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ABSTRACT 

In situations of culture contact between Western civilizations 

and native populations, a frequent response on the part of the natives 

has been the development of revitalization movements as the natives 

began to perceive the survival of their cultural systems as being threat

ened. Anthropological studies of such revitalization movements have 

tended to be static or synchronic analyses of formal religious expres

sions of revitalization occurring early in the contact situation, and com

parative studies, with few exceptions, have attempted to create 

typologies of revitalization movements rather than defining the actual 

process of revitalization. 

This dissertation attempts to create a diachronic model of re

vitalization, regarding revitalization as an on-going process that is a 

segment of the larger process of acculturation and results from the per

ceptions of subjugated native peoples that the survival of their cultural 

system is threatened. Although modern revitalization processes tend to 

be secular and compartmentalized or specialized, responding to the com

plexity of the dominant society with which the native peoples have to 

contend, religious revitalization continues to occur as one aspect of the 

larger process of revitalization. Revitalization processes also may be 

formal, involving formal and structured organizational interaction, or 

they may be informal, involving informal social or recreational interac

tion between individuals. This model of revitalization also defines types 

of movements based on the long-range goals recognized by participants, 

xi 



such as accommodation to the dominant society, revival or perpetuation 

of cultural elements perceived as "native," or attempts to reform either 

the dominant society, the native society, or both. 

The data for this model are drawn from analyses of modern secu

lar intertribal interaction among American Indians. These data include 

the historical stages of Indian response to White contacts, including 

(1) political and military intertribal interaction, (2) military and political 

confederations supported by the supernatural sanctions of religious, gen

erally millenarian, revitalization movements, (3) the religious nativistic 

and often millenarian revitalizations movements, and (4) the present 

stage of accommodative or adaptive and secular revitalization. 

Contemporary American Indian intertribal interaction may in

clude participation in formal revitalization organizations and informal or 

recreational activities, such as powwows, tribal fairs, rodeos, and in

tertribal ceremonials. Formal organizations tend to concern themselves 

with restricted problem areas, such as politics (National Congress of 

American Indians, National Indian Youth Council, American Indian Move

ment, and regional tribal coalitions), urban Indian problems (urban In

dian centers), Indian education (Coalition of Indian Controlled School 

Boards, National Indian Education Association), Indian law, Indians in 

the professions (medicine, law, social work), and cultural awareness 

programs for both Indians and non-Indians (American Indian Historical 

Association, prison organizations). Participation in both formal and in

formal interaction tends to increase a sense of supratribal, as well as 

tribal, Indian identities, to revitalize a concept of "Indianness" that 

sets Indians apart from the dominant society and at least partially 
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alleviates stress resulting from the assimilation pressures of the domi

nant society. 

The processual model of revitalization derived from the data on 

American Indian intertribal interaction rr.ay be used as the basis for fur

ther research and cross-cultural testing of the validity of the model in 

situations of cultural change and acculturation. It may be used in his

toric or diachronic analyses through the application of the processual 

stages to past, present, and possible future forms of revitalization, and 

it should therefore be useful in cross-cultural comparative analyses that 

attempt to answer questions concerning the nature of the processes of 

revitalization and acculturation. 



CHAPTER 1 

INTRODUCTION 

The term "pan-Indianism" appears frequently in literature deal

ing with American Indians, but the term and the concept to which it re

fers are not used or recognized by most American Indians themselves. 

The Greek prefix "pan" means "all," and at no time has there been any 

organization or type of interaction among Indians that has included all 

Indians and/or all tribes. As such, the term may actually be a Utopian 

goal conceived of by social scientists, historians, and a few Indian 

leaders. 

This does not mean that there has not been any intertribal in

teraction or contact during prehistoric and contact periods. Political 

coalitions, trade networks, and intertribal visiting have a long tradition 

among American Indians, but these generally were regional or even oc

curred within regions among culturally and linguistically related peoples. 

As Edmonson (1960:189) has pointed out, most Indian societies lacked a 

European concept of ethnicity or national identity. For them, the "sub

jective ethnos" probably referred to clans, villages, moieties, cults, 

or lineages. Only in limited areas of the East among groups with politi

cal confederations (Iroquois, Creek) was there a tribal national identity 

that transcended village, kinship, or individual identities. 

Yet the term "pan-Indianism" continues to appear in the litera

ture dealing with modern Indian organizations and movements and refers 
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to and is defined as phenomena ranging from powwow interaction 

(Howard 1955, Powers 1968) to an adaptive social mechanism easing 

the transition from rural to urban life (Hirabayshi, Willard, and Kem-

nitzer 1972:77). 

Howard (1955:215) has defined pan-Indianism as a supertribal 

culture and a process "by which sociocultural entities . . . are losing 

their tribal distinctiveness and in its place are developing a nontribal 

'Indian' culture." Certain elements of this "Indian" culture are modified 

tribal customs, while others are innovations "peculiar to pan-Indianism." 

For Howard, the characteristic features of pan-Indianism include the war 

dance, the stomp dance, the "Indian store" (mail-order business provid

ing dance costumes to local and distant tribes), and peyote. 

Powers (1966:5) regards pan-Indianism as a term used by an

thropologists to refer to a movement which merges characteristically 

tribal traits to evolve into a homogeneous Indian culture. The manifes

tations of pan-Indianism include religious, political, and economic 

forms, but "it is most vital in its cultural form, namely, music, dance, 

and material culture." 

For other students of pan-Indianism, it is a process or sense of 

identity. Josephy (1970:30) defines it as "a unifying spirit among the 

Indians that transcends tribal affiliations or traditions." Thomas (1968: 

77) sees pan-Indianism as an outgrowth of Plains traits and 

the expression of a new identity and the institutions and sym
bols which are both an expression of that identity and a 
fostering of it. It is the attempt to create a new ethnic group, 
the American Indian; it is also a vital social movement which 
is forever changing and growing. 
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Wax (1971:135) defines pan-Indianism as 

a polymorphous process, rather than a reality . . . the pro
cess has been abetted by educational and custodial institu
tions which have confined together Indians of various 
linguistic and cultural backgrounds and subjected them to a 
common discipline. Institutions which were designed to de
racinate instead fostered pan-Indianism. 

For Hirabayshi et al. (1972:77, 84), pan-Indianism is both a 

process and an identity: 

. . . those processes through which Indians of various cul
tural backgrounds identify and associate with each other. 
. . . the term pan-Indianism subsumes a variety of struc
tures and functions. This variety allows for different kinds 
of adjustments to individual Indians. 

They also suggest that individuals who participate in or promote pan-

Indian activities share a common identity at some level, despite a va

riety of cultural backgrounds: "This common image of Indians helped 

create some sense of unity among them because it separated them from 

everyone else." 

Although the above definitions of pan-Indianism describe it as 

a process creating a non-tribal and homogeneous Indian culture and 

identity, the actual process itself is not described beyond a mention of 

participation in various types of intertribal activities. Furthermore, the 

term "pan-Indianism" itself is misleading, implying that all Indians from 

all tribes participate in such activities and identity systems. The data 

suggest that such intertribal participation actually is restricted region

ally and/or ethnically and is more "intertribal" in nature than "pan" or 

all inclusive. 

It is suggested, therefore, that the term "intertribal interaction" 

be used to refer to associations and activities in which Indians from 
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different cultural and tribal backgrounds participate and that the unified 

Indian identity system be labeled "supratribal" identity rather than a 

"pan-Indian" identity. Participation in educational, religious, political, 

economic, professional, cultural, and recreational intertribal activities 

does not necessarily destroy tribal, clan, or village identities but may 

provide an additional and more generalized level of identity more remote 

from "ego" identities of individuals through participation in one or more 

of these kinds of interaction. Such an identity is truly a "supratribal" 

identity, above or beyond a tribal identity. 

There is an historical tradition of such intertribal interaction 

and the creation of supratribal identities among American Indians. This 

interaction continues into the twentieth century, where there has been a 

proliferation of formal intertribal organizations and informal associations 

and an increased participation by American Indians, particularly since 

1960. These forms of interaction are the result of and reaction to the 

historical contact situation between Indians and Europeans and the 

White-Indian relationships of dominance-subordination as Indians at

tempt to revitalize their cultural and ethnic sovereignty. Early religious 

intertribal reactions to contact have been analyzed and described as 

nativistic or revitalization movements, but no studies have looked at 

the secular forms of intertribal interaction in the light of revitalization 

theories or models. 

The purpose of this dissertation is to examine the causes and 

historical development of intertribal interaction in the 1960's and 1970's 

as secular revitalization and to reexamine revitalization theory and 

models in terms of the dynamics of secular revitalization and 
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sociocultural processes. This will have a double purpose of (1) describ

ing and analyzing such phenomena as the development of the American 

Indian Movement, the National Indian Youth Council, regional tribal 

coalitions, and powwow-related phenomena, and (2) redefining the con

cepts and typology of revitalization and attempting to create a new pro-

cessual model of revitalization applicable to both religious and secular 

processes. 

Revitalization 

Over the past fifty years scholars have studied "revitalization" 

or nativistic movements to try to understand the reactions of native peo

ples to contact situations which threaten the survival or persistence of 

their cultural systems. Most writers regard the revitalization process 

as a response to cultural change introduced directly or indirectly by ac

culturation processes, but most discussions do not define the actual 

process. 

Beals (1967:6, 9) has defined process as ". . .a series of in

terlinked events which commences under certain defined conditions . . . 

and which concludes under certain defined conditions..." and whose 

outcome depends upon the interfunction of all parts of the cultural sys

tem. Using this definition of process, revitalization should begin with 

the contact between Europeans and Indians, progress through a variety 

of stages resulting from contact events and culminate in an attempt to 

revitalize the cultural system either organized and formal or informal 

and unstructured. 



Linton (1943:234) was one of the first to attempt to define re-

vitalization processes, which he termed "nativistic movements" and 

defined as "any conscious, organized attempt(s) on the part of a soci

ety's members to revive or perpetuate selected aspects of its culture." 

This conscious and organized effort resulted from the growing awareness 

of the members of the society that their ethnic identity and cultural 

existence were threatened by a "situation of inequality between the so

cieties in contact" (Linton 1943:234). 

In 1956, Wallace (1956:265) attempted to identify and define a 

broader range of phenomena, which he called "revitalization movements, 

and to create a processual model for their analysis. He defined revital

ization as a deliberate, organized, and conscious effort by the members 

of a society to construct a more satisfying culture when their own be

comes unsatisfactory due to stress operating at the individual level. He 

included in this category a number of religious movements studied by 

other social scientists, such as Linton's (1943) "nativistic movements," 

"revivalistic movements" (Mooney 1965), "cargo cults" (Williams 1923, 

1934), "vitalistic movements, " "millenarian" movements, and "messi

anic" movements (Wallis 1918, 1943). 

Wallace's (1956) analysis of revitalization is a processual 

model based on an organismic analogy in which society is equated with 

a biological organism that reduces stress through homeostatic processes 

the individual members of the society being equated with the biological 

stress-reducing organisms. Stress results from various forces causing 

an individual's "mazeway" to become incongruent with reality. The 

mazeway is a person's mental image of the "maze of physical objects 
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of the environment (internal and external, human and non-human) and the 

ways in which this maze can be manipulated by the self and others in 

order to minimize stress." It is one person's view of nature, society, 

culture, personality, and body image (Wallace 1956:266). The revital-

ization process operates at the level of the individual attempting to re

structure the mazeway to bring it back into congruence with reality; 

revitalization movements develop when a number of persons collaborate 

in such efforts. Wallace's processual model of five stages is based on 

individual psychological processes of personality transformation that 

are the response to stress and take on a religious expression. 

Stage I: The steady state is characterized by the occurrence of 

chronic stress in tolerable limits, and for those for whom stress is in

tolerable, the alternative is deviance. 

Stage II: The period of individual stress develops when changed 

conditions necessitate changes in traditional behavior. The stress level 

increases due to anxiety that the new system will be less satisfactory 

than the old and that it may interfere with the execution of other ways, 

threatening total mazeway disintegration. 

Stage III: Cultural distortion results when stress is prolonged 

because of the failure of the new techniques to satisfy needs and in

creased anxieties over the prospect of changing the behavior patterns. 

There can be different responses during this stage. Some persons con

tinue to operate as in the past, preferring stress to the anxieties of new 

systems; more flexible persons try limited mazeway changes; and many 

persons exhibit psychodynamically regressive innovations of alcoholism, 

indolence, dependency relationships, intragroup violence, a disregard 
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of kinship and sexual mores, irresponsibility, depression, and self-

reproach as new cultural patterns. The internal distortion of the culture 

and the inconsistency and interfering nature of the cultural elements 

increase stress resulting in anxiety symptoms over the loss of the mean

ingful way of life. 

Stage IV: The revitalization process itself may postpone or 

prevent the death of the society, symptoms of which may be a population 

decline due to an increased death rate and a reduced birth rate, defeat 

in war, invasions, population dispersion, suppression of customs, and 

divisive factional disputes. 

Mazewav reformulation begins the revitalization process as 

current elements and subsystems in the society, which are known to the 

leader or prophet, are restructured and combined into an internally con

sistent structure which the prophet adopts as a plan of action. Wallace 

states that this occurs at a moment of insight, revelation, or inspiration, 

a realization of the relationships and opportunities open to them. In 

religious revitalization this inspiration occurs to a single individual as 

a hallucinatory vision which may contain a spirit content, an apocalyptic 

or millenial content, a moral content, a restitution fantasy and is usual

ly regarded as a "funeral rite," the recognition that the old way of life 

has died. The vision experience results in a personality transformation 

as chronic problems are eliminated. Wallace states that the vision ex

perience is not psychopathological but a synthesizing therapeutic pro

cess of sick individuals under stress. 

The prophet, in an evangelistic spirit, attempts to communicate 

the doctrine and behavior code of his vision. This may be accomplished 
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through mass exhortations or quiet individual persuasion, and as a fol

lowing of disciples is built up, they assume the responsibility of com

municating the message. 

As converts are acquired, the clique of disciples assumes the 

organizational responsibilities of the movement, leading to an ordering 

of three types of personnel—the prophet, his disciples, and the follow

ers. If the organization is to become established, administration tends 

to be political rather than religious, although the leadership remains 

charismatic. Wallace suggests that the routinization of charisma is a 

critical issue if the organization is to succeed—it must be distributed 

to other personnel in a stable institutional structure to prevent its col

lapse. There also must be an emotional appeal of the doctrine based on 

immediate satisfaction of the need for a powerful leader. 

Because such movements are usually revolutionary, they often 

encounter resistance which must be overcome by various strategies of 

adaptation: modification of the doctrine, force, or political and diplo

matic maneuvering. These are not mutually exclusive and may shift as 

the organization becomes established. 

Cultural transformation or revitalization is the result of the 

acceptance of the new religion and its injunctions. This results in a 

decrease in personal deterioration symptoms, extensive cultural changes, 

and an organized program of group action that may or may not be realistic 

and adaptive. Some lead to further social, political, and economic re

form, while others may fail because of circumstances. 

If the stress-generating situations are reduced by group action 

programs in nonritual areas as they become normal in the economic, 
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social, and political institutions and customs of the society, the move

ment may be said to have become routinized. Religious movements do 

not maintain total control over all aspects of the transformed culture and 

eventually concentrate only on the preservation of the doctrine and the 

performance of the rituals. 

Stage V: the final stage is the new steady state, a culture 

whose patterns, organizations, gestalt, and traits differ from the earlier 

steady state and the period of cultural distortion. 

Writers after Wallace have attempted to refine concepts of re-

vitalization but have tended to concentrate on typologies of revitaliza-

tion rather than on the actual processes. Aberle (1966:315) refers to 

revitalization as a social movement defined as "an organized effort by 

a group of human beings to effect changes in the face of resistance by 

other human beings." The locus of change (individual and supra-

individual) and the amount of change sought (total or partial) determine 

the four classes of movements (Aberle, 1966:317): 

1. Transformative movements aim for total change in supra -

individual systems, such as the Ghost Dance and millenarian 

and revolutionary movements. 

2. Reformative movements aim at partial change in supra-

individual systems. 

3. Redemptive movements aim at total change in individuals. 

4. Alterative movements aim at partial change in individuals. 

Transformative movements may be restorative, stressing a re

turn to a vision of the past, such as an ethnic paradise or a golden age 
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o f  a l l  m a n k i n d :  i m i t a t i v e ,  w h e r e  t h e  m o d e l  i s  b o r r o w e d  f r o m  a  f o r e i g n  

group, as in cargo cults; innovative, where the new end state has no 

correspondence to.any previously known state of affairs, such as mil-

lenial movements; or a fusion of innovative and restorative movements, 

such as a golden age with modern technology (Aberle 1966:319). 

Aberle (1966:323) suggests that the type of movement depends 

on relative deprivation, a "negative discrepancy between legitimate ex

pectancy and actuality, or between legitimate expectation and antici

pated actuality, or both" and the context of the deprived group. This 

concept is based on several assumptions: "the potentially limitless 

character of human wants; the approximate definition of legitimate ex

pectations by the socio-cultural system; and the potential for disruption 

of these definitions by cultural change. " Deprivation may be with re

spect to possessions (all types of goods which are enjoyed by individu

als or groups, including territory, fields, and flocks); status (the 

socially defined positions that are ranked in terms of the values of the 

cultural system); behavior, when the behavior of individuals, groups, 

or categories becomes "worse than it should be" or there is a defensive 

insistence on the Tightness of behavior in the face of known or imagined 

opposition; and worth, the evaluation of a person, category, or group 

made meaningful by others based on the kinds of characteristics that 

do not change, such as age, sex, race, or ethnicity (Aberle 1966:323-

329). 

In sum, I suggest that the aims of transformative and redemp
tive movements are closely related to the deprivation history 
of the groups to which they appeal. The choice among types 
of movements, and, in the case of transformative movements, 
of models of transformation, the choice of means for 



movements aiming at system change I and a variety of other 
features are related far more closely to the social context 
of deprivation and are not in theory predictable only from a 
knowledge of cieprivation itself. It would seem that trans
formative movements are likely vvhen groups are being forced 
out of the socio-economic or economic niches they occupy 
into more margina.l niches I whereas redemptive movements 
are likely to appeal when groups are forced into new niches 
in a larger social frame·work (Aberle 1966:333). 

12 

Edmonson (1960:191) made the distinction between "nativistic" 

and "syncretistic" movements I based on data from North and Latin Amer-

ica. Syncretism is defined as "the integration (and consequent secondary 

elaboration) of selected aspects of two or more historically distinct tra-

ditions 1 •• and nativism is defined as 

a particularly structured form of ethnocentrism that is 
shaped by the necessity for clear definitions of cultural al
legiance that arises in some situations of acculturative con
flict I and . . . its form is determined by the pre-existing 
cultural system I both ideological and institutional and by 
the level of anxiety these set for the individual. Nativistic 
movements ... function as do other manifestations of 
ethnocentrism to provide a measure of security in fearful 
situations threatening to the identity and self-esteem of a 
group. The means they employ may be rational or magical 1 

but they are always socially integrative I calling on some 
group of me n to take their stand together on the principles 
and traditions by which they identify themselves before 
their enemies. 

Nativism occurs in cultural conditions which are underlain by 

"a subjective feeling of insecurity" which is sufficiently strong that it 

generates a conscious and organized effort at cultural integration. Al-

though the two concepts of syncretism and nativism are opposed 1 rest-. 

ing on different psychologies, forms I and methodologies I Edmonson 

(1960: 194) suggests that there is a relationship of opposition and con-

junction and that the two phenomena may occur together. 
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Edmonson stresses that nativism must arise out of feelings of 

ethnocentrism and ethnici+y. He (1960:189) suggests that, although 

Indian societies of America were ethnocentric, they lacked the European 

concept of ethnicity because their "subjective ethnos was mostly likely 

a sib, a clan, a village, a moiety, a cult, or a lineage ..." In areas 

where there were already some degree of confederation and a genuine 

tribal identity among Indian societies, active resistance was focused, 

as among the Iroquois, the Sioux, the Creeks, and the Algonkian alli

ances of Pontiac, Tecumseh, and Black Hawk. Because these leaders 

had an understanding of a broader ethnic or national identity, they were 

able to participate briefly in European power politics. Edmonson, how

ever, suggests that most tribes lacked this understanding, and the 

tribes in the South and East have lost their identity in the "pan-

Indianism of Oklahoma or have become isolated mountain or swamp pop

ulation enclaves. After the Plains resistance, tribalism became suffici

ently confused to make these societies receptive to the "pan-Indianism" 

of the Ghost Dance, "but no multitribal political organization emerged 

until quite modern times" (Edmonson 1960:189). 

