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PREFACE

The purpose-l of this study is to promote social justice and self-determination
through the lens of critical theory by empowering 19 Native American students to speak
with their oWn voices, concerning their direct lived experience in hjgher education and
the cultural strengths they‘utilize in persistence. I would like to express my deepest
 gratitude to these who have provided enormous sup_pbrt and contributions in making this
study possible. Dr. Stacy Otto whose sound direction and sage advice made this project
take form and truly blossom to its fullest potential. My heartfelt gratitude and
appreciation also goes out to the Native student participants in the stﬁdy who kindly took
the time to ’sit down and tell me their heartfelt stories, hoping to make a difference. Many
thanks are further attributed to Northeastem State University’s Faculty Research Grant in
providing the travel allowance to three university campuses and Northeastern State
University’s Department ef Social Work and Director Dr. Rebecca Smith, who never
failed to previde relentless encouragement. I would also like to acknowledge my
husband, Ted, without his patient and gentle support this enormous undertaking would
not have been possible; a very special key informant who has peréevered with me through
three eollegedegrees, my daughter, Jamie. Lastly, I would like to thank my Creator, who

is the wind beneath my wings through this journey called Life.
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CHAPTER I: INTRODUCTION

A traditional hero 'ﬁghts for honor and to make his people live; a physician
and wﬁt‘er is not a mythic hero; yet a traditional .hero-fransform's into
, physi_cian, advocéte, and writer and strives with healing art in medicine,

law, and text to make his people live anew and to uphold their honor in a
'-de‘grading world which proclaims a vanishing race into the vanishing guilt
of ‘the nightmare of history, because, as Ohiyesa [Charles Eastman] writes,
‘my desire [is] to use all that I had learned for {my people’s] benefit’
(Eastman, 1936, p. 74), and the traditional hero is reborn with all the
underlying comic transcendence of tragic processes, and the myth lives in

ordinary dress (Faulds, 2003, p. 6).

Since early éolonization, Native American peoples have been i(nown to be shape
shifters in the sense that their life journey entails a continuous transforming evolution of
bridging their traditional cultures to that of mainstream sqciety. This bridging is not due
to a particular preferencc for what came to be the _dominé.nt culture, but it is utilized as
_ means to invoke and ﬁphold collective survival for Native American populations. The
Nativ¢ Amefican students’ stories in my research study reflect their imaginative efforts to
~ survive by holding up higfler education as a means to empower their families and

communities. In this way, their individual and collective experiences are repeated with



variation, discernable as a circular, spiraling movement through which can be glimpsed
the transformation of individual lives and of the life of a people. Each of them manifests
the “transcendence of tragic proéess,es” in the stories they spin of their physiological,
cultural, and spiritual liv_és, emerging with their core identity as Native Americans intact,
strong, determined.

The purpose of this study is to promote social justice and self-determination by
empowering Native America;ns from divérse tribg_s who are attending four unjversities to
speak with their own voices concerning their direct lived exi)erience in.higher education
.and the culturzil strengths they utilize in persistence. The term culture in this study is
defined as “liféstyle practices of a particular group of people who are influenced by a
learned pattern of values, beliefs, and behavioral modalities” (Lum, 1996, p. 72). Native
Americans of Ameri?:én-l_ndianS are used as interchangeable terms defined as a group of
people claiming_ancestry to the first indigenous peoples of what is now known as the
United States (Thomas et al., 1993). Students in this study self-identified as being a part
of this group of peoples. The term tribe is used to describe a group of indigenous people
who share common customs, language, culture, and ancestry and a co.mmon geographic
location (Stein, 1992).

Criticéi theory is uséd to approach this study since European colonization forced
Native American tribes into assimilation, cultural conflict, and discrimination, often
through fnainstream educational institutions. Despite these consequences, the number of
Native Ameﬁcan students who enter and graduate from mainstream universities in the
past twenty-ﬁve years has iricfeased. Although minority student support programs have

been developed in many mainstream institutions, Native Americans consistently rank



lowest in college retentidn in the United States. For those who do graduate from college,
little is known about the Native students’ perception of these cultural factors and how
they speciﬁaally utilize them as a means to persist in college (HeavyRunner & Marshall,
2003). |

My Work here has been informed by three pilot interviews and an extensive
review of the literaturé. These strongly suggest that some Native American students
persist in compleﬁng undergraduate education in mainstream institutions by employing
pre-entry Native cultural factors that serve as coping n‘lle}hanisms for navigating |
institutions of higher education (Bowker, 1993; Garcia, 2000; HeavyRunner & Marshall,
2003). This study springs from the theory that some Native American college students
utilize cultural resilience to navigate through mainstream higher education institutions
(HeavyRuaﬁe’r & Marshall, 2003). The theory of cultural resilience stems from a
strengths-based approach that all populations have positive attributes (Lum, 1996) and
this correlates with resilience studies (Beraard, 1997; Masten, 2001; Rutter, 1997) that
have measured why some people did well and others did not in adapting to negative
environments. Cultural rgsilience is not exclusive to Native Americans but is-also found
in studies of other racial minority populations such as African Amé;ricans and Mexican
Americans (Haight, 1998; Wong, 2001).

In social wor‘k and related human behavior fields, a strengths-based perspective is
used in building upon the cultural assets and coping mechanisms of minority populations
which are also found in cultural resilience. The strengths perspective eﬁdorses a positiye
-approach, by claiming that all populations have positive assets and abilities, rather than

taking a pafhological or deficit a;igroach (Lum, 1996). Pathological approaches in regard



to racial minority populations eprund- upon weaknesses, leaving the impreésion that
these groups have no strengths or assets. HeavyRunnér and Marshall (2003) éxpound
upon previous resilience studies that have measured why some people did well and others
- did not in adapting to negative environmental inﬂﬁences'(Bemard, 1997; Masten, 2001;
Rutter, 1997) and apply this concept to cultural aspects of Native American populations.

I'v_viH test the yeory of HeavyRunner and Marshall (2003), who refer to Native
American cultural factors as cultural resilience and define those as factors that support,
nufture, and encourage Nati_ve‘ students, families, and communities. In essence, they
explain how Native Americans use this mechanism not only in dealing with stress and
trauma, but also in mairitaining wellness and pursuing higher education..They categorize
and name these indigcnous factors as: spirituality, family strengths, elders, ceremonial
rituals, ofal traditions, tribal identity, and support networks that ser§e as effective coping
mechanisms. The theory of HeavyRunner }and Marshall (2003) will be tested in the
course of this study and, too, will act aé the theoretical lens through which I interpret the
resulting data.

~ Statement of the Problem

Native Americans have historically been reported as having the lowest college -~
retention of all United S.tates racial minority populations. When stﬁdying this popuiation,
the majority of research studies primarily highlight the deficits of the Native American
student and/or the higher education institutions they attend as contributors to low entry
and retention (Bvoyer, 1997a; Brown & Robinson-Kurpious, 1997; Fugate, 1_996; Kirkness
& Barnhardt, 1991; Lintner, 1999; Nichols & Nichols, 1998; Pavel et al., 1998; Tierney,

1992a). It is not uncommon for higher education retention quantitative studies to be poor



predictofs of ‘a'cademi.c success for this popul.ation. (Anderson, Bownian, & Tinto, 1972;
Benjamin,f Chambers, & Reiterman, 1993; Marguia, Padillé, & Pavel, 1991; Pacarella &
Chapmﬁn, 1983; Spady, _1970; Tinto, 1975, 1987, 1988). Reasons noted for‘ this entail
small samplé‘ sizes, racial émd ethnic identification inaccuracies, and the limitations of
quantitative rese-arch m describing the educational experiences of the participants that can
shed insig-hf into retention (Pavel et al., 1998). Furthermore, Native American
populations Cox_nmbnly are iﬁcludéd in mainstream grdups or clumped into the category |
of “other,” negatihg rich, diverse cultures that can constitute a different way of knowing /
outside of majbrify éocietal structure (Carney, 1999; Tierney, 1992a). As aresult, few
research findings are available that focus upon Native students who succeed in college
(Pavel et al., 1998). Fmthermore, lithited studies (HeavyRunner & Ma.rshall, 2003,
Montgomery et al., 2000) are available that address the influence of Native American
culture for Native American students persisting in higher education, and how indigenous
culture and values can be. instrﬁmental in completing hjgher education degree programs.
This study is thé result of an effort té uncover different ways of knqwing through
the voices of Native participants that‘ have previously been overléoked as a phenomenon
in the majority of social science studies (Tierney, 1992a). Haydeﬁ'White (1985) posits
that the delineatioh of Native Americans’ different ways of knowing in social science is a
result of the bearly Europeans’ practice of ‘polarizing normal.humahvity.(gentle, intelligent,
decor.ousv, and white) to that of an abnormal j(')ne (obstinate, gay, frée, and red). He refers
to the academic debafe’over essences or quaiities, which are considered spiritual, and not
able to be determined by empirical evidence alone. As in the case.o'f Native Americans,

White remarks, “From the standpoint of a truly objective social science, no belief is



inherently absurd if it provides a basis fof an adequate functioning of the practices based
6ﬁ it vﬁthin the total economy-of the culture in which it is held” (p. 185). My study
utilizes an emancipatory fheoretical perspective in an effort to expose and refute the
language and practices so often utilized in the sfudy of Native Americans, and to
illuminate and éelebrate Natives’ different ways of knowing.
| Purpose of the Study

The purpose of this study is to promote social justice and self-determination
through the lens of critical theory by empowering Native American students to speak
with their own \)oices, concerning their direcf, lived, experience in higher education and
the cultﬁral strengths they utilize in persistence. Along this vein, Guba and Lincoln
(1998) propose that qualitative data can provide cpntextual infofma-tion by sgeking the
informants’ direét, lived experience. This method is espécia]ly important when studying
Native populatiOﬁs, as Native populations érc not totalistic and one-dimensional (i.e., éne
way of adrﬁiniétering the world) as is found in colonial societies (Elsass, 1992). To
exemplify, “Reality becomes narrowed down and monopolized, containing only the
visions of tﬁose who are colonizers. There is only room for one discourse, one ..
consciousneés, one ideology, and one science” (Elsass, 1992, p. 96). Empowerment as an
essential demand is a part of sélf—detc_rmination to indigenous populations, which is
defined as the right to be different and to decide for oneself “what substance to put into
the rhetorical phrases.ori collective conscidusness” (Elséss, 1992, p. 103). Empowerment
in this way entails a c,ollecﬁve hotion, whjch differs .fme the notion of individualistic

(post-enlightenment) perceptions (in modern common parlance).



From the standpoint 6f social justice, 1 w111 employ narrative analesis‘ of interview
data to examine hbw pre-entry cultural factors, and through those, different ways of
knowing, are instfumental in the persistence of some Native American students while
attending mainstream higher educatioh institutions. From a cultural perspective, the
interview lmethod' was selected because it so closely resembles that of storytelling, a form
of oral tradition that encompasses the transfer of information from one Native genefation
to another (Red Shirt, 1996).

In researching Native American populations, Tierney (1992a) reports it is
especially ifnpojrtant to incorporate the many voices of Native’s participation in academe
' while providing enough ﬂﬁck description to enable the reader to form an opinion on the
data analysis. Incorporating different ways of knowing are especially critical for Native
- American tribes due to their unique historical_and contemporary subjection to many
Federal eduéational and institutional polices that have not inCorpora_ted Native culture
énd beliefs (DeJong, 1993; Fuchs & Havighurst, 1997; Wright & Tierney, 1991). For
example, the provision of education for Native Americans by the federal government is a
direct result of historic treaty obligations »that addressed the exchange of Native American
occupied land bases and accompanying natural resouré_es for education and health care
(Pevar, 1992). As Native Americans possessed no colonial institutional educational
structures of their own, historical mainstream education was used as a means to
assimilate Native Ameriqans into majority society (Bower, 1993; Boyer, 1997a; Carney,
1999; w'right, 1997).

Thr'oughout history, federal polices have primarily been inconsistent and

disruptive to Native people, largely lécking the voice of the population for whom they



were designed. Moreover, “The Indian.}was being aéked to sacrifice the best parts of his
| culture for the worst parts of White culture” (Strickland, 1997, p. 110). The aftermath of
such policymaking has resulted in Native American tribes experiencing extreme poverty,
low educational attainment, and a continual dependency upon the economic support of
the Féderal government (Pevar, 1992). The provision within educational studies that
incorporates the different ways of knowing of Native .populations is essential to reverse a
system of knowlédge that has been fepresséd for flve centuries. Deloria and Wildcat
/(2001) sum this up best in their succinct statement, “In éhort, we do fit comfortably or
conveniently within Western civilization. This is not a regret. It is an affirmation—a
living testimony to the resilience of American Indian culturés” (p. vii).
Research Objectives/Questions
- Some Native American college students who persist in higher education maintain
a'strong sense of Native identity prior to and during their educational process is well
documented (Bowker, 1993; HeavyRunner & Marshall, 2003; Huffman, 2001;
- Rodriquez, 1997). Ho_wever, limited research (Garrod & Larimofe, 1997) is available that
focuses upon Native American students who persist in college and the multiple cultural
. perspectives they bring to their experience of higher education. Utilizing the framework
of HeavyRunn_er and Marshall’s (2003) theory of cultural resilience, the objective of this
resear.chA study is to explore what cultural factors are peréeived as effective in assisting
Native American students in graduating from college. How do the Native American
student participants speak to and demonstrate the cultural resilient factors named by
HeavyRunner and Marshall (2003»)".7 In what ways does Native Americans’ cultural

resilience contribute to their persistence in college?



. Significance of the Study
In keeping with the need for critical change, as we approach a more multicultural
society in the 21% centuty, it is important to consider social justice for all populations.
With regard to Native populations, there exists both a-historical and particular present-
day relationship with fhe federal government that addresses the provision of education via
historic treaty-making with many Native American tribes. Although enrollment and
| retention rates for this_pdpulation have increased in higher education in the past twenty-
five years, centuries of educational policy making by the federal g‘ove_rriment and
mainstream institutional student support programs of higher education-institutioné have
not yet reaped substantial entry and retention rates for this population. Based upon this
information this study has the‘ potential to bring about change, as is noted in critical
change theory whic‘h connects actién as a “change-oriented form of engagement” (Patton,
2002, p. 549). In other words, this “different way df knowing” has tﬁe potential to invoke
social change regarding mainstream societal views that pathologize the culture
differences of those perceived as the “other.”
Recognizing multiple perspectives via the voices of Native Americans students
/ can illuminate different ways of knowing and result in the design-and implementation of
educational programs that are directed at better understanding Native American students.
Furthermore, enhanced understanding of these students’ lived accounts of cultural
resilience can assist Natiire American communities in collective cultural empowerment
by supporting énd reinforcing tribal community culfuiral practiées that have previously

been considered pathological by majority society.



Limitations of the Study

In promoting éocial justice and self-determination for Native peoples, it is
important for them to speak to their own lived experience. 1n this study, Native students
speak concerning their direct, lived experiencé in higher educatibn régardirig the pre-i
entry cultural strengths that they employ to assist them in persistence. Although Native
Americans have a unique historical and current relationship with the Federal government,
many Federal and instifutional policies and practices commonly do not iﬂc_orporate
Native beliefs. Therefore, speaking to theif own lived experience is especially important
for Native American peoples. ' |

This study takes on the céntral concern that pre-entry cultural factors have
assisted 19 Native American students who are combleting their undergraduate studies in
three mainstreani educational‘institutions and one federally ft__mded Native American
university. These students were diverse in gender, age, academic rﬁajors, tribal and
geographic backgrounds. AlthOughk-many commonalties are noted in the findings
concerm'ng.tribal cultureé, this study does not ir‘hply that all Native tribes should be
generalized, possessing no distinct or séparate cultural entities. Respect for the diversity
of tribél entities is vital becéuse the efforts .to_ homogenize them—to negate their rich and
diverse culturés—has been ongoing since Eﬁropean arrival. Moreover, “It is through
building a foundation of diversity and respect for native languages and cultures that
empowerment of both the individual and community can be ‘actualizedf’ (Benham &
Mann, 2003, p. 170).

Generalizability in qualitative research can be noted as transferability based upon

“a case-to-case translation” or an “analytic generalization, based upon the researcher’s
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generalizing ﬁom a partipular set of results to. a broader theory” (Mertens, 1998, p. 355).
Generalization of this study may be limited to the following factors: The study
encompassed loosely structured interviews composed of open-ended questions. The
sample was comprised of students who were in their last year of undergraduate studies, a
factor that presumably may have reéulted in different responses than those who were in

, _the early stages of their studies: The interviews were conducted on the four university
campuseé in settihgs that were not aiways considered private which fnay have affected
the participants’ full disclosure in discussing personal accounts.

- Students in thc sti}dy had é specific interest in Native studies, were involved with
tribal community service, and/or had affiliation with campus Native student
organizations. As a result, these parti<;ipants not oniy met the specified criteria of being in
their last year of undergraduate studies, but they also posseésed Strong tribal community
tiesand a pefsona‘l interest in acquiringvmore knowledge of indigenous issues. As aresult,
some of their responses may not be fypical of a more generalized Native student
population compieting undergraduate studies tﬁat do not possess strong community ties

or tribal affiliation.
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CHAPTER II: A REVIEW OF THE LITERATURE

This literature réview ehcompasses several topical areas that relate to Native
Americahs and higher education. Originating with an historié ové_i‘view of the
population’s affiliation with mainstream education, it further delves into the past and
current retention chaflenge_s tﬁat address cultural diversity and dissonance. Common
cultural values among tribal populations are also included along with factors in
educational persisténce for Native Ameriéans. In conjuhction, Native epistemological
- perspectives and related theoretical models are also examined, including the theoretical
cultural _resilienc_:e framework of HeavyRunner and Maxshall (2003). Regarding this
particular study, HeavyRunner and Marshall name and discuss cultural factors that assist
Native Axner_ic"anS in corhpleting higher education. There aré a limited number of
qualitati\}e sfudies (HeavyRunner & Marshall, 2003; Montgdmery et al., 2000) that have
explored with compiéxity thé lived lives of Native American college ’stud‘e‘ntswand the
nature of éultﬁral resilience. That said, my work here will focus on the development of
rich explanatiohs of how Native American students view and empldy these mechanisms
1n higher edubation_ pe’rsis;cence.

Historic Overview
Native Americans have the longest history of exposure to Western education of
any racial'an:d ethnic miﬁority group in this country. Upon Europeah arrival to what is

now known as the United States, Western education was introduced to Native Americans
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as a means to assimilate Native Americans into colonial mainstream society. These
attempts encompassed pfomoting colonial male, rather than female, leadership (Jaimes,
1992), coercing. Christian conversion (Camey, 1999; Prucha, 1985), and creating culture
conflict by not incorporating Native culture and beliefs in educational curriculums (Fuchs
& Havighurst, 1997). With such inside goals, most of the attempts at educational
acculturation for the indigenous Americans resulted in but a few Native Americans
entering and completing formal educati'qn. (DeJong, 1993).

| Historic psychosocial factors are noted in the liferafﬁre as a basis for Native
Americans’ un“rillihgnes_s to puréue higher edu;:ation. These entailed Native Americans’
reluctance to give hp their traditional lifestyles and their pronounced and apparent
.physical -inability to survive the alién physical environments. Additionally, mainstream
education was not providing real world practi?:al skills that were culturally appropriate
and use‘fui to Natives withintheir indigenous culture (Wright & Tiemey, 1991). When
few Naﬁve Americans entered socially, economically, or politically into mainstream
society via Western education, the church and the government became discouraged,
lessening their interest in using education as a means to enculturate and assimilate
Americah indigehous peoples (Carney, 1999). This resistance on the‘ part of Natives has
also led researchers to pathologize Native American ways of knowing, when compared
with Westerh thinking andsocietal ﬁorms.

The overall perception of higher education by Native Americans would not fully

change until the 1960s; this time it would be a result of the Natives’ choosing as it
became viewed as a source of political and economic empowerment for many tribes

(Benham & Mann, 2003; Carney, 1999). In the 1970s, education would be seen as a tool
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to accomrﬁodate the renewed interest in tribal culture, language, and ceremonies (Hoxie,
1984). Education was then proposed to add to, not take away from Native diversity,
enhancing the politieal concept of self-determination and tribal sovereignty. As societal
shifts occurred, and as tribal identities were renewed, the tribes endorsed the need for
preéervation and resurgence of their traditional culture and languages. This, along with
the develepment of business enterprise and econoinic independence,v caused the
perception of higher education to change for many indigenous peoples as obtaining a
" college education became viewed as a means to tribal empowerment, emancipation, self-
determination,- and sovereignty. Although more N,atiye Americans began entering
institutions of higher education for these reasons, cellege completion continued to be
viewed as.a challenge.
Retention Challenges

The 1990s were indeed a time of increased Native American enrollment, but that
increase was accompanied by low graduation rates. In 1994, Native American college
enrollment rates exceeded representation in the totai U.S. population, a remarkable figure
considering historical _under-representation in enrollment figures (Pavel et al., 1998).
Even with such incentives as self-determination to obtain higher education, only 17
percent Who entered college-would actually graduate during this decad‘e, as compared to
38 percent of the general populatio_a (Fixico, 2000). Some studies indicate college drop-
out rates for Native Americans can be generalized as high as 85% (Tierney, 1992a), while
others report figures reveal over half (54%) of Native freshman remain in college after
the first year, as compared to 68% of all other students (Pavel et al., 1998). However, it is

difficult to ascertain an accurate depiction of graduate rates for this population as studies
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have indicted it is not uncommon for Native Americans to leave college, only to return to
corhplete their degrees at a later time (Tierney, 1992a).
| Many studies address various student-related factors as barriers in retention of
higher education for Native American students. Some barriers noted in the literature are
inadequate academic preparation, lack of motivation, poor family support and
encouragément,'lack of financial aid (Bowker, 1993; Tierney, 1992a; Wells, 1997), single
parenting, part-time enrollment (Pavel et al., 1998), and the féar of losing their Native
identity and assimilating into mainstream society (Fixico, 2000). Other reported student
factors entail ch‘ildc_are, tranéportation, alcoholism, drug abuse, domestic Viol.ence,
vemployment concertis (deér, 1997b) and cultural diséonance in traditional higher
educatioﬁ systems by‘feeling alienated and invisible (Eéhelmah, 1997; Garréd &
Larimqre,' 1997; Lin, Lacounte, & Ed_er, 1998). Many Native students contend with
academic barriers that are also found in mainstream populations that contend with high
rates of poverfy, such as poor academic and family support and financial aid. However,
fhe challenge of cultural dissonance is particular to fhe Nati\}e Americén population
Institutionalized discrimination regarding Native Americans pursuing higher
| éducation is not limited to the colonial era. One contemporary study finds Native students
can be deterred from completing cé_llege due to both racial overt .an‘d covert institutional
racial discrimihaﬁoﬁ reflected in the stereotyping of Native students as remedial, creating
~ lowered teacher expectations and increasing the risk of academic failure (Huffman, 1991;
Minner, 1995; Ray, 2001). The low entry and retention rates of Native Americans in
higher education have been attributed to thé non-indigenous nature of the educational

curriculum, the lack of student support services, and the college faculty not being
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representative of Native American populations and/or the lack of faculty multi-cultural
knowledge (Tierney, 1992a). It is also reported that instructor/faculty etlinocentrism is a
significant chéllenge for Native students '(Thurston, 1998).

There are se\_/eral solutions suggested by researchers as potentially instrumental in
overcoming the various reported barriers to Native American students entering and
completing degrees in higher education. One solution might be to create college support
programs speciﬁcélly designed to address the special needs of Native students, faculty
training and orieri_tation, student orientation and trénsition, and the creation cf new higher
education institutions to serve Native students (Tierney, 1992a). Further, the iﬁclusion of
© respect, relevance', recipfocity, and responsibility is recommended to better serve this
population in higher education and fnay help to avoid campus alieriaticn (Kirkness &
Barnhardt, 1991). Native American students commonly report feelings of alienation and
isolation, especially during their first year of studies. In a similar vein, establishing
faculty mentor pfcgrarns is suggested (Lintner, 1999), along with increasing student
support prograrhs (Nichols & Nichols, 1999), and imp‘rovi_ﬁg college curricuiums to meet
Native Americ:an..family and community needs (Fugate, 1996).. -

As a result of considering the'implications, suggested by research cn the subject,
tribal colleges and some inainstfeam universities have enacted culturally;sensitive
institutional frameworks and programs desigried to support Native students. Such
programs -have.reported varying success. .These programs may be a possible factor in the
increase in college enrollment for Native Americans. Althocgh de‘signing better access to
programs in higher education to Native American students is beneficial, .more

consideration should be given toward enabling these students to take responsibility for
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their own academic progress. Academic disciplines should be pushed to considei new
approachesv and ideas; institutions should be mandated to embrace the changes
(Bobiwash, 1999). |

Thére are many institutional factors as_weli as student psychosocial factors found
in the litérature that address why Native Alnerican students continue to have pnor entry
and retention rates in college (Brown & Robinson-Kurpious, 1997). Many Native
American stndents }iave also ieported that they continue to struggle with the cultural
discontinuity betwéen the culture of the higher education institutions they attend and their
own tribal cultures. Although Some'higher education institutions have enacted student
support programs for such high risk populations as Native Americans, an additional need
is reflected in ernpowering Native American students to take responsibility for their
vacadémic progress, and for institnfions to support the changes that can result in
empowernient;

Cultural Diversity |

Although many studies address the various deterrents that contribute to college
: ,depariure rates for this population,,less information is available concerning the Native
American students who persisi in mainstream educational institntions that nre primarily
designed to reflect the values of the majority culture. These inaj ority values are often in
contrast to the perceptions, views, and personal belief systems which encompass the
different Ways_of knowing of Nativé Americans. Divefsity exists across the different
Native populations, as compared to the maj ority society in the aieas of time management,
goal (irientation, sharing versus materialism, being Veisus doing, humility versus

arrogance, harmony with nature, the importance of tradition, and reverence for elders
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_(WetSit, 1999). As Native Americans can possess differing cultural values from
mainstréam sobiety, personal challenges can arise er them when they attend mainstream
institutions that do not incorporate values outside of those found in majority society.

Owihg to this tremendous diversity, although notable efforts have been made to
determine predictors of Native students’ succéss in highér education, quantitative studies
are not always accurate predictors of Native students’ persistence (Benjamin, Chambers,
& Reiterman, 19.93); Quantitative study differences were found when comparing the
competencies éhd persisfence of Native and non-Native student groups. The non-Native
predictors of college success (high school grade point' averages, high school class
rankings, and éollege admissiqn standardized test scores) were found to be non-
determinates of whether or not Native American students persist in college. A varying
view is offered by research on Native American students conducted at the University of
Oklahoma that revealed those who did well in high school and performed well on college
admission tests were more likely to experienc¢ success in college (Fe'a‘gin & Feagin,
1996).

Difference can be found across research findings regarding what effect Native
identity has on Nﬁtive students pursuing college degrees. Some studies indicate the
stronger the cultural identity for a Native college student, the better the chance the
~ student will graduate (Bowker, 1993; Huffman, 2001; Rodriquez, 1997). For example,
Native stﬁdent-s with pronounced identities are found to reflect strong familial ties and
grounded image, allowing them to focus better on academics (Jenkins, 1999). Other
research reveals academic achievement factors, such as higher grade pbint averages and

more time spent doing homework, is more prevalent with Native American college
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students who have traditional Native American families than with those wﬁo do not (Lin,
1990; Rindone, 1988).

Other results (Feagin & Feagin, 1996) concluded that a strong Native identity was
more likely fo correlate with dropping out, regardless of the student’s academic strengths.
The study’s results were attributed to a power-conflict that occurs throﬁgh a
unidirectional change: the student ié expected to conform to the college environment,
versus the COllége eﬁvironment changing to reflect the cﬁlture of the student. Diverse
findings were uncovered in a study of Navajo high school students at 11 reservation high
schools, whereas no relationship betWeen academic achievement and cultural relations
was disqovered. In this study, family influence was only a modest indicator for academic
success, with being female as a strénger indicator (Willeto, 1999).

In contrast, a study comparing Sioux college students to .their White counterparts
found cultural identity aﬁd the retention of Native cultural traditions are more important
to the Native students than grade point averages and parental encou_r_agemerit, which was
named by the White students (Huffman, 1986). Among middle school Native students, a
positive relationship was found among children with strong traditional culture and
academic performance (Whitbeck et al., 2001). Native culture is reported as important to

‘some Native students and a correlation has been found among Native students with
strong traditional identities performing well academically.

Other studies indicate the influence of poor socioecqnomic factors may be
stronger predictors of dropping out than cultural diversity, in é study of high school
dropout rates, similar experiences of institutipnal isolétion (i.e., lower track courses,

differential treatment) were found between non-Native and Native Canadian students
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who share lower socioeconomic status (Brady, 1996). Comparison findings were found
among Native high school students which conclude too much emphasis may be placed
upon the cultural di's'c.ontinuity between home and schcb)ol’ as a factor for Native American
students dropping oﬁt, suggesting economics and social structure inéy have a stronger
correlation to high dropout rates (Ledlow, 1992).

As is found in thé correlation between socioeconomic factors and dropping out for
both Native and non-Native students, studiés désigned to reflect the majority population
do not always provide an accurate depiction of those outside society’s mainétream. For
example, Anderson, Bowman, and Tinto (1972), pioneers in higher education retentioﬁ
studies, dispute the assdmption that college students are more likely to attend institutions
that are closer to their faniilies.' Instead, their findings indicate cost gnd/or qUality of
education are rhore important determinates in where to college.

However, more recent studies geared toward Native students find that members of
this grodp are more iikely to live close to their families, .reﬂe'cting the important cultural
role of family in the academic process (Ortiz & HeavyRunner, 2003). As a consequence,
the geographical locations _Of Native population concentrations are found to be near the
public institutions graduating thevlargeét numbers of Native studehts. The concentration
of degree conferrals are .found in the states with the largéét American Indian pbpulations
(respectively): Oklahoma, Arizona, California, New Mexico and Washington (Pavel et
al., 1998). Consequently, 30 two-year and four-year major Native deg_ree producers were
located within 50 miles of a rurai or urban Native Aﬁericm community. These colleges

also produced 75 percent of the degrees awarded to Native studerits»(Wells, 1997).
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The usual close proximity of Native students’ residence and the educational
institutiqns they attend may be further culturally attfibuted as Native American students
are found to go home more frequently than their non-Native counterparts (Cibik &
Chambers, 1991). For some Native American students attending institutions that_are
gebgraphically distant from. their homes, the act of going home presents fonnidable
challenges due to such issues as poverty and lack of transportatibn. ‘This can result in
their subsequent departure from geographically distant colleges that are not located near
their home base.

