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ABSTRACT 

The dismal national statistics of academic achievement 

by Native American students in the Anglo-American 

educational system has long been a source of federal and 

academic concern. Studies and literature suggest that 

Native American culture and language highly influence 

academic achievement. This thesis investigates this 

influence by analyzing Hopi Indian experiences within the 

Anglo-American educational system to understand the larger 

processes of how federal Indian policy has impacted Indian 

people. 

Parents and teachers in Hopi Reservation schools were 

interviewed about their personal educational experiences 

and perceptions of present Hopi education. The interviews 

focused on the unique educational situation Hopi students 

are placed in as a result of their culture and language. 

The findings confirm the influential role of culture, 

yet it continues to be tragically undermined and 

overshadowed by how the bureaucratic processes of the 

educational system and institutions continue to operate in 

educating Hopi and other Indian children. 
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CHAPTER 1 

PROLOGUE TO THE STUDY 

The motivation for this paper is both personal and 

academic. As a Native American and an educator, I have 

become increasingly concerned for Indian children who 

continue to be placed in the difficult situation of living 

within two worlds without sufficient knowledge of how to 

accomplish so great a feat. As a Native American student, 

I have experienced their dilemma. It behooves me now as an 

educator to become involved in promoting changes in the 

education of Native American students until the quality of 

education and lifestyle can equal that of the non-Indian 

society if so desired by individual Native Americans. 

As a Hopi, this motivation and concern become greater 

as I look upon my own two children who are of two cultures. 

Acknowledging the responsibility I have in making the best 

choice for their cultural futures, but directed by my 

economic situation, I have already placed them in the 

situation where they will repeat my own history of 

sacrificing the cultural experiences of their Hopi 

heritage. 

As I ponder these concerns and consider the direction 

they may lead me, I also reflect upon many of the years I 



spent teaching, yet recall little clarity of personal 

direction. I do not remember asking questions such as: 

What did I want to accomplish as a teacher? How did I want 

to help children through education? What impact did I 

strive to make? It all seems immersed in a fog. This is 

plausible in light of the fact that during my journey 

through the education system, I literally walked on 

"stepping stones" which appeared before me with little 

"directed" thought of where it might lead or what I wanted 

to accomplish. 

School was important. Learning to speak English was 

essential. In my childhood, my future was directed by the 

goal set by my parents of living in the "white man's 

world." I did not question this thought but allowed it to 

lead me. My "stepping stones" were elementary school, 

junior high school, high school, college and the Peace 

Corps. What lay beyond the Peace Corps remained elusive. 

I do not recall how or why I perceived these to be the 

stepping stones to success. Things seemed to "fall into 

place" and I found myself a teacher. 

In essence, I had put forth little serious thought in 

actually becoming a teacher, but since it was what I became 

following graduation, I pursued it as a career. I was 

"successful" in the white man's world? I had an education, 

I had a degree, I had a career, I was earning money. As I 
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now listened to the life stories of others, I recognized 

they too seemed to have followed a similar course toward 

their current "professions." 

My father had become a highly sought out carpenter 

despite having come close to becoming, through his boarding 

school experience, a not too successful dairy farmer. My 

mother became a cook although she would have preferred to 

be skilled in seamstressing. Another Hopi whose childhood 

desire was to become an artist has become an educator with 

the Tribal Education Department because an opportunity 

"occurred" while he was being guided into architecture 

during his boarding school days. Still another Hopi who 

had displayed excellent skills for office work and was 

being guided in this direction, fortunately became what he 

dreamed to be, an auto mechanic, after "happening" to fill 

out an application. His wife might have become a nurse and 

took the initial steps but was never directed or encouraged 

and upon return to the reservation became involved in the 

school system as a teacher aide. A pattern emerged. 

The pattern I saw emerge was one of little self-agency 

to pursue a personal goal. All of us seemed to have 

"happened" upon our present careers and accepted it as 

destiny in its cultural and sociohistorical context. 

This behavior can be understood when viewed 

culturally. Traditionally, survival for the Hopi in a 



harsh environment depended on the interdependence of all 

who lived in this environment. Cooperating with all the 

elements of this environment was critical to survival; 

therefore for the individual Hopi to search for his/her 

survival independent and separately from other individuals 

of the Hopi society, as well as the elements of the 

environment, was foreign to their way of life. 

In contrast, this independence is essential for 

survival in the white man's way of life because the 

individual's way of life is separate from the physical 

environment. 

The behavior that we as Hopis displayed in response to 

the situation of being placed in a world with different 

ideas of survival, then, was highly influenced by our 

culture and I'm certain, was very evident in the behaviors 

of my and previous generations. Today, the two worlds 

continue to exist for the Hopi and education remains the 

vehicle by which to prepare for a fulfilling existence in 

both. Unfortunately there remains the dilemma that 

although pursuing a non-traditional lifestyle is essential 

for Hopi culture to continue into the future, it will also 

lead away from participating in the traditional way of life 

as well as away from the reservation. This is a reality 

that each tribe must deal with and again the answers lie 

with their governments and their individual members. 



I continue to believe teaching to be my destiny. 

While my early years may have been spent in a fog, I have 

been in a position that would eventually allow me the 

opportunity to direct many more years in an area that I am 

now dedicated to, as I slowly made decisions that would 

take me out of the fog. Difficult decisions have arisen: 

Should I pursue further education? What field would be 

most beneficial to me as an educator? How involved could I 

become in Indian education after having been "out of touch" 

for so long? Finally the questions I asked and the 

decisions I made were mine and directed by my interest and 

I continue to feel comfortable with them as I wind up 

another phase in my personal and professional development. 

This brings me back to the focus of this thesis. As I 

entered my graduate program, I felt for once I had made 

definite goals to pursue in the coming years as a Native 

American educator. I desired to know more about the steps 

in the process of learning that not only children but all 

learners proceed through in acquiring knowledge. It was 

also important to become more knowledgeable about what the 

field of Indian education encompassed. This background 

would give me a better understanding of what changes are 

warranted and how they would best be implemented, so as to 

enable Native American students to pursue a lifestyle that 

would integrate the best of their two worlds. The two 
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worlds will always exist for the Native American. The 

difference educators can now make in helping Indian 

students be better prepared to live in both is to help them 

view their unique situation as a source of strength and not 

an obstacle. I believe this is possible. I feel it is also 

possible for me as well as my children if the process is 

well planned. I hoped that my research would provide me 

with such insight. 
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CHAPTER 2 

INTRODUCTION 

Indian Education has long been a topic of concern and 

study for the federal government and educators, as well as 

various other groups who are also impacted by it. The 

concern was "planted" long ago with the first treaty 

agreements between the federal government and Indian tribes 

who surrendered their lands in exchange for peace and the 

promise of schools and new teachers for their children. 

For the federal government, such agreements removed a major 

obstacle to Anglo-American encroachment and settlement on 

Indian lands. For the Indian, surrender and education of 

their children may have been perceived as a means of 

ensuring their survival in what was to be a changed 

society. 

What developed instead was a combination of failure 

and resistance: failure for Native peoples in that their 

survival in a changed society has been minimal yet the loss 

of their languages and cultures has been great. For the 

federal government, it has come both in the form of policy 

reversals which never resolved the "Indian problems," and 

which resulted in the fierce resistance of the Indian 

peoples to the policies and the assimilation process. This 
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legacy of over 250 years of contact and conflict remains 

today. 

The burden of this legacy has been especially heavy 

for educators and Indian children. Yet it is apparent that 

education—historically the battleground for imposed 

cultural and linguistic change—also offers one of the most 

promising vehicles for cross-cultural understanding. 

Such an understanding requires, first, the recognition 

that each tribe has its own legacy, its own history of 

experiences to tell about the educational journey of their 

children at the hands of a "foreign" people and the 

failures that continue to place them at the bottom of 

national educational statistics. Despite being lumped 

under the generic term "Indian", over 500 federally 

recognized tribes exist in the United States today, each 

with its own values, beliefs, and a patterned way of life 

that developed in response to a particular environment and 

contact history. To understand how the larger processes 

generated by federal Indian education policy have impacted 

Indian people, it is necessary first, to analyze those 

processes within specific tribal contexts. 

This thesis focuses on one tribal group, the Hopi of 

northern Arizona, a tribe of 7,360 population, according to 

the 1990 U.S. Census. Specifically, the study examines the 

Hopis1 unique cultural adaptations and in particular, the 
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impact of a non-Indian education system upon Hopi culture. 

The research reported here takes a close look at Hopi 

experiences within the Anglo-American education system, the 

changes brought about by that system and how the system and 

the changes are perceived by Hopi parents and educators, as 

well as by non-Indian educators who continue to play a 

vital role on the reservation. The implications of these 

findings are then discussed as they relate to Hopi and 

Indian education today. 

Background for the Research 

The anthropologist Robert Breunig in his study on the 

Hop i ,  s t a t e s  t h a t  t y p i c a l l y  r e s e a r c h e r s  a n d  " . . .  

reformers have conceived of Indian culture as the source of 

Indian difficulties, rather than looking at the patterns of 

interaction between Indians and invaders" (Breunig, 1973). 

Breunig's statement provides this researcher with a focal 

point from which to view information gathered for this 

study. That information includes the relevant existing 

literature on Hopi and Indian education and the personal 

accounts of Hopis and non-Indians, about Hopi. The 

interpretation of these data is based on an 

interdisciplinary perspective combining anthropology and 

education; it is also based on a Native American point of 

view. 



As indicated in the prologue, this research project 

began with a personal goal to return to the Hopi 

reservation as an educator, as well as to regain my "roots" 

and to "plant" an identity in my children as Hopis. 

Reflecting upon this goal, and recalling how since leaving 

the reservation at the age of eight, I had often denied my 

heritage because it appeared to be an obstacle, I now find 

in Breunig's statement a more accurate explanation: that 

"difficulties" appear to be rooted in my "Indianness" only 

because this was the message conveyed to me by many of 

those whom I encountered. 

Indian students today face this same dilemma, and so 

we must look at what messages are being conveyed that 

perpetuate these students' difficulties in the education 

system. This, then, is at least part of the goal 

underlying this study. 

In accomplishing this larger goal of determining the 

causes underlying Hopi students' "difficulties"—that is, 

their historical and continuing disempowering experiences 

in school—it is clear that teacher preparation has played 

and continues to play a critical role. Looking back on my 

own preparation for teaching, it is disturbing to realize 

that the issue of cultural differences was never addressed. 

It is also unfortunate that minority educators, perhaps 

more so in the past than today, remained unquestioning as 
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to the lack of attention paid to this issue. These 

responses too, can be better understood by considering 

early interactions with the dominant culture, and how 

Indian people were expected to fit into the mainstream. 

Today, we know from extensive research in bilingual 

and multicultural education (e.g. Cummins, 1989) as well as 

from the experiences of Indian minority educators, that 

"generic" pedagogies and institutional strategies are not 

successful with all students, and indeed, can be harmful. 

It is necessary to learn more about each student, his or 

her peers, family and community to meet the students' 

academic needs. It is essential to know about the "whole 

child." Teaching can no longer be concerned with simply 

teaching "basic" skills. 

Native Americans are perceived as being "unique," 

first because they are indigenous to this continent, having 

developed cultures based on a unique perception of the 

world (e.g. Marashio, 1982). Secondly, they are unique 

because of the historical development of their 

interrelationship with the foreign Anglo-American culture, 

and the unparalleled legally defined "trust" relationship 

between tribes and the federal government. All of this has 

played into interactions in the classroom. The question 

is, "how." 
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One body of research in this area focuses on "learning 

style," or how children process information through 

specific preferences in cognitive modalities and social-

interactional orientations. The hypothesis is that Indian 

children, as a group, share a style of learning "unique" to 

them because of their language and cultural background, 

(e.g., Weaver & Evvard, 1966; Weaver, 1967; Bartelt, 1980; 

Bayles & Harris, 1982; John, 1972; perception of the world: 

Marashio, 1982; Smith, 1982; Swisher and Deyhle,1987; 

Evvard, 1966; Rhodes, 1987-88; values and attitudes: 

Evvard/Mitchell, 1966, Rhodes, 1987-88; Cattey, 1980; Ross, 

1982). This in turn, is hypothesized to have a significant 

impact on their success and achievement in the classroom. 

Although confirmed in a review of the literature cited 

above, my intent, as the research project began, was to 

determine whether the data from Hopi children would support 

or negate this hypothesis. 

Methodology and Rationale 

The data collection process included both theoretical 

and empirical research. The former involved primarily a 

review of the literature on Indian and Hopi education— 

specifically the literature informing the factors 

influencing academic success versus failure in Indian/Hopi 

schools. Empirical research included on-site observations 
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and interviews on the Hopi reservation and scheduled visits 

to a community contract school, a Mennonite school as well 

as four BIA schools on the reservation. 

The purpose of this on-site work was well-received by 

the principals of each school. Unfortunately because of 

winter weather conditions and a limited amount of time, I 

was unable to meet all my scheduled school visits but was 

graciously invited into the homes of several teachers. As 

a result, I spoke at length with Hopi teachers, non-Indian 

teachers and parents who were employees within the schools 

and gained valuable insight into their personal experiences 

and perspectives about Hopi education. (See Appendix A.) 

All those who met with me at length did so willingly 

and spoke either individually or as a group. I introduced 

myself as a Hopi who had been raised on the reservation and 

attended Hopi Mission School until age nine. I explained 

that I wanted to "get in touch" with what Hopi children 

were like today, motivated by a future goal to return to 

the Hopi Reservation to teach. I also explained that I 

felt inadequately prepared in cross-cultural knowledge to 

teach Native American students. Though I had a set of 

general questions (see Appendix B), I did not ask specific 

questions but directed discussion with the explanation that 

much literature suggested that Native American learners 

have a learning style culturally "unique" to them and asked 
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that they comment on this based on their personal teaching 

experiences. 

Essentially, these teachers did not believe that Hopi 

children exhibited a unique learning style because of their 

cultural background. Instead, they stated that differences 

in language, perception of time, world view, etc. were not 

so different from that of non-Indians, based on the premise 

that all people had differences and they would not 

generally attribute such differences to culture. All 

teachers stated, in strong terms, that Hopi children were 

good learners, having differing individual abilities, but 

overall, abilities not radically different from those of 

non-Indian children. The teachers did not regard these 

differences as "difficulties" that could not be 

accommodated by adapting their teaching style, or as 

factors preventing Hopi children from being successful in 

school. Teachers did believe, however, that there were 

other forces which they as individuals could not control, 

which might cause difficulties for students. These "other" 

forces included a high rate of teacher and administrative 

turnover, funding, time lines, lack of or inappropriate 

materials, absence of a school community, lack of parental 

involvement, inappropriate or inadequate cultural 

orientation for non-Indian teachers, separation of the 

school from the community (physically as well as 
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philosophically), and the priority of culture and cultural 

activities over education. (During religious initiation 

cycles, for example, diet and sleep patterns are altered 

and particular patterns of behaviors are likely to be 

observed by teachers and impact performance in the 

classroom, yet they are given little or no explanation for 

these changes in behaviors.) 

I also spoke with aides who represented both 

individuals working within the system, and parents. An 

often stated opinion was, "When I was in school, I was made 

to learn. Now they don't make these kids learn." These 

aides/parents had experienced these same BIA day schools 

and boarding schools in Phoenix, California, New Mexico and 

Oklahoma. Most often they described their school 

experiences in "military type schools" because they had to 

live under strict rules and curfews or earned demerits for 

noncompliance. In their eyes, these "new kinds" of 

teachers lacked control or could not be teaching or the 

children learning anything because their rooms were too 

noisy and the children were either in different places in 

their workbooks or working on different things at the same 

time. Despite these concerns, the aides/parents did not go 

to the teachers or administration with their concerns. 

Why? Most felt this was not their right, or that they were 

placing themselves above others, singling themselves out 
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which was culturally inappropriate and uncomfortable for 

them. 

In the course of these interviews, it became clear that 

the issue of "uniqueness" in learning style was not the 

primary factor influencing the process—and the outcomes— 

of Hopi students' education. What was more important were 

the interactions of the many participants in the process, 

the vested interests and perceptions arising out of those 

interactions, and the impact of this complex social-

interactional process on the present situation of education 

on the Hopi Reservation. 

A more accurate view of this process, then, is that the 

children who are at the heart of the educational system, 

and for whom the educational institutions exist and who are 

impacted the most by it, are those whose interests are 

least likely to affect the direction of this system. 

Children's needs become overshadowed by the bureaucracy of 

the educational systems; children's experiences within 

those systems, and the shaping of children's and parents' 

attitudes toward education, continue to be the underlying 

and significant reasons for what is perceived by many 

individual Hopis as "poor education" for their children. 

Essential changes within the system will be slow in 

coming, for such institutions founded long ago under the 

goal of assimilation continue to operate on Indian 
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reservations today. Many "other" factors which contribute 

to the educational problems at Hopi also involve crossing 

subtle cultural boundaries, making these very sensitive 

issues. 

This thesis, then, explores the interests and concerns 

of those who were interviewed and who are the 

"stakeholders" in Hopi education; the aim is to connect 

this analysis to the larger sociohistorical issues and 

"problems" in Indian education on a broad scale, and from 

this, to bring to the surface some cohesive understanding 

of educational issues at Hopi today. The thesis begins 

with an examination of the major literature on Indian 

education, particularly the findings of the National Study 

of American Indian Education conducted in 1967-1971 by 

Havighurst et al. This is then tied to a seminal study by 

Robert Breunig on Hopi education in 1972, and to my study 

of Hopi education today. 

Foremost is that culture and attitudes are at the crux 

of the complex problems embedded in Indian education. 

People make "culture" problematic, instead of looking at 

cultural differences as strengths. Although the current 

thrust in educational thought about culture is that it is 

highly influential to self-image and academic achievement, 

the historical legacy of the "problems" it poses continue. 

In addition the educational institutions have become firmly 



entrenched in the reservation environment so as to be met 

with resistance in the face of change or renovation. 

This thesis cites familiar problems in Indian 

education but more specific to Hopi education and seeks to 

interpret these problems from the perspective of Hopi 

parents, Hopi teachers and non-Indian teachers. It 

concludes with recommendations that require the commitment 

of the village communities, and the tribal and federal 

systems to place the cultural and academic interests of 

Hopi students at the forefront. 

Many of the problems are "systemic," resulting from 

how the hierarchy of a bureaucratic system can complicate 

and compound otherwise minor issues. A lack of 

"cohesiveness" or unity among school personnel at many 

schools was often cited by those teachers interviewed and 

resulted in a deterioration of commitment toward the common 

goal of educating students. Parents and community members 

were especially sensitive to this apparent lack of 

commitment by their children's educators. Despite this 

concern, parents continue to place the primary 

responsibility of education in the hands of the schools. 

Lastly, the commitment toward making essential changes 

within the educational institutions on Hopi rests with the 

tribal community, educators and tribal leadership, yet 



remain elusive because of the bureaucratic climate which 

continues to create the barriers to change. 
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CHAPTER 3 

INDIAN EDUCATION ACROSS THE NATION 

As recently as March, 1989, a national publication 

summarized the issues in Indian Education with this 

statement, "Some 400,000 American Indian students attend 

U.S. elementary and secondary schools. Half of them won't 

make it to graduation. Absenteeism and high dropout rates 

—now at almost 50 percent, nearly twice the national 

average—have plagued American Indians for decades." (NEA 

Today. March 1989) The article goes on to report that 

American Indians do recognize the importance of getting an 

education for the protection and preservation of their 

reservations and culture now and for the future; but for 

most, the article claims, these goals are not an easy feat 

to accomplish. 

National statistics on the progress of Indian pupils 

have always been bleak. The Meriam Report of 1928, the 

1969 Kennedy Report, and a more recent five-year national 

study of American Indian Education by Havighurst et al., 

all seek answers to the problem of underachievement by 

Native American students.1 

1 While the Meriam Report addressed the deficiencies 
in Indian administration by recommending changes in the 
operation of boarding schools as well as denouncing the 
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One "answer" calls for greater control by Indian 

communities over their children's education. This movement 

toward Indian self-determination in education, formally 

codified in federal legislation passed during the 1970s, 

also confirmed Havighurst et al.'s study American Indian 

Education.2 This study, undertaken from 1967-71, 

documented how Indian peoples themselves perceived 

education, the community and school contexts in which 

education was taking place. It appeared with this study, 

that the time had finally arrived for "Indian voices" to be 

truly heard. 

What we learn from this study is that many ideas about 

Native Americans which evolved from their responses to a 

practice of taking children away from family and community 
and urging financial support of higher education programs; 
it, all the while, maintained that the bureau's primary 
goal was Indian assimilation into the mainstream. (Fuchs & 
Havighurst, 1972, pp. 9-10). Following this report, great 
strides made by the John Collier administration in 
encouraging community day schools, bilingual programs, 
recruiting Indian teachers, training teachers and 
instilling respect for the Indian heritage were later 
reversed by the implementation of a policy of termination 
of federal commitments to Indian tribes beginning in the 
mid-1940s to the mid-1960s. By the mid-1960s, the BIA 
mission showed renewed interest in Indian self-
determination in its assistance for economic development. 
The Kennedy Report continued to urge increased Indian 
control over education and a move toward an "exemplary 
federal school system," (1972, p. 17). This policy of 
self-sufficiency was further supported by the Johnson and 
Nixon administrations. 

2Indian Education Act of 1972; Indian Self-
Determination Act of 1975. 
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foreign way of life later became embedded in the 

institutional strategies implemented during the 

assimilation era in educating these students, and remain 

embedded today. One such idea is that of inferior 

intelligence as a cause of underachievement in school. 

While no longer valid in educational thought, this view 

persists among many Indian educators who, under the 

auspices of egalitarianism, actually reflect "an absence of 

sensitivity to the actual difference among pupil 

populations and a denial of Indian identity," (Fuchs & 

Havighurst 1972, p. 199). Therefore, they see 

"difficulties" rather than "differences" and perpetuate as 

well as compound the difficulties by continuing to 

overemphasize the use of culturally biased tests and test 

scores in comparing them unfairly with their non-Indian 

counterparts, and essentially also perpetuating an image of 

Indian youth as being intellectually inferior. 

Another idea as a cause of underachievement has 

focused on poor self-esteem/self-image as well as feelings 

of inferiority and alienation by Indian youth that result 

in high absenteeism and dropout rates, and often lead to 

suicide. The latter have been perceived by Indian 

educators as indicators of poor mental health among Indian 

youth, and as the consequences of their Indianness and 

poverty-stricken background. Actually, Native American 
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students appear to have come to terms about their 

predicament in their own way. Their general attitude 

toward education is unfavorable because they themselves 

have a realistic view of the prejudices existing within 

Anglo-American institutions and the attendant disadvantages 

that this, and such reservation conditions as poverty, 

create; therefore their achievement and self-esteem are 

measured within the boundaries of their "Indian" world. 

Beyond this, it is certain that a decrease in self-esteem 

and feelings of alienation within the foreign educational 

environment will arise because these two worlds— 

encompassing values, beliefs, priorities and language— 

conflict culturally. Despite facing such realities, Indian 

youth maintain a positive outlook on their futures, 

believing that their personal aspirations are attainable. 

This outlook disputes the idea of poor mental health. 

In addition, a perplexing condition has long existed 

in Indian education: that of contradicting attitudes held 

by Native American students and parents alike about schools 

and schooling. While not enthusiastic about Anglo-American 

education in general, both approve of schools and teachers, 

but by no means are they satisfied by the process or 

outcomes. Havighurst et al. reported that such an attitude 

lies in the lack of knowledge and expertise Indian parents 

had about what was being learned in the schools. Another 



factor influencing this attitude is that parents and 

students view schools as separate entities outside the 

Indian world; such a view significantly affects how school 

achievement and self-esteem are perceived, as well as the 

degree of investment they make in formal schooling. Native 

American students, then, tend to view the school as a 

social institution which has no direct bearing on future 

opportunity and success. 

Although the Indian parents in Havighurst et al."s 

study were not satisfied with their children's education, 

they were unable to pinpoint specific areas of 

dissatisfaction. Teachers, although prepared to teach 

necessary academic skills, were not prepared for and often 

did not feel responsible for teaching culturally different 

students to live in two worlds. This dilemma was 

compounded by both tribal and federal systems being ill-

prepared for this responsibility. Therefore, the teaching 

of Indian children has continued to remain oversimplified; 

the impetus for change rests with federal policy which must 

guarantee that Native American students be encouraged to 

maintain their Indian heritage as well as be prepared to 

live competently and successfully within two worlds. 

In summary, the national study by Havighurst et al. 

demonstrated, once and for all, that while "culture" 

influences the educational "obstacles" faced by Indian 
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youth in schools, it does so in ways that are complex and 

can therefore not be understood by a monolithic "cultural 

deficit" hypothesis. These cultural factors also surface 

in more recent research specifically addressing Hopi 

education. 

In 1972, Robert Breunig began investigating how "Hopi 

parents defined the school and their roles in it," (p.96). 

His premise lay in how significant an interrelationship 

between the schools and the people within the community was 

in determining how the Hopi would define the educational 

institution and their role within it. The issues Bruenig 

brings to light remain as sources of concern for parents 

and educators on the Hopi Reservation. 

Schools were still perceived as being Anglo 

institutions, with their role continuing to be that of 

preparing Hopi children for life amid the Anglo society. 

More prevalent, however, was the move toward "preparation" 

for participation in Anglo-American society, while 

retaining a strong Indian identity. The latter was valued 

by those interviewed, versus "transformation" into an image 

of the white man. 

Parents in Breunig's study continued to place a high 

priority on education and wanted the schools to provide an 

education and the opportunities for success equal to that 

of non-reservation schools for their children. However, it 



33 

became apparent that interactional and cultural conflicts 

created obstacles to this goal. 

Parents remained limited in their knowledge about 

education and therefore were unable to become involved in 

decision-making for change. Tribal leaders, although 

seeing a desperate need to have Hopi youth educated in 

areas that would ensure the tribe's economic survival, 

remained limited in educational knowledge as well. Both 

recognized that cultural survival had become critical. 

Historically, the local culture had been non-existent in 

the educational curriculum, making that education 

inequitable as well as the goal of equal opportunity for 

Hopi children unattainable. Now, Breunig found, the issue 

of incorporating elements of Hopi culture into the 

curriculum itself became a sensitive issue, with much 

debate arising among members and villages of the tribe over 

the specifics of culture to teach and by whom. The schools 

themselves added to the problem in questioning the 

"expertise" of elders and tribal members determined as best 

qualified to teach language and culture, placing a heavy 

emphasis on higher educational coursework and "proper" 

credentials. 

Parents, community members and tribal leaders alike, 

historically uninvited and uninvolved in the educational 

processes of their children, continued to be reluctant to 
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assume responsibility. This reluctance was perpetuated by 

the historic nature of interactions between the schools and 

the community in reference to proficiency in the English 

language demonstrated by Hopis to non-Indians. These 

interactions continued to convey the message that Hopis had 

to continually "prove" to their non-Indian counterparts 

that they were equally capable. The need to be highly 

proficient in English as well as knowledgeable about the 

dominant society became an overriding concern for parents, 

often at the expense of sacrificing cultural knowledge for 

their children. While one faction of the tribe desired 

that culture be included in the schools, another faction 

felt the schools* primary responsibility lay in teaching 

Hopi children about the white man's ways. 

Such issues evident in the 1970s remain, demanding 

that traditional thought about education on the part of 

Hopis and non-Indians alike be adapted to the modern 

cultural, economic and academic needs required by the Hopi 

Tribe. The issues also demand a sensitive yet cooperative 

interactional relationship between the tribal community and 

the educational system to clarify the role each must play 

in that system in pursuing the common goal of educating 

Hopi children. 



Some Preliminary Conclusions 

Much can be learned from the research cited here. The 

present educational situation for Hopis and other Indian 

youth has evolved over a long period of time. Resolving 

the problem in Indian or Hopi education, then, also 

requires much time and hard work, and a sober assessment of 

the impacts and implications of what has been until 

recently a colonial educational system. Such a 

reassessment requires involving Native American educators 

in analyzing the past and present situations, and 

developing and implementing solutions. Through this, we 

may begin to see a reversal of the destructive trends in 

the education of Native American youth. 

In many ways, the problems—and prospects—at Hopi 

have undergone little change since the studies cited above. 

Resolutions to the problems continue to raise sensitive 

issues, because the current educational system has become 

institutionalized both in the Hopi community and in the 

tribal and federal bureaucracies, and as such is regarded 

as a part of convention. The goal becomes one of 

advocating change in this conventional system by gaining 

trust—yet another task that cannot be oversimplified or 

taken lightly. 
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CHAPTER 4 

THE RESERVATION SCHOOL SYSTEM TODAY 

AND PARENTAL ATTITUDES TOWARD HOPI SCHOOLS 

Times have changed in many ways within one generation. 