Symmons-Symnonolewics (1966:239) has suggested that nativism 

is an important component in the development of nationalism, although it 

does not have to lead to nationalism. Nationalism develops in a back

ground of native unrest (although the factors causing the unrest were not 

identified), and it goes through several levels of social development 

from nativism to nationalism, "the active solidarity of a group claiming 

to be a nation and aspiring to be a state." 
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With the exception of Wallace's classification, these typolo

gies of revitalization or nativistic movements tend to categorize move

ments in rigid or idealized types and do not allow for variation. 

Wallace's system defined a broad phenomenon in general terms and 

identified the subclasses within the spectrum encompassing a wide 

range of possible reactions to contact conditions, although his system 

did not focus only on contact as a causal factor of revitalization move

ments . 

One major weakness of most typologies of revitalization or 

social movements is that they tend to look for a single causal factor 

rather than being multidimensional. It does not appear likely that social 

movements develop as the result of only one factor. It seems more plau

sible that several or many factors lead to conditions which make soci

eties receptive to revitalization movements, although there may be one 

factor that serves as the "kicker" that sets off the actual revitalization 

process. 

Furthermore, most studies of revitalization tend to focus on 

only one process, usually the psychological process (Wallace 1956). 

However, there are other processes operating in revitalization move

ments, including political and ethnic processes. 

The emphasis in revitalization studies has been on the religious 

response, although some writers have mentioned that there is also a 

secular form of revitalization activity. For example, Wallace's (1956) 

processual model of revitalization deals only with the religious process, 

but he points out that one of the dimensions of revitalization variation 

is the choice of secular or religious activities. Secular activities are 
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the manipulation of human relationships, while religious action is the 

manipulation of relationships between human and supernatural beings. 

Secular action operates in religious revitalization, particularly in the 

stages of adaptation, cultural transformation, and routinization, and he 

suggests that through time religious movements tend to become more 

secular. He also points out that many secular movements also invoke 

some religious activity or sanctions. 

He (1956:277) suggests that the present worldwide trend is for 

movements to be secular rather than religious and 

that the obvious distinctions between religious and secular 
movements may conceal fundamental similarities of socio-
cultural process and of psychodynamics, and that while all 
secular prophets have not had personality transformation 
visions, some probably have, and others have had a similar 
experience in ideological conversion. 

To date most analyses of revitalization have focused on reli

gious movements throughout the world. Few, if any, have looked at the 

processes of secular revitalization or the factors that cause nonreligious 

movements to emerge in societies or segments of societies whose mem

bers experience stress. No studies have attempted to determine the 

basic dynamics, if any, underlying and shared by both secular and re

ligious revitalization movements. 

This is also true in studies of American Indian revitalization 

movements, although the twentieth-cencury trend has been the appear

ance of a variety of secular revitalization movements or organizations. 

Religious aspects of "pan-Indianism" have been studied at length, but 

little has been written about the forms of secular intertribal interaction 

in attempting to understand the dynamics and scope of the secular 
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process or modern Indian movements. It should be possible to analyze 

secular as well as religious intertribal interaction among American In

dians based on the revitalization model, revising, expanding, and syn

thesizing concepts of revitalization and nativism. 

Purpose 

This dissertation will attempt to analyze the increase in inter

tribal Indian interaction in the areas of politics and fellowship since 

1960 as forms of secular revitalization that create a supratribal identity 

as part of the mazeway reconstruction and the construction of a new or 

modified cultural system to alleviate individual stress. This will neces

sitate revising the concepts and theories of revitalization and creating 

a new model for future testing, based on a synthesis of existing models 

and the new data from modern Indian intertribal interaction. 

A secondary purpose is the determination of the causes of the 

increase in intertribal interaction and organizations in the twentieth cen

tury, particularly in the period since I960, based on the assumption 

that causes include legislation, urbanization, education and profession

al training, Bureau of Indian Affairs employment, and events on the inter

national and national scenes, such as civil rights legislation and 

independence movements in Third World nations. 

It is also suggested that there is a higher percentage of inter

tribal interaction in urban areas with heavy Indian populations than in 

rural and reservation areas which has increased since the initiation of 

the BIA's relocation program. Such participation appears to facilitate 

the transition to the urban setting and is the result of an increased 



awareness of and a heightened pride in tribal or ethnic heritage, devel

oping in response to the contrast of the Indian values and lifestyles with 

those of the dominant society. 

This dissertation also will attempt to show that most intertribal 

interaction actually is regional in nature, based on cultural and/or lin

guistic similarities, the fact that tribes were forced together in BIA ad

ministrative areas, especially in Oklahoma, or that they have historical 

traditions of intertribal interaction. Regional coalitions and interaction 

have more widespread and stronger support than do national organizations, 

and national organization participation varies according to current crises, 

usually focusing on a particular geographic or culture area. 

It is the intent, then, to attempt to delineate the forms and 

scope of intertribal interaction among American Indians to understand 

better the processes of secular revitalization and to suggest future re

search problems on modern Indian organizations, movements, and trends. 

Modern Revitalization 

According to Wallace (1956:269), revitalization is a response 

to stresses resulting from interference with a cultural system's effici

ency. These stresses include "climatic, floral and faunal change; mili

tary defeat; political subordination; extreme pressure toward 

acculturation resulting in internal cultural conflict; economic distress; 

epidemics; and so on." However, the majority of documented cases of 

revitalization have been responses, either direct or indirect, to accul

turation pressures which may have caused some of the changes sug

gested by Wallace—in Africa, the Kalela Dance (Mitchell 1956), Watu 
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wa Mngu (Kenyatta 1962), Kimbangism, Amicalisme, Khakism, Mahdism 

(Balandier 1953); in Middle America, the Tzotzil Revolt, War of the 

Castes, Quiche, and Tzetal revolts (Edmonson 1960); in Melanesia, the 

Tuk Cult of Fiji, the Bargona Cult, the Taro Cult, and the Vailala Mad

ness of Papua, the Masinga Rule Movement of the Solomons, John Frum, 

and Cargo Cults (Belshaw 1950), and the Paliau Movement (Mead 1956); 

and in North America, the Ghost Dance (Mooney 1965), the Delaware 

and Shawnee Prophets, Handsome Lake, Indian Shakers, Dreamers, and 

the Peyote cult. It therefore appears that revitalization may be regarded 

and analyzed as a part of the acculturation process in which one culture 

is dominated by another, as suggested by Linton (1943), and whose sur

vival as a sovereign cultural and identity system is threatened. 

Although the early forms of revitalization among American In

dians were basically religious movements, they all involved secular 

behavioral and moral codes which were backed by supernatural sanc

tions. These movements were also holistic in that they were concerned 

with reform of a total cultural system to make value systems congruent 

with the realities of their changed conditions. This may be attributable 

partly to the fact that their contacts with members of the dominant soci

ety were confined to a relatively small number of individuals represent

ing a limited number of agencies, such as federal agents, missionaries, 

or settlers. As such, although innovations and changes may have had 

far-reaching implications in the Indian society, the model for change 

and the causes for change may have been sufficiently restricted that the 

religious revitalization attempt and the new steady state created through 
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it would have been adequate for coping with the dominant society, its 

innovations, and its pressures. 

Coping with the dominant society has involved adaptation of 

the subordinate society to certain expectations and norms of the domi

nant society. Most of the societies characterized by the religious or 

early revitalization movements that have been documented in the New 

World, Africa, and Oceania (see above) have borrowed traits from the 

dominant society which they ostensibly were rejecting. The borrowed 

traits were incorporated into the new social system or steady state as a 

part of the revitalization process along with revised, revived, or con

tinued elements of the traditional culture to create a wholly new cultural 

system different from both the aboriginal system and that of the dominant 

society. 

Assimilation and acculturation pressures, however, do.not 

necessarily end with the creation of a new steady state. Since accul

turation is an ongoing process, the pressures which it creates and forms 

that it takes may change over time, subjecting the subordinated segments 

of the society to new stresses which may create a new need for revital

ization and a new revised steady state. Therefore, although a society or 

segment of a society may have gone through one revitalization movement, 

this does not preclude possibilities of future revitalization. Revitaliza

tion, then, as a part of acculturation also is an ongoing process, and 

its forms will depend on and reflect to some extent conditions and cri

ses in the dominant society as well as the society under assimilation 

pressures. 
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During the twentieth century in the United States Indians have 

been subjected to an increasingly diversified and complex array of 

change agents attempting to further assimilation. This increasing com

plexity of contacts with the dominant society experienced by Indians 

reflects the increase in complexity, specialization, and fragmentation 

of the dominant society itself. Rather than dealing with a missionary, a 

trader, and an Indian agent, Indians have been exposed to a wide assort

ment of non-Indians—government agents, a variety of BIA personnel and 

Indian "experts," politicians, missionaries, traders, tourists, social 

welfare and reform agents, military personnel, industrial agents, and 

social scientists, to name just a few. Urbanization also has expanded 

the range of contacts and representatives of the dominant society en

countered by Indians. These contacts have resulted in a variety of pres

sures on Indians, which have created stresses of varying intensities 

among members of different tribes. Indian attempts to cope with these 

changing conditions and stresses are reflected in their participation in 

modern intertribal organizations and activities, both formal and informal. 

As will be shown, beginning in the 1940's and increasing in 

the 1960's, there has been an increase in the number of intertribal In

dian organizations with a concomitant diversification of interests or 

orientations of these organizations. Creation of and participation in 

such intertribal activities may be regarded as revitalization efforts. Al

though each organization or type of activity appears to fulfill a limited 

need and as such does not appear to qualify fully as revitalization, 

taken as a segment of a fragmented process, it can be seen that par

ticipation in such organizations or activities relieves stresses and 
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anxieties caused by assimilation pressures in certain areas. Some in

dividuals may participate in only one form of revitalization, while others 

may participate in a wide variety and perhaps even the total array of re

vitalization (see Figure 1), depending on the individual needs. 

Since modern revitalization is viewed as a fragmentary process, 

the steps or stages are not as clearly defined as Wallace's processual 

model illustrates. Wallace could define his stages with precision be

cause he dealt with only one segment of revitalization, religious, in the 

historical past when conditions giving rise to revitalization were not as 

complex or fragmented as they are today. In modern revitalization no one 

segment, such as political, religious, educational, or informal, can 

create a wholly satisfying new steady state. Each type of revitalization 

may create a new segment which satisfies certain needs and relieves 

stresses in a restricted area. It is only when all segments are viewed 

together as a total process that the full picture of revitalization emerges. 

Viewed in this light, religious and secular revitalization can be seen not 

as two distinctive processes but as segments of a larger or broader pro

cess of revitalization, which in turn is part of the larger process of 

acculturation. 

Furthermore, early revitalization was not only a holistic pro

cess, it also usually was a formal process or movement. Aberle (1966: 

315) has defined a social movement as "an organized effort by a group of 

human beings to effect changes in the face of resistance by other human 

beings," and early revitalization efforts qualify as social movements be

cause of the Indians' attempts to introduce social reform in their own 

communities. Although many of the modern segments of revitalization 
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are organized collaborative efforts to introduce change, such as politi

cal, educational, and professional, and involve a formal organizational 

structure with defined leadership roles, there are also forms of inter

tribal interaction among American Indians that involve only collaboration 

between individuals. Lacking a formal organizational structure and lead

ers and often resisting change rather than attempting to introduce it, 

such forms of interaction as tribal fairs, powwows, and rodeos neverthe

less function as segments of the revitalization process. Participation in 

them contributes to maintenance of a sense of ethnic distinctiveness, to 

revitalization or to perpetuation of distinctively Indian traditions and 

customs. 

In the twentieth century, then, the revitalization process has 

not only become fragmented and specialized, it also exhibits formal and 

informal varieties as well, the informal being distinctive in their lack of 

organizational structure and their failure to qualify as a "social move

ment." The changes which such organizations attempt to introduce do 

not necessarily involve transformation of the total cultural system as 

much as the transformation of segments of the cultural system, while all 

forms of revitalization taken together may result in transformation of the 

entire culture. 

Methodology 

This research topic originated in seminar research on contem

porary Indian events and observation of modern Indian organizations 

through three years participation in the formal and informal activities of 

Indian students at The University of Arizona and in Tucson. The primary 
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method has been participant observation, as a member of the Amerind 

Club, a staff member of the literary quarterly Sun Tracks, serving on 

Amerind Club committees, and having contacts with other Indian leaders 

as a result of this participation. Participation in Indian student activ

ities and their acceptance facilitated research with other Indian organi

zations by making them responsive to requests for information and 

assistance. In each case, the purpose of the research was explained, 

permission was obtained to use the data, and respondents were promised 

anonymity and copies of the results of the study if they desired. 

The data have been obtained from a variety of sources, includ

ing published materials in anthropoligical journals, books, and news 

media, but much of the data comes from participant observation in Indian 
N 

activities, membership in Indian organizations—Amerind Club, National 

Congress of American Indians (NCAI), National Indian Youth Council 

(NIYC)—and working for the organizations, attendance at powwows in 

the Midwest powwow circuit during the summer of 1973, and at intertrib

al ceremonials over a period of several years (1964, 1966, and 1973). 

In all cases, both formal structured interviews as well as informal inter

views were used as means of obtaining data. 

Data on the ideologies, programs, goals, and histories of or

ganizations like the National Congress of American Indians, the National 

Indian Youth Council, and the American Indian Movement (AIM) were ob

tained through structured interviews with leaders and other members and 

staff. Most of the interviews with AIM leaders and members took place 

immediately prior to the opening of the Wounded Knee trials, and the 
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desire of AIM leaders to maintain good public relations and to create a 

favorable image may have contributed to their willingness to cooperate. 

The data on Indian organizations were obtained from observa

tion, interviews, and questionnaires. A total of 271 questionnaires were 

sent to 3 6 national interest organizations, three professional organiza

tions, 39 tribal coalitions, 13 9 urban centers, 14 prison groups, 6 edu

cational organizations, and 3 2 college student clubs. Most of the names 

and addresses were obtained from the 1973 directories of the National 

Congress of American Indians and the American Indian Press Association 

and from additional literature received from respondents. Of the total 

sent out, 53 questionnaires (19 %) were returned by the U.S. Postal Ser

vice as undeliverable, and 72 {27%) responded, leaving a total of 146 

(54%) with no response. Of the 218 questionnaires presumed received by 

addressees, a total of 33% were answered, and 67% were unanswered. 

The greatest response was from professional associations {1 00%), prison 

organizations {74%), and student organizations (33%). The poorest re

sponse was from urban Indian centers {20%). 

The questionnaires were accompanied by a cover letter explain

ing the nature of the research and the reasons for it and offered to make 

copies of survey results available upon completion. Over half of the re

spondents requested copies of the survey. The information requested on 

the questionnaire included the purposes for which the organization was 

established, the date it was established, whether it was established by 

Indians, _, size of membership, membership open to non-Indians, number 

of tribes represented, officers, special and regular programs, and any 
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symbols or slogans that have been adopted. Any further literature which 

might be available was also requested. 

The response from the questionnaires is too small to be statis

tically significant, but other data were available from other sources, 

such as personal contacts and experience, brochures from other sources, 

and personal correspondence with members and leaders of organizations, 

so that preliminary and tentative conclusions concerning the nature of 

such interaction were drawn. Most of the conclusions are intuitive 

generalizations resulting from close interaction with Indians rather than 

statistical fact and therefore suggest areas of future research where more 

rigid controls and quantitative methods might be used for more significant 

results. A combination of quantitative and controlled methods with par

ticipant observation and interviews probably would yield the most mean

ingful results. 

It should be pointed out that the scope of this study in attempt

ing to define the parameters of intertribal interaction between modern 

Indians in itself precludes finite conclusions. This study is not in

tended to be conclusive but to draw together the vast array of intertribal 

interaction and to arrange it in categories acceptable to the Indians and 

to define problems for further research in the realm of intertribal interac

tion among Indians today. 



CHAPTER 2 

THE HISTORY OF INTERTRIBAL INTERACTION 
AND REVITALIZATION 

The phenomenon of American Indian intertribal interaction and 

revitalization is not a twentieth-century response to assimilation, reser

vations, and land pressures. American Indians have an historical tradi

tion of intertribal interaction, although, as Thomas (1968:78) has 

pointed out, this did not include the extension of the term "human be

ings" to those who were different and outside one's group. He also 

points out that by the time of European contact, the concept of who cer

tain tribes were in relation to others was broadening in the East and the 

Southwest. 

Although some forms of intertribal interaction already existed 

at the beginning of the historical or European contact period, their 

growth and proliferation was largely a response to the arrival of the 

Europeans in North American and to land and assimilation pressures. 

The Indians responded by attempting to revitalize threatened cultural 

systems by one or several means which followed processual and histor

ical phases. 

When the Europeans arrived in North America, most Indian na

tions were sovereign, independent, and autonomous, controlling their 

own territories and destinies. Their initial response to White threats 

was to strengthen and expand existing political and military alliances. 

27 
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As White strength increased and Indian strength weakened, the Indian 

response entered a second phase of revitalization by seeking supernat

ural intervention to eliminate the Whites. The earliest religious revital

ization attempts, although incorporating elements from the dominant 

society they were seeking to eliminate, were largely millenarian and 

nativistic, seeking a return to the old pre-White cultural systems and 

lifestyles. In some cases they served as the justification or rationale 

for expanded military and political confederacies as well. 

The third phase of revitalization was the growth of accommo

dative and syncretistic religious movements which incorporated elements 

of both the dominant White society and traditional Indian society to 

create a totally new cultural system and religious ideology which en

abled Indians to live with and accept their altered conditions. Because 

these religions were accommodative, they have persisted and have de

veloped into formal organized religions which continue to perpetuate a 

distinctive Indian identity and ethnicity in contrast to the dominant 

society. 

Initially these religious movements also involved a moral, be

havioral, and political code which became increasingly secularized as 

the system became adaptive. However, as the dominant society also 

became increasingly secularized and more complex, the array of societal 

segments with which Indians had to contend increased and became frag

mented. Simultaneously Indian cultures were faced with increased as

similation pressures manifested in legislation, BIA policies, missionary 

activities, educational policies, and other forms, which led to cultural 

distortion and the threat of destruction and total loss of Indian cultural 



and identity systems. This led to the fourth or current phase of revital

ization, which is a fragmented process involving formal attempts at re-

vitalization through political, religious, professional, and educational 

organizations and informal revitalization processes through ethnic inter

action in powwows, tribal fairs, rodeos, and intertribal ceremonials 

which are for Indians alone. 

Early Political Revitalization 

The earliest form of intertribal interaction between American 

Indians often existed prior to initial or intensive European-Indian con

tacts. During this initial period, Indian societies were still strong in 

terms of political and military organization and their traditional cultures 

and social and belief systems were still viable. The Indians believed 

themselves, if not superior to, at least the equals of the Whites and 

were able to cope with them on equal terms. In many areas existing 

military and political coalitions were strengthened and expanded as a 

means of combating threats from both Indian and non-Indian enemies. 

These were intertribal in structure, sometimes with a wide territorial and 

cultural range, while others included members of territorially limited but 

linguistically and culturally related groups. 

Eastern Algonkian Confederacies 

Confederacies were common among eastern Algonkians (Under

bill 1953:80-81), ranging from the small Abenaki and Wampanoag con

federacies of New England to the vast intertribal confederacy that was 

being built by Powhatan in tidewater Virginia in the late sixteenth and 

early seventeenth centuries. At the time of Powhatan's death in 1618, 
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he controlled about 30 Algonkian tribes in over 128 villages with an 

estimated population of 9,000 persons, and his influence extended along 

the entire length of the Virginia coast (Cooper-Cole 1969:497). 

The Creek Confederacy 

The intertribal confederacy of the diversified Muskoghean 

speakers that eventually became known as the Creek Nation was also 

incipient at the time of the Spanish arrival in the Southeast. Founded by 

the Muskogee, the confederacy grew through the addition of tribes by 

force, persuasion, and guile (Cotterill 1954:8) as a response to the 

pressures of White settlers. At its peak the confederacy was composed 

of approximately 20 tribes loosely organized into 50 to 60 relatively in

dependent and autonomous towns or tribes with an estimated population 

of 15 to 18 thousand (Cotterill 1954:9; Swanton 1952:140, 323-^324). 