Native stﬁdents bring to university their own personal valﬁes, beliefs, and
behaviors. Upon entry they become acclimated to the Native community within the
educational institutiéri, and hopefully to the wider culture of the institution (Bobiwash,

- 1999). An example of this is found in a study that reports the Native students interviewed
approached going home from a different cultural perspective than did their Caucasian
counterparts. Although they were fully aware that the personnel at their institutions
viewed frequent visits home as negativé 'or immature, they believed going home to “help
their families” held more priority than the consequences of missing class (Bénj amin,
_Chambers, & Reiterman, 1993).

Many quantitative models have been applied to fhe fetention and persistence of
American college students that are designed as a “one size fits all” (Munro, 1981;
Pascafel_la &.Chapman, 1983; Spady, 1970; Tinto 1975, 1987, 1988). A specific example
of a model designed for all college students is Tinto’s (1987) classic model of
institutional departure that remains in current use today for collegé departure/retention

studies. This model focuses upon the need for students to claim membership that is

21



central to the college they attend as émeans to persist in higher education. If minority
students encompass a smaller subculture on the campus, causing marginality in the intra-
institutional exper‘ience, they are more likely depart from college without completing,
which limits.pe_rsistence' or departure to the educational institution.

Native American scholars have used Tinto’s (1987) model as a conceptual
framework td éxplofe ethnicity and institutional depaﬂure/persisteriée from a qualitative
approach (Marguia, Padilla, & Pavel, 1991) and a quantitative approach with Native
American students ih higher education (Pavel, 1991). Using a qualitative approabh and
applying it to Tinto’s model, one study found these students attempted to “scale down”
(p. 436) the social, physical, and academic environment as means to make if more
rhanageable (Marguia, Padilla, & Pavel, 1991). In lieu of integrating fully into the
institution’s infrastructure, the Native studénts chose instead to form srhallér-, ethnic
enclaves on the campus aé a means to persist. Although the theoretical aspects of Tinto’s
model were foﬁnd to be applicable, suggestions were made for refinement to include
well-calibrated measurements of ethnicity and enclave efﬁ'cacy as part of the
socializafioﬁ prqcess.

Tinto’s (1987) model was analyzed with longitudinal data of Native American
students from the High School and Beyond (HS & B) 1980-1986, using structural
eduation modeling (Pavel, 1991). The findings indicated prior scﬁooling of highest values
(i.e., high grade point average and pursued an academic program of study in high schqol)
for this population had significant negative effects, based ﬁpon what was hypothesized
for White students. Only 26 percent of the participants (9 of 34 respondents) with these

high values received a postsecondary degree; students with low values (i.e., low grade

22



point averages and a vocational program of study in high school) graduated 42 percent
(17 of 40 respohdents) (p. 18). Similar to non-Native students, other findings indicated
family béckgrdund, postsccondary intentions (before and during college) and formal and
informal academic integration are important in Native American students’ persistence (p.
21).

Despite the effects of acculturation and assimilation into majority society, many
Native Americans continue to practice and embrace their own distinct tribal diversities,
characterisﬁcs and values. Some of these differences are manifested in their experience in
college by choosing to live closer to and/or visiting their “home” more often. These
students alsd differ from mainstrearﬁ society in what they consider to be priorities while
attending collégé.- These “different ways of knowing” are typically not reflected in
quantitative retention studies as Native students are often categorized into “one size fits
all,” lumpedvtogether in spite of tribal cultural differences or grouped together with
“othef” minority populations. Moreover, several studies (Feagin & Feagin, 1996;
Huffman, 2001; Rodriquez, 1997) have indicated conflicting results on whether or not
Native American cultural identity and values function as strengths or as disabilities for
Native students attending mainstream educational institutions. This seems to indicate a
-need for the dominant culfure‘to dichotomize “othered” cultures, of which Native
American is oﬁe example, into opposing categories of “normal” and therefore
mainstream, on the one hand, or with pathological, on the other, when an “othered”

culture represents a way of knowing that differs from that of the majority culture.
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Common Cultural Values

Native American populations are known to be diverse while, simultaneously,
adhering to common culture values. Cultnre is defined from a cultural sociological and
anthropological perspective as, “...the shared values, understandings, symbols, and
practices of a group of people” (Feagin & Feagin, 1996, p. 14). Native American culture
is transmitted through enculturation defined as “the process by which individuals learn
about and identity with their traditional ethnic culture” (Little Soldi_er, 1985, p. 186).
Encululfation as ‘a process predo_rninately begins in the family, tribe, and community as a
means to establish ..Native identity unto its.members. Coincidentally, it is also the goal of
the colonizei over the ’colonizéd.

~ The process of enculturation has assisted in maintaining strong native identity in

past and current generations of Native Americans despite existing diversity and
géneralities within and outside of diverse tribal populations. Fof example, tiiere are 554
federally-fecogniz_ed Native American tribes in the United States (Pevar, 1992). Each
tribe is unique in culture and language, while sharing many general gultural core values,
beliefs, and beiiaviors. |

Within thié larger population, cultural practices begin with the family, tribe, and
community as a means to establish Native American identity into its tribal members.
General Val_ués include non-interference, which emphasizes observing, as opposed to
acting, and respecting the rights of others (Sue & Sue, 1990). Seven values/teachings that
ate basic to most Indian tribes: wisdom, love, respect, bravery, honesty, humility, and

truth (Bobiwash, 1999). These noted traditional generalities and tribal values and
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teaching‘s are important to my study. Although each tribe possesses its own distinct
languages and cultures, many cultural values are crossed over into all tribal populations.
' Pefsistence: Oppression and Power

- Native American culture is not stagnant, but ever-evolvihg, adapting to the
indigenous»n;ceds. for building stfongér Native American communities in a Western world_
(Boyer, 1997b). Referred to as ethnic reorganization, this concept is defined as a means
to facilitate group survival to cope with external forces of change while maintaining a
strong sense of éultural identity (Nagel & Snipp, 1993). An example of this can be found
in Native American higher education as the past twenty-five years have shown an upward
trend in the number of Native Americans pursuing higher education due to social,
economic, and politicval factors. However, higher education obtainment is not necessarily
,indicaﬁve that Native Americans will totally assimilate into mainstream society (Garcia,
2000).

Although such concepts as ethnic reorganization reflect the versatility of this
population to external forces while maintaining a sense Native identity, some scholars
reporf majority society is unaware of the cultural survival mechanisms employed by
Native American populations. This may be due in part to what White (1985) refers to as
the manner in which early European settlers of the New World choose to conceptualize
the indigenous ..inhabitarllts as “wild man” and “noble savage” (p. 184). He notes that
‘metaphors used by the eaﬂy immigrants were amb_igubus perceptions, subject to change
depending upon their need to define their own humanity and establish and maintain social

hierarchy.
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* In contemporary Afnerican society, majority cﬁlture remains predominately
ignorant regarding Nétive American culturél values and their persistence in adhering to
particular diversity and values. When Native American diversity is acknowledged by
majoritys_ociety, the per$pective'of Indian history, tribal communjties, and diversity is
simplified to ‘support various forms of soc’iél, political, and economic domination which
denies these groups distinct delineation. This ignorénce, breeds denial of culturally-active
Native American communities and serves to create a power-conflict perspective designed
to keep Native vAmerica'n tribes subordinate (Feagin & Feagin, 1996). This power-conflict
is questioned by First Nations scholar Bobiwash (1999), “Why is tribal knowledge
described as stﬁving on an ad hoc basis to rival the information obtained by Western
science?” (p.1). In other words, this described power-conflict is not about self-
vdetermin'a_tio.n and sovereignty, as is the plight of Native Americans, but instead focuses
upon the political dominiation of knowledge by majority culture.

In the past, and in contemporary society, indigenous peoples have used their
culture as_‘sﬁrvival mechanisms to meet basic and social needs. One example is found in
the Nee Mee Poo (Nez Perce) continuiﬁg’to use historic cultural protective factors in
familial r_elationShips, ‘the role given to elders in rearing children, and interdependence of
the tribal members that Were ingrained in the traditional way of life (Harris & McFarland,
- 2000). These are cultural factors that have been insﬁtutionally suppressed due to “forced
assimilation through exile, boarding schools, and immersion into the white majority
culture” (McFardland, 2000, p. 3). In turn, risk factors threafen Nativé populations
through various domains such as: society (oppression), neighborhood/community (lack of

" successful role models, employment opportuniﬁes and failure to teach positive values);
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school (discrimination, cﬁltural discontinuity, lack of boﬁding activities); individual (poor
academic performance, lack of bicultural competence, spirifual values, poor self—imége,
etc.); family (abuse and neglect) and peer groups (pfessure, rejection, and antisocial
n0rms); These risk factor.s are very important to note when considering the institutional
factors that continue to threafen and subjugate Native American populations and cultures.

Equally important are th¢ “suppressed” cultural interventions that can be effective in
combatihg théSe fhreétening situations.

To. date, little research has béen conducted concerning the influence of spiritual
protecﬁVe factors when pﬁrsuing higher education. This may be due in part, to there
being no authoritative view nor theory that can shape a dialogue of Native spirituality
(HeavyRunner & Marshall, 2003) because “getting it right” must come from a
cbmmﬁnity bf willing informants (Irwin, 1996, p. 3). Although the deﬁnition. of
spirituality can vary from tribe to tribe, the following su'mniary of its generalized
‘meaning is épplicabie to most Native Americans: .

Spirituélity is giving credit and honor to the_GTeat Spirit, the Creator,

Grandfather of all Indian people. Spirituality means living the life that the

Great Spirit has blesséd people with. It means being respectful of all

| things, especially the elciers and the children. It means taking care of the
Mother Earth and not abusing the gifts She has provided. It means

' acknbwledgi’ng the Creator in every aspect of one’s life. Spirituality is
sometimes demonstrated through prayer (Gafci'a, 2000, p. 47).
Spirituality for Naﬁve Americans represents the social fabric that holds.’;ogether

the family, community, and individual person, and bonds the people while establishing a
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cultural identity of who théy are (Fixit:o, 2000). With Native populations,. it is difficult to
separate spirituality and identity, since, “For many Native Americans personal and
cultural identity, as well asi Spirituality are inextricably intertwined with connectedness to
family, éommimity, tribe and h(imeland” (Garrod & Laiimorc; 1997, p. 3). This
interconnectedness of family, kin (extended familyj, clan, tribe, intertribal bonds, and
external alliés of Native gommunities, is found in Native life and represents a unity of
spirit (Benha‘m & Stein, 2003; HeavyRunner- & Marshall, 2003). Most Native American
societies do not approach life in a linear fashion, but instead adhere to circular thinking as
is deﬁned-by the medicine wheel which encompasses four areas aimed at ballance:
physical, embti_dnal, intellectual, and spiritual'(Harris & McFarland; 2000).

For Native Ameriéein students, cultural protective factors such as spirituality, are
instilled lprior to éxperiencing higher education, an(l are usually notsomething that is
- obtained or fostered in mainstream higher education institutions. Western institutions
offer little in the way of spirituality é.nd emotional development of individuals, but
instead are focuéed upon the “training of professionals” (Deloria & Wildcat, 2001, p. 32).
However, research has indicated such cultural factors can be useful to Native students
who are learmng to navigate the culture of mainstream higher eclucatipn. In a qualitative
study of fact_t)rs affectingthe educational success or failure of Native American women,
success was associated with a mentdr, a strong sense of spirituality, and low family stress
(Bowker, 1993). Somewhat similar findings were noted in a study of Native American
doctoral recipients who reported three common characteristit:s that assisted them in
persisting-in higher education (Garic;a, 2000): 1) an ability to function biculturally, 2)

spirituality, and 3) a traditional understanding of reciprocity.
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To adapt to the effects of majority culture, Native American culture is ever
evolving as a means to facilitate group survival, of coping with external forces of change
while maintéining a strong sense of cultural identity. This is referred to in the literature as
ethnic reorganization (Nagel & Snipp, 1993). Some scholars (Bobiwash, 1999; Harris &
McFarl_and, 2000; HeavyRumier & Maréhall, 2003) have reported the majority society
and most researchers are unawaré of the cultural survival mechanisms that are employed
by indigenous peoples té navigate into and out of such mainstream institutions as higher
‘education. Some _common. characteristics that are found in a few of the qualitative studies
(Bowker, 1993; Garcia, 2000) of Native American cdllege student persistence are: Native
- identity, spirituality, the ability to function biculturally, and a traditional understanding of
reciprocity.

Indigenous Epistemology

According to Crotty'(11998), epistemology is defined as a philosophical inquiry
into the nature of knowLedge, examining truth and reality. The theoretical analysis that
- supports the experience of Native Americans in racial and ethnic relations have long been
overlooked, in part because it introduces a different way of knowing (Feagin & Feagin,
1996). In an'epistemolo gical sense, Native Americans .acquire knowledge from a holistic
concept, meaning no knowledge is irrelevant or unimbortant. Rather than resorting to the
reduction of knowledg’e or portraying knowledge in a hierarchical format, meaning is
found in “suspended judgment” (Deloria & Wildcat, 2001, p. 6). Tribal knowledge
consists of individuél experiénces, generations of community wisdom, dréams, visions,
prophecies, and the plant and animal kingdoms (Bobiwash, 1999). This indigenous way

of knowing differentiates from Western science as Western science seeks to find common
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denominators from large émounts of data to generalize, discarding anomalies (Deloria &
Wildcat, 2001). Further, a different way of knowing is sharply illustrated by comparing
ihdigenous.p.hilo‘sophy (circular thinking) to that of Western society (linear thinking).

| Hayden White (1985) states the delineation of a Native American’s different way
of knowing in soc_:ial science is due to the early Eu_ropéan pathological practice of
polarizing noffnal humanity (gentle, intelligent, decorous, and white) to that of abnormal
one (obstinate, gay, free, and red). He refers to the deb'afe over essences or qualities,
considered as spiritual and not able to be determined by empirical evidence alone as is
insisted upon by classic scientific method or positivism. As in the case of Native
Americans, White (1985) r_emérks, “From the standpoint of a truiy objective social
_sc-:ience, no belief is inherently absurd i.f it provides a basis for an adequate functioning of
the'practicesbbased on it within the total 'econOm.y of the vculture in which it is held” (p.
185). In other words, if cultural factors are found to be effective in sustaining the group
that adheres to them, what component of science is truly qualified to sit in judgment of
* their philosophy? |

An example of such different wéys of knowing is addresséd'in cultural difference

theory, which is rooted in anthropological and sociological studies of American Indians
(Swisher, 19‘9>7). Cultural difference theory does not take a deficit approach in regards to
students who seek 'educationand mainfain their cultural values. Instead, these values can
be viewgd as strengths when both the family/community and the educational system work
together to enhance student educatioh. This theory can be'épplied.to the education of
Native Americans as its base looks both within and outside of the educational structure

(Swisher, 1997). In essence it emanates from the classroom to the community, and on to
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the broader society, ser\}ihg- to identify the roots of faiiure or éﬁccess for this population.
As noted, “Cultural énd critical rese‘arch grbunded in self-determination and a belief in
cultural integritj_takes research to thé local .level to find answers regarding Indian

- education” (p 5). In other words, suécessful Native student education becomes a two-
way process, as opposed-tq placing blame on either the educ'atioﬁal iﬁstitution or the
culture.

Cultural hegemony can produce inteilectual frameworks, claiming the
disempowermenf and disenfranchisement éf Native Americans is >inevitable. In this view,
Native Americans are iﬁcapable of finding their own solutioné because they have been
| colonized. Therefore, it is'.yet again the responsibility of majority society to find answers
aﬁd resolutions for them. More reasonable and useful models could focus upon the
cultural persi.sténce of Native Americans, and the 'culturAI interactions between
indigenovu's and mainstream institutions (Bobiwash, 1999). Native scholars are attempting
to develop néw research models that fit a non-Western frameworkv that will incorporate
such Native American values as oral transmission of Native information, spirituality, and
community control (Boyer, 1997a).

_Cha:npagﬁe (1997) sugge_sté changing the lang'uége of subjugation into an
altemative language of séience or liberation as a mear.ls.to :produce more fruitful research
and fheory. He writes:

To build our theories and research on such culturally specific

unde‘rstandings of sbcial organization restricts our ideas and empifical

results to limited place, times and cultural contexts. If one reward of

theory and research is to liberate us from complacent understandings, then
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we are not served well by ready acceptancé of socially given |

undefstandings of social 6rganization and social relations. More universal

social categories, universal theoretical languages, and clear recognition of

the limitations of contemporary sociél categories are needed. .(p. 31)

'Tlieory and Practiée M-odels Utilizing Cultural Protéctive Factors
In keeping with the need for self-determination and sovereignty for Native

-American populations, further inquiry is necessary to uncover theoretical frameworks
that directly address this part;lcular, population. An appropriate appeal in this_ manner is
found in the st’réngths perspective W‘hich focuses upon fhe assets, as opposed to the
deficits 6f subordinate‘ cultures. This is a particularly appropriate choice for Native
Am‘ervica_n populations as they have employed and utilized cultural protective factors for
centuries as a means to survive (Harris & McFarland, 2000; Nagel & Snipp, 1993).

With Native American populations, commonly shared indigenous values are
effective in devéloping a strengths persbective that is helpful in substance abuse
treatment (Canda & Yellow Bird, 1997). This relates to college persistence in the sense
that for many Native American students, thé journey vinto higher education can create
cultural dissonance between their tribal: culture and the values held by educational
institutional culﬁue. Fﬁrtﬁérmore, substance abuse prevéntioh programs for Native
Ameri‘ca youth are designed to build strong identities and self-esteem by incorporating
traditional ceremoni'es and r_ifuals into substance abuse education curriculums (Sanchez—
Way & Johnsbn, 2000; Sue & Sue, 1990). A survey was administered to Nee Mee Poo
(Nez Perce Indians) to examine the effects of Native American cultural protective factors

as a deterrent to substance abuse. The findings support for the theory that cultural
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protective factors, especially spirituality, are effective in reducing substance use in this
population (Harris& McFarland, 2000). |

Some _indigenoué scholars have designed research models that are based upon
- Native cultural strengths to address such issues as health and well-being, education, and
language and éulture. Walters and Simoni (2002) use an indigenous strength perspective
- in developing a stress-coping model to address Native American women’s health issues.
They have désigﬁed a theoretical indigenous stress coping model 'as. a means to
reconceptualize Native women’s health that is theoretically éitﬁated within the work of
Dinges and Joos (1988) and Kre'iger (1999). This quel incorporates cultural buffers
such as identity attitudes, enculturatioti, and spiritual coping mechanisms and traditional
‘“health ‘pvractic_es‘ as promoters of positive health and ‘wel.l being. Diﬁges and Joos’ (1988)
‘model indicates t‘raumatic.life évcnfs or stressors (found apblicable to Native populations)
are moderated or mediated by environmental contexts and person factors that affect
* wellness outcomes. These outcomes are seen as dependent upon the interaction of th_e
person’s internal process With the traumatic events or stressdr‘s.

‘Other indigenous models follow a similar path in using‘:cvultural.factors to assist -
Native Americans in mainstfeém education and indigenous ep"iste‘moldgy. From a higher
educatioh‘vinstitutional p_e'rsp‘ective Ortiz and HeavyRunner (2003) have created the
Family Educatibﬁ'MOdel, .uséd to expound upon fémily and student strengths through
various on-campus cultural aétivities to imprqve retentibn rates arﬁong Nétive students
attending tribal colleges and universities (TCUs). The Native epistémological model
addresses indigenous worldviews and ways of knowing from a lé.nguage and cultural

perspective (Benham & Mann, 2003). This model endorses key principles of learning that
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tie the individuals’ sniritual and cultural, ernotional, physical, and cognitive strength and
self-esteem to bsoi/ereignty, engagement, and empowerment. |
| Conclusion

This reyiew of the literature presents competing views of what factors affect the
persistence of Native Americans in higher education. These views are diverse in terms of
the tribal populations studied, the type of research employed, and the historical and
cnrrent perception of Native Americans by majority society. Altheughinstitutional
assimilation ‘i'nto. mainstream society through education for Netive Americans has not
' -historically been welllreceived,l thay there are some Native Americans who have a
strong senSe_of their Native American identity and are able to draw upon this identity to
- persist in college.

Th1s review of the literature supports the assertions of Hayden_White (1985), who
posits that as a result of early and post-colonial suppression and subjn'gation of Native
American values by conceptnelizing the indigenous inhabitants as “wild men” and “noble
savages;” depending upon European society’s need to»defme its own humanity and social
hierarchy, Native Americans have .struggled to maintain their distinct, cultural values, and
customs. Although typically not acknowledged by majority society, Native Americans
have different ways of knowing that can be identified in an indigenous epistemology of
-acquiring knowledge holistically, and discarding no anomalies. This is in contrast to
Western science and with that. classic scientiﬁc method; which seeks common dominators
from large amcunts of data in order to generelize. As opposed to the early European
pathologies of pclarizing and placing value on what constitutes right or wrong beliefs and

culture, White ( 1_985) finds that a truly objective social science does not consider any
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belief absurd if it is based upon the functioning of the culture in which it is held.
Moreover, indigenous scholars have called upon researchers to change the language of
subjugation in regard to ways of knowing that differentiates from mainstreafn society. In
doing so this will liberate, not disempower or disenfranchise subo'rdinate groups, and can
result in the productién of more fruitful and genuine research ‘and theory.

From the perSpec‘tive of self-determination, Native- Americans are currently
heeding the cail to develop practice and research models that are effective in meeting
their needs in terms of education, health, culture, and Iahguage, based upon the utilization
of existing cﬁltural sﬁéngths thaf are common to most tribal populations. Native
American scholars have designed various models for health and educational purposes that
incorporate- Native American culture or “different ways of knowing” from mainstream
society. Many of these models combine the unique history of this population with their
diverse strengths and attributes as a means to deal with bontemporary Native American
issues and to empower indigenbus communities. The message presented is simple:
Solutions to Native American issues must come from the communities themselves,
through Native participants’ engagement.and the utilization of the unique strengths that
have been maintained vand altered through colonization énd- post-colonization asa ﬁleans
to survive. |

Limited _studies are available concerning how Native Americah college students
define the co_nceptvo'f cultural resilience and how they utilize cultural protective factors in
persisting in higher education. It is vital to define and uﬁderstand the nuances of cultural
resilience for Native American populations. By addreséing this phenomenon, there is

potential to assist in the economic and cultural survival of a group of people that has been
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sﬁppreésed for Sevéral hundred yeafs. HeavyRunner & Marshall (2003) have offered a
frame from which to work with concerning indigenous cultural factors; this frame will be
tested via the voice and lived lives 6f Native American participants.

On‘e of the réasons governing this lack of informati_on concerning different wayS
of knowing may be due to‘ the traditional “oné way of knowing” that ié endors'ed by many
mainstream higher educétion instituﬁons. This traditional view of one wéy of knowing
can complicate the critical component of how to conducf research (Trower, 2002) that
may not be applicable to special populations such as Native Americans (Delqria &
Wildcat, 2001).

‘ Although Native Americans‘ are no IQnger forced to attend schdol based upon
vfedefal gducational poli'ciés and overt assimilation practices, participants in this study
found a more éubtle form of discrimination continues to exist in higher education. This
was seen to occur when Native Americans and other minority populations were negated
in the course readings and lectures, along with some instructors’ disgouragement of their
differing'viewpoints in class discussion. Delving further intb-the lived lives of Native
American students will serve to address the limited number of studies that exists in the

theory and practice of higher education.
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CHAPTER III: METHODS

This study springs from the theory that some Native American college students
utilize cultural resilience té navigate through mainstream highef education institutions.
Cultural resilience stems from a strengths?based apprda'ch that all populations have
positive attributes (Lum, 1996) and resilience studies (Bernard, 1997; Masten, 2001;
Rutter, 1997) that have measured why some people did well and others did not in
~ adapting to negative environmental influences. Cultural resilience is not exclusive to
Native Americans, but is also found in studies of other raciai minority pépulations such
as African Americans and Mexican Americans (Haight, 1998; Wong, 2001).

In social work and related human behavior fields, a strengths-based perspective is
used in building upon the cultural assets and coping mechanisms of minority populations.
The strengths perspecti\'lle endorses a positive approach, by claiming all populations have
positive assets. and .a,bi].it‘ie‘s, rather than taking a pathol’c)gicﬁl or deficit approach that can
be found in sofne theoretical writing (Lum, 1996). HeavyRunner and Marshall (2003)
have expdund'ed upon previous resilience studies that have measured why some people
did well and others did not in adapting to negative environmental influences (Bernard,
1997 Masten’, 2001; Rutter, 1997) and have applied‘ this concept to cultural aspects of
Native American po'pulation's.v | |

HéavyRunner and Marshall (2003) refer to Native American cultural factors as

cultural resilience and define them as factors that support, nurture, and encourage Native
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student, families, and communities. In essence they explain how Native Americans use
these mechanisms to assist them not only in dealing with stress and trauma, but also in
maintaining wellness and in pursuing higher education. They categorize and name these
indigenoué factors as: spirituality, family strengths, elders, ceremonial rituals, oral
traditions, tribal identity, and support networks that serve as effeétive coping
meéhaniéms. | |
Pilot Study

I'arriized at deciding to employ this particular theory (HeavyRunner & Marshall,
2003) to frame my research study only after I had conducted three qualitative pilot
interviews with Native American students. The purpose for the pilot study was to gain
additional' information and feedback regarding my original proposed study and its
preliminary interview protocol. Initially, I wés interesfed in learning more about what
-effect higher education institutions with large Nétive American populations had upon the
graduation rates of these particular students. Consequently, my interview questions were
primarily framed around institutional support services and informal networks.

Interviewees were Native American students attending the same public university
and who 'wer‘e in their last year of undergraduate studies. They were diverse in gender
(two female; one male), age (ages 23, 42, and 50), and tribal membership (Yuchi,
Creek/ Semir.lole,‘ and Cherokee/Osage). Each student volunteered to be interviewed and
written questions ‘Were presented to them prior to the interview with each interview
lasting approximately one‘hour.

With each interview question, I probed by asking further questions to clarify their

responses and to gain the richest, most descriptive data possible in the time frame
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allotted. When the interviews were completed, I transeribed them and spent time with the
data coding the data into preliminaiy yet distinct categories. In this manner, I followed
the methodologieal direction of Emerson, Fretz and Shaw (1995) wlio remark upon the
importance of stepping back from the field to narrow down broad ideas, linkages, and
connections, gained throilgh in—ﬁeld. insights and analysis as'a means to select initial
themes for furth.er exploration. Consequently,v core themes could be selected by giving
consideration to what members think is significant and those themes can be linked to
oiher issues (Emerson, Fretz, & Shaw, 1995).

Pattoil (2002) stafes_ that consideration of the initial feedback of participants
creates the potential to mdve away from “a purely natur_alist-ic"’ (p. 67) approach or
discovery 'mode into a verification mode. Participant feedback was solicited with each of
the three interviewees by presenting them with the full transc‘ription of their interviews
for member-checking; I then conﬁnued with the process by moving into inductive
analysis by providing an analyticmemo of my findings to tiie Yuchi student regarding
her speciﬁc interview. After she reviewed the memo, we met in person for a feedback
- session for the piirpose of determining if my report on findings co.rrelated with her inside
perspective. |

In the initial part of the feedback session, the interviewee began by telling me she
had read the transcription and my summary. Her response was immediate with iittle pre-
thought. She quickly rem_arked it made her feel good that someone actually took the time
to ask wliat her perspective is regarding the educational proeess as no one had ever asked
for her “different perspective” regarding pursuing an undergraduate degree. She then

expounded upon how she felt invisible and alienated on the college campus, almost like a
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- number, a person that is “non-reeo gnizable.” She ends by remarking it felt empowering
just to have sorneone listen to what she had to say. |

Regarding the importance of spirituality as related to completing college, she
went on to say this is something she would not normally share with others because “they
would not understand.” As a result, this .feedback session reinforced the need placed upon
the prelir_ninary_ study of presenting a different way of knowing that is typically not found
in the higher education peisistence studies of mainstream society.

By participating in the process of interviewing, transcribing, coding, selecting
core themes, and participant feedback, I ilncovered'three common themes that were
common to the respenses of all three participants that were s‘igniﬁeant in helping them to
complete college: Native identity, family, and spirituality. These three common themes
support HeavyRunner and Marshall’s (2003) theory of the relationship between cultural
resilience and cultural protective factors concerning Native Americans in higher
education. |

For example, with regard to Native identity all three were quick to respond to the
question of wliat being Native American meant to them and commented on the personal
pride they. felt-at being a part of this particular group. Interestingly, defining their own
personalncultural identities were followed by their “difference” as viewed by majority
culture and themselves (Benjamin, Chambers, & Reiterman, 1993; Bobiwas_h, 1999; Ortiz
& HeavyRunner, 2003; Wetsit, .1 999). As a Creek and Seminole student tesponded:

Yea, I know where I came from it did lead me to who I am now. But it did

set me back, as far as socially and just the fact that a lot of people I come

in contact with want to know more about Native American culture, It

40



pumps you up more to | just to know more about who you are and where

you came from. Yoﬁ can compare, you know, your ﬁiendé who are not

Native American, their families to your families. It’s a pretty big

- difference. (Creek and Seminole, p. 10, line 24)

Thé importance of strong familial support toward the educational retention for
Native American students haé been noted in some sfudies (Cibik & Chambers, 1991;
Jenkins, .1'999; Ortiz & HeavyRunner, 2003_) as well as the cbfe vélue of collectiveness
over individuality (HeavyRunner & Morris, 1997; Sue & Sue, 1990). The influence that
strong family suppoft had upbn‘ graduating from college was also an integral theme
uncovered in the three pilot interviews. All verbally contemplated their abilities to persist
had they not 'shared a sense of c"ollective éupport and ownership with their families as
associated with completing college. As stated by a.Cherokve‘e and Osage respondént:

So I owe a lot to my family. They’re the main reason that I did this and

'they’_re the main reason that I’ve been able to make it through. They’re

_ just as excited as .I am about May 10" [graduation], énd I told them, I’'m

not gpihg through the commencement part and they say, ‘Yes you are. We

earned that, too (laughing).’ (Cherokee and Osage, p. 6, line 2)

In Native Ameri,cén traditions, it is not uncommon for one to experience spiritual
encounters through dreams, visions, and auditory experiences (Ball, 2002). Along this
vein, the Yuchi respondent’s rich and vivid account of»é spiritual révelatibn she received
ina drealﬁ that resulted 1n her refuming back to college after two decadeé was
particularly thick in description. “A man came and stood beside me and talked to me. He

said, ‘I’ve got two gifts for you and T want to know if you want these two gifts?’” When
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she responded she did, he vasked her to hold out her hand .to-receive them he told her these
are hers and rémarked, “Now take a look at them.” She went on to share the dream’s
conclusioh and its meaning to her:

| And when I looked at thém I saw:a bachelor’s dégreé and a master’s

-degree. And he said ‘...if you want that, you can go get that.” So when I

woke up I had my hand closed, and you know there was nothing there, but

in that dream it was. So it’s like it was meant for me to go back to school.