Television, computers, and space travel all have impacted 

Hopi life. My parents, born on the reservation where they 

were isolated from western culture and later isolated in 

boarding schools, could not have anticipated such changes. 

Despite the changes, however, the education system for 

Indian children continues to evidence many of the same 

problems at the root of the bleak national statistics noted 

by Fuchs & Havighurst for previous generations. 

Hopi Schools Today (1990-1991^ 

Hopi children currently residing on the reservation 

attend any of seven elementary schools—Moencopi Day 

School, Hotevilla-Bacavi Community School, Hopi Day School 

at Kykotsmovi, Second Mesa Day School, Polacca Day School, 

Keams Canyon Boarding School as well as the Hopi Mission 

School operated by the Mennonite Religious Order (see 

Appendix C). With the exception of Hopi Mission, 

established in the late 1800s, all schools are operated by 

the Bureau of Indian Affairs and are referred to as BIA 



37 

schools. All consist of grades Kindergarten through six, 

with some housing Headstart programs operated through 

different Bureau funding sources. 

With the opening of the Hopi Junior/Senior High School 

in 1986, Hopi youth can now remain on the reservation to 

complete grades seven through twelve. This facility became 

a reality with the proposed closing of Phoenix Indian 

Boarding School (1990), which most Hopi youth attended and 

which is embedded in the educational history of Hopi 

people. As with all innovations, new opportunities demand 

new responses that are often slow to come. With the 

opening of this Hopi secondary educational facility, the 

BIA, the tribal education department as well as the village 

communities and parents find themselves ill-prepared to 

deal with and educate adolescents, not only within the 

school system but within the context of contemporary Hopi 

life as well.3 

The Hopi Junior/Senior High School is the most recent 

and therefore the most modern educational facility on the 

reservation. Most of the elementary schools, which opened 

in the early 1900s, face degrees of structural 

deterioration; Second Mesa and Polacca Day Schools, for 

3 Not all Hopi youth attend this new facility, with 
some opting to leave the reservation to attend public 
schools in nearby Ganado, Jeddito, Winslow, Flagstaff, Tuba 
City as well as Phoenix area schools and the boarding 
school in Riverside, California. 



38 

instance, were briefly closed, and Second Mesa School was 

condemned in October, 1991. The BIA, which appropriates 

funding for the schools, had been made aware of structural 

problems for years. "Replacement of dilapidated schools is 

a priority for the Hopi Tribe," Hopi Tribal Chairman Vernon 

Masayesva told the local newspaper, Hopi Tutu-veh-ni. in 

October, 1990. "In the past," he continued, "we were 

unable to elevate our needs to the top of the BIA priority 

listing for new schools. Unfortunately, it took the 

condemnation of our schools to bring the issue to the 

forefront." 

Currently, both schools are in operation with students 

at Second Mesa Day School being instructed in trailers, 

vacant staff housing and in the school building, while they 

wait for the delivery of modular units. 

Historically, enclosed reservation school compounds 

consisted of the school and non-Indian staff housing, there 

by literally "separating" both the school and its teachers 

from the Indian culture with a chain-link fence. The 

fences remain around some compounds on Hopi, but one clear 

change is that Hopi and non-Indian teachers now occupy 

staff housing and have become "neighbors." 

As the number of Indian students pursuing college 

degrees and entering various professions increases, Hopis 

and other Indians holding positions as teachers and 
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administrators is also increasing. During the period of 

this research, of 37 teachers at four BIA elementary day 

schools, 15 were Indian, including 12 Hopis.4 An update 

received from the Hopi Education Department in March, 1990 

records a total of 96 teachers employed in the six BIA day 

schools. Of these, 30 are Indian teachers and at four of 

the six schools, at least nine are Hopi. Currently, there 

are two Indian principals, including one Hopi and another 

Indian in the position of Agency Superintendent. 

The content of education in these schools varies. In 

one kindergarten classroom visited for this study, the 

teacher was busily correcting several stacks of workbooks 

from both morning and afternoon classes. In a fifth grade 

classroom, the students interacted with each other and 

their Hopi teacher,in both Hopi and English. A school 

secretary expressed concern that the school no longer 

reached out to the parents and the community. A fourth 

grade teacher felt "all alone" in his quest to prepare Hopi 

children for the foreign world they would eventually 

encounter outside the reservation. A first grade teacher 

wished she could find a colleague with whom to create and 

share educational ideas. Another teacher felt frustration 

that her sincere desire to help Hopi students was 

A Numbers not available for Moencopi and Kykotsmovi. 
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misunderstood and held in suspicion by her administrators 

and the village community. And at another school, 

programmed workbooks had been boxed away in storage 

closets; instead there were rooms filled with art centers, 

playhouses, books produced by children and walls dotted 

with creative artwork. 

What are the attitudes of Hopi parents today toward 

these schools and the education they provide? I spoke at 

length with three parents, two of whom now work within the 

school system, about the concerns they have with the 

education their children are receiving in these reservation 

schools. The following sections report these parents' 

views. 

Parental Attitudes Toward the Schools 

Mrs. 0, who has had one daughter graduate from and 

another daughter currently attending Hopi Junior/Senior 

High School, has experienced first-hand the problems that 

arise from implementing a new school program and 

educational facility. She voiced her concern in this way: 

"I just don't really know what's going on over there . . . 

I just wonder sometimes, are these kids really learning 

something over there? Are they really getting educated?" 

Her questions appear to stem from observing the coming 

and going of teachers and what she may perceive as a lack 
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of commitment from them and the system in appropriately 

screening new teachers throughout her daughters' attendance 

at the school. In addition, knowing that sufficient 

materials for her daughter's coursework were not available 

placed an unfair and unwarranted burden upon the students. 

Mrs. P., who has four children attending reservation 

schools and is currently employed in one school, was 

frustrated by bureaucratic red tape which created 

attendance difficulties for the school as well as the 

students. She began our conversation in this manner: 

Our school bus broke down, . . . [we got] a loaner and 
that broke down, but because of funding we haven't 
been able to get a bus whether it be [to] lease or 
[to] buy one . . . [so] we got a van which holds 15-16 
people, the driver comes, loads up and returns. It's 
been rough. . . . 

Mrs. P. had previously worked in this same school when 

it was a community contract school receiving much of its 

funding from private donations and grants and operating 

under an alternative curriculum from that of the BIA. For 

Mrs. P. there had been an observable change in how the 

school now operated as she stated, "My kids go here and I 

didn't realize it was in such bad shape [until] I actually 

came here and started seeing things for myself." She 

recalls the school's atmosphere and environment under the 

previous administrator: 

. . . It was always open; people were always going and 
coming from here. They had adult programs. . . . They 
had a grant program so that materials were provided. 
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. . . The staff was bigger, real close and always 
doing something together. At that time we had aides 
for every class so . . . they didn't seem to have any 
problems . . . Things just seemed to "flow" . . . 
[but] after he (the administrator) left ... it 
returned to BIA contract. . . . Now, when I come up 
here, sometimes the staff doesn't want to be as open 
with each other . . . some original aides still remain 
and have commented that "nothing's the same." 

Readily apparent in each of these parents' statements 

is their concern about the quality of education their 

children are receiving. Both parents have experienced 

first-hand the frustrations with educational conditions and 

their effects on their children, and both realize that 

things are not as they should be. It is also apparent that 

parents do not attribute a single cause for these problems; 

the problems result, at least in part, from a system which 

continues to direct its programs from above with little 

knowledge of daily obstacles that can balloon into more 

major ones, and cannot be simply solved by ignoring the 

matter. The result is that teachers leave for better pay 

and better conditions; other staff leave because the 

problems become overwhelming. But the children remain and 

go through the system as best they can. Morale, 

effectiveness and success are sacrificed. 

Parental Attitudes Toward the Teachers 

With her children in high school and being employed in 

an elementary school, Mrs. 0. questions the commitment and 
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quality of teachers who are passing on information critical 

to her children if they desire to pursue a career or higher 

education off the reservation. She feels her children 

should not be handicapped by the problem of hiring and 

retaining qualified and committed teachers. 

In her frustration she asks, 

Who is concerned about these kids that they let these 
teachers go all the time? . . . They're out here for 
awhile and get on these kids and then they leave 
again. Maybe [it's because] not enough money that 
[the BIA] is giving to these people that are going to 
teach and of course, teachers are all different. 

At times, Mrs. 0. is torn about how she views all 

teachers who come to teach on the reservation; her view 

comes from her experiences as an aide to many teachers 

during her employment in an elementary school: 

. . . from working as an aide for 15 years now, I've 
worked with teachers that are all completely 
different. There are some that are really good 
instructors and some just don't get through to the 
kids and some just don't give a darn. 

She justifies her perspective by describing one 

teacher with whom she worked as exceptional for this 

reason: 

She goes step by step . . . she teach[es] . . . till 
she [makes] sure these kids master it, then she goes 
on . . . her teaching method ... is always 
different (utilizing different strategies) . . . 
sometimes she jokes a lot [while] teaching . . . and 
that's how she [holds] the attention [of] the 
students. . . . 

In utilizing her help as an aide, this teacher also 

prepared her with appropriate strategies to help the 
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students. She recalls, "... She show[ed] [me] how to go 

about teaching them [so the concepts] would get through to 

the kids. Those kind of people I like to work with; [they 

are observed to] know what they're doing." 

It was apparent that Mrs. 0. has a high regard for 

teachers. Although she generally feels that many of the 

teachers who come to the reservation are not seriously 

committed to teaching Hopi children in particular, this 

parent chooses not to prejudge without knowing the teacher 

personally: 

. . .  I  r e a l l y  d o n ' t  h a v e  a n y t h i n g  a g a i n s t  t h e  
teachers because I don't know them that well. I can't 
say anything. If I really knew what kind of 
background they had and what kind of education they 
had, then that would be a different looking at them. 

For Hopi parents, the lack of teacher commitment, 

evidenced by observed teacher attitudes and the short 

length of their stay, is distressing. While the reasons 

underlying these parental observations are numerous and may 

be valid, to parents the clear message is that their 

children are not a priority. This message is not readily 

and easily understood when communications between parents 

and teachers are minimal. One father, for example, states: 

Hopis are not paying enough in schools for the 
teachers so what those teachers are, they're still off 
the street and they don't stay out here too long. 
[This makes them appear that] They're just looking 
around to see where they can be able to fit [in] . . . 
[More often than not] With some of them, they take off 
without giving somebody so many days notice. ... If 
a teacher . . . was so interested in teaching, they 
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could come out here [and] even with some criticism 
from the people, they would . . . stay on and really 
fight [for the right to teach], and [then], I'm pretty 
sure [the Hopi] people would listen [and take notice]. 
. . . Then I [could] tell, "This person really likes 
to teach." Then I would really back that person up. 

For this father, the impact of high teacher turnover 

on the reservation is not the important issue. Teachers 

become teachers, he believes, because they love teaching, 

and their responsibility is to earn the respect of Hopi 

parents by showing that they are teaching and motivated by 

a commitment, regardless of the teaching environment. As 

students themselves, Hopi parents like this father overcame 

the traumas of a boarding school education because their 

responsibility was to receive an education. They endured, 

whereas the non-Indian teachers who have come and gone from 

Hopi have failed. 

This perception is enhanced by a lack of adequate 

communication between teachers and parents. Parent/teacher 

communication is minimal, with parents meeting with their 

children's teachers only at brief scheduled conferences 

where only "problems" are discussed. Such procedures 

perpetuate negative parental views toward schools and 

teachers. In essence, this form of communication creates a 

barrier and maintains the gap between school and community. 

In addition—and reflective of Breunig's concept of 

the "superordinate/subordinate" Anglo-Hopi relationship— 

Hopi parents continue to battle the remnants of feeling 
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inferior and incompetent when interacting with non-Indians 

or confronted with educational decisions. This father 

continues to feel he must protect his children from the 

messages that might be conveyed to them by teachers. He 

says: 

They're [Anglos] no different from us. Their color 
might be different . . . they might be a little bit 
brighter, but some of those kids [Anglo], I wouldn't 
say [are] dumb, but they're like some of us, [they] 
don't know anything. Well we know something but just 
because they're white, they think they know more [than 
us]. That's not true. That's what I've been telling 
[my kids]. "So don't ever think you aren't [as 
capable]. You can do better than them if you want 
to." 

He also finds that this attitude is perpetuated when 

tribal leaders question their own competence in handling 

educational matters. He says: 

We can do better and I'm not telling just the kids but 
some of these men [tribal leaders], they're always 
putting whites up there [on a pedestal], . . .We're 
just more like equal; [accomplishing a goal], that's 
really up to each individual person. Anybody can 
become a doctor, even a Hopi can become a doctor, [it 
takes] a lot of schooling. 

Moreover, many parents believe teachers' lack 

effectiveness because they do not understand Hopi culture 

and view it as a source of problem behaviors or lack of 

classroom achievement. Mrs. 0. states, "... These 

teachers that come out here, they don't know anything about 

the background of Hopi, about any Indian anywhere in the 

first place ..." and often resort to negative assumptions 

about Hopi students' attendance and achievement. Teachers, 
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then, who do not attempt to seek out cultural awareness or 

understanding are perceived as trying "to turn these kids 

away from their [Hopi] way." 

Mrs. 0. holds the Hopi culture in high regard and 

recognizes that children need to learn about it in school 

as well as at home. This attitude is evident in her 

daughter's interest in coursework that pertains to Indians. 

Although academic skills are a priority, Mrs. 0. states, 

. . . Later on they're going to have to know about 
their own people. They have to know about their own 
Indian tribes and what they're going into (in the 
future); what their culture is facing . . . these 
things they'll have to know to go on too. 

Parents seem to feel that the best way to integrate 

Hopi culture in the Anglo school setting is to have native 

people in the education system. Culture and education, 

these parents believe, are inseparable for success in 

modern life. A father points out: 

. . . They (Hopi students) should know both sides 
[Hopi and Anglo]. . . . Bahanas (Anglos) don't know 
our ways out here. They don't know the whole 
background. ... I think it would help [if we had 
Hopi and Indian teachers] because . . . they 
understand the people. They know their own people. 
They know the culture; they know what is going on out 
in the reservation. 

The message being conveyed, it appears, is not only 

that Hopi and other teachers are more sensitive to the 

local culture, but that Hopi or Indian teachers involved in 

incorporating culture might be more acceptable to the 
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tribal community rather than educating non-Indians about 

Hopi culture. 

Parental Attitudes Toward Parental Involvement 

in the Schools 

Despite these concerns, these parents are 

uncomfortable voicing their opinions. Their discomfort 

lies primarily with the fact that there is a lack of 

community consensus in confronting educational problems, 

and in the direction the education system and educational 

leadership should take. In Mrs. O.'s opinion: 

We neglect the whole thing (the education of their 
children). We just let them (BIA, teachers, etc.) 
[run the system]. We don't fight it because we, well 
to me, the way I look at it is that [we Hopis are] a 
little thing. You go and talk and people are just 
going to look at you so mean. [They seem to ask] What 
is she talking about? These kinds of things are what 
[we] Hopis are afraid of. We don't want to speak up 
. . . because you know you're going to get cut down. 

Many parents who have returned to the reservation 

after completing their education and having work experience 

in off-reservation communities are often regarded with 

suspicion. Their knowledge and new ideas often are not 

welcomed by many traditional Hopis, who question their 

motives and assertiveness as Mrs. 0. her own experiences at 

voicing her opinion: 

You want to speak out but somebody on the other side 
[doesn't] agree with you and . . . they really get you 
back and that makes you [not] want to say anything 
anymore. And your suggestions just bounce off and 
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they don't bother to look into [it]. It's just like 
that out here. That's why just a handful [will] show 
up [at PTO meetings], not everybody. Sometimes it 
would be just the staff. . . . 

This attitude on the part of other Hopis becomes 

detrimental to the development of a community working 

together for the educational interest of their children, 

and also puts up a barrier to getting other 

community/tribal members as well as parents involved. 

Essentially, in this way, they themselves perpetuate the 

historical Anglo-American practice of keeping the parents 

and community ignorant about the educational process. 

This is complicated by parental attitudes that it is 

the sole responsibility of the schools to educate their 

children. As Fuchs & Havighurst pointed out, those parents 

who have remained within the isolation of the reservation 

continue to have a detached attitude about their children's 

education, while those parents who are educated and 

experienced with the outside world are those teachers note 

as interested and involved. 

Another factor very new to parents on the reservation 

is that "traditionally," Hopi adolescents have been absent 

from the home while attending off-reservation boarding 

schools. With the recent closure of Phoenix Indian 

Boarding School and the opening of a local high school, 

parents are now confronted not only with these adolescents' 

presence in the home, but with their education as well. 
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There was no "easing" into this parent role, and many 

parents remain detached. 

One parent/aide summed up these attitudes with these 

words: 

. . . The old people really can't say anything because 
they don't know . . . and most of our kids are coming 
from older parents that don't have [an adequate] 
education. Some kids are lucky to [have] well-
educated parents and . . . the help they give their 
kids at home. Some [parents] just don't bother to 
help their children out. That's where I think it's 
falling too ... as long as they get them out of 
their sight—I guess that's it. 

Another parent observed: "It's (parent involvement) 

strong from certain people. Parents have had bad 

experiences, but it just goes to show that they've never 

come [back to the school] to see what happens here." 

This parent recognizes that there is a lack of parent 

involvement in the schools, but acknowledges that making 

changes cannot be left solely to parents. Parents, she 

believes, need direction, encouragement and a nurturing 

environment in which to initiate change. 

Parental Expectations for Their Children 

In discussing expectations for what their children 

might do following high school graduation, there exists a 

pronounced difference among the parents interviewed, 

lending support to the Fuchs & Havighurst's finding that 

the degree of acculturation to the non-Indian world 
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influences these expectations. The parent who spent her 

youth in an off-reservation community and received her 

education in the public school system, for instance, wants 

her children to take advantage of what is offered in the 

non-Indian world. One of her children, however, wants only 

to "carve [kachina] dolls." 

There's college, work, the service, vocational 
training. My child is a junior in high school and I 
asked him. He doesn't want to go to college, he wants 
to carve dolls. But we as parents have a higher 
expectation for him. There's so much more off the 
reservation. He can be anything; he has the 
characteristics and potential. Compared to others, he 
has travelled; he's gone to Washington, Iowa and 
Albuquerque and wants to do police work and is 
interested in journalism, photography and computers. 

A career in these areas would satisfy her as a parent 

because it would be different for a Hopi to pursue such a 

career and leave the reservation. If he elects not to do 

this, his mother says she would be unhappy with his 

decision. 

Another father provides this viewpoint: "No, I don't 

do that [push them to go to college]. I don't go for 

that." He has found support from various people that 

pressuring children with parental expectations in their 

futures is detrimental in the long run. Instead, he 

advocates placing the responsibility for career choice on 

the children themselves. He feels essentially that such a 

responsibility will direct their motivation and 

perseverance in accomplishing their own goals. He conveyed 
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this message to his daughter in this way: . . It's up 

to you what you want to do. . . . It's up to you what you 

want to be after you finish high school. And whatever you 

want to continue on, fine, we can help you out. ..." 

Later when she faced some difficult times and difficult 

decisions, he responded in this way: 

Well, . . . that's all up to you whatever you want to 
do. If you still want to go to college out here, you 
can still do that. . . . But I didn't get after her. 
I just said it's up to you. So, I guess in between 
[reassured but not pressured], she went on again. So 
that makes me feel kind of good too [that she made a 
good choice]. Maybe she thought back and listened to 
what we use to tell her and continued on. 

He then was reassured that he had been correct in giving 

her the responsibility of making an appropriate decision 

for herself. 

From this child's mother, we hear her expectation of 

their children's education and leaving the reservation: 

. . .  W e  k e e p  t e l l i n g  t h e m  e v e r y t h i n g  t h a t  t h e y  d o  h a s  
to do with whatever they have learned in school and it 
helps them in the long run out in the world. . . . 
[Their career choice] is really up to them . . . [and 
leaving the reservation] depends on what kind of 
career they're going to go into ... I think it's 
their choice. . . . 

One could view this attitude in two ways. On the one 

hand, this may be perceived as a lack of guidance on the 

part of the parent in helping a child focus in a particular 

direction. One the other hand, it simply means that this 

individual is no longer a child and has reached the time to 

make choices that will direct his/her own life. They have 
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they will be as productive as they desire and will follow 

their personal motivations. The couple believes they have 

done their best to nurture and support their children and 

have raised them to be responsible individuals. Any future 

choices about their lives they will make should be left in 

their hands. 

But children's choices are not always in their 

control. Often the opportunities for children are 

restricted by bureaucracy, as this statement by Mrs.P. 

reveals: 

. . . Maybe some of the kids really want to pursue an 
education . . . but [often] they're blocked because of 
finances. This is the biggest problem. Scholarships 
and grant money is not given as fully as it should be. 
There's a lot of red tape and the bureaucracy is a 
turn off and the kids don't want to try. With the 
expense of education, the parents really have to 
sacrifice to help their children accomplish 
educational goals. 

Another father supports this perception of tribal 

financial assistance by comparing the Hopi system to that 

of the Navajos: 

. . . What [the Hopi] should do is help our kids in 
some financial way . . . like the Navajos; they don't 
go through a lot of red tape like we go through out 
here ... if you're a little bit over [the income 
criteria], they deny everything. I just don't like 
that . . . they should give those kids an opportunity 
if they want to go to college. 

Adding to these feelings of distrust is the fact that 

the opportunities offered to the Hopi through education 
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have been given and taken away either by the tribe (as 

mentioned above), or by the government through funding 

cutbacks. Given this, one parent offers this advice to her 

children: 

That's one of the things I really stress to her is 
that we Indians don't have that much money to educate 
our own kids. So right now since there's money set 
aside and being handed to you students, I think that 
you should take really good advantage of [it] because 
later on the government [may] automatically let us go 
and you kids will not have that kind of education that 
the money is helping you with right now. 

Summary 

It is clear from these accounts that parents often 

perceived as disinterested or ignorant of educational 

issues are in fact very much aware of the many influences 

on their children's education, albeit to varying degrees. 

Although this conclusion is based on a limited number of 

parent interviews, a frequently voiced complaint is that, 

"these schools are terrible." Statements such as this 

underscores the magnitude of the problems that parents 

believe exist. 

Unfortunately parents appear uncertain of where or 

whom to go to for direction and help in resolving the 

problems. The federal government, the primary overseer, is 

too distant; the tribal government has lacked support from 

both the federal government and Hopi people; the schools 

are foreign institutions through which teachers "pass 
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through," and sadly all are generally viewed with suspicion 

or apprehension. 

Today these parents look to the tribal leadership to 

initiate changes. Many more parents acknowledge that 

central leadership for the common good is essential and 

many listen attentively to its goals. To its credit, this 

leadership recognizes that the betterment of all must come 

from all, this message has begun to be heard. There has 

been a move to merge the Hopi tradition of village autonomy 

with the modern centralized government to meet the needs of 

the Hopi people. Again, changes are likely to occur 

slowly, and they require the involvement of all. 
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CHAPTER 5 

THE SOCIAL AND HISTORICAL CONTEXT 

FOR A STUDY OF HOPI EDUCATION 

The Hopi Reservation Today 

Turning north off Interstate 40 just east of the town 

of Winslow, I relive the memory captured as a six-year-old 

as I crossed the highway that separated the school grounds 

from my village on the first day of school. Anticipation 

was clouded by anxiety made real by the brown feet now 

covered by the unnatural black and white oxford "school" 

shoes. A door seemed to "close" behind me shutting out my 

Hopi world. And indeed it did, for the chatter of children 

running about the village and climbing Pumpkin Hill was 

silenced as we entered the school building. Our 

anticipation and anxiety was not allowed to be expressed by 

rules which forbade speaking Hopi to each other. As we 

crossed the road at school's end and returned to our Hopi 

world, the silence ended and we were "free" again. 

As I head north on Highway 87, a different door seems 

to slowly "close" behind me; one that shuts out the hustle 

and bustle of urban life and I enter a world of quiet 

beauty and the anticipation and anxiety returns. This time 

I must shed much of what distinguishes me as a "visitor" to 
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the world of my childhood. This is always inevitable for 

those who left the reservation in pursuit of a "better 

life" within the Anglo world through education or 

employment. I am thankful for the miles that will allow me 

the opportunity to complete this process amid the beauty of 

the land. 

The land is barren. A solitary tree stands starkly 

against this barrenness. The red, smooth sand remains as 

inviting to me as it did when I was a child and my dad 

would stop and the two of us would romp barefoot in these 

sand hills. The sand gives way to small brush that is food 

for the flocks of sheep and horses that wander uninhibited 

across this land. An occasional rider on horseback needs 

only to scan the area to find his herd. Abruptly, red and 

black mountains appear like skyscrapers and take me into a 

land of fantasy where one mountain becomes the throne for a 

giant king and another, the gatepost to an ancient world. 

Another hill, less a mountain, brings back a childhood wish 

to climb it and have a picnic on its summit. The anxiety 

begins to fade, and my anticipation turns warm. I drive on 

through this land designated as Navajo land until I reach 

the final hill which will bring before me my Hopi world. 

As I come upon the crest of this final hill, I am 

catapulted into an ancient land. I realize the pride I 

have in being a small part of this land. In the distance, 
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the flat mesas stand against a clear, blue sky and the 

colors are made vivid. This in stark contrast to the 

barren land that lay before it. To the west, the San 

Francisco Peaks and home to the kachina spirits, rise 

majestically from the flat earth. To the east, a modern 

pathway emerges from the floor of a mesa canyon and finds 

its way along the base of First Mesa and its villages of 

Sichomovi, Walpi and Polacca at its base. It continues 

westward along a level ground to the base of Second Mesa 

with its twin villages of Shipaulovi and Mishongnovi on one 

side and Shungopavi, my family and clan home on the other. 

It is difficult to envision activity atop and below these 

mesas for the villages in ancient times were well 

camouflaged and remain so at a distance. As I get closer 

to these mesas, the white face of the village water tower 

and the glitter of reflected sunlight from the windows of 

houses and vehicles bring me back to the present and awes 

me in the thought that this scene could have persisted 

through such a span of time. 

Even as I ascend Second Mesa, the traditional village 

homes continue to allude the eye; they blend into the mesa 

so well. Due to the technology of the white man and his 

black pathways, we now race up, between, across and down 

such mesas that were so formidable in the past. I continue 

to let this road bring me to yet another mesa which is home 
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to the Hopi people. This is Third Mesa upon which Oraibi, 

the oldest, continuously inhabited village is located. It 

is no longer an active hub of Hopi culture; the activity of 

this mesa is now diffused among the three newer villages of 

Hotevilla, Bacavi, and Kykotsmovi at its base. 

Kykotsmovi is presently the governmental center of the 

Hopi Reservation. I drive through Kykotsmovi reliving my 

childhood for a brief moment, for contrary to Hopi custom, 

my mother and I moved to my father's village. I see that 

my grandmother's house stands empty, my childhood home lies 

in shambles, and an emptiness overwhelms me and I return to 

the road that will lead me away from this reality. 

If I continue along the black pathway, it will head 

north and west to the villages of Upper and Lower Moenkopi 

located at the northernmost boundary of the Hopi 

Reservation. I have yet to present myself, but now I am 

ready so I head for Shungopavi, my family and clan home. I 

have anticipated the renewal of pride, the sense of 

belonging; it is powerful and has returned, for I am 

"home." 

It is said that the three distinct mesas that are home 

to the Hopi people project outward like fingers from the 

larger plateau land called Black Mesa (see Appendix D). 

They continue to be referred to as First, Second and Third 

Mesas as the first European visitors to Hopi, Spaniards in 
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1540, entered the area from the east. Although described 

as harsh and barren, this environment allowed the Hopis to 

develop a unique existence as prophesied at their emergence 

into this Fourth World tied ceremonially to the land, the 

sun, and the cycle of the seasons. These visitors found 

cultivated fields of corn, melons, squash, beans, peas, and 

cotton. Despite danger from potential drought and famine 

or occasional raids upon them by Utes or Apaches, they 

enjoyed a relatively peaceful existence in their remote 

villages isolated from the rest of the world. 

Although their interaction with the European Spanish 

introduced the sheep, cattle and new fruits and vegetables 

into their lifestyle, their peaceful existence was to 

cease. First, at the hands of the Spanish visitors 

followed by the Navajos who with the introduction of 

Spanish horses would be an added threat to the Hopi, next 

by the foreign disease called smallpox and finally the 

encroachment of American settlers. Today, modern education 

and economics have greatly strained the traditional Hopi 

way of life. Yet they recognize that the lands entrusted to 

them by Massau continue to give them their special place in 

the universal schema of things and this responsibility 

continues to be the force which helps them retain their 

unique and longlasting culture as they adapt to the 

elements of modern Western society. 
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Traditional Tribal Education 

It is well known that factors emanating from a child's 

family environment are highly influential in the child's 

educational process. The child's introduction to the world 

is in the hands of the family. How a child perceives and 

thinks about the world is highly influenced by the 

"significant others" within his/her world. These 

"significant others" are instrumental in forming those 

attitudes and behaviors that will guide him/her through 

life. Therefore it is imperative that the family, and the 

role the family plays in the child's early educational 

process be considered. 