Eventually the component tribes developed a supratribal "Creek" identity 

which replaced such tribal identities as the Alabama, Muskogee, or 

Hitchiti. 

The League of the Iroquois 

An important confederacy of the northeastern woodlands was the 

Ho-de'no-sau-nee or Iroquois Confederacy, established to promote unity 

and provide protection to its founders. This also already existed when 

the first Europeans arrived. Like other confederacies, it grew through 

the impetus of European contact, in this case partly due to competition 

for the fur trade (Spicer 1969:25). The five central tribes which founded 

and governed the League were autonomous but linguistically and cul

turally related tribes, the Cayuga, Mohawk, Oneida, Onondaga, and 
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Seneca. Founded by the culture hero and first lawgiver, Deganawida, 

the Iroquois League set out to establish a "Great Peace" by the volun

tary or forcible incorporation of subordinated Indian nations into the 

League. Their history is one of territorial expansion and continued war

fare against those tribes not members of the League. At their peak in 

1700, they had subdued or destroyed such tribes as the Neutral Nations, 

the Eries, the Adirondacks, the Hurons, the Illinois, and many New 

England tribes. Their territorial range included parts of the modern 

states of New York, Delaware, Maryland, New Jersey, Pennsylvania, 

northwestern Virginia, Ohio, Kentucky, northern Tennessee, Illinois, 

Indiana, Michigan, the New England states, and Canada. In 1715, the 

Tuscarora joined the League as a constituent rather than a subjugated 

member because of their cultural affinity, but they also lacked full 

status and had no sachems on the League council (Morgan 1962:12-14). 

Western Confederations 

There were also several political confederacies of Caddoan 

speakers in what is now Texas, Louisiana, and Oklahoma (Swanton 

1952). The only early attempt at European-induced intertribal unity in 

the Southwest occurred in 1680, early in the contact period, when the 

autonomous Pueblo villages united to end Spanish oppression. Pueblo 

dissatisfaction was due to interference in traditional life, the prohibi

tion of native ceremonies and was aggravated by a drought, increased 

raids by Apachean bands, and the public whipping and imprisonment in 

1675 of 47 native leaders for "witchcraft and idolatry" (Dozier 1966:10; 

Spicer 1962:162). Under the leadership of Popd from San Juan pueblo and 



through the ceremonial network already in existence, most Pueblo vil

lages attacked the missionaries and settlers on a given date and drove 

them out. All pueblos, including the Western Pueblos, participated in 

the revolt, with the exception of the Piro Pueblos and Isleta (Dozier 

1966:9). After driving the Spanish out, the unity collapsed, and the 

Spanish were able to reconquer the Pueblos in 1693. 

In addition to the political confederacies of this initial con

tact period, there were other forms of intertribal interaction. Archaeo

logical evidence indicates that widespread economic and trade networks 

were in existence in the Southeast, Northeast, and Southwest, extending 

in some cases into Mesoamerica (Brand 1938; Caldwell 1962, 1964; 

Colton 1941; Farmer 1935; Haury 1945, 1962; Jennings 1955; Kelley 

1952; Lathrap 1955; Tower 1945). Intertribal warfare practices included 

taking and adopting captives from other tribes. It was in the Plains area 

in particular where extensive intertribal interaction developed as a re

sult of the increased mobility made possible by the horse. This included 

hunting and warfare, the development of a sign language, as well as 

social interaction in the form of powwows, intermarriage, and social 

visiting (Thomas 1968:79-80). 

Early Religious Revitalization 

A second phase of intertribal interaction was the response to 

the growing threat of White strength and the concomitant weakening of 

Indian power and autonomy. As Indians were threatened with territorial 

and cultural loss through White incursions into Indian territory, treaty 

violations, Christian missionary activities, and White education systems 
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and as Indian populations were reduced through illness and warfare, the 

Indians' perception of the contact relations changed. Force and political 

unity alone had not vanquished the Whites, so supernatural intervention 

was sought in religious movements. 

The earliest movements were nativistic, messianic, and often 

millenarian and shared a common doctrine which attributed Indian prob

lems and suffering to the coming of the Whites and the Indians' rejec

tion of aboriginal ways. By returning to traditional ways, rejecting all 

traits and customs of foreign origin and participating in special ritual 

practices, it was believed that the supernatural would intervene to trans

form the earth into a paradise to be enjoyed by both the living and the 

dead. They would return to a golden age of eternal happiness and free

dom from sickness and death. The doctrine excluded Whites and Indians 

who had taken up the White way of life. These doctrines were accepted 

when cultural conditions were characterized by conditions of anomie, 

confusion, frustration, loss of orientation, and a lack of security (Barber 

1958:475-476). 

The Delaware Prophet 

During the mid-eighteenth century, several messianic move

ments provided a mythical justification for the development of intertribal 

military confederacies among the northeastern Algonkians just prior to 

their removal to Indian territory. The so-called conspiracy of the Ottawa 

chief Pontiac was based on the teachings of the Delaware Prophet, who 

predicted the destruction of the Whites through a cataclysm if the In

dians returned to a pre-European way of life and rejected all European 



things (Hunter 1971:44-45). Although the teachings of the Delaware 

Prophet stressed the rejection of European innovations, in actuality, as 

Hunter (1971:48) points out, the teachings borrowed heavily from Euro

pean culture, specifically from the Quaker principle, in its use of mis

sionary tactics, the un-Indian notion of a chart or "bible" which was 

sold, and the systematized concepts of earth, heaven, and hell. 

Pontiac used the religion as a partial justification for his polit

ical confederacy, which included the Ottawas, Chippewas, Kickapoos, 

Delawares, Potawatomis , Shawnees, and Wyandottes . Although the 

confederacy failed, Pontiac1 s achievements were remarkable, "if one 

considers the detached and unorganized character of Indian warfare and 

the diplomatic and military skills that must have been required to orga

nize and direct the most powerful coalition in Indian history" Dockstader 

1969:351c). 

The Shawnee Prophet and Tecumseh 

The teachings of the Delaware Prophet remained alive among 

the northeastern Algonkians and 40 years later were revived in the teach

ings of Tenskwatawa, the Shawnee Prophet. Tenskwatawa's teachings 

were similar to those of the Delaware Prophet and were the basis of the 

intertribal confederacy created by his half-brother Tecumseh. This was 

designed to unite all Indians to drive the Whites back across the Ohio 

River, to prevent any further progress into Indian territory, and to pre

vent the extinction or destruction of Indian culture. Tecumseh looked be

yond tribal identities and obligations to the well-being of all Indians. 
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Eggleston (1878:154) describes him as a "patriot," a "red man" who 

loved all "red people" and worked for their advancement. 

To further his confederacy, Tecumseh received delegations at 

Prophet's Town at the fork of the Wabash and Tippecanoe Rivers in In

diana and also traveled widely. His travels took him from the headwaters 

of the Missouri River in the Rocky Mountains to Florida (Farb 1968:277). 

Member tribes of the confederacy included the Creeks, Choctaws, 

Seminoles and other Florida Indians, Osage, Delaware and Shawnee in 

Missouri, Sauk and Fox, Ottawa, Wyandotte, Potawatomi, Chippewa, 

Tawa, Winnebago, Kickapoo, Miami, and a number of smaller tribes 

(Cotterill 1954:166-175; Eggleston 1878). Although Tecumseh's dream 

was destroyed by William Henry Harrison at the Battle of Tippecanoe in 

1811, his teachings have survived and have been incorporated into the 

ideologies of some modern intertribal political organizations. 

The Dreamers 

The 1877 Nez Perce "uprising" led by Chief Joseph has been 

blamed on the Dreamers religion, created by the prophet Smohalla in the 

Pacific Northwest. Like other nativistic movements, Smohalla's teach

ings stressed a rejection of European innovations, a return to the old 

ways, the expulsion of the Whites, and the restoration of Indian lands. 

Actually, Smohalla borrowed from the Roman Catholic Church in the cre

ation of his religion, adding such elements as Sunday crvices, respon

sive recitations of a litany, choral singing, the use ells, the cross, 

and a flag that was Smohalla's symbol to traditional p ictices and ritual. 

The religion was a response to the loss of lands under treaty and was 



revived when additional Indian lands were taken for the construction of 

the Northern Pacific Railway (Lanternari 1963:127-131; Spicer 1969:88-

90). 

The Ghost Dance 

The most widespread intertribal messianic nativistic movement 

among the western tribes was the Ghost Dance religion of the late 1880's 

and the 1890's. The 1890 Ghost Dance had its antecedents in an earlier 

movement of the 1870\s led by Wodziwob, a Paiute prophet in Nevada. 

His teachings stressed a cataclysm that would destroy the Whites and 

bring back the golden age for both the living and the dead. This doctrine 

was incorporated into the later movement by the Paiute prophet Wovoka 

(John Wilson). Through a vision experience, the Great Spirit told Wovoka 

what the Indians must do to restore the old ways and rid themselves of 

White oppression. His teachings included a ritual part of ceremonial 

purification, feasting and dancing, a mythology, and a moral code 

(Mooney 1965:24). 

The Ghost Dance had a wider acceptance and a greater distribu

tion than any of the previous messianic movements. It spread rapidly 

among many western tribes, particularly on the Plains. One of the best 

known modifications of Wovoka's teachings was the Dakota Ghost Dance, 

where it was given a more war-like interpretation and culminated in the 

massacre at Wounded Knee Creek in 1890 (Brown 1966). The dance 

spread to other tribes both east and west of the Rockies and ultimately 

died away when the anticipated millenium never materialized. Probably 

more tribes adopted this religion than any other, including the Arikara, 
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Arapaho, Assiniboin, Caddo, Cheyenne, Gros Ventres, Iowa, Kansa, 

Kiowa, Mandan, Mission Indians of southern California, Missouri, 

Osage, Oto, Pawnee, Ponca, Shoshonean bands, Sioux, Wichita, and 

the Wind River Shoshone (Mooney 1965). 

Although the Ghost Dance stressed a return to the old ways, it 

also contained both Indian and White elements, and in its failure it pro

vided the foundations of later intertribal movements. 

Adaptive Religious Revitalization 

The third phase of intertribal interaction and revitalization was 

the development of syncretistic intertribal religions that combined native 

elements with Christianity and facilitated the adjustment to the dominant 

society without relinquishing religious independence (Lanternari 1963: 

14-15). These religions stressed adaptation to and acceptance of the 

changed conditions but little acceptance of the dominant society's cul

ture. Although these religions were messianic in origin, because they 

stressed adaptation rather than a nativistic millenium, several of them 

have developed into formal, organized religions which continue in inter

tribal contexts to the present. 

The Long House Religion of the Iroquois 

At about the same time that Tenskwatawa and Tecumseh were 

advocating a return to the old ways and the extermination of the Whites, 

the Seneca prophet Handsome Lake introduced a syncretistic religion to 

the Iroquois, which through its use of traditional cultural elements and 

innovative elements borrowed largely from the Quaker model, created a 

new social system that both revised and endorsed the old religion and at 

the same time made possible the acceptance of the changes in the cul

tural conditions of the Iroquoians. Handsome Lake opposed 



indiscriminate acculturation and land cessions and stressed that the 

Seneca were to remain Indian in their religious and ethnic identities, yet 

he aiso felt that Indians should learn and adopt the agricultural and do

mestic technologies of the Whites (Wallace 1970:249-282). The philos

ophy also incorporated traditional Iroquois concepts and Quaker elements. 

The latter included the use of the Scriptures, the renunciation of "pagan" 

rituals and witchcraft, introspection and silent prayer, confession, the 

repentance of sins, and the belief in an afterlife (Lanternari 1963:116— 

120; Wax 1971:138). 

Indian Shakers 

Cultural and territorial loss among the Squaxon tribes of Puget 

Sound in the 1880's led to problems of alcoholism, gambling, idleness, 

and cultural distortion and provided the basis for the Indian Shakers re

ligion, founded about 1892 by John Slocum, based on a vision experi

enced during a severe illness. Like the Handsome Lake religion, the 

Shaker religion incorporated native and Christian elements and is con

sidered a Christian sect by its adherents because Slocum is believed to 

have received his revelation directly from Jesus. Added to native traits, 

such as bodily shaking of the head and arms during worship, elements 

of Roman Catholicism have been incorporated into the religion, including 

the leading role of Christ in the religion, the acceptance of his passion, 

the ringing of bells, the use of lighted candles, the use of a consecrated 

place of worship, the crucifix, an altar, and much iconography. 

The religion spread among the Northwest tribes, including the 

Squaxon, Chehalis, Nisqualli, Cowlitz, and tribes of the Columbia 

River. Following its establishment as an independent church, the re

ligion has spread further to the Yurok in California and to tribes of 

British Columbia and Oregon (Lanternari 1963). 



The Native American Church 

At approximately the same time that the Ghost Dance spread 

through the western Plains, another Plains religion was beginning. Mes

sianic in some aspects, it also stressed adaptation to the changed cul

tural conditions of the Plains and eventually developed into an 

incorporated intertribal religion, the Native American Church, which in

volves the ingestion of peyote buttons as a sacrament. 

The use of vision-inducing peyote has a long tradition among 

native Americans, dating back prior to the Spanish Conquest (Bee 1965: 

18). Its ritual use spread north from the Huichol and Tarahumara of 

northwestern Mexico, reaching the Mescalero Apache in the 1870's, 

where it was incorporated into the Apache vision quest for power and 

where dancing was dropped from the ceremonial. By the mid 1870's, the 

peyote ritual had reached the southern Plains Kiowa and Comanche, 

where it emerged as a collective syncretistic cult utilizing the thera

peutic properties of peyote but stressing the "problems engendered by 

the relationships between the Indians and whites" (Bee 1965:23; also 

see Lanternari 1963:68). By the 1880's, the religion had begun its rapid 

diffusion throughout the Plains and eastern areas, where the subordi

nated status and deprived conditions of Indian life made it a hope of 

adjustment to and acceptance of the changed conditions. This adjust

ment was made possible by an ethical code supported by supernatural 

sanctions (Aberle 1966:13), both of which represent a synthesis of ab

original and White concepts. 

Added to an Indian foundation are strong elements of Christian

ity (Aberle 1966:12-13; Bee 1965:45; Lanternari 1963:89-91), including 

the concept of Christ, of God, a disembodied but benevolent world cre

ator, the Holy Ghost, angels, and demons, although the last play a 



minor role because hell is not an important concept in peyotism. The 

ingestion of peyote as a sacrament also reflects Christian influence. 

The wide acceptance of the peyote religion is partly due to what 

Aberle (1966:16) calls its "polyvalent character"—its flexibility to be 

adapted to different conditions, to be different things to different people. 

This has encouraged its diffusion and spread to a number of greatly 

varied societies, although core features form the foundation upon which 

individual prophets and societies have developed their own versions of 

peyotism (Bee 1965:32-41). As the religion spread, prophets appeared in 

other tribes and modified the doctrine in keeping with their tribal tradi

tions (Lanternari 1963:73-81). 

By 1900 or 1910, the peyote religion had reach Iowa, Nebras

ka, Wisconsin, and Wyoming and was found among the Arapaho, Chey

enne, Caddo, Comanche, Kansa, Kickapoo, Kiowa, Omaha, Osage, Oto, 

Pawnee, Ponca, Seminole, Seneca, Shawnee, Sioux, Wichita, Winneba

go, and Yuchi (LaBarre 1938:110-120). By 1918, there were approximate

ly 12,000 members, and by 1955, 75 tribes had the peyote religion. At 

that time, the range extended from Alberta, Manitoba, and Saskatchewan 

to New Mexico, Arizona, and California, and from Wisconsin to Idaho 

and Nevada (Aberle 1966:17). 

In 1918, the Native American Church was incorporated in Okla

homa because of BIA attempts to pass anti-peyote legislation. By 1921, 

local and statewide incorporation spread to many other states and con

tinues today. In 1934, out-of-state branches were added to the Okla

homa articles of incorporation, and in 1944, the name was changed to 

"The Native American Church of the United States." The inclusion of 

Canadian peyotists in 1955 caused the organization to become 
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international and to be called "The Native American Church of North 

America" (Aberle 1966:19). 

In 1918, James Mooney characterized the religion as a brother

hood of both Indians and humanity and as close an approximation to and 

as efficient a leading up to Christianity as the Indian is capable of 

(Hertzberg 1971:252-253). According to Hertzberg, this concept of broth

erhood and the identification of the religion as "Indian" rather than tribal 

or White have encouraged its spread and intertribal acceptance. Church 

membership has encouraged intertribal marriage, which has strengthened 

the notion of brotherhood and a supratribal Indian identity. 

Modern Revitalization 

The fourth or modern phase of intertribal interaction and revital

ization developed during the twentieth century partly as a response to 

new kinds of assimilation pressures and partly because the religious or

ganizations that had developed in the third phase provided a renewed 

moral and spiritual strength and provided new leadership. The earliest 

groups were primarily political in orientation, working toward improved 

social, political, economic, and educational conditions. With the grow

ing complexity and fragmentation of the dominant society, different In

dian organizations have come to focus on specific issues and concerns. 

Like earlier revitalization attempts, modern revitalization involves a 

fusion of traditional cultural elements with elements borrowed from the 

dominant society, so that some Indian organizations appear to be modeled 

on White organizations, considered by some to be assimilation. Modern 

secular revitalization processes, both formal and informal, will be dis

cussed in detail in the following chapters. 



CHAPTER 3 

POLITICAL REVITALIZATION 

One of the earliest forms of assimilation pressures exerted by 

the United States on Indian peoples was political and legislative. Gen

erally such legislation has been directed at entire tribes rather than at 

individuals and has focused on territorial issues and the validity of 

existing forms of tribal government. Legislation has also led, in some 

instances, to litigation, usually over issues of land and tribal sover

eignty. 

The earliest legislation dealt with the acquisition of Indian 

lands for the dominant society in the Indian Removal Act of 1832. This 

was followed by the Dawes Severalty Act or General Allotment Act of 

1887. Land legislation has continued into the twentieth century with the 

passage of the Termination Act and Public Law 280 in 1953. Later legis

lation has involved matters of citizenship and tribal politics—the Citi

zenship Act of 1924 and the Indian Reorganization Act (IRA) of 1934. 

Although the IRA supposedly provided for the perpetuation of tribal iden

tities through the creation of tribal governments, these were based on 

the model of the dominant society and were often foreign to and incom

patible with traditional forms of political organization and hence di

rected toward a long-range goal of assimilation. 

The Indian response to such legislation has been the creation 

of intertribal organizations to attempt to retain and revitalize Indian 
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political sovereignty and to retain and increase the territorial base. The 

first all-Indian organizations of this type were created in the early twen

tieth century, following a phase in the late 1880's in which Anglo-created 

and run organizations were established to end discrimination but which 

had long-range goals of assimilation. The earlier organizations, such as 

the Society of American Indians (SAI), the National Council of American 

Indians, and the American Indian Association (AIA) focused on issues of 

sovereignty, self-determination, and citizenship. Their origins, his

tories, and ideologies have been discussed in depth by Hertzberg (1971). 

The first politically oriented organization established and run by Indians 

which has had a strong influence on Indian legislation and has as one of 

its goals Indian sovereignty and self-determination is the National Con

gress of American Indians. 

The National Congress of American Indians 

The National Congress of American Indians (NCAI) was created 

in 1944 by a group of educated Indians, a number of them BIA employees, 

to serve as an Indian voice in Washington, speaking for or against pro

posed Indian legislation. Its origins may be partly attributed to the In

dian Reorganization Act of 1934, which established Indian tribes as 

political entities outside the United States governmental hierarchy with 

no territorial basis for Congressional representation, and BIA efforts to 
i 

improve Indian conditions through legislation. 

Although the NCAI provides various services to Indian com

munities, primarily reservations, such as technical assistance and in

formation dispersal, its primary purpose is to create a united position 
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regarding various Indian affairs from the variety of diverse views and to 

present this unified position to Congress, which holds plenary power 

over Indian tribes. As such, NCAI's main function is to serve as a 

spokesman for the Indian people at the national level. 