. (Yuchi, p. 1, vline 36)

My preliminary data via the three pilot studies led me to examine the importance
of leérning more abqut the effects that pre-entry cultural factors or “different ways of
knowing” have upon Native students persisting to college graduation. In this way, my |
study‘todk anew direction that was based upon the preliminéry dérived data and the
theory of HeavyRunner and Marshall (2003). as a preliminary theory with which to frame
it.

Research Methodology
Population

Thirty to fifty interviews are 'fecommended a's_ a rule of thumb for bethno‘graphic
studies, but adeqﬁate numbers are alsb reported as being dependent upon time in the field
and the (;onsistent repeating of themes by the interviewees (Mertens, 1998). Patton (2002)
reports there are no ruies for sample size in qualitative inquify,,instead the research must
focus on dep}thl as opposed to breadth; the researcher should consider the richness of the

cases and the analYtical capabilities of the research study.
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To detail the scope of this study, a total of nineteen Native American students
were interviewed in their last year of undergraduate studies in three public higher
education institutions (two state and one regional) and one privafe, federally-funded,
um'versity whose student body consist exclusively of Native Americans. The universities
are located in three different states: two in Oklahoma, ohe in New Mexico, and one in
‘Kansas. Three to six students Were interviewed from each institution. Each of these
universities was selected due to its top rankings as a national leader in conferring
undergraduate degrees for Native populations, creating a larger pool of students who
meet the specific critefia' (Black Issﬁes in Higher Education,. 2002; Pavel et al., 1998).
These inétitutiOns were also selected based upon their diversity in geographic location
and tribal representation.-Thé fribal, institutional, and geographic diversity served to
provide bfcadfh across students’ diverse cultural experiences resulting in participants who
were diverse in age, gender, tribal affiliation, and areas of academic and career interest as
indicated in Table 3.1 (please see Appendix).

| Sampling Procedure

The sam’plihg procedure for the students in this study ‘was,;criterion-based / /
sampling as I selected students who met specific criteria, namely Native Americans ih
their last yeér of undergradtiatg studies (Mérteris, 1998). I focused upbn students in their
last year becauée they had the most’ext‘e.nsive higher education eXperience, thus having
the most to share concerning their lived experience in college. Snowball sampling / '
(Mertgns, 1998) was also utilized as I often depended ﬁpon the interviewees and other

key informants to direct me to others whom met the participant criterion for the study.
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To collect the data,‘I’ relied heavily upon the guidance of diverse key informants
in the three institutions fhat I was most unfamiliar with. Two of the key informants at two
different institutions were individuals that I knew from previous contacts, one personally
and one _profeésionally. After receiving permission from potential interviewees, the
' p'rofessional_ct)ntact provided me with a list of names and contact information of Native
-Americah’ studenfs who met the specified criteria. In turh, I Wo.rké‘d from the provided list
via email anci telephone contacts to recruit interviewees for the study. The personal key
informant, a student at one of the universities, diréctly approached student acquaintances
meeting the criteria for the study and assisted in setting up interview times prior to my
arrivai.

Two other professional key ‘iﬂ,fdrmants from two separate universities were
involved w1th tribal studies programs. I approached these individuals directly, in person
and by email, concerning the study and my need for interviewees who met the specified
criteria. For the purpose of recruiting, wﬁen I arrived on on.c.caml.)us one key informant
took me directly to a tribal studies class tha_t was preparing to meet. The other key
informant. directly recruited from her tribal studies classes, and provided me with the
voluntecré’ cdntact information to set up interview appointments. Based upon my prior
knowledge bf one particular student population, I posséssed an advantage and was able to
approach students directiy concerning theif willingness to volunteer. |

Methods of Data Collection |

The methods of data collection included pfimary data col‘igction (Mertens, 1998)

in the fo;rh of one-on-one extended, structured interviews comprised of open-ended

questions, each lasting from forty-five minutes to one hour. This type of interviewing
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allowé the entire sample population to respond to a _speciﬁc set of general interview

questions while allowing the opportunity for the interviewer to probe more as needed
(Tierney; 1992b). The participants were provided a brief verbal and written description of

~ the research project via the consent form (see Appendix A). Prior to fhe actual interview,

all students were presented a list of the following preliminary protocol.questions either in L
person or via email (Appendix B).

~ The data collection was coﬂducted over the course of three months, beginning in
'Octéber and ’endi_ng in the following January. All inferVieW data weré collected on the
university campuses in a variety of settings that were depeﬁdent upon the students’

- schedules, availability, and personal preference. Two interviews occurred at weekend
university-sponsored boW—_wow, one was conducted in é student’sfprivate dorm room,
five weré held at a tribal studies library, one was at the university library, four were at a
university center, five were held in my personal faculty office, one in a dorm study hall,
and two Were inan emp_ty classroom.

- Approximately five to ten minutes before each interview, I shared some /
professional and personal information about me and also told them I v_vould give them the
opportunit)" to ask me any questions about myself at the interviews’ conclusion. Lincoln
| (1995) and others (Mertens, 1998; Patton, 2002) discuss the importance of réciprocity as
a means for mutual exchange to assist the researchef in gaining mutual trust, respect, and
cooperation Qf participants. Reciprocity is also a common Native _cultqral value (Garcia,
2000; Kirkness & Bérnhardt; 1991), whéreas it is considered rude to take from others and
not offer anything back ih exchange. As a result, each time when the tape recorder was

shut off, I presented the opportunity for the participants to ask me any questions they may
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have bf me as a means of reciprocation. If this seemed awkward to the participant, I
would ask them permission to begin by telling them some of my personal experiences as
a Native American college student.
Methods of Analysis
‘I employed a narrative analysis because it offers me the greatest means to allow

the Native students to tell their own stories. Patton (2002) writes, “Stories are the center
of narrative énaiysis. ... How to interpret stories and, more specifically, the text that tell
the storiés, is at the heart of narrétive analysis” (p. 118). Mishlgr (71995) describes
narrative analysis in this way, “we do not find stories; we make stories.” She goes on to
state:

Wé refell our respondents’ accounts through our analytic redesgriptions.

We, too, are storytellers and through our concepts and methods—our

research strategies, data samples, transcription procedures, speciﬁcétions

of narrative units and structures, and interpretive perspectives—we

construct story and its meaning. In this sense the story is always

| coauthOred, e_ifhef directly in the process of an interviewer eliciting an

aécoﬁnt or indirectly through our representirig and thus transfdrming

others’ text and discéurses. (p. 117)

With regard to Native American populations, who have consistently been the
_ subject of various stories told by outsiders since European colonization, it is a potentially
emancipatory expérience for them to have thé'opp'ortun'ity to tell their own stories
concerning their direct, 1i§ed experi_eﬁce. Furthermore, the relationship of reciprocity in

qualitative inquiry correlates with Native American culture as it involves “mutual trust,
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respect, and cooperatioh. ..dependent upon the emergence of an exchange relationship”
(Patton, 2002, p. 312).

In qualitative research, analysis is reported as an ongoing process which begins
- with data colleetion' and fieldwork (Patton, 2002). After the interviews were completed, 1
transcribed each verbatim from the audiotape recordings. After transcribing, I read
through the transcripts repeatedly, making notes and pulling out key Words and phrases
used by the interviewees in the margihs. While engaged in this activity, I looked for
recurring pattems from the data, known as convergence. This is referred to as analyzing
the core content of interviews to determine what is considered significant (Patton, 2002).

I employed an emencipatory theoretical perspective—that is, I viewed the data
based upon an agenda of social justice for the population I studied—and as a result I used
the theory of eu_ltura_l resilience to induce themes from‘ the data. I used the cultural factors
of spirituality, family Strengths, elders, ceremonial rituals, ofal traditions, tribal identity,
and support networks that are described by HeavyRunner and Marshall (2003) as
‘preliminai‘y codihg themes through which I framed my analysis of the data. I then
conducted a efoss-interyi'ew analysis (Patton, 2002) by pulling chunks of data from each
questien in the interview based upon these coding themes.

Finally, 1 “fleshed out” the patterns by “extension (building on items of
information already known), bridging.(making connections among differeht items), and
surfacing (proposing new information that ought te fit and then verifying its existence)”
(Patton, 2002, p. 466). In this way, I looked to deduce other fhemes that might emerge
from the data. This analysis was the source of the emergence of new themes and

potentially new theory as a product of this study.
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1 am employing critical theory based upon the noted work of Hayden ‘White
(1985) to illuminate the ideology of .early European colonial praetices of subjugation by
pathologizing “difference” as abnormal. Patton (2002) explains critical theory as focusing
“on how injustice and subjugation shape people’s experiences and understandings of the
world” (p. 130) by providing a framewerk of both philosophy and methods “for
approaching research as flmdamentally and explicitly political, and as change-oriented
forms of engagement” (p. .13 1);

Even tnou'gh I am conducting the study, I, too, have a personal stake in its
- outcome and hold hope that it wiil be instrumental in producing practical cha'nge of tribal

self-detefmination. I define myself as a stakeholder because tny ancestry stems ﬁom past
and contemporary injustices that have resulted in my being a membet'of the poorest and
most unedueated minority gfonp in the United States. Utilizing this theoretical
perspective for my study is based upon the inequities of power antl injustices that have
occurred with Native American populations through governmental policies and
mainstream institutions; These institutions have been tlriving forces in attempting to
assimilate Native Americans into mainstream society, typically negating the rich, unique,
diverse culture that is historically and currently an integral part of Native American
culture (Wright & Tierney, 1991). Acknowledging the rich, unique, diverse culture of
Native Americans can eonstitute empowerment and true sovereignty for tribal
communities. Benham and Mann (2003) describe Native empowerment and engagement
as, “powefﬁll"coneents that press individuals and communities to deﬁne their own

direction and use of resources (e. g, land, human, and cultural)” (p. 171).
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Similar to this deﬁnitidn, Chief Joseph of the Nez Perce tribe in 1879 eloquently
made this plea before the United States cabinet, Congress and diplomats regarding the
need for Native Americén equality and sovereignty (Thomas et al., 1993):

We ask to be treated as meri. We ask that the same law work _alike onall

me‘ﬁ. Let me be a free man—free to travel, free to.stop, free to work, free

to trade, free to choose my-own teachers, free to follow the religion of my

| féthers,. free to think and talk and act for myself. (p. 119)

I 'approach‘ed this study from a methodological standpoint by employing and
making use 6f critical ethnogréphy, which is described as an orientation working in
combination with a focus on culture and a commitment to use the‘ﬁndings to support
change (Patton, 2002). To better understand the concept and utilization of cultural
'resilienc_e in cqlle_ge pefsistence for Native Americén students, [ employed an emic
perspective based upon my own subjectivity and theoretical perspective and by focusing
on understanding the Native American students’ culture (Patton, 2002).

| Native Americ.ans and their communities are better uﬁdersfood when using their
own cultural conceptualizations and terms (Champagne, 1997). As a result, my research ...
questions foéuéed upon the étudents’ direct, lived experience (persbn—éentere:d) and on an
indirect bfoader scale, the communities and cultures from which they come based upon
the exploration of their pre-entry cultural experiences and beliefs (community-centered).
I anticipated that the students would offer multiplé perspectives regarding the influence
of various cu_ltura1 resilience factofs that have assisted them in persisting in higher

education.
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As is required of an ethnbgraphic fésearcher; Iam disclosing my own subjectivity
concerning the reasons why I have chosen to conduct this particular emancipétory study
with Native American students. My primary interest in this study stems from the fact that
1 hdve personal and pr'ofessional experience as a Native American student, instructor, and
admirﬁstrator in public and private mainstream institutions. of higher education. But first,
I am a Native American woman who was brought up with an understanding of the
traditional Cherokee culture. As a Native American student, I have first-hand experience
in utilizing cultural factors asa motivation to complete higher ed;ication. One such
cultural factor is the_direcﬁve given to me to use my formal education to assist other
Natives—something that my Cherokee grandméther éndorsed. This personal experience
has caused me té become more interested in and moré committed to delving further into
the relativonships of Nétive American culture and higher education.

As the students allowed mé to momentarily enter into their worlds, I was caught
up in their pain of struggling vﬁth oppression along with their triumphs of determination
to persist. In my quest to be empathetic and understanding as a fellow Nativé- American
who is also cbnduéting research, I accept that how I was seen by the interviewees. .
affected what they had to say (Patton, 2002). First of all, I am physically identifiable as
being Nati?e’ American by other Native American studentsand I carry maiden (Drywater) |
and married (Whitekiller) Nati\;e American sumar.n.es..

Trust_is a ﬁlaj or issue for Native Americans who are asked to share personal
information with non-Natives (Wing, Crow &‘ Thompson, 1995). In this capacity, the
information they students prbvided to me was very much affected by their feelings of

trust toward me personally. This was quite evident when I posed the question of what
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does it meali to you to be interviewed by another Native Alnéricéh? In their responses
they expressed that my heritage was very important to them and held much influence in
' the type and amount of infor‘matimi they were willing to share. Common concerns that
were presented By the interviewees regarding the sharing their stoiies with non-Natives
involved the possible exploitation of the researcher forfher own personal gain and the
lack of understanding concerning their Native .culture; '

Although the majority of the students did not Iknow me, as a fellow Native
American, they Were all willing to entrust me with their stories. Perhaps part of this was
what we had in common as students working toward degrees. Although most of the
interviewees idid not know me previously, many verbalized how proud they were of me
that I Was puréuing a doctoral ‘degree. Furthermore, they ilerbalized their belief in the
importande of the study’s purpose and viewed this as a contribution to Indian people. In
_ this way, we were all Native Americans hoping to make a difference of lessening the
pain; and'incre;asing the resilience and improving the eXiaeriences of future Native
generations.

T am also aware that conducting Native American research entails a.great deal of
moral aiid cultural respoiisibility and reciprocity to those from whom the information is
taken (Fixico, 1997). As I reviewed each of their stories, I was reminded that I held in my
hands something very pérsoiiai that.belonged to them and it again took me to the
humbleness I vfelt as the interviews were be_:iilg conducted. Perhaps I had some
preconceived insight concerning the enormous responsibility that T was undertaking,

because at the conclusion of each preliminary interview I promised the participants that I
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would approach the writing and the retelling of their stories with utmost se:iousness in an
effort to do them (their stqries) justice.

As I wrote up this study, I felt conflicted and asked myselfif 1 shduld be doing
more reseafch interpretation as opposed to including large sections of rich data that my
participants provided? If I condensed their stories via my interpretation, would I miss
something critical that they felt needed to be heard, something thét- would open up a new
revelation to the reader? Will my committee think .I'have not included enough of me and
instead included too‘ much of my participants? Will thié affect their percéption ofmeasa
capable researcher in the field of fnainstream educational research? Such doubt-raising is
noted as a common dilemma in qualitative research, creating a subjective call on the part
of the researcher of when they should get out of tﬁe way of fhe research and allo§v the
“voices” to speak for themselves (Wolcott, 2001). The latter is whét I have chosen to do
as in qualitative research there is a “long-standing preference for having informants
render the narrative partvof their account in their own words, particularly in life history”
(Wolcott, 2001, p. 20). As a Native American conducting résearch wifh other Native
Americans, I, along with the participants, am of the belief we share a-commdn bond and
common experiences. Howe\'/er,vde_'_spite all of the commonalities, the crux of this study is
to provide the opportunity for their voices and their direct, lived experiences to be heard
énd therefore experienced by others in an effort to raise empathy for their predicament.

Validity

I‘n qualitativer research, the following standards are utilized to e);amine validity

(Mertens, 1998): credibility (parallels internal validity), transferability (parallels external

validity), dependability (parallels reliability), conﬁfmability (parallels objectivity),
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authenticity and _emancipatofy. To-address credibility in this study, peer debrieﬁng,
negative case analysis, member checks and triangulation were used. For peer debriefing, 1
shared the results of the data transcripts and my field netes With e colleague whe isa
social science researcher. She pfovided an audience in which I could “think aloud”
through eacﬁ step of the reseaIeh process and provided constructive feedback concerning
my subjectivity, findings, conclusions, analysis and interpretive theme.

S/ Negative case analysis wasb elso used to assessvfor credibility. This is basically
referred to as leaving in the cases that do not fit which “may be exceptions that pfove the
‘rule.”” These cases may also, “broaden the ‘rule,” change the ‘rule,” or cest doubt on'the
‘rule’ altogether” »(Pat’.con, 2002, p. 554). The negative cases in this study refer to those
that address internalized and externalized oppression of Native Americaﬁ, causing the
rule to broaden as‘.they added depth and complexity to Native American identity.

Member cheeks were conducted during the interview process by summarizing
what the respondent. said as a means to receive feedback for accufacy and clarification of
their perceptions. A member check Was'held at the conclusion of the pilot stddy when a
| participant reviewed and provided verbal feedback regarding the written interview
transcript and the summafy/ conclusion. An additional member check was held with two
participé,nts near the-end of the study in respect to the draft research repbrt. '

Ae a means to inerease the validity of my evaluation and findings, I triangulated
the interview data with my field observations notes to provide more in-depth clarification
across my findings (Mathison, 1988). This is -apprepriate to the methodological choice for
my study, since triangulation is meant tc3 complicate, rather than simplify data by

providing more breadth and depth to the analysis (Mathison, 1988), and by using a

53



variety.of data sources and analysis techniques my line of inquiry was more clearly
illuminated (Patton, 2002). |

Asa fbrm of triangulation concerning feedback (Patton, 2002) I forwarded
transcription copies to each of the interviewees (with the exception of one whose contact
information I did not have access tb). Accompanying each transcript was a memo
requesting that the participants review the document and notify me if there needed to be
‘corrections. As a result, three interviewees responded by providing feedback. One
pointed out a misspelled VWOAI‘d, another corrected an érroneous depiction of a sentence
that was bargly audible on the.tap'e, and one wanted to express her gratitude that I carried
through with my promise to provide a copy of the transcription. |

Trénsferability in.qualitati\}é research refers to the amount of thick description
used by the researcher to sufficiently allow the reader to make his or her own judgment
concerning external applicability. Further, transferability is strengthened when multiple
cases are presented (Merténs, 1999). In my analysis, I addressed tré.nsferability by
'incorpor_ating chunks of data that came directly from my paﬁicipants’ voice aiong with .
thick description. I also i.ncluded a total of 22 interviews of diverse participants as a

means to provide an ample number of cases for transferability purposes.
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CHAPTER IV: RESULTS

Iﬁ the beginnirig of my interview data analysis, I iusecll the cultural factors
describéd by HeavyRunner and Marshall (2003) that assisted students in persisting in
higher education és prelimir_iary coding themes through which to fréme the analysis of my
data. These cétegoriés included tribal identity, spirituality, family strengths, elders,
ceremonial rituals, oral traditions, and support networks. HoweVer, I did not ask the
students preliminary interview questions regarding the named categories, but instead I
began the protocoi by asking them what being Native American meant to them. This is in
keeping with ;‘sound ethnographic reseafch” when “both questions and answers must be
discovered from informaﬁts” (Emerson, Fretz & Shaw, 1995, p. 112). As a result, the
participants reflected upon the factors that fit into the preliminary categories and named
some categdries that were outside of those named by HeavyRunner and Marshall (2003).

Native Ameﬁcans acquire understanding from a holistic conceptual framework,
meaning no knowledge is irrelevant or unimportant, resulting in the indigenous
bphilosop’hy of circﬁlaf thinking (Bobiwash, 1999). Accordingly, the participants
described their tribal idenfity components as intercdnnected with spirituality, family
support, elders, ceremonial rituals, énd oral traditions. The manner in which fhey used
these components‘ in pursuit of higher education and other life experiences encompassed
* the coping meéhanisms of cultural resilience. This interconnected circular thinking of

family, kin, and tribal bonds represents a unity of spirit in Native cultures (Benham &
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Stein, 2003) with an aim at balance (Harris & McFarland, 2000). I will initially begin by
using the data to respond to my preliminary research question of how do the Native
American stlident speak to and demonstrate their ei{periences of spirituality and tribal
identity‘? This will be followéc_l by in what way does Native American cultural resilience
contribute to their persistence in college?
Tribal Identity -
Pride |

To.the participants in this study being Native American meant being proud of
their tribal heritage. For some their pride reflected their ties to their geographical land
bases, families, tribes, or other forms of culture and heritage. Research indicates that
strong cultural identification causes Native students to become less v1i1r1erable toward
negative social and academic risk factors than those who lack ider_ltiﬁcation (Sanchez-
Way & J chnson, 2000; Whitbeck, Hoyt & LaFromboise, 2001). From an institutional
perspective, tr’ibal'colleges have historically included curriculums and academic support
vprograms that have encouraged Native identification and pﬁde among tiieir students
(Ambler et al., 2003). Further, in a study of Native doctoral recipients, identity pride in
their heritage was named as a contributing factor of academic success as this gave them
confidence in their abilities (Garcia, 2000).

C‘cncerning pride in his Native identity, one Umatilla student desired to have
pride as the initial ccncept noted in his interview. He sr)oke to the.utmcst importance this
personally holds for him: |

What it means to me is | arn'very proudiof what [ am, and that is the first

thing [ want to say is I’m very proud of being Native. In simple sense, it’s
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just like I said it’s juét being proud of your culture and heritage and

knowing we were the first people here. (Umatilla, p. 1, line 27)
Other students shared similar remarks of being proud of their tribal representation and
‘indigenous afﬁliations. A San Carlos Apache student expressed his pride as tied to the
historical geo graphic origin of this people in spite of the hardships they have endured:

But it makes me proud, you know, to know that our people, my ancestors

were actually the first ones here to occupy, what is now known as the

continent of North America. I’m happy about that, basically, well,

.accordihg, and despite what happened, what has happened in the past. We

do have that aboriginal title to the land, we have the right to the land, and

I’m proud to be Native American. (San Carlos, p. 2, line 1)
A young Ojibway and Lakota woman describes her pride in identity as connected to her
personal represenfation of her family and ancestors along with an emphaeis on respecting
others: |

You know I am Native American and I speak what I talk, I always feel I’'m

representing my family. And, and I feel like I need to be _careful about

what I say because to be repreSenting a lot of people, you know a lot of

ancestors, 511 my ﬁncestors on this day in history and the result of that.

And so it’s pride and being tied to being respectful with others on campus,

in school, and in life. (Ojibway and Lakota, p. 9, line 28)
Other students directly spoke of their identity pride as something that was instilled in
them directly by their families. A Muscogee Creek and Seminole tribal partieipant shared

the influence his Creek mother had upon him about being proud of his tribal affiliation,
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“T've lea_rned as growing up, I’ve learned to be proud that I’'m Native American: Creek.
And I should be happy for who I am” (Muscogee Creek/Seminole, p. 4, line 2). A
Keetoowah Cherokee student shared the pride in her heritage as something that she is
willing to stand up for, “I think it’s to me it’s being proud of being Native American. I
don’t mind telling anybody, anywhere. I’ve always been taught that, to be proud of your
heritage and who you are” (Keetoowah Cherokee, p. 2, line 5). |

Despite their diverse tribal afﬁlietions, all the participants mentioned pride as an
integral part of their Native identity.. Pride was portrayed as an individual aspect as it
reported in the first person, but it was also connected to farnily and conimunity ina
collective sense as it encompassed the heritage of their indigenous family and ancestors.
Connected to '_their pride, many of the students expressed a personal responsibility in
being Native American. |

Responsibility

Ail of the participants referred back to what they were taught while growing up in
their famiiies and communities as their identification to being Native American.
Moreover, Native American identity is succinctly explained as, “...not only a concern of
the individual, but owned in a sense, by his family and close community as well” (Elsass,
1992, p. 181). My data indicated that each student, .‘as a part of their identity, assumed
personal responsibility for the traditions and b'asicicontinuance of their families and
communities.

For Native American individuals the desire to preserve the indigenous culture is
VieWed, as part of maintaining a sense of one’s self by creating a sense of belonging

(Kawulich & Curlette, 1998). Increased psychic stress is noted when “The less tradition
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spares us from responsibility, peispectives, and decision-making, the more our own
identity conflicts and feelings of insufficiency impose themselves™ (Elsass, 1992, p. 182).
The findings of my study indicated each student as part of their identity, assumed
personal r_esponsibility for the traditions and basic continuance of their families and
communities. This responsibility is to not only learn and pass on their traditional cultural
and values, but to also use their academic degrees to benefit their family aind tribes, and
future generations.
Speaking to her holistic responsibility for self, family, and her future unborn
children a young Kickapoo woman succinctly states: |
- _[Bei‘ng Native American] gives me greater responsibility with what I do
-With my actions. It gives me a viewpoint that what I do not as an
| individual, but as a whole. it involves my family and eventually my
- children. (Kickapoo, p. 1, line 30) |
Another student shares her plan to return home to her reservation upon coilege graduation
to learn more about her cillture, most notably her family’s legacy of rug \iveaving. She
expresses her sentiment regarding the importance of learning and passing on her tribal
culture to her siblings’ cliildren: |
For me, being Navajo I do have a lot of responsibilities, otherwise it [the
cuiture] will die out. Everyone says it’s dying oilt. Those things are pi‘etty
important to me and after I finish [college] one of my big projects is to go
home and learn all of those things. It’s importarit to me and you know

some people do not understand it. And to me that’s a part of our culture
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an_d I can’t imagine my nieces and nephews not to know that. (Navajo, p.

1, line 24).
A Muscogee 'Creek and Seminéle male student further éxerhpliﬁe_s his personal view
concerning respoﬁsibility‘to pass on the culture énd- traditions to future generations:

My family comes from a Native American background like the heritage

and customs they’ve been taught and they’re trying‘tb pasg that down. I

want to llearn all about the language. And I feel like I should pick up vthose

customs and pass it 6n not only to myself, but to my future fémily and to

nekt génerations_ to keep this alive or all these customs and traditions

would be lost. (Muscogee Creek, p. 2, line 4) -
The assumed personal responsibility of using their degrees to benefit their families and
communities is fdund in the stories of other participants. For éxample, to assist in
preserving her tribal culture, an Qjibway female desires to use her degrée in American
Indian 'S’c_lidies as a tool to -Bring back to her reservation. In tﬁis way, she looks onward to
the personal responsibility of helping her tribe establish museums that ‘depict the true
history'of‘her tribe, ;‘And now I’ve come to the point where everything I learn in school
is a responsibility for me. It’s a responsibility to pass on that inforrﬁation and it’s huge!”
(Ojibway, p. 3, line 9).

Having attended a reservation high school near her home, a biology major spoke
to her academic disadvantage upon entering a maj or s_téte uriiversity:

I felt like I knew nothing. I. mean even though I gradUated first in my class

in high school, people here knew so much more than I did. And it just
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blew rhe away. [ was like okay, what were we not taught? (Navajo, p. 5,

line 15)

Asa resﬁlt, she contemplates teaching science to young Navéjo students in a culturally
relevant manner as her responsibility to possibly prevent them from experiencing the
acaderﬁic d_iSadv_antage she encountered:

And then there was that part of me that was just liké somebody has to do

B | something. So and then I started thinking. You know what, if I were to

become a teacher right ﬁow, I would incorporate our culture, our Navajo

culture intQ science. It’s present yoﬁ know, a big part of it. There’s a w>ay

to combine the two and if I go into teaching that’s what I want to do.

’fhat’s going to be a major goal of mine to combine éulture with science.

"'(Navajo, p. 5, line 16)

A significant compoﬁent of being Native American for the participants entailed
the persoﬁ_al responsibility they felt not only maintain a sense of self, but to contribute in
‘some way to their community. When they spoke of this responsibility, it did not take the
'fo.rm of being_._forced upon them by their family or community, but it seemed to be an
aSsumed role of being Native Axhérican. Along this vein, many spoke specifically to their
personal desire of “giving back™ in some way to their tribes and families.