Modern economy and education have placed a great 

strain on the Hopi way of life and by extension, on the 

familial role in children's education and socialization. 

Therefore, to recognize this tremendous impact, we must 

begin by looking at what "education" meant to the Hopi 

people in its traditional sense. 

Today, although remanents of early traditional 

education remain, those elders who can share memories which 

would provide valuable insight about the changes to come in 

Hopi life have relayed the past into print. We can take a 

glimpse into the Hopi past through them. 

Albert Yava tells us life was a struggle for the Hopi 

people from the beginning: 
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It seems that they were living up to a prophecy that 
was made when the first people came out of the 
underworld. . . . When the people came out, the 
mockingbird arranged them according to tribes, the 
tribes they were going to be. . . . After that, the 
mockingbird set out the corn. He put out different 
kinds of ears, all the varieties that we know. He 
told all these tribes to take whichever ears they 
wanted, and he told them what each ear meant . . . the 
leaders of the tribes sat looking at the corn trying 
to make up their minds. . . . Then ... a Navajo 
. . . grabbed the long yellow corn that meant a short 
life but much enjoyment . . . then everybody began to 
grab. . . . Every tribe got its corn, but the leader 
of the Hopis sat there without taking anything until 
only one ear was left, the short blue corn. . . . 

And all through their migrations after that there 
were prophecies that the Hopis would make their final 
home at an austere place where life would be 
difficult, their guiding spirit promised to watch over 
them if they led decent lives. . . . 

The Hopis were not supposed to accumulate wealth, 
but to be generous with everything. And when they 
settled here in this country they said, 'Life will be 
hard in this place, but no one will envy us. No one 
will try to take our land away. This is the place 
where we will stay. (Yava, 1978, p. 5) 

Don Talayesva's words, recounted in his 1942 

biography, extend Yava's view of Hopi origins, relaying 

this Hopi way of life: 

. . .  A s  s o o n  a s  I  w a s  o l d  e n o u g h  t o  t a k e  a d v i c e ,  h e  
(grandfather) taught me that it was a disgrace to be 
called "kahopi," not Hopi, not peaceable. He said, 
"My grandson, old people are important. They know a 
lot and don't lie. Listen to them, obey your parents, 
work hard, treat everyone right ... If you do these 
things, you will live to be an old man yourself and 
pass away in sleep without pain. This is the trail 
that every Hopi follows. Children who ignore these 
teachings don't live long. ..." 

He advised me to keep bad thoughts out of my 
mind, to face the east, look to the bright side of 
life, and learn to show a shining face, even when 
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unhappy . .. he taught me to get up before sunrise, 
bathe and exercise my body and look around for useful 
work to do. He said, "Work means life. ..." 
(Talayesva, 1942, p. 51). 

Regarding traditional education and socialization of 

the young, Talayesva continues: 

Learning to work was like play. We children tagged 
around with our elders and copied what they did. We 
followed our fathers to the field and helped plant and 
weed. The old men took us for walks and taught us the 
use of plants and how to collect them. We joined the 
women in gathering rabbitweed for baskets and went 
with them to dig clay for pots. ... We helped pick 
peaches to dry in the sun, and gather melons to lug up 
the mesas. We rode the burros to harvest the corn, 
gather fuel or herd sheep. In house building we 
helped a little by bringing up dirt to cover the 
roofs. In this way we grew up doing things. All the 
old people said that it was a disgrace to be idle and 
that a lazy boy should be whipped. (Talayesva, 1942, 
pp. 51-52) 

In addition to these daily activities of living, 

Talayesva recounts that food and water were precious and 

there were strict rituals and rules to learn and adhere to 

in attending to the tasks of obtaining them. 

Ceremonial officers guided the boys and girls in this 
work and advised them it was important in order to 
have good crops and plenty to eat. . . . Whenever they 
killed a large wild animal they brought the carcass 
home, covered it with a wedding robe, smoked mountain 
tobacco before its nostrils, and asked for 
forgiveness. 

. . . The importance of water was impressed upon 
us by the way the old men prayed for rain and planted 
pahos in the springs to please the water serpents and 
to persuade them to send larger streams to quench our 
thirst. We were reminded that all the dances and 
ceremonies were for rain not pleasure. . . . Water 
then, like food, meant life and health and was a 
special gift from the gods to us in the desert. 
(Talayesva, 1978, pp. 53-58) 
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From Helen Sekaquaptewa, who was born at about the 

turn of the 2 0th century and Polingaysi Qoyawayma, who 

became one of the first Hopi children to be educated in 

white schools and later was the first Hopi to become a 

teacher in those schools, we learn that the Hopis regarded 

the rising of the sun with much reverence and prayer. 

From Helen, we learn that: "Hopis say, 'The sun has 

so much work to do, warming the whole earth and making 

things grow. Do not add to his burden by making him have 

to get you up. Get up before the sun comes up. . . 

(Sekaquaptewa, 1985, p. 4). 

Polingaysi could not remember a time when she had not 
made her morning prayer, going with her mother, 
cousins, and aunts to the mesa's edge ... to voice 
one's thankfulness for life and all good was part of 
the established Hopi pattern. . . . First, to rid 
themselves of evils accumulated during the past 
twenty-four hours, they turned and spat over their 
shoulders; then cleansed and ready to face the new 
day, they breathed on the corn meal in their hands 
their supplications for long life and good health 
before releasing the meal into the spirit world by 
tossing it outward, toward the rising sun. 

As the first warming rays of the sun slid over 
the horizon, touching them with golden fingers, they 
reached out, symbolically drawing the beams to them 
and pressing them to their bodies meanwhile inhaling 
deeply and praying that they might be made beautiful 
in body, face and heart. Clothed in the armor of all 
good and beauty, and protected from evil, they were 
strengthened to meet the day and its problems. 
(Qoyawayma, 1964, p. 16) 

Play, too, played an important role in childhood 

development. "Of course, it wasn't all work and no fun for 

the children in the old days," says Albert Yava. He 
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continues: "We had lots of games. Some of them were 

pretty simple, but they were great sport for us. . . . One 

game was pretty much like shinny. ... We also had a dart-

throwing game. . . . Another game was a sort of throwing 

race with corncobs. . . (Yava, 1978, pp. 8-9). 

For Talayesva, "learning to work was like play", and 

therefore he recounts that most of his time was spent in 

play. Distinguishing play with village children, he 

recounts: 

We shot arrows at targets, played tag, kickball. . . . 
We spun tops with whips and made string figures on our 
fingers. ... We also waged little wars with children 
of unfriendly families who were most opposed to 
whites. ... In winter we played in the kivas and 
listened to the long stories which the men told while 
they worked at spinning, weaving, and other jobs. 
(Talayesva, 1942, pp. 60-61) 

Both Helen Sekaquaptewa and Polingyasi also recount 

happy memories of childhood play especially that of re-

enacting family life: 

Each little girl had her family of bone dolls, which 
she collected and hoarded and treasured, keeping them 
in a little sack or a baking powder can. . . . First 
the girls gathered little flat rocks, then they 
smoothed the sand and used the rocks to mark off a 
house, partition the rooms, and make the furniture. 
. . . With the stage all set, the little girls 
reenacted family. (Sekaquaptewa, 1985, p. 15) 

Discussion 

From these accounts we see that "education" for the 

Hopi meant learning about the environment, its conditions, 
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its tests on the physical and spiritual limitations of the 

Hopi people. The purpose of these educational experiences 

was to learn to live within the environment. Although life 

was trying, it also held a beauty that could not be 

surpassed; knowing its essence lay in spiritually communing 

and cooperating with the social and physical environment 

and therefore existing and surviving within it. 

We see that traditional education for the Hopi had 

little to do with questioning why things were as they were, 

or how to manifest control over it; it was instead to 

continue to remain in the niche of the cycle of 

interdependence of the life cycle. As humans, we also 

occupied a space in the schema of life and it became our 

responsibility to "fit harmoniously" into it, not to 

question or control it. Through time, Hopi ancestors found 

their place in the schema of this universe and their 

responsibility now lay in perpetuating this knowledge of 

survival and existence to the young. 

But the span of time brought new people and inevitable 

changes that would disrupt the Hopi way of life as well as 

the education of the young about survival in their world. 

Missionaries. U.S. Government, and Education 

The traditional tribal education of Hopi children 

underwent tremendous change at the hands of foreign 
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visitors to the isolated Hopi villages atop the mesas in 

northern Arizona. The first of these visitors, Spanish 

conquistadors and priests in 1540, did much to disrupt the 

Hopi way of life but their efforts were shortlived. In 

1680, the Hopi, determined to hold fast to their religious 

beliefs, successfully joined forces with neighboring Pueblo 

tribes of New Mexico in the Pueblo-Hopi Revolt, driving the 

Spanish from their lands. 

The intrusion of the Spanish was followed by early 

missionary efforts across Indian lands at the directive of 

President Washington, who in 1791 implemented a federal 

policy to pursue "national experiments for imparting to the 

Indians the blessings of civilization" (James, 1988, 

p. 85). These "blessings of civilization" were to include 

conversion to Christianity. 

The first missionary efforts were those of the 

Mormons, led by Jacob Hamblin. In 1858, he journeyed into 

Hopi country to "ascertain" whether the peaceful Hopi might 

be persuaded to relocate from their protective mesas to the 

country north of the Colorado River and "thus form a buffer 

state against more hostile tribes" who impeded their 

efforts in Utah territory (James, 1988, p. 86). 

Although this initial effort was bitterly spurned by 

the Hopi people, the Mormons still led by Hamblin returned 

to Hopi land to "live, teach and labor" among them. 
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Between 1859 and 1875, led by this philosophy, the Mormon 

missionaries had gained converts as well as the trust of 

many Hopi people. 

Aside from these Mormon efforts in Hopi country, 

missionization as a whole decreased in activity for a 

period of time. And although vigorously resumed by various 

religious sects at a later date, these later efforts also 

became short lived essentially at their own hand. "The 

hostility to each other evinced by some of the Christian 

sects proved decidedly confusing to the Hopi," James (1988) 

writes: "The violent opposition of many of the more 

fanatical missionaries toward the Hopi's own religious 

beliefs and ceremonial practices ..." (p. 147), and the 

granting of Hopi lands by the Indian Bureau officials to 

them to build their churches and homes led to failure of 

the missionary effort. 

The decrease in the missionary effort was quickly 

replaced by increased invasions upon Hopi lands by both the 

White, whose earlier presence was represented by the Bureau 

of Indian Affairs (BIA) and the Navajo which were left 

unchecked by the U.S. Government. In 1882, the U.S. 

Government at the direction of President Chester A. Arthur, 

finally responded to the increasingly desperate economic 

situation of the Hopi, enhanced by White and Navajo 

encroachment on Hopi land, establishing boundaries 
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designating the "Hopi Reservation." This directive, 

however, was made without consultation or consent from the 

Hopi people, and its legacy has continued to haunt Hopi 

relations with Navajos and others for over a century. 

By 1887, the federal government had established itself 

as a permanent fixture in Hopi country. This government 

presence signaled the implementation of a policy of 

assimilation, "to make the Hopi over into an imitation and 

second class white man" (James, 1988, p. 108). For their 

part, the Hopi remained "adamant in [their] refusal to 

abandon what [was] considered the proper Hopi way of life" 

(James, 1988, p. 108). Seeking an understanding of a 

people impacted by federal policies was blatantly ignored, 

and instead, James writes, "The policy of divide and 

conquer was put to work in Tusyan" (1988, p. 111). 

The policy ultimately succeeded, as it brought to a 

climax a brewing friction between the various clans and 

their shared leadership within the village of Old Oraibi. 

Education became the instigating factor. Although the 

shared leadership in the village continued to hold an anti-

American sentiment, the recognized village chief, Lolomai, 

returned from an 1880 trip to Washington with a complete 

change in attitude, "initiating" a program of cooperation 

with school authorities and even, in some cases with the 

Christian missionaries" (James, 1988, p. 131). 
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Although many village leaders had petitioned for a 

school, being convinced that through education "many 

wonderful things" could be accomplished, friction developed 

between school officials and Hopi parents. Hopi parents 

objected to their children attending school when it 

interfered with their proper participation in Hopi 

religious observances. They "could not understand why, 

since their children did not have to go to school on 

Sundays and other days deemed sacred by the white man's 

religion, school officials made such strenuous objection 

when the children were kept out of school for important 

Hopi religious occasions" (James, 1988, p. Ill). These 

persistent objections prompted the local school 

superintendent to employ military aid in entering the old 

village and capturing children (e.g., Sekaquaptewa, 1985). 

This friction, which eventually fractionalized and 

split the village of Oraibi, began the era of forced 

schooling in Hopi country, embedding deep resentment by 

many Hopi toward all connected with government education. 
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CHAPTER 6 

HOPI PERSPECTIVES ON EARLY ANGLO-AMERICAN SCHOOLING 

With the coming of Anglo-American schools, the 

traditional system of Hopi education was now drastically 

altered. To many, it seemed the prophecies predicting a 

hard life for the Hopi people were now presenting them with 

the ultimate test of adhering faithfully to the concepts of 

the Hopi way of life. 

According to Yava, prior to his first days in school 

1892-93: 

. . . This school business was new not only to the 
children but also to most of the people of the 
villages . . . [and] the villages were split down the 
middle over whether to allow the children to be sent 
to the day schools [at Oraibi and Polacca] or the 
boarding schools [at Keams Canyon]. The struggle was 
mostly between the village leaders . . . the 
conservatives ... or Hostiles [who] felt that the 
Government was trying to obliterate our culture by 
making the children attend school . . . [and] the 
progressives, or Friendlies ... in favor of 
cooperating with the whites [because they] saw that if 
the next generation was going to survive, the children 
would have to learn a lot about the white ways. . . . 
(1978, p. 10-11) 

There was much "pushing and pulling" between these two 

factions and he recalls, "... More than once the 

Government had to send troops into some of the villages to 

round up the children and cart them off to school" (1978, 

p. 11). This situation eventually led to the parting of 



ways between these two factions of Oraibi in 1906 with the 

conservatives leaving and establishing the village of 

Hotevilla. 

Yava continues that, "... Once they arrived there 

they refused to let their children go to [go to the day] 

school, so in 1911, . . . the Government sent in troops to 

round up the Hotevilla children and take them to boarding 

school by force" (1978, p. 11). 

Accounts such as Yava's illuminate many of the factors 

which influenced Hopi children's success or failure in 

Anglo-American schools. For the Hopi, like other 

indigenous groups, "education" was transformed from a 

natural, integrated part of social and cultural life, to a 

punitive, assimilative process aimed at extinguishing that 

lifeway and replacing it with the language, values and 

customs of an alien society. What is important is 

recognition that Hopi attitudes toward this new form of 

"education" forged in the context of often brutal boarding 

and mission school experiences have had a lasting impact on 

Hopi education for those who experienced this imposed 

educational system. Many of the latter are the 

grandparents and parents of Hopi students today. This 

chapter, then, examines those experiences in some detail, 

through written Hopi accounts and through oral accounts 

collected as part of the present study. 
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"Going to School:" Hopi Biographical 

and Autobiographical Accounts 

"I was five or six when I first went to the day school 

below the mesa at Polacca," Albert Yava (1978, p. 11), 

recounts. 

On our first day at school they gave us all new 
clothes, white man's style. We didn't like those 
clothes very much because they made us feel 
ridiculous. Altogether we felt pretty strange, 
getting educated in a language we didn't understand, 
(p. 11) 

This was the beginning of Yava's experiences with the 

assimilation process which continued at the Keams Canyon 

Boarding School and later in a trade school program in 

Chilocco, Oklahoma. At Chilocco, he recalls, "This place 

was run like the army, like military training school." 

They were awakened by a bugle call and, "everywhere we 

went, we marched, until we were dismissed," (1978, p. 18). 

He continues, 

In the end, I got a harnessmaker's certificate ... I 
can't say I was well-educated, but I did learn some 
things that have been useful to me . . . [but] when I 
returned to the* reservation from Chilocco . .. I 
didn't see any way of using that learning I had gotten 
at school. ..." (1978, p. 20) 

Albert Yava, Don Talayesva, Polingaysi Qoyawayma and 

Helen Sekaquaptewa all shared similar experiences within 

Anglo-American schools. They experienced the fear of white 

men coming to tear them away from their families, they 

lived through virtual kidnappings, "captured," they endured 
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many brutal and punishing experiences. It is testimony to 

their fortitude—and to the strength of their prior 

learning in the family and community context—that each 

found the "bright side" and enjoyed many aspects of school 

life. As the time spent away from Hopi cultural life grew 

longer, their ties to that life weakened and they found 

themselves uncomfortable with the traditional way of life. 

This change initiated a personal battle for each. For 

each, something important was gained but something 

important was also lost. 

Their school experiences spanned the period from 

approximately 1899 to 1915. To gain an extended timeline 

and insights into early Hopi experiences with "formal" 

education, I sought out my own parents, who entered the 

federal school system in the 1930s. They too, represent 

much of the "dark" history of Indian education. Their 

stories are essentially a repetition of the historical 

experiences of Hopis such as Yava, Sekaquaptewa, Polingaysi 

and Talayesva. The following are the stories of my 

parents, Ernest and Ann Joseph. 

A Mother's Storv 

Much of my mother's early school experiences took 

place during the 1930s. She was quick to tell me that she 
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had to repeat the eighth grade but she did not know why. "I 

guess I was just a dummy," she responds. 

She believes she began school at age six. At this 

time she was living in the village of Shipaulovi and so 

attended Toreva Day School at the base of Second Mesa. The 

cafeteria matron, a Hopi, was "very mean." When beans were 

served for lunch, each child would receive only four or 

five beans for a serving. They also received prunes. 

Consequently after school, their hunger not satisfied, she 

along with a group of others would sift through the garbage 

pile and retrieve the pits of the prunes eaten earlier, 

wash them and crack them to eat the seeds. 

When she reached eighth grade, she was sent to 

boarding school, Sherman Institute in Riverside, 

California. She would remain here for three years without 

a visit home. She made the trip with an older sister. Her 

father packed "kutuki" or parched corn and apricots to take 

on their train trip; a gunnysackful of each! At Sherman, 

all students were separated into dormitories by age as well 

as sex. The girls were housed in three dormitories named 

"Tipi," "Pocahontas," and "Ramona." Mom was placed in 

"Tipi" and her sister in "Ramona" although she was allowed 

to remain with her sister for a period of time because she 

was so lonesome and homesick. 
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Settled in at Sherman, they were "marched, marched, 

marched" everywhere beginning with a morning march to the 

cafeteria to the beat provided by a boys band made up of 

Indian boys from the other side of campus. In the 

cafeteria, there were always lines to wait in. Rolls of 

bread would be piled HIGH!? until there was the hurried 

dash by the students to get one's share of the meal, 

oftentimes the younger students losing out in the dash and 

remaining hungry. 

Academically, Mom recalls very little. "Well, we did 

arithmetic. They tried to make us learn the names of 

things. They taught us to say yes, no," she says. She was 

placed in the kitchen for much of her "chorework" and may 

be the reason she is an "excellent cook" in my perception. 

She regrets that she was not placed in seamstress work 

because she now wishes she could sew. 

During the three years in Riverside, Mom participated 

in the "outing" program. Students were placed with 

families in the surrounding community to get firsthand 

experience with the "white man's way of life". Although 

most "outings" took place only during the summer months 

whereby students would do menial labor type jobs while 

earning money and experience, Mom spent an entire year with 

a family in the prestigious Beverly Hills area. She does 

not know how or why this came about. During this year, she 
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attended a public school near her family's residence. She 

did not recall much about this family other than to say 

they were very nice. Lasting in her memory though was 

experiencing an earthquake, being lost, having a surprise 

birthday party in her honor and getting even with another 

student. 

After three years, during which she did not speak 

about any contact with her family on Hopi, she returned 

home. Her next destination was Phoenix Indian Boarding 

School. Here, she began her junior year (she had repeated 

eighth grade at Sherman) and fell ill. She was sent home 

to recover and then was sent to Santa Fe, New Mexico. 

Without much explanation, she said she returned to the 

reservation and did not leave for another boarding school 

again. At 18, she married and began a family. 

Discussion. My mother's experiences in the kitchen at 

Sherman Institute provided her with the background to gain 

employment with the BIA as a cook for the medical 

facilities in Winslow and Tuba City, Arizona. She retired 

after giving 20 years of service to these BIA facilities. 

As one of her eight children, it has taken this 

project for me to learn something of her educational 

experiences. It has been enlightening as well as sad for 

me to learn how cruel the educational system was to her. I 

see her in a different light and am awed as I attempt to 
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place myself in her shoes as I reflect on her experiences. 

She had never shared these memories prior to this because 

in essence, they were not experiences of her own choosing, 

they were traumatic, and she views them as offering little 

in value to anyone else. In her experiences, she accepted 

the thought that she was dumb because she had to repeat the 

eighth grade, because she learned little other than 

cooking, because she still has not become as articulate 

with the English language as she would like and seems to 

feel her life story is less than exciting or valuable. 

But in my eyes and that of others, her story becomes 

invaluable because it helps us to understand why education 

can on one hand be viewed as very important by this 

generation of parents, yet on the other hand not provide 

them with an explanation of its importance. School was a 

fact of life, but the traumas it yielded I am certain they 

were not willing to encourage for their own children. 

Today, I better understand why she wonders about my 

continued involvement with schools and higher education. 

Why do I continue to go to school? What am I trying to do? 

When will I finish? What will I do with it? What will I 

gain from it? 

What is obvious to her is that she perceives her 

children as "being smart" and is herself in awe that 

someone as "dumb as me" could have born children who could 
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be "smart." Her perception of education is one of 

traumatic experiences and remains largely unclear in 

philosophy and practice but it was a fact of life for her 

and must be so for her children. The value of her 

education was that she was "trained" to work like a "white 

person," learned skills and successfully led a life within 

the "white world" because of it. 

So she sent her children off to school with this 

expectation. Their experiences were not discussed at 

length and I feel she quietly agonized over how they too 

must "go through it" and felt a sense of relief when each 

completed their necessary coursework. There was little 

talk about furthering their education; there was instead 

great encouragement to seek employment, to use the skills 

they were taught and begin working. Essentially she 

believed that finishing school would guarantee successful 

work. Ironically, this became true within the confines of 

the same system that took her away from her cultural and 

family life. In one sense, the assimilation idea that if 

one is immersed in the white man's ways, learning to live 

within it will be successful. Yet in another sense, the 

failure of this idea did not fully comprehend the strength 

of culture. 
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Sadly, she has chosen to live away from the 

reservation and its culture and consequently led her 

children away from it also. 

A Father's Storv 

The story of my father, Da, begins with his 

recollection of responding to the call for Hopi children to 

report to the Day School at the base of Shungopavy on 

Second Mesa. When he did, he was sent home and not entered 

into school because of ear problems. The following year, 

he returned and along with four other boys, in Da's memory, 

were "kidnapped" by a white man and his Hopi driver and 

taken to the Leupp Boarding School, approximately 30 miles 

west toward Flagstaff. This school housed Navajos and 

because Da and his friends were Hopi, their stay was made 

very unpleasant. 

They were not placed in classrooms but were made to 

work on the campus. They were inadequately dressed and 

relentlessly abused by the Navajo boys. Da's only recourse 

was to react physically to all the injustices he and his 

friends endured at the hands of the school personnel as 

well as students. They eventually received sympathetic 

concern from a female teacher who despite her efforts 

accomplished little on their behalf although possibly 

through her efforts, they were transferred to yet another 
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boarding school at Valentine. She has remained in his 

memory for helping to make Christmas more enjoyable for 

them and personally taking them away from their unhappy 

situation at Leupp. He recalls that "... She came with 

all the marbles, gum, playthings, lots of candies, . . . 

apples. . . . She came and go up to our bedroom and gave 

all the presents to us and all that. ..." 

He continues, "Then she's the one that took us down to 

Valentine. . . . Everybody get us and hugging around you 

know, really nice to us. Yeah." It appeared there were 

better days ahead for my father and his friends at 

Valentine. 

At Valentine. He recalls, "Well, everybody's fine. 

Treated us nice. But over there you got to be fast enough 

to eat." It seems that there was a consistent battle to 

get enough to eat. He states, "Soon as you stand up and 

say your prayers, the bell rings, WOW, you go for bread— 

(if) you don't get nothing, that's it. Whoever's the 

fastest gets all of it." 

At Valentine, though conditions were much improved and 

he attended school, he became a "workhorse." The school 

nurse who knew him from Leupp Boarding School was 

transferred to Valentine and requested that he work on 

their farm feeding and milking cows as well as chopping 

wood morning and evening, before and after school for the 
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hospital where she worked. Once her own child was old 

enough to be transported to a separate school for 

employees' children, driving the child to school was added 

to his job list. At a later date, gathering cattle from 

the range was added. 

School personnel found that he understood English and 

directions well and was extremely reliable as a "gopher" 

and interpreter for new Hopi students to the school. 

Besides delivering messages, he later began delivering mail 

and packages to the outbound train. All this he did for no 

pay; it was jobs he was told to do by numerous people. A 

conscientious postmaster finally determined that he be 

hired as a mail carrier by the settlement and he was paid 

five dollars a month. Upon reaching seventh grade and 

gaining much work experience at Valentine, he was to be 

transferred to Sherman Institute in Riverside, California. 

During the summer's transition, the control the BIA 

system took over the lives of the Hopi people was made very 

clear. 

My father [said] I [was to] come home summer time to 
help with the cattle and sheep and the horses. So, I 
come home. He really needs help. I was the only boy 
and he didn't want me to go because there was 
initiation into the tribe, the main one you know, to 
be taking place that year. He wanted me to be 
initiated, so I didn't go. An agreement was made with 
the superintendent. . . . They made an agreement. 
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Later that summer, the "agreement" was invalidated and 

the school went to great length to have my father sent to 

Sherman despite his father*s request. Da recalls, 

They sent word you know from Sherman to Reams Canyon 
and then from there policemen go up reservation and we 
were all down there (at the ranch). So they sent an 
old man, give him a note; he come to the ranch looking 
for me. And my father went up there that evening and 
talked with the teacher. [The teacher said] "Can't 
help it, you have to go." So that's how come I went 
there. 

At Sherman Institute. Sherman Institute and the 

program my father was placed in was disappointing as he 

recalled, "Nothing but farm again. Nobody ever teach me 

nothing. I was, looks like I was just running the farm 

myself. My own farm. I never see no farmer giving us a 

lecture or anything." 

Despite his disappointment he continued with this 

program with what he felt was little recourse for change 

until he recalls, someone advised him of the 

inappropriateness of mastering dairy farming for a return 

to the barren plateau land of the Hopi Reservation. He was 

advised to investigate a program in house carpentry. A 

change to his advantage was not to be an easy feat to 

accomplish and he met with much resistance from the 

institute. 

He describes the general program at Sherman as that 

of rotating every year through the various trade classes: 

print shop, carpentry, masonry, painting. From this 
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exposure and experience, the students could select a 

particular trade and focus on that until they graduate. 

Apparently Da was not placed into this rotating program and 

instead was placed permanently and unaware into dairy 

farming. The school unwilling to accommodate him, placed 

him in landscaping and finally cabinetmaking when he took 

the advice of "that somebody" and refused to do any more 

dairy farming. In this class he felt very fortunate to 

have been selected immediately by an Indian employee as his 

assistant in off campus housing jobs. He recalls, ". . . 

He assigned me with him. He's the one I learned all this 

[carpentry] from ... I was there for all that winter, 

making a lot of money." 

Following graduation, Da remained for some time in 

Riverside, now in demand for his talent and working 

ability. His school counselors wanted him to continue with 

school. His friends from the reservation wanted him home. 

He finally applied to continue his schooling and later 

backed out because of his recurring ear problems. On his 

return to the reservation, the Depression era kept jobs at 

a minimum and he worked as part of a road crew between the 

reservation, Flagstaff and Winslow. He met and married Mom 

and together they made Winslow their home. 

Discussion. Reflecting on Da's story, it is clear 

that the inner strength one has in overcoming the trials of 
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lifetime experiences differ greatly among individuals. My 

father in his story, endured many injustices and trials but 

to this day has little resentment toward the school system 

which placed him in these situations. For him, going to 

school was a fact of life and the direction it was taking 

him although having little relevancy to where he came from 

and would eventually return, he worked hard within its 

confines. It was not his world and he had little knowledge 

about the purpose behind being placed in these situations. 

For him, he was to do their bidding, working hard and 

becoming "successful" in their eyes. They took him and 

they were responsible for what became of him. In fact, his 

schooling did provide him (with a little bit of 

assertiveness at the encouragement of another) with the 

skills to immediately enter the job world and do very well. 