In its role as national spokesman, NCAI is making an effort to 

prevent further erosion of Indian rights and Indian lands and to reestab

lish Indian sovereignty and self-determination by halting the legislation 

which constitutes a variety of termination of federal services to Indian 

tribes. The preamble to the 1971 revision of the NCAI Constitution states 

that the organization's goals include the attempt to secure civil rights 

for Indians as Indian Americans through observation of treaties and 

through the education of the dominant society about Indian people, ac

complishing this by working within and through the system of the domi

nant society (National Congress of American Indians 1973b: 13): 

We, the members of Indian tribes of the United States of 
America invoking the Divine guidance of Almighty God in 
order to secure to ourselves the Indians of the Unites States 
and the Natives of Alaska—and our descendants the rights 
and benefits to which we are entitled under the laws of the 
United States and the several states thereof, to enlighten the 
public toward the better understanding of the Indian people; 
to preserve the rights under Indian treaties or agreements 
with the United States; to promote the common welfare of the 
American Indian and to foster the continued loyalty and al
legiance of American Indians to the flag of the United States 
• • • 

As stated by the NCAI Convention Planning Committee in its 

theme for the 30th Annual NCAI Convention held in Tulsa, Oklahoma, 

in 1973, NCAI is working for "the restoration of Indianness"—Indian 

lands, tribes, pride, and identity (National Congress of American In

dians 1973b:cover): 
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Faith in Ourselves . without which there is no 
Faith in Others, without which there is no 
Unity, without which there is no 
Future for the Tribes . 

Now is the time for Restoration of our 

Lands, without which there are no 
Tribes, without which there can be no 
Identity and Culture. 

Now is the time for Restoration of our 

Honesty, vision, integrity, pride, and dignity. 

NCAI Organization 

NCAI membership is open to individuals of Indian ancestry or 

Alaskan natives who are recognized members of Indian tribes or bands, 

or any combination thereof, recognized by the U.S. Department of the 

Interior, the Indian Claims Commission, or a State. Tribal membership 

is open to any tribe, band, or identifiable group of American Indians, 

Eskimos, and Aleuts if a substantial number of its members live on the 

same reservation or in the same locality if there is no reservation, if 

there is a tribal organization with regular officers and a census, if it is 

not an offshoot of a tribe eligible for membership, and if the tribe is 

recognized by the Department of the Interior, Indian Claims Commission, 

Court of Claims, or State. Indian individual and tribal members are vot

ing members of the Congress, with each tribal-member vote dependent 

on the tribal enrollment. All tribes have at least 100 votes, and tribes 

with populations over 500 receive an additional 10 votes for each popu

lation increment of 500. Non-Indian individuals and organizations may 

join the Congress as non-voting associate members. 



The elected officers of the Congress are the president, who 

presides at all conventions and at all executive council meetings and 

performs other duties assigned to him by the executive council; the 

first vice-president; 10 area vice-presidents, who coordinate NCAI ac

tivities in their areas, raise funds, and act as liaison between tribal 

and individual members of their area and the officers and other members 

of the executive council (they are elected in regional caucuses by the 

voting members and tribal delegates from their areas, these areas coin

ciding with the BLA administrative districts of Aberdeen, Alaska, Anadar-

ko, Billings, Gallup, Minneapolis, Muskogee, Phoenix, Sacramento, 

and the Southeast); the recording secretary; the treasurer; and the 

executive director, the administrative operating head of the organiza

tion. With the exception of the president, who serves a two-year term, 

the first vice-president and recording secretary are elected annually at 

the national convention by the voting membership. 

The Congress is run by an executive council composed of one 

representative of each member tribe, the president, first vice-president, 

10 area vice-presidents, recording secretary, and the treasurer. The 

council meets at the annual convention immediately after t.he elections 

to elect the treasurer and the executive director, to choose the time 

and place of the next convention, and to take care of any additional 

business. The council determines the amount of dues paid by members, 

salaries paid to officers and employees, accepts gifts, bequests, and 

contributions, fills vacancies of all officers except the president, who 

is succeeded by the first vice-president should he be unable to finish 

his term, determines policies of the organization, and creates special 
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committees. There is also an executive committee composed of the 

president, first vice-president, recording secretary, treasurer, and 10 

vice-presidents, with the president serving as chairman. The executive 

committee is empowered to act for the executive council between meet

ings . 

The leadership of NCAI often reflects current issues in Indian 

affairs and legislation. For a number of years the presidents came from 

the Midwest and Plains areas, specifically the Sioux Nation, but major 

concerns in Indian affairs today revolve around water and land rights 

issues and attention is focused on the Northwest. The current NCAI 

president is a Northwest Colville Indian who has worked with water 

rights issues for his tribe and the Northwest Affiliated Tribes. Other 

matters of concern at the 1973 NCAI Convention included HEW services 

to Indians, the Indian Act of 1972, Indian Health, BIA realignment, In

dian legislation, and tribal sovereignty. NCAI leaders continue to work 

within the system and the law, attempting to initiate or oppose legisla

tion, and they and the tribal delegates tend to oppose the violence and 

militance of some of the younger Indian organizations that have grown 

up as a part of the civil rights movement. 

The National Indian Youth Council 

The National Indian Youth Council (NIYC) was established as a 

politically oriented organization in 1961 by 12 Indian college students 

who had become impatient with and disillusioned and frustrated by the 

constant vacillations in federal Indian policy, the paternalism of the 

BIA, and the limited goals, conservatism, and cautious tactics of the 



"Uncle Tomahawks" of the tribal councils and the National Congress of 

American Indians, Indian leaders who, they felt, had "sold out" to the 

Whites through their acceptance of White values and were not taking a 

strong stand on Indian issues. 

Historical Development 

Although the formal organization of the NIYC was not established 

until 1960, its origins go back to the termination policy of the Eisen

hower administration which encouraged Indians to get college educations 

and to reject their Indian heritage. These policies led to tensions and 

ambiguities in Indian students' roles, feelings which led to a conference 

of university students, reservation leaders, and others in Santa Fe, 

New Mexico, in 1954, to try to reach some conclusions about educa

tional objectives: 

. . . the Santa Fe meeting of 1954 produced a partial resolu
tion of the uncertainties of the student role, a general ex
pression of community support from adult reservation leaders, 
and the impetus for the organization of interuniversity Indian 
clubs for further discussions of goals, priorities, and strat
egies (Day 1972:510). 

For the next 6 years a series of discussions and conferences 

were held in which new tribal goals and alternate strategies were worked 

out. The core of about 100 college students and reservation leaders 

created a set of well-defined issues, goals, and the leadership skills 

necessary to promote a social movement when the right conditions 

appeared. 

In the spring of 1960, 350 Indians representing 57 tribes par

ticipated in the Southwest Regional Youth Conference at the University 

of New Mexico and established tribal nationalism as the model and goal 



for the future. Although uninvited, a number of these students also at

tended the Chicago American Indian Conference organized by anthropolo

gist Sol Tax that same summer. This conference, attended by tribal 

leaders, "lost tribes" of the Southeast, urban Indians, government of

ficials, and anthropologists, consisted of a series of meetings charac

terized by "rhetoric and oratory" (Day 1972:511) by "Uncle Tomahawks." 

Twelve of the college students organized a youth caucus to express their 

own opinions in a "statement of purpose" stressing tribal sovereignty, 

self-government, and nationalism. It also stressed the Indian desire 

for complete autonomy in protecting their lands from alienation and a de

sire to plan their own future economic development while at the same 

time retaining and reasserting traditional cultural values. The students' 

statement of purpose was incorporated into the "Declaration of Indian 

Purpose" of the conference. 

The students maintained their contacts after the conference and 

organized a meeting at the Gallup Intertribal Ceremonial in 1961 to cre

ate a youth organization that would support tribal nationalism. The meet

ing was attended by about 10 students, including members of the Crow, 

Ponca, Mohawk, Navajo, Potawatomi, Paiute, Shoshone-Bannock, and 

Ute tribes. This meeting created the National Indian Youth Council, 

dedicated to the creation and definition of "red nationalism" or a new 

tribalism and the creation of strategies of direct action to accomplish 

their goals concerning treaty rights, civil rights, and the control of 

federally financed projects. Although the organization was a reaction 

against the conservatism of tribal councils and the NCAI, the NIYC 

founders wanted to work within the tribal values of "dignity, fairness 



and reverence" for tribal councils and leaders (Day 1972:512). While 

rejecting non-Indian political climbing, they stressed the importance of 

learning how to use political action, propaganda, and power within the 

overall plan. 

The model for direct action and civil disobedience came from 

Black civil rights sit-ins and the example of Iroquois Wallace "Mad 

Bear" Anderson, who had taken over the Six Nations Council House pro

testing the construction of the Tuscarora reservoir. Although some NIYC 

people used the term "Red Muslims," Black power tactics were altered 

to the "Indian way." One of the NIYC founders, Oklahoma Ponca Clyde 

Warrior, had worked with the SNCC voter registration and education 

projects in Georgia, Alabama, and Mississippi and made an early shift 

from reform to revolution as a means of accomplishing Indian goals. The 

impact of Black power tactics on the NIYC founders was expressed poet

ically by a young Chickasaw Indian (Steiner 1968:46): 

We know all about 
Our redskinned counterpart 
Of Martin, Gregory, and Stokely 
Rolled into one— 
Like an angry "Red Muslim" 
With work to be done . . . 

Warrior's inaugural address as NIYC president also expressed the fact 

that increasing tribalism and nationalism in developing nations and the 

United States had served as models for NIYC. 

"WTiite colonialists, racists, fascists, Uncle Toma
hawks and bureaucrats" staffed the United States Government 
agencies dealing with Indians, he thundered. These officials 
were "concerned only with procedures, progress reports, and 
regulations, and couldn't care less about the average Indians. 

"How long will Indians tolerate this? Negroes, Mexican 
Americans, and Puerto Ricans could only take colonialism, 
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exploitation and abuse for only so long; then they did some
thing about it. Will American Indians wait until their reser
vations and lands are eroded away, and they are forced into 
urban ghettos, before they start raising hell with their 
oppressors?" (Steiner 1968:72). 

The fact that the founders of the NIYC were college-educated, 

dynamic, and charismatic leaders who made good use of the Indian tra

dition or oratory and rhetoric made it possible for them to attract other 

angry and sympathetic young Indians, particularly college students, to 

their point of view and organization. Steiner (1968:69) called this power 

of such leaders as Warrior a form of political power unlike the "mythic 

and religious" power of their ancestors. They were able to communicate 

with those who have the traditional powers and to translate these into 

modern terms of political organization based on their knowledge of the 

social sciences. Their charisma thus extended to traditional tribal lead

ers as well as to the young Indians, which explains the support of some 

of their actions by tribal leaders and traditionalists. 

The first major direct action attempted by NIYC was the series 

of "fish-ins" held in the state of Washington on the Quillayute, Puyallup, 

Yakima, Nisqually, Columbia, and Green Rivers. A December 1963 de

cision of the Washington State Supreme Court had nullified the 1854 

Treaty of Medicine Creek and other treaties signed by several Washing

ton tribes with the United States. By these treaties the tribes had ceded 

most of their land and were left only the right to fish in their traditional 

fishing grounds, most of which were off the reservations. The argument 

of the state fisheries director was that the 600-foot gill nets threatened 

the spawning and survival of the salmon species and that breaking or 

nullifying the treaty was therefore necessary. The state also had denied 
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Indian fishing rights on the Columbia River and had turned them over to a 

commercial fishery for $36,000 a year. 

Therefore, the Makah Tribal Council asked NIYC members to 

plan and direct a protest. Planning sessions in 1964 were participated 

in by representatives of more than 40 tribes. Despite an initial lack of 

unity, apathy, and opposition by traditional leaders because these 

methods were not the "Indian way" and it was undignified to go to jail, 

tribal leaders eventually recognized that if their tribes lost their fishing 

rights they would not be able to survive as cultural units (Day 1972:508). 

The initial fish-in in the spring of 1964 on the Nisqually River spread to 

other fishing grounds as well, there were "Treaty Treks" to the state 

capitol in Olympia, where Indians danced on the steps of the rotunda and 

demanded to see the governor, and there were "Canoe Treks" through 

Puget Sound. As word of the protest spread, more than a thousand In

dians from 56 tribes came in support of the action, including Florida 

Seminoles, Nebraska Winnebago, Navajos, Blackfeet, Michigan Pota-

watomis, Iroquois, Shoshones, Sioux, Kiowas, Poncas, Nez Perce, and 

Couer d'Alene. More than 60 Indians were arrested for illegal fishing 

and for obstructing game wardens and law officers in the performance of 

their duties. 

By creating an issue that got press coverage and through in-

group support, tribes and NIYC, working together, started a long legal 

battle attempting to nullify Public Law 280. The Federal Department of 

Justice intervened and agreed to uphold the treaty obligations and to de

fend the Northwest tribes' fishing rights. In addition to NAACP attorneys, 

who represented some of the Indian defendants, Justice Department 
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attorneys defended the Puyallups, who had been enjoined from fishing. 

On May 27, 1968, the United States Supreme Court decision on the Nis-

qually and Puyallup cases gave the Indians the right to fish off their 

reservations in accordance with their treaties but also gave the state the 

right to regulate the fishing as long as it did not discriminate against 

Indians and met certain standards. 

The Youth Council's mood and the impact of other minority group 

civil disorders on NIYC leaders were expressed by a University of Wash-

inton student: "The past decade has shown us the power of civil disobe

dience. Wake up! Remove your rose-colored glasses of egocentrism. 

Wake up! And see what your people have done to us and then decide if 

breakage of a few fishing laws is justifiable" (Steiner 1968:63). 

Unlike previous attempts at Indian reform, which had tried to 

return to the old ways of the past, the founders of the NIYC were forward-

looking, attempting to modernize and preserve tribal society for life in 

the twentieth century, to build Indian communities and a sense of tribal

ism, a nationalistic pride in one's self and Indians in general. They re

jected notions of assimilation or the melting pot held by the dominant 

society, stating that the proper adaptation would be the adaptation of 

non-Indians to modern Indianness. Many of the leaders regarded them

selves as modern warriors, fighting a real war for survival as a people, 

a cry which would be echoed by other groups and individuals taking mili

tant stands at Alcatraz, in Washington and in Maine in 1969, in Wash

ington, D.C. in 1972, and at Wounded Knee in 1973 . The term "red 

power" came to be associated with the Indian militants, a term opposed 

by conservative tribal leaders because of its implications of political 
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sympathies, but a term defined by Vine Deloria as the political and eco

nomic power to run Indian lives in the Indian way (Day 1972:507). By 

1970, "red power" was associated with a movement "to achieve a 

reservation-based 'tribal nationalism,"1 and its proponents used a full 

range of instrumental or symbolic tactics of protest to gain public sup

port and exert political pressure (Day 1972:507), many of which were 

borrowed from black power tactics . 

National Indian Youth Council Organization 

The NIYC national organization is run by a 12-member board of 

directors, 9 regular and 3 alternate members, who serve 3-year stag

gered terms. Three new directors are elected each year from the Indian 

membership by the Indian voting members of the Youth Council at the an

nual convention held each August. The board of directors meets about 

4 times a year, and extra meetings may be called as necessary. The 4 

national officers—president, first and second vice-presidents, and 

secretary—are elected annually from the board of directors by the voting 

membership at the annual convention. 

The duties of the officers and board members are not clearly 

defined at present, but the planned constitutional revision will spell out 

the duties more clearly. Generally, the board of directors is in charge.: 

of overall policy and activities of the organization, although much of ti. 

activity is informal. Each member is involved in different kinds of ac

tivities, and most work with special committees created by the board, 

such as the Legal Advisory Committee, the Policy Committee, and the 

Meetings Arrangement Committee. 
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The officers and the board of directors represent a variety of 

culture areas and tribes. In 1971, these tribes included Mescalero and 

White Mountain Apache, Ponca, Chippewa-Cree, Chippewa, Cherokee, 

Kiowa, Caddo, Kaw, Osage, and Potawatomi, and in 1973, the NIYC 

leaders came from the Cherokee, Navajo, Caddo-Seminole, Caddo-Kiowa, 

Cheyenne River Sioux, Shoshone-Tewa, Isleta Pueblo, Caddo, Arapaho, 

Sioux Hidatsa, Oneida, Paiute, and Papago tribes. 

There is also a 20-member all-Indian advisory board that is in 

charge of certain reports and maintains contacts with the NIYC staff, 

officers, and others. Usually the entire board meets at the national con

vention, but other meetings rarely have complete attendance. 

There are also about 16 field representatives who investigate 

reservation, school, or community complaints and make recommendations 

for NIYC actions to resolve the situations. 

The Albuquerque National Office is directed by the national 

board of directors and officers. Smaller regional offices that deal with 

local area problems are located in Tucson, Arizona; Oklahoma City; 

Ethete, Wyoming; and Boulder, Colorado. A new regional office was 

opened in Phoenix, Arizona, in the spring of 1974. 

Within the national and regional offices there are 52 NIYC chap

ters throughout Indian country in junior and senior high schools, BIA 

boarding schools, and on college campuses, in Indian communities, on 

reservations, and in prisons, including the Universities of New Mexico, 

North Dakota, Tulsa, and Oklahoma, Intermountain Boarding School, 

Hobart (Oklahoma) Junior and Senior High School; Pawnee and Hammon, 

Oklahoma; Elko Nevada; Milwaukee, Wisconsin; and San Xavier, Many 
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direction from the national office, although they may request technical 

assistance. There is a great deal of variety in the organizational struc

ture's and activities of the local chapters, according to preferences and 

needs. Some may be run by a council, others may have officers like 

presidents and vice-presidents, and others may have chairmen. 

Membership in NIYC includes Indian voting members and non-

Indian associate members. Most of the membership comes from reserva

tion and rural Indian communities, and the activities of NIYC focus pri

marily on rural and reservation issues. Although members are of all 

ages, the majority are relatively young, in their teens, twenties and 

thirties. National dues are $1.00 a year, and membership in a local 

chapter automatically carries national membership with it. As of April 

1974, there were about 15,000 Indian and associate members of NIYC, 

with every tribe in the nation represented. 

Because of the concern with reservation and rural community 

problems, NIYC works closely with the tribal leaders and has their co

operation. At present NIYC concentrates on running educational pro

grams, civil rights actions, and action research. Current research 

programs include an organized crime project, the Four Corners (Black 

Mesa) environmental project, Shiprock gasification (conversion of coal 

into gas), and Indian allotments in Oklahoma. Although confrontation 

and demonstration tactics remain in the NIYC repertoire, such protests 

are generally local, oriented to a specific purpose, such as the July 1972 

demonstration in Ajo, Arizona, protesting the Philip Celaya slaying, and 

a demonstration on the San Carlos Apache Reservation in March 1974. 

Generally, however, the problems are studied and analyzed in terms of 

what kinds of actions will get the best results and these are implemented. 
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NIYC Programs 

The programs of the National Indian Youth Council concentrate 

on issues of concern primarily to reservation and rural Indians and in

clude Indian sovereignty, land, employment practices, education, and 

discrimination and negative stereotypes of Indians. The implementation 

of their programs involves an increased use of litigation to achieve their 

goals. 

Through litigation, NIYC has attacked discriminatory employ

ment practices of the BIA and the BIA's failure to follow Indian preference 

guidelines in hiring practices, and they established an Indian Patrol to 

stay at the homes of Indians who are harassed and discriminated against 

because they speak out against employment policies and practices of the 

BIA. They filed an Equal Employment Opportunity complaint against the 

BIA in conjunction with the Plant Management Training Center at Little

ton, Colorado, a law suit for Indian preference. Recently they have 

contracted with the BIA for a job recruitment and training program in New 

Mexico. 

Law suits concerning education have been filed as well. NIYC 

succeeded in getting an Indian-controlled school board established in 

Hammon, Oklahoma (Southern Cheyenne), the first in the state. Law 

suits have been filed against the Oklahoma Chilocco Boarding School 

(BIA) for expulsion of students and violations of student rights, a case 

still pending in the courts. By the end of the first semester in the 1973-

74 academic year, approximately one-third of the students had been ex

pelled with no warning or explanation. During 1973, NIYC represented 



197 students expelled from BIA boarding schools, and by the first of April 

1974 they had represented an additional 99. 