Giving Back
| | | Among Naﬁve scholars there is a call for educated Native leaders who are
“knowledgeable abOﬁt their culture and secure in their identity” (Johnson, Benham &
'VanAlstei'n, 2003, p. 150). Native ieadership encompasses the prim;,iples of community,

shared résponsibility, and cultural appropriateness. Armed with their forthcoming degrees
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in highéf eduéation, some of the future Native leaders in my study have “claimed their
voice” (Johnson, Benham & VanAlstein, 2003, p. 155) which is» defined as being aware
of their stfengths, assuming responsibility for oneself, and knowing where their source
(medicine) cor’n’esfrqm. Participants in my study propose to use their higher education
' dégrees as a means to- give back by promoting change for their people. As a Cherokee
student remarked, “I think it’s just involved in the traditions and tﬁe heritage. As long as
I’m giving back you know, somewhere” (Cherokee, p. 2, line 34).
One student who aspires to be a tribal lawyer, speaké to her concerns that her
family and some tribes are lacking in adequate health care:
I definitely would like .to do something to give back because I know all the
problems my mom and auntie would talk about. There was a lot of
- problems. T remember one of my couéins wrote a book about his
- experience in working with the tribes. I think it was [name of tribe]. So, I
want to work to help tribes like that. I don’t want to see like my mom and
all my aunts on my dad’s and mdm’s side sﬁffer because they don’t have
like health care. (Kickapoo, p- 3, line 25) - |
Having been confirmed in the Catholic Church, she expresses her views of giving back as
part of her Native spiritual belief system and states:
But the thing is too, about being N'ativ¢ there’s a whole different
- viewpoint. I just try to find 'the balance between the two in what I believe,
you know? I'don’t really know what’s out .there.. I think it’s a real big
balance. It’s not alloss, like I totally rej ecf réligion or stuff like that. But I

think it’s helped a lot because I look at it as I keep doing this. I keep going
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 to school because it’s going to help my family and my tribe. (Kickapoo, p.
5, line 28) |
Anothér young woman already gives back to her community by assisting Native
peoplein éeeking financial aid that aspire to attend college. She comments on how she
‘wants to-use her social work degree to address social issues éurrehtly faced by tribal
communities:
Theré’s just so much oﬁt there that I want to do with Native Américans, you
khow? Whether Keetoowah orVCherokee-(tribal érganizatidns), it doesn’t
_matter. I would want to work with Keetoowahs or just Native American
people as a whole. I would like to have some type of rehabilitation center
for dr’ugs and alcohol...I’ve been thinking about a women’s shelter. We
don’t have one. And then there’s another (léughing), all kinds of things. 1
see my granny like with the eiderly.. She’s' made some mistakes, you
_ kﬁow, getting older she gave up her house. She lives in an apartment for
the e_l.d'erl_y. It’s not like it’s hér home. And I feel like there ought to be a
cpfnmuni_ty center or a corﬁmunity place for the elderly. A place where
-like my~‘granny can go outside and work on her garden, plant her own
flowers. (Keetoowah Cherokee, p. 5, line 28)
A male,Abache stﬁdent expressed his desire to use his environmental science
- degree and possibly -future advanced degrees asb a means to give back by helping to clean
up dirty sites on his resefvation: |
There’s ;1 lot of polluted Indian reservations and I don’t think we know too

much in-depth about them. And what I want to do with my degree, 1
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would want to go back to my tribe. Let thefn know you have individuals,

usé me so that we can enhance the community that we live in. But [ know

that with an undergraduate degree, you have a broad understaﬁding of

‘what’s going on. And on to the next level, the master’s. And beyond that

you’ll help to refine your educational tools and become more specialized.

That in turn you g:én use to help your people to become better equipped in

solving environmental problems. So that’s what I want to do. [ want to go

back and help my Ipeople in that area. (San Carlos Apache, p. 7, line 14)

A ferﬁale student shared her previous experience of growing up with a history
curriculum that encompasséd erroneous information concernihg Native Americans and
her desire to use her higher education to make necesséry changes:

But growing up in North Dakota, I’ve had several experiences with

mﬁseums and their interpretation of Native Americans and non-Native

* teachers and what -they tell their students. I mean even on the reservation,
the thingsbvthatv were taught in our history class is just ridiculous. So, I want
to be involved wﬁh different museums. | Wént.to, go back and work at, or

* do something _fo correct what is happening at our cultural ceﬁter. It's just
wrong for kids to grow up and not know where their tribe originated from.

Tt’s just ridiculous. And I would love to corﬁe up to assist in coming up

with a cilrriculum for Native American Studies implemented in the school

systein_, like mandatory, you know? (Ojibway, p. 5-6, line 41)

64



For many, their drive and desire to use their ed.ucation.to make a change for
Indian people was not motivated by monetary rewards, but a self-induced responsibility
to use their coliege degrees vto give back to their communities:

- I'would take a pay cut if I was making a difference as far as doing

something that meant something. You know like I said, everything I'm

learning, I feel like_it is my iesponsibility to pass that on. There’s so much

informét’ion written about us. And a lot of people, that’s the only exposure |

they’ve ever had to Native Americans, like the book they open or ‘the

museum they \iisit. And there’s so much things that are incorrect and so

. blown out of proportion. Just a little change, you know? And that would

mean [ was doing what I need to do. (Ojibway, p. 5, line 31)
As an example, one young man’s foeus was directed towards college graduation and the
possibility of playing professional baseball. He shared his plight of personal persistence
in college completion and career-planning as a life long amli_ition. Using these assets, he
hopes to give back by dissolving some of the stereotypes held by majority society:

T was just alwaifs so headstrong in knowing that I wasn’t going to fail. I set

out to just be doing what I'm cioing to disprove the stereotypes about

Native _Ahlericans amongst just everybody, you ‘know? It’s so, it almost

seems that- you know Native Americans do get .the worst of it when it

comes down te it about the stereotypes and that kind of stuff.' That’s just

something I wanted to do is to dispel the stereotypes and just prove people

wrorig at a very ybung age by being Native American and suceeeding. So,

* I’m not quite there but hopefully in the next half year or so, hopefully
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everything I've been working so hard for will turn out. (Umatilla, p; 10,.

line 37) |
Another student hopes to also use her eduéatibnal ﬁttainment as a means to break down
the negative stereotypes held by mainstream society. She comments on her desire to give

-back by being a role model for other Native people:

Being abNati.ve American, being Keetoowah, is something that I want to

be an example to those, our Native Americans, to show them that we can

make sémeﬂﬁng out of ourselves. And if you continue your education, you

can be an example to tﬁe Ke.etoowah people because even though we have

that many membefs (8,000), not a lot of them are educated. Because there

are so maﬁy people that just think, ‘Oh, they just drink all the time.” That’s

vjuslt the stereotype. Yea...it may be true on some, but there are some out

there too, like myself, that is proud to be Native American and able to get

an education. (Keetoowah Cherokee, p. 2, line 9)

Some of the students desired to use their degrees as a means to provoke survival
and péfsistenée in Native communities. One ydun_g woman speaks specifically to swaying
the sterebtypes‘ cdncefni‘ng Native Americans in bﬁsiness and her views on Native
survival through persistence:

So it really kind of, it’s kind of like yéu’re the underdog almost and you

know it. We talk about that a lot in business, the program that I’'m in, just

'Because we make up less than one percent of the population. A—lot>of the

businesses that Native Americans are involved in are like casinos, and

how that’s a stereotype, and how we need to break that and start learning
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to ’buivld small businesses and to be better business people. And you know
people know that know, that your stereotypes are not always what we are.

But to kind of use it ‘eo push us forward to kind of, I don’t know how to

say it. But to use it to let others understand we’re not, we’re not a huge

- population, but we’re still going to survive, we;re still going to make it
through. I think the number of people that are going to college is slowly
increasing and I cen’t wait, you know, for someday it not to be unheard of

for a-Native person to have their doctorate degree_. I think it’s just

something positive, you know enough abo_ut the whole alcohol and

poverty thing. It’s time to focus on more positive things. (Navajo, p. 1-2,

line 38) :

Tribal ideritity as defined by the participants’ family and tribal communities
reflected a sﬁengths perspective as the participants noted the pride they felt in being a
part of such a rich ancestral.heritage;Along with this pride came a sense of assumed
responsibility to learn and preserve the cultures for future generations, as well as the
desire to give back by using their formal education as a catalyst to enhénce the
opportunities and lives of others. Strengths were élso noted When the students viewed
themselves as different than majority society, further reflecting the pride they felt in
being a part of a distinct heritage.- However, difference as viewed by majority society and
in some instances, other Native Americans, were ofteh revealed as emotionally painful,

causing them to reconsider their self-identity.
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Diffei'ence as‘V‘iew'evd by Self, Majority Society, and Other Native Americans

When answering the question of What being Native American meant to them,
components of tribal identity as expressed by pride, responsibility, and giving back were
evident in the answers of all the pa‘rtioipants. The data further encompassed a richer,
thicker description of tribal identity as the students furiher elaborated on the complexity
of their se'lf-identiﬁcation by expounding upon their experienoes of cultural dissonance.
In their cultural resilience theory, HeavyRunner and Marshall (2003) speak to the
importanoe' of N-ativo identity as a factor of persistence ‘for this population in higher
education. Moreover, a limited number of other studies have also indicated a more
pronounced Native identity oan_ be considered a strength while pursuing public education
(Bowker, 1993; Huffman, 2001; Jenkins, 1999; Rodriquez, 1997; Whitbeck, Hoyt &
LaFromboise, 2001). Hovirever, the effects of cultural dissonance for Native Americans in
mainstream education have also been reported a detrimental barrier in retention due to the
profound diversity betwoen Native culture and majority societyi institutions (Eshelman,
1997; Garrod & Larimore, 1997; Lin, Lacounte, & Eder, 1998).

An effect .otlonltuml dissonance for Native Americans in inainstream education is
“ethnostress.” Cajete (1994) defines it in this way:

Ethnosiress is primarily a psychological response pattern stemming from

the disruption of a deeply held cultural life and belief system that one

cares about deeply. Such a disruption may bé abrupt or occur over time

and generations. its initial effects are readily visible, but its long-term

effects are many ond varied, usually affecting self-image and an

understanding of one’s place in the world. (p. 189)
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This disruption of culture and beliefs reflects the aftermath of centliries of celonial
subjugation resulting in conceptual hegemony, sorhething that must be resisted in order
for Native communities fo survive (Grimm, 1996). Ethnostress can be seen as
problematic for many Native American students atteriding mainstream educational
institutions. Through the voices of the students interviewed, it was uncovered that many
recognized the hegemonic ideals of the dominant culture and see themselves as different
than these views. Because of this, they have given considerable thought and personal
insight into who they are as Native Americans. Their struggle in resisting being
pathologized has caused fhem to consider their own family and community culture’s
survivai while contending with understanding their place in a diverse world that can have
various interpretations of what being Native American means.

In keeping with the polarization that has been.brought on by American
colonization of the original Native inhabitants (White, 1985) it was very common for
participants to describe their Native identities as “different” than mainstream society.
Known as “indigenous contrasts” (p. 122), this concept is not typically endorsed as a

~means.to describe events in ethnography (Emerson, Fretz & Shaw, 1995) as juxtaposing
negates the full appreciaﬁon of the particular population being studied. However, when
the members themselves include this information it can be very useful data concerning
their cultural insight and conceptual framework. Much of the time they described their
identity difference with celebratory refnarks, especially when exclaiming the pride they
felt in being a part of such strong, resilient communities. However, their comments on
pride were usually followed by reports alluding to the stress they encountered through

stereotyping and oppression.
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Although not proposed as preliminary research questions, the students shared with
me how these struggles influenced their own Native identity assessment. Their identity
entailed views held by their families and communities, other Native Americans, and
majority society. The data offered insight into how the Native students in this study were
able to maintain a sense of Native identity and persist in higher education while coping
with such effects of post-colonial oppressiOn as ethnostress.

I'm Different and I Walk Around Whole: Identity Through Family and Community

Native American identity is succinctly explained as (Elsass, 1992), “...not only a
concern of the individual, but owned, in a sense, by his family and close community as
well” (p. 181). Itis \.vell documented both in the literature and in my ﬁndingé the effects
that family and community can have upon their children in establishing Native identity
(Carney, 1999; Fixico, 2000; Garrod & Larimore, 1997; Lin, 1990; Little Soldier, 1985;
Wright & Tierney, 1991).

In response to the question of what being Native American means to them, many
of the participants referred back to what they were taught while growing up with their
families aﬁd communities. In many of their descriptionﬁ, each identity component had a
sense of interc.onnectedness, forming a whole as opposed to disjointed parts. This
interconnected circular thinking of family, kin, and tribal bonds represents a unity of
spirit in Native cultures (Benham & Stein, 2003; Heanyunner & Marshall, 2003) with
an aim at balance (Harris & McFarland, 2000). HeavyRunner and Marshall (2003)
describe some of these identity facto.rs as oral traditions, respect for elders, spirituality,
and ceremonial rituals. When the students were askéd whaf being Native American meant

to them, the factors identified by HeavyRunner and Marshall (2003) were named along
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with some other factors such as looking different (phenotypes) and a sense of
collectiveness in understanding and socializing with pther tribal peoples.

Exemplifjing the interconnectedness of identity to community and spirit, while
coping with the forces of majority society as a Naﬁve American, a young Apache man
articulates the following: |

You know to be Native American means a lot. My people, the Apache

people have suffered. in our existence. We’ve endured, suffered and

| endured up to present day, and it makes me proud to know that I am
‘Native American. Uh, it’s a little éad, too, be.cause everywhere I go, it’s

looked down and has been said that »I am walking around with one strike

against me already. That’s just because I’'m Native American and that’s

sad. But more than anything I’m proud, ,be;:ause uh, I’m going to put it

like this: And 1 w;zlk around whole. (San Carlos Apache, p. 1, line 35)

An Qjibway and Lakpta student who considers herself to be an “urban” Indian
addresses how this affects her identity while she continues to maintain a sense of being
Native American: |

As far as anything else reflecting my identjty as éNative American, I

don’t know.... I guéss I'm so}- urbanized it’s hard. I’'m also very proud of

being Native, the way my parents brought me up. I’m very proud of being

Native. (Oj ibway_‘ and Lakota, p. 9, line 27)

Furthermore, the interconﬁectedness of identity can encompass attémpts to ensure that the
childhood teaching of what being indigenous means is passed on to other generations

despite the influences of majority culture. Feeling the importance and responsibility of
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maintaining traditional culture while feelihg “pulléd” By the culture of majority society is
highly pronounced in the words of a young Navajo woman:
Being Navajo to me is knowing my culture. Like my family is known for
weaving, that is rug weaving, and that is ébig part of our family, and
knowing the vfoods that we eat traditionally. So there are m_ahy things that
make us succinct from the main dominant culture. It’s real easy to get lost
in the dominate society. Real easy to just give up everything that we were
taught groWing up. For me being Navajo, I do have a lot of |
responsibilities, otherwise [the culture] will die out. Everybody is saying
it’s dying out. Ahd- you know it’s a learning process, a whole other
learning process. And those things are pretty important to me and to me
being Na.vajo .is having that knowledge of the culture and it is different
from the donﬁnanf culture and that’s how I see that. (Navajo, p. 1, line 20)
A similar response was provided by a Kidwa and Cheyenne and Arapaho student who
was raised in- an urban area when asked what being Native American meant to him:
Well to me, it woﬁld be rhainly my family, getting to know my family and
my background. For me the traditions, a lot of learning my oral traditions
from my elders. Also having the motivation to make it to their level of |
expertise. Having to learn the Native ways, but also trying to livein a
world where the Native ways, kind of have to be, you know, kind of have
to be brought into a way of living. (Kiowa/Cheyenne Arapaho, p. 1, line

20
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Although not ‘disputingr that differences do exist between fnajoﬁty culture and
Native American communities, one student choose to view being “different” from
mainstream society as interconnected to Walking down one path:

It’s something-you have that most other people don’t. I mean you have a

tie with something that’s been around longgr than you have. It’s just

heritage and a feeling tﬁat you have with homé that you can’t find -

anywhere else; and a lot of people don’t have that. Being Indian you can

'havé thét power, that c]oseness. It’s just something }"011 can’t find

anywhere else. I mean I think they (other Native people) make it two

differént worlds. I think in fheir mind it’s two 'different worlds. They walk

two different walks, walk down t§vo different roads. It’s too hard. I don’t

think there’s-two.different roads. I think there’s >on1y one road—one path.

There’s just different ways of wélking down it. (Cheyenne/Osage, p. 9,

line 22) | |

With each story éhared in the interviews, it became obvious to me that all of the
student participants possessed a foundational Native identity as relayed to them by their...
families and éommurﬁties. ‘Regardless of whether being reared on reservations, urban
areas, or rural Native communities; all had a sense of what being Native meant to them.
Some of their words reflected the challenges they face with main‘taini.ng a sense of Native
identity despite feeling pulled by majority sociéty to adhere to conformity. For some,
their identity was reflected in the stories of elders gﬁd spirituality, for otﬁers it was
traditional food and art, or the sense of responsibility to give back to their communities

through their formal education or the maintenance_ of their traditions.
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Regardless of what being Native meant to them personally, all contrasted their
identity concept to those of Western thinking and culture, yet their meanings formed an
interconnected wholeness and balance. Polarization by pointing out the deficits of any
culture did not portray these comparisons nor did it involve ideritifying one culture as
being superior or inferior to another. No regrets or apologies were made concerning being
Native American; instead a healthy esteem existed among all of the interviewees:
concemian théir affiliation with this population. The findings are best summed up in the
words of Native law scholar, Rennard Strickland (»1 997): |

Despite dire deprivation, Indian people haye learned the lesson of

adapting, éf changing, and yet remaining true to basic values. Despite raw

poverty and blcak economic aspects, the modern Indian ngries in his

Indianness. Indiah pride is a contemporary reality of Native life. (p. 54)
Through their stories of adaptation despite outside Obstacles,'these students have
demonstrated the ability “to bounce back” (p. 1) which is defined as the epitome of
resilience (Strand & Peacock, 2002).

Are You a Real Indian? Stereotypesfrom Majority Culture.

From the onéet of European arrival to> what is noW the United States, the
stereotyping of Native Arﬁericans have become integrated into our mainstream culture.
bell hooks states the following: “Stereotypes, however inaccurate, are one form of
representaﬁon. They are an invention, a pretense that one knows when the stepsv that
would make real knowing possible cannot be taken...are not allowed” ,(quoted_in
Langton, 1994, p. 102). Another states, “By substituting stereotyped history and

stereotyped identities it blocks productive relations between real persons. It prevents
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valuing the limited but very real meaning in actual lives” (Swanson, 1997, p. 38). From
noble savages to the current, “mystical environmentalists or uneducated, alcoholic bingo-
players confined fo reservations” (Mihesuah, 1996, p. 9), misconceived representations
always refer to “the essence of white image of the Indian has been the definition of
Amer‘ican Indians” (Berkhofer, 1979, p. xv).

In everyday life, some of the students were often called upon to serve as an
educator of their culture to combat the stereotypes that are often held in mainstream
society. When sharing their stories with me, séme expressed incredulous amusement to
some of the assumptions that were held, while others reported théir accounts as a matter
6f fact. An Umatilla student remarked upon the misconceptions and inquisitive nature of
those outside his reservation concerning his Native culture:

You know _YOu grow up learning the history about what happened, all that

kind of stuff. But there are so many misconceptions and étereotypes about

Native Americans. You know it’s kind of funny if you get outside the

;eservation or the Indian community, you know, people tend to ask you

q‘uesﬁons, stuff about your culture. (Umatilla, p. 1, line 41)

A young Apache man speaks to his personal experience concerning the negative
stereotypes held be the general public of his tribe:

Evérywhere [ went, everybody I would meet, it would be uh, uh, out like

in a mall, airport, or just anywhere they would.ask me, ‘Hey, where are

you from, what tribe are yoﬁ?’ And that’s all they would ask. [ guess in a

common meaning, ‘Hey what tribe are you?v’ Apache. ‘Hey, those

Apaches are they real mean?’ (San Carlos Apache, p. 2, line 38)
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Seeing the need to educate others concerning the misconceptions about his tribe as a
survival concept he went on to remark:

So, I’m really not opposed to-it if it helped others to know and understand

about our people aind what we do, our tradition. You know, I was for it

because I want people to know that Apache, we’re not by the books’

deﬁnitions, ‘savages.’ We’re just real Indian peopie; too, trying to survive

out there and we do what we can to do that. Yea, I hold an image, like,

sure | won’t scalp you. (San Carlos Apache, p. 3,line 1)

Some of the interviewees shared their majority experiences of being seen as a
stereotypical icon or novelty, a common occurrence that continues to be reinforced by
media stereotypes and pictorial metaphors (Merskin, 2001). For example, the media
depiction of the Native American “primal ecologist;’ (p-8) is viewed in the literature as
an oversimpliﬁed misconception of imagery that demeans Indians, placing them in the
same context as animal species who are a natural part of the environment (Wilson, 1992).
An example of the primall ecologist is found in 197i television commercial of an
“unidentified American Indian wearing a strange mixture of plains and woodlands
clothes, paddling a canoe (from yet another era), and beholding modern pollution with
tears in his eyes” (Wilson; 1992, p. ‘17). Some scholars have described this depiction as a
crude view of the environment and a crude view of Indians (Cronan, 1986). An Apache
student interviewee who chose to pursue a degree in environmental sciences describes
another view of this profound media stereotype’s influence: -

There wes an indi\iidual. ..who used to do commercials. His name was

Iron Eyes Cody, he used to ride a horse (laughing) and he used to come on
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commercials and I would say, ‘Dad, look the Indian guy, the Indian guy,
he’s going to cry. Dad, watch, watch Dad, look, look, look.” Sure enough,

- he always cried oﬁ'those commercials and it was kind of funny. He séw
trash. He saw this filth and he always cried. Later on in life it kind of
affected me because I saw our reservation being trashy and dirty. Let’s
clean this, it’s a dirty site and I alWays wanted to play a role and do my

part in enhancing our reservation. I'didn’t know where to start. And that

' was aiso too, when I got into‘college, ﬁndérstanding that hey, in order to
do what I always wanted to do in the past, I’ve got to educate myself about
certain areas ’like‘w,ater quality and air quality. Because a lot of the things
that dump into our rivers float downstream which there’s a lake
downstream according to where we’re at. That, if not now, will eventually
affect us in the future. Now .I’m the present future. (San Carlos Apache, p.

6, line 39)

* Inaccurate media depictions are responsible for the often misrepresented image of

what real Indians look like to majority society, which is usually confined to those
_ representing the Apache and Sioux tribes (Strickland, 1997). An Apache student spoke to
- his personal 'experience With this imét_gé while being in the company of diverse tribal
members:

When I was in St. Louis going up in the arch, there was some Italians and

I had my braids on; ..and these ladies asked me, ‘Are you a real Indian?’

And fhere was all these people, Indian football players. They look Indian.
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- But [one lady] said, ‘But you’re the only one who looks like a.real
Indian.’ (San Carlos Apache, p. 10, line 3)
A ChoctaW male student shared a s'_imilar‘experience:
I was in Columbus, Ohio’, with a friend of mine. And uh, I don’t know if
they have any Native Americans there or not, but épparently they hadn’t
seen any. I was thére with my friend and it‘ seemed like people wanted to
.t.ak.e pictures of me being Native Ameﬁcan. (Chbctaw, p. 1, line 26)
A Navajo and Apache paﬁicipant spoke of the overt irony that is often found in the
majority' perception of “the Indian image was alwaYs ‘alien to white” (Berkhofer, 1979, p.
xv). In a contemporary experience he shared an encounter he had while efnployed as an
iron worker and traveling throughout the United States:
I §vent to the ferry to go to fhe Statute of Liberty. The guy that was
Workin’g the ferry asked me if I was Indi‘an‘, when I said, ‘Yeé, I am Navajo
.énd Apache.’ He said, ‘Do you speak a foreign language?
(Navajé/Apache,_p. 8, line 4)

* Through these indigcnéus contrasts% the students presented an empowering
perspective.by__deﬁn_ing not'only who they were, but also who they were not as viewed by
the eyes of majority society. The students who shared these outside experiences of Native
American stereotypes did not elaborate on their inner feelings about how these outside
| percepﬁo_ns made fhem feel, nor did they seem to be “stuck” in these experiences.
However, their vplﬁhtary _inélusion of thesevexperiences spoke to the importance this held
- for them. It ahﬁost seemed that to them, such stereotyping encompassed yet another mark

along the continuum of being a Native American in the 21% century. However, when
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stereotyping occurred at the Iiands of their acquaintances, friends, or other Native
Americans, it ceased being “matter of fact,” causing the participants to invoke more
emotion in the often painful stories of their experiences.

.Show Me Your Card: Difference as Viewed by Other Native Americans

“Too many spirits are broken by daily encounters with racism from non-Indians
and by the lateral attacks inﬂicted by one Indian person against another,” (Ambler et al.,
2003, p. 10). For some of the participants, their experiences entailed not only learning to
cope with stereotyping from majority society, but also from other Native American
- students, known as externalized oppression. Its counterpart, internalized oppression can
occur on .a very individual level through poor self-image because they “look” Native
American to maj ority society. An Ojibway and Lakota student reported, “I’ve heard of a
lot of people who are embarrassed and tend to change the way they look so they don’t
look Native” (Ojibway/Lakota, p. 9, line 26).

Internalized oppression among Native Americans is uncovered when behavior
toward our loved ones becomes externalized as community members inflict pain and
suffering upon other members. Described as a “double consciousness view” it
encompasses a combination of the tradi‘iions taught by our elders, combined with
mirroring the dominant subject position (Roupart, 2003):

ALike colonized groups throughout the world, American Indian people have

learned and internalized the discursive practices of the West—the very

codes that created, reflected, and reproduced our oppression. As American

Indians participate in; create, and reproducevWestern cultural forms, we

internalize Western meanings of difference and abject Otherness, viewing
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ourselx./es within and through the constructs fhat defined us racially and

culturally subhuman, deficient, and vile. (p. 87)

This form of internalized oppression is seen as a result of colonization. Colonization is
also reﬂecfed in the Euro-American race theory that “understood blood as quite literally
the vehicle of transrhission cultural characteristics” (Garroutte, 2001, p. 224).

Combining race theory with political goals, the establishrhent of a documented
bblood quantum for Native peoplé was projected to eventually diminiSh the tribes and the
responsibilities held by thé federai government to the tribes. The assumption held for this
belief wés thaf inevitably all Natives would intermarry with Whites and become totally
assimilate.d into mainstream society, resulting in cultural genocide. Race theory regarding
Native Americans eyolved into members of Federally—recognized tribes being required to
carry Certificate Degree of Indian Blood (CDIB) cards. These cards document the “blood
degree” of Native descent and must be presented prior to being eligible for services
provided by thé Federal govemmeht which were a reSI_ilt of treaty agreements (Garroutte,
2001). One student commented concerning her dilemma of being recognized legally as a
..member of the Cherokee Nation while being denied the social identification set by other
Native Americans because she did not “look” Native:

I know for me beihg Indian, I guess it’s kind of harder because I guess you

have to look it to be accepted. It’s hard when you look one way and your

blood says another. My father’s side are full-bloods. It’s a little harder for

mé to say I’'m Native American withbut somebody saying to me, ‘Really?

| You don’tblook it.” It’s kind of hard for me because I stick out like a sore

thumb at pow-wows [laughing].v When I gd to the [Indian] clinic I have to
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shbw them ﬁly blood card and they want proof and identification that you
are what you say. But yea, I think it’s more difficult for me in that
* situation, but I think it’s more difficult for me than someone who looked it
with black hair and black eyes. (Cherokee,i p. 4, line 15)
She goes on fo share her feelings of also being seen as an outcast in some of the
Native campus organiZations that she holds membership with, “I’.m sure I’m not the only
one, a lot of the girls [in the Native student organization], they’ve had some
probl_ems... .coming to collegé known as a ‘wanna be’” (Cherokee, p. 3, line 5). A “wanna
be” in Native American culture refers to people whom are not viewed as Native
Americans by other Natives, but who deeply aspire to be seen as such. Her resolution of
~ “making up” fér not looking Native American to others Was: “I think it’s just being
‘inVOIVed in the traditions and heritage and as lohg as I’m giving back, you know,
somewhere.”
in the political ra_&:e theory definition of Native peoples, full-bloods are considered
the only 7‘really real” Native Americans (Garréutte, 2001, p. 224). One student
expounded upon a similar experiénce' she witnessed regarding a national college.
internship she par‘t_ic‘ipated in with _dther Native American students:
- There was a very clear division among everyone. I think that you know, its
there becaﬁse one of the biggest issues that we had was like the full-blood
| Iﬁdians di_dn’t.like the people, you know, v§ho had just a littlé bit [of
Native blood] because fhéy didn’t feel like they deéerved to be there. [ was
caught in the middle because I looked [Indian] but all my friends didn’t.

And [ think every single one of them knew about their culture. No matter
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how ertall, they were all willing to learn. And I think that if you just have

a willingness to learn and you take all of those steps to do that, that gives

more of a Native identity than someone who’s totally Natiye and been

_ ardund their culture all their life, [rather] than just judging someone else
| becatlse they don’t look it and they don’t have the right amount of blood.

'(Cfeek/Navajo, p. 6, iine 28).