Because of his experiences, his perception of 

education mirrors that of my mother's; one goes to school 

to learn a skill to get a job. Possibly puzzling for him 

is that the jobs his children hold are vastly different 

from his own. Not one is skilled in a particular 

vocational trade? instead we all work inside buildings, 

"dress up" and work "pushing papers." He shows his 

incredulity at my spending almost a lifetime in school by 

shaking his head. He is baffled and seems to find some 

answer in recognizing that "times have changed". He too 
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has chosen to raise his family away from the Hopi 

Reservation. 

Summary 

Most unfortunate in the stories of my parents is the 

reality that they turned away from their cultural life. 

They continue to participate minimally with the Hopi way of 

life because the obligations to clan affiliations remains 

firmly imbedded from their early tribal education, but they 

continue to encourage their children to maintain distance 

from the cultural way of life. Why? Their competence 

within it is limited and they have been ostracized because 

of this as well as those changes they have had to make 

within themselves from their school days. They are 

resentful and desire only to protect their children from 

the hurt they feel at the hands of their own people. So as 

I envy their ability to know more than I about the Hopi 

ways early embedded in their life; they in turn do not 

understand why it has become so important to me. Because 

of the obstacles they foresee in our lives with becoming 

too familiar with the Hopi way of life, their knowledge 

about it will end with them. 

Education has had a tremendous impact upon the 

cultural ways of Hopi life. My parents were torn away from 

that life with little understanding of how it would affect 
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place between their two worlds, or even for how it would 

affect their parenting of their own children. For 

educators today, their stories and those of other Hopis 

recounted earlier afford a greater understanding of why 

teachers and school administrators frequently do not find 

Indian parents ready to become involved in the educational 

process of their children. 

Realistically, their readiness must first proceed 

through a "healing process." They have been deeply wounded 

and humiliated by the educational system intended to 

"serve" them. The hurt is deeply embedded in their 

attitudes. Just as the assimilation process was 

perpetuated, so to are the attitudes of Indian peoples 

toward education perpetuated over many, many years. Even 

the changes of time cannot immediately be expected to rouse 

them from two centuries of hurt and humiliation. The 

institutions and system through which the assimilation 

process was implemented, and from which the attitudes 

toward it evolved, continues to be regarded by many as 

"unchangeable." This indicates to us that the healing will 

be a slow process, and what current and future generations 

of Hopi children will know about their traditional culture 

will remain primarily in the past. 
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CHAPTER 7 

HOPI TEACHERS' PERCEPTIONS OF THE EDUCATION SYSTEM 

The initial focus of this study was to test the 

assumption that Native Americans had a unique learning 

style based on their culture and worldview. Prior to 

beginning the research, a literature review was conducted 

which produced support for this assumption. In subsequent 

interviews, I sought to validate the assumption for Hopi 

students by discussing this issue with those who teach Hopi 

children. In introducing the purpose of those interviews, 

I explained that I wanted to find support or negative 

evidence for the presence of a unique Hopi learning style, 

based on teachers' experiences with Hopi children. I also 

stated that although I am Hopi, I received my education and 

spent my youth off the reservation. I then allowed the 

conversation to be directed by the teachers' concerns. The 

following sections record those concerns. 

The following teacher interviews were those of three 

Hopi teachers who taught at the Hotevilla-Bacavi Community 

School, Polacca Day School and Second Mesa Day School. One 

taught Kindergarten, another First Grade and the third was 

a Resource Teacher. All had spent some of their youth on 

the reservation. Two teachers received their elementary 
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and junior high education in the reservation schools with 

one later attending boarding school and another entering 

the public school system. The third teacher had received 

her education and spent her youth off the reservation. Two 

teachers were veteran teachers with over 15 years of 

teaching experience in these reservation schools while the 

third had over five years teaching experience also in these 

schools. 

Teachers' Views on a Unique Hopi Learning Style 

I began each interview with a brief explanation about 

the literature support for a unique learning style among 

Native American students and followed with a direct 

question to them if they felt Hopi children did in fact 

display a unique learning style. 

The Kindergarten Teacher responded, "I don't think so 

. . . I've never really seen it. . . . Maybe later on at 

the elementary [level], but at this level, I've never 

really noticed . . . [the] children are basically the 

same." 

"I don't think so," stated the Resource Teacher. "I 

just think [it's] how the concepts are presented to them. 

I really believe that . . . it's just the way Anglos 

approach our children. . . . That [ethnicity] doesn't make 

any difference whatsoever. ..." 
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A supportive statement came from the First Grade 

Teacher: "Yes, they do learn (uniquely) because it goes 

back to the environment, animal, fields . . . [the] culture 

is different. ..." 

Each teacher's response differs based on what they 

perceive "uniqueness" to be. Two teachers, despite stating 

that a uniqueness does not exist, in fact point out a 

"difference" they have observed either between or about 

Hopi children and others. 

For the teacher who believes that early elementary 

children "are basically the same," there is some support 

for Fuchs' & Havighurst's claim that "culture" becomes 

influential when it directs how a child is to respond to 

his/her environment. Here the factor of "cultural 

discontinuity" comes into play, as this teacher states, 

". . . Some of these kids have gone to Headstart like 2/3 

years and it seems . . . it's just too early to be putting 

them there. ..." Much of their early introduction to 

their world then is in the hands of a foreign institution 

rather than that of parents and culture and culture 

"discontinues." 

Observing differences in readiness by children who 

enter school "too early," the kindergarten teacher groups 

her children according to ability. The assumption might be 

that those children entering the system at an early age 
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should be placed into the high ability group, yet it 

appears that they are those who are not "mature" enough to 

handle the academics of school. Instead, this teacher 

perceives these students as experiencing "burnout" at five 

and six years old. She observes that, "... [Those] who 

haven't had Headstart, they're raring to go . . . whereas 

the others [say], 'Aw, we did that [already]."' This view 

of the Headstart Program places a different perspective on 

its educational function and purpose in Hopi education. 

Examining the perspective of the Resource Teacher who 

states, ". . . It's just the way Anglos approach our 

children . . . ," we find support for Breunig's 

"superordinate/subordinate" relationship. This teacher 

believes that any "differences" observed about Hopi 

children lie in the attitudes of non-Hopi teachers. The 

image of "inferiority" and "incompetence" for the academic 

curriculum persists in the eyes of these teachers and is 

exhibited by their level of expectations for students. The 

students are immediately "disadvantaged" due to their lack 

of exposure to an academically challenging curriculum, 

because "... they're here on the reservation." These 

teachers, the Hopi teacher states, "... don't give 

(students) enough challenge because 'they're Indian.'" 

Looking at the First Grade Teacher's perspective that 

Hopi students do learn uniquely because of their cultural 
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environment, she felt strongly that culture is influential 

although her experience in comparing Hopi and non-Indian 

children was limited to her student teaching program. 

Despite this, she was able to observe a noticeable 

"difference" in how and what stimulated Hopi and non-Indian 

children. She recalls, "... Boy, those kids (Anglo) were 

a l w a y s  s o  a n x i o u s  a n y t i m e  I  b r o u g h t  s o m e t h i n g  i n  .  .  . 1  

brought the same things (here to Hopi kids) and it didn't 

work [at exciting them]. ..." 

The "differences," then, do exist because of the 

educational situation itself. Culture in this sense is 

influential in that it provides the basis for developing a 

particular attitude about the people of another culture? 

yet how the differences are perceived appear to be 

influenced also by the degree of acculturation that each of 

these teachers has personally experienced. 

Hopi Teachers' Prominent Concerns 

The Kindergarten teacher, busily grading handwriting 

workbooks stacked in tall piles on her desk, appeared 

overwhelmed and our discussion moved to the topic of 

handwriting at kindergarten level, ". . .We started with 

big lines, went down and now we're down to this size (these 

were lined pages used for regular first grade now being 

used in the month of February)." 
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She then talked about ability grouping: 

. . .  I  d i d n ' t  w a n t  t o  d o  i t  [ a b i l i t y  g r o u p i n g ]  t h i s  
way, but because we're pressed for time and then 
they're going to be tested through the CAT (California 
Achievement Test); we'll have to cram some of this 
stuff into them before then. 

It became apparent that much of her feelings of being 

overwhelmed resulted from a curriculum which directs 

teaching toward testing through the use of workbooks. With 

the current trend in education toward holistic teaching 

involving the "whole child," the emphasis on testing and 

workbooks creates cognitive dissonance, and simultaneously 

ignores the local language and culture. 

Working within the confines of such a curriculum, this 

teacher's frustration is compounded by some children's 

early entrance into the school system via Headstart and the 

goals of that program. She is particularly frustrated by 

feeling she must "undo" much of the learning they have 

received in Headstart to make her objectives in 

kindergarten achievable: 

. . . I'm trying to get them to do their names. You 
see, they've gotten their names all in caps 
(capitals), and having to undo caps is one of the most 
difficult tasks in kindergarten ... if they didn't 
have a pencil and [instead] do learning through play 
over there (Headstart), [when] they come here, [it 
would] make all the difference. . . . 

It appears that she feels "learning through play" 

should be directed toward that of teaching socializing 

skills in the classroom environment and not that of 
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teaching the skills of "academics" or in her example, 

teaching handwriting which is a kindergarten skill. 

These children's academic behaviors which she feels 

are symptoms of "burnout", the teacher believes, are due to 

their early placement in Headstart and make her particular 

curriculum more difficult to implement when they've already 

been "exposed too much" to skills rather than play. Added 

to her frustration is having 27 students and no teacher 

assistant. An administrative directive eliminated this 

assistance without explanation. It appears, at least to 

this teacher, that student and teacher needs go largely 

unheeded within the reservation system. 

For the Resource Teacher, the most prominent concerns 

are a lack of commitment and a "superordinate" attitude of 

non-Indian teachers; a system which perpetuates a lack of 

interest in education for students and parents; and a lack 

of role models for students. She states: 

. . . Teachers coming here, these Anglo teachers, they 
come right out of college and it seems like they're 
just experimenting with our kids. That really used to 
upset me. Seems like they were just using our kids. 
They'll be here for a short while and then they're 
off. 

This view suggests the undertones of suspicion toward 

the motives of many non-Indian teachers who come to the 

reservation to teach. The teacher above recalls, 

. . . I can think of one man in particular. He came 
h e r e ,  I  w a s  h o p i n g  t o  t e a c h  o u r  c h i l d r e n ,  b u t  . . .  h e  
was interested more in our culture . . . than actually 
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our kids. He was just more or less using our kids to 
get into the village. He gathered material so he can 
write a book, which he did. . . . These type of things 
are very upsetting because I'm Hopi and I want so much 
for our kids and yet I see them lacking. . . . 

This teacher also feels that students' lack of 

interest in school is perpetuated when the educational 

system ignores the significant impact of culture as an aid 

to academic understanding, interest and achievement. 

Traditional families, she explains, use Hopi as 

. . . their language, but I've noticed that the kids 
who were mainly Hopi speakers, when you're speaking to 
them in Hopi, and you're bringing in some type of 
concept to them and then you explain it in English, it 
just clicks and they can progress very, very early. 

In other words, students use the familiar to learn the 

new. This is assisted by the presence of Hopi-speaking 

teacher aides: 

. . . When there was an Anglo teacher in the class, 
they always put a Hopi teacher (aide) in there because 
of the traditional speaking student. And then the 
Anglo teacher would explain something to them and then 
the Hopi teacher aide will go and say this is what 
they mean . . . our students were achieving very, very 
high grades and when that person (administrator who 
initiated this practice) was taken away, I think that 
person (student) lost interest and their grades just 
started falling down. 

This practice of introducing culture, through 

language, into the curriculum was initially implemented in 

the Hotevilla-Bacavi Community School for the teacher 

quoted above, and discontinuing this practice instead of 

introducing it throughout the reservation system was, for 

her, highly disappointing. She believes that parents were 
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unconvinced that the traditional language could aid their 

children in understanding "foreign" concepts, or that Hopi 

culture could play a significant role in school. She 

explains: 

Of course, I think the parents had a different concept 
of what was being taught here, because a lot of 
parents after so many years, started complaining 
about, "Well, I didn't send my kid to school to learn 
Hopi." It really wasn't actually learning Hopi; that 
wasn't the idea. It was just the idea (that) here was 
another concept of learning; it was incorporated with 
the English type of learning. 

Thus, the gap between school and community is widened, 

in this teacher's view, when the reservation system of 

education refuses to investigate the success of 

incorporating the local culture and language into the 

curriculum, and when schools like Hotevilla-Bacavi fail to 

communicate their innovative efforts to the wider 

community. 

An additional concern expressed by this teacher is the 

lack of role models for students. Her frustration becomes 

emotional when she states, "... Sometimes I just want to 

go into the classroom and say, 'Hey kids, this is what I 

want for you! This is how I want you to survive in the 

world because I went out there. I know what it's like.'" 

She spent her youth off the reservation as well as 

receiving her education in public schools and recognizes 

the obstacles they will face because they are "lacking" 

those necessary skills to achieve outside the reservation. 
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This teacher's own educational background included 

educated parents, little exposure to television, radio and 

"all that stuff" but lots of "books, books, books." She 

says she was lucky in comparison to the children she 

teaches today: 

It seems like we're all just falling apart at times 
. . . when I think about it, our alcoholism problem, 
our drug problem, that basically has a lot to do with 
what's going on with these kids ... we need people 
that are really structured, [have a] strong 
personality so that kids will look up to them and say, 
"Here is a person who is really serious about what 
she's saying, so she's not going to take any kind of 
fooling around with us." 

For her, consistency on the part of teachers as role 

models is critical. How can students, she wonders, find 

the information teachers impart important, when these 

teachers themselves do not find it important enough to 

remain on the reservation and follow through? Teachers, in 

her view, become the "significant others" who influence 

their students' self-esteem (cf. Soares & Soares, in Fuchs 

& Havighurst, 1972, p. 148). 

These comments also point to how the teacher believes 

students perceive teachers. She feels that students do not 

take education seriously because of the high teacher 

turnover and attendant inconsistency. Students as well as 

parents and Indian teachers may not know the reasons 

non-Hopi teachers leave after such a short stay; therefore, 

their stay is viewed as one of "playing with or using" 
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students and the local community. In return, students 

"play" at school, and neither recognize nor internalize the 

skills emphasized at school. 

At the same time, this teacher recognizes that parents 

must also serve as role models. Her own parents set the 

example that education was important, and their home life 

supported learning. The teacher speaks of students who, 

regardless of graduating from the same school environment 

as she, fared much differently in life. This she feels is 

a result of the behaviors and attitudes instilled by their 

parents: 

What they're showing to their kids: "I made it. It 
was hard, but I made it." I guess when they 
(students) look at their parents, they their (own) 
expectations become higher for themselves. The idea 
that "I'm somebody and I'm going to make it." 

In essence, the Resource Teacher recognizes that 

students cannot be left to make critical decisions alone 

about either their present situations or futures. They 

must make choices from an array of options that should be 

explored with parents and teachers. The expectation that 

their lives are worthwhile and that they can contribute 

much to themselves as well as their people, this teacher 

believes, should be instilled by parents and teachers 

working together with a shared understanding of the various 

factors that will often confront students as they work 

toward their futures. 
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The First Grade Teacher had a slightly different set 

of concerns, which focused on a lack of teacher/staff unity 

and the negative attitude schools of held by parents as a 

result of their own negative experiences within the 

reservation educational system. 

Regarding teacher unity, this teacher states: 

. . . Sometimes, boy I wish I was teaching with 
someone that was the same way as I am in first grade. 
We could share so much. We could learn from each 
other and it could be such a fun thing. I would get to 
know all the first graders rather than just my own, 
but it's not like that and I wish it was throughout 
the whole school. 

In her statement above, this teacher indicates that 

the reservation system does not encourage teachers to 

collaborate or share their educational expertise or 

philosophy to develop a cohesive or consistent curriculum 

throughout either all schools or within individual schools. 

Essentially, each teacher works within the boundaries of 

his/her own classroom and remains out of contact with 

colleagues. 

She relates this to a broader absence of an overriding 

school philosophy and goals, which she states, leads to 

"all that is learned" one year being lost the next. This 

lack of cohesiveness among staff in a school community 

leads to low morale among teachers which is evident in the 

classroom. Consistency throughout the grade levels is 

affected. This distressing situation is perpetuated by an 
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institutional climate that pits teacher against teacher, 

community against teachers and ultimately, students against 

school. 

One indicator of this, the First Grade Teacher states, 

is little personal interest in enhancing their own 

professional expertise. The school system provides little 

incentive for implementing innovative ideas in classrooms 

or schools. In addition, while administrators support 

teacher attendance at professional inservices "as long as 

you get a cover for your class," there are few qualified 

substitutes on the reservation. When teachers do attend 

inservices they are viewed with suspicion by their 

colleagues for "getting" to go. This attitude leads this 

teacher to declare, ". . . I'm not ready to share any thing 

with these teachers if they're just going to degrade me 

before I even get up there to talk (about what I've 

learned)." 

This teacher's second concern is that she finds 

parents reluctant to become involved in school affairs. 

She perceives this as arising from their own negative 

experiences in the reservation educational system, which 

included attendance at either reservation*boarding or day 

schools during their elementary years, followed by 

secondary years at off reservation boarding schools. Many 

parents today remember vividly the "military type" 
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environment and rigid rules imposed in these schools. The 

teacher recalls one family member saying: 

Gosh, I never thought I would (ever) be sitting in 
this house today. I would like to go right next door, 
knock on that door and then (when) the principal 
answers, I would just like to hold him by his neck 
because I know he did that to me one day at school 
where he just literally picked me up by my ear and it 
really hurt and I still remember that. 

The First Grade Teacher continually hears her 

frustrations echoed by fellow teachers, yet she is able to 

view the situation from the parents' point of view as well. 

I say a lot of the times it's just the way the 
teachers present themselves and they don't make them 
(parents) feel comfortable. They (teachers) feel 
they're better than they are. Maybe a lot of the 
times they (parents) don't come because they've had 
experiences like (my brother) and they have to work on 
their feelings first before coming. . . . But they 
probably don't know it's not the same anymore. But 
the school itself, the building, is probably a threat 
to the parents. 

Historically, the schools have been the source of 

trauma for Hopi people, which they cannot simply put in the 

past. Today's parents' perceptions of the schools evolved 

as they proceeded through the educational system. This 

slow, often painful and even brutal evolution left a 

lasting impression, as the written accounts of many Hopis 

show. Don Talayesva, for example recalls the lessons 

learned from his elders about "whites." "I grew up 

believing that Whites are wicked, deceitful people. ... I 

was taught to mistrust them and to give warning whenever I 

saw one coming" (1942, p. 88). Importantly, this attitude 
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was forged in the context of imposed formal schooling. "A 

few years before my birth," Talayesva relates, "the United 

States Government had built a boarding school at the Keams 

Canyon Agency. . . . Troops came to Oraibi several times to 

take the children by force and carry them off in wagons" 

(1942, p. 89). 

While at Phoenix Indian Boarding School, Helen 

Sekaquaptewa (1985, p. 136-137), recalls: 

School life was obnoxious to many students and 
discipline was military style. Corporal punishment 
was given as a matter of course; whipping with a 
harness strap was administered in an upstairs room to 
the most unruly. . . . Sometimes boys and even girls 
would run away, even though they were locked in at 
night. . . . Older boys with records of dependability 
would be sent to find and bring them back. . . . 
Punishment for girls might be cleaning the yards, even 
cutting the grass with scissors, while wearing a card 
that said, "I ran away." Boys were put in the school 
jail, a small adobe house with high windows. 
Repeaters had their heads shaved and had to wear a 
dress to school. Some of them forgot how to wear 
pants. 

Albert Yava, who first attended school at Polacca at 

age five or six, remembers that "on our first day of school 

they gave us all new clothes, white man's style. We didn't 

like those clothes very much because they made us feel 

ridiculous. Altogether we felt pretty strange, getting 

educated in a language we didn't understand. ... We ran 

away several times before we gave up" (1978, p. 9). And 

Polingaysi recalls Hopi parents' perception that "school 

was a foreign influence, something that stood against the 
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Hopi way of life." Students who rebelled against this 

invasive system, however, were promptly disciplined; one 

young girl, who 

. . . did not stop talking when told to do so, [was 
placed] cn top of the big-bellied stove, unheated at 
the time, and an eraser was shoved into her mouth. 
She sat there, stiff with fright, head bent in shame 
and saliva dripping, until the teacher's sadistic 
appetite had been satiated. (1964, p. 29) 

Such public humiliation at the hands of foreigners, as 

well as the often irrelevant academic content of the 

"education" itself, has left a lasting legacy within the 

Hopi community. To expect these memories to be forgotten 

and the Hopi people to trust the same foreigners in today's 

school system, is simplistic and unrealistic. 

Even Hopi teachers have vivid memories of their 

humiliation in the schools. The First Grade Teacher 

recalls: 

. . .  A t  t h a t  t i m e  I  w a s  i n  s c h o o l  .  .  .  t h e  o n l y  
reports we use to get during the day was, so and so is 
speaking Hopi . . . and we were punished for it. 
Punishment was either you get your mouth washed out 
with soap. . . . And then I remember spelling tests. 
How many words you missed, that was how many swats you 
got. . . . The teacher graduated in 1975. Adding to 
the bitterness of her recollection is the fact that 
much of this type of punishment was administered at 
the hands of Hopi teachers—most of whom had 
themselves been "educated" through the same punitive, 
brutal federal system. 

She hopes to reverse this legacy. "Somewhere down the 

road," she states, "I'm going to change it. I don't want 

these kids to have to go through this." While she has 
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observed positive changes, new problems have also surfaced: 

. The kids have changed so much . . . also maybe 

because parents are working now...and kids aren't 

disciplined anymore either. ..." 

Teachers' Goals and Obstacles 

Given all of this, what, specifically, do these Hopi 

teachers seek to achieve in their own classrooms and 

schools? Goals for the kindergarten teacher focus on both 

short-term and long-term objectives: 

For first grade, well, hopefully they'll get 
everything. See, we're held accountable all the time 
for that, their performances at the end of the year. 
I think for right now, my goals are to try to get them 
prepared in readiness skills to hand first grade and 
then I think for all these kids, they're going to have 
to be functional in society everywhere they go. . . . 

The Resource Teacher's goals lie in establishing a 

trusting relationship with both students and parents: 

Most parents have come to me and expressed what they 
want for their kids . . . mainly, education for their 
kids but something beyond it also so their children 
will cope with the outside world also. . . . I've also 
had parents come to me and work with me to tutor their 
children. I think to me, that's a personal 
compliment. ... I hope I am making an impact. I may 
not win it; some of my kids don't have the confidence 
and I want them to think about their futures. 

For the First Grade Teacher, a priority is to continue 

to enjoy children and teaching and "just going in and 

getting to know these kids and going from there. They'll 
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just about do anything for you and learning becomes fun for 

everybody. •' 

A second priority continues to be changing attitudes 

of the tribal community and the school community toward 

each other. Each must recognize, says one teacher, that 

"Yes, (they are) different kids (from a) different 

environment." For teachers, this may mean that they become 

"parents in teaching study habits (and) counseling." For 

parents, the teacher continues, "I think we should start 

again in the villages and train parents to be good parents 

and make education a priority. ..." 

But blocking these goals, Hopi teachers say, are the 

obstacles of poor self-concept and self-esteem. This 

results, they believe, from not knowing about the Hopi 

culture as well as its language. "You need to know 

your culture, self-esteem before you can do other things. 

It is really important," the Kindergarten Teacher states. 

"I think early, they need to get some of this self-concept. 

It's really poor and they really need to focus at this age 

before they start to work on other things and a good part 

of that, none of these children speak their own language. 

She connects the lack of self-esteem to deteriorating 

patterns within the traditional socialization and 

discipline system, resulting from parental delegation of 

responsibility to the schools. Traditionally, discipline 
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was the responsibility of the immediate and extended family 

and was taught through modeling, lecturing, and ceremony. 

Further, discipline was in the hands of "proper persons and 

at a prescribed time" (Polingaysi, 1964, p. 28). 

As evidence that this traditional system is 

deteriorating, the Kindergarten Teacher states, 

. . . Some of the children at this age aren't even 
initiated and shouldn't know anything [yet of the 
initiation ceremony] . . . but one kid was already 
telling [us, the] Soyokos are going to come. [The 
parents] don't keep these things [from them until the 
right time]. 

She notes that parents become parents at a much 

younger age and therefore may lack parenting skills because 

of their schooling experiences. They also lack much of the 

cultural and linguistic knowledge of their parents, and 

this, in combination with their young age, many contribute 

to what the kindergarten teacher describes as a "laxness" 

or "permissiveness" in home discipline. 

The Resource Teacher identifies another obstacle; the 

basic foundation of a strong home-school relationship. The 

exposure to and attitude toward education in the home, she 

observes, are crucial for students' academic success. But 

because parents themselves either have little school 

experience or hold negative attitudes toward the 

schools based on their historical experiences, they often 

have little motivation to instill positive attitudes in 
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their children. The education system compounds this, in 

the view of the tribal community, by continuing to employ 

non-Hopi personnel whose motivations are unclear and 

therefore constantly held in question. 

For the First Grade Teacher, obstacles to student 

success lie in the personal motivation of both Hopi and 

non-Hopi teachers themselves. She perceives many of her 

colleagues as unhappy in their teaching environment; they 

therefore do not enjoy teaching or the students. These 

teachers1 frustrations are compounded by the lack of 

administrative support and by what they view as a lack of 

parental interest and cultural differences that are 

construed as "difficulties." 

An added problem, she states, is that teachers seem 

unwilling to make changes, choosing instead to remain in 

their current situations despite their unhappiness an 

feelings of antipathy toward and by the community. In 

essence, she says, these teacher lose sight of the reason 

they became teachers in the first place. 

Teachers1 Recommendations for Positive Change 

It is interesting that despite the social and 

historical nature of the problems cited by Hopi teachers, 

they view individuals—and specifically, teachers and 
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community members—as the most promising agents of positive 

change. 

The kindergarten teacher suggests that the tribal 

community have empathy for non-Hopi/Indian teachers who are 

confronted with overt cultural factors that play a 

significant role in determining their length of stay. She 

also suggests that these teachers assume more 

responsibility in recognizing and preparing for the 

cultural differences they face in both the community and 

classroom. However, she places no direct responsibility 

recommendation on a cooperative effort of the schools, 

teachers and community to work toward such a common goal. 

The Resource Teacher views changes as necessitating 

personal commitment to working with Hopi children and 

provide a quality education: "I think if an Anglo will be 

teaching . . . there's got to be some kind of commitment, 

at least for four years. ... It would be much better for 

these children because of the consistency." In this 

teacher's view, the length of stay is one indication that a 

teacher's motivation is sincere and that they do in fact 

"care." Referring to Hopi teachers, she states, 

. . .We're going to be here the rest of our lives and 
we're going to see our children come and go from the 
community whether they (non-Indian teachers) stay or 
not ... I want to be down here so that the kids will 
see that I'm here and they won't think, "Well, she's 
just going to be here for a short while. ..." 
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In making this commitment, Hopi teachers also provide 

positive role models for students. This type of commitment 

may also be viewed as "reaching out" to the tribal 

community and stirring an active interest in educating the 

children, of the villages because they "care." 

For the First Grade Teacher, much of the necessary 

changes in the system begin with both quality teachers and 

again, a commitment to remain at the school. She states: 

They have to be well-rounded within themselves . . . 
they need to have families that support them and be 
willing to work with kids that come from homes that 
have no running water because I think that some them 
aren't [able to empathize] . . . they just stay maybe 
like one year. ..." 

These teachers, she observes, are soon frustrated and 

try to find fault with the students. 

Other non-Indian teachers, she acknowledges, are able 

to make a genuine commitment by forming friendships with 

colleagues and finding support. When this occurs, the 

First Grade Teacher says, "they're totally accepting of the 

kids [and they say] 'I want to help this child, maybe she 

can change', (then) I know they're not just there (with 

little genuine interest)." Primarily the first grade 

teacher seems to feel that others' effectiveness as 

teachers of Hopi children is dependent on how able they are 

to accept challenges. Coming to the reservation is a 

tremendous challenge. Academic preparation is not 

sufficient to meet this challenge but requires one to be 
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"well-rounded within themselves (and having) a lot of 

experience with all kinds of kids and I think they can make 

it". 

Each teacher, then, to a great degree believes that 

quality education is dependent on quality teachers. They 

are the primary vehicles for instilling self-pride in 

students, establishing trusting relationships and a 

trusting environment, initiating changes in parental 

attitudes toward the school and teaching the necessary 

skills to ensure that Hopi children can also confront the 

many challenges they will encounter throughout their lives. 

It is a difficult and complicated task and requires many 

changes within the tribal community, school system and 

teacher programs to support them in this task. 

Can/Should Teachers Be Better Prepared for Teaching 

in the Reservation System? 