NIYC also instituted a law suit against the BIA Intermountain 

Boarding School at Brigham City, Utah, basing their case on the 1868 

Navajo treaty, which states that the government shall provide a school 

and a teacher for every 30 students and that teachers shall reside among 

the students. The majority of the students at Intermountain are Navajos 

attending a school 700 miles away from their reservation, where they are 

housed in a racially segregated, academically substandard, and psycho

logically destructive school (Americans Before Columbus 1971b:l). The 

law suit also charges the school with violations of personal and consti

tutional rights of the students, including harassment and intimidation of 

dissenters. Students must open mail in front of teachers and the names 

of the senders are recorded in a log; contents of packages and letters 

are routinely inspected; checks and money orders sent to students 

through the mail may be withheld as disciplinary measures; dormitories 

house students ranging from 13 to 23 years in age, yet all students are 

expected to conform to the same rules; and the school discourages the 

practice of native religions and the Native American Church. As a result 

of these kinds of violations of students' rights, NIYC is attempting to 

get through a Student Bill of Rights to provide constitutional proce' ^res 

within BIA schools and to end student expulsions and harassment. 

NIYC's concern with education is not limited only to schools 

but is also concerned with the education of the dominant society about 

Indians. To this end, they respond to all inquiries received about In

dians and the Youth Council and write letters to various individuals and 



59 

agencies commending or protesting positions, actions, films, state

ments, stereotypes, legislation, and news media representation. They 

also provide educational services for Indians in their newspaper, Amer

icans Before Columbus, in informational columns dealing with matters of 

concern to Indians, such as their welfare rights and legal rights in case 

of arrest. 

NIYC is also involved in local community issues. Their victory 

in their jury selection law suit against Oklahoma (filed because jury 

panels were drawn from land tax rolls so that Indians, who rarely pay 

land taxes, were not serving on juries) necessitated a revision of the 

Oklahoma State Constitution to give Indians equal opportunities in jury 

duty. 

In November 1971, NIYC sponsored a "Protest Pow-Wow" at 

Cibecue on the White Mountain Apache Reservation. The "Protest Pow-

Wow" has been developed by NIYC as a means of drawing community 

members together to work out local problems and issues. NIYC defines 

it as "a traditional Indian ceremony which focus [sic] on current issues 

in the community" (Americans Before Columbus, 1971a:l). The Cibecue 

Pow-Wow, which included a barbecue and a Crown Dance, considered 

such issues as the failure of the BIA agency at White River and the prin

cipal at Cibecue to recognize the locally elected Indian school board; 

trading post practices, such as having welfare and unemployment checks 

withheld by the post office, housed in the trading post, to pay the un

paid bills of the recipients and the high prices charged for daily neces

sities; the poor management by BIA personnel of the Save the Children 

Federation Program at Cibecue; religious factionalism in the community; 



60 

and poor administration of the local water system by the BLA and the Pub

lic Health Service. Similarly, local issues unique to other communities, 

have been the issues at meetings at Hammon, Oklahoma (Cheyenne) and 

at Pawnee, Oklahoma. 

NIYC is also concerned with the continued erosion of the Indian 

land base and has staged demonstrations at Cochiti Pueblo protesting 

the construction of the Anglo community, Cochiti Lake, on the reserva

tion as leading to the destruction of the Pueblo. The loss of lands at 

Tesuque Pueblo, the Shiprock gasification program, and the Black Mesa 

and Peabody Coal issue are also concerns of NIYC. 

NIYC also sponsors conferences, such as the First Indian Ecu

menical Conference held in August 1970 at the Crow Agency in Montana, 

and they hold annual conventions in August for elections, policy plan

ning sessions, and planning future programs and actions. 

Most of the legal representation for NIYC comes from non-Indian 

attorneys who donate a certain amount of their time. Other funds to sup

port NIYC activities come from various foundations, such as the Ford 

Foundation, the Daniel J. Borenstein Foundation, and the Field Founda

tion, from churches (Episcopal, Lutheran, Methodist, and Presbyterian), 

and from private donations. 

NIYC Ideology 

The ideology of the National Indian Youth Council stresses 

Indian sovereignty and Indian unity. Sovereignty involves not only the 

revitalization of political sovereignty and self-determination but also of 

individual identity and cultural sovereignty, and their position is that 



for this to be realized, tribalism must be restored or retained. In an 

open letter to Indian leaders in 1970, NIYC (Americans Before Columbus 

1970:7) stated, "We are the only national organization which believes 

and practices the idea that tribalism is a positive thing. If our tribal 

communities disappear, our identities and our reason for living also 

disappear." 

In 1973, NIYC drew up a new policy statement at their annual 

meeting which stresses the ideology of the Youth Council as being "the 

restoration of ourselves as a people. Our survival as a people is the 

policy that guides our actions" (Americans Before Columbus 1973b:3). 

The ideology stresses the retention of tribalism, of land and 

other natural resources, the extension of the tribal community to a na

tional Indian community and brotherhood. Although NIYC is a national 

organization, tribal identities continue to be paramount and of primary 

importance (Americans Before Columbus 1973b:3): 

NIYC believes in tribes. We believe that one's basic iden
tity should be with his tribe. We believe in tribalism. Despite 
the fact that tribes have been played off against one another, 
we believe that tribalism is what has caused us to endure. Our 
purpose is not to create one kind of Indian but make young In
dian people more effective members of their tribal communities. 

Survival of Indians as a people means the survival of In
dians as a community. A Community is the interdependence of 
Indian people from which flows our religion and our sense of 
well-being. We affirm the tribal community as a workable and 
satisfying way to survive in this and other centuries. The wis
dom of living this way for thousands of years has taught us 
this. 

All our efforts will be directed towards the protection and 
enrichment of our communities. 

Indian land and natural resources provide the foundation for tribal 
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survival, and NIYC thus takes the position that these must be protected. 

The protection of our land and water and other natural re
sources are of utmost importance to us. Our culture not only 
exists in time but in space as well. If we lose our land we 
are adrift like a leaf on a lake which will float aimlessly and 
then dissolve and disappear. 

Our land is more than the ground upon which we stand 
and sleep, and in which we bury our dead. The land is our 
spiritual mother whom we can no easier sell than our own 
physical mother. NIYC will resist, to the death if necessary, 
anymore of our mother being sold into slavery. 

Finally, NIYC ideology stresses Indian "nationalism." Unlike AIM, 

however, which defines nationalism as the creation of a national identity 

and the subordination of tribal identities, NIYC defines nationalism as a 

"brotherhood" among all tribes of Indians. 

NIYC will make itself into an effective institution that will 
foster brotherhood among tribes . . . brotherhood of all In
dians. We will not bring to disruption or chaos the normal 
and traditional process of government of personal relation
ships in any Indian community or reservation. If there is a . 
great injustice in an Indian community or reservation and we 
feel it imperative to support one group of Indians against an
other, we will do so taking care not to endanger or destroy the 
tribe we are seeking to serve. 

The long-range goal of unity, tribalism, and the retention of 

Indian lands is Indian sovereignty, which can be achieved through both 

legal means of the dominant society and through the actions of tradition

al cultures. These include (Americans Before Columbus. 1973b:3): 

1. Continuation of our special relationships with the 
federal government, particularly the trust relationship regard
ing our natural resources, and the provision of health and 
social services by the government; 

2. Continuation of the Bureau of Indian Affairs reorga
nized along lines making it a service under Indian control 
and making it as efficient as possible; 

3. The concept of Indian tribes as sovereign nations 
having the power of self government on the reservation and 
equal citizens off the reservation; 



4. The Honoring of all treaties and other agreements 
entered into between the tribes and the government of the 
United States; 

5. The Return of all lands taken from the various tribes 
without legal process; 

6. A government policy guaranteeing Indian people a 
100,000,000 acreland base in perpetuity; 

7. The Establishment of an Indian college system under 
Indian control; 

8. The Contracting of all BIA educational functions such 
as boarding schools, scholarship programs and educational 
services to Indian tribes and Indian organizations; 

9. The fight to insure that our people get a fair share 
of monies from government programs outside of the BIA; 

10. The correction of all forms of discrimination against 
our people no matter where they occur; 

11. The building of bridges and relationships between 
ourselves and all other Indian brothers in the Western Hemi
sphere; 

12. The continuation and enrichment of our native reli
gions and the resistance to other religions in our reservations 
and communities which do not serve the interest of our people; 

13. Indian control of all economic ventures on our reserva
tions or in our communities; 

14. Revision or abrogation of civil rights acts which do 
not preserve traditional Indian ways of solving disputes, to 
free the tribes from outside interference by the courts, and . 
to maintain traditional Indian religious patterns; 

15. Special programs for our people who find themselves 
in prison and the right for all Indian people to be tried before 
a jury of their peers. 

In conclusion we pledge not to define ourselves in terms 
of non-Indians or the objects of their culture. We will base 
our actions on what is appropriate, drawing our strength from 
our traditions and not basing our actions on what the non-
Indian world wants us to be. 

Finally, we believe that all Indians who fight for the sur
vival of our people are warriors whether they work at the 
highest levels or simply go about their daily affairs affirming 
themselves and their people. We will not give up on Indians 
who oppose our ideals or actions. We believe in the capaci
ties of people to grow and change, both ourselves and others, 
and we will maintain a dialogue in the spirit of brotherhood 
with all our people . 

We affirm that the purpose of the warrior is to give cour
age to his people. We hope to give courage to our people by 
our thoughts and actions. We pledge to remain faithful to our 
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mission so that our Indian People may once again take their 
rightful place in this land we once owned. 

Other Indian Activism 

The success of the Washington fish-ins, the support of both 

traditional tribal leaders and conservatives, and the sympathy and sup

port of the dominant society (expressed in Justice Department represen

tation of Indian defendants and the Supreme Court decisions) set the 

stage for a series of similar "red power" actions, confrontations, and 

demonstrations by other Indian organizations throughout the country. 

These actions were initiated in some instances by tribal groups in at

tempts to assert their tribal sovereignty, while in other instances par

ticipation was intertribal. The tactics have been described by Day 

(1972:507) as "fish-ins, the closing of beaches, rivers, bridges, and 

highways on reservation land, the occupation of land areas such as Al-

catraz or Fort Lewis (Washington), demands for financial aid or legal 

protection, blockage of dam construction, and occupation of BIA or other 

government offices." Red power attempted to use activism and other 

strategies to create "self-reliant, Indian-controlled, tribal 'nations' 

within the boundaries of the United States" (Day 1972:507). 

The 1964 New York World's Fair was held in the Flushing 

Meadows area of New York City, an area deeded to English settlers by 

the Mohawks in 1684. On the grounds that the agreement allowed In

dians to gather bullrushes in the area forever, the Mohawks claimed that 

they were entitled to free entry to the fair. Their success with this de

mand prompted a Matinnecock "Princess" to claim the same right for the 

200 members of her tribe still living in the Flushing Meadows area. 
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In June 1965, A Catholic priest was evicted from Isleta Pueblo 

because of his interference with and ridicule of traditional Indian prac

tices, and the same year "Mad Bear" Anderson directed the St. Regis 

Mohawks' blockage of the International Bridge between New York and 

Canada. The Mohawk action protested the imposition of custom duties 

on Indians as a violation of the Jay Treaty of 1794. The 47 Indians ar

rested later were released and granted an unofficial agreement allowing 

Indians to move duty free between the two countries. In December 1965, 

several Milwaukee Indians protested non-Indian participation in local 

ceremonials and powwows, calling the non-Indian participants "fraudu

lent impersonators" who "depreciated" the ceremonies (Day, 1972). 

The 1967 protest by Red Lake Chippewa Tribal Chairman Roger 

Jourdain concerning a General Electric ad in the Saturday Evening Post 

reading: "When you decide to shoot wild Indians, you can't afford to 

miss," resulted in the cancellation of the ad. A Kiowa Indian, A. 

Hopkins-Duke, the same year protested the ABC-TV portrayal of Custer, 

but the program was aired because ABC felt that it was both "sympathetic 

and realistic" (Day 1972:522). 

In 1968, the Passamaquoddy Indians in Indian Township, Maine, 

stopped the logging operations of the Georgia Pacific Company because 

of a dispute over the logging of 19,000 acres in the township. Forty 

Indians sat in front of the logging tractors for five days until they were 

given control of the disputed area and the agreement of the company to 

hire all-Indian crews to work on the Indian land. 

Approximately 300 Indians participated in Rev. Ralph Aber-

nathy's 1968 Poor People's March on Washington. The Indians, under 
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the leadership of Mad Bear Anderson, marched on the BIA office to make 

a citizen's arrest of the Commissioner of Indian Affairs in protest of the 

termination bill. During the picketing of the building, a California chief 

died of a heart attack, and Mad Bear publicized the issue by driving the 

body in a twelve-car caravan across the nation to the California burial 

ground, ignoring warnings that transporting a corpse was illegal (Day 

1972:528). 

In 1969, 50 Passamaquoddy Indians established a roadblock 

across Maine's U.S. Highway 1, demanding tolls from motorists as a 

protest against the state legislature's failure to provide funds for child 

care. The blockade ended when state officials conferred with tribal 

leaders and indicated that they would take the issue seriously. In August 

of the same year, the Quinault Indians of Tahloah, Washington closed 25 

miles of their beaches to Whites, protesting White abuses of beach-use 

privileges, the defacing of Indian petroglyphs on Point Grenville Rocks, 

and the destruction of commercial clam beds by White land developers. 

When a Canadian barge drifted onto the beach, it was confiscated by 

the Quinaults and the Canadians were compelled to pay a fine in order 

to retrieve it. Any shipwrecks along Cuinault beaches are regarded as 

the property of the Quinault tribe. 

When the Fort Yuma Quechan tribe's attempts to regain lands 

from the Bureau of Reclamation through legal means failed, they took a 

bulldozer and a pickup truck and occupied a section of the land until 

the land was restored. 

Since the late 1960's, a number of tribes have attempted legal 

expressions of their tribal sovereignty by arresting, trying, sentencing, 



and jailing both Indian and non-Indian violators of their tribal codes, 

and tribal councils have set up their own regulations concerning on-

reservation hunting and fishing rights. In March 1974, the Red Lake 

Chippewa Band established its own motor vehicle registration laws, 

contending that Indian residents of Minnesota reservations do not need 

to register their cars with the state because its legal and land status 

makes the reservation an independent and separate political unit with 

its own government and its own land. 

The event that attracted most attention in this period, however, 

was the 1969 occupation of Alcatraz by California college students un

der the leadership of Richard Oakes, a Mohawk, and Adam Nordwell, a 

Minnesota Chippewa. During pre-White times, the Rock had been a 

wildlife habitat, and when Alcatraz Island became available as excess 

property in 1964, California Indian tribes did not attempt to reclaim it, 

feeling that it should revert to its original use and because of the senti

ment that the island is "cursed" (Costo 1971:282-283). A number of San 

Francisco Sioux landed on the island in 1964 and filed title to the Rock 

but were removed by the federal government. The Sioux claim to the 

island was based on the Fort Laramie Sioux Treaty of 1868-1869 in which 

surplus federal lands were to be returned to the Indians. 

In November 1969, the Indian students, known as Indians of 

All Tribes, took over the island with the intention of creating an Indian 

cultural center, an institute of Native American studies, an ecological 

research center, a medical center, and a museum. The seizure followed 

the destruction of the San Francisco American Indian Center by fire and 

the return of the young militant leaders from the NCAI convention in 
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Albuquerque. Their bitterness and frustration were expressed in the 

parody of the frequently broken Indian—U.S. treaties and government 

paternalism which they wrote into their proposal for providing for the 

White caretakers remaining on the island. 

We will give to the inhabitants of this island a portion of that 
land for their own, to be held in trust by the American Indian 
Government—for as long as the sun shall rise and the rivers 
go down to the sea--to be administered by the Bureau of Cau
casian Affairs. We will further guide the inhabitants in the 
proper way of living. We will offer them our religion, our edu
cation, our life-ways, in order to help them achieve our level 
of civilization and thus raise them and all their white brothers 
up from their savage and unhappy state (Day 1972:527). 

The occupiers were willing to take the land off the Whites' hands for a 

payment of $24 to be made in glass beads. 

The initial occupation lasted for 19 hours, but after 2 weeks of 

meetings and strategy sessions, they returned with 78 people and an 

established supply network and announced their intention of remaining. 

They responded to the General Service Administration's deadline to leave 

with demands of their own, stating that the island was now Indian coun

try and they would not leave except by forcible removal by U.S. mar

shals. They would negotiate in a face-to-face meeting only with 

Secretary of the Interior Walter Hickel, who never came, and the govern

ment deadline was withdrawn. 

Alcatraz then became Indian territory, with posted warnings to 

keep off Indian property, and security guards wearing red armbands were 

posted near the docks to make sure the warning was obeyed. The goal 

was to make Alcatraz a symbol of Indian liberation "springing out of the 

long American imprisonment" (Collier 1972:52). The Indians hoped to 

create a new organization, "The Confederacy of American Indian Nations," 

which would unify Indian groups all over the national into a body strong 
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enough to remove control over Indian affairs from the White bureaucracy. 

Their position was described by one observer as a "last stand for cul

tural survival" reflected in slogans like "Better Red than Dead" (Collier 

1972:52-53): 

What is at stake today ... is cultural survival. Some of the 
occupiers have known Indian culture all their lives; some 
have been partially assimilated away from it and are now try
ing to return. All understand that it is in jeopardy, and they 
want some assurance that Indian-ness will be available to 
their children. ... In fighting for survival, the Indians of 
Alcatraz are challenging the lies perpetuated by anthropolo
gists and bureaucrats alike, who insist that the red man is 
two things: an incompetent "ward" addicted to the paternal
ism of government, and an anachronism whose past is im
prisoned in white history and whose only future is as an 
invisible swimmer in the American mainstream. The people 
on Alcatraz have entered a struggle on a large scale that 
parallels the smaller, individual struggles for survival that 
many of them have known themselves; it is the will to exist 
as individuals that brought them together in determination to 
exist as people. 

The intertribal membership in Indians of All Tribes was wide. 

Indians came from all over the country to participate, some of them leav

ing after a few days, others remaining for a longer time. Other "militant" 

Indian leaders also came—Lehman Brightman, the Sioux head of the 

United Native Americans; Mad Bear Anderson, the Iroquois who fought 

the Kinzua Dam; Sid Mills, Washington Yakima fish-in leader; A1 

Bridges, another Washington fish-in leader; Cree folk singer Buffy Ste. 

Marie, and others. 

The occupation ended in June 1971, when 15 Indians who re

mained on the Rock were removed by 35 armed federal marshals. Al

though the goals set up by the Indians were not achieved, the symbolic 

significance of the occupation is important (Day 1972:527-528): 
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Thus far the main effect of the Alcatraz caper has been broad 
publicity for the new Indian movement and its activist pos
ture. The whole event has become a national symbol of suc
cessful assertiveness and challenge to the white system of 
controls, and thus has served to focus new group pride and 
identity . . . Whether the Indians eventually gain control of 
the island and build new facilities on it is not important, in 
view of the immense value that the whole affair has had as 
a symbol of the new Indian and his movement toward self-
determination, group pride, and self-respect. 

According to Washburn (1972:342), the occupation 

succumbed to overexposure and indecision. The government 
avoided a quick and dramatic response that might have 
heightened sympathy for the Indian cause. Instead, the 
government allowed the occupation to drag on, observed In
dian disagreement over what to do with the island, and 
profited from the Indian inability ot establish and gain sup
port for a coherent program of permanent occupation. 

National Political Organizations 

Not all intertribal efforts have been militant nor are NCAI and 

NIYC the only national politically oriented Indian organizations. By 

1973, there were about 45 Indian organizations concerned with national 

issues in Indian affairs, most of them founded and directed by Indians 

(Table 1). Areas of concern include civil rights (American Civil Rights 

Council established in 1967 by two Rosebud Sioux), land (American In

dian Land Rights Association and the National Committee for the Return 

of Surplus Land to the Indians), and about 16 to 20 organizations con

cerned with self-determination, legislation, and Indian leadership. 

Political Interest Groups 

Political interest groups like the National Congress of American 

Indians, the American Indian Movement, and the National Indian Youth 

Council are concerned with the advancement of Indian affairs and the 



Table 1. Indian organizations in 1973, with dates of origin 

Organizations 1880 -1900 1901-1920 1921-1940 1941-1960 1961-1973 
No Dates 
Available Total 

Intertribal Coalitions 1 1 8 34 44 

National Organizations 2 1 5 3 22 12 45 

Urban Indian 
Organizations 2 2 3 29 165 201 

College Student 
Organizations 9 56 65 

Professional—Special 
Interest 17 14 31 

Prison Groups 14 14 

Indian Publications 4 337 341 

Tribes with Federal 
Status 210 210 

Tribes with State 
Status 68 68 

Total 2 4 8 6 101 889 1,009 
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improvement of general Indian conditions. Other groups in this category-

include the National Council on Indian Opportunity, the North American 

Indian Women's Association, and the Americans for Indian Opportunity. 