Some Native scholars hold ;the belief that healing can only occur when
vinten}lalized .oppfession is hemed or written about (Ambler et al., 2003). However,
claiming the presence of internalized oppression is not commonly expressed outside of
Native cor_'nmunities as it encompasses the risk of becoming a “self-fulfilling prophecy”
| (p. 90) to dominate society (Poupdrt; 2003). In other words (F erguson, 2000):

Sirllce a good part of .the-ideological ‘work of race to fix meanings and

relationships as natural and durable, the racidlization of cultural forms and

'practice.snot only extracts behaviors and attitudes from the social matrix

in which they are embedded but transforms thém into immutable racially

“linked characteristics that pr'oduce_poverty and bad citizens. (p. 20)
Because of this, I"was in much deliberatien of whether or not to toss out these "‘negative
cases” for fear that reporting them would further ostracize Native Americans »in majority
society. Leaving out negative cases is contradictory to qualitative research as Becker
(1998) states, “By bringing the left-out something back into eur anaiysis, we can add new
dimehsiens to odr thlinking. and understanding” (p. 150). Including outlier cases in
qUalitative studies is also a part of triangulation as this complicates, rather than simplifies

the data (Mathison, 1988).
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Most important, ignoring that internvalized.and_ externalized oppression happéns
does _not. make it go away as evidenced by the accounts shared by these students. The
pain and conflict they felt conCe.rni‘ng opposing Native community views on who is
Native American and who deserves to be accepted as such is ﬂégrant. However, the
inclusion of their voices can be instrumental in bréaking the silence of these internally-

and extefnally4harboréd beliefs that have the potential to destroy Néﬁve communities
(Poupart, 2003). |

The colonial implementation of race theory was designed to directly connect

Native blood to Native culture as é rheans to eventually diminish the responsibility of the
federal govemment to indigenous peoples. As a result, the gévern‘ment considered some
Native Americans to be more traditional than others based uponv their documented blood

- degrees portrayed on cards issued by the federal government. In keeping with this theory,
‘some Native Americans have “bought into” race theory cr_éating identification division
among tribal membérs. As a result, internalized oppression can occur on an
individualized basis when the person views himself or herself through the eyes of
previous and current sOciaI constructs of being vile or ugly Becau‘se they are Native
Amer'ican. In tum, internalized opbression can become externalized when these
constructs are used by Native Americans to inflict pain and suffering upon éther tribal
members. 'fhev students in this study revealed contentions vﬁth difference concerning their
tribal identity through their inaj ority soéi‘ety experiences with. stereotyping and
internalized and ¢xt§rnaliied oppression of Native peoples. Based upon the limited data
available in this study, further inquiry is needed to mbre fully examine the origins and

effects of externalized oppression among indigeho‘us populations.
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What About Us Normal People?: Difference Uﬂ'eovered by the Experience of
o Mainstream Educational 'Systems
And for some it was their experience attending mainstream educational systems
 that first made their difference as Natives obvious to them. As stated (Sanchez, 2003):
F irst; and at the eaﬂieét contact with public schools, the question of
identity is forced upon American Indian children and becomes a vefy
important and difﬁcu‘lt lifestyle chalienge. As reinforced in the American
public education paradigm, it remains much easier for children to
| relinquish the cﬁl‘eurel affiliations of indigenous American Indian nations
and simply éccept attempts toward assimilation into the dominant
culture.. .. These issues play immense rolés in the development of
' 'Arherican Indian iden‘;ity and with American Indian children finding their
pvosition in the world. (p. 41)
This has resulted in causing my study’s partiéipants_ to initiate an exﬁl‘oration of who they
are as Native American people based upon 'eheir experiénces in maiﬁstream education.
For them, 'thi_s struggle had to be dealt with in some capacity to reétbre their balance in
who they are asNatiye people while staying focused on their educational goals. Despite
these challenges, their pefsi'stence and determination t‘o'complete college were evidenced

in their remarks of how each in their own personal way chose to cdpe with this stress

while maintaihing a strong sense of being Native Americans.
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" -Caucasian péers
Issues of past and contemporary trust and discrimination were a part of the
mainstream educational experience for many whom were interviewed. One student
expounded upon hjs. irnpressions of and feelings for Caucasian students in the high school
setting as compared to those 'toward Native American students:
When I-'was in high school, I was afraid of the (Apache word) or what we
ca11 White kids. I was afrald of the White kids because every time we
talked to them you know they were different. For some reason, there was
somethjng sly about them, something slick. Whereas, the Indians, a ‘lot of
them,v they were comfortable and openly knew. It was like they had an
v _unde_rstanding of how I am and I know who you are. Whereas; Caucasian
’individuals they always have that slyness about them, the split tongue, you
don’t when it’s gomg to strike. (San Carlos Apache, p. 10, line 38)
A young woman expounded upon her experience of realizing her difference as a Native
American while attending college in a mainstream university and how it provoked her to
contemplate what her identity meant to her:
I guess When I.started college it was just I began to realize, oh, I am
Natiye because I’'m different than most of the people because I went to a
, ‘.White school and stuff. I guess it never occurred to me because when I
was younger, it was like everybody was Indian. So it was llil_(e I started
thi'nking about that. (Kickapoo, p- 1, line 23)
Another young woman responded cOncerni'ng her level of comfort with Natives as

compared to being with mostly White students:
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I get sense of peace when I'm around other Indian people than when Iam

just like stuck in a classroom full of White people. I don’t have anything

- against White people, but I don’t have the sa1i1e (feeling) just like being
completely comfortable. Because it’s hard with a name like mine, because
nobody knows hoizv to pronounce it, so.... (Cre_ek/Navajo, p- 3, liile 8)
For a'riother the difference realization came as part of a class he attended in his

undergra(iuate studies:

I took a course called “Cross-Cultural Communication” and that’s when I
got my culture shqck because we got divided into groups and we weré told
to think of Native stereotypes for our minority group. And uh, you know I
heard sorrie of the worst ones, right? That the Eu_ropeans had ccime up with
and it was then I started to realize that I was different and I accepted my
identity, you know, fully and then. éverything else fell into place’i You
know at that time I started participating in the ceremonies in my village,
my hair grew long and it was just a natural thing. I started to, you know,

- getaway from my friends who were in fraternities and I started hanging
‘ou,t with, you know, my real erthers and sisters. (Isleta, p. 1, line 28)

* Some of the students elaborated on the disﬁrimination that was directed toward
them by Caucasian college classmates concerning their political and minority. status as
Native Americans. Despite these painful distractions, they_went on v.to spea‘k of the
conscious efforta they utilize to stay. focuséd on graduating from college. One respondent
reported on how he felt, %‘The Caucasian race thinks we get ioo much, whether it’s money

or other government assistance” (Choctaw, p. 5, line 20). He went on further to discuss
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the competitive nature of admission into graduate school and a fellow Caucasian
student’s remark of, ““Native Americans can get into another school easily. What about
us normal people?’ And that’s where passive aggression comes through” (Choctaw, p. 5,
~ line 23). When asked if he felt pressured as a Native American because of these types of
comments to work harder academically as a means to “prove” himself, he responded, “It
does make us want to work harder, butjust getting done [graduating from college] is an
accomplishment” _(Choe'taw_,_ p. 6, line 5).

Another shared the personal_‘pain she felt at not being considered a “normal”
person b.y a classmate and the potential destruction this could caus:el if she lost control and
teacted angrily to this statement. This comment was especially painful for her because it
was made by a Caucasian student that she went to lunch freqhently and considered to be a
friend. Of the Christian beiief system and a member of the Cherokee Southern Baptist
Association, she shared her resolution in dealing with this dilemma, “My faith is what
really held me back and my thinking of ‘I’bve come too far for somebody that had the
ignorance that she had at that moment to ruin my education’” (Keetoowah Cherokee, p.
8, line 43).

For one student the self-discovery of being Native American, as viewed through
the eyes of maj ority society, started much earﬁer. Her experience was ongoing, integrated
into her ehildhood and aoolescence. She describes the pain she felt growing up in a
geograph'icalv area and attending a school system that was exclusive to Caucasians:

It was reallydifﬁcult for me to be so different...being brown in general,

whether being Indian atnd Hispanic nobody really cared. VIt was just

different and I hated it. In junior high I had a lot of problems. And being
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an outsider I was treated very badly. The kids were mean to me. And I
didn’t have any friends, you know they would call me spic, Pocahontas,
all kinds of nasty things. It really made me feel ugly, you know? The boys
would say | was.disgusting and looking in the mirror, I hohestly saw
myself to be a really ugly girl, like feally ugly and then I saw my (Native
American) mother as ugly, too, because to me, she was everything they
had taught me was bad about me. (Apache; p. 2, line 13)
She goes on later to describe how shé used these experiences to motivate herself to
achieve and accomplish her goals and find resolution of who she was a Native American:
I think once I got into high school, I realized all of that I could use it, just to prove
me. You know every bad experience I had. All the pain that I had gone through,
that I had made it through, had better be for something. And I’ve just decided that
I guess I macie a décisidn, probably in my junior year [of high school], that I
didn’t care what anybody saici. And they could hate me all they wanted, but in the
end I was going to be more, be more. But now that I have gotten older it makes
me proud that I have something that other people don’t have. And that I have that
connection and that camaraderie of the [Native] péople. (Apaéhe, p. 11, line 23)
Value and expectation dg’ffereﬁce |
Fora young woman raised on the Navajo Reservation, the classroom behavioral
expectations in a mainstream educational institution were overwhelming as compared to
her own tribal cultural values:
It was just my freshman year (laughing), you know? It was just instant,

you know like, this is how it’s supposed to be. You’ve got to talk in class.
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You’ve got to communicate and that was new to me. And things like eye
- contact...you know it’s kind of frowned upon .[at home], like when you

look into someone’s eyes, it’s like you’re stafing into their soul or

something. And those things were new to me and I was told you’ve got to

gét used to it. You’ve got to get used to talking in class and all those

things were new to me. Cause you know it was like don;t speak unless

yo'u,’ re spokén to and d_on’t say anything unless you have somefhing

itﬂportant to say. And so this one was like, say something, right now

- (laughing). (Na\}ajo,,p. 3, Iiﬁe 15) |
One student expressed her feeling comfortable in ans'_wéfihg personal questions in
i:he interview, a result of 'practiced >se'lf-disclosure in her_academic Studies, “You know
it’s just Qf course, you know through social work, fhat’s the ﬁrst thing you héve to dois
start writing about yourself. I’'m used to it. I’'m used to that part”.(Keetoowah Cherokee,
p- 10, line 7).

For some students value differences were noted in their own. thoughts concerning
academic and career. differences as opposed to what others think is advisable for fhem.
Feeling the push to go into a field that would provide more money and to pursue graduate
veducation as soon as possible for the .safne pui‘posé as conflicting with her pull to spend
more time at home, one student shared her resolution in reacting to this pressure:

And career-wise pepple were like, if you go into this ﬁeld you Would

mékemore monéy aﬁd if you go info this, you would get so much benefits.

It’s like I get told ri-gvht» after you graduate, you can apply for graduate

school and after you’re done you can have so much money. And that was
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not a part of my choice and what I wanted to do énd it was forcing me

like, you know? And a lo;c of people don’t understand the importance or

the need for me to go home. They just don’f. get it. They’re like, you

,knovs}, fhat’s going to put off five more years of your getting your

education and getting your Ph.D. and all of those things. You know

education is always going to be there and I understand that. But my

parents only have like another ten, fifteen, or twen'ty years to be here, a

limited amount of time and I feél the pressure to go home and learn these

things. And it’s just like they don’t understand why I am the way I am.

(Navajo, p. 3, line 16) : |

The history of mainstream education for Nati\)e Americans was designed to
completely assimilafe the children iﬁto dominant mainstream white ‘society. Today,
Native people who have maintained a sense of their indigenous identity continue to
struggle with the forces of majority educational institutional values. Known as
ethnostress, combating the attitudes and beliefs of othefs that they are not “normal”
combined with fééling préssured to conform because they are‘viewed as different than
majority society. In this way, the difference is not good, as Was instilled in them by their
families or communities, but encompasses somethihg that must be changed. For many
this dilemma is met by revisiting their cultural upbriﬁging, adhering to the very resilience

that is documented by HeavyRunner and Marshall (2003).
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Elders

An integral part in instilling Native identity to younger generations is employed
by the elders who teach the language and traditions (Fixico, 1997; Wilson, 1996) and |
provide wisdom and direc;cion in life experience to those who are younger (Deloria &
Wildcat, 2001). Some Native scholars hold the belief that the grandparent/grandchild link
is the strengtil’ and resilience of the young Indian people to “become indigenous ancestors
'themsel\}es” (Allen, 2002, p. 201). Native students can draw‘ from their faith in the
grandfathers and this can be instrumental in persisting in school as one elder told his
young grah_dson concerning his sacrificial offering to the Creator, “Wh.en‘you offer your
tobacco...turning back is not an (v)p'tion._ ..there is no giving up” (HeavyRunner &
Marshall, 2003, p. 17). The participants in this study oﬁen mentioned elders who taught
- them the languages, songs and stories, éeremqnies, arts; and traditional food preparation,
all viewed as an ihtegral part of Native identity.

Respect

The teaching of the elders often entails a stark contrast to the culture of
mainstream society. It is the respect for nature and a creator, along with children and
elders thaf establish the “foundation of diséipline and authority” (Eggan, 1971, p. 104).
Showing a strong feépect for elders is a common cultﬁral va1u¢ among all tribes (Sue &
Sué, 1990; Kawulich & Curlétte, 1995) and the proscribed roles given to the elders in
providing support is reported as a protective factof (Benard, 1992).

A Navajo and Apache student shared how he employed coping skills by seeking

the wisdom of his elders in coping with a bicultural world:
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To me it’s belonging to.a people that’s almost.eXtinc't. To me, being .a
Native American is living in two different cornmunities. I’ve been in
situations where I’ve asked myself what woulci my elders think and all that
time it gives what this dominant society can’t always give me.
(Navajo/Apache, p.‘ 1, line 12)
The importance and cultural.integration of showing respect to one’s elrlers is stated by a
Choctaw student:
I think growing up that was the first things we were taught, I don’t know
- whether it was respecting our elders or speaking our language. I believe
our heritage strongly appreciates, as it should be, our langnage. But
respecting our elders was something we were taught throughout. 1 don’t
know if it’s just because my grandparents raised me ’ihat I‘ strongly believe
in this. But you always see a younger Indian person respecting their elders.
(Choctaw, p; 2, line 6)
Teaching Traditional Ways
The roles of grandparents constitute culturally-defined responsibilities both
.histori'cally and in contemporary Native culture (Bahr, 1994). It is not uncommon for
grandparents to have a very distinct role in the raising of their grandchildren, especially
when it comes to teaching them the cultural values and traditions. A young, single mother -
shared her thoughts on being exposed to the native language of her grandparents:.
And me grandparents raised me and they were my mom and ciad. They
had me since I was seven months old. I grew up with my grandmother,

[who was] much [more] elderly than all the other parents and stuff. It was
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. common on the reservation. I mean it wasn’t that uncommon, I guess. My
great-grandfather, he was ndt so very much into the Native American

| religion, but he loved the pow-wow. He loved the music.and spoke his

language and my grandparénté didn’t. They understood it. They didn’t

speak it at the house very much. (Ojibway, p. 2, line 7)

A similar response was expressed in the words of a young male student
whose upbringing on a srﬁall reservation reflected the teachings his grandparents
éoncerﬁing being Native American:

When somebody ask me if I’m Indian or Native American the first thing

,that I think of is where I’m'from. And, you know, family oriented, just

because the Native American culture is so close-knit. What it means fo me

is 'm very proud of what I am. In a simple sense, it means being, you
know,' growing up and learning and hearing what my parents had to teach
me, and my grandparents had to tell me abbut traditional ways and being

indigenous. (Umatilla, p. 1, line 20)

A yo'uﬁg Apache "woman-describes the importance of her grandpareht’s role in
relaying the history of her tribal heritage:

I think it’s just a connection with everything that came before me, because

I grew up vwith a really rich history from my family, like who my ancestors

were, and what our history is. I think I was raised that way by my

grandpérents' especially that it was important for me to remember all of
that. I had é really strong tie, almost like that’s a really important part of

me is where I come from. (Apache, p. 1, line 20)
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Another student provided an account of the role of grandparents in instilling
Native identity in th_eir grandchildren. She questioned her full-blood mother concerning
‘why hér maternal grandparents had provided sucﬁ limitéd knowledge té their chﬂdren
concerning their _Choctaw culture:
I can remember when I was little my granny, she taught me [tribal
~ culture]. I know that she did teach me a few Choctaw words. I .can’t
remember them now. My granny was good to us, but she wasﬁ’t arqund
for us kids. But she died really young and so did my great grandma and
grandpa. Aﬁd then my mom’s dad he tried to teach me Choctaw. I have an
aunt, a great-aunt and I was around her when I was around her growing
up. She kind of took over my granny’s spot. But my mom’s familly isn’t
Very big so, it’s almost like they stopped. They stopped educating. My
mom, I’d ask her and my.[mother’s sister] why do you think they didn’t
: talvk to you about this, get you more involved? And she really didn’t have
an answer so she didn’t know. (Choctaw, p. 2, line 4)
A similar experience is Shmed by a student whose mother is Caucasian and her
| dad is a full-blood Cherokee. Although her father was absent during much of her
childhood, she deécribeé the role of her paternal grandparents in trying to teach her What
being Chéroke’e meant:
_My dad was supposed to havé me for weekénds, but I never saw him until
I was sixteen. But his parents, my grandmother and grandfather, yea oh
yea, théy would take me pow-wows. And my grandfather would try to

teach me the language, which he now hasn’t spoken in years. We did these

94



once-a-month thirigs with my grandmother. We were exposed to [the

culture]. Otherwise my moni wasn’t much of a help. She didn’t know

much about it either. (Cherokee, p. 1, line 26 & p. 2, line 2)

A Keeto'owa_h Cherokee woman époke extensively of the roles held by her dad and
grandmother in t_eaching her‘the language, the songs and the prep‘aration of indigenous
foods:

My fatl.le.r-‘hev sings Cherokee a lot and that’s something I will always

refﬂember‘, even at home, him singing that Cherokée. And that’s how I

leaméd to really uhderstand a lot of Cherokee because he would write it

v(.)ut for me in English. And that’s where I learned my Cherokee, t00...is

through the singirig’, the gospel singing. I’m not too big on the foods that

’_ we eat, maybe like wild onion, things like that. That’s a lot of stuff my
'grandrna-cdoks. She said ‘You don’t even know how to make the food that
. you need to eat. That’s good for you.’ So,b she’s going to teach me how to
| make tﬁat. (Keetoowah Cherokee, p. 3, line 11)

The pérticipants often referréd to the importance of their.elders in teaching them
what being Native American means. This is demonstrated by the reverence and respect
that they hold for those who are older and wiser than thems_e_lves.théther guiding them
through the traditions or language, the role of elders in the lives of the participants was
viewed as integral to establishing their identity. Likéwise, the support of other family
members is also very imbortant in instilling identity and in reaching their educational

~goals.
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Family Support

The importance of the nuclear aﬁd eXtended Naﬁve family is viewed as both an
identification bond and substantial support system (Fixico, 2000). As noted in the tribal
idehtity theme, the students named their family members as the primary source of
'instilling who they are aé Native Americans. From an academic perspective, in a study of
Navajo college graduates; parents’ and family members’ support were ranked the highest
* on a measurement sca_le of what _confributes to college success (Rindbne, 1988).

In lieu of “family stréngths,” a cultural resilient factor described by HeavyRunner
and Marshall (2003), the students in this study used the words “family support” when
responding to thevqulestio'n of what othcr factors had assisted them iﬁ completing college.
In keeping with all.‘owing'the'members of the study to define their own terms to classify
their events (Emerson, Fretz & Shaw, 1995), I have replaced the preliminary category of
family strengths with family support.

For all of the studénts interviewed, family members served as their major support
network in college persistence. For many acquiring a colIege_: degree.wa‘s such a
cOllaborative. effort that they felt as if it bélonged to all that were involved in their
support. This is relayed by a young’Navajo student who expounds upon the importance
her family’s support as they look toward her graduation: |

. I swear evéry one of ‘themf You know my dad, my mom, my two brothers
“and two sisters, you know? You know me graduating, it’s like yea, I’'m
gfaduating, but to them it’s like they’ré gréduating as well. It’s like a big

deal (laughing). (Navajo, p. 9, line 2)
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A Cherokee Keiet00wah woinan provides remarks concerning both her nucléar and
extended family along with her Cherokee church family serving as a substantial source of
support toward her sfudieé:

My family they’re such big supporters. My husband,-he’s always there to

h¢1p me anytime I need it. Any kind of paper [ writé, he’s looking at it,

making sure everything is goobd or somebody in my family does. Or even

my church fémily, we have a bunch of teachers and education maj (‘)I‘Svil’.l

there. And they’re just, any.thi.ng you need help on, just be sure and tell us.

- They’ve beena big support. (Keetoowah Cherokee, p. 9, line 26)
A Choctaw student provides a similar answer when asked what other factors have helped
him to complete his colleée education, “I would say my family. They’ve always
encouraged me, not just my immediate family, but I have cd'usins :and uncles who’ve
always seen something in me” (Choctaw, p. 4, line 23).

A Navajo student responded that during the critical freshman year in college, it
was the family decision to .have.: her sister live with her that made all the différence in
persisting:

For me personally, it was haVin_g my family. One of my sisters moved out

here with me and that helped me so much. My freshman year, I stayed in

the dormé. You know it was tough. I’'m pretfy quiet for the most part. I

feally kéep to myself so I’m not outgoing. I didn’t make much friends, so -

© it was j.ust pretty tdugh. But then ﬁly sister came out here wifh me. We got
our own place and I don’t know. It helped me so much. I mean seriously, I

wouldn’t be here if my sister wasn’t here with me. (Navajo, p. 7, line 21)
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" When asked what other factors assisted her in finishing school, a Kickapoo student
responded in this way: |
I’d have to say just like the support of my family. I’'m the only one of my
cousins that gbes to échool. But my mom, she’s always there for me. Like
wﬁen I was thinkihg about éoming here, she was like ‘If I have to, I’1l get
- you wherever-you want to go.” So that was kind of one thing for me. And
_ my.grandparents, too. [My grandfather] was just always supportive in
Vevérything I did. He never thought that I couldn’t do anything; I think their
support and my extended family, too. (Kickapoo, p. 6, line 37 & p. 7, line
- 3)
She goes on to further explain the personal motivation she has to complete college to set
a precedent for vher cousins to ‘follow in using their education to provide for their parents:
Like my cousins, you know I want to set an example because my Aunt
Sally, she works at restaurant as a cashier. She’s fine with that, but she has
no benefits and she’s alréady liké forty-sevén years old and she’s always
sick andeverythiﬁg. And so I want to encoufage her daughters to help do
_ vsome‘thing, SO they can help their‘ parents. (Kickapoo, p. 7, line 8)
Another réspoﬁse regarding family strengths and support was provided by a young wife
and mother who was going to college full-time while being employed part-time:
I have a very strong support in my family that has really helped me. But
' thén my immediate family of course. My husband and daughter have
leémed to take care of themselves (laughing). So, my immediate family is

my network of support. My mother and my sister also, you know they help

98



dl.ot by just helping With my daughter. When I have to study all weekend

or .write papers, they take her so that it can be quiet in the house.

(Ojibway/Lakota, p. 4, line 27)

For others drawing strength from past and future generations was instrumental in
compleﬁng their éducatioh. A Creek and Navajo student comments on the importance of

the strength she drew from her family, especially ﬁer grandfather, now deceased:

I think my biggest supporters‘ were my grandparents. Because it was like if

I'did something that I received awards or joined anything, I think my

‘gf_andfafher was the proudest because he would just brég- to everyone. I

think it waé important that I had that support from at least him and then

. the rest 'of"'my'far.nily. If I needed énything, they would help. I don’t know
- how I would have gotten through the last two years had it not been for my

family. (Creek/Navajo, p. 4, line 31)

A newly marfied Chocta‘wl student remarks upon the strong support of her family and her
future chiidren_ as moti?ating factors to complete college, “Sd, I get a lot of help from
family.ahd friends,-_m:y parents. And then now my husban_d and my kids I hope_to have
someday. Right nbw, those.are the things” (Choctaw, p. 5, line 23).

The importance of family support in cpmpleting cbllege was very instrumental to |
the sfudents,‘ aé they were quick to mention their families before naming aﬁy other factors
that may ‘h.ave ‘aséisted them. Many épeciﬁed theirbimmediate family members, such as
spouses, siblings, and/or parents, as being extremely supportive in helping with their
studies and/or providing emotional support. However, in keeping_with the traditional

values of the importance of extended families in Native cultures, it was not uncommon
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for grandparents, cousins, aunts and uncles to also be included in the support system. The

support of their families was so critical that some of the students openly questioned if

* they woiild have pérsi'sted in their studies had their families not been so encoﬁraging.
Ceremonial Rituals and Sacred Cerémonies

The prgliminary theoretical framework for this study addressed ceremonial rituals
as a component of cultural resilience. In my findings, some of thé_ students did participate
in tribal céremonjal ritual‘s, others fQund a balance between the rituals and Christianity,
while some of the participants adhered sﬁictly to a Christian belief system. For the latter,
no regrets were offered for being considered “non-traditional” as they maintain a strong
identification v&rithibeingiNative American.

Having been aWay frém home for majority of three years to attend college, with
only bfief visité to his reseﬁation, a Umatilla student combines spirituélity, family, and
ceremonial rituals with-his.identity. He speaks to the importance all of these hold for him:

A day doesn’t go by that I don’t pray for my family. I’m  going back to |

family because that’s my foundation. They’re my -evefything. They’re my

- building blocks to my entire life. Especial_ly [aWay at college] with my
- sbiﬁﬂxai lifé that I think Withéut that, I don’t know where I’d be. I honestiy

don’t. That’s soméfhing that heiped me become the person that I am and

give me the solid foundation for the Way I live my life now. I love going

hOﬁle- and we can vdo the stuff. I can go into'_ the sWeatﬁouse é.nd Ican go

up in the mountains with my dad and do that kind of stuff, (Umatilla, p. 8,

line 25)
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An Apache student who later converted to Chri_stianify, has uncovered many
parallels between his Native religion and Christianity, spoke of the imﬁortance the tribal
ceremoniél. prai:ﬁces-of his childhood held for him:

I was brought,up by my father. Hew»ould‘take me to-what we called the

~ Holy Ground. That was where a lot of our traditional tribal people would

go to get a blessing for whatever...like new strength, whether it would be

for school, whefher for health. . .just anything. (San Carlos Apache, p. 2,

line23) | | |

~ An Ojibway and Lakota woman who is an observer of some tribal ceremonies and
participates in others, remarks upon how this has helped her shape hef Native identity:

1 h“ad a pretty strong cultural heritage and strong ties to my cultural

he'ritage and Igo hoﬁie évef_y sﬁmmer for the Sun Dances. But I am not a

sun dancer, but _I'do that every year. I grew up, by the time I was an infant

my parents took me to the sweats for first time to baptize me, although |

they didn’t call it Baptizing. And I’ve been in sweats all of my life, sacred

c_eréménies. I’m pretty spiritual, but I wouldn’t say I’'m religious. I'm

pretty spiritual and so that is what being Native American means to me,

.Athe cultUrél background I‘always fall back on. (Ojibway/Lakota, p. 1, liné

19) |

A Cherokee KeetooWah student adheres to the Cherokee Southern Béptist
doctrine as part of her spiritual belief system. This juxtaposes against the beiief held by
some of her fellow ﬁiBal members that Native Americans must not be Christian. She

refers to the ancient Cherokee ceremonial ritual known as stomp dancing that continues
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to be practiced by “traditional” Cherokees who are predominately a part of her
Keetoowah tribal political organization. When asked if she considered herself to be a
traditional Native American, she replied:

No, not fee;lly, beeause I grew up in a Baptist home. So, my belief is in the

Lord and I couldn’t really tell you what their beliefs are. I've never even

beento a stomp ground or stomp dances. But still I just let people know

that I am Keetoowah. I am Native American, even though I don’t go to the

‘stomp ground or pow—wows.or wear the jewelry. I’m not i.nto the

traditional. It’s just knowing Who I am. I'm Keetoowah and Native

- American. I will stand up an'd- even though I’m not traditi.onalist because I

know who Iam. Yea, I'm ready to tell everybody thet although I don’t go

to the stomp groupds like you do, I’m still Keetoowah and I'll tell

anybody that. (Keetoowah Cherokee, p- 2, line 21)

When addressing ceremonial rituals, diverse practices were mentioned by
participants that were quite specific depending upon their tribal affiliations. This
component speaks directly to the distinct and diverse cultures that separate Native tribes
and prevents them ffom'effectively being clumped together in a general category. Along
wnh their tribal diversity with regafds to ceremonial rifuals, the students varied in their
adherence to these practices. Some amalgamated them with Christiahity, while others
participated in them infrequently. Participation typieally in{/olved retur‘ning home which
was pot ‘often ’convenient due to their being away at college. :Many of the students did not
mention ceremonial rituals when asked what being Native Arpericén meant to them. This

can be analyzed from two perspectives: They had no affiliation with the practices, or they
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did participate in the prac;cices, but information was not commonly shared with others
outside of their tribe. For the students who stated they were not invblved with these
rituals, this did not appear to pose an identity conflict for them, as they strongly
expressed identity in other cultural factors.
Oral Traditions
. Storytelling is viewed as a method used in deriving valuable information from the

meﬁlbers participating in the study. Emerson, Fretz and Shaw (1995) report members’
stories are: |

...always partial, being told for many different_ reasons and adjusted to fit

different relationships and situations...an expfession_of the speaker’s

experience and views/@t a pairticuiar moment in time, to a speciﬁc

audience, in order tq accomplish particular ﬁurposes. (- 117)
Fer Native 'populations storytelling takes on a broader purpose, “In passing on the stories
of our lives, we pass on skills to oﬁr children, aﬁd_we parent for resilience” (Sanchez-
Way & Johnson, 2002, p. 3). Oftenv the interviewees shared the stories told by their elders
in response to Sofne of the questions regarding issues of who they are as Native
Americans. One Navajo and Apache man commented that speaking the tribal language is
important but hearing _the stories of the elders and what they really meant ie a deeper part
of knowing the culture.

- In'social relationships, storytelling is viewed as an appropriate way for Native

Americans to express their ideas and feelings (Kawulich & .Curllette, 1998). Indigenous
story telling is a procesé, “Our stories can be told over and over; they are developmental.

At every step we learn something new” (HeavyRunner & Morris, 2001, p. 2). This often
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leaves the listener to come to their own conclusions of what has been relayed, creating
yet another form of analysis that is typically uncommon in maiﬁstfeam culture (Deloria &
Wildcat, 2001). In somé of the interviews, as opposed to addréssihg oral traditions
directly, the stories Were éctually told to me By the students. I includg: two written
renditions concerning identity and sacriﬁc¢ that were shared by a Navajo and Apache
male student.
Identity

- In many Native American cultures, creation is not viewed as a final act as is found
in Western thihking; but serves as an ongoing process of renewal (Smith, 1995). One
particular student went on to share;how his dad would tell his children their tribal
creation stories each weékend when he and his siblings returned home after being in
Indian boarding school all‘ week. Each night the family lay on sheepskins and the firelight
would illuminate the wall of their hogan in what would otherwise be darkness. The
stories were always’ongoing and would conclude only when sleep would take over. The
next time the family was together again his father would ask the children what they last
remembered and would resumé at this point. (Navajo/Apache, fieldnote, 10/16/03)

This partic.ipvant’s acéoﬁnt of his fafher sharing the creation stories with his
children as an Qngoihg pr_bcess spoke to the importance Native people place upon their
indigenous identity. Further, the stories were used as a means to instill cultural resilience
in his children.during'a critical time when they were s‘eparated from the family to attend

boarding school.
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Saériﬁce.

The forced assimilation through boarding school experiences and other
educational methods that represent the loss of language, family and culture are viewed as
legacies to overcomé for:Native peoples.‘ However, it is re_pofted as possible to be thh a
traditional Native and successful in academia (Rodriguez, 1997). Many of the
interviewees found their pursuit of higher education resulting in much sacrifice of having
to leave tﬁe comfort of their culture and traditions to va “foreign” environment. However,
this sacrifice is oftén driven by the desire to make a di.fference‘by promoting economic
survival for their vfamillies and communities. |

A Navajo and Apache student who moved his wife and two toddl'er-ag.ed
- daughters across séver_al states to attend an all-Indian university, spoke wistfully of his
désire to rétum home. :Although his Navajo language Was his first language, he longed to
learn more about his trib‘al.culture while immérsing his young children in it. He expressed
concern that many of the elders who possessed the knowledge and wisdom of his tribe
were dying as h¢ was a\};/ay at éolle_ge. When asked »about what other factors have assisted
him in graduatiﬁg from éoll’egé, he 'responded with a parable that his father had shared
with a friend. At his_fathef’s funeral, as a tribute to hirh, hlS friend shared the sfory with
those in attendance. In storytelling, a parable is viewed as a source of information
“through which i)eOplé address each other indirectly” (Emerson, Fretz, & Shaw, 1995, p.
130, | |

The vstofy entailed a rooster that to his demi.se, choose to stay in the barn while it
burned down. When fhe fa_rrher érrived and fouhd his property bu'med,‘ he gave the little

charred rooster a swift kick, angry that he did not save himself from the fire. As the
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rooster’s charred body flew _throUghbthe air, the farmer disco%'rered‘ the eggs ‘he had been
sitting on: protected and intact (Navaj o/Apache, p. 7, line 6).