In light of the above discussion, it becomes 

especially interesting that these teachers were not adamant 

about recommending that non-Indian teachers be specially 

prepared to work within a cross-cultural situation. When 

discussion was directed toward this issue, Hopi teachers' 

initial response was "no," non-Indians do not need to be 

specially prepared to teach Hopi children on the 

reservation. Yet in justifying this response, Hopi 
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teachers revealed many cultural factors that would indeed 

impact non-Hopis' experience and effectiveness on 

reservation schools. 

"I think at least they should have a little bit of 

understanding of what the children are out for—culture," 

said one. "They have to understand our way of life better 

before they come out here. . . ." 

Another said, 

No, I don't think they need special preparation. . . . 
Whatever the philosophy, if they come down here, 
whatever skills and concepts they've been taught, they 
can utilize here. . . . Just like a Hopi, if she has 
been trained in different skills, concepts, philosophy 
and she goes into the city, I'm quite sure she can 
survive. . . . The environment is different and the 
culture is different, but you can still pull from the 
culture and the environment and pull them together. 

In response to the question, "Did your education . . . 

prepare you for teaching Hopi children?" the first grade 

teacher stated: 

I think to be a teacher, it's in you as far as how you 
relate to kids and paperwork . . . but as far as how 
to get to know these kids, one on one, all those 
things, that just comes from within you, but 
paperwork, yeah, it's prepared me that way. 

These teachers did not voice a strong opinion about 

what might be included in cross-cultural study. One 

teacher, when asked to make suggestions for a cross-

cultural teacher preparation program offered: "It should 

be taught by Indians, cultural awareness. I guess like 
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. . . teaching the Hopi calendar, what kind of calendar 

their families go through. ..." In actuality, it appears 

that the teachers themselves are unsure of what cultural 

awareness is as well as how it might be incorporated into 

teacher curriculum. 

Generally, all of these teachers seemed to feel that 

teaching requires primarily learning strategies and 

pedagogies that can be utilized with all children. 

Although these teachers have observed that culture becomes 

a significant factor in teaching effectively, they seem to 

view cultural awareness as being the responsibility of 

individual teachers. How "aware" they become then, is an 

indication to their Hopi colleagues that they "care." 

It also appears that these teachers themselves are 

uncertain about "how" to bring about the changes they feel 

would meet the needs of Hopi students. Again, "tradition" 

may be the factor. The current BIA system is regarded as 

tradition and has been "functioning" albeit not as 

effectively as possible, but for them alternative 

approaches seem remote. 

Summary 

When presented with the notion that Hopi children 

might be "unique" from non-Indian children because of their 

culture, these teachers provided differing responses to 
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this idea. Although they did note some observable 

differences, these were attributed to individual abilities 

of children, and the attitudes of teachers and the 

approaches they utilized. One teacher who stated that 

culture was a significant factor acknowledged her limited 

experience in teaching non-Hopi children to support this 

assumption. 

Reviewing their responses, I find support for the 

"egalitarian" view Havighurst found prevalent among 

teachers of Indian children to be a view held by Hopi 

teachers of Hopi children as well. This concept holds that 

these teachers viewed and treated Indian children no 

differently from non-Indian children because they "saw" 

them only as children and somewhat intentionally ignored 

their culture, not in a prejudicial manner, but in an 

effort to view them as "equals". Although this behavior 

appears to indicate no prejudice on the part of teachers 

toward Indian children, it in fact masks an insensitivity 

to the "uniqueness" of the educational situations that 

their culture dictates, (Fuchs & Havighurst, 1972, p. 199). 

And yet, as the National Study also pointed out, for 

these students, their "Indianness" does become a 

significant factor in school achievement. To ignore it in 

the school environment is to deny their self-identity, 



114 

which in turn is detrimental to their motivation and 

attitude toward schooling. 

Hopi teachers who also hold this view may, in fact, be 

responding in large part to their own educational and 

teaching experience. The attitudes about children and how 

they learn as well as the approaches to utilize in teaching 

them are embedded within their educational experiences and 

the teacher preparation programs in which they were 

schooled. 

Previewing the educational backgrounds of these 

teachers, I find they share a common perception of children 

and teaching which was determined by their similar 

experiences in being educated. One teacher attended the 

Hopi Mission School as well as the elementary school in 

which she is now employed returning to this school system 

with undergraduate and graduate degrees from Northern 

Arizona University. "I've been throughout the whole Hopi 

Reservation," she says, "I've taught at every school . . . 

maybe 20 years now." Another teacher stated, "I didn't 

grow up on the reservation and when I came back (following 

a teacher preparation program at NAU), . . . I've been here 

now (at this reservation school) for 11 years. ..." And 

still another teacher attending reservation schools for her 

elementary years and public schools for the remainder also 
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completed her teacher preparation courses at NAU and has 

taught exclusively in reservation schools on Hopi. 

For each of these teachers, their education began 

traditionally as members of the Hopi society. This was 

followed by their entry into the non-traditional education 

of the white man's school system either in the reservation 

day and boarding school or public school systems. Finally 

all entered Northern Arizona University and upon completing 

their teacher preparation programs returned to the Hopi 

Reservation to teach. Although their particular 

experiences have varied some, the common theme is that 

their experiences remained in close proximity 

geographically and essentially limited to the attitudes of 

those encountered who again were historically familiar with 

the Hopi people. 

Their own attitudes about Hopi children and their 

uniqueness, in turn developed as a result of the attitudes 

these teachers themselves faced as Hopi students within the 

same surroundings. For clarification, I offer my own 

educational and professional experiences. 

As a Hopi, I too began my education about life 

traditionally until entering the non-Indian school system. 

Similar to these teachers, I continued through the school 

system in close proximity geographically and culturally to 

the Hopi way of life. Upon entering college, I chose to 
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venture further from the Hopi boundaries and attended the 

University of Arizona (although an original desire was to 

attend college outside the state of Arizona). In this 

move, I severed many cultural as well as familial ties, but 

continued to develop similar attitudes about children and 

teaching. 

Upon graduating, I broke away from the similar course 

of returning to Hopi and teaching Hopi children. Instead, 

I entered another culture and another system of education 

outside the United States in the West Indies country of 

Jamaica. Although Jamaica was predominantly Black, the 

culture was highly influenced by the Arawak Indian, 

British, Oriental and African cultures which had 

dramatically changed the aboriginal Arawak Indian way of 

life on this island. The Arawak culture was all but 

eliminated on this island although some natives proudly 

claimed this heritage. Essentially I found myself sharing 

possibly the same experiences and feelings of "culture 

shock" that non-Indian teachers to the reservation 

encounter. 

My idealistic notions of "helping" the people of this 

country through education were quickly squelched. Many who 

experienced this immediate defeat were devastated and 

returned home. As I reflect upon the recommendations of 

Hopi teachers for non-Hopis who come to the reservation, I 
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find them full of insight. Despite the fact that children 

everywhere share similarities as well as possess varying 

individual abilities, they cannot be regarded as being "the 

same" just because they are children. The influence of 

culture and the rules by which their people have learned to 

exist within their different environments determines that 

the differences are in fact real and cannot be ignored. 

My own "survival" and effectiveness in working with 

the children of a different culture were highly dependent 

on being open-minded and respectful of the culture. The 

was essential for me to utilize the teaching knowledge I 

brought with me and to adapt that knowledge to fit the 

needs of these children. They were just as awed with me as 

a "foreigner" as I was with them. My academic training— 

and the academics of school were secondary to establishing 

camaraderie and trust. My frustrations—being confronted 

with little or no materials (I often found teachers using 

grocery bags for paper), no funding (I collected many 

classroom supplies by "begging" from stores and companies), 

rarely knowing the parents of my students, and lacking much 

support from the school system and often the administrator 

on the premises—were essentially no different from those 

experienced by reservation teachers. 

I frequently thought of leaving and abandoning my 

commitment. In essence, I remained for the duration of my 
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commitment because I desired to make an impact somehow, 

somewhere on someone; actually I desired to honor the 

commitment I made to myself about sharing myself through my 

knowledge and culture and in return receiving the same from 

those that I affected—literally a cultural exchange. 

True to the words of these Hopi teachers, commitment 

is essential; being well-rounded within oneself is no less 

important; keeping one's mind open and flexible to the 

differences of people and their worlds is critical and 

finding support among colleagues from both cultures all 

help toward being "successful" in a world where cultures 

must coexist. I am certain, my efforts in the schools in 

Jamaica where I worked or with the people I encountered has 

faded but I hope, as all who teach do, that I may have 

greatly affected one or two. In turn, I feel I reaped the 

benefits from this experience, for the sense of empowerment 

I enjoyed has directed my since. 

The concerns and obstacles these Hopi teachers have 

identified as well as the goals they hope to achieve for 

their Hopi students, rest upon their own abilities to be 

committed, well-rounded within themselves, open and 

flexible in their attitudes, and to offer unconditional 

support to their non-Indian colleagues. Although easier 

said than done, they as well as non-Indian teachers cannot 

continue to let the existing system dictate how to best 
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meed the needs of Hopi children or the effectiveness of 

their efforts. 

My personal experience outside the common boundaries I 

share with these teachers has allowed me to perceive that 

all systems limit, restrict and dictate. They nevertheless 

continue to function. These teachers intuitively know what 

they must do, within these systemic constraints, to better 

the educational opportunities of their students. They now 

must assert their intuitive knowledge, while recognizing 

that the task at hand is very complicated and taxing. With 

every achievement, however small, comes the sense of 

empowerment for not only themselves but for those they work 

with and for. 

Unfortunately, the changes these teachers seek must 

emanate from them, not individually but collectively. As 

they have expressed, the school, the parents, the tribal 

community, and the BIA system are not themselves unified in 

their efforts to educate Hopi children. And for them, the 

issue of education cannot be distanced from daily life; but 

for teachers who encounter the issues daily, they then must 

initiate changes. In essence, the responsibility of 

educating Hopi students remain in their hands, and it 

behooves them to assertively confront and help bring about 

positive change. 
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CHAPTER 8 

HOW DO NON-INDIAN TEACHERS PERCEIVE EDUCATION? 

The information I gathered from the following teachers 

who were currently working with Hopi children offers 

valuable perspective on the structure of the education 

system present on the Hopi Reservation. In reporting these 

findings, I will focus on individual interviews, beginning 

with the teachers of the Hopi Mission School who met with 

me as a group and then with three individual teachers 

working with the BIA system. 

Mennonites on the Hopi Reservation 

The Mennonite influence began in 1893, led by H. R. 

Voth who initiated his missionary work at Oraibi. 

Preparation for this work began prior to 1892, with Brother 

P. Stauffer, whose concern that the "Red Man—needed more 

than white man's clothing, houses and education, that they 

needed the Gospel of Jesus Christ . . ." (James, 1974, 

p.148) . 

Voth and his party (including his wife), came to Hopi 

prepared to establish themselves and their religion. He 

and the Hopi people apparently were immediately impressed 

with each other, Voth because he already had limited 
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knowledge of the Hopi language, and had brought a cache of 

carpentry tools. He immediately displayed his skills and 

by all accounts demonstrated a sincere attitude toward the 

Hopi people. He was impressed by the Hopi villages and 

houses and the existence of Hopi religious organizations 

and systems, which were much different from those of the 

Cheyenne and Arapahoe whom he had already encountered, 

(James, 1974, p. 150). 

Between 1893 and 1902, Voth and his wife lived and 

worked among the Hopi, learning much about them with the 

manner of generosity and respect. He stated, 

I know that much we could need in our religious work 
was hidden in the songs, prayer, speeches and 
symbolism of their secret religious performances, and 
in order to get it genuine I would have to get where 
it was, in the religious ceremonies in their 
underground chambers (kivas). (James, 1974, p. 153) 

Through their good deeds and actions, Voth found, 

"they more and more opened their kivas and their knowledge 

and their hearts to us . . .in short, here we learned to 

understand the people among whom we were placed and their 

soul-life." 

When unfortunate circumstances led to his resignation 

and departure, 10 years had passed, with one village leader 

baptized and a mission and a chapel built. It remains and 

continues to house the Hopi Mission School. 
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Background on Hopj Mission 

As with the other interviews, I introduced myself as a 

Hopi with a desire at some future date to return to the 

reservation and work with Hopi children. The purpose of my 

visit was to become familiar with Hopi children and 

education systems serving them. 

I met with seven teachers at the home of a married 

couple located on the school grounds. Physically, although 

the mission compound was similar to that of the BIA school 

compound, the homes, chapel and school made of sandstone 

blocks, were arranged to appear like a "community" 

surrounded by trees. This afforded quite a different 

welcome to the BIA compound I visited at Second Mesa Day 

School in comparison. 

All of these teachers had been on the reservation less 

than two years; they were all new teachers with less than 

five years experience. The exception was the married 

couple who had both been in the teaching field for at least 

ten years, working in the Canadian education system. For 

them, this was to be their first and last year on this 

assignment since both were on one year's leave. Their 

motivation for coming to Hopi was to establish a "grip" on 

what life was really about. They were part of an affluent 
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community and felt that they were denying their children a 

"real" experience about life.5 

Hopi Mission School has had and continues to have a 

reputation for being a "better" school in comparison to the 

others often regarded as "terrible." I have heard comments 

to this effect often, from both parents and teachers, 

regardless of whether their own children had been enrolled 

at the mission school. As a child, my own education began 

at Hopi Mission because my parents intended for me to never 

attend BIA schools. Often if my childhood behavior was out 

of line, they would threaten to send me to "boarding 

school" if I did not change my ways. Essentially I grew up 

feeling very fortunate to have not attended BIA schools.6 

Hopi Mission continues to be the only alternative to 

BIA and tribally-operated schools. Its operation is unique 

because of its religious foundation. In this regard, the 

school is widely "respected" within the local area. My 

5 One child was enrolled at the mission school while a 
younger child was in the Headstart Program operated by the 
tribe located "across the street" in the village of 
Kykotsmovi. They are very impressed with the Headstart 
Program and are very happy in their assignment despite 
obstacles that cause some frustration. 

6 One Hopi teacher had her children complete elementary 
school at Hopi Mission School because "I felt like that's 
what I wanted for them, the one to one and I found their 
standards are a lot higher. . . . They are higher because we 
had to pay for it. . . .1 don't know how it's like now, but 
when our children were there, they were very strict. They 
even had a dress code." 
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interviews with teachers, then, were undertaken in this 

attitudinal context, and not surprisingly, teachers' 

responses began on this note. 

Teachers' Views on Hopi Mission 

As I relayed comments from parents and others I had 

heard about Hopi Mission being a "better" school, Mrs. D, 

the first grade teacher stated, "Well I can see where they 

might get that impression." She offered these examples: 

I know in Keams their funding was cut, so right in the 
middle of the year half of the second graders had to 
go into third grade, the other half into first grade. 
The school here in Kykotsmovi opened two weeks late 
(because of funding) and the Hopi Day School had five 
different principals last year because they couldn't 
get people to stay and I guess that's why you would 
hear parents say that the school system is not very 
good. 

But she also explained, "Even our school has had the 

same problem. This is the first year that Hopi Mission 

started with a full slate of teachers in the last 10 

years." 

Despite the problems shared with other reservation 

schools—recruitment and teacher retention—the parents, 

according to these teachers, recognize that there is a 

difference between the two systems. Mr. D., a sixth grade 

teacher, stated simply that the quality of the education 

provided by the Mission School, however, "could be a hit or 

miss thing too." He cited the quality of teachers who 
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accept teaching assignments for these schools. "We have 

some teachers who are very qualified, some first year 

teachers, some teachers who have never taught at all." 

Added to this is that lack of funding prevents them from 

following probably the most essential feature for hiring 

teachers to work in a unique setting; that of face to face 

interviews and cultural orientation. "We're all just hired 

over the phone," said one. 

Much like the Peace Corps volunteers with whom I had 

personal experience, the Hopi Reservation is also a 

"foreign country" to outsiders, managed by external federal 

agencies. Unlike the well-funded Peace Corps volunteer 

preparation program, however, the educational programs at 

Hopi and other Indian reservations have few, if any, 

professional screening procedures. Hence, teachers are 

recruited without regard to any cross-cultural awareness or 

preparation for the unique conditions they will face. The 

result is high teacher turnover, and an entrenched 

condition of instability which remains prevalent in Hopi 

and other Indian education systems.7 

7 Much of this view stems from how foreign countries 
are perceived offering "something" to our government's 
economy and defense. Those countries which host our 
Volunteer program are distinctly separate by geographic 
location as well as culture and are approached somewhat 
sensitively for the purpose of economic and defensive gain. 
In stark contrast, "Indian countries" within the United 
States itself have been perceived as such only after the 
progressive movement across their country left them no other 
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Despite the absence of professional screening of 

teacher applicants, funding and cultural orientation 

problems faced by non-Indian teachers, the existence of a 

school board composed of Hopi parents at the mission is a 

significant factor. These parents pay tuition for their 

children's attendance at the school, and have the power and 

trust to make academic decisions. One teacher states: 

. . . As far as I know, all of the parents are 
involved in the school, and they make decisions about 
all kinds of things; about how the money is to be 
spent, what is to be taught and that sort of thing. 
So I think that might give the parents a feeling of 
separate control or a bigger say about what is going 
on in the school. 

This is evidence of a mutual trust between the school 

and parents within the school system. By entrusting 

parents on the school board with academic decision-making, 

a working partnership has been established. The parents in 

turn entrust the education of their children to the school. 

In addition, local perceptions of religious respect 

for the school, teacher commitment, a school community with 

involved parents play significant roles in making this 

school "better" than those operating within the BIA system. 

Historically, the Hopi people have demonstrated respect for 

place to "isolate" them. They had now become a "problem" to 
eliminate. The Hopi Reservation, then, as well as all other 
Indian reservations in the U.S. if perceived as other foreign 
countries were, might have warranted a highly different 
interest on the part of the federal government and how it 
approached them. 
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the religious beliefs of foreign visitors to their land. 

Unfortunately the lack of respect representatives of these 

religious groups have shown for Hopi beliefs has led to 

some suspicion as well by Hopi people. Despite this, the 

Mennonite religion has persisted in its efforts to educate 

Hopi children. This persistence, in turn, has created a 

higher regard for the mission by the Hopi people. 

Along with this, there are perceptions that mission 

school teachers are more committed to their work. In 

accepting a teaching assignment at Hopi Mission, they 

demonstrate their loyalty commitment to the Mennonite 

Order. I believe this is not formed strictly by the desire 

to convert "heathen" Indians but to "live and work" among 

them; religious conversion is not the sole priority. 

Although their stay may be brief, rarely do they leave in 

mid-year, causing hardship on students as well as their 

colleagues. In fact, the majority of these teachers expect 

to remain beyond the time frame of their original 

intentions. 

Moreover, not only is the school compound physically 

organized as a small community, the teachers themselves 

offer each other a great deal of mutual support. Although 

they keep their contact with the Hopi community within the 

boundaries of appropriate community activities, they appear 

at these functions as a unified group. Outside of this, 
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they spend much time together socially as well as 

professionally. There is a "cohesiveness" about their 

school. There is consistency of discipline, purpose, and 

behavior throughout the grade levels of the school. This 

is evident in the comment of a high school teacher to one 

of the teachers from Hopi Mission: "Once the kids sit down 

in my classroom, I can tell you in a couple of weeks which 

kids are from Hopi Mission. Without even knowing that they 

went there, I can pick them out." 

These factors become very noticeable to the community 

and the students themselves. It seems that students 

themselves are aware of the consistency and possibly react 

accordingly. Those students who are products of the 

instability of the BIA system are less prepared for the 

challenges each new school year brings. In comparison, 

despite the fact that Hopi Mission also experiences similar 

overall problems as cited, it does offer the stability and 

commitment of its staff and programs, which are crucial to 

school achievement. This is apparent in the classrooms and 

the school as a whole, as this statement by Mrs. D. 

indicates: 

. . .  W e  h e a r  s o m e t i m e s  s o m e  o f  t h e  c l a s s r o o m s  o n  t h e  
reserve are kind of rough, hard to keep order. That's 
something else maybe that's happening here [at the 
mission school]. It may be a better climate for 
learning. First of all, we never take more than 15 
kids in a class. So that makes it easier . . . [and] 
that's something we offer that another school couldn't 
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. . . your child will be getting that much more 
individual attention. 

The Dilemma of "Success" 

An especially interesting factor that surfaced in the 

course of these interviews was the idea that Hopi parents 

in general do not put any trust or faith in those Hopi 

teachers who have returned to help their people in 

education. Mrs. D. recalled an incident relayed to her by 

a teacher at the Hopi Day School in which a "split" had 

occurred between the Hopi and non-Indian teachers and the 

parents had sided with the non-Indian teachers. In his 

perception of this incident, the teacher stated, 

. . . The Hopi people although they might not admit 
[it], but they don't like it when someone from their 
[own], is successful and in a way resent [that these 
Hopis] have gotten a university education and would 
side with the white teachers in disputes rather than 
with the Hopi teachers. 

Although surprised by this perception, one mission 

school teacher was able to reflect on similar situations by 

her students and stated, ". . .1 wonder if that affects 

the kids too in some way [or] if that's even just a thing 

not said out loud but a feeling they get, that to be too 

successful is somehow frowned upon." 

Unfortunately, this perception of Hopi people on the 

part of a foreign visitor rings true. Again one 

explanation lies in tradition. Traditionally, the survival 
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and continued existence of the Hopi way of life depended on 

the interdependence of all within their particular 

environment. For a single individual to step outside the 

cycle of interdependence creates an imbalance and opens the 

door to negative feelings such as envy, jealousy and greed, 

all which work to destroy harmony among people. The white 

man's schools disrupted the cycle and created confusion 

among the Hopi, which led them to seek survival in a 

foreign world independent of family and culture. 

Despite the changes this has brought to the Hopi 

Reservation, the concept of interdependence remains strong. 

Most distressing is that there is little empathy on the 

part of the Hopi people to also understand the changes that 

individual Hopis had to endure to survive being uprooted 

from their cultural ways. Essentially, those Hopis who 

hold other Hopis in suspicion are those most out of balance 

with the changes modern life has brought. This does much 

to weaken the strength that educated Hopis can bring to the 

Hopi people. "Foreign teachers" perceive this situation, 

and assess it as detrimental to the education of Hopi 

students. In the words of one: "The irony I see is that 

even though you have this feeling that you might not be 

accepted anymore, the irony is, don't you think that most 

of the parents around here still trust the white 

educational methods?" 
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The answer again appears to lie with tradition and 

conformity and further, the prophecies of hardship the Hopi 

believe is a part of their existence. The BIA school 

system has become, in a sense, a "tradition;" to create 

changes, even if they are for the better, is believed by 

some to create disharmony. Innovations though they may 

offer a more appropriate curriculum, are often suspect. In 

example of this, the Hotevilla-Bacavi alternative community 

contract school was unable to withstand the criticism of 

the tribal community. Its ultimate discontinuation 

suggests this attitude of Hopi parents toward Hopi 

educators remains very real. 

On the Question of a "Unique" Hopi 

Learning Disposition 

Conveying to these teachers the support by literature 

on Indian education for the notion that Indian students' 

learning is "uniquely" different in the academic setting 

from that of non-Indians because of their culture, one 

teacher responding states, 

We were told before we came here . . . [that] you'll 
find the kids to be a couple years behind the kids you 
taught back home ... at least in the first grade I 
sure haven't found that . . . [but] when I want them 
to share ideas [verbally] or give an opinion on 
something, that's just not something they're 
comfortable doing. 

Another teacher adds, 
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The only thing I've noticed . . . I've been trying to 
do a lot of oral work with the kids here and they 
haven't had a lot of [practice] . . . other than that, 
I find them to be no different, no better, no worse 
than the kids I teach back home. 

The fourth grade teacher states, 

I haven't taught off the reservation, [but] so much 
kids are kids . . . that I can't really come with real 
particular things that are unique, [but] I would say 
language skills are probably lower and they're not 
real verbal . . . it's not an ability that they're 
brought up with [so] I see a little bit more of a low 
self-esteem. 

Similarly, the speech teacher felt that the English 

language used by Hopi children was definitely different 

from that of non-Indian children and that "most of these 

kids would be [more successful] if they had the confidence 

[in using English more appropriately]." 

Once again, these responses support an "egalitarian" 

view of "seeing children, not Indians," as cited by Fuchs & 

Havighurst (1972) yet despite observing many similarities 

among children, these teachers are quick to point out that 

culture plays a significant role in making Hopi children 

"different." They believe these differences lie primarily 

in language skills—both oral and written—and a sense of 

self-esteem. The (cultural) factor, of not verbally 

acknowledging personal pride in academic or art work 

because it becomes a "display" not in line with Hopi 

behavior, is misunderstood by non-Hopi teachers as evidence 

of self-esteem. 
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Yet even in their own statements, I find 

contradictions to this. In discussing classroom readings 

about "The Important Thing About Being a Hopi," one teacher 

notes: "... You would be surprised at what little six-

year-old kids come up with; two big sheets about what it 

means to be Hopi. ..." This suggests that Hopi children, 

like other Native American children, do have a firm sense 

of pride in their identity as Hopis. 

Other Observations on 

Culturally Influenced Responses 

These teachers also cited behaviors or skills 

displayed by Hopi students attributed to the influence of 

culture. These support the findings in the National Study. 

Regarding visual-spatial ability, one teacher states that: 

. . . These kids are exceptional in . . . their 
artistic ability. I have never seen first graders, 
not even my second graders back home can draw the way 
some of my kids have in my class . . . all this detail 
they put into things and the way they get the 
proportions right. It's really unusual, I find, 
[compared to] kids I've taught in the past. 

Because the Hopi way of life is deeply embedded in its 

ceremonial rituals, visual symbols are highly utilized in 

attire and other ceremonial paraphernalia. This requires 

children to be aware, at an early age, of the visual 

symbols, and to be able to artistically represent them as 

well. 
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Teachers also note that involvement in cultural 

activity is a priority: "These kids out here are highly 

involved," says one, "like when the kachinas come, you 

notice on the playground there is a lot of acting and 

playing kachinas." 

Another adds, "Last year, I had about two or three 

kids that were going to be initiated and it was really 

obvious in their performance at school that something 

important was happening in their life." For this teacher, 

her only explanation was that "it was just a very different 

sort of thing." 

This involvement in cultural activities is a source of 

high motivation for Hopi children. Beginning as children, 

such involvement continues throughout adulthood. Because 

of this lifelong involvement, it is a source of developing 

self-esteem. As noted by Fuchs & Havighurst (1972, 

p. 188), self-esteem and school achievement are perceived 

as separate activities for Indian students, with Indian 

students investing their intellectual energies and taking 

as self-evaluation measures, performance in activities 

outside of school. For Hopi children, these activities 

focus on initiation and involvement in kachina ceremonies. 

Aside from such community-wide features, teachers also 

remarked on the importance of family relations, and the 

differences between the Hopi kinship system and that 
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prevalent in mainstream U.S. society. "I found out . . . 

you have to be real careful about the way they call their 

cousins their brothers and sisters," one teacher states. 

"When you're talking to a child and all of a sudden they're 

talking about their little brother and their big sister." 

The Hopi have a complicated network of kinship and 

clan affiliations within and among villages, and this can 

become confusing for Hopis and non-Hopis alike. The 

complexity of such a family network is briefly addressed in 

Breunig's (1972) study of the reservation based Follow 

Through Program. Within this network, particular family 

members as well as clan relations are designated the role 

of disciplinarian for children. Traditionally, this was 

their responsibility, and no one else's. Within the 

classroom, however, these designated disciplinarians are 

not present and non-Indian teachers who are accustomed to 

the role of authoritarian as well as disciplinarian find 

themselves with little or no control.8 

According to Breunig, when the Follow Through Program 

placed Hopis as aides in the classroom, they often felt 

great discomfort in disciplining children with whom they 

had no kinship relation, or alternatively, they took strict 

8 A similar phenomenon is one aspect of the Susan 
Philips (1971) notion of "participant structures" among the 
Warm Springs Indians of Oregon. 
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control of those children over whom they had this kin-

governed authority. This situation had a significant 

impact on the effectiveness of the Follow Through Program. 

This suggests much about the role of culture and its 

implications in designing and developing academic programs 

for particular populations. Again, culture cannot be 

ignored. 

Related to this, teachers also commented on the 

tremendous respect among children for Hopi elders. In 

contrast to the frequent inattention by Hopi children to 

non-Hopi teachers, said one: 

When we had a (Hopi) lady come in and make baskets out 
of yucca and another lady make pottery, my first 
graders sat there for half an hour and watched that 
woman make a basket and you couldn't hear a pin drop 
in that classroom! [Whereas] even with a video on, 
they won't sit still for 30 minutes, with an older 
Hopi person, there was absolute quiet, really quite 
stunning! . . . There's some sort of respect they have 
. . . when there's an older Hopi minister speaking 
about something not very interesting and they may not 
even be speaking at their level, they'll be quiet. 