Americans for Indian Opportunity (AIO) was established in 1970 

as a nonprofit organization to improve the quality of Indian life and rein-

still a sense of pride in "Indianness. " AIO and its staff are governed by 

a 33-member board of directors, all Indians. Its objectives are, accord

ing to their response to the questionnaire, 

To provide technical assistance to local Indian tribes and 
groups as they strive to improve conditions in their local 
communities. 

To act as an advocate for Indian people on the national level 
and with the federal government. 

To act as a catalyst for action and at the same time to serve 
as a unifying force in the Indian community. 

To develop model or experimental programs on a regional and 
national basis in response to the needs of the Indian com
munity. 

To advise and educate non-Indian institutions on Indian is
sues and on their responsibilities to the Indian community. 

To seek and develop opportunities for Native Americans to 
participate in the larger non-Indian society while maintaining 
pride in their Indian culture and heritage. 

To accomplish these goals, annual board meetings are held and other 

meetings and conferences are scheduled as necessary and AIO produces 

two television programs and works in areas of education, justice, tech

nical assistance and international cooperation. 

The North American Indian Women's Association was estab

lished in 1970 with an initial membership of 68 at the National Seminar 

for Indian Women at Fort Collins, Colorado, a 6-day seminar sponsored 



by the Association of Country Women of the World. The organization's 

goals included the determination of the role of Indian women in improving 

home, family life, and the community, improving health and education, 

promoting intertribal communication and cultural awareness, and foster

ing fellowship among all people. The first annual meeting in Lawton, 

Oklahoma, in 1971, ratified the constitution, and by 1972, when the 

second annual meeting was held in Albuquerque, New Mexico, there 

were over 300 members. 

Leadership Organizations 

Leadership organizations are concerned with training future 

Indian leaders and creating communications between existing leaders to 

strengthen the Indian position. Of the three organizations (National Al

liance of Indian Leaders, the National Indian Leadership Training, and 

the National Tribal Chairmen's Association), the most influential is the 

National Tribal Chairmen's Association (NTCA), established in 1970 to 

provide a means of communication between the U.S. government and 

reservation Indians through their elected officials, to assist in the direc

tion and administration of federal programs and funds to help reservation 

Indians, to approve local and national Indian policies prior to implemen

tation, to assure that Indians receive their full share of all federally 

funded programs, to insure that the trust relationship between the govern

ment and tribes is not altered or terminated, to assure treaty rights and 

privileges to promote and protect Indian resources, to work towards self-

determination and equal rights for Indian communities, and to support, 

promote, and complement the National Congress of American Indians. 
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Membership in NTCA is composed of elected or appointed chairmen, 

presidents, governors, or chiefs of reservation Indians or those with 

federal recognition, and the 12 Alaskan Regional Corporations, and mem

bers must have approved tribal credentials before being admitted to NTCA 

membership. Meetings are held twice a year, and special meetings may 

be called as necessary. Association officials include a president, vice-

president., secretary, and treasurer elected for one-year terms by the 

association, and candidates must be members of the association and the 

board of directors. The board of directors is the governing and policy

making body of the association. Its members are elected at each annual 

meeting to represent each of the BIA administrative areas. 

Intertribal Political Coalitions 

Not all political organizations are national in terms of composi

tion and interests. There are approximately 43 intertribal coalitions 

(Table 2) that have developed since the early twentieth century whose 

membership tends to be regional rather than national. Although they con

cern themselves with political issues and problems of assimilation or 

maintenance of identity, they focus on problems within their own regions 

rather than national problems . 

Such intertribal coalitions have an historical tradition in Indian 

culture, dating back to pre-contact times (cf. Chapters 1 and 2), but 

they seem to have gone through a period of dormancy during the early 

reservation phase of Indian history, being revived in the early twentieth 

century with the Alaska Native Brotherhood (Drucker 1958) and the All 

Pueblo Council established in 1922 and proliferating in the 1960's and 
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Table 2. Intertribal coalitions in 1973 

Region Number 

Northeast 8 

Northern Plains 7 

Alaska—Northwest 6 

Southwest 6 

Midwest 5 

Southern Plains 5 

California—Basin—Plateau 4 

Southeast __2 

Total 43 

1970's. While most coalitions are composed of federally recognized 

tribes or tribal remnants, tribes lacking such status are beginning to 

form their own coalitions to acquire equal rights and recognition and to 

revitalize Indian identity and pride. 

The purpose of such coalitions is to fight for Indian rights and 

self-determination and to deal with issues and problems on state and 

federal levels. The preservation of cultural values and heritage and the 

fostering of pride in Indianness also are important for these organiza

tions. Coalitions were established where single tribes were too small 

and weak to carry much of a thrust in their demands while a larger group 

speaking for a number of tribes carries more weight when dealing with 

state legilsatures and Congress. This feeling is summed up in the 
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slogan of the Inter-tribal Council of Miami, Oklahoma, "United We 

Stand, Divided We Fall." 

Membership in intertribal coalitions is usually by tribes repre

sented by delegates to the coalition. Although these organizations con

cern themselves with issues of general concern to Indians (educational 

programs, economic development, legislation, tribal sovereignty, wel

fare, health, employment, legal services, alcohol and drug abuse, and 

arts and crafts programs), the form that such programs take reflects re

gional interests. The coalitions tend to be regional in composition, 

composed of culturally and linguistically related tribes or tribes sharing 

similar administrative districts of the BLA. Some smaller coalitions may 

belong to larger organizations as well, such as the Small Tribes of 

Western Washington (STOWW), composed of 19 small tribes in northern 

coastal Washington, which also belongs to the Northwest Affiliated 

Tribes, a larger coalition of tribes of Washington, Oregon, and western 

Idaho. 

Coalitions also may be composed of tribal subdivisions, such 

as the United Sioux Tribes of South Dakota, a development corporation 

composed of the 9 bands of the Sioux tribe, whose board of directors con

sists of the 9 tribal chairmen representing about 42,000 Indians. Not all 

coalitions are of reservation-based or federally recognized tribes, how

ever. The Coalition of Eastern Native Americans, Inc. (CENA) was es

tablished in 1972 by representatives of 53 tribes and organizations, 

many of which have no official status as tribes (Coushatta, Edisto, 

Haliwa, Houma, Melungeon, Pamunky, andLumbee), and tribes with 

federal or state status (Creek, Choctaw, Eastern Cherokee, Oneida, 
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Seneca, Potawatomi). CENA (n.d.) was established to 

assist in the economic, cultural and social advancement of 
the Native American people in the eastern half of the United 
States. The function of CENA is to serve as a means of com
munication for all member tribes, to provide technical assis
tance to the Indian communities on matters related to Federal 
programs from which they could benefit, and to coordinate 
the services of the various state and federal agencies which 
may be available to eastern Indian communities. 

Members of CENA are attempting to reaffirm their identity, to gain ac

knowledgment from the federal government that eastern Indians are 

entitled to the legal constitutional protection and services available to 

treaty Indians, and to improve their economic conditions. 

The Process of Political Revitalization 

Although politically oriented intertribal Indian organizations 

have emerged primarily in the twentieth century, this is a phase of the 

acculturation process that began at, or even prior to, the time of Euro

pean contact. Political revitalization may therefore be regarded as a 

process beginning with a state of political sovereignty and going through 

several stages to reach the present revitalization stage, although a new 

steady state has not yet been reached. 

Stage I. Political Sovereignty 

When the Europeans arrived in North America, most of the In

dian tribes were politically and culturally sovereign peoples, although 

some tribes already were subjugated members of military or political 

confederacies. As such, they had full control over their territories, 

cultures, and destinies when they first encountered the Europeans. 

Political sovereignty lasted for different lengths of time in different 
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areas of North America, depending on geographic location and the type 

of initial contact, and it continued past the time of initial contact. This 

stage may be equated with Wallace's (1956) Stage I of revitalization, 

the steady state, in which stress occurs in tolerable limits. 

Stage II. The Erosion of Sovereignty 

Over the years, continued contact with Whites has led to a 

gradual erosion of tribal sovereignty along with the erosion of the terri

torial base that served as the foundation of the tribal unit itself. Ter

ritorial losses through treaty cessions, legislation, and sales and the 

concomitant erosion of sovereignty through increased contacts with 

White agents of change, such as missionaries, government agents, and 

settlers, led to changes in traditional political systems and behaviors, 

in which the new forms were often less satisfying than traditional gov

ernment forms, creating anxieties about cultural survival without a ter

ritorial or political base. 

Stage III. Political Distortion 

The institution of various governmental policies geared toward 

total assimilation of Indians into the dominant society furthered the pro

cess of territorial loss (the Removal Act of 1830, the Allotment Act of 

1887, and termination of the 1950's and 1960's) and cultural loss (mili

tary defeat, confinement to reservations, Bureau of Indian Affairs regu

lations over most areas of life, and legislation that undermined the 

validity of traditional forms of government by creating tribal govern

ments based on the model of the dominant society, thus blurring tribal 

distinctions). These losses, as well as the isolation caused by 
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reservation policies, continued the process of distorting or disturbing 

existing cultural or political systems. Distortion can include the estab

lishment of tribal councils whose members hold their positions by virtue 

of tribal elections rather than through traditionally recognized mecha

nisms, which was one of the issues of the 1973 occupation of Wounded 

Knee (see Chapter 4). Most tribal council decisions, resolutions, spe

cial elections, and budgets are not final but are subject to approval of a 

range of government officials from the reservation superintendent to the 

Secretary of the Interior. Tribes do not have total legal jurisdiction 

over their members, being subject to three categories of legal codes, 

federal, state, and tribal, nor do Indian tribes have jurisdiction over 

White offenses committed on their reservations. 

IV. Revitalization 

Where Wallace talks about a mazeway transformation or refor

mulation in religious revitalization that involves a vision or hallucina

tory experience by a single prophet, political revitalization does not 

appear to involve single prophetic leaders who have undergone such 

experiences. Religious prophets are generally regarded as deviants in 

their own society, and the founders or leaders of political revitalization 

may also be regarded as deviants within their tribal societies because 

most political revitalization has been created by educated and partially 

assimilated individuals who through attendance at off-reservation board

ing schools or through BIA employment have not only been in contact with 

members of other tribes but have also been exposed to the values, sys

tems, and tactics of the dominant society. 



80 

Mazewav Reformulation. The subsequent mazeway reformula

tion of political revitalization leaders, then, takes into account the 

model of the dominant society, and this model is used to further leader

ship goals. Furthermore, intertribal contact and improved communication 

systems have increased intertribal awareness of the similarity of issues 

and problems faced by all Indian tribes, with or without federal status, 

in their dealings with the dominant society. By uniting in tribal coali

tions or national organizations, small groups acquire the strength to 

contend with the dominant society, particularly decision-making bodies, 

such as Congress, so that they may attempt to influence legislation and 

litigation in the Indians' favor. 

There seem to be no single individuals who become the prophets 

of political organizations. Indeed, the early inspiration for such organi

zations came from sympathetic Whites at the beginning of the twentieth 

century, either organizations like the Indian Rights Association or indi

viduals like the Anglo professor who assisted in the creation of the So

ciety of American Indians (Hertzberg 1971). The actual organizing 

appears to be done by a small core of leaders who are more highly edu

cated and more familiar with the institutions of the dominant society than 

their tribesmen. 

Ideology. These leaders create a new ideology or philosophy 

that enables them to cope with the dominant society while retaining an 

Indian identity. Generally, this new ideology has stressed the restora

tion of a territorial foundation for the continued existence of viable 

tribal entities as a sovereign people as Indians attempt to reclaim sur

plus federal lands for their use and also stresses the reassertion of 



political sovereignty. So-called Red Power actions are manifestations of 

such a reassertion of sovereignty, as, for example, tribes developing or 

refining legal codes and enforcing their application to non-Indians on 

reservations as well as their own tribal members. Leaders stress that 

although Indians have always been sovereign, this sovereignty was re

linquished temporarily and it is now time to reassert that sovereignty. 

Communication. The founders of the political organizations 

have gone through the process of communicating their message to other 

members of the Indian community, drawing upon tribal leaders for most 

of their support. As the idea of the restoration of sovereignty spreads 

and issues affecting sovereignty appear on the national political scene 

(termination, restoration, BIA realignment, and water rights, for ex

ample), membership in the organizations fluctuates, often regionally, 

and subsidiary organizations may appear. 

Organizational Structure. As the political organization be

comes more firmly established, it may take on a formal organizational 

structure with the delegation of responsibility to various officers or 

members of a hierarchy. Most of these organizations have adopted the 

structural model of the dominant society, with such officers as presi

dent, vice-president, treasurer, secretary, and committees and boards 

of directors similar to those in non-Indian organizations. The fact that 

these structures resemble the dominant society is not necessarily an 

indication of assimilation as much as the creation of the most effective 

means of coping with agencies of the dominant society, such as Con

gress or the courts. In the use of an organizational structure modeled 

after the dominant society, political revitalization resembles earlier 
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religious revitalization movements which borrowed selectively from the 

cultures they were rejecting in creating their new ideology and social 

system. 

Modification of Doctrine. As Wallace has pointed out, the 

doctrine often appears revolutionary to other members of the society, so 

that some modification of the doctrine is necessary in order to make the 

new organization acceptable to members of the Indian society and domi

nant society. Most political organizations have undergone doctrinal 

revision over a period of time after the organizations have become es

tablished, usually becoming more conservative (NCAI and NIYC), al

though it also is possible for them to become more radical and militant. 

Cultural Transformation. To date the cultural or political sys

tem of the Indians has not undergone a complete transformation, but it 

seems fairly safe to assume that many organizations, such as NIYC and 

NCAI, are attempting this at the present. The continued appearance of 

new political organizations on the scene may be the result of the failure 

to accomplish the transformation, which otherwise would not be neces

sary. NIYC, for instance, was created by young Indians who had be

come disillusioned with the tactics and philosophy of NCAI and who 

were also not able to take decision-making roles in NCAI. On the other 

hand, the new organizations may appear because the successes and ac

complishments of earlier organization have provided inspiration for at

tainment of similar or different goals. New organizations may also 

appear to fulfill different needs of different types of individuals, and 

participation in such organizations seems to. satisfy needs and relieve 



anxieties about cultural survival by giving the participants the feeling 

that they are working toward the establishment of a new Indian state. 

Stage V. New Steady State 

The new steady state discussed by Wallace, which differs 

from both the old system and that of the dominant society, does not 

seem to have been reached by political revitalization movements as yet. 

Most of the organizations, however, have this as their goal for con

tinued efforts and their hopes for the future. 

The new steady state which they hope to attain is one of re

stored political sovereignty or autonomy to control their own affairs, 

economic and tribal development, enculturation processes, health and 

welfare, and destinies without being pressured by the dominant society 

to cede more land or to be assimilated, and they seek government pro

tection and assistance to accomplish this goal. They appear to disre

gard any incompatibilities in these goals or to regard them as being their 

due because of treaties and the Constitution. They seek the restoration 

of rights granted to them in the treaties they signed as sovereign nations. 

Recognition by the federal government of their treaty rights and the gov

ernment's treaty obligations in essence constitutes a recognition of their 

sovereignty and would validate their claim of sovereignty, a position the 

government rejects. Many Red Power actions have been oriented toward 

the restoration of treaty rights, and some judicial decision have recog

nized them. Indians wish to retain elements of their traditional cultural 

and political systems, selecting elements and institutions they wish to 

accept from the dominant society, and they wish to create a positive, 
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non-stereotypic image of Indians capable of handling their own affairs. 

The modern form of sovereignty sought by the Indians is not a revival of 

or return to pre-contact forms of Indian government but a state of politi

cal pluralism within the framework of the American system. 

Ethnic Revitalization 

Participation in political revitalization organizations or move

ments serves to reinforce the Indians' distinctiveness from the non-

Indian segments of society in several ways. Although certain elements 

of these organizations have been borrowed from the dominant society, 

such as the official structure and types of responsibilities, the election 

of officers, majority rule rather than consensus, tactics (legislative 

lobbying, litigation, letters of protest, and newsletters or newspapers), 

such organizations retain Indian values and characteristics as well that 

distinguish them from non-Indian organizations and reinforce Indian 

identity. 

Oratory is a highly valued skill among Indians (Lurie 1971), and 

it continues to be highly regarded in modern Indian political organiza

tions, such as the NCAI, where speeches are characterized by the ora

tory of older tribal representatives. Young people may speak up if they 

wish, but they rarely do so, another tradition in Indian politics. Meet

ings last until everyone has had an opportunity to express himself and 

all issues have been discussed fully. 

Membership categories in such organizations also stress and 

reinforce Indian distinctiveness and pride. Although non-Indians may 

join most political organizations, they join as associate members who 
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may not vote or hold office. This prevents the organization from being 

taken over by non-Indians and further assimilation rather than halting or 

preventing assimilation and thus serves as a boundary-maintaining 

mechanism. 

Recreational activities of political organizations also empha

size and maintain ethnicity through participation in "feasts" where In

dian foods are served, the selection of a "princess" to represent the 

organization, and participation in powwows and/or Forty-nines (see 

Chapter 6). Again non-Indians may be present, but most participants 

are Indians dressed in Indian costumes, and the differences between 

Indians and non-Indians are reemphasized and reasserted. 

Political organizations thus not only attempt to revitalize 

political sovereignty at the group level and to restore the territorial 

base, but they also are revitalizing individual concepts of ethnicity and 

pride in Indianness. Such concepts of "Indianness" may refer only to 

specific tribal identities for some individuals, while for others "Indian

ness" may refer to a broader supratribal "Indian" identity which has 

been created by the exclusive all-Indian membership categories and 

privileges and the recreational activities of political organizations. 



CHAPTER 4 

URBAN INDIAN REVITALIZATION 

Urban Indians, through their urban residence, experience as

similation pressures different from those experienced by tribal or 

reservation Indians or Indians living in rural population enclaves. 

Where assimilation pressures for tribal or reservation Indians are di

rected at the group through legislation and other group efforts, urban 

Indians undergo assimilation pressures as individual daily experiences 

which are therefore more intense and in some cases more traumatic than 

those of tribal or reservation Indians. 

Some American Indians are long-time residents of urban areas. 

In eastern cities there are remnants of terminated eastern tribes or tribes 

that have no federal status, and for a number of years individual Indians 

and their families have migrated to urban areas from rural or reservation 

areas for economic reasons. Many early migrant Indians assimilated in

to the dominant society, and their descendants tend to identify them

selves as members of the dominant society in which they grew up. 

Because phenotypically they are Indians, however, the non-Indian seg

ment of the urban population tends to label them "Indians," so that such 

persons are subjected to discrimination, subtle or otherwise, and they 

often are unsure of themselves and their identity. 

The number of Indians migrating into urban centers increased 

significantly after World War II through the government's voluntary 



relocation program and through individual nongovernment-supported mi

gration. Officially, the relocation program was for off-reservation job 

placement to relieve economic pressures on reservation resources by 

helping Indians resettle and find employment outside the Indian com

munity. The program includes vocational training, assistance in selec

tion of the relocation point, and financial assistance until the Indian is 

employed. At that time he is left on his own, and in this aspect the 

program is qualitatively different from other BLA programs. Ablon (1971: 

280) has characterized relocation as being of a "pragmatic sink or swim 

nature" requiring "initiative and independence in thought and action from 

a people long in wardship status," which has produced complex responses 

to the program. 

Urban Indians not only face the problem of resisting assimila

tion if they value their tribal traditions, they have the additional prob

lems of adjusting to urban living. They find themselves surrounded by 

non-Indians whose values differ from Indian values of generosity and 

sharing, lack of aggression and competition, and withdrawal from con

flict situations. Indians usually work for and with non-Indians and are 

expected to be punctual and regular in their attendance at work. Em

ployment is difficult to find, since many relocatees are young with 

nominal vocational training and little or no experience. Migrants who 

do find jobs are often forced to take work at lower salaries than they 

were led to expect by relocation officers, and usually these are in un

skilled or semi-skilled fields. 