In this manner, the student made meaning that his father was telling him what a
true Native.American lcader Ais, one who will sacrifice his own heeds for the survival of
others. By rélaying the parablé in respohse to my question, the student was telling me that
he saw himself as the _rooSter. He is the one who is now making the sacrifice of leaving
something Very sacréd to him: his homeland, culture and traditions. In making this
sacrifice to obtain higher education, he holds the h’bpe of returning and using what he has
acquired to help his family and tribal people. This metaphor is a po_werful illustration of
collective versus individualistic worldviews.

Support Networks

Family support was found as the bredominant theme in factors that have assisted
the students in higher education. waeve’r, the students also mentioned support networks
-assisted them in pursuing higher education. Secondary factors were noted as campus
Native clubs aﬁd organizations, Native American professors and counselors, Native
friends; ahd peers who shared similar academic and goal interests. .

Native Professors

Native Americaﬁ professors are viewed as role models for Native American
students and as integral part of thé higher education pipeline in retention efforts |
(RodriguéL 1997). One‘student comments on her personal experience with Native
American professors:

Iam in awe and admire all these [Naﬁve] proféssors. Like [name émitted]

who has a J.D. He’s just full of knowledge in class and topics that are just
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fascinating. And I look at him and he looks like somebody from home,

you know? You know he talks about all this inctedible information that

goes on in courts and goes on about sovereignty. You know at home we

are not educated on the reservation. We complain a lot instead of what the

issue is and do not have active participation. And what can we do to

change, you know? That’s what I’d like to see now with Native faculty

and Native scholars and I love it! And I love that there are faculty out

there, Natives out there just being with scholars in whatever they are

doing. (Ojibway/Lakota, p. 8, line 22)
A Kickapoo and Cheyenne/Arapaho student spoke of spending time with one of his
Native professors at an Indian liniversity, “I would say, ‘What do you think of this?” And
we’d sit down on the porch and he’d be drinking coffee and I’d be drinking water. And
we’d just sit and talk about family ties and stuff” (Kickapoo/Cheyenne/Araphaho, p. 5,
line 3). | |

Haskell Indian Nations University

For »the students who Were attending Haskell University, the entire student body
served as a support netwOrk. Sharing the commonality of being Native American, the
students developed pride and respect for others of diverse tribal populations. As one
‘'student commented: |

But I think Haskell is really unique and it really opens your eyes to a lot

of, there’s a sense of, a real sense of pride about being Native American

Here and that’s what [ really like about it. But there’s a reai sense of

belonging when you come here and we always laugh like we call it a little
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reservation because it’s aimost like you’re Aback home again. VYou’re really
comfortable with the people who are around you. Even if you have
somebody' living next door to you who is Alaskan or somebody on the
other side of you who is Seminole. You can still identify and there’s still a
s.ense of community and belonging. You know we look out for each other.
(Navajo, p. 6, line 28)
Another informant comments concerning the support she receives from the other students
at Haskell Indian Nations University:
And one éf the students [in my class said], ‘I see so much leadership
qualities in a lot of the students in my classes and thése are connections
that I’m going to make for a lifetime.” And I just think that Haskell has
give_n us that opportunity té make connections with all of these different
tribes in the United States, where we respect their opinion and they respect
our .opinion and we can come together to make a decision. So, I think we
are coming togefher;'It’s possible. It’s quite possible to unite as a people.
' (Ojibway, p. 3, line 16)
| Native Campus Organizations
‘Native American campus affiliations such as the Native American Student
Association (NASA), American Indian Engineering Society '(AIS'ES), and a Native
American sorority were seen as helpful in meeting other Naﬁvé American people and
lparticipating in the campus COmmuni'ty. One student remarks concerriihg her affiliation

with a Native American campus sorority:
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~ I'think it is important to have a sﬁpport system behind you. It’s really

important to have one on campus if you’re away from home. Because the

first three years that I was here, [ didn’t like it at all. I didn’t know

anybody ahd I just héd problems in going out and meeting people. And I

have a support system now. I don’t know what .I would do without the

lédi'es in my sorority because they’ve pulled me. Especially this last

semester was really tough for me. They pulled me through and any time I

necd»anything, I <v;anb call them. So, I think just having a support system

other thén your family is good.. (Creek/Navajo, p. 7, line 40 & p. 8, line 2)

Outside of their families, the students mentioned campus support systems that
were beneﬁcial to them while in college. For most, affiliations with Native American
campus organizations wére -named”and/br Native American persons such as professors or
.other students. Future advice given té other Native American students concerning
attending college came in the form of “get involved” in some capacity with others on the
campus, because “your family is not with you.” The students attending Haskell Indian
Nations University, femarked eXtensivc_Ly of the support they received by attending
coll‘ege e'xclﬁsively with other Native Americans and expressed the camaraderie they felt
because of this.

~ Spirituality
~ Thereis no authéritativg view nor theory that can shape a dialo gue of Native

-spirituality as it is seen as ‘an aécumulation of aesthetié knowledge (Smith, 1995) and

“getting it right” (p. 3) must come from a community of willing informants (Irwin, 1996).
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Although the definition of spirituality can vary depénding upon the tribe, Garcia (2000)
-provides a summary of its generalized meaning to most N_ative Americans:

Spirituality is giving credit and honor to the Great Spirit, the Creator,

Grandfather of all Indian people. Spirituaii_ty means living the life that the

Greait Spirit has blessed people with. It means being iespectful of all

things, especially the elders and the.childrén. It means taking care of the

Mother Earth and not abusing the gifts She has provided. It means

acknowledging the Creator in every aspect of one’s life. Spirituality is

sometimes demonstrated through prayer. (p. 47)

From a cultural resilience ‘perspecti\./e, HeavyRunner and Marshall (2003) describe the
interconnectedness 'io Native spirituality in this way:

Indian people believe that spirituality has been the cornerstone of their

survival through generations of adversity and oppreséion. Spirituality

' includes our interconnectedness with each other (relationships), the

sacredness of our inner spirit, our efforts to nurture and renew ourselves

daily (prayer), balance and harmony (awareness), and 01ir responsibility to

be lifelong learnérs (growth). (p. 16)

Common to the Naitive American custom of oral tradition (Allen, 2002), rather
than providing concrete, linear definitions of spirituality and identity, the respondents
addressed questions regarding their spirituality with stories of the interconnectedness of
all aspects of Native American culture. As noted in a study of Native American Ivy
Leagile graduates, “For many Native Americans personal and cultural identity, as well as

spirituality are inextricably intertwined with connectedness to family, community, tribe
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and homeland” (Garrod & Larimore, 1997, p. 3). This type of circular thinking is defined
By the medicine wheel concept which encompasses four areas aimed at balance: physical,
emotional, intellectual, and spiritual. (Harris & McFarland, 2000). Native spirituality is
further evxempliﬁed as, “a pervasive quality of life that develops out of an authentic
participation in values and real life practices meant to connect members of a community
with the deepest foundations of personal affirmation and identity” (Lee, 1996, p. 310).

To exemplify, I include the words of one student who spoke to how his
spirituélity brought him back around to setting his feet on a better path as he prepared to
.complete his long-awaited college degree:

If yoil don’t have.‘ .a strong spiritual background to support you, then you

can find yourself being led down the wrong path. We aiways talk about

the Red. Road and we know what other roads are through experience. And

- you know I was experiencing that for myself and I’ve only been sober for

the past ﬁye yeais. So, you know I think about some of the reasons that I

dicin’t finish my dégre¢ [previously] could havé been related to that, not

ditectly, but indirectly. (Tsleta, p. §, 1ine.25) |

Balance

For many of the participants balance with the physical, emotional, intellectual,
and spiritual (Harris & McFarland, 2000) were needed to encompaSSFWestern religion
and Native spiritual beliefs of 'wh'ich were intertwined with their identities. It was not
uncommon to find the majority of the students adhered to some form of Christianity as
part of their belief system; often this was combined with traditional Native values and

‘Native spiritual concepts. A young Kickapoo woman spoke to how she personally finds
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balancé in merging Catholicism, the religion of her mother and grandparents with her
Native spirituality:

I don’t really like pray, pray. I mean like fully or to be tribal and say

prayers. It;s like my cousins are extreme Chrisﬁans.'They’ll come and

they’ll 'alWays say passages and they know what prayers to say. Like

vthe‘y’ll come and they’ll do. it, but I just go _through the motiqns. I think

thcre’s been a cdt_iplc of times when I have [prayed] and I’d pray like the

Catholic way and stuff like that. You know like when I want and answer

“and I'll see that it works, but in general I don’t. But the thing is too, about

being Native, there’s a whole different viewpoint. I just try to find the

baiance bet_wéen the two in what I believe, you know, I really don’t know,

| what’s out there. I"think‘ it’s a real big balance. (Kickapoo, p- 5, line 25)

Another‘studeht, having been baptized as Catholic, questioned the déctrine held by the
church versus,he;r perception of Native American cultural beliefs. When asked during the
interview what her spiritﬁal belief system meant to her, she struggled with an effective
verbal conceptué.lizatiéh. With some embarrassment, fearing I would think she was
“crazy” (as she reported others did when she told them the story) she relented to
eloqueﬁtly éharé.avbeautiﬁil effectual account of what spirituality meant to her. This story
entailed her spiritual exp_erience during a European trip she héd worked ilard and saved
- her money for: |
I went fo Italy, being the _Cathdlic country of the world (laughing). At the
time that was my dream vacation. I always wanted to go fhere and it was

v jlist horrible. I was just having this hard time. It was my last day and people
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were pushjng. They weren’t romantic as they séy they are (laughing). I sat
down at this ‘fount_ain, hot and sweaty. And I was just sitting there and it
started to rain and that first drop of rain fell bnvmy sweaty arm. It was like
iron doors closing. Everything felt so much better and I felt so éal_m. It was
the weirdest thi-ng. It was the worst time possible, that I could experience
aﬁything calm and tranquil. But I felt so safe. (Cherokee, p. 6, line 22)
Another student elaborately articulated on his finding balance in Christianity and the
teachings instilledv_ in him by his Apache father who was a practicing medicine man:

After high school I introduced myself I guess to Christianity, the Christian
Way. I becalﬁe inv_olved in stuff, ﬁnderstandin’g about the Wbrd, the Bible,
and it made a lot of sense; And before this time, I never picked up a Bible,
never read one, néver understood it. And when [ started doing that, I felt
myself straying awéy from the way I was brought up traditionally. But I
start‘ed bringing back traditional ways into my life. Understanding where I
came from-and it was like they paralleled each other. They both paralleled

' -eaéh _v'other7 Yet I increased in my spirituality aﬁd I was talking with my
father and I.p‘icked. up a Bible and ﬁnderstood it. And the Bible says

‘ remember your children, I-rerhembér hearing those same words that I was
.talight that my father passed-on. And the reason Why I say this I was told
after reading that-Bible that the Apache, the Apache way is spiritual and
that [the Bible] rheans nothing. [From outsiders I heard] the way you guys
pray is nothing, it’s the devil, it’s evil. And I read that Bible, ydu know,

and it says not to be judgmental and that’s the same way we were taught.
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When you’re having a hard time, it’s great. And that’s what we do, some

offerings, and that’s what the Bible says too, you can use offerings during

those times. (San Carlos Apache, p. 5, line 19)

| Prayer

With regard to Native Americans, spirituality is sometimes demonstrated through
_prayer (Garcia, 2000, p. 47). All of the students in the study admitted that they personally
pray in some capacity and viewed this as a part of their spirituality. An Apache student
~ shares h1s thoughts on his personal experience concerning the usefulness of prayer:

Every time I’ve ever had a probiem, I always prayed about it, you know,

~ traditionally. Growing up then I understood that’s what we needed to do

along those times. Anytime we needed help we would pray to [Apache

word] 'that"s'what.v‘ve would call It. I remember every time my dad would

always jsay. just'teke»some [Apache word], sand, dirt. Just rub it on

yourself then and pray for things. Pray for yourself and pray that

everything would be good..i remember during the hardest times, if I was

having fnaybe a bad dream, I would rub some on my forehead, or if my

arm would hurt or things like that. That’s the stuff that was given to me

| that I share now, teaching my kids how to pray. (San Carlos Apache, p. 5,

line 9) - |

When the participants discussed the types of ‘nhings they prayed for as related to
college, they felt it was important'fer them to do their part in the coursework, viewed as
their personal res_pons_ibilify. Their prayers were mostly for their families as their studies

often took them away from those who needed them, causing them great concern. Other
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factors in prayer were relayed in the form of seeking personal strength, persistence, and
direction. For a Navéjo 'studént, prayer directed her choice in what to major ih:
I think it was my sophomore yeér, I was applyiﬁg‘for the education
prograrn and had been doing a lot of praying on what I should do and
where I should take it. And business wasn’t the first thing on niy mind, but
Ijust prayed that _.God would lead me to a career that He wanted me to do.
~ When it came to pfaying about it, it was you know, God let me know what
- You want me to do .':ind open these doors and close them. And make it
clear-cut to me where You want me to go. and that’s exactly how it
,happéngd. .(‘Navajo, p. 3, line 34) -
An Apache student ‘attested to maiﬁtaining humblenesé as a part of his praying about
issues aé relatéd to college in -thié way:
I pray for a clear conscience that everything will be okay. I don’t pray that
I want a hundred :percent on that test. I just, that’s just not the way you do
it I _c_iOn’t pray about getting hi-gh on yoﬁrself._ That’s what I was taught in
. general, just ask for everything to be good. (San Carlos Apache, p. 6, line
11 o
A similar re.s'po_r»xvse_ was-échoed by one ét_uderit’s revealing how she prayed concerning
college-rclafed stress factors:
I think »my teﬂdency isj uét for my stress level goes on just worrying about
my famﬂy because I am Hk_e three hours away and just Wonyihg about
myself in ferms of help. If I don’t do well in this way I may not have a

scholarship for next semester, so I have a tendency of covering all bases
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(laughing) fdr myself._'It’,s not like I pray to have to pass this test, you

know? Like I have to pass this test. If You are for real, help me pass this

test (laughing). (Navajo, p. 7, line 6) |
For a:ChOCtaw student, praying to pass a test or to get an A would be considered rude as
it negates the personal responsibility of self. Instead she chooses to pray for strength and
motivation to do what she needs to do:

I have prayed like w1th the research paper and stuff like that. I don’t pray

to pass atest. I pray for help for‘ me to hang in.there, you know? And just

to get it done. I don’t pray to get an A or anything like that. No. I pray to

give rne strength and motivation. (Choctaw, p. 5, line 23)
A Seminole and Pawnee student who prays about,college-related factors shares a similar
sentiment:

.I do_n’t thlnk I’ve ever nrayed for test stuff, sometimes I kind of like hope

that I get_a good grade, sometimes. I don’t pray for like good gradeS, but I

do pray forsome’thing like hoping that things will work out so that I can

make good' grades. I just try to pray _for'like the help that I stay focused so

that T'can do it. (Semlnole/Pawnee p. 6, line 33)

Another student remarked upon the strength and per31stence that his spirituality
provides in completlng his college education shares: |

.Spiritually I can sit there and pray and know that I have a solid

hackgroUnd in rny beliefs and the Way that I was raised traditionaily. But

sprritually I ean go back and look at stut‘f that has happened to me and

stuff that I learned when I was a ybung age, to go and give me strength
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and help me through tough times. The.re’ve been too many tough times
through the road. I think being Native American and being so spiritual and
having that aspect in my life has allowed me to keep going with what my
goal is. _And‘ thatv i-s to get_the degree. (Umatilla, p. 8, line 4)
A young _Chéctaw Am‘an with a wife and two small children at home spoke.of the
spiritual peace he feels with prayer when he is busy with his studies, of assurance that his
- family is safe: |
I believe in praiye‘r as something I fall back on strongly to help me get my
c_'olle‘ge degree. I learned to pray from my dad, although he didn’t go to
church at the time. I’Vé never missed a prayer since then. I don’t really
préy for my papers going to school. I pray for things around me. Whether
it’s my faniily_ _When' P’m trying to study, telling me to come home. I pray
: they’rev safe vwhen I’m studying. And I’ve experienced that being in the
librarsf studying for a four or five chapter test and being ih the library for
about three hours. And I’ll call to see if they’re home, and that’s the péace
Ivhave.-(Choctaw, p- 4, line 23) |
When asked how her spirituality helped her to get through college, a Cherokee
Keetbowah student 'responded. in regards to pe;sonal strength and boldness:
Oh, it’s heIped me tremendously. With the Lord, there’s just no way. I
~don’t even know how to exi)_l_ain it. It’s just anWing He’s there and He’s
the One that’s provided me to come this far. I know that. Just because of
Him, I'm éble to be here._[I pray] to give me strength to finish college, to

study, to understand what I’rh studying. I think my big thing is talking in

117



»frent of a lot of people. So I've Been praying about having that ‘boldness to

be able to stand up in front of people, to be able to say what I have to say.

(Keetoewah, p. 7,-line 39)
Prayer for strength and persistence was also relayed in this way by an Ojibway and
Lakota student: | |

| [ pray a lot. I probably pray twenty orthirty times a day to be honest. Butv

when I am praying I burn sage...it’s really hard going to school and

having n child and I’m married and I’'m working. It’s hard. It’s really hard.

And so I pray every night before I go to bed. And to help me through the

day to keep me from be1ng snappy and help me to treat others with

compassion. That’s like a basic little prayer that I have in the morning and

when I’'m doing my sch‘oolwerk, which is usually a heavy load. I go

ontsidevat night and [ do ‘rhis every night. I go outside and I ask [Native

Creator name] for ‘rhe strength and courage to get through it. So, that’s

how it helps me. (OjibWay/Lakota, p. 4, line 8)

Relr'giou-s Dr'fferelrce from. “Traditional ’_’ Beliefs

A Creek and Navajo studenr who describes her.bfamily as “very religious and go to
churcn and everything” goes on to etate “my personailbelief system doesn’t quite follow
the way theirs does.” Her resolution to this is “i just believe what I believe and that’s
~how I live and how I try to keep up with my standards that I have for myself.” She
Verbally expresses her belief system through prayer in this Way:

_[I prayed] I think more in the last couple of years than I probably did the

first part of my freshman year, just because I’ve gone through more
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experienées. And I have more of a world experience getting outside

of...being away from my family. I still had that conn‘ectio’n. there even

though I was far away. Actually I believe every experience that I have is
for a reason and that’s what’s going to take me into the future. Me not

knowing what it is but I’ve learned something from everything. And I

have faith that thcrc’s a Higher Being out there and She’s going to guide

me along :that _roadb, and‘help me when I need help, you know?

(Creek/Navajo, p. 5, line 16)

-A Navajo student who defines her spiritual belief system és Christian, which
separates her “from other Navajos” finds prayer effective in helping her persist in
college: |

My family, they’re Christians and that’s the only religion T know. But its

[spiritual belief system that has]‘ helped me out so much. So it does play a

major part. There’s just days when I feel like: I hate going to school. I

can’t stand it. [ want to go home and all those things. But [prayer] plays a

major part. You just pray about it, and it calr’ﬁs you down. It calms your

stress level down, As crazy as midterms or finals are, you know it helps. It

just does (laughing). I can’t explain it. (Navajo, p 6, .l.ine 29)
Anoth‘ervstudent'who identifies primarily with Christianity describes her spiritual beliefs
as assisting in her education in this way:

I’'m not like, I'm not traditional; I wasn’t raised in traditional, like

traditional Navajo ways, I guess. i’ve been raiséd in a Christian Reform

Church back home and I attend a Baptist church here. And I think it was
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fifth grade through my'. senior in high school I went to a private Chriétian

school. Christianity is an everyday thing for me and so it has like affected

my education. It's just an everyday thing [laughing] I don’t know how to

say 1t (Navajo, p.--4, lline 43) |
Another studeint whn states she has not previously identified with.Native American
culture until attending a tribally-operated college and an all-Indian university remarks on
her religious upbringing as separate ‘from traditional beliefs:”

I was raised in the Assemblies of God Church and to [Iny grandparents]

tne Native American religion was bad. And I remember times in middle

school, or in junior high when they were having a pow-wow assembly in

the gym. And my gr‘a'.ndrna would specifically telllmy teacher she didn’t

want me in there, you know? And it was just things like that. And getting

older Ivcame to find out that she was involved with AIM [American Indian

Movement] and you know it’s really weird to me. Id ask hér questions

and wonder why and she doesn’t say much about it. She just says that’s

not hér, anymore. (Ojiliway, p. 2, line 10)

| Grtttitude

“Spirituality is giving credit anci honor to the.Great Spirit,the Creator,
Grandfather of all Indian people” (Garcia, 2000, p. 47). As part of their spirituality and
Native identity, many of the student participants expressed their gratitude to the Creator
for all that He has» given them. One student expressed her gratitude in this way:

'So when I pray it’s more like when something Vgood happens. I’m like,

‘Thank you.” I don’t say God. I probably give It another name. But that
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praying, I probably do that everyday (laughing). You know? But I do give
thanks and I am thankful for everything that happens to me: the good and
the bad. Because I believe that whatever happens, it happens for a reason.

Yea, oh yea. I have faith in It. (Cherokee, p. 6, line 32)

One student who parallels his Apache beliefs with Christianity incorporates gratitude for

all things as part of his prayer:

When it rains, thank [the rain] because it’s here. You don’t know when it

can happen again. When the sun comes up, be thankful that I’'m breathing

another day. Early.in the moming, get up and pray. And basically that’s -
what we were taught in church. We pray so God can hear you. Of course
He can hear you alvl the time. I always give thanks for everything, basically
What was given to me. It doesn’t have to be a whole four-hour sermon. It
can be one, two, three minutes. (San Carlos Apache, p. 8, line 38 & p. 9
rline 2)

In regard to her educational attainment one student sees her journey on this path

as a way to glorify God and views gratitude as important component of the process. She

‘states:.

But the way I look at my schoolwork Wlth you know, with hdmework,
with tests, with studying, with doing papers. I always try to do it for God.
It’s just hard. It’s really humbling. Evén when you get those bad tests back
where you’ve studied your butt off and you get a D or C on it. And it
really takes a lot of ybur spirituality when you say, ‘You know what Gdd,

I got a bad grade on this but, thank you anyway. Thank you for allowing
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me tb get an education and know that I did my best.” .'(Navajo, p. 5, line
)
Gg'fts

A component of spirituality is defined as “taking care of Mother Earth and not
abusing the gifts she haé provided” (Garcia, 2000, p. 47). Many Native Americans view
the land and. environment as paft of fheir spirituality and belief in the spirit world.
Ecological consciousness is seen as an extension of their spirituality, offering a dual
perspective with mainstréam society in which ecology is “nqt just a science of ecology,
but moral and spiritual demands of a sustainable environment as well” (Hendry, 2003, p.
8).

One Iseiata tribal member in the study directly addressed the responsibility of
caring for'th‘e‘envi'ronmental gifts that ére provided. He succinctly portrays his view on
combining spirituality with respons_ibility to the environment:

Well, in terms of, you know, of living in harmony with our environment,

right? You know the uh...the concept that is not new that we are

- caretakers of our _mothef éarth, you know, seeing as how that seems to be

tﬁe push now. They are trying to develop an institute. of sustainability here

on campus about professors who are trying to develop that. So, in terms of

ddr ,sﬁrViVal and our fﬁture we think about how we can use mofe

renewable résources and not damage our environment so much. (Istela, p.

7, line 7)

Although environmental gifts were mentioned By some of the students, fdr others

“gifts” took on a more petsonal meaning. The “gifts” that were provided to them
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encompassed personal assets and abilities that are their reSponsibility to use to their full
ability as a means to help' themselves and others. For example, one student spoke of her
ability to use the Acompute'r to assist other Nativ¢ Americans in seeking ﬁnancial fundihg
to attend college..-She remarked: |

I’ve helped a lot of people go to school because of the grant situation.

They got that money and that’s something I’m real proud of. I’'m thankful

for the Lord that He gave me that ability to do-that, to help' other people.

(Keetoowah, p. 5, line 37)
A Cheyenne and Osage studcﬁt harbors the belief that his intelligénce, ability, and
motivation are gifts that have been provided by God’s grace and cbnsiders himself to be
“blessed” in this sef;se. %en asked if he feels this makes him special he comments, |
“Everybody hés those gifts and God wants you to use them. And it’s by faith and it’s
your choice to db what you want” (Cheynee/Osage, p. 5, line 43).

In humble fortitude, a young male student who excels in athletic abilities reflects
upon his personal acceptance that he has been given ability that most do not possess:

All p.eople have e_ver't(.)ld me is vyou’.ve got a God-given falent in your right

arm. At first I didn’t know how to take it, you knbw why does ew)ery’one

always tell me that, you know? But then again now I real_‘ize that

something was special and my dad will attest to this. (Umatilla, p. 7, line

19)
He speaks to his personal respovnsibili'ty of using this gift to its full advantage:

I just don’t want it to waste away and all that kind of stuff. I want to use

something. ’'m using what He gave me, what He’s given me, you know,
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'~ todo. And thaf’s what‘I think, everyone;s like you know, ydu’re supposed

to do something. That’s my calling is athleticé and baseball, you know?

That’s what I mean by that, I was blessed with that ability. (Umatilla, p. 7,

line 22)

Further, already a role model to the young boys on his reservation, he and his dad
voluntarily held a one-week baseBall camp for fifty children twd summers ago. He
stresses to them th.e.neces‘sity of completing college while pursuing professional athletic
aspirations. He goes én to>speak of 'the importan’ce of also using this gift as a means to
help othér young Native aspiring.athletes acqilire a college -education. He comments,
“But [ mean I would do what I could do to help that kid o to college to do what they
want to do with their life” (Umatilla, p. 8 line 22).

The participants offered varied responses as they spoke to their spirituality and
how this has assisfed them in persisting in college. For many, their spiritual belief system
entailed an amalgamation of Christianity and their traditional tribal beliefs, causing them
to seek and discover balénce betWeén the two. Whether traditional, Christian, or a mix of
the two, ‘all of the studenté a‘ckhowledged that they pray. Gratitude was a common theme
in their prayeré and they thanked their Creator .for all things, both good and bad, because
of the belief that éverything happens for a reason. Other things that were named as
deserving gratitude were the rain, sun, life, intellectual and athletic ability, motivation,
the ability to help others, and their education. One student aiso mentioned praying for his
family’s protection and safety.whjle he studied in the library. Mpre personal and
insightful prayers that were directly reléted to aﬁending college were perseverance, focus,

stress reduction, boldness, courage, and assistance in making a career choice.
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'CHAPTER V: DISCUSSION

- Analysis of HeavyRunner and Marehall’s Theoryi |
Some stuclies (Bowker, 1993; HeavyRunner & Marshall, 2003; Huffman, 2001;
E Montgomery et al.; 2000; Rodriquez, 1997) have indicated that Native American students
do persist in higher education and are able to maintain as sense of Native identity
throughout and after their educational process. HeavyRunner and Marshall (2003) find
the theory of cultural resilience applies to this concept and define this as factore that
nurture and support Native studente. Tliey nanre and categorize these factors as
spirituality, tribal identity, oral traditions, elders, family strength, ceremonial rituals, and
support networks. Within this preliminary framework, the objective of this study is to
explore what cultural factors are perceived as effective in assisting Native students in
graduating from college. How do the Native American participants speak to and
demonstrate the cultural resilient factors named by HeavyRunner and Marshall (2003)? o
In what ways does Native American cultural resilience contribute to their persistence in
college?

This study is found to be generalizable to the broader theory of HeavyRunner and
Marshall (2003) as in various capacities, the preliminary categories of cultural resilient
facters named by these schelars were revealed th'reugh analysis of the data of my study.
Although the frame employed is culturally appropriate, in many aspects, the

HeavyRunner and Marshall’s factors are general in nature and narrowly define these
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factors. Their categories lack in the depth and breadth that would be provided by the
participants’ voice and in this way, my study differed from HeavyRunner and Marshall’s
as it focused upon the real, lived life of individual Native American étudents by utilizing
their own voices to speak to their individual experiences.

As aresult, my data revealed the rich diversity of the participants concerning the
cultural factors of spirituality, tribal identity, oral traditions, elders, family strength,
ceremonial rituals, and S_uppor't networks named by HeavyRunner and Marshall (2003).
Although some generalities‘v_vere noted across all the participants’ responses, diversity
was found in the varied '_responses that reflected the participants’ tribe, gender,
.acculturation and age. The students spoke to and demonstrated their experiences with
these cultural compénents while connecting all of these factors to their Native identity
and pursuit of higher education.

An e#ample of the richness and. complexity found in my study as compared to the
HeavyRunner and Marshall (2003) study involved the various meanings that tribal
identity held for the participants. Identity was diversified depending upon the students’
tribal affiliation é,nd'life experience of being viewed as “different” (this being relayed to
them by tﬁeir families aﬁd cornmunities as well as maj ofity society). For some, identity
‘meant their family and tribal community; others viewed it as traditions and culture, while
others referred to identity as physiological characteristics. And most often, Native
identity was an amalgamation of ‘all of these factors revealing the holistic philosophy of
the participants’ responses. However, generalities were noted for all the participants in
the sense that all felt tremendous pride in their heritage. Fuﬁhemore, fhey expressed the

desire use their education to “give back” in some capacity to their families and
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communities, aud aSsumcd a personal responsibility to preserve and continue tribal
cultures and traditions.