In social and ritual activities, elders occupy a place 

of respect "earned" through time and deeds, whereas non-

Indian teachers are self-appointed authoritarian leaders 

who have not demonstrated how they "earned" this position. 

This phenomenon, similar to that observed by Philips (1983) 

for Warm Springs Indian students, means that Hopi students 

share a common perception derived largely from experience 

outside the classroom, about how to behave in social 
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activities. This perception may not always fit with those 

of non-Indian teachers and the organization of activities 

in the classroom. Cazden et al. (1971, pp. 388-391) note 

this for Indian students generally: 

. . . Leadership takes quite a different form from 
that in many non-Indian cultural contexts ... a 
person is not a leader by virtue of holding a 
particular position . . . rather he is leader because 
he has demonstrated ability in some sphere and 
activity and many individuals choose to follow his 
suggestions because they have independently each 
decided they are good ones. . . . 

This helps to explain why Indian students show 
little interest in initiating interaction with the 
teacher in activities involving other than teachers 
. . . [or] for the Indian children's frequent 
indifference to the directions, orders, and requests 
for compliance with classroom social rules that the 
teacher issues. 

These interactional patterns extend to social control. 

The first grade teacher said that: 

It seems teasing is a part of Hopi culture or even 
maybe the way that they discipline. In the classroom, 
if someone teases them about a picture they've drawn 
or a story they've written, they take that very 
seriously and then they just say, "Ah, this is no 
good!" They immediately*think someone is making fun 
of them. I notice that more in these kids, they tease 
each other a lot more, they're more sensitive about 
it. 

As children grow older, they are constantly reminded 

to conform to the ideals of the Hopi way of life. As 

documented by Zintz (1963, pp. 202-203), "shame and fear 

become the primary agents in this educational process." 

Again, the individual desire to excel is frequently 

squelched and children may feel that nothing less than 
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"perfect" products are accepted, for in reality, this is a 

display of how well lessons have been internalized. 

Often in my own experience, I have watched my mother 

laboriously create a beautiful basket only to "see" a small 

imperfection and undo all her labor. In her view, the 

basket is unacceptable as its flaw would likely be noticed 

by someone who has just as keen an eye. Both shaming or 

teasing and fear, then, continue to remain within the 

cultural context of the lives of Hopi children. 

Another cultural conflict discussed by teachers was 

that many families do not get involved in school-related 

activities because they prioritize their ceremonial 

activities and duties over school activities and simply 

view their non-participation as "not having time." This 

non-participation may be viewed as non-interest. An 

interesting factor is that parent-teacher conferences are 

not a requirement of this school; this greatly affects how 

parents' interest or participation is viewed by these 

teachers. The first grade teacher observes: 

. . . They don't have parent-teacher conferences here, 
but ... I have met every parent of every student in 
my classroom or spoken to them on the phone . . . and 
then of course because our oldest son attends school 
here, we are members of the PTA and we work at the 
fund raising activities . . . and I get to meet a lot 
of the parents that way.9 

'This contact is often initiated by the parents. 
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This effort at communicating with the parents as well 

as the community is unique in itself. Historically, non-

Indian teachers rarely had families with whom to share 

their experiences and consequently, they distanced 

themselves from community activities. Most of the contact 

this teacher has made has stemmed from the fact that she is 

also involved in the schools as both a parent and a 

teacher. This is unusual, as the majority of non-Indian 

teachers today are unmarried and therefore don't have such 

a family support system. 

Often such non-interest and non-participation observed 

by teachers contradicts what Hopi parents express as the 

kindergarten teacher states, 

. . . They [parents] think education is important and 
we hear that all the time . . . Hopi elders get up and 
talk about their past [and impress upon] the kids how 
important getting an education was and how that was 
their only chance in the future. ... I don't know 
what exactly that really means for these parents. 

Another teacher adds, ". . .1 don't think they really 

understand how a classroom works . . . [but] I think that 

the ones who do have certain expectations expect to have 

worksheets coming home . . . but instead we make cookies in 

the shape of numerals, etc." 

More apparent to these teachers are the parental 

behaviors that support their perception of a lack of 

priority over their children's academic progress. One 

teacher states, . .1 send home a newsletter [to keep 
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them informed] . . . but I don't know if some parents pay 

all that much attention to what I send home." Another 

teacher adds, "I found a report card in somebody's 

schoolbag a month later and the parents hadn't even looked 

at it 1" 

These statements support Breunig's findings that for 

parents, the responsibility of educating Hopi children 

remains that of preparing them for the non-Indian world; 

who better to accomplish parents believe, than the non-

Indian educators who come to the Hopi Reservation for this 

purpose. Again, such an attitude rests not on disinterest, 

but primarily on their own feelings that they lack 

expertise in this area. If parents question the approaches 

and strategies utilized by the teachers, it is primarily 

because those strategies are unfamiliar or do not conform 

to the "tradition" by which they received their own 

education in the same schools. 

Another interesting and unique issue brought to light 

through these interviews was parental choice. The first 

grade teacher observes: 

One thing we've noticed on the reservation, is that 
the parents really have a lot of choice in education. 
They can choose to send [their children] here or to a 
BIA school, to Jeddito . . . and it seems like if 
they're not happy with one school, they just pull them 
out, "Okay, now I'm going to Jeddito." 

Essentially, parents through such choices, increase 

the instability of the school system and also instill an 
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attitude of distrust in their children toward the overall 

system. This becomes very detrimental to students' 

interest and motivation to achieve. For them, as with 

their parents, school becomes only one, often shallow or 

negative, aspect of their lives. 

Yet teachers believe parents need to make their 

schools work for their children by taking ownership over 

decisions that better enable the schools to meet Hopi 

students' needs. The first grade teacher states: "Maybe 

[the students] need to be forced to stay somewhere and the 

parents help to make that school a better place ... [or 

at least helped to realize that] maybe the problem is in 

the family or with [the student]." Responding to this, a 

third grade teacher offered this observation; "I think 

that maybe they're reluctant to confront the problem." 

Rather than a reluctance to confront problems, 

however, the explanation lies in parents' frequent desire 

to maintain anonymity or their discomfort with bringing 

attention to themselves by expressing dissatisfaction with 

educational situations. This is a culturally influenced 

response. In addition, parents recall their own negative 

experiences within the school systems. 

My experience is typical. When I entered Hopi 

Mission, we weren't allowed to speak Hopi. The door to our 

culture was shut the minute we came on the grounds. 
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Another, younger teacher said that as a rule, the school 

then was different from today. It was so perfectly quiet, 

absolutely no noise, and if one ran down the hallway, there 

stood a teacher with a high-heeled shoe in hand waiting to 

"whack" you for running. 

These teachers acknowledged hearing of similar 

experiences by others who were spanked when they spoke 

Hopi. Such information is reiterated over and over by 

Hopis who attended Anglo schools. As one Hopi teacher 

observed, parents' seemingly "detached" attitude may be 

justified. It becomes the task of educators to communicate 

understanding and sensitivity to these experiences. 

Finally, these teachers expressed an additional 

concern over what they perceive as excessive permissiveness 

and the freedom of unsupervised "roaming" Hopi children who 

are allowed not only throughout the village but for older 

children, to go off the reservation boundaries as well. It 

is difficult for non-Indians to relate to this type of 

freedom. Another factor is the apparent non-monitoring of 

video movies they are allowed to watch often for extended 

periods of time. In both situations, the teachers' 

perception is that parents become so involved in cultural 

activities that there remains little time for parental 

supervision of their children. 
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Traditionally, children accompanied their parents or 

extended family members in all daily activities. This was 

their education. Modern education and new economical 

pursuits have disrupted this lifestyle and children, if not 

in school, find themselves lured by drugs and alcohol. In 

addition, as recent publicity about Indian schools has 

brought to light, there now exists a much different kind of 

danger at the hands of those who would prey upon 

unsupervised children within the reservation. Parents are 

unable to understand this, as they may see such violent 

atrocities on videos but remain less aware of similar 

situations occurring within their own environment. This is 

a new issue and problem for the Hopi people. 

Accommodation of Features in the School: 

Teachers' Stated Goals 

According to the first grade teacher: 

When we came, here were all these boxes of workbooks, 
not even unpacked! We said, "We don't want them!" I 
mean if you just spend your whole day just filling in 
little blanks, that's not what they need. And it's 
not about Hopi either! . . . They write stories about; 
"I Danced in a Navajo Dance," "My Grandfather Makes 
Jewelry," "My Grandmother and I Make Pottery," . . . 
having them read out of a basal reader or a workbook. 
. . . That's not what their life is about at all. 

I teach a whole language program, a very 
concrete, hands-on type of thing. ... My reading 
program is all literature-based and I also use Math 
Their Way [because] they don't need a quiet classroom 
where the teacher is directing all the activities. I 
think that's what they're used to [but] they need to 
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learn how to be independent, to decide what they want 
to do on their own and learn to talk more. 

In support of this approach, the kindergarten teacher 

states: 

In the beginning of the year, I think that was one of 
my big mistakes. I tried to direct what they were 
doing . . . but I found they can come so much further 
when I just give them things to do but let them have 
their options [and this allows them to] work with and 
help each other. 

These comments suggest that contemporary educational 

environments in fact, merge Hopi children's two worlds. 

The primary goal remains one of preparing them for 

achievement in non-Indian schools and non-Indian world, but 

the learning of such skills is supported by incorporating 

approaches which combine the two. They do exist in the 

approach and programs she mentions. They also do not 

discriminate culturally. Instead, they allow children to 

investigate not only their cultural world but the larger 

world, as they develop skills of independence and 

initiative as well as the reading, writing and math skills 

vital for success in the non-Indian world. Most important 

is that this approach does not ignore culture, but makes it 

the foundation of such learning. 

The classroom, in this sense, becomes a "community" 

within itself, similar to that community already 

established in the Indian world (cf. Philips, 1983). This 

outside community has established rituals and procedures 



145 

for selecting leadership and roles for each "community 

member" that can now fully involve the teacher as an active 

participant rather than as an outsider. The task of laying 

the "groundwork" for establishing such a classroom 

community rests with the teacher. An added task is to 

communicate the purpose of such a community to the parents, 

trusting that they, after all, are children's first 

"teachers." 

Within this framework, the teachers interviewed see a 

major goal as providing their Hopi students with the oral 

and written expressive skills essential to the outside 

world. "I would think that I'm looking to help them 

improve their communication skills," the sixth grade 

teacher states, 

I want them to enjoy writing and to be able not to 
worry that "I've got nothing to say," but everybody's 
got something to say. . . . And I think that I'd like 
to help them to start enjoy speaking. I can't say 
that I've had alarming success yet but I know [for 
oral task period], . . . now at least they're eager to 
sign up. 

The third grade teacher states of her goals: 

I think my first year, my main goal was that they just 
have a good attitude about school . . . and that their 
self-esteem is built up in that school setting so they 
feel like they can do things ... I can't teach them 
about Hopi culture, but I want them to feel good about 
being Hopi. 

Essentially, to develop these goals, the teachers have 

accommodated the differences they observe in oral language 

and thinking skills by allowing much practice to encourage 
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some degree of comfort with such skills. They have also 

incorporated the children's knowledge and pride in their 

own culture to be the topics for developing these skills. 

In this effort, they indicate a sensitivity to merging the 

two worlds as best as they can based on their perceptions 

and limited knowledge about the culture and what these 

children bring to the classrooms. 

Also significant is that because all of these teachers 

appear to believe in a holistic philosophy, their 

curriculum is little changed except in terms of pace and 

encouraging the students to be more self-directed within 

the academic environment. Perhaps because of this view of 

children and teaching, these teachers as a whole do not 

dwell on "differences" as "problems" or "frustrations," but 

rather see "children as children." This view recognizes 

that there indeed exists two very different "worlds"—not 

only for the children but for the teachers themselves—and 

encourages an adaptation of teacher-held and student values 

to help them achieve success in what is essentially a 

foreign environment. 

About the environment and students' accommodation to 

it, the third grade teacher states that "Hopi culture is in 

a transition phase . . . these kids are struggling to live 

kind of between two different cultures." She says she 

"would like them to feel good about their heritage" and 
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"foster any kind of self-esteem," as well as help "function 

off the reservation . . . because it is very different." 

Exposure to this outside world is, indeed, a topic of 

concern. It appears that the majority of these teachers' 

students have had exposure to or experiences off the 

reservation, yet they continue to exhibit a "lack of 

exposure" to academic materials. As one teacher recalls, 

. . .  I  f i n d  t h e  k i d s  d o n ' t  h a v e  a s  m u c h  b a c k g r o u n d  o n  
topics and so it's harder to get them to write. Like 
I'm doing a unit now in my class on "Under the Sea." 
. . . They don't have that kind of informational 
backgrounds on topics. That's what we should be 
teaching them about.10 

In this case, "exposure" and "experience" have two 

very different connotations. The majority of Hopi students 

have been exposed to the outside world via video and 

television and have made numerous excursions with their 

parents into the nearby communities of Winslow and 

Flagstaff for groceries, shopping and outings. Some have 

gone further to visit the much larger city of Phoenix and 

its suburbs, as well as Tucson. In this sense, then, 

"experiencing" the outside culture indicates a deeper 

exposure to the way of life dictated by city life. 

10 Along with this, this school had just been given 
$5,000 by an organization whose main aim is to get the kids 
adapted to what it would be like to live off the reservation 
and they're encouraging us to take the kids down to Phoenix 
for a few days and to have them buy things. 
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Such experiences in the outside world highlights the 

need for cultural exchange programs between classrooms on 

and off the reservation. Such programs might extended over 

long periods of time, with students being housed with non-

Indian families and vice-versa. While this appears similar 

to the BIA "outing" system, a major difference is that Hopi 

children as well as non-Indian children can share in 

experiencing the other's culture, lifestyle and school 

experiences. Such a genuine exchange of culture would best 

sensitize each participant, as well as teachers, to the 

differences—and similarities—within the two worlds.11 

Teachers1 Views on the Preparation 

of Non-Indian Teachers 

Reflecting on their experiences, these teachers 

offered the following insight on the degree and manner of 

11 This of course would be a major undertaking and would 
take much planning and energy but the benefits for both Hopi 
and non-Indian students would instill at an early age the 
appropriate attitudes with which to view another's culture. 
The benefits to be accomplished go beyond the most vital, 
that of students exchanging culture and would offer 
opportunities for teachers as well as other educators to work 
together and share concerns and ideas. Such an exchange 
would also provide alternative approaches to be investigated 
by the BIA systems and make their system more commensurate 
with the public school system. I'm certain that parental and 
tribal interest and involvement would be immensely stirred. 
At this time,*this may or may not be an innovative idea to 
the BIA system; nevertheless, the avenues for the innovative 
can easily be stirred by such thoughts. 
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preparation new teachers to Hopi might benefit from in 

living and working on the Hopi Reservation. The third 

grade teacher states: 

I think I would probably recommend their (teachers) 
reading and doing as much as they can to learn, . . . 
but so much of this, you have to be here to really 
fully understand that I don't know how you could 
really prepare somebody for some of this. 

The first grade teacher felt that some sort of 

cultural orientation would be appropriate, "just so you 

know [about] some things that shouldn't [be said or 

discussed].11 Responding to this, the sixth grade teacher 

states, 

I would think (cultural orientation should be offered) 
out of the community. You get a funny perspective 
just by reading about stuff before you even experience 
it . . . [and] we can come here and make blundering 
errors but, for us to think that we have to know 
everything about the people here, that's not giving 
[the Hopis] credit to handle our errors and maybe help 
us out of that and on to an understanding better than 
the books can. 

Again, the focus of "preparation" or "orientation" 

might better be viewed as that of cultural exchange, for 

there exists differences too numerous in any community 

throughout the world. As the teacher above explains, for 

educators as "foreigners" to a new culture to bear the 

burden of knowing everything about it is unrealistic. On 

the other hand, the culture which is being "visited should 

not be expected to know everything about these foreigners. 

Despite both cultures sharing similar expectations, non-
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Indian teachers also may feel they are observed by the 

community, as if in a glass box. The outcome of such 

cross-cultural encounters lies in the attitude each group 

brings to the encounter. 

Currently, there is little comprehensive or genuine 

literature about the Hopi people, which foreigners might 

read to prepare themselves for life and work on the 

reservation. Thus, it is unrealistic to require that non-

Indians accomplish this task on their own. It then becomes 

the task of the tribal community to offer accurate and 

positive information about their culture, assisting these 

teachers in helping their students. In return, the same 

should be expected of non-Hopi educators, again as a 

cultural exchange. Each has the power to enlighten the 

other about positive aspects of their culture. This would 

do much to alleviate the negative perspectives about each 

that have been historically embedded. 

Summary 

These teachers at Hopi Mission share the common 

perception that Hopi students are not unique or different 

from non-Indians. At the same time, their observations 

show that cultural factors are highly influential in 

shaping classroom interactions as well as in developing the 
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skills required for success in the classroom and in the 

non-Indian world. 

The teachers' responses suggest similarities between 

cultural factors among the Hopi and other tribes studied, 

as noted by the National Study by Fuchs & Havighurst. This 

includes that (a) "Indianness" is firmly rooted and is 

significant in school; (b) that students' self-esteem is 

also firmly rooted yet distinctly different from that of 

non-Indian children; (c) that the Indian students' school 

motivation is distinctly different from that of non-Indian 

students; and (d) that the attitudes of both parents and 

students are firmly embedded in the historical experiences 

within the school systems, and continue to play a 

significant role in how Indian individuals continue to 

react to the efforts of the schools and teachers. 

Despite sharing similar perceptions and experiences, 

these mission school teachers offer a different perspective 

on their experiences, warranting a closer look at what they 

as a distinct community on the Hopi Reservation and as an 

alternative educational model to the BIA system provide in 

terms of a "better" school system. 

First, these teachers spoke of "differences," not 

"problems;" this was very apparent in their responses. The 

single reference to a "problem" heard from this group was 

that these same students with whom they have worked from 
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kindergarten through third grade, when transitioning to the 

fourth grade, display attitudes and behaviors so unlike 

that of previous years. According to one teacher: 

. . .  I  t h i n k  f o r  o n e  t h i n g ,  t h e  r e a d i n g  i s  a  l o t  
harder in science and social studies and they don't 
quite have the reading skills yet. So not only are 
they not feeling real successful at reading, they're 
not feeling successful in [these subjects] and in 
anything that involves reading to learn things. 

In this the teacher was also able to perceive the root 

of the problem and to deal with it with support and input 

from her colleagues. This, in turn, suggests a key factor 

reacting to the "success" of this school: the presence of 

a "school community." This "school community" is the 

strength for all those who participate in it: teachers, 

parents and students. It offers the stability and 

commitment crucial to establishing trust within the 

academic environment. 

Undergirding this is the commitment to their teaching 

assignment—a commitment which was in place prior to coming 

to the reservation, and which is rooted in religious 

affiliation. For these Mennonite teachers, often their 

stay on the reservation is extended well beyond their 

initial intentions. 

In addition, this school has a governing board of 

local parents, who while they are active in school 

decision-making, also provide the flexibility for teacher-

driven innovations. Within this framework each community 
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others in accomplishing the goal of educating children. 

Each teacher, consequently, in confronting a new and 

unique culture, was supported by this community. They 

engaged as a group in community activities and in this way 

gained the respect of the Hopi community. Personally, they 

also bonded as a community and spent much time socially 

together, since with the exception of one couple with 

children, the remaining teachers were single and unmarried. 

The absence of an established bureaucracy which might 

otherwise play havoc with the goals of education within 

this community, is also highly apparent. Altogether, this 

school functions independently in its quest to achieve the 

goal of educating Hopi students. Its teachers are 

recruited from a pool sharing a common religious 

affiliation. Despite teachers' stated problems of teacher 

recruitment, retention, funding and an apparent sense of 

parental "detachment," the school is effective because of 

the existence of a school community. This has alleviated 

many teacher frustrations and focused teacher efforts on 

educating Hopi children to achieve, and have positive 

feelings of self-worth, both on and off the reservation. 
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CHAPTER 9 

NON-INDIAN BIA SCHOOL TEACHERS' VIEWS 

ON HOPI EDUCATION 

The following four teachers provided yet more insight 

into Hopi Education as it exists through the BIA system. 

Three of these spoke with me at length and offered much to 

be considered when examining the BIA system and the 

experiences it provides for non-Indian teachers. Two are 

"veteran" teachers having spent over ten years on Hopi and 

two are "novice" teachers currently in their second and 

first year in their schools. Mr. C., one veteran teacher 

is in his eleventh year at Polacca Day School, having spent 

six years on the Navajo Reservation prior to coming to Hopi 

as well as 16 years within the public school system. Mr. 

K., also a veteran teacher, has taught exclusively on the 

Hopi Reservation and at Second Mesa Day School.12 Mrs. 

H., although having six years substituting experience, came 

to Second Mesa Day School as a newly certified teacher. 

Ms. H., recently graduated from Arizona State University, 

had been exposed to Indian education throughout her life 

through her father's career in Library Science and the 

12Both veteran teachers* names begin with the letter C, 
so for clarification, the letter K will be substituted for 
one. 
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Indian Education Program at ASU as well as his role in 

establishing the present library at Hotevilla-Bacavi 

Community School. 

As with the others interviewed, I again gave the 

purpose of my interview as one of learning about Hopi 

children and the educational process they follow on the 

reservation. I further explained that although Hopi, I had 

spent most of my youth and received most of my educational 

experiences off the reservation and felt strongly that I 

needed to prepare myself toward working with Hopi children 

on the reservation, a goal that lies for me in the future. 

As part of this goal, I had reviewed available literature 

in the area of Native American learning style and found 

much support for a uniqueness in how Indian students learn 

in the academic environment. My intentions, then, were to 

learn about Hopi children from the educators who work with 

them and to find support for or against such a uniqueness 

in learning style among Indian students—more specifically 

for Hopi children. 

Because the backgrounds of these teachers are so 

diverse and greatly influence how they perceive their 

personal experiences on the Hopi Reservation, I feel it 

best to present their perspectives as I met with them; one 

as an individual, two who spoke with me together and one 
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whose comments were limited due to time and therefore 

incorporated into the discussion. 

Perspectives of a "Veteran" Teacher 

Mr. C.'s perception of Hopi education is founded on 

the background of 16 years in the public school system, six 

years on the Navajo Reservation and presently 11 years on 

the Hopi Reservation, which additionally, provides him an 

opportunity to look at Hopi education comparatively with 

that of the public school system as well as Navajo 

education consequently, our conversation began with his 

response to the concept of "uniqueness" of Hopi students in 

comparison to Navajo and non-Indian students: 

Hopi is extremely complicated to me; there is no 
simple straight down the line [explanation] . . . 
except that the problem of alcoholism, the one-parent 
family and non-parent family which makes life 
difficult for the children as well as the teachers 
because it brings pressures [exists]. 

He states that he could make generalizations about 

Navajo students in terms of their isolated homesites which 

did not allow village communities to be established and 

handicapped them further because it did not provide them 

with the support system of "culture" to help them endure 

the experiences of boarding schools. This physical make up 

of the Navajo lifestyle made it necessary for Navajo 

children to attend boarding schools early in their lives, 

often at six and seven years of age "and they were 
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completely cut off from their culture when they went to the 

boarding schools." "It had an effect upon the learning 

ability of the children," he states, (and) "It was very 

difficult for the kids to make the transition and actually 

work with it." 

In comparison, he perceives Hopi students to be unique 

from Navajo students because, "... here we have some of 

the kids speaking English when they come to school . . . 

and here the children come from home to school." Because 

of this, they seem to feel "it's part of their existence." 

Essentially, Mr. C. perceives Hopi students as less 

disadvantaged for the academic environment than Navajo 

students. He continues: 

I believe that they (Hopis) have been enculturated to 
a much larger extent than even the Hopis recognize 
themselves. . . . Their attitude is that they don't 
want schools messing around with their culture. . . . 
What they want us (teachers) to accomplish is to get 
these kids ready for the battle out there and I think 
it is extremely wise because I have my own particular 
importance [in this expectation]. 

The Hopi, unified in the strength of their culture 

have a defined role and purpose that they want teachers who 

come to the reservation to fill. Recognizing this, Mr. C. 

is accepting of this role because of his familiarity with 

the world outside the reservation and the challenges it 

will offer to Hopi students. 

One challenge, he states, is that . .we [teachers] 

believe that the needs of the children had to be met as 
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well as the needs of the culture; and I understand what the 

outside culture demands. And that demand is that the 

children need tremendous technical ability." 

In addition, he also recognizes that such technical 

ability cannot be the only key to success because kids need 

more than just skills; they need "strength" to "overcome 

all of the evils that are coming at us." The "evils" he 

refers to are alcohol, drugs, disrespect and the overall 

deteriorating values of modern society. He states they 

must have this strength "to overcome the demands of the 

very competitive society that we're going into." 

This strength, Mr. C. states, must come through "human 

education." In this concept, the focus lies in 

understanding that "much more important (than being fair by 

regarding minorities as 'equal') is that the kids 

understand what kind of person (an individual) is whether 

they are White, Black or Indian." He explains that the 

education system in its desire to be fair, often places 

minority personnel in superordinate positions "ahead of 

competence, ahead of health, ahead of education and every 

other consideration (which) didn't help kids." This 

practice in his view, "... nearly destroyed the education 

system." 

Much of his perception of the education system stems 

from his introduction to education from outside the field 
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through a liberal arts education, his own minority ethnic 

background and experiences, as well as his experiences in 

foreign wars all which he feels has contributed to his 

personal powerful understanding of people. From these, he 

considers the "world's best hope, although not perfect, is 

to learn about people (and) how the world works rather than 

fighting in wars." 

From this perspective, he views his personal 

experiences in education as one of "fighting, winning no 

battles, getting no medals and still fighting" while the 

world remains virtually unchanged. Essentially his goals 

for cross-cultural exchanges for a better society has been 

met with many battles, not against students but against the 

systems which direct the lives of students toward a future 

in such a society. Mr. C. regards the education system as 

misguided in its approach to the responsibility of 

preparing students for the future and instead has created 

overwhelming obstacles for students and teachers. 

According to him, the primary obstacle are the 

bureaucratic systems which dictate what teachers should be 

teaching based on their perception of what is needed for 

modern economies to flourish. He is adamant in placing the 

primary blame on the education system rather than where the 

system generally places the blame, on teachers and states, 

The BIA is notorious for not knowing what they're 
doing with education. Compared to many other school 
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systems, they're not doing any better because most 
school systems have no idea what they're doing. . . . 
They didn't give a damn about the kids and I use to 
say, you're either going to spend your money on school 
teachers and schools or you're going to spend it on 
cops and prisons. 

Because the battles between teachers and the systems 

continue, in his view, the money has been spent on the 

latter. Current publicity about the dilemma of education 

in the United States and the increasing need to build more 

prisons testify to what has become the major concern and 

therefore priority. 

While the goal of providing students with an education 

that will benefit society remains at the forefront of the 

educational systems, this directive becomes extremely 

difficult to accomplish when, "... the poor school 

teacher is stuck with a curriculum that somebody else made 

[and] some books that somebody else wrote. ..." Added to 

this frustration is that, 

. . . not only [does the system] not appreciate what 
you're doing (as a teacher), but they're telling you 
all the stuff that you're not doing that they think is 
much more important than what you are doing. The fact 
is that you can't ever do what you want to do. We 
don't have the time, the kids aren't ready in too many 
instances for what you have to give them. It's been 
difficult for them (the students). 

Mr. C. views the conflict between teachers and the 

systems which have authority over them as extremely 

detrimental to all and states: "To some extent [as a 

teacher] you can do it, but you need so much more than what 
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you've got. We need to be strong too . . . It's been very 

frustrating." 

This dictatorial and authoritarian behavior on the 

part of the BIA system, Mr. C. feels, stems from viewing 

its responsibility from a military perspective. 

(Originally, the Department of War was the first 

governmental overseer of Indian Affairs.) From this 

perspective, the rules dictate that, Mr. C. states, "If the 

general is wrong, he tells you to go ahead, attack the 

enemy when there isn't one chance in 10 million that 

anybody is going to fight back. You've (still) got to do 

what he says. ..." This behavior today is archaic in any 

system, he continues, "in the real world and business and 

cannot possibly work." "This," he says, "is what destroys 

our whole capacity" of generating assertive, motivated and 

productive citizens. 

The loss of respect for elders is another obstacle 

Mr. C. observes as being at the root of this current 

dilemma. "(If) you have no respect for your own elders," 

he states, "you're not going to have anybody to take the 

place of the elder." He continues, "In generations past, 

children had respect for their mother's fathers, uncles, 

aunts, grandparents so that psychologically (this respect) 

is easily transferred to whoever is your boss." But today 

not only is the school system breaking down but society as 
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well. If the schools were to remain constant in 

perpetuating the values that taught individuals to be 

contributing members of society, possibly students' 

perception of the changes time brings would allow them to 

adapt to the changes, for in the past many individuals 

never got far in the school system "yet they were competent 

in their day because their days had a different set of 

values." This is no.longer realistic. 