Low income or unemployment forces Indians to live in poverty 

areas of the city. Cities rarely have exclusively "Indian" neighborhoods, 



although some cities, such as Minneapolis and Chicago, have areas 

referred to as the "Indian ghettos." This means that neighbors in the 

low-income neighborhoods where Indians reside tend to be Blacks, 

Mexican-Americans, and other low-income and minority peoples. Large 

numbers of persons may be crammed into small quarters with inadequate 

facilities. The Indian value on sharing and extending hospitality to 

other "brothers" means that newcomers may remain indefinitely with a 

family. The fact that the newcomers may be supported by their hosts 

places a further drain on the hosts' resources and further separates the 

newcomers from their non-Indian neighbors, co-workers, and employers. 

The primacy of the kinship ties and obligations and an almost exclusive 

interaction with kinsmen or tribesmen tend to exclude them from many 

activities of the dominant society. 

Urban Indians also encounter both blatant and subtle forms of 

discrimination from non-Indians. Indians may be discriminated against 

in housing, employment, welfare services, and in ordinary daily living, 

as in stores and restaurants. This may not be an outright refusal to 

serve them but an unnecessary delay in noticing them, making them wait 

longer while non-Indians are served, or delaying in actual service (per

sonal observation). Discrimination may be due to personal prejudices 

and negative stereotypes held by non-Indians because of the physical 

visibility (and different appearance) of Indians because they dress dif

ferently, may be more passive, or are unable to communicate effectively 

when English is a second language (Jewett 1952). 

Woods and Harkins' (1968b:28-30) study of Indians in the Twin 

Cities summarizes the problems of adjustment of urban Indians. 
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Compared to non-Indians, they appear passive, apathetic, unagressive, 

and lacking in self-confidence, self-image, and motivation. Their rural 

or tribal backgrounds preclude an urban orientation, and their educa

tional and communication skills are poorer than in non-Indian segments 

of the population. They have a reputation for unreliability because they 

fail to keep appointments or to appear for work, and their school truancy 

and drop-out rates are high. Frequently, they are hostile, resentful, 

and angry because of discrimination, and because of their unfamiliarity 

with the city and available resources, they are regarded as underachiev-

ers. Specifically, Indian newcomers lack an orientation to city living 

and city institutions, and they feel isolated and insecure. 

Their isolation is increased by territorial separation and the 

values and attitudes of the dominant society. Although the Indians are 

immersed in the dominant society and are expected to survive by adjust

ing to its standards and accepting its expectations, the fact that the 

dominant society excludes them and discriminates against them works 

against Indian willingness to accept the values of the non-Indian cul

ture and to be assimilated into it and leads to increased individual dis

content and maladjustment. 

One of the most serious manifestations of discontent and mal

adjustment to the urban setting is the problem of alcoholism among 

urban Indians. Graves's (1970:37) study of Denver Indians indicates 

that the arrest rate for Indians in Denver was more than 20 times the rate 

for non-Indian (Anglo) and more than 8 times the rate for migrant Spanish. 

Of these, 93 percent of the Navajo arrests were for drinking-related 
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offenses. Hurt's (1961:228) data on Indian alcoholism among Dakota 

Indians in Yankton, South Dakota, bear out Graves's findings. 

Urban Indian Centers 

There are many urban organizations designed to facilitate ad

justment of Indians to urban life. The formal and informal associations 

in which Indians from a number of tribes may participate for purposes of 

recreation and to ease the transition to the urban milieu began to emerge 

about 1940 and increased in the 1950's and 1960's with the BIA reloca

tion program. The early centers' activities were basically services and 

welfare, to help newcomers to the city to find housing and employment 

and to assist with food and money until the Indians become established 

(Lurie 1971:459-460). 

Many of these organization were established by non-Indian or

ganizations and are run by them. In the San Francisco Bay area, the 

Intertribal Friendship House is sponsored by the American Friends Ser

vice Committee, the San Francisco American Indian Center is sponsored 

by the Society of St. Vincent de Paul, and the Four Winds Club is spon

sored by the Oakland YWCA (Ablon 1964:299). 

Chicago's American Indian Center is partly funded by the Wel

fare Council of Metropolitan Chicago and is oriented toward social 

assistance and sociocultural activities, while St. Augustine's Center 

was founded in 1962 by the Episcopal Dioceses of Chicago and the Ex

ecutive Council of the Episcopal Church. Its stated goals include the 

easing of the assimilation of Indians into urban life, providing social 

services, and bringing "... Indian Americans in the Chicago area into 
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the fullness of the Christian faith" (Woods and Harkins 1968a:2-4). 

There is a non-Indian staff of social and psychiatric caseworkers, de

mographers, worker assistants, employment assistance officers, priests, 

and clerical staff to accomplish these goals. 

As Lurie (1971:460) has pointed out, most urban centers with 

large Indian populations today have more than one Indian center, with 

some of the centers developing through a fissioning process as factions 

arose. Some urban centers appear to be relatively stable and may have 

lasted for as long as 20 years, like the Chicago American Indian Center 

(Garbarino 1973). Others, however, seem to be relatively short-lived 

and disappear within a short time, often leaving no trace, as members 

drift off to other centers. Lurie (1971:460-461) has hypothesized that 

the phenomenon of multiple centers reflects the old reservation adapta

tion for survival: 

Most centers require outside sources of funding to keep go
ing, particularly in regard to welfare responsibilities. It is 
difficult to obtain such help without obligation. On the res
ervations, factions assure that no one group, and above all 
no one non-Indian source of funds that Indians can only ma
nipulate but cannot control, will be in a position to dictate 
terms that might threaten fundamental Indian community in
terests. I have the impression that intertribal groups in the 
city, like intratribal factions at home, almost automatically 
seek means to avoid the risk of having to "play in a crooked 
game because it is the only game in town." At the same 
time, no one in on the action wants to miss any part as long 
as it remains honest. 

In 1973, there were over 200 Indian centers listed in NCAI and 

AIPA directories and directories from several states. Of these, 72 (36%) 

were in California, 28 in the Los Angeles area, and 40 in the San Fran

cisco Bay area, the areas with the largest urban Indian populations. 

Michigan, Minnesota, and Wisconsin ranked next, with 19, 21, and 12, 
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respectively (Table 3). Most of these urban centers have appeared since 

1960, many of them after 1967 or 1968. 

Most urban Indian centers have similar goals of facilitating the 

transition from rural or reservation living to urban living, to assist In

dians to participate in the economic and social systems of the dominant 

society while retaining their ethnic identity and pride in their heritage 

and working toward self-determination. Social service programs are an 

integral part of center activities, providing counseling on housing, em

ployment, legal aid, education, health services, and alcohol and drug 

abuse programs, and many also have educational goals of teaching the 

non-Indian population about Indian cultures and values as a means of 

promoting interracial and intercultural understanding. 

Recreational programs include powwows and singing and drum

ming programs, athletics (bowling, basketball, badminton, pingpong, 

softball), women's and men's organizations, and youth programs, such 

as Scouting, Thanksgiving and Christmas celebrations, and rodeos. 

Education is considered important in developing full citizenship partici

pation by Indians as well as leading to the retention of ethnicity, and 

these goals are accomplished through cultural development or awareness 

of educational programs, adult education programs (GED and junior col

lege), arts and crafts classes, lecture services to the non-Indian com

munity, pre-school programs, day-care centers, tutoring services for 

Indian students, scholarship and loan funds, and voter education pro

grams. Services include emergency assistance for food, clothing, money, 

and shelter, legal aid, health, employment placement and training, alco

hol and drug abuse programs, family counseling, religious counseling 
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State City- Number Total 

California 

Michigan 

Minnesota 

Wisconsin 

New York 

Oklahoma 

Arizona 
Colorado 
Illinois 
South Dakota 
Washington 

Nebraska 
Oregon 

Kansas 
Massachusetts 
Alaska 
Montana 
New Mexico 
Texas 
Connecticut 
District of Columbia 
Florida 
Indiana 
Iowa 
Lousiana 
Maryland 
Missouri 
North Dakota 
Ohio 
Region 7 Coalition 

Los Angeles area 
San Francisco Bay area 
Other 
Detroit area 
Lansing 
Grand Rapids 
Other 
Twin Cities 
Other 
Milwaukee 
Other 
New York City 
Other 
Tulsa 
Oklahoma City 
Other 

Denver 
Chicago 

Seattle 
Spokane 

Portland 
Other 

Boston area 

Dallas 

27 
41 

9 
8 
3 
2 
6 

10 
2 

10 
2 
8 
2 
6 
3 
1 

7 
7 

3 
3 

3 
1 

72 

19 

1 2  

1 2  

10 

1 0  
8 
7 
7 
6 

6 
4 

4 
3 
3 
2 
2 
2 
2 

Baltimore 
Kansas City 

Cleveland 

Total 201 
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(if the center is run by a Christian church), secondhand stores for cloth

ing and furniture, and stores selling Indian arts and crafts. 

Most of the Indian centers that responded to the questionnaire 

were established by Indians, directed by Indian boards of directors, and 

had mostly all-Indian staffs. Membership is usually open to all Indians 

in the community and often to interested non-Indians as well. Member

ship is generally intertribal, with the greatest intertribal participation 

occurring in California, where the number of tribes represented is placed 

at 49, 160, and all U.S. tribes. Funding comes from city, state, and 

federal agencies, as well as from private foundations, individuals, and 

churches. Although some centers charge membership dues, these are 

generally low and do not offset the high costs of staffing and maintain

ing such facilities. 

Free health clinics are another type of Indian center in cities, 

although these are relatively few as yet. There are 3 in the Los Angeles 

area, established in 1969 and 1971, and a new Indian Health Clinic was 

established in Minneapolis, Minnesota, in 1974, which is directed by 

Indians and has future plans aiming for an all-Indian staff. 

Although there are many urban Indian centers, to date there are 

relatively few studies of this form of intertribal interaction. Several 

studies of urban Indians mention the growth and function of Indian cen

ters (Ablon 1964; Einhorn 1973; Kelly and Cramer 1966; Price 1968, 

1973; and Woods and Harkins 1968a), but about the only analysis of an 

urban Indian center is Garbarino's 1973 study of the Chicago American 

Indian Center. 
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Although most urban Indian centers attempt to ease the transi

tion into urban life, many have secondary long-range goals of total 

assimilation and eradication of traditional cultures, values, languages, 

and religions. In most case, these goals are incompatible with the goals 

of the Indians themselves, which increases the conflicts for urban 

Indians. 

The American Indian Movement 

It was due to factors such as those cited above that an inter

tribal urban organization was created by and run by Indians in Minneap

olis, Minnesota, in July 1968, designed to reestablish a sense of 

awareness in Indian identity and a pride in Indian heritage and to facili

tate adjustment in dealing with the dominant society. Originally called 

the Concerned Indian Americans (CIA), the name was changed to the 

American Indian Movement (AIM), and the first problem AIM attacked 

was police discrimination against Indians in Minneapolis. 

Historical Development of AIM 

The American Indian Movement was founded July 28, 1968, in 

Minneapolis by 3 Ojibwa Indians from the Leech Lake and White Earth 

Reservations of northern Minnesota to attend to the needs of urban In

dians and to attempt to improve urban Indian ghetto conditions. Local 

Indians felt that the 20 Indian-oriented organizations in the Twin Cities 

were unsuccessful in meeting Indian needs because of a paternalistic 

attitude that led to little Indian desire to work toward self-determination 

(AIM 1973a:29). AIM focused on the Indian people, themselves rather 

than on organizations run by non-Indian staffs. 
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Initially, AIM members were primarily young Ojibwa and Sioux, 

the tribes with the largest representation in Minneapolis. New members 

were recruited from friends, relatives, and neighbors, and membership 

was based on preexisting social ties as people decided to join due to 

persona] contact (Cohen 1973:44). Although AIM began as an urban or

ganization concentrating on local issues, by 1970 it had become a 

national organization, drawing its membership from tribes throughout the 

country, and officers and members participated in national events, large-

scale protests, and activities with a wider geographical and political 

scope. From the outset AIM's strategy has followed militant models, 

involving the use of demonstration, confrontation, and occupation, 

which distinguishes AIM from most other national and local Indian orga

nizations . 

One of AIM's initial interests was discrimination against and 

harassment of Indian people, and this has remained important in AIM 

policy. Other issues toward which AIM has directed its efforts include 

the eradication of negative stereotypic images of Indians, the revital-

ization of sovereignty, treaty violations, and the development of Indian 

nationalism. 

Discrimination. One of the primary factors that led to the es

tablishment of AIM was the high degree of police discrimination and 

harassment of the Indian people. Indians felt that they were subjected 

to this harassment because of their high visibility compared to the rest 

of the urban population, because they lacked funds to pay bail or attor

neys and were generally unfamiliar with legal rights and services avail

able to ensure these rights. AIM (1973a:29) contended that 70 percent 
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of the inmates of Minneapolis jails were Indians, while Indians com

prised approximately 10 percent of the total population of the city. 

AIM therefore established the Indian Citizen's Patrol in Min

neapolis in August 1968 to combat the police discrimination they felt 

was manifest in unfair treatment of Indians, arbitrary arrests and jailing 

of Indians, concentration of police cars in Indian neighborhoods, the use 

of police brutality, force, and subtler forms of mistreatment, and the 

failure to arrest non-Indians drinking in fashionable bars in wealthy 

neighborhoods (Cohen 1973:55-56). It was the intention of the Indian 

Patrol to observe police-citizen encounters, to reduce mistreatment of 

Indians and the number of Indian arrests by removing drunks from the 

streets before the police arrived, and to provide legal assistance for 

those arrested. The Patrol was modeled after the Black Patrol already in 

existence in Minneapolis and after the original Black Panther Patrol in 

Oakland, California. After several years of operation, AIM felt that 

community awareness of Indian problems was increased and police dis

crimination and brutality were reduced, although they also feel that 

discrimination continues to exist and they must be alert to combat it. 

Other forms of discrimination protested by AIM include beatings 

of Indians, manslaughter charges against Whites who have killed Indians 

(the 1972 slaying of a Pine Ridge Sioux in Gordon, Nebraska, and the 

Custer, South Dakota, stabbing death of an Indian by a White business

man who was given a two-month suspended sentence), while Indians are 

charged with first-degree murder; police killings of Indians who "resist 

arrest" (the Philip Celaya slaying in Ajo, Arizona, in 1972); and dis

crimination in housing (the "camp-in" on the lawn of the Lutheran Social 
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Services Building in Minneapolis). AIM has staged protests over such 

incidents, including the February 1972 attack on the trading post at 

Wounded Knee and the march on Custer, South Dakota, in February 1973. 

The Custer march developed into a riot in which the Chamber of Commerce 

was burned down, 40 Indians were arrested, and the National Guard was 

called in. '  

A February 1973 incident in Rapid City, South Dakota, also pro

tested discrimination against Indians. According to AIM, there are 4 bars 

in Rapid City that get Indians drunk and then rob and abuse them. An 

Indian in one of these bars was hit over the head with a bottle by a 

White rancher, and police arrested the Indian, causing a riot in which 

AIM members participated. Patrolmen and state troopers who arrested a 

number of Indians are supposed to have beaten them with clubs and to 

have broken the leg of one woman (Penthouse International Magazine for 

Men 1973:64). 

Negative Stereotypes. A number of AIM's activities have been 

directed at negative stereotypic images of Indians held by and perpetu

ated by the dominant society. These have included causing the cancel

lation of an elementary school's Thanksgiving Play, the disruption of a 

parade because of objections to one of the floats, destruction of snow 

sculpture at a North Dakota college's winter carnival because of nega

tive portrayal of Indians, protesting the use of high school social studies 

textbooks which presented only the non-Indian side of history, participa

tion in the 1972 Thanksgiving Day protest held at Plymouth, Massachu

setts (declared the Indian national day of mourning), and seizure of study 
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collections of bones believed to be Indian and artifacts and bones from 

archaeological excavations. 

Sovereignty and Treaties. After AIM became a national organi

zation and became concerned with issues affecting rural and reservation 

Indians as well as urban Indians, the issues of sovereignty and broken 

treaties became focal points in AIM's efforts. For AIM, the two issues 

are closely related because treaties were signed by tribes as sovereign 

peoples and the recognition of those treaties is essential for the valida

tion of Indian sovereignty. 

Although AIM has participated in some actions oriented toward 

restoration of sovereignty (the takeover of the Chippewa Dam at Winter, 

Wisconsin, by the La Corte Oreille Chippewa Band) and treaties (the 

sit-ins at Mount Rushmore in 1971 and 1972), the first major action that 

focused on these issues and also drew national public attention to AIM, 

was their participation in the Trail of Broken Treaties and the subsequent 

occupation of the BIA building in Washington, D.C. in November 1972. 

Although AIM emerged as leaders and spokesmen for the occupation and 

has taken the credit or blame for the Trail, it was one of a number of 

organizations responsible for the caravan (LaCourse 1973). 

The idea for a march on the national capital emerged at the 

annual Rosebud Sioux summer festival in August 1972, growing out of 

concern over Administration failures in Indian affairs, the upcoming 

elections and the development of a workable Indian policy for both polit

ical parties. The caravan was planned in early October 1972 by partici

pants representing eight organizations: the American Indian Commission 

on Alcoholism and Drug Abuse, the American Indian Movement, the 
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National American Indian Council, the National Council on Indian Work, 

the National Indian Brotherhood of Canada, National Indian Leadership 

Training, the National Indian Youth Council, and the Native American 

Rights Fund. Additional support came from the Coalition of Indian Con

trolled School Boards, the National Indian Lutheran Board, the Native 

American Women's Action Council, and the United Native Americans. 

The caravan, called "The Trail of Broken Treaties and Pan-

American Native Quest for Justice," was concerned with treatment of all 

Native Americans in the United States, Canada, and Latin America. The 

plans called for participation of about 150,000 Indians representing all 

spiritual leaders and Indian and Indian-interest groups in the Western 

Hemisphere. The project was seen as a spiritual undertaking in which 

three auto caravans would leave from the West Coast (Seattle, Los 

Angeles, and San Francisco) on October 6, visiting historic sites like 

Sand Creek and Wounded Knee, where there would be prayers for the liv

ing and the dead: 

"Each trail will be led by spiritual leaders who will carry the 
Sacred Peace Pipe and Drum," said a statement from the 
group. "Every drum will beat day and night, reminding Amer
icans of the treaties and every peace pipe smoked will re
mind America and history of the manner under which the 
treaties were signed" (LaCourse 1973:3). 

On October 23, they would participate in the AIM national convention in 

St. Paul, in the annual Ojibwa Wild Rice Festival, and in a three-day 

international powwow. At this time, a paper would be drawn up to pres

ent to the federal government in which Indian needs would be defined. 

The primary issues at stake in the caravan were Indian cultural 

and political sovereignty and survival, symbolized in the treaty 
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violations of the federal government, dissatisfaction with BIA adminis

trators and policy, and the lack of services for urban Indians which all 

treaty Indians receive. A news release from the caravan committee 

summed up the rationale of the group (LaCourse 1973:3): 

THE TRAIL OF BROKEN TREATIES 

We need not give another recitation of past complaints 
nor engage in redundant dialogue of discontent. Our condi
tions and their cause for being should perhaps be best known 
by those who have written the record of America's action 
against Indian people. In 1832, Black Hawk correctly ob
served: "You know the cause of our making war. It is known 
to all white men. They ought to be ashamed of it." 

The Government of the United States knows the reasons 
for our going to its capital city. Unfortunately, they don't 
know how to greet us . . . We go because America has been 
only too ready to express its shame, and suffer none from the 
expression—while remaining wholly unwilling to change to 
allow life for Indian people. 

. . . We seek a new American majority—a majority that. 
is not content merely to confirm itself by superiority in num
bers, but which by conscience is committed toward prevail
ing upon the public will in ceasing wrongs and in doing 
right. For our part, in words and deeds of coming days, we 
propose to produce a rational, reasoned manifesto for con
struction of an Indian future in America. If America has 
maintained faith with its original spirit, or may recognize it 
now, we should not be denied. 

The proposed manifesto consisted of a 20-point plan which par

ticipants presented to the government (Appendix I). As various AIM 

leaders and members have stressed, little attention was paid to these 

20 proposals by the news media or the government, which focused on 

the occupation of and vandalism to the BIA building. On January 11, 

1973, the government issued a position paper on the 20 proposals that 

stated that the steps recommended by the Indians would be "wholly 

backward steps, inappropriate for a nation which is a union" because 
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the government makes treaties only with foreign nations, not its citizens, 

and the Indians have been citizens since 1924 (Akwesasne Notes 1973: 

90). 

The occupation and subsequent damage to the BIA building was 

a spontaneous reaction to the inadequate housing provided for the Indians 

in a rat-infested church. While caravan leaders were negotiating for 

other facilities, caravan members waited at the BIA building. Discontent 

over housing arrangements was compounded by refusal of political lead

ers to talk with Indians and the prohibition of a religious memorial ser

vice at Arlington National Cemetery for Pima Ira Hayes and Nebraska 

Winnebago John Rice buried there. The actual occupation resulted from 

poor communications between security guards at the BIA when a young 

guard tried to clear his area of Indians. When the Indians refused to 

leave until housing was provided, armed guards attacked and the Indians 

resisted and drove out the policemen. 

The occupation lasted for 6 days, until the White House agreed 

to set up a task force to review Indian policy and to analyze the 20 pro

posals of the Trail. The damage to the BIA building was estimated at be

tween $500,000 and $2 million, records were lost, destroyed, or removed 

by the Indians for analysis by tribal attorneys and experts. The general 

public reaction was negative, and most tribal chairmen condemned the 

actions of the Caravan, claiming that, contrary to their assertion, most 

participants were urban Indians and did not represent or speak for the 

majority of the Indian people. 

The participants themselves, however, felt that their Washing

ton stand represented a "forceful intertribal effort" (Akwesasne Notes 
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1973:20) which had accomplished something. Victory celebrations were 

held in the Twin Cities, and one St. Paul AIM leader (E.B.) expressed 

his satisfaction with the intertribal unity of the Trail as fulfilling an 

Ojibwa prophecy (Akwesasne Notes 1973:21): 

There is a prophecy in our Ojibway religion that one day we 
would all stand together. All tribes would hook arms in 
brotherhood and unite. I am elated because I lived to see 
this happen. Brothers and sisters from all over this conti
nent were united in a single cause. This is the greatest 
significance to Indian people—not what happened or what 
yet may happen as a result of our actions. 

The anticipated 150,000 participants never materialized, and 

the actual number of participants was estimated to be between 500 and 

1,000 Indians from 23 states representing a majority of tribes, including 

the Arapaho, Blackfeet, Cherokee, Cheyenne, Ojibwa, Choctaw, Co

manche, Kiowa, Mohawk, Osage, Ponca, Seneca, Sioux, Tewa, Tusca-

rora, Winnebago, and Yakima. Indians participated because of a desire 

to show that they will no longer stay "at the bottom of the totem pole, " 

to dramatize the loss of power by all minority groups, to stress self-

determination or sovereignty, to regain Indian dignity, and to dramatize 

the Indians' fight for cultural survival in White America. 

Another expression of AIM's concern over the loss of tribal 

sovereignty and broken treaties was the 77-day occupation of the Pine 

Ridge Sioux community of Wounded Knee from February 26 to May 8, 

1973. The primary issues of the occupation were the Sioux Treaty of 

1969, the validity of tribal forms of government based on the Indian 

Reorganization Act and denial of traditional forms of government, and 

territorial losses through broken treaties, termination, and leasing of 

land. 
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Sioux traditionalists had rejected the official tribal government 

and had turned to traditionalist organizations for leadership. These or

ganizations had sought the impeachment of tribal chairman Richard Wil

son, accusing him of nepotism, misuse of tribal funds and forms of 

corruption enforced through his "goon squads." The traditionalists 

denied the validity of the tribal government and claimed that the Sioux 

and all other Indians are sovereign nations, basing this claim on their 

interpretation of the 1924 Indian Citizenship Act, which they maintain 

did not actually make Indians citizens. In order to become citizens, the 

law calls for (1) a certificate of tribal abandonment, (2) a certificate of 

competency, (3) a certificate of eligibility, (4) a copy of the bill that 

Congress passed relieving the government of guardianship over that per

son, (5) a certificate of citizenship, and (6) a birth certificate. Since 

relatively few Indians ever applied for actual citizenship or were granted 

it, Indians retain their sovereign national rights, and the government's 

refusal to make treaties with them or honor existing treaties because it 

makes treaties only with foreign nations, not citizens, is unfounded. 

The actual occupation of Wounded Knee resulted from the invita

tion of AIM by the Pine Ridge Civil Rights Organization to attend an open 

meeting at Wounded Knee in which they would discuss tribal government 

and the BIA. An AIM caravan of about 400 persons went to the second 

meeting at Wounded Knee on February 27, 1973. Within hours the vil

lage had been barricaded by police roadblocks and cordons, and any 

people leaving the village were arrested. The beating of AIM leader 

Russell Means by Wilson supporters and the desire to fight for the rights 

of all Indians prompted the takeover of the village, perceived as a symbol 
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of the demands of all Indians for national reform, and Wounded Knee was 

declared the capital of the sovereign state of the Oglala Sioux Nation. 

The village remained cut off for the duration of the occupation. 

Electricity was cut off, and food, medical personnel and supplies were 

banned as the government attempted to starve out and freeze out the de

fenders. The government roadblocks were manned by 250 to 300 FBI 

agents and BIA police, and Wilson and his supporters set up an addition

al roadblock which allowed only federal officials through. The federal 

officers were backed up by two armored personnel carriers, helicopters, 

and a variety of weapons which AIM claimed included automatic assault 

weapons and grenade launchers. Federal officials claimed that the occu

pants also had high-powered weapons in addition to small arms like shot 

guns and deer rifles. 

Exchanges of gunfire between federal officers and defenders 

were frequent, and a number of occupiers and federal officers were 

wounded. Three Indians were killed as a result of the occupation, two 

while attempting to retrieve air-lifted food and the third, Pedro Bisson-

nette, vice-president of the Oglala Sioux Civil Rights Organization, was 

shot in October 1973 at close range by federal marshals when he resisted 

arrest on a fugitive warrant. Occupiers of the village were aware of the 

danger of their position and were willing to die as the "new warriors" in 

order to defend their claims. 

AIM first presented a proposal for withdrawal to the government 

on March 3, 1973. The government replied that siege force members 

could leave Wounded Knee if they left their weapons and names with 

federal authorities. The Indians' response was to burn the offer. A 
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second agreement was reached April 6, 1973, which called for meetings 

between White House representatives and Russell Means, at which time 

the Indians would leave Wounded Knee, submit to arrest, and be taken 

to Rapid City for arraignment, a federal investigation of affairs at Pine 

Ridge and an audit of tribal funds, an evaluation of individual legal 

rights, a reevaluation of the 1868 treaty, and a May meeting between 

White House representatives and traditional Sioux chiefs, "ordained by 

birthright." This agreement did not meet all of AIM's original demands, 

specifically the dissolution of the Oglala Sioux Council tribal constitu

tion/ the ouster of Tribal Chairman Richard Wilson, a new election, 

granting of amnesty to the occupation force, the return of all Indian land 

to individual owners, and giving Indian nations tribal sovereignty. 

Truce violations on both sides prevented the implementation of 

the treaty, and a second agreement was reached May 6, 1973, which 

included detailed written procedures for the disarmament and evacuations 

to avoid the misunderstandings that had occurred with the April agreement 

(see Appendix II). The main points of the agreement called for a with

drawal of government armored personnel carriers from roadblocks and 

bunkers at 7 a.m. , Wednesday, May 8, while the 150 Indians in 

Wounded Knee would surrender their weapons to government intermedi

aries at the tipi chapel; the village would be evacuated by the occupa

tion force and permanent residents would be able to return to their homes; 

35 to 40 defenders would be arrested and arraigned in Rapid City, and 

the rest would be given transportation home; the government would 

search for other weapons and possible holdouts in Wounded Knee; and 

5 White House representatives would meet with AIM supporters in May 
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to discuss such grievances as broken treaties and compensation for lost 

lands, contingent upon disarmament. After 71 days, the village was 

evacuated by the occupation force on May 7, 1973 (AIM 1973b:10-ll). 

Between 150 and 300 Indians participated in the occupation, al

though there were personnel changes as people came and went through 

the barricades and roadblocks. According to one AIM official, about 180 

different Indian groups were involved in the occupation, and individuals 

came from all over the United States to participate, including Colorado, 

Minnesota, California, New York, and the Pacific Northwest, while 

Menominee students from Green Bay, Wisconsin, and students from the 

Institute of American Indian Arts in Santa Fe also participated. 

In addition to the range of tribal participation at Wounded Knee 

itself, there were widespread supportive actions by other Indian groups 

throughout the nation. Tuscarora Indians in Lumberton and Red Springs, 

North Carolina, held sympathy demonstrations; about 150 Indian stu

dents—Papagos , Pimas, Apaches, Navajos, Hopis, and Yaquis--held a 

peaceful protest in Tucson, Arizona, on March 8; Indians demonstrated 

at the Minneapolis Federal Building and on the steps of the State House 

in Topeka, Kansas. The Onondaga Nation of New York sent a war chief 

to observe the events at Wounded Knee. Thirteen Indians attempting to 

go to Wounded Knee with supplies were arrested near the California-

Nevada border and charged with crossing a state line to aid and abet a 

riot. Sammy Davis, Jr. provided $5,900 bond to free the Indians, and 

in April the charges were dropped. The U.S. Commission on Civil 

Rights sent a telegram to Attorney General Kleindienst in supp'ort of the 

Indian position, and Actor Marlon Brando refused an Oscar in protest of 
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the treatment of Indians. He also appeared at the trials in St. Paul in 

late January in support of the defendants. Angela Davis attempted to 

visit Wounded Knee but was turned away by the Oglala police force, 

while Rev. Ralph Abernathy succeeded in getting through the lines to 

visit with AIM leaders for several hours. 

Not all reactions and responses to the Wounded Knee occupa

tion were sympathetic, particularly in the Dakotas and Minnesota. 

Tribal President Wilson established a roadblock manned by his followers 

to starve out the defenders and this was reestablished April 24. Wounded 

Knee residents also established a blockade April 14 to force the AIM oc

cupiers out of the village so that they could return to their homes. The 

Chairman of the Red Lake Chippewa Band in Minnesota objected to the 

appearance of Vernon Bellecourt, other AIM members, and occupation 

force members on the Dick Cavett Show in mid-March, expressing a fear 

that similar attacks would be launched on other reservations. 

Wounded Knee Trials. In 1974, AIM's efforts are concentrated 

on the Wounded Knee trials and the defense of the 317 indictments re

sulting from the occupation. Most defendants are being tried in Sioux 

Falls, South Dakota, where some charges already have been dropped. 

Seven AIM leaders were indicted on 11 counts on March 12, 1973, but 

one later was dropped as improper. The felony charges are burglary, 

larceny, assault on a federal officer, impeding federal officers in the 

course of a civil disorder, possession of unauthorized firearms, theft of 

a motor vehicle, conspiracy to commit each of the other acts, and two 

counts of additional assaults on federal officers (AIM 1973a:19). The 

attorneys for AIM leaders Dennis Banks and Russell Means, whose trial 
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opened in St. Paul, Minnesota, Federal District Court, January 8, 1974, 

are William Kunstler and Mark Lane, the attorneys of the Chicago Seven 

Conspiracy Trails. 

The defense is based on the 1868 Fort Laramie Treaty with the 

Sioux, which removes reservation matters from federal jurisdiction and 

leaves them as tribal concerns. The defense contends that the federal 

government has no right to prosecute Indians because the 1868 treaty 

made the Oglala Sioux an independent people, giving them all the land 

in South Dakota west of the Missouri River. The Fort Laramie treaty also 

stipulated that any non-Indians coming onto the reservation have to have 

the approval of the Indians. Although the U.S. has no jurisdiction over 

the reservation, they sent in 150 federal marshals and FBI agents 3 weeks 

before the AIM caravan went to Wounded Knee. Although Tribal Chairman 

Wilson had asked for the presence of the marshals on the reservation, 

the fact that the invitation did not come from the entire tribal council 

has been interpreted as a violation of the treaty. The defense further 

contends that AIM's presence at Wounded Knee was in accordance with 

the 1868 treaty, since they had been invited by the traditional headmen 

and the Oglala Civil Rights Organization. Defense attorneys intend to 

show further that cultural genocide has been practiced against the In

dians, another reason for the symbolic protest of the Wounded Knee oc

cupation (St. Paul Pioneer Press 1973). 

Testimony of a prosecution witness in early March 1974 re

vealed FBI suppression of evidence that under law and court order should 

have been made available to the defense (a letter written by Wounded 

Knee families March 3, 1973, stating that they had invited the AIM 
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caravan to Wounded Knee and requested federal marshals to withdraw) 

and the illegal wiretap of the telephone at the Wounded Knee Trading 

Post. These two disclosures led the defense attorneys to file for a dis

missal of the case, which was denied by the judge. Banks and Means 

preferred to have the trial run its full course, claiming that it would 

"raise another scandal on a par with the Watergate affair," Wolfe (1974), 

a news analyst, reported that 

. . . sitting in the courtroom it often looks as though the 
roles have been reversed and the U.S. government is on the 
defense as a result of federal action after members of the 
American Indian Movement (AIM) seized the village on the 
Pine Ridge Reservation in South Dakota Feb. 27, 1973 . 

Although testimony before the jury has occupied only 
half of the trial time, the names of the two defendants rarely 
have been mentioned, other than in passing . . . After 25 wit
nesses . . . the trial record fails to contain any evidence 
directly linking Banks and Means with the crimes charged 
against them. 

About all that has been shown to this point is that the 
two were among the AIM members who moved into Wounded 
Knee at the start of the occupation and apparently had lead
ership roles. 

Regardless of the outcome of the trial, AIM continues to move 

ahead with programs initiated during the Wounded Knee occupation. In 

a speech by Russell Means on March 16, 1974, these were outlined as 

(l) the establishment of a treaty commission by the Senate Committee on 

Foreign Affairs to ensure that Indian people would have control of treaty-

determined lands; (2) the repeal of the Indian Reorganization Act of 1934, 

by which tribal constitutions were established but which offers no pro

tection against the "ripoff and lease out" of Indian lands; and (3) the 

removal of the BIA from the Department of the Interior and restructuring 
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it as an independent agency controlled by and accountable to the Indian 

people. 

Organizational Structure of AIM 

AIM's organizational structure is based on three levels of oper

ation: local chapter, state, and national (Fig. 2). The organization is 

directed by the chapters rather than the chapters being dictated to by the 

national organization (AIM 1973a:29): 

AIM uniquely begins with the people and pyramids to a na
tional organization. It is the chapters which direct and dic
tate priorities to the national officers, who in turn create 
and guide AIM in the long-range strategy to meet those 
priorities. Each chapter is independent and autonomous. 

Local Organizations. The local chapter organizations provide 

the direction for the state and national organizations and policies. Al

though there is a great deal of flexibility and variation of individual 

local chapters, there are basic organizational similarities and ideology 

that are shared by all AIM chapters. The same categories of officers are 

found at each of the levels of AIM, elected annually by the local Indian 

community. 

Local level officers include the chairman, director, treasurer, 

and secretary. The chairman serves as the spokesman for the chapter in 

dealing with the public, as the liaison between the state coordinator and 

the other local chapters, and chairs the local board meetings. The direc

tor is in charge of the office and staff and is responsible for follow-

through with any projects and activities set up by the local board. All 

officers are nominated for their positions by the local Indian community 
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and elected in a local election. They receive no salary for their 

activities. 

Other local chapter officials have different responsibilities, 

such as the social services director, who helps newcomers to the city 

and others in trouble by locating and providing emergency housing, food, 

and medical and legal assistance. 

There is also a local board of directors that provides a system 

of checks and balance within the organization and serves as the advo

cate of AIM ideology; they are also responsible for disciplinary actions 

and dealing with deviations from AIM ideology as specified in the nation

al constitution and by-laws. Board meetings are held regularly, special 

committees are set up from within their body to be responsible for 

special functions, such as running local powwows. Each AIM chapter 

has its own separate board and its own policies. Chapter boards are 

directly answerable to the local Indian community as well as to the 

national organizations. All local chapters must follow the national by

laws. The local boards select members from their ranks to serve on the 

state-level board of directors. 

Only AIM members may run for office and for the board, but all 

Indian people in the community may vote. AIM membership is not re

quired nor is there a particular "blood" requirement. Non-Indians may 

not vote, except for those who vote as proxies for their adopted Indian 

children or because they are married to Indians. Indians need not be on 

tribal rolls to vote. 

Each chapter gears its programs and activities to the needs of 

the local community, always keeping in mind AIM ideology. Local 
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chapters rarely charge dues, although this policy varies according to 

chapter. Members claim to have joined because of a desire to do some

thing for Indian people or to be affiliated with the organization because 

of their recognition of AIM's accomplishments. 

New chapters become affiliated with AIM by presenting a re

quest to the national offices. A card is sent to them, but there are no 

annual dues, so there is no record of the actual number of local AIM 

chapters. Official estimates for January 1974 place the number of chap

ters at more than 85. However, one AIM respondant stated that about 

150 new chapters were formed during the Wounded Knee occupation dur

ing the spring of 1973. 

State Organization. The officers at the state level are similar 

to local chapter level officers: state coordinator, secretary, treasurer, 

and board of directors. The actual structure of the state organization is 

left to the discretion of the individual states, but generally they follow 

national level guidelines. 

The board of directors is composed of members chosen from and 

by the elected local boards within the state. The responsibility of the 

board is the advocacy of AIM ideology, policy, and Indianness and to 

serve as a checks-and-balance system for the state organization. 

The state coordinator is elected annually by the state board of 

directors at a board meeting or at a state convention. He serves as the 
i 

chairman for the state and regional AIM organization, is responsible for 

the maintenance of the ideology and adherence to the AIM guidelines, 

and tries to keep up with the problems and actions of Indian communities 

and individuals in his state. He represents the state on the national 
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level and provides a two-way information channel between the state and 

national organizations. All state coordinators are members of the nation

al board of directors, presently composed of the 32 representatives of 

states that have official state organizations. Although some states with 

small Indian populations have no state organizations, like Georgia and 

Mississippi, there are AIM offices in every state. 

National Organization. National level AIM activities draw the 

most public attention. The national structure also resembles the two 

lower levels with four main officers, elected annually, usually at the 

national convention: the chairman, executive director, treasurer, and 

secretary. 

The national organization coordinates the entire Indian move

ment. Tribes or individuals may request assistance from AIM on personal 

or tribal problems, usually dealing with the dominant society. The infor

mation is relayed to the closest field office, which takes over, and AIM 

field workers investigate the problem and potential solutions and attempt 

to evaluate them. It may involve simply talking to local officials or it 

may involve more serious action, such as confrontation or demonstration. 

The national chairman has the overall responsibility for the en

tire movement and organization. He chairs board meetings and helps to 

coordinate activities at all levels. In July 1973, a Ponca Indian from 

Oklahoma was elected acting chairman of the national organization, but 

in December 1973, Clyde Bellecourt was appointed national chairman for 

the duration of the Wounded Knee trials. 

The executive director is responsible for the coordination of 

legal defense, for soliciting funds to maintain the national organization, 
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and for planning such activities as the Trail of Broken Treaties and 

Wounded Knee. The position is salaried, with the executive director 

receiving an annual salary of $15,000. Dennis Banks was elected na

tional executive director in January 1974, during the preliminary stages 

of the Wounded Knee trials. 

A fifth national officer is the national field director, whose 

responsibilities are similar to those of the national executive director. 

He establishes and maintains contact with the state levels of the move

ment and sees that they do not deviate from AIM's ideology. The national 

field director also has established several of the international offices. 

The national board of directors, composed of the state coordi

nators from the 32 states with state-level AIM organization, acts as a 

system of checks-and-balance on the national officers, acts on resigna

tions, and handles disciplinary actions. As the representatives of the 

state and local AIM chapters, they serve as the voice of the people at 

the national level, and it is through this body that the people exert part 

of their pressure and influence decisions and policies. 

Since March 1973, there has been a national committee, the 

Wounded Knee Defense Committee. This is a volunteer group of lawyers 

and staff organized to prepare the defense for over 150 defendants in the 

Wounded Knee trials, to coordinate efforts, to prepare publicity releases, 

and to collect money for the trials. It is estimated that the trials will 

cost $120,000 over a 24-month period, plus bail estimated at $250,000. 

Prior to January 1974, there were three national field offices in 

Los Angeles, Salt Lake City, and Lumberton, North Carolina. With the 

opening of the Wounded Knee defense trials in January 1974, all national 
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field offices were closed, and the national headquarters have been lo

cated in St. Paul for the duration of the trials. The field offices serve 

as information nerve centers which gather and combine information and 

instructions and pass them