Oral traditions and ceremonial rituals were also mentioned by many of the
participants.‘Howev’e.r, these aépec_:t_s of identity were specialized and highly depéndent
upon the students’ tribal affiliation, acculturation, gender and age. It is common for oral
traditiuns and ceremonial rituals to be very distinctive alluding to the diversity among the
‘tribal entities. In one instance, as opposed to mentioning the importance of oral traditions,
a student shared some of his tribal oral traditions‘ as a means to bétter explain what he
‘meant in his responses. Fuﬁhermore, the students reported ceremonies, such as the Sun
Dance, at’e reserved exclusively for male participants, and certain tribal elders are the
only ones that can administer and participate in other restricted ueremonies; Other
students and/or their families purposely choose to excl.ude themselves from their tribal
traditionui ceremonies because it conflicted with their Christian beliefs.

When the participauts mentioned elders, they evoked descriptive detail
concerning their personal accounts of their relatives, especially those involving
grandparents. The cultural factor of showing respect for elders was noted and was
| accompatnied by the importance of elders as the kéepers of the culture: the ones WhQ
know the tribal stories, the languages, and how to prep}are thé indigenous foods. For
many uf the students, it was the elders who encouraged them to go to (;ollege and receive
an educattou. When this was the _s‘ituati‘on, the students expounded upon the 'éxceptional
significance this-support held, as 1t positively reinforced their decision to acquire higher

education.
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The participants in my study replaced HeavyRunner and Marshall’s (2003) family
strengths ¢ategory with “family support.” Especially rich in detail were their descriptions
of how their families specifically administered this support in assisting with their higher
“education. Family ﬁpanciaii support was not mentione.d, except in one instance when the
student referred to her mother telling her she would see to it.that she was able to attend
school wheréver she wanted to go. Although her rliother worked as a secretary, it was not
the offer of ﬁnanciial support that held significance for the participant,v but the fact that her
mother was virilling to support her academic pursuits. In this vein, the emotional and
logistiéal family support was inost relevant and ranged from encouragémeht to
babysitting and proofreading- academici papers.

In contrast to HeavyRunnér and Marshall’s study, the participants in my study
described their spirituality and ih_eir use of it in college as highly complicated and
diversiﬁed.‘Depehding upon theirvke_eping of traiditional beliefs and/or their conversion to
' Christianity, ora mix of both, éagh had their own personal definition of what spirituality
meant to them and ‘hoiv they utilized spirituality in college pérsisten’ce. Commonly found
among all participants was their use of prayei as part of their spiritual belief system and
this was reported in .diverse aspects. For example, some of the participants mentioned the
importance df exp.ressing»gratitude' in prayer, especially for the gifts the Creator has
bestowed upon them. Many 6thers prayed for perseverance, motivation, and humbleness
‘while attending college and/or for the well-being 6f their families. Receiving good grades
was not rilentioned as a part of their prayers, but instead the students placed this
responsibility upon themselves, choosing instead to seek strength to complete all that was

expected of them.
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And lastly, not mentionéd by HeavyRunner and Marshall (2003) were the inter-
connectedness of all of these components; the layers and complexities that formed Native
identity as the students responded to what being Native American meant to them. My
data revealed the factors named by HeavyRunner and Marshall were not mutually
exclusive catégories, but were piecemealed and highly dependent upon the individual and
social percgption of the studénts, their families and cornmunities.

In the interviews, 'identit.y. empnasis was placed upon Native American traditions
and culture versus occupational identity,.'which is more commonly found in majority
culture (Kawulich & Curlette,. 1998); Although their college degrees and future
occupations were discussed, the discussions were in relation to ways in which their
* degrees can “give back.” Using their education to advance and empower their Native
families and communities, as opposed to-self-serving purposes, was yet another extension
of their identity as Native Americans.

This may be related fo vthe fact that from the onset of their _'early childhoods, the
participnnfs’ families and' tribal communities were instrumental in instilling in them the
preli_minary definitions of their Native identity. Often, they articulated ways in which
cultural resilience assisted them in persisting'in majo_rity societal culture and mainstream
education. Especially poignant was how they utilized these Native cultural protective
factors to assist them in obtaining higher education through family support, spirituality
and other mechanisms. |

When the participants described what their Native identity meant to them, they
frequently contrasted their cnlture to that of majority society, often applying the word

“different” to assist them in a more applicable explanation. Difference as compared to
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majority society culture was very real to the interviewees, and came with no shame or
rer_norse, but .instead was revealed as a source of heritage pride. This form of difference
was not perceived a$ temporary but permanent and dynamic, and many of the participants
have assumed a nersonal ‘responsibilityv to ensure that these “different” traditions and
custorns are secure and intact for Native future generations. In this way, difference was
wviewed by the participants as an inheritance that was healthy and positive, and worthy to
be passed on. |

On the other hand, difference entailed a negative connotation as the interviewees
shared tneir experiences of being stereotyped by majority society. This commonly
occurred as they ventured outside of their communities and away from their families. It
was during these times that fhey contended with outside forces that streve to define and
redefine Who they were as Native Americans, creating ethnostress. Many times, it was
mainstream educational experiences that first made their difference obvious to them
through cultural dissonance and stereotyping.

These identity stereotypes revealed overt and covert pathologies that have been
‘held since the"early co’lQnization_of Native Americans in the United States. For example,
at times, complete strangers would approach them, desiring fo take their pictures or
asking them if they were “real” Indians. And in other instances their stories revealed they
were viewed by outside society as “foreigners” or as not being “normal” people.
Furthermere? externelized oppression presented itself, as other Natfve people would place
judgment on who was A “reel” Indian and “deserved” to be treated as such. Especially

painful for the students were instances when Sfereotyping and discrimination occurred at
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the hands of personal acquaintances such as their friends, college peers, or other Native
Americans.

R_estf_)ring_ balance th the wholeriess of their identity was requ.ired when the
participants cdntended with outéide majority pefspecﬁves that pathologized Native
Americans via sfereotypi_ng, oppfession, and discriminaﬁon. Although some of the
. students .were'subj ected to thesé experiences through their work or travels, it was a

common oc_cﬁrrence for these pathologies to became more pronounced and overt as they
| attended mainstream educatiohal institutions. In this way, they sought and found
résolution by examining anci re-examining who they are as Native American people when
these stereotypical influences and oppressions would manifest. For as Ann Arnett
'-Fergusbn (2000) has pointed out, race, as a concept, is essentially divisive:

It is important that we understand human culture differently, not as a set of

‘immutable characteristics that seem to be transmitted through the genes

bﬁ't asa practical, active, creative response to speciﬁ(‘:vsocial'and historical

conditions. As such culture can be a significant mode of defense, of

' suécor‘, or resistance é.ﬁd reéuperationéfor those with few sources of power

in society. (p 20_-21) -

Neitﬁer did the partibcipants allude to revolutionary resistance to majority culture,
but instead sought to ‘ﬁnd their balance between being Naﬁve American and functioning
ih a majority soc_:iéty‘that can hold astounding differences in culture and values. Known
' as ethnic reorganization, this is noted as a commoh survival tactic that has been employed

by Nativevpeoples for centuries (Nagel & Snipp, 1993).
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The Nétive American students in my study were not a‘coloﬂized, defeated, or
conquered-pe()ple, but instead continue to persevere as they emerge as new leaders.
Imagine if you will, a spiral pattern that is evolutionary and empowering, with
individually-and socially-constructed life tasks, through the words of an Ojibway and
Lakota partjc‘ipant: |

I think about all the history behind me, and like my grandmother who was

real strong in spiﬁt. "She’s in the si)irit world fight novs}, but she’s a part of

me and my d_aughtér and her [daughter’s future] children are a part of it. I

am just one person in a long lineage. It doesn’t stop with me. It goes on

and I neéd to make sure that I éan hold it together in a positive direction.

W'e’re this history of people. Up to now; it’s up to me to répresent itina

‘positive way, a Native way. But I’'m also not caving in. I’xﬁ pushing an

agenda in a positive wéy. So that said, pretty much sums it up. That’s the

Way I feel. B

Implications for Educational Institutions and Tribes
- Itis through multiple and rich ihterpretation of their [Native American]
stories- that we can better understand the relationsﬁip between the

individual, the community and institutions of higher education (Oritz &

HeavyRunner, p. 218, 2003). | | |

| Educational Iﬁstftutions

Bridging the éulturall difference‘ between mainstream educational institutions and

Native American tﬁbes will r‘ecjuire a conscious and deliberate effort between all entities.

Formerly, tribes have not always been receptive to formal education as a result of the
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assimilation polices and. educational practices that were designed to create cultural
genocide for this nation’s first inhabitants. However, as economic and cultural survival is
nbw considered criticalvcomponents for Native American populations, education is now
viewed as a form of culfural resilience. As stated in regard to tribally-operated colleges,
“Education saves individual [Native American] lives everyday.. by putting a name on
cultural resiliénce, the [tribal] colleges help the students recognize what gives them
strength for rising above the heartbreak” (Ambler et al., 2003, p. 2).

Based upon the results of my study, recognizing cultural fesilie_nce would benefit
not only institutions whose populations are exclusively Native American, but can also
apply to mainstream institutions. This- is especially imperative for univérSities with high
numbers of Native American and othef minority populations. As one student remarked on
the personal.and academic importange of attending a university with a large Native
population: |

And I think it helps Native students to go to school, because I think we

learn [concepts that are particular to Native issues], like especially in

| l\.Iative‘-heavymschools. I’ve heard a lof of Native kidsv be like, ‘Oh, T want

to go to Stanford and stuff like that.” You know I could have gone to those

schools, becéuse I li\)ed’ on the east coast and it could have beeﬁ very easy

fof me. But you khow what, I’'m getting a better education here, because

the education .I;m gettin‘g és a Native person is so much richer. (Apache,

p. 13, line 23, line 34)

Itis impradical to suggest the development of a culturally-appropriate content

curriculuni as this would be a highly ambitious and unlikely undertakiﬁg, because, alas,

133



there is no “one size ﬁte all.” William Tienney (1991) places the practice implication on
institutions in the manner that “We must reorient the environment to make sure the
 student feels Welcome” (p- 36). As oﬁposed to the student being expected to fit the
- culture of the ’environment he suggests the institution can strive to fit tne student.
Per Tierney’s (.1_'99 1) preliminary recommendation, a more useful and practical approach
to assist in preventing the types of institutional hegemony revealed in my study, is for
institutions of higher education to consider edopting missions promoting true
xnulticulttiralistic practice. For example, awareness of cultural difference can prompt
faculty and staff to reach out to students from diverse cultures as they become acclimated
to the higher education ennironmenti Evidence can be found in the struggle with cultural
communication differences of mainstream and indigenous societies as portrayed in the
words of two- students who were interviewed:- |
Th’ere are some subjects that are pretty scary (laughter). But you can get yourself
*to communicate with professors or other students in the class to form some type
of study group of .some sort. That helps a lot, it just helps so much. ‘And just a big
) part of it_isvcorr_nnunication andithat’s herd to do, especially for Natives.
. (Navajo, p 10, line 22). | |
In relaying the advice he would give other Native.'studen_ts:, ano_ther participant provides a
similar resnonse regarding the need to initiate communicative relations:
Well, I would tell them, you know don’t give up. You know keep trying
and if yeu need, if.you ever need help; don’t be shy. You know go ask for
help of try to get acquainted with somebody or even get i_nvolVed like on

campus, you know. (Muscogee Creek/Seminole, p. 8, line_27)
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If provideci the essential foundatiori,_ facuity might h'a\‘/ve.the ability to integrate these
practices in fheir teaching vand 6ther student-relations écfivities. The institution’s fit with
the individual student might rely upon cultural sensitivity training and learning styles
seminars for all faculty members. The need for such training for faculty is evident in the
story of one young woman who found a stark contrast in her tribal learning style of
reflection and speaking only wﬁen you have something important to say, to the
expectétion of mainstream higher education to respond quickly whe'nb éalled upon.
Another sfudent' who spoke extensively of the classroom stereotypihg of Native
Aniericans spoke to his adjustment to main_sfream higher education systems where Native _
Americans are poorly represented in number and accufat_e depictions:

Basically, that’s When I go to class, I see that there’s not many Native

American students, a White imiversity you‘ know. But again, I’ve gotten

used to that now and it seems like the higher and higher I got the less

Indiﬁns I do see. So, that’s just something I wanted to do is to dispel the

stereotypes and just brove people wrong at a very young age by being

Native American énd' succeeding. (Umatilla, p. 7, line 2)

The hiring and retention of more Native Ameriéaﬁ faculty, especially in colleges
With high numbers of Native enrollment, is a significant issﬁe for Native students. The
students named particular Native American faculty Whom they viewed as role models and
spoke of the level of comfort they felt among 'facu.lty that they identiﬁ¢d with. As one
student remarked concerﬁing the importance this holds for her:

I’'m still glad that I came here because I honestly believe that [nam¢ of

university] and schools like this are just so wonderful for Native students.
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You know we have such good [N ative American] role models, you know

the faCulty, and it’s just a good experience to have. And a lot of the

professors don’t realize it, because we don’t have that kind of rélationship,

but they are [role r‘hodels]. I look at them and I’m like, ‘I want to be like -

that.” Even if you never say anything, I think they don’t realize that a lot

of kids afe sitting there like, ‘I want to be like her so muéh’ or ‘I want do

jilst she’s doing."(Apache, p. 14, line 7)

This is important to the entire student population, not only for Native Americans but for
other students as well, as acceptance of different ways of knowing in the classroom can
only add depth to the topics presented. |

Many universities have chosen to mandate at least one multiculturail course for
students ‘as a general education.requi'rement because for'many students, college is the first
time they encounter those who are different than them. Without a competent knowledge
base to accompany the campus experience, learning and interacting with peers in the
classroofn’, and, more significantly, in casual, informal. interéétions_ as a part of the larger
campus experience (Gurin et al., 2002), misrepresented prejudice can result.

As shared b‘y the studeﬁts in my study, many of their educational péer‘s (as well as
some of my p.anicip.ants‘)' expressed naiveté in stéreotyping students that were different
than themselves. For example, some Nativc students report they have been characterized
by their Caucasian peers as “not nonﬁal” and “disgusting.” Similarly, Native students
alluded to their Caucasian peers as “slick” and “sly.” In essence, Native sfudents reported
viewing Caucasian students as basically “different” resulting in the Native students

feeling uncomfortable around peers other than those that are Native American. Lastly,
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inter-racial stereotyping is reported by the participants, manifesting itself through
externalized oppression. Those instances involved Native students placing judgment on
their Native peers who did not possess the physiological features c.ons'istent‘with'Native
expectatioﬁs_ by labeling ther'n.“wan.na bes” and “undeserving” to be considered Native
American.

As the students mentioned the support they received by being involved with
Native campﬁs_ programs such as sororities and or academic and social Clﬁbs, more
personal outreach in this area is an important implication. Especially during the first year
of entry when students are most susceptible to departing college, encouraging student
involvement would aléo aséisf in curtailing students’ feélingé of isolation and alienation.
One studenf spoke to her experience as a young freshman leaving college because of
these factbrs: |

Don’t let your network of support fall apart. Go into your Native

Ame,r'ican student _services depar&nent and say, ‘I’m really scared, I need

help.” That’s what I should have done, but I didn’t.v I was terrified to

speak, yoﬁ know‘?' Sol wish that I had a stronger network when I was

eighteen. I can’t say that if you afe 20, 22, or 29 that it is any eaéief. You

still have the sa.mé 1ideas, still need support even though you think you’re

tough. So my advice is to build a network, that helps me.

(Ojibway/Lakota, p. 7, line 34)
This is also found'in the advice oné_ study provides for other Native students who

are currently in college or contemplating going to college:
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I n’everjoined.va dang thing the two years I was in [naime of school]. I think

that’s why the first two years I didn’t connect with anybody. I just drove

to class and when it was over, I just drove back home. And did it every

day, every Monday, Wednesday, and Saturday. I think get involved, too.

(Cherokee, p. 7, line 25) | |

Tribes

As the resnlts of rny study are inundated with the importance of tribal
comrnunities and families in establiéhing Native idéntity, I will not reiterate Yet again,
what has already been extensively referred to in the voices of the participants. Instead, I
will situate the tribal implications within the literature to add depth to what has already
been stated as the participanis’ experience in Chapter 4.

Emphasizing the importance nf Native communities and families, this study has
an émancipatofy perspective as its focal point but is focused not upon revolution, but
snrvival for Native Americans. Elsass (1992) writés: |

| Indians do not fl.llﬁil the traditional requirements of class sti'uggle that is
found in the Marxist intellectual elite. Indian movements themselves were.
- found to combat colonial thinking and left-wing social science thaf

depicted their traditions and culture in pathological perceptions. (p. 105) |
Survival for this population can take on a different meaning as “Indian survival often
proves to be an unstructured process, in which the different Indian peoples mirror
' themselves in each other, and instead of ﬁnding é_cominon goal, their objectisto finda
common footstep” (Elsass, 1992, p. 104). Resilience for these participants and their tribes

has not occurred because of the Federal government policies, but despite atrocities. As
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one studeh’t remarked on what he viewé as the contemporary r_ealitiés of advising other
Native students whom afe considering attending collegé:

I would tell them to stay in échool and try to make them aware of the

obvious dangers. You know the acculturation process is still going on. So,

even through we are learning outside of our culture, outside of the box, as

we speak. We should still maintain our cultural Qalués. (Isieta, p.- 9, line

10)

Although it is duly ndted that the federal goverhment holds fhe power to define
who is Native Amefican, the true definition of Native identity for these participants did
not originate with race the_ory and the infamous Certiﬁéate Degree of Indian Blood
(CDIB). Put‘s_irnply,- for fﬁefn, the true core of their .idéntity originated wifh the values of
their Native families and communities. “At the heart of those values is an understanding
and appreciation of the timeless: of family, of tribd, of fr’iends, of place, and of season”
(Strickland, 1997, p. 130‘). This was-Where their true power lies, not in thé hands of the
elusive “Great White Father” in Washington, D.C. |

'Erfxancii)ation and survival are addressed. in myvstudy through the recognition of
how the participants view their worlds, an important component found in the road of self-
determination and sover¢ighty. Strickland (1997) sudcinctly intérprets the following
passage of sdrvival by Muscogee Creek tribal }mer'nber and prolific writeir, Patty Harjo as
“aroad behind and a ro_ad ahead”:

.[Our] ancestral roots are transplanted to a new land of adjustmedt, grief,

pain and sorrow, to d future unknown...a future that-seemed only a candle

in the darkness, a candle of hope for a new beginning. In this land. ..all
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cultures and heritageé Began moving onwérd toward the sun. Now our sun

shines bright, our future is growing clear. We hide our grief, pain and

fears. We are moving on. We try to grasp the gbbd of our heritage. (p.

128) | |
Looking toward the future of Native societies while considering the past is portrayed as
“...distinct worldyiews, an attachment to specific land basés despite large scale
expropriation, a history of resistance to domination, and the fact 6f survival as distinct
communities despite often overwhelming odds agéinSt them” (Allen, 2002, p. 203-204).
AsDr.J oh‘n Henrik Clarke ié often quoted as saying, “It is impossible to continue to
oppress a consciously historical people” (Pewewardy, 2000_, p- 19‘).

True emancipation and self-determination for Native people can be accomplished
when their views of reality and perceptions of the world are not seen as pathological,
merely because they are construed as different than those held by majority society.
Contrary to the pathological perceptions and polarizatiqn tilat can vbe foﬁnd between
Native and majority cultures, one of the participants in my study viewed biculturalism as
not walking _down two different roads (an Indian road and a.White road) in the manner
viewed by some. Inétead, he envisioned only one road; with different ways of walking it.

The preliminarily strengths of “diffefent ways of walking” which evolved into
cultural resilience for the students in my study originated with their families and
.communitics. Thus, it is the tribes who should primarily stress the empowerment “of
difference” from a sociolégical and politi(_:al perspeétive. As succinctly noted

(Pewewardy, 2000):
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Subse(iUently, our strategy and our ethnic struggie againsf colonization

should be to deconstruct it (decolonization process) and replace it with the

struggle for tribal cofnfnunity. Many Eurocentric systems are set up to

detach us from the community, from our sense of tribal community.

-Building community opposes dornination and injustice. (p. 26)

The findings of this study. ind_icate it is the Native families and communiﬁes, not
the educational institutions, who should set the precedent for their own empowerment.
‘For the Native participants who were interviewed, it was not the culture of their
educational institutions, but the culture of their families and eommunities that instilled
resilience in them, important to persisting in college. Despite their neéring the completion
of undergraduate studies, edncation did not offer assinnlation into dominant culture for
these students, instead it offered a tool in which they could help others. This reflects that
Native peoples have ‘-‘shown in many cases that they themselves can return to traditional
patterns after major changes have taken place...cultural autonomy is neither impessible
nor impracticable when Native peoples themselves want it” (Elsass, 1992, p. 103).

 While pursuing higher education these stu(ients were 'able.to:_ retain their core
identity of being Native American. Although not denying that their college degrees will
create evoluﬁonal changes, they hold firm in their identities as a survival rnechanism.
George Manuel, the Shuswap Indian leader from Canada calls indigenous peeples toa
“re-evaluation of assumptions” and a “new language in which the truth can be spoken
easily, quietly and comfortably” (Allen, 2002, p. 201). He goes on to state how this can

be accomplished:
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We do not need to re-create the exact forms by Which our grandfathers
lived their lives—the clothes, the houses, the political systems, or the
means of travel. We do need to create new forms that will allow the future
‘generations to inherit the values, the strengihs, and.the basic spiritual
beliefs—the way'of undefstanding the world—that ié the fru1t ofa
thousand generations’ cultivation of North American soil by Indian
“people. (p. 201) |
Thus, the data from this study imply Native tribes, communities, and families
should continue to support é.nd .impleme_nt practices that are utilized for language and
culture retention. Further, Native scholars and others with an interest in this area can
work together to design culturally-apbropriate prevention models for Native Americans
that emphasize pride in their cultural identity. Lasﬂy, qur economic empowerment,
communities should support and encourage their Native American tribal members to
obtain higher education. For as noted in my data, when Native Americans become
college-educated they then serve as role models to other Native Americans that higher
education can be accomplished despite stereotypes.
Directions for Future Research
Proposed Spiral Identity Model: T ran.sfbrming Quest
The students in my study described a highly complicated definition of Native self-
identity. As compared to HeavyRunner and Marshall’s (2003) stildy, the data in my study
revealed that the participanfs’ Native identity is not fixed or static, but is constantly fluid
and evolving as they react to life experiences that have caused them to shape and redefine

who they are as Native Americans. In this sense, repetition with variation is an applicable
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- theme regarding the evolutionafy i’dentit’yvof the Native American participants. I was
initially introduced to this concebt as [ processed my ﬁndings with a colleague, J oseph
Faulds (persenal communication, March 3, 2003), while searching for an applicable
visual model to map out the eomplexities of identity and experience found in my
participanfs." Repetition with variation is typically found in the formation of oral
storytelling and literary themes, often via ethﬁographic studies as a way to bridge cultural
‘di'fferenees (Eastman, 1936; Erdrich, 1988; Faulds, 2003; Heath, 1983). In pﬁrticular,
repetitiori creates emphasis; provokes memory and emotion, while variation creates
rhythm (Gerard, 2002). And when repetition and Varietion are coupled, meaning is
shaped (Faulds, 2003).

When I asked the students in the study what being Native American meant to
them; they responded by telling me stories that resembled repetition with variation. In
other Wor’ds,.they repeated to me What was told to them by their families and
communities regarding their cultural significance and»c.lifference of being Native
bAm‘eriCan, and how these views varied dependiﬁg upon their life tasks and experiences.
Their repeating of tribal ideﬁtity stories and the application of these interconnected
eoncepts are in contfast to Garrod and Larimore’s (1997) smdy of Native students
attending an Ivy Leagﬁe university whereas they found:

For Native students raised to think of themselves asrparts of an

int_ercennected Whole, leaving home to attend college can caﬁse feelings of

loss. and isolation.‘ To sepafate oneself from this intricate taﬁestry of

interconnectedness is to leave behind the entire fabric of one’s identity. (p.

4
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For the participants in my study, the early stories of their Native identities were
not left behind Qhen they departed their communities to attend college, but instead these
storieé_ and concepts became integrated into their perception of self. At the core of their
‘identity were the ,_traditioné and. cultures that were originally taught to them by their
families and communities of what it means to be Native American. In this sense, the
elders and grandparents were sharing the stories of tradition and culture; their
grandchilldren were actively listening and app_iying theﬁ toﬁemdfy. Pewewardy (2000)
conceptualizes the Native identity core in a collective sense:

Indi_ge‘rious Peoples ha.ve never lost their ethnic and tribal core. Even

though modified and developed, the core is still there. iny our awareness

of it has dimmed. Only our émbracing of it has waned. Many tribal

members have left their tribal identities alto ge_therfdllowing the

assimilation policies of American education. Yet the core chooses to

r¢main, fo wear their tribal identities with pride and work with and for

their own tribal communities and nations. (p. 23) |

- The “fabric” (.4 ofwidentity described by Garrod and Larimore (1997) is what I
refer to a§ the individual ideﬁtity core for the participants in my study, and thisv has
remained internally intact. However, the core’s shape and consistency varied, and was
highly reactive to the students’ personal life experiences. This identity core is best
~ described as fluid and dyﬁamic_ because it can expand and swell in a'positive way (as
when they are fe_eiing prOﬁd of their hefitage) or can constrict or atrophy in a negative
way (as in pathologies), depending upbn individuai family and commuﬁity and majority

society cultural occurrences. Succinctly stated, “Knowledge of self comes largely from
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‘an ever increasing appreciation of how others think ebo'ut the individual and self
knowledge enéures the smooth functioning of the wider community” (Gardner, 1983, p.
239). |
Through each iife- experience, the participants’ Native' idehtity evolves through

their person‘zd reassessments in an effort to restore their balance of who they are as Native
Americans. in other words, this process encompasses individual life task conceptualizing
while contemplatihg the interdependenee and collective nature of tribal culture. This is
defined in part by life tasks, a concept that cad be traced to the work of social
psychologist Alfred Adler (Mosak, 1995). Aceordingly, Kawulich.and Curlette (1998)
referred to the life tasks described by Alfred Adler and applied these tasks to Native
American defining concepts.

| Asa re'sult, ﬁndiﬁgs indicated that a correlation existed between Adler’s doriginal
three interdependent'life tasks of work, social relaﬁons, and intimacy (Kawulich &
Curlette, 1998). Furfhermore, they expanded and defined Adler’s life tasks to apply to
Native Ameriean tribal' populations. Adler’s task of work was described as reciprocation
'fo others and social relaﬁons involved extended family and tribal community with an
.er.nphasis on the non-verbal and the expression' of their ideas through oral storytelling.
And lastly, intimacy was portrayed as a separation of gender roles while maintaining a
sense of equality among couples.

~ Adler also described two additional life tasks that he alluded to but did not name
as spirituality; the other was described as coping with ourselves. Kawulich and Curlette
(1998) ‘addressed the two additional life tasks and tailored them to Native American

culture. They described coping with ourselves as identity and portrayed this as cultural
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, preservaﬁon and a‘sense of beloﬁging, while spirituality was described as physical and
mental healing.

Borrowing from the eencept of repetition with variation, varop'ose that the
identity of the perticipaﬁts createe a spiral of intertwined overlapping circular patterns
that depict the life tasks and life experiences of NativefAmericans. Linear models that
‘depict the Native_experieﬁce heve proven to be inadequate in that they are too restrictive
and polarizing, as one end can be seen as bad and the other end as good. For “Native

~Americans do not approach life_ in a linear fashion, instead use circular models, much like
the medieine wheel concept” (Herris'& McFarland, 2000, p.‘7). |
* The spiral pattern can be further evidenced to be a culturally appropriate model as

it holds particular signiﬁcahee in ancient Native American culture. Its ﬁse can be traced
to clocks engfaved on 1a_rge rocks in the southwestern part of the United States that
gauged the four seasons. Furthermore, the spiral is symbolic in that it also refers to the
four seasons'o_f life (infancy, youth, middle and old age) that is never ending and in
continuous renewal. Such a pattern is elso known as a central symbol that links spiritual
awareness with a holistic, baianced view of physical reality (Thomas et al., 1992). The
spiraling journey of Native American life is described as a “transforming quest” (Faulds,
2003, p. 3) as it requires the ability to bridge cultural difference while maintaiﬁing
balance 1n identity. | |

| In ‘parfieular, the spiral model I propose is a positive one in that all experiences
form a part of the whole. As one student distinctly reported she gives thanks for
everything, the good and the bad, because she believes everything happens for a reason.

In this way, the participants articulated and exhibited an emancipatory perspective: one
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that does not negate the fact that oppreSsive experiences continue to occur, but instead
choose to set their focus on their life’s goals of enrichment and empowerment for
themselves, their tribal communities_.and future Native generations. As a Navajo student
stated after elabor’ately discussing hef experience with stereotyping and her personal

- desire to usé her education as a tool to bvercome o'ppreséion, “It is time to move on to
more poéitive things.”

As this model is situated in the limited amount of data in my study, further
exploration can possibly lead fo grounded tﬁeory. Anselm Strauss (2001) defines
grounded 'theory» as:

...not really a specific methbd or technique. Rather it is a style of doing

_'qualita‘»civ_e_: analysis that‘ includes a number-of distinct feétures, such as theoretical
sampling, and certain methodological guidelines, such as the making of constant
comparisons and the use of a coding paradigm, to ensure ‘conceptual development

aﬂd density. (p. 5)

| Viewing Data Through the Lens of Bourdiew’s “Cultural Capital”

,Addifionaily, based upon the tesults of this study, pbtential future research
direction is to further inquire how the dominant society views Native Americans and
‘why. Of special interest is»tb view my data concerning ethnostress; internalized and
externalized oppression through the theoretical lens of Bourdieu’s cultural capital
referred to by Ferguson (2000) in Bad Boys: Public Schools in thé Making of
Mascul inity.. She refers to this theory as the “class interests and ideology of the dominant
class, which has the powér to impose its views, standards, aﬂd cultural forms as superior”

(p. 50). As aresult, social inequality is recreated and reproduced by the following:
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Thus tﬁe ruling class is able to systematically enforce the social

-distinctions of its own lifestyle énd tastes as superior staﬁdards to be

uhiversally applied to. This imposition is effected through the exercise of

‘symbolic violence,’ the painful, damaging, mortal wounds iﬁﬂicted by the

| wielding of words, ‘syn;rlbols, standards. (p. 50-51)

In 'ke_eping with this theory and specific to Native Americans, Ferguson (2000)
refers to computer education programs designed for elementary children that portray this
population as historical icons thile combining nature and.Indians. In this context, Native
Americans are referred to as museum pieces, portrayed as living in the same manner prior
to European arrival in America. This type of social inequality is also referred to by Aaron
Schutz (2004) when hé mentions Michelle Fihe’s call to conduct research beyond the
marginalized to better undcrsténd “h‘ow the privileged dofninate others and are
themselves enmcshed (often‘ through pastoral processes) in systems of domination” (p.