Compounding this problem, the BIA system in its 

continuing battle against its teachers perpetuates this 

breakdown when it allows a negative image of Indian 

education to persist in the words of critics who verbally 

degrade those who have entered its system without 

experiencing firsthand the difficulties confronting them or 

assisting in alleviating them. Mr. C. vents his 

frustration in defense of his own motivations for choosing 

and remaining in the teaching profession and as an employee 

within a system that he views as not appreciating him by 

stating: 

[Then] there's always this, "Indian Education stinks; 
they have these teachers from God knows where; they're 
all washed up someplace else and that's why they come 
out here because they can't get a job." Who's talking 
like this? Those who have no business being where 
they are . . . who never bend over their little 
fingers to back us up, but they're good complainers. 
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In addition to these obstacles, Mr. C. perceives the 

difficulties that Hopi students experience as "weaknesses" 

they roust confront and overcome. One weakness is the lack 

of motivation to adapt to change. He states: 

These kids have a weakness . . . It's a weakness of 
"this is the way we used to do it; this is the way it 
should be done" . . . we've done almost exactly the 
same stuff for years, [and now the students have fit 
into a pattern and] they have no desire to find out 
[about the new] ... we have to get them to question 
why. 

This lack of motivation or challenge perpetuates their 

own self-image of inferiority or reluctance to pursue a 

challenge becomes another "weakness" that must be 

confronted and overcome. Mr. C. states: 

I would like to give these kids enough academic 
background so as not to feel inferior, [and] they 
won't feel inferior here because they're going to stay 
here, [but] when they get beyond high school or when 
they get hit by some very difficult subject, I want 
them to be strong enough to stop saying, "I'm Hopi 
... I can't do it." 

Historically, this is the attitude they resorted to 

because "it's too easy and they've been getting away with 

it for a long time," he states. 

Essentially, to adequately prepare Hopi students for 

the outside battle, they must become assertive and 

persistent and in this way accept and confront the 

challenges of the outside world and benefit from the 

opportunities for themselves as well as for their culture. 

Mr. C. remains confident that Hopi students are able to 
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accomplish this feat with support from teachers in whom 

this responsibility lies. 

The challenge of helping Hopi students accomplish this 

feat, though, faces a weakness in the BIA system, that of 

recruiting and retaining qualified teachers who are 

accepting of this unique challenge. Mr. C. states, "[The 

BIA] spent millions in recruiting and losing teachers. 

They leave at Christmas, Thanksgiving, maybe one year; some 

drive into the compound and drive out never to be heard 

from again." This lack of commitment from teachers leaves 

a negative impression upon the tribal community as well as 

on those teachers who are "battling" to gain the reputation 

of being committed. 

This is not limited to teachers but extends to their 

superiors as well. "[We've had] four principals the last 

few years, so we don't have any continuity here," he 

states. With little or no continuity from past to future, 

accommodating value and societal changes within the system 

becomes more difficult. The behavior of new leadership can 

only be one of reacting to the current situation rather 

than one of planning with a foundation in the past and 

looking to the future. 

From such an unstable foundation, another weakness is 

the lack of foresight in searching for alternative and 

innovative models of education to investigate. When asked 
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if parental power could help direct change, Mr. C. states 

that although parents do in fact have this power, "they 

don't know what to change it to." For them to attempt this 

would require becoming "beyond what could normally be 

expected of any normal human being, to know something that 

they don't know, to become aware of something they have no 

concept of really." 

Summary 

Mr. C. offers a unique insight into Indian Education 

as well as Hopi Education which lies in the global 

perspective he has and therefore a more "global" 

frustration he continues to experience by remaining in the 

teaching profession as well as the BIA system. 

His teaching experiences off and on the reservations 

have provided him with evidence that Native American 

students are unique in how they learn because of the 

particular situation their environment and cultural 

responses to it places them in. He is equally comfortable 

in recognizing and accepting that the Hopi culture has 

defined his purpose and role as a teacher and despite the 

many obstacles presented by factors outside the culture, he 

continues to pursue this challenge. Essentially, the 

culture itself poses fewer obstacles for him than the 

system which employs him. 
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By pursuing the challenge of preparing Hopi students 

for the outside world from his perspective of "learning 

about people and how the world works" to aid them in 

confronting its challenges is the crux of cross-cultural 

education. It becomes unfortunate that Mr. C.'s efforts 

toward implementing cross-cultural awareness in the 

curriculum has been met with many "battles" and has served 

only to create overwhelming frustration for students and 

teachers alike. It is more unfortunate that many of the 

obstacles are created by society itself but with the 

impetus for positive change in the hands of the education 

system, its failure to move toward change is 

incomprehensible. For Mr. C., the "battle" has been long 

and personally unrewarding yet there continues to be many 

educators who remain idealistic in their desires to create 

changes for a better future. 

Perspectives of a "Veteran" Teacher 

and a "Novice" Teacher 

The following discussion involved two teachers who 

were presently working in the same school. They provided 

contrasting perspectives primarily because of the number of 

years in their own teaching experiences, teacher 

preparation programs and how they viewed teaching, children 

and more specifically Hopi children. Mr. K., the veteran 
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teacher has spent over 10 years on Hopi and his teaching 

experience has been exclusively with Hopi children while 

Mrs. H., although substitute teaching for six years, is in 

her second year on Hopi and came as a newly certified 

teacher. 

Again, I explained the purpose of my visit as that of 

validating literature which concludes that Indian students 

were "uniquely" different from that of non-Indians because 

of their culture. Part of my purpose, then, was to hear 

how their experiences with teaching Hopi children might 

support or dispute this conclusion and offer further 

insight for me about them which I lacked not having taught 

in a reservation school. 

Are Hopi Students Unique in Their Approach to Learning? 

Mr. K. immediately nodded "No," while Mrs. H. 

emphatically stated, "Yes." This led to their discussion 

about "learning style" and the "learning process." 

Mrs. H. states, "They are [unique] because of their 

culture and everything that's here." In justifying this 

position, she continues, 

Coming from the literature background that we have, 
[for instance taking the story of] Sir Lancelot and 
The Knights of the Round Table ... we can relate to 
what a helmet is, what a lance is, what a sword fight 
is . . . whereas [Hopi] children understand about a 
kiva, kachinas, about a Basket Dance and the Home 
Dance, all that relate to their culture. . . . 
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Mr. K. responding, states, "So what. What they know 

and don't know doesn't have anything to do with how they 

learn . . . whatever they learned about the kiva, they 

learned it the same way [we] learned about King Arthur and 

his knights. ..." Mrs. H. continued by pointing to the 

significance of "reading about [about the culture]*• versus 

"experiencing it" but failed to convince Mr. K. as to the 

significance of the difference. 

The uniqueness of experiencing a concept versus 

exposure to it through reading is significantly different 

between the Hopi and non-Indian approach to learning and 

therefore learning style. Again, when the influence of 

culture is introduced into a child's world, the similarity 

between diverse groups ends and becomes dependent on 

responding accordingly to the unique situations their 

particular environment presents. The learning process also 

differs. Although the physical modalities we as humans all 

possess are no different, how lasting impressions are made 

utilizing them differ and are culturally influenced. 

Because the Hopi language was not a written one, Hopi 

knowledge of the world was transmitted through oral 

storytelling, active participation in song, ceremonies and 

ritual and developing keen visual skills. In contrast, 

written records of the non-Indian world had an early 

existence and transmitting the knowledge about this world 
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was highly dependent on acquiring reading and writing 

skills. 

Essentially, the process of learning and the methods 

utilized—learning style, to become knowledgeable about 

one's world set the Hopi and non-Indian world apart until 

the process of reading and writing was introduced into the 

Hopi world. With it, the differences became apparent by 

the difficulties Hopis exhibited as students in learning a 

new and foreign skill; that of learning and using the 

English language. 

Learning English, a foreign language for Hopis, Mr. K. 

states, "... would be different [from my experience of 

learning] the foreign language of Hopi; but people that do 

[learn a foreign language], like the Spanish, they go to 

school and start learning English. They learn [it] the 

same way [they would Spanish]." Essentially Mr. K. 

perceives that the procedure one follows in learning a new 

language would not differ between the various languages; 

they talk, you listen and you learn the language. This 

view is simplistic in nature and ignores the linguistic 

structure of the many languages in existence. Literature 

on second language learning reports that the task becomes 

complex and difficult depending on the language structure 

which makes up a particular language. Comparing Hopi and 

English, first, each language speaks about a world 
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structured in a different manner as well to reflect these 

differing perceptions. Numerous studies have addressed 

English language learning for Native American students and 

reported conceptual differences in structure (Bayles & 

Harris, 1982), phonology (Zintz, 1963; Weaver & Eward, 

1966), grammar (Bayles, 1982; Zintz, 1963; Weaver, 1966), 

and communicative style (Philips, 1971). 

These studies conclude that Native American languages 

are in fact very different from that of the English 

language which is viewed to be a European language, 

therefore, learning to speak English for Spanish-speaking 

natives would be less difficult because they have similar 

origins and when studied, were found to be similar in 

structure, grammar, phonology and lexicon (Weaver, 1967). 

Without such knowledge about language and language 

learning, specific to the field of linguistics, the concern 

of educators about the proficiency level of English that 

Native Americans display becomes foremost in how they 

perceive their success and achievement in the academic 

setting. In addition, the persistence of educators in 

using the level of English proficiency to indicate 

intelligence remains and is addressed earlier in this 

study. 
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These teachers, despite generally agreeing that 

culture and environment indeed made Hopis "different", they 

did not elaborate further on how exactly it made them so. 

Instead, they focused attention, based on their 

observations of Hopi students in their classrooms, on how 

"differently" they reacted or responded in specific 

situations. The following reports their observations. 

Observations on Culturally Influenced Responses 

Mrs. H. found that often her Hopi students interpreted 

her directives literally which provided numerous comical 

situations but in reality were often frustrating to her and 

confusing to her students. Citing an example to explain, 

she recalled her desire to teach her 5th and 6th grade 

students calligraphy. Preparing them for this skill 

required them to work with individual letters of the 

alphabet, sequencing them for practicing proper strokes, 

distinguishing between upper and lower case letter as well 

as following directions. The students* reaction to this 

preparation was to ask, "Why do we have to do this?" Her 

response to them was to "Just follow directions, write your 

full name." She was astounded to see them write literally 

the directions she dictated. 

It seems apparent from this example that the relevancy 

of the direction for the task at hand is important to the 
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students in understanding what is expected of them. It was 

unclear whether she had explained why the need to 

distinguish between upper and lower case letters as well as 

writing letters in sequence would play an important part in 

preparation for learning the skill of calligraphy. She 

interpreted their behavior by stating, "I just took it they 

weren't paying attention to what they were doing. They were 

just copying. They were not thinking about what they were 

writing. . . . They just didn't click." 

Another culturally influenced response she observes in 

her classroom is her students' inability to grasp concepts. 

She states, ". . . Sometimes I can present things the way 

that I would want it to be presented to me [but] they just 

cannot grasp it." This would indicate that the process she 

utilizes to "grasp" the concept is not the same for her 

students. Although the non-Indian's learning of new 

concepts follow the process of combining individual parts 

to make a whole, she has been introduced to the notion that 

"The Native American want to see the whole book and then 

break it down into parts." It remains unclear whether she 

is accepting of this notion or if the idea of utilizing 

this approach is unclear to her as she states, "Now, I 

don't know if that would be typical of the average child in 

the classroom [because] I have the low end of the spectrum 

most of the time and my gifted children ... I don't have 
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to teach them reading skills. ..." In any case, she 

presented no further discussion of how she attempts to meet 

the needs of her students. 

How students react to criticism, constructive or 

otherwise, was also cited by both teachers as "different" 

and often a source of frustration. "... They cannot take 

criticism," Mrs. H. states: 

Some kids can and some kids can't but most of these 
kids cannot take even constructive criticism. . . . 
They just come all apart; some kids will cry and don't 
want to do anything. Others will sit there and pout 
and refuse to work. And there are other ones who are 
just completely afraid to try again. 

This comment was made in reference to her practice of 

keeping various assignments they produced throughout the 

year in a folder ". . .so they can see [their progressive 

development] and then learn to laugh at themselves and not 

feel bad." 

Mr. K. states, "It's hard for them to admit they broke 

a rule—just come out and say, 'Yes I did it."' Instead, 

they'll attempt to switch the attention to someone else and 

when the confrontation continues, he says, "Then they'll 

clam up and not say a thing." In any case, it becomes a 

conflict situation for the student and he/she reacts 

culturally. Swisher and Deyle (1987) in their study of the 

educational conflicts that Native Americans experience in 

the academic setting cite Wax & Dumon (1964, p. 395) in 

reporting that in traditional Indian education, 
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Indians tend to ridicule the person who performs 
clumsily; [therefore] an individual should not attempt 
an action unless he knows how to do it; and if he does 
not know, then he should watch until he has 
understood. (Whereas) in European and American 
cultures, the opposite attitude is generally the case; 
"we give a man credit for trying" and we feel that the 
way to learn is to attempt to do . . . schools conform 
to this principle and Indian children are thus faced 
repeatedly with the difficult task of having to 
perform before an audience of critical peers when they 
are unsure of their abilities and have reason to 
expect negative comment from their teacher. 

Essentially, ridicule or confrontation by the teacher 

is perceived by the Hopi student as a public assault on 

his/her character, and the student reacts with degrees of 

embarrassment. Robert Rhodes confirms this by stating, 

1 1. . .if there is disagreement, there is little 

disagreeing, rather they will simply withdraw or leave as a 

way of avoiding direct conflict," (1987-88, p. 12). 

The conflict situations these teachers cite, they 

have in fact placed their students in a difficult and 

extremely uncomfortable situation. For these students to 

understand the value of being able "to learn to laugh at 

themselves—their mistakes—and not feel bad" or find it 

easy "to admit they broke a rule" is unrealistic when they 

find themselves in either a situation of ridicule or 

confrontation. Similarly then, teachers unknowingly create 

difficult situations for their students when they have had 

little orientation to cultural thinking about specific 

situations. 
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Lacking insight into Indian perception of time also 

becomes frustrating for these teachers who plan much of 

their daily activities around a time schedule. States 

Mrs. H.: 

They're not punctual . . . you schedule parent-teacher 
conferences and they don't show up until the last 45 
minutes of the day and ... we need to know that they 
start when enough people get there to start . . . 
they're real laid back . . . and I wasn't use to that. 

The reference to "Indian time" is well-known among 

Indians and non-Indians as well as the acknowledgement that 

there exists a different conception of time sense. Rhodes 

points out that for the Indian, time is related to what is 

"real" in the environment, so for the Indian, hours and 

minutes are not real but artificial (1987-88, pp. 7-10). 

The environment provided the time sense for the daily and 

seasonal cycles and one had to observe the signs offered by 

it to conduct these activities. In addition, consensus of 

the group or community again is essential to maintain 

balance and harmony so that for a meeting to begin, all 

participants of any event or activity must be present and 

the time taken to either reach a consensus or perform a 

particular activity well was not dependent on hours and 

minutes. The practice and preparation for ceremonies and 

rituals is very time consuming, the goal being for all to 

perform with utmost sincerity so that balance is ensured 

and in direct contrast has little to do with specified 
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hours and minutes which essentially become meaningless in 

Indian culture. 

The differences observed by these teachers in how Hopi 

students reacted or responded to particular situations 

indicates that significant cultural factors dictate them. 

Because they conflict with their own established value 

systems, these teachers find themselves in the frustrating 

situation of being unable to understand them and 

consequently perceive the differences as problems areas and 

find themselves more concerned about these differences or 

negatives rather than the strengths or positives that their 

students bring to the classroom. 

Despite the frustrations, they too desire to 

accomplish particular goals that will enable Hopi students 

to be successful in two worlds, for in their perception, 

both do exist for their students and also for them while 

they remain in the Hopi environment. They also identify 

for us the obstacles that lead the Hopi community as well 

as non-Indian teachers like themselves to create barriers 

to a mutual understanding of each others' cultures. And, 

they also offer suggestions from their personal experiences 

on Hopi that can lead, in their opinions, toward positive 

changes within the reservation system. 
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Teachers' Goals and Obstacles 

For Mrs. H., a primary goal is to instill "the love of 

learning through reading." She states: 

If I can teach these children . . . that it's not what 
you teach kids—subject matter—[but the desire] to 
want to continue learning [because it leads to the 
effect of generating the desire of] the more you want 
to know . . . and in order to be able to do that, you 
have to be able to read. . . . 

She feels this is the foundation of the attitude of liking 

school and achieving in its environment. 

Another goal important to Mrs. H. is that of helping 

the Hopi preserve their traditional ideals of maintaining 

balance and harmony with the environment in today's society 

by being able to make intelligent and educated decisions in 

dealing with those who desire to utilize existing resources 

on their land. She states, "If you're not educated, you're 

not going to be able to [make educated and environmentally 

sound decisions] other than [making] the actual 

[pronouncement that] 'They're raping the land.' [Instead 

they must ask themselves], 'What [am I] going to do to stop 

it? What are the alternatives?'" 

Another goal is to teach and prepare Hopi children to 

experience the non-Indian world with a positive attitude 

and with a sense of empowerment. She feels the means for 

accomplishing this is to utilize their already established 

knowledge of the Hopi world to learn about the non-Indian 

world. Unfortunately, as addressed earlier in this study, 
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the Hopi communities have predefined the teacher's role and 

purpose as that of teaching academic skills to their 

children and greatly limit and restrict the potential of 

every student when teachers cannot facilitate learning 

utilizing the most appropriate means for these students; 

their culture. "If we could do it," states Mrs. H., "if we 

were more aware of the culture, then we could teach the 

skills based on the culture and make it holistic," instead 

of designating learning tasks as isolated units to master. 

The dilemma lies in not being allowed to teach in such a 

way because "we're not allowed to learn the culture." She 

suggests that "if we just observe and try to learn and 

understand why they're doing what it is that they're doing, 

we [as teachers] may come out better off in the long run, 

learning from it." As simple as such a suggestion appears, 

the idea is wrought with suspicion from deeply embedded 

negative school experiences and an intense desire to 

protect the Hopi culture from further violations at the 

hands of educators. 

The existence of the barrier to cultural exchange in 

the hands of the Hopi community has resulted in other 

obstacles to successful learning and achievement in the 

academic setting for Hopi students. One is the lack of 

exposure to the non-Indian educational process outside the 



179 

school. Mrs. H. recalls a childhood filled with books and 

reading: 

All the wonderful fairy tales we heard as we grew up 
as Anglos our parents read to us," she states. In 
addition, such reading situations lent itself to the 
modeling of the reading procedure itself as well as 
the book handling skills used by parents. But Hopi 
children like non-Indian children also had rich 
experiences with Hopi "fairy tales" spun about animals 
and spiritual beings during winter evenings which 
taught the lessons of morality and living in harmony 
with the universe. Again, because they were not in 
written form they did not allow children to "see" 
their storytellers model book skills. In addition, 
such storytelling was designated to particular members 
of the village and was not the responsibility of 
parents or siblings. 

Today, because many parents do not possess the 

parenting skills which would guide them in providing their 

children with the kind of exposure required in the schools 

at home, it becomes understandable that these students do 

not see the relevancy of transferring the skills used in 

the classroom to home; therefore, they are "disadvantaged" 

in their abilities for many elementary and basic skills. 

Another obstacle to learning observed by Mrs. H. is to 

have modern educational technology and equipment available 

to Hopi students yet finding themselves unable to 

facilitate learning if the motivation and responsibility by 

students are lacking. She states: 

. . . I've told the kids and some parents at 
conference ... we can have all the high tech 
learning material there is but if a child does not 
want to learn it and does not have the support of the 
parent at home stating they will learn it, you can't 
teach them. . . . 
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This motivation, she feels, comes through "teaching by 

example." But even in this, there appears to be a 

breakdown that results in Hopi children remaining oblivious 

to seeing how hard their parents work daily and the 

motivation behind this work ethic. It becomes a parental 

responsibility to instill such an attitude, unfortunately, 

the work ethic is more often embedded in the cultural 

activities that parents place in higher priority to school 

activities. How such a work ethic can be transferred to 

the non-Indian environment of school is the question. 

Mrs. H. perceives this situation in this way: 

You don't want your children to have to go through the 
same hardships you went through. I grew up with the 
outhouse and having to pump water as well as carrying 
it to the house ... we had chores ... we had 
responsibilities [as children]. [Instead of seeing 
Hopi kids being responsible for some of these same 
chores], you see the old men and women in the villages 
out getting the coal and taking it to the house [and 
the kids] are still in their beds or watching 
television; they're playing basketball; they're not 
being taught the responsibilities that they need to be 
taught so they can be responsible in the classroom. 

Mr. K. adds, "A lot of kids [are] not being taught the 

consequences of their own actions. . . . It's a lot of 

threats [from parents], but no action." He continues, 

"Discipline is a problem now and it stems from a lack of 

responsibility ingrained in them already and that makes it 

hard when they come to school," and also face teachers who 

like their parents offer threats but follow with no action. 

This makes it hard, he states, on teachers who do follow 
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through on threats and are then classified as "mean" 

because "we expect them to do something." 

Again, the dilemma lies in the disruption of the 

traditional roles specific members of the Hopi community 

played in disciplinary matters. The schools have 

instituted themselves and its teachers as disciplinarians 

and the existence of jobs have taken away those members 

culturally designated for this role from this 

responsibility. In addition, with the opening of the 

junior/senior high school on the reservation, parents are 

now faced with parenting adolescents and teenagers who had 

previously been absent from Hopi life while away at 

boarding schools. All of these point to a very disturbing 

situation and one that is difficult to resolve without 

muchMcooperative planning by the schools and tribal 

community. 

While pursuing the educating of Hopi children, both 

Hopi and non-Indian teachers acknowledge that they occupy a 

"center arena" where their efforts are continuously 

scrutinized and often suppressed by the system which 

employs them as well as the community whose children they 

serve. 

Mrs. H. recalls an incident in which an exciting and 

innovative idea was discouraged by her administrators who 
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in their positions also assumed the role of spokesman for 

the tribe: 

. . .  I  d e v e l o p e d  a  w h o l e  c u r r i c u l u m  t h a t  r e l a t e d  t o  
the field of aerospace and they wouldn't let me 
[present] it. ... My principal said, "No." My 
superintendent [also] said no because the parents 
would not want it because they would feel it would be 
too much interference and that I would be trying to 
take the kids away from the reservation. 

When asked why she felt she had to have a classroom project 

approved, she stated, "Because of all the trouble I've 

already been in ... I just felt it was time maybe I 

better ask first to avoid problems." The "trouble" she 

referred to involved setting up an ant colony to show a 

cooperative working community and planting beans, both 

which are culturally inappropriate to do with Hopi 

children. 

This situation indicates that a lack of cultural 

orientation to the Hopi culture has resulted in Mrs. H. 

often placing herself in difficult and embarrassing 

situations and subjected to ridicule by her administrators. 

In addition, her expertise is greatly undermined when she 

is not allowed the opportunity to implement the current 

educational philosophy of teaching children which is to 

seek out the means "to get through to the child to give him 

or her the motivation to learn." Because this often leads 

teachers such as Mrs. H. to look for the means outside the 

boundaries of the school compound and into the those of the 
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villages; it becomes too innovative for certain members of 

the community to accept. Instead, she and her teaching 

colleagues must fill the pre-defined role of teaching basic 

skills devoid of the cultural influences that facilitate 

much learning. This view, on the part of the community and 

administrators continues to place Hopi children at a 

disadvantage. 

Many of these frustrations that both Hopis and non-

Indians experience in co-existing with each other on the 

Hopi Reservation are more often embedded in the 

preconceived images they have of each other and the 

attitudes they bring as a response to these images. This 

"battle" of images and attitudes, then, create difficult 

situations when each defends his/her culture and 

consequently perpetuate the negative reactions of both to 

each other. 

Just as the Hopi are offended by non-Indians who wear 

jeans and shorts to the ceremonial dances, or are pressured 

to provide explanations about cultural activities or are 

befriended with the idea that "if you make a friend with 

one, you'll make a friend for life, but don't ever get one 

of them mad at you;" so too are non-Indians just as 

offended by the Hopi image of them as always drinking, 

talking nasty and using obscenities as portrayed by 

television. The "battle" of images and attitudes is a 
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delicate and sensitive issue to confront and deal with, but 

it persists and is detrimental to educating Hopi children. 

The means to alleviating this issue again must come through 

a collaborative effort by the school and community. 

Teachers' Recommendations for Positive Change 

These teachers through their experiences on Hopi are 

quick to suggest how the experiences of new teachers coming 

to teach on Hopi can be more positive than their own for 

them as well as for their students. One suggestion is that 

positive change must be initiated in the school, first in 

the hands of the principal who then should emanate the need 

and means for change through the school board and on to the 

village and community by expressing "this is something new 

we're going to try. ..." The message conveyed in this 

chain is that the school as a whole is working together for 

the benefit of the student as well as the community. 

Further, states Mrs. H., "If we went to the villages 

to observe and take part in the whole as a guest of a 

specific teacher or of a host family and let the community 

see that, 'Hey, theygre not going to hurt anything' ..." 

a trusting relationship can be established. In her view, 

"if you get to know your students as people, and the 

teachers get to know [the parents] as people and the 

parents get to know us as teachers ..." she feels, they 
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as teachers can help the Hopis realize that they have the 

power to control "the white man's way of life" as its 

significance on the Hopi Reservation becomes apparent and 

can be manipulated to their advantage. Within this 

framework, a humanistic view of the members of each culture 

is encouraged which would in turn allow the teachers to 

orientate the Hopi community to the value system of non-

Indians as well as the behaviors acceptable in the non-

Indian world which often also creates misunderstood 

situations for non-Indian teachers who must live without a 

familiar but extremely limited social life. 

These teachers desire to know more than the "do's and 

don'ts" of the Hopi culture. They suggest that for "a new 

teacher that's coming to the reservation, the principal, or 

even a committee of teachers [could] sit down and go 

through these things." Mrs. H. states, "The teachers need 

to be made to feel free to ask questions because that's the 

only way you'll keep out of trouble." "Just a lot of 

things that we need to be told and explained to," she 

continues, "and not be belittled ... we cannot be 

expected to know." 

Another suggestion directed to the community is the 

desire to "be judged individually, not as a whole . . . 

People are people," states Mrs. H., "and they all learn to 

trust, but we've got to be given the opportunity to show we 
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are trustworthy." This desire implies that the expertise 

of teachers coming to the reservation be considered and 

they be given the opportunity to implement the new 

perception of teaching and children they are taught in 

their teacher programs. In addition, the community must 

recognize that the school community with all its Hopi and 

non-Indian personnel play a vital role in educating their 

children and none of what each staff member might offer 

should be undermined. Mrs. H. states, "The parents of the 

children have got to respect all of the staff, not just one 

or two teachers, but all of the staff and be supportive of 

[all of them]." 

Finally, Mrs. H. feels teachers coming to teach on the 

reservation need to be well-rounded in book knowledge as 

well as worldly knowledge so they can expand the Hopi 

experience, not just repeat it. She states, "I feel that 

not coming from here, I can better serve the kids than 

someone who has been here all their lives [because] they 

never really got away and never had a chance to grow up as 

an individual. ..." According to her, the limited 

experiences of Hopi teachers can be detrimental because 

often they are biased toward particular children based upon 

their knowledge of the child's family history. Although 

the same can happen in any small community, she observes 
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that on Hopl, "the culture seems to hold the sins of the 

past against the child.*1 

Interestingly, Mrs. H.'s experiences on Hopi has 

placed her in yet another unique predicament: that of not 

being able to relate the uniqueness of her experiences to 

members of her non-Indian world because they are themselves 

"inexperienced with the world," and she finds them 

inflexible to a new way of thinking. She states: 

. . . When I go home ... I have a real hard time 
coping with the hypocrisy of the people I'm with . . . 
when I try to relate the [spiritual experience] of 
watching the little cloud come out, the lightning and 
the rain after a Rain Dance here and they laugh at you 
because they don't understand and they don't want to 
... I feel it's because they are so petty and so 
close-minded that they don't want to broaden their 
horizons; I don't know if I could deal with that 
[anymore]. 

It becomes apparent that her Hopi experiences have 

left a deep impression and the thought of confronting the 

inflexibilities of others in the non-Indian world becomes 

more difficult for her to face than remaining on the 

reservation. 

Summary 

Reflecting on the experiences of these teachers, it is 

again apparent that the need for cultural exchange through 

cross cultural efforts implemented into the school 

philosophy and curriculum is vital. For whatever personal 

motivation these teachers have come to the Hopi 
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Reservation, they convey a sincere desire to help Hopi 

children positively experience their non-Indian world. But 

the tragedy remains that cultural barriers continue to 

limit and restrict the success of these teachers' attempts 

in preparing them to do so. 