21).

- 148



REFERENCES

Anderson, A. C., bBowman, M. J., & Tinto, V (1972). Whe_re colléges_ are and who
atténds.- New York: McGraw Hill.

Allen, C. (2002). Blood narrative: Indigenous identity and Maori literary and activists
text. Durham, NC: Duke University Press.

Ambler, M, Peacock, R., Fisher, J., McCleary, C. M., Crazy Bull, C., Red Owl, S., &
Davis, T.‘ (2003). Cultural resilience. Tribal College, 14(4), 8-10.

Bahr, K. S. (1994). Th¢ ‘sfrengths of Apache grandmothers: Observations on
c_ominitmcnt, cultﬁre and caretaking. Journal bf Cotharative Family Studies,
24(2), 240244,

- Becker, H. S. (1998). Tricks of the trade: How to think aboitt your research while you're
dbing it. Chicago: University of Chicago Press.

Benafd, B. (1992). Fosfering resiliency in kids: Protective factors in the family, schbol
‘and communify. Prevehtio_n F orum,‘ 12, 1-14.

Benham, M. K. P, & Mann, H. (2003); Culture and language matters: Defining,
implementing, and evaluatif;g. In M. K. P. Benham & W. J. Stein (Eds.). The
renaissan_ce of American Indjdﬁ education highér education. Mahwah, NJ:
Lawrence Erlbaum Associates. |

Benjamin, D. P., Chambers, S., & Reiterman, G. (1993). A focus on American Indian

college persistence. Journal of American Indian Education, 32(2), 24—40.

149



Berkhofer, R. (1979). The White man’s Indian.' Images of the American Indian Jfrom
Columbus to the present. New York: Vintage Bnoks.

/ Bernard, B. (1997). Turning it around for all youth: From risk to resilience. New York:
ERIC Clearinghouse on Urban Education. (ERIC Reproduction Service No. ED
412309). |

Bobiwash, A. R. (1999). Long term strategies for institutional change‘in universities and
colleges: Faeilitating‘ Native_people, negotiating a middle ground. The Fourth
World Journal. Toronto: Ce_nter- for World Indigenous Studies.

Bower, B. L. (200'2). Campus lvife‘ for faculty of color: Sﬁll strangers after all these years?

| New Directions for Community Colleges, 118, 79-87.

Bowker, A. (1 993). Sistens in the blood: The education.of women in Native America.
Newton, MA: Women’s Educational Equity Act Publishing Center.

Boyer, P. .(1997). Native Ameri_can colleges: Progress and prospects. Princeton, NJ:
Carnegie Foundation.

Boyer, P. (1997). First survey of tribal college students reveals attitudes. Tribal College
Journal of College Students of American Indian Higher Education, 11(2), 3641.

ﬁrady, P. (1'996). Netive dropouts and non-Nativc dropouts in Canada: Two solitudes ora
solitude shared? Journal of American Indidn Educatie‘n, 35(2), 10-20.

- Brown,L.L., & Robinson-Kurpious, S E. (1997). Psychdsocial factors inﬂuencing

| acadernie persistence of American Indian college studenfs_. Jeurnal of Cbllege
Student Development, 38(1), 3—12.

Cajete, G. (1994). Look to the mountain: An ecolog‘jz of indigenous education. Durango,

CO: Kivaki Press.

150



Canda, E. R., & Yellow Bird, M. J. (1997). Another view, gultural strengths are crucial.
Families in Society: The Journal of Contemporary Human. Services, 78(3), 248.
Carney, C M. (1999). Native American higher education in the United States. New
Brunswick, NJ : Transaction Publishers.
Champagﬁe, D. (1997). ,Does the focus on multiculturalism emphasize difference and
racial/ethnic stereotypes? In de Anda, D. (Ed.), Controversial issues in
| multiculturalism (pp. 27-39). Boston: Allyn and Bacon.
Cibik, M. A., & Chambers, S. L. (1991). Similarities and differenées among Native
Americans, Hispa.nics, Blacks, and Angl'o's; NASPA Jgurnal, 28(2), 129—139.
Cronan, W. (1986). Indians vin the land: A conversation between William Cronon and
Richard White. American _Heritage, 37,19-25.
Crotty, M. (1999). The foundations of social research: Meaning and perspective in the
~research process. London: Sage. |
‘/DeJ ong, D. H. (1993). Promises of the past: 4 history of Indian education in the United
- States. Golden, CO: North American Press. | |
,/]jeloria, V., Jr.., & Wildcét, D.R. (200 1). Power and place: Indian education in America.
| Golden, CO: American Indian Graduate Center and Fulcrum Résources.
Dinges, N G., & Joos, S. K. (1988). Stress, coping, and health: Modéls of interaction for
Indian and Native populations. Behavioral Health Issues, American Indians and
Alaska Natives, 1, 8—64.
Eastmgn, C. A.(1936). From the deep woods to civilization. Lincoln; University of

Nebraska Press.

151



Eggan, F. (1971).‘ Social anthfopolagy of North American tribes. Chicago, IL: The
University of Chicago Press. |

-Elsassb, P. (1992). Strategt"_es. for sitrvival.' The psychology of cultural resistance in ethnic

~ minorities. New York: New York University Press. _

Emerson, R. M., Fretz, R. L, & Shaw, L. L. (1995). Writing ethnographic fieldnotes.
Chicago: The University of Chi_cago Press. |

Erdrich, L. (1988). Tracks. New York: Harper Collins.

v Eshelman, M. (1997). Issues in Native American éducatian. Retrievéd August 1, 2001,

from Arizoné State University, http://seamonkey.edu.asu.edu

Faulds, J . (2003). Charles Eastman’s from the deep woods to civilization: Purposive

 tension injourney and metaphor. Unpublished manuscript.

Feagin, J. R., & Feagin, C. B. (1996). Racial and ethnic relations-(5™ ed.). Uppef Saddle
River, NJ :. Prenticé Hall. |

Fergusoi_l, A. A. (2000). Bad boys: Public schools in the making of Black masculinity.
A_hn Arbor, MI: The University of Michigan Press.

Fixico, D. L. (ZOOQ). The urban Indian experience in America..Albuquerque: Univgrsity
of ‘New 'Mexiéo Press. |

: Vfuchs, E., & Havighurst,-.C.. (Eds.). (1997). To live on*tf_zis earth: American Indian
education. Albuquerque: University of NewMexico Press.
. Fugate, S. (1996). The Kellogg foundation: Building_leaderéhip. Winds of Change, 11(2),

44-46, 48.

152



M /(J}arcia, F. M. M. (1999). Native American warriors in edﬁcation: Jourheys of
persistence, storie&ﬁ*om the heart (dbctoral‘ degrees). Abstract from: Netscape:
'D_issertation Abstracts International: AAG9941246.

Garcia, F. M. (2000). Wérribrs in education: Persistence améng American Indian
doctéral recipients. Tri_bal College, 11(3), 46-50.

Gardner, H. (1983). Frames .of mind: The theory of multiple intelligénces. NévQ York:
Basic Bo’oks. |

/ Garrod, A., & Larimore, C..(Eds). (1997). First person, first peoples: Native American

cbllege graduates tell théir life stories. Ithéca, NY: Cornell.‘University Press.

Garrf)utte,‘E;_ M. (2001). The racial formation of American Indians. American Indian
Quarterly, ‘25(2),'224——2’40; | |

Gerard, P. (2002). Wr?’ting‘d book that makes a difference. Toronto, Canada: Story Press.

Grimm, J f A. (1996). Cultural identity, authenticity, and c_oMunity sﬁ_ryival: The politics
of vrecognit‘io‘n in the study of Native Amefican religions. American Indian |
Quarterly, 20(3/45, 353-374. |

Guba, E. G, &."Lincoln, Y. S. (1998). Competing _paradigms in qﬁalitativc research. In N.

| K. Denzin & Y S. LiilCOlI.lv(EdS.), The landscape' of qualitative research (pp.
195-220). Thousand Oaks, CA:. Sage. | |

Gurin, P., Dey, E.L., Huﬁadb', S., & Gurin, G; (2002). Diversity and higher education:
T_heo_ry.and impact on educational ou,tCOfnes. Harvard Educdt;'onal Review, 72

(3), 331-366.

153



Haight, W L. (1998). Gathering the spirit: at First Baptist Churchv: Spirituality as a
protective factor in the lives of African American children. Social Work, 43(3),
213-222.

Harris, E, & McFarland, J. (2000). The assessment of cultural protective factors among
Native Americans: The survey of fh_e Nez Perce culture. Paper presented at the
Annual Meeting of the American Evaluation Association, H’Aonovlulu, HI.

Heath, S. B. (1983). Ways with words. Cambridge, UK: Cam‘bridge University Press.

/HeavyRunner, L, & Marshall, K. (2003). ‘Miracle survivors’: promoting resilience in
Indian students. Tribal College Journal, 14(4), 15-17.
x// IiIeavyRunner, I., & Morris; J. (1997). Traditional Native culture and resilience. Center
for Appiied Research and Edué_ational Improveﬁqent: Reseafch/Practice, S(D, 1-
4. |

Hehdry, J. (2003). Mining the scared mountain: The clash between western dualistic
framework and Native American religions. Multicultural Pefspectii:es, 5(1), 3-11.

Hoxie, F. (1984). 4 final éromise.' The campaign to assimilate the Indians, 1880~1920.

| Lincoln: University of Nebfaska. Press.

Huffman, T. E. (1986). College achievement among Sioux and White South Dakota
students. Journal of American Indian Education, 26(2), 32-38.

Huffman, T. E. (1991). The experiences, perceptions, and consequences of racism among
Northern Plains Indians. Journal of American Indian Education, 3 0(2.), 25-34.

Huffman, T. E. (2001). Resistance theory and the transculturation hypothesis as |
éxplanaticj_ns of cqllege attrition and persistence arﬁong cultufally traditional

American Indian students. Journal of American Indian Education, 40(3), 1-23.

154



Irwin, L. (1996). Thém‘es in Native American spirituality. American Indian Quarterly,
20(3/4), 309-327. | |

Jaimes, M. A. (Ed.). (1992). The state of Native Ame’ricd: Genocide, colonization and
resistance. Boston: South End Press.

 Jenkins, M. (1999). Factors which influence the success or failure of American

v Indian/N ative American college students. Research and Training in Development

Education, 27(2), 1-15.

Johnson, V., bBenh.ar‘n, M. K. P., VanAlstine, M. J‘. (2003). Native leadersilip: Advocacy
for transformation, culthre,v.community, and sovereignty. In Benham, M. K. P. &
'Stein, W. The renaissance of higher American Indian higher education. Mahwah,
NJ: Lawrence Erlbéum Associates, Inc.

Kawulich, B. B., & Curlette, W. L. (1998). Life task and the Native Américan
perspectives. Individual Psychology, 54(3), 359-367. | |

Kirkness, .V. I, & Barnhérdf, R. (1991). First nations and higher education: The four
Rs—respect, relevance, reciprocity, responsibility. Journal of American
Indian,Education, 27(2), 1-15. |

Kreiger, N. (1999). Embodying inequality: A review of concepts, measures, and methods
for studyihg héalth cOnse_quénces of discriminaﬁon. International Journal of
Health Service, 29, 295-352.

Langton, M. (1994). Aboriginal art and film: The p_élitics of representation. Race and
Class, 35(4), 89-106. | |

Ledlow, S. (1992). Is cultural discontinuity an adequate explanation for dropping out?

Journal of American Indian Education, 31(3), 21-36.

155



Lin, R. L. (1990). Perception of family background-and personal characteristics among
Indian college students. Journal of American Indian Education; 29(3), 19-28.

Lin,R. L., LaCounte, D., & Eder, J. (1988). A study of Natiw}e Arﬁeﬁcan students in a
predominately White college. Journql of Arﬁérican Indian Education, 27(3), 8—
15. |

Lincoln, Y. S. (1995, April). Standards for qualitative research. Paper presented at the
annual meeting of the American Educational Research Association, San
Francisco.

Lintner, T. (1999). Cycle ‘starters_: American Indian doctorates as role models. Tribal
College, 10(3), 46-49.

Little_Soldier, L. (1985). To soar with the eagles: Enculnlfation and acculturation of
I'ndian children. Childhood Education, 61, 185-191.

Lum, D. (1996). Social work practice and people of color: A process-stage approach (3"
ed.). Pacific Grove, CA: Brooks/Cole Publishing Company.

Marguia; E., Padilla, R., & Favel, M. (1991). Ethnicity and the concept of social
integration in Tinto’s model of institutional departure. Journal of College Student
Development, 32(5), 433-439.

Masten, A. S. (2001). Ordinary magic: Resilience processes in development. American
Psychologist, 56, 227-238.

Mathison, S. (1988)7 Why triangulate? Educational Researcher, 27(3), 13~17.

Merriam, S. B., & Associates (2002). Qualitative research in practice: Examples for

discussion and analysis. San Francisco: Jossey-Bass.

156



Mefskin, D. (2001). Winnebagos, Cherokéeé, Apaéhes, and Dakotas: The persistence of
stereotyping of Ameriéan Indians in American advertising brands. The Harvard
Journal of Communication, 12, | 159-169.

Mertens, D. M. (1998). Research methods in education and psychology: Integrating
diversity with quantitatfve and éualitative .approaches. Thousand Oaks, CA: Sage
Publications.

' Miheseuail, D. A. (1996). Amefican Indian stereoi))pes and reality. Atlanta, GA: Clarity
Pféss. ' |

Minner, S. (1995). Completing university degrees: Barriers for Native Americans. In
Reaching fof the future: Boldly facing challengés in rural :communz;ties.
Cdnfefence proc_eedings of the American Council on Rural Special Education
(ACRES), Las Vegas, Nevada.

Mishler, E. G. (1995). Models of narrative analysis: A.typblo gy. Journal of Narrative
and Life History, 5(2), 87-123.

Montgomery, D., Milville, M., Winierowd, C, Jeffries, B., &_Béysden, M. F. (2000).
American Indian college students: An exploration info resilie_ncy factors revealed
through personal stories. Cultural Diversity and Ethnic Minority Psychology, |
6(4), 387-398.

Mosak, H. (1995). 'Adlleri.an psychotherapy. In R. J. Corsini and D. Weddling (Eds.),
Current psychotherapies (5th ed., pp. 51-94). Itasca, IL: Peacock.

Munro, B. (1981). Dropouts from higher education: Path analysis of a national sample.-

American Educational Research Journal, 1 8(2), 133-141.

157



Nagel, J., & Snipp, M. (1993). Ethnic reorganization: American Indian social, economic,
political, and cultural sﬁategies for survival. Ethnic and Racial Studies, 16(2),
203-235.

Nichols, L. S., & Nichols, T. (1998). 2+2+2: Collaborating to enhance educational
opportunities for Native Americans. Journal of Family and Consumer Sciences,
90(1), 38-41.

Onii, AM,& HeaS/yRunnér, 1. (2003). Student access, retention, and sﬁccess: Models
of inclusion and support. In M. K. Benham & W. J. Stein (Eds.), The renaissance
of American Indian higher education (pp. 215-239). Mahwah, NJ: Lawrence
Erlbaum Associates. o

Pascarella, E. T., & Chapman, D. (1983). A multi-institutionai, path analytic validation of
Tinto’s model of college withdrawal. American Educational Research Journal,
20(1), 87-102.

Patton, M. Q. (2002). Qualitative research and evaluation methods (3rd_ ed.). Thousand
Oaks, CA: Sage Publications.

Pavel, M. D. (1991, November). Assessing Tinto’s model of institutional departure using
American Indian and Alaska Native longitudinal data. Paper presented at the
Annﬁal Meeting of the Association for the‘Study of Higher Education, Béston,
MA. (ERIC Document Reproduction Service No. ED 339324)

Pavel, M. D., Skinner_, R. R, Farris, E., Cahalan, M., Tippeconnic, J., & Stein, W. (1998).
American Indians and Alaska Natives in postsecondary education. (National

Center for Education Statistics). Washington, DC: U.S. Department of Education.

158



Pevar, S. L. (1992). The rights of Indians and tribes: The basic ACLU guide to Indian
and tribal righ.ts (2nd ed.). Carbondale, IL: Southern Illinois University Press.
Pewewaidy; C. (2000). Renaming ourselves on our own terms: Race, tribal nations, and
.representatien in education. Indigenous Nation& Studies Journal, (1), 11-28.
Prucha, F. P. (1985); The Indians in American society. Berkeley, CA: University of
California ‘Prese.' | |
\},a"y, M. (2001). Indian education in the modern classroeih. Retrieved August 1, 2001
from http://imdiversity.com |
Red Shir_t, E.M. (1996). The lingering death of asisimilation: Problems and issues in
‘ Indz’an E-ducatioﬁ [CD-ROM]. Abstract from: Netscape: Dissertation Abstracts
| International: AAG9705297.
Rindone, P. (1988). Achievement motivation and academic achievement of Native
American students. Journal of American Indian Education, 28(1), 1-8.
Rodriguez, R. ( 1997). Learning to live a warrior’s life. Black Issues in Higher Education,
14(20), 14.
Roupart, L. M. (2003). Tne familiar face of genocide: Intemalized oppression among
American Indians. Hypatia, ]8(2), 86-100.
Rutter, M. (1987). Psychological resilience and protective mechanisms. American
Journal of Orth'opsyeh_iatry; 57(3), 316-331. |
Sanchez-Way, R.; _& Johnson, S. (2000). Cultural practices in American Indian
prevention_’programs.. Juvenile Justice Journal, 7(2),: 1-9.
Smith, A. W. ‘(1995). A Cherokee way of knowing: Can Native American spirituality

impact'religieué education? Religious Education, 90(2), 241-255.

159



Schutz, A. (2004). Rethink‘ing dominaﬁon aIid resistance: Challenging postmbdernism.
Educational Researcher, 33(1), 15-23.

Spady, W. (1970). Dropouts from higher education: An interdisciplinary review and
synthesis. Intefchange, 1(1), 64-85. |

Strand, J. A., & Peacock, T. D. (2002). Nurturing résilience and School success in
American Indian Iand Alaska Native students. Abstract from: The ERIC Database
ERICEDRS 20021201.

Stein, W.J .. (1992). Tribally controlled colleges: Making gobd medicine. New Yi)rk:
Peter Lang. |

Sue, D. W., & Sue, D. (1990). Counseling the culturally different. New York: John Wiley

& Sons.

Swanson, T. D. (1997). Through family eyes: Toward a more adequate perspective for
viewing Né'tive American religious life. American Indian Quarterly, 21(1), 57—
72. |

Swisher, K. G. (1997). Preface. Journal ofAmerican Indian Education, 37(1), 3-6.

Thomas, D.. H., Miller, J., White, R., Nabokov, P., & Deloria, P. J. (1993). .The Native
Américafzs: An illustrative history. Atlanta: Turner Publishing, Inc.

Thurston, K. (1998). Mitigating barriers to Navajo students’ success in English courses.
Teaching English in the Two-Year College, 26(1), 29-38.

Tierney, W. G. (1-992a). Official encourageinent, institutional discouragement:

Minovities in academe—The Native American experience. Norwood, NJ: Ablex.

160



Tierney, W G. (1992b). Utilizing ethnographic interViews. to enhance academic decision
making. In D. Feﬁeman (Ed.), Qualitative approaches to institutional research
(pp. 1-30). San Franciscq, CA: Jossey-Bass.

Tinto, V._ (1975). Dropbut from higher education: A theoreﬁcal synthesis of recent
reseérch. Review of Educational Research, 45(1), 89-125.

Tinto, V. (1987). Leavfng college: Rethinking the causes and cu‘res»of Student attrition.

- Chicago: University of Chicago Press.

Tinto, V. (1988). Stages of student depar_ture: Reflections on the longitudinal character of
student leaving. Journal of Higher Educatz;on; 59(4), 438-455.

Top 100 degree producérs. Black Is&ues in Higher Education, 19(9), 45—122._ |

Trower, C. A. (2002). Why SO few.minority faculty and whaf to do?: Diversifyingthe
region’-é professoriéte. New England Board of Higher Education, 25-27.

Walters, K. L., & -Simoni, J. M. (2002). Reconceptﬁalizing Native women’s health: an
“Indigénist” stress-coping model. American Journal of Public Health, 92(4), 520-

524.

}Wellvs, R. N., Jr. (1997). The Native 'Am_eriCan experience in higher education: Turning

4

around the cj)cle of failure II. Washington, DC: National Institute of Education.
(ERIC Document Reproductive Services NO. ED414108)
Wetsit, D. (1999). Effective counseling with American Indian students. In Next steps:

Research and practice to advance Indian education. (EDRS No. ED427910)

Whitbeck, L. B., Hoyt, D. R., Stubben, J. D., & LaFromboise, T. (2001). Traditional

culture and academic success among American Indian children in the upper

midwest. Journal of American Indian Education, 40(2), 48-60.

161



White, H. (1985). Tropiés of discourse: Essays in cultural cfitici&m. Baltimore, MD: The
Johns Hopkins University Press.

Willeto, A. A. (1999.). Navajvo culture and family influences on academic success:
Traditionalism is hot a significant predictor of achievement among Navajo youth.
Journal of American Indian Eduation, 38(2), 1-24.

Wilson, A. C. (1996). Grandmother to granddaughter: Geherations of oral history.
American Indian Quarterly, 2'0(1)’ 7-14.

Wilson, S. M. (1992). “That unmanﬁed wild country”: Native Americaﬁs both conserved
and transformed ﬁew world eﬂvironments. Natural History, 101, 16-17.

Wing, D. W., Crow, S. S, & Thompson, T. (1995). An ethnonursing study of Muscogee
(Creek) Indiéns and effective health care practices for treating alcohol abuse.
Family & Community Heaith, 18(2), 52—-64.

Wolcott, H. F. (2001). Writing up qualitative research. Thousand Oaks, CA: ‘Sage

| Publicatibns,' Inc.

Wong, C. A. (2001). The -schooling of ethnic minqrity_children: Commentary.
Educatjonal Psychologist, 36(1), 57-67.

Wright, B. (1-997). For the chiidren of infidels?: Americaﬁ Indian education in the
.colonial éolleges. In L. F. Goodchild & H. S. Wechsler (Eds.), The history of
higher education (pp. 72-93). Needham Heights, MA: Simon & Schuster.

Wright, B., & Tiemey, W. G. (1991). American Indians in higher education: A history of

cultural conflict. Change, 23(2), 11-20.

162



APPENDICES

163



Appendix A: Informed Consent Form

Cultural Resilience: Factors That Influence the Graduation of Native American Students
Consent Letter for Adult Participants
September 2, 2003 '

Dear Participant:

I am working on my doctoral dissertation entitled, “Cultural Resilience: Factors That
Influence the Graduation of Native American Students.” I am very interested in exploring
the personal and cultural motivating factors that assist Native American students in
completing their college degrees. These personal perspectives may benefit other Native
students, higher education institutions that serve Native Americans and tribal

. communities.

I will be conducting 1-2 interviews with Native American students in their last semester
of undergraduate studies. Participating students will take part in preliminary interviews
lasting for 1-2 hours each that will be audiorecorded. After the preliminary interview, one
- follow up interview, lasting approximately one hour for each participant will likely be
conducted in person or via telephone. For the second interview, some interviewees may
be approached concerning their willingness to have some of their interview responses
videotaped. '

The audiotapes and transcripts resulting from these interviews will be placed in a secure
location and will be destroyed when no longer needed. Virginia Whitekiller and/or a
designated transcriptionist will be responsible for transcribing all recordings. However,
only Virginia Whitekiller, will know the names and identifying information of the
participants in this study. Names will be changed in the ﬁeld notes or papers in order to
protect the identity of the participants.

Interviewees who are approached and agree to be v1deotaped will not be under protected
anonymity as they may be identified by their physical likeness and/or name.

This study will result in the completion of my doctoral studies, and may also result in
published articles and presentations at professional conferences.

Participation in this study is voluntary. You may decline to participate. However, if
you choose to participate, you may withdraw from the study at anytime with no penalty
or loss of benefits to which you are entitled. If at anytime you have questions or concerns
about your rights as a research subject, you may contact:

Institutional Review Board
Carol Olson, Ph.D., Chair
415 Whitehurst, Oklahoma State Univer51ty
Stillwater, OK 74078
(405) 744-5700
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If you have any other questions or concerns you may contact Virginia Whitekiller or
Stacy Otto the following addresses and telephone numbers. Thank you for your
participation in this study.

Sincerely yours,

Virginia Whitekiller Stacy Otto, Ph.D.

Doctoral Candidate, EDLE . Assistant Professor, SES

Oklahoma State University Oklahoma State University, 216 Willard
Stillwater, OK 74078 Stillwater, OK 74078

(918) 456-5511 ext. 3507 (405) 744-9196

Please indicate whether or not you consent to participate in this study by placing a mark
on your preference and signing your name on both forms.

I agree to participate in the study of “-Cul't_urai Resilience: Factors which
Influence the Graduation of Native American College Students” and have been given a
copy of this consent letter for my records.

v I choose not to participate in the study of “Cultural Resilience: Factors which
Influence the Graduation of Native American College Students.”

Signature - Please print your name here Date

165



Appendix B: Interview Protocol

Cultural Resilience: Factors That Influence the Graduation of Native American
College Students '

The following assent is to be read and an affirmative must be given and recorded on the
audiotape and/or videotape for the individual’s consent to be audiotaped and/or
videotaped. If consent is not given, the interview cannot transpire.

Script: I am Virginia Whitekiller, a doctoral student at Oklahoma State University. In
fulfillment of my doctoral studies, I am working on a dissertation research project
entitled: Cultural Resilience: Factors which Influence the Graduation of Native American
College Students. I am very interested in interviewing students such as you, regarding
what pre-entry cultural factors have assisted you in completing your college education.
This study has the potential to assist higher education institutions, Native American
college communities, and other Native American students in gaining insight into cultural
factors that can be helpful to Native American students in finishing college.

I would like to ask you a few questions concerning your experience in higher education
that will take approximately 1-2 hours of your time. After the preliminary interview, one
follow up interview will likely be conducted that will take approximately one hour of
'your time. The follow up interview will be conducted in person or via telephone. For the
second interview, some interviewees may be approached concemmg their willingness to
have some of their interview responses videotaped.

Please feel :_free to take your time concerning your decision to participate in this project.
Your participation is strictly voluntary and your identity will be protected regarding your
audiotaped responses. If you are approached and agree to be videotaped, your identity
will be revealed either by your physical likeness and/or by your name. Can I answer any
questions you may have about being interviewed? As I will audiotape your answers
during the‘pr'eliminary interview, I need permission to tape our conversation.

Do you agree to be interviewed and audlotaped? '

Protocol:
1. What does being American Indian or Natlve American mean to you‘7
2. What is home to you?
3. Why are you going to college?
4. How is your spiritual belief system related to going to college?
5. What factors have helped you complete your college education?
6. ‘What advice would you give to other Native American people who are

considering going to college or who are currently in college?

7. What does it mean to you to be interviewed by another Native American? Or what
are your thoughts about being interviewed by another Native American?

8. What else do you want to tell me concerning your educational experience as
reflected in your identity as a Native American and/or your spirituality?
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Oklahoma State University
Institutional Review Board

Protocol Expires: 10/13/2004

Date: Tuesday, October 14, 2003 - IRB Application No E£D0427

Probosal Title:  Cultural Resilience: Factors Which influence the Graduation of Native American College
Students

Principal

Investigator(s):

Virginia S. Whitekiller Stacy Otlo

507 Wheeler St. 216 Willlard

Tahlequah, OK 74464 Stiliwater, OK 74078

Reviewed and
Processed as: Expedited

Approval Status Recommended by Reviewer(s): Approved

Dear Pi :

Your IRB application referenced above has been approved for one calendar year. Please make note of
the expiration date indicated above. it is the judgment of the reviewers that the rights and weifare of
individuals who may be asked to participate in this study will be respected, and that the research will be
conducted in a manner consistent with the IRB requirements as outlined in section 45 CFR 46.

As Principal investigator, it is your responsibility to do the following:

1. Conduct this study exactly as it has been approved. Any modifications to the research protocot
must be submitted with the appropriate signatures for IRB approval.

2. Submit a request for continuation if the study extends beyond the approval period of one calendar
year. This continuation must receive IRB review and approvai-before the research can continue.

3. Report any adverse events to the IRB Chair promptly. Adverse events are those which are
unanticipated and impact the subjects during the course of this research; and

4. Notify the IRB office in writing when your research project is complete.

Please note that approved projects are subject to monitoring by the IRB. If you have questions about the

IRB procedures or need any assistance from the Board, please contact me in 415 Whitehurst {phone:
405-744-5700, colson@okstate.edu).

Sincerely, .

Cprict Olai~_

Carol Olson, Chair
- Institutional Review Board

167



‘TABLES

168



Table 3.1: Participants

- 29

Age Gender Tribal Affiliation Major
20 F Cheyenne/Osage - Computer Science
21 F ‘Muscogee Creek/Sefninole | - Social Work
22 F Seminole/Pawnee | Social Work
.22 F Umatilla Art History
22 F Keétoowah Cherokee/Creck  Social Work
22 F - Choctaw Engiﬁeering
22 F Jicarilla Apache Broadcast/Journalism
22 F Choctaw | Commi./Journalism
22 F Cherokee Biology
23 F Dine Navajo ~US. Gover_nmént
24. F Kiowa/Cheyenne/Arapaho  Business
25 M | Navajo/Apache Accounting
26. M San Carlos Apache * Environmental Science
29 M Ojibway/Lakota Business

M Dine Navajo Tribal Management
30 M Isleta/San Felipé Amer.Indian Studies
31 M Ojibway Amer.Indian Studies
36 M Kickapoo Sociology
56 M Muscogee Creek/Navajo

Early Childhood Educ.

Note: To protect the anonymity of the participants, column information with the exception of age
is in random order.
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