From the experiences of these teachers, we continue to 

see that without some insight into the Hopi culture, the 

"differences" and "difficulties" they feel they are 

confronted with will be perceived as problems and 

obstacles. It becomes more unfortunate that many of the 

obstacles posed in the academic setting for teachers and 

students alike are at the hands of the Hopi community and 

the administrators who assume the role of spokesmen for the 

communities as well. Again the blame does not rest 

entirely on one or the other culture for each has a 

justifiable defense in perpetuating the situation long 

embedded in the historical experiences of the contact 

between them. 

The question lies in how this continuing situation can 

be changed. Much of the answer lies in the suggestions 

these teachers offer: cultural exchange. 
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CHAPTER 10 

SUMMARY AND CONCLUSIONS: HOPI EDUCATION IN 1990 

Hopi Education in the National Context: 

As I review the concerns and frustrations in the 

voices of those impacted by the current education system on 

the Hopi Reservation—parents, Hopi teachers, non-Indian 

teachers and students—it is not surprising to see in them 

the same finding as those in a recent study of Indian 

schools. That study, conducted by the U.S. Interior 

Department, concluded that the BIA is (still) "not 

providing the kind of quality education opportunity by 

Indian children" ("Probe Blames," 1991, p. 2A) . 

Inadequacies and deficiencies are cited: "They're ill-

equipped. They are poorly managed in some cases. They 

lack resources . . . [There is] a lack of academic 

standards, an inadequate computer system, inequitable 

funding and the deplorable condition of many buildings are 

both unsafe and unhealthy" ("Probe Blames," 1991). 

The report proclaims that "The BIA schools often are 

saddled with children who have been in trouble with the law 

or who can't function in public schools because of cultural 

differences. ..." However, states an Indian education 

specialist, "Should we close those schools tomorrow, the 
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kids would be run right out of those public schools. . . . 

They simply won't function there. They'd fall through the 

cracks ..." ("Probe Blames," 1991). 

Bleak statistics are reiterated: 

Half of the 153 schools considered in the report 
scored at the 25th percentile or below . . . the 
achievement test scores ranged from the 24th 
percentile in third and ninth grades to the 32nd 
percentile in the 12th grade. . . . Students in 39 BIA 
schools scored at or below the 20th percentile. 
("Probe Blames," 1991, p. 2A) 

This compares, the report claims, with eighth graders in 

Washington, D.C., who "average in the 41st percentile on 

tests similar to those taken by BIA students." 

The facts and figures are not dissimilar to those at 

Hopi. Who's to blame? The Interior report blames the 

problems on "senior-level BIA officials who have generally 

not given the education program sufficient priority." 

Mirroring the problem of teacher turnover on the Hopi 

Reservation, the BIA education office itself has had 17 

directors in 12 years. 

What can be done? A BIA spokesman states, "We have to 

make a special effort to encourage accountability," ("Probe 

Blames," 1991). But the conclusion remains: little has 

occurred to radically transform Indian education over the 

past several decades, and the situation at Hopi is 

representative of this fact. 
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Charting a New Direction 

The challenges to improve Indian education are 

apparent. In this era of Indian self-determination, Indian 

people themselves must accept the challenge; change is 

possible only through the efforts of Indian people 

themselves. 

A first step in accepting this challenge is for each 

tribe to study their own particular situation. Within the 

local context, they must confront problems by looking at 

both the cultural and social-structural factors which 

conflict. Analysis of this conflict should serve to focus 

attention on individual tribal histories and traditions. A 

comprehensive picture might then result, lessening the 

struggle for all involved. 

The tribal study conducted here suggests that it is 

important to retain the "Indianness" that is inherent 

within situations of cultural encounters and change. Once 

identified, this can and should become a strength to build 

upon as a means of survival and motivation to pursue a 

future in two worlds. 

It is also important to recognize and objectively 

assess present cultural, linguistic, and economic 

conditions of reservation life. Modern society has had a 

tremendous impact, but in the words of Wilma P. Mankiller, 

Principal Chief of the Cherokee Nation: 
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Our languages are still strong, ceremonies that we 
have been conducting since the beginning of time are 
still being held, our governments are surviving and 
most importantly, we continue to exist as a distinct 
cultural group in the midst of the most powerful 
country in the world. (Native Peoples, 1991, p. 5) 

Acknowledging this proves the empowering force to meet 

the challenges. She continues: 

. . . Continual threats to tribal sovereignty, low 
educational attainment levels, double digit 
unemployment, many homes without basic amenities and 
racism [are many complex problems and issues that 
confront each tribe], [but as we] grapple with these 
problems in a forward thinking way, we are beginning 
to look more and more to our own people, communities 
and history for solutions. We have begun to trust our 
own thinking again, (p. 5) 

In this trust, tribal peoples are looking at their own 

culture and history for solutions to today's problems 

because their youth offer hope for the future. In this 

they must be supported. 

Looking Back—and Forward—at Hopi Education 

Contemplating the specific concerns of Hopi parents, 

Hopi teachers and non-Indian teachers in educating Hopi 

students, I have attempted to initiate the first step of a 

challenge similar to that voiced by Mankiller, for the Hopi 

Tribe. To do this I have had to reflect back on my own 

memory of traditional teachings and analyze our tribal 

history and traditions to understand and explain the 

numerous conflicts which teachers describe. Many of these 

conflicts are attributed to the cultural attributes that 
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"make" the Hopi student. And yet, in my view, these are 

not problems but the cultural traits that distinguish 

students as Hopi. While these traits can be a source of 

great strength and wisdom, their value in the school is 

often undermined, misunderstood and a source of struggle. 

One cause for this is that the major overseer of Hopi 

education, the BIA is far removed from the reality of 

modern Hopi life. As a consequence, both parents and 

teachers remain unconvinced that Hopi education prepares 

students to live in two worlds. 

A clear outcome of this is that teachers and 

administrators alike "come and go" all too frequently. 

Yet, as evidenced by the high turnover at senior levels of 

the BIA Education Office, this is obviously a situation 

easily tolerated within the bureaucracy, despite its 

detrimental effects. To Hopis, such bureaucratic 

instability makes it clear that students are not a 

priority. 

Locally, the existence of this instability is viewed 

with suspicion. Teachers' and administrators' commitment, 

motive and purpose are questioned, as well as their 

expertise. As a result, with their every move viewed 

suspiciously, these educators feel restricted in their 

personal and academic freedom. 
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Moreover, the content of education at Hopi—like that 

in Indian schools generally—has been completely devoid of 

Indian involvement at all levels. History and tradition is 

again ignored when the system does not recognize those 

members of Hopi society who traditionally were responsible 

for educating the youth and would therefore be highly 

valuable as well as in providing pedagogical insights. 

Consequently, teachers are astounded by the inability 

of their students to "grasp concepts" and master skills. 

If a select few students do "grasp" particular concepts, 

they are immediately recognized as being "bright," whereas 

traditionally, the survival of the community was dependent 

on each member participating to his/her utmost in their 

particular capacities. Every member then meets the 

expectation of "excellence." 

Many of the "inabilities" teachers cite involve verbal 

and written expression, English proficiency, motivation, 

and assertiveness. These "deficiencies" then become the 

focus of instruction, for their remediation is critical, in 

teachers' views, to success outside the reservation. In 

actuality, however, such abilities are already in place 

within the context of the Hopi world. The curriculum then 

becomes devoid of challenge and relevancy and the attitudes 

of both students and teachers lack spark and excitement. 

And again, the goal to have these Hopi students remain 
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comfortable in their "Hopiness" becomes secondary to these 

educators. Conflicts occur, messages become confusing for 

students, and the gap between community and school is 

widened. As Vernon Masayesva states: 

In the beginning, the elders believed that through 
education the children would become the eyes, ears and 
tongue of the Hopi people. They meant that children 
must be taught to see the aesthetics of their 
environment, to hear and interpret its sounds and to 
speak through music and art forms of their feelings 
about the world around them. Gradually all the 
religion and all the teachings shifted meaning and 
purpose until the Hopis came to believe that a child 
goes to school merely to learn the white man's tongue 
so he can get a job. (1971, p. 54) 

This report captures the dilemma facing Hopi parents 

and Hopi educators today: due to their historical 

experience with Anglo-American schools, many believe that 

the responsibility for education remains with those schools 

and with those who have made it their career to teach Hopi 

children the means by which to achieve in the non-Indian 

world. This perception, well documented in Breunig's 1972 

study, was in fact born out in the present study. 

In addition, tribal communities, along with those 

involved in Indian education, often view "the Indian 

educational network [as] now so entrenched that no reforms 

are possible." As a consequence, communities distance 

themselves from the struggle of students. Meanwhile, non-

Hopi educators "come and go," as they, too, give up on the 

struggle. 
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Conclusions 

The first conclusion that can be drawn from this study 

is that little has occurred to radically alter the federal 

agency overseeing Indian education and more specifically, 

Hopi education. Vine DeLoria, Jr. notes that federal 

agencies continue to lament, "We are not doing anything, we 

need more money, and the Indians need to be involved" 

(1991, p. 12). 

Secondly, we can conclude that the studies on the 

inadequacies of Indian education will no doubt continue to 

be conducted and, like the Interior report cited earlier, 

continue to view Indian education from a segmented, rather 

than a systemic, sociohistorical perspective. This, 

unfortunately, only perpetuates the lack of understanding 

of how Indian education has been experienced and is 

perceived within individual tribal communities; the 

divorcing of Indian education from its historical and 

cultural context then perpetuates the exclusion of tribal 

communities from meaningful decision-making about 

education. 

A third conclusion to be drawn is that federal 

management will continue to inadequately prepare those who 

will be placed in the positions of educating Hopi and other 

Indian students. 
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Finally, from the concerns voiced by parents and 

teachers, we can conclude that: (a) cultural differences 

that impact the learning of Hopi students in the classroom 

do exist, although their exact nature and the manner in 

which they impact learning is not fully understood by non-

Indian educators; (b) family involvement, which includes 

the extended familial ties of the village and community, is 

lacking; and (c) inadequate, inequitable and misallocated 

federal funding is a primary cause of the failure and 

ineffectual management of the Bureau education system. 

Though problematic, these conclusions nonetheless 

point the way to some resolution of the continuing 

difficulties in Hopi and Indian education. That next step 

involves greater Indian self-determination. The following 

chapter more closely examines the implications of these 

conclusions and offers a proposal to the Hopi people in how 

they might redirect the education of their children. 
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CHAPTER 11 

RESPONDING TO HOPI EDUCATION: 

AN UPDATE (1990-91), WITH IMPLICATIONS 

Considering all input by those who were interviewed 

and who have a vested interest in the survival of the Hopi 

culture through its children—parents and teachers, Hopi 

and non-Indian—we consistently hear of the obstacles 

barring the way for a smooth transition into the future for 

the Hopi culture. Many are long embedded in the school 

system implemented into the traditional lifestyle and 

others in the negative educational experiences of 

individual Hopis which have left a deep impression. This 

study again, as others, continue to point to their 

continued existence through the testimonies of these 

people. 

Yet in order for them to be addressed, bringing 

attention to their continued existence again is the only 

means of working to resolve, through change, the problems 

they create. Parents, who are viewed as being uninvolved 

and therefore uninterested, we find, do in fact perceive 

the magnitude of the problems existing in the education 

system that serves their children. Teachers, Hopi and non-

Indian alike, perceive that culture is highly influential 
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and its influence is a significant factor to be considered 

in seeking resolutions. Because of its significance in the 

preservation of the Hopi culture, cross-cultural education 

becomes the means of projecting the Hopi culture into the 

future. Yet its importance is greatly undermined by the 

educational institutions as well as the Hopi communities. 

The Hopi then must seek changes from within; within 

their traditional past, within their present transition to 

adapt to modern society and within the prophecies for the 

future—the Fifth World—that has been dictated. In the 

preceding chapters, I have taken these steps and 

considering all that has been brought to the surface now 

put forth my personal perspective of what it implies for 

the Hopi people. 

The Retention Versus the Loss of Hopi Culture 

In his Hopi study, Robert Breunig brought to light the 

feelings of Hopi elders who wish to preserve traditional 

Hopi culture by terminating the rituals, teachings and 

ceremonies that carry the messages of our existence in this 

Fourth World, rather than practicing them in their 

deteriorated states. Historically, the traditional Hopi 

way of life revolved around the religious cycle that 

ensured the balance and harmony with the Hopi spiritual and 

physical worlds. The underlying message about how to 
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properly live the life of a Hopi, adhering to the moral 

rules of humanity, justice, brotherhood, and stewardship 

was instilled through complex and elaborate ritualism. 

Much of this ritualism has been disrupted due to the impact 

of modern society, off-reservation schooling, and jobs. 

This, in addition to the expressed wish of Hopi elders to 

terminate the practices of ritualism so vital to Hopi 

culture, became a grave concern to me. 

As a Hopi who has long been absent from active 

participation in the Hopi way of life, I asked, "How can we 

remain 'Hopi" without these practices?" Much of my fear 

was alleviated by the explanations of the current Hopi 

leadership. In explanation, it distinguishes between 

"loss" and "retention" through "adaptation" to the impact 

of modern society. Although ritualism may be deteriorating 

and discontinuing, because Hope religion is the foundation 

of the Hopi way of life, the moral rules of humanity, 

justice, brotherhood, and stewardship remain and continue 

to direct the way we live our lives and therefore do not 

point to loss of the Hopi culture. Instead, the message is 

that we, as Hopis, are to continue to remain faithful to 

these Hopi humanistic ideals so that we masy persevere in 

the next, Fifth World. This is what Hopi prophecy 

dictates. In addition, Hopi youth as well as Hopis like 

myself desire to maintain our "Hopiness" and in this desire 
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are empowered ensuring that the Hopi culture will 

persevere. 

Cultural Differences 

It has been concluded that cultural differences do 

exist and will not disappear, even as Hopis become more 

acculturated to the non-Indian world. Instead, "Hopiness" 

becomes a source of strength and self-identity. In my own 

experience, many difficulties I encountered as a result of 

my Indianness, in actuality, was not the problem. The 

problem lay in the attitudes of non-Indians. Today, I 

spend much of my time "explaining" why I "seem" to be 

different from other Indians as well as other Hopis. I am 

different, I believe, because I have finally realized the 

potential and strength I have in my Hopi Indian identity. 

Unfortunately, during my academic career—not unlike 

the careers of students recounted here—that identity was 

perceived by others as a detriment. Today, educators must 

look to the strengths a Hopi identity provides for Hopi 

students, understanding the traditional roots of that 

identity and building upon it to meet the challenges of 

learning about, and living in, the non-Indian world. 

Indian historian Vine DeLoria, Jr. states: "If we really 

understand cultural differences and developed our 

educational programs to build upon the strengths of each 
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culture, teachers would not be concerned with overcoming 

shyness (an often cited 'deficiency1 of Indian students), 

they would build on it" (1991, p. 14). 

Redirecting Curriculum and Pedagogy 

How can this be achieved? As previously stated, I 

felt obligated to provide an explanation to many of the 

comments of teachers who often stated quite bluntly the 

negativeness of cultural traits they observed in Hopi 

students. In doing so, I looked into Hopi history and 

traditions which yielded much information about the 

underlying assumptions about the values and behaviors 

exhibited by students in particular situations. 

DeLoria suggests much the same approach and points out 

the benefits: 

Tribal elders teach many techniques as well as tribal 
history using the same methods of instruction, and 
almost every comprehensive book on tribal histories 
and culture will have some space devoted to tribal 
teaching practices. Consequently, there is no excuse 
for avoiding traditional ways of teaching in favor of 
non-Indian techniques which have proven themselves 
failures. Using either oral traditions or some of the 
written materials that are available, it would not be 
difficult to reconstitute a class of Indian children 
and instruct them in much more efficient ways. (1991, 
p. 14) 

While the literature on various tribes, including 

Hopi, is growing; much of it is less than authentic and 

"correct." For the Hopi, many current books relay 

information that is generic to the whole tribe, yet is 
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fragmented in regard to the history, traditions and customs 

of each village. This is because each village, its clan 

memberships, its migratory travels on the return to Hopi 

lands, and experiences differ greatly and add to the 

complexity of providing information general to all Hopi. 

In addition, those who have the "privilege" of knowing and 

passing on the history and teachings of the clans are 

limited in numbers. 

This in itself adds to the "uniqueness" of the Hopi. 

For the non-Hopi educators, the clear implication is that 

they turn to those members of the villages who may provide 

appropriate, accurate information. 

Family/Community/Tribal Involvement 

Historically, federal and mission schools have aimed 

to "turn the Indian into the image of the white man" by 

tearing the children from family, community, relatives, 

clan and tribe through the boarding school and "outing" 

systems. Immersion in the Anglo world was the strategy 

used to rid Indian children of the "corrupting influences" 

of Indian life. This perception, which is shared by many 

Hopis, has not been eliminated, despite the presence today 

of reservation day schools. 

With the recent attempts to involve parents in their 

children's education, again a comprehensive picture of Hopi 
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traditional life has been ignored. Looking at that picture 

reveals those family and village members who have been 

traditionally responsible for much of their children's 

education: aunts, uncles, grandparents, godparents, kiva 

society members. 

Instead, the non-Indian system looks to parents, 

school board members and faculty members to provide input 

into educational matters. As a result, the complex 

community setting for and disciplining Hopi students 

remains misunderstood and frustrating because the 

involvement of clan and particular kin in these matters is 

not considered. 

In addition, there is a psychological burden felt and 

expressed by parents who, when summoned to become involved 

in school matters are often intimidated. These parents can 

vividly recall their own traumatic experiences within the 

walls of the very buildings that their own children 

continue to enter. They remain unaware of the changes in 

pedagogical practices that have occurred. Their 

intimidation and reluctance to become involved will 

continue if the non-Indian practices of "open houses" and 

parent-teacher conferences do not change in format to 

incorporate the elements of village meetings. 

This implies that provisions must be made to include 

familial and community members whose roles continue to be 
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that of transmitting cultural knowledge. It also implies 

that the schools must look to tradition and custom and 

design means of genuinely inviting parents to become 

involved in their children's schooling. DeLoria suggests 

that "a considerable part of the school activities, 

particularly including much of the testing, should be 

transformed into social/educational events of the 

community" (1991, p. 161). DeLoria also states: 

The presence of consolidated schools makes reform in 
this area a difficult proposition at the present time. 
... In fact the major reform that needs to be made 
on many reservations is a change of perception about 
what tribes and reservations are. They should be 
understood in their national character, which is to 
say, as instrumentalities expressing the national 
existence of the people and dealing with primarily 
outside forces and entities. Local communities should 
take on the characteristics of municipalities and 
formal village institutions that include local control 
of education and social activities. Such local 
control should emphasize control over curriculum, with 
teaching about tribal history, tribal customs and 
traditions, and tribal language taking place at the 
earliest possible age with a maximum use of 
traditional people, (p. 161) 

The Hopi Tribe, through its current leadership, has 

established a new goal in its governmental "managerial" 

role which can facilitate this type of local educational 

control. The tribal government will serve as a "technical 

assistant" to the villages, who will move to become self-

sustaining in a modern sense with a government-to-

government relationship working in union toward objectives 

which benefit the tribe. This approach, then, looks back 



206 

into traditional history, recognizing that villages were 

governed autonomously yet remained interdependent to 

survival within their environment. 

With this concept in place, the prospect of 

establishing the school as a center of local social 

activity becomes more real. Such a change would signal the 

return of educating the community's youth by involving all 

those traditionally responsible. This, in turn, would 

facilitate significant curricular changes, including the 

use of Hopi language and other aspects of the culture which 

have been typically discounted in the BIA school system. 

Teacher Preparation and Funding 

It is distressing that both Hopi and non-Indian 

teachers do not recognize a need for special preparation of 

teachers who will teach on the Hopi or any other 

reservation. The issues of cultural differences and 

bureaucratic problems unique to reservations are highly 

significant to these teachers, and ignoring such unique 

challenges contributes to the overwhelming frustrations 

they feel. Such situations exist in the teaching field in 

general and becomes a problem overall not adequately 

addressed in teacher education. DeLoria states: 

. . .  I t  i s  p o s s i b l e  f o r  a  p e r s o n  t o  g e t  a  d e g r e e  i n  
"Education," taking courses that are essentially 
method and theory classes, while at the same time 
taking minimal course work in the subjects that are 
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actually going to be taught after the degree is 
awarded. . . . When these teachers try to teach 
students they discover they have such sparse 
background that it is nearly impossible for them to 
hold students* interests. Thus the cry goes out for 
better textbooks and curriculum. The problem is not 
the curriculum but the inadequate training of the 
teacher. (1991, p. 17) 

Funding allocations, then, should consider adequate 

training of all teachers. In particular, those working in 

Indian communities need a solid foundation in cross-

cultural coursework. 

The Hopi Tribe through its education department has 

investigated this dilemma and identify several issues which 

must be addressed in the issue of teacher preparation. One 

involves the overseeing of Hopi education divided between 

the BIA, the tribal council and the Hopi Education 

Department. This fragmented network can only perpetuate 

ineffectiveness when the priorities and commitment to them 

differ. While the BIA places emphasis on management devoid 

of a genuine interest in educating Hopi children, the 

tribal council is torn between keeping this responsibility 

in the hands of the BIA or placing it with the tribe's 

education department, and the education department's 

purpose becomes undermined. Another involves the current 

teacher orientation available to both Hopi and non-Indian 

teachers. Generally, it is greatly lacking in providing 

information relevant for teaching Hopi students; instead 

teachers are provided with general "do's" and "don'ts" 
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about Hopi culture and are also inundated with the 

complexities of the BIA system with its policies, programs, 

and monies. The education department, whose first interest 

is that of educating their chidlren, is not being allowed 

to participate fully in or "adding voice" to Hopi 

education. 

Sadly, with the educational emphasis being directed 

toward economic development and basic subsistence on the 

reservation, the majority of Hopi youth are seeking degrees 

in fields other than education. In 1991, the Hopi 

Education Department reported that 16 of 400 youth enrolled 

in higher education programs desire a degree in teaching; a 

procedure to identify the local potential of educators has 

yet to be established. 

Moreover, those who do aspire to a teaching career 

experience inordinate first time failure rates on entrance 

exams for professional teacher educational programs. Thus 

opportunities become even more limited. It is clear that 

these tests need to be evaluated for both linguistic and 

cultural bias. In the meantime, however, this implies a 

local need to provide preparation for potential teachers, 

possibly in the form of tribal colleges better equipped to 

assess the needs of the local community. 

Currently, the Tribal Education Department is unable 

to participate in or add their voice to curriculum in 
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university programs because, tribal staff, too have limited 

training and preparation in this area. Because of this, 

they are limited in their ability to offer cultural 

preparation/orientation to teachers currently employed in 

reservation schools. Segmentation of the system is at the 

root of this problem and becomes readily apparent when it 

is understood that cultural orientation lies with elders of 

the tribe, management lies with the BIA, and the tribal 

education department is yet another distinct office. 

Control of the education system and the infusion of a 

genuine Hopi voice in that system, are difficult to 

realize. 

In this situation, while the education of Hopi 

children is the driving, force of one "branch" of the 

system—the Tribal Education Department—that branch often 

succumbs to the authority of the other. Staff of the Hopi 

Tribal Education Department view the priority of the BIA 

structure as paperwork. A thorough understanding of the 

BIA system, its policies, programs, and the funding 

allocation process lies with the agency superintendent. 

Changing the system, therefore, in large part is dependent 

on the tribal education staff's individual relationships 

with BIA infrastructure representatives. 

In committing itself to quality education for Hopi 

children, the Tribal Education Department acknowledges that 
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achieving this goal requires a commitment from the tribe 

itself in bridging both a cultural and bureaucratic gap. 

This requires building sensitivity of the tribal government 

toward introducing cultural awareness in the schools by 

instituting a form cultural curriculum. This has been 

previously and continues to be opposed by the tribal 

community. The department staff then faces the task of 

educating the community on how the schools can help 

preserve and revitalize the Hopi culture. It also requires 

an open attitude by teachers toward such a curriculum. 

Educators, tribal members and tribal managers cannot 

accomplish these goals alone, but require the assistance of 

specialists from other fields, such as anthropologists and 

linguists, who can provide insight into the traditional 

interdependence of the Hopi society and provide one 

framework within which change can be accomplished. 

Recommendations 

The findings of this study compel me to offer the 

following recommendations to the Hopi Tribe and to 

educators of Indian children: 

1. An immediate and effective measure is for the Hopi 

Tribe to develop a cultural orientation program for all 

teachers teaching in reservation schools that would provide 

an awareness of their educational history prior to and 
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within the Anglo-American education system; the attitudes 

toward and perceptions about education that evolved from 

this history, generally at the root of educational/cultural 

conflicts in the academic environment; and the goals they 

now wish to pursue in educating their children. 

2. There needs to be an aggressive move toward 

merging the offices of the Hopi Education Department, the 

Hopi Tribal Council, and the BIA into a unified body and 

driving force in initiating positive changes in educating 

Hopi children to be successful and productive members of 

both the Hopi and non-Indian societies. 

3. A careful and in-depth study of their present 

educational situation must be undertaken to assess the 

cultural, economic, and educational needs of the Hopi Tribe 

and direct the development of goals to meet these needs. 

4. Changes that will impact the tribal village 

communities must be communicated to them in a manner that 

no longer ignores their "voice." 

5. A final recommendation is that as a unified body 

and "voice," the Hopi Tribe assertively pursue involvement 

in developing cross-cultural courses in teacher preparation 

programs offered by higher education institutions. 

Essentially, as DeLoria envisions; 

In truth Indians were completely outside the system 
and within their own worldview. Initiating an 
accelerated educational system for Indians was 
intended to bring Indians up to the parity of middle 
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class non-Indians. In fact it has pulled Indians into 
the western worldview and some . . . are now emerging 
on the other side, having traversed the western body 
of knowledge completely. (1991, p. 25) 

More native people will pursue the path envisioned by 

DeLoria, because it is imperative that they do so. "When 

we leave the culture shock behind we will be masters of our 

own fate again and able to determine for ourselves what 

kind of lives we will lead," DeLoria advises. 

I have learned for myself in struggling to better 

understand Hopi education, that "You are Indian first, last 

and always" (DeLoria, 1991, p. 15). DeLoria's observations 

are as explanatory of much of the past in Hopi education, 

as they are prophetic of the requirements for positive 

change: 

You may have a degree in anthropology, law, or nuclear 
engineering, but that is your profession, and how you 
make your living; it is not you!! . . . Your first 
responsibility is to be a human being, an Indian. 
Once you accept that fact and use it as a positive 
factor, you can do whatever professional tasks are 
required of you but you will know when to draw the 
line between professional responsibilities and the 
much greater responsibility to be a person. You can 
earn money but you cannot be happy or satisfied unless 
you become yourself first. (1991, p. 15) 

This study has provided me the opportunity for 

re-establishing my own Indian self-identity, for personal 

and professional growth, and for directing me toward the 

task of aggressively pursuing positive change in Indian 

education in which I can play a significant role as a 

teacher. That role includes addressing the fundamental 
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obstacles to quality education inherent in the several 

systems serving Indian children, which were repeatedly 

noted by thos interviewed in this study. The challenge in 

addressing these issues, and in building on the strengths 

of our native identity, is one I wholeheartedly accept and 

will continue to pursue. 
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APPENDIX A 

TEACHERS INTERVIEWED AT RESERVATION SCHOOLS 

SCHOOLS K 1 2 3 4 5 6 

0 
T 
H 
E 
R 

Hotevilla/Bacavi 
Community School 1 3* 

Hopi Mission 
School 1 1 1 1 1 

Second Mesa 
Day School 1 1 1 

Polacca Day 
School 1 1 

TOTALS 2 3 3 1 5 

* Includes parent employees. 
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APPENDIX B 

INTERVIEW GUIDE QUESTIONS 

1. What are the key issues or most important 
considerations in the education of Hopi children? 

2. Does a learning style unique to Hopi children exist in 
your teacher perspective? 

3. Give examples of such a uniqueness observed in the 
classroom. 

4. How does this uniqueness influence what occurs in the 
classroom? Your interaction with Hopi students, 
accommodation of student needs, change in teaching 
style? 

5. What are your expectations for your Hopi students as a 
teacher? 

6. What do you perceive as a teacher to be the 
expectations of the parents in educating Hopi 
children? 

7. What do you perceive as a teacher to be the 
expectations of the students in receiving an education 
through the reservation schools? 

8. Do teachers who come to teach in reservation schools 
need to be specially prepared to be more effective in 
educating Hopi children, i.e., cultural orientation, 
cross-cultural coursework in teacher preparation 
programs? 

9. If so, are such needs being met? If not, who should 
be responsible for providing this information or 
preparation—colleges, schools, or the tribe? 

10. What are your personal goals or motivations for 
playing a role in educating Hopi children? What has 
been your experience? 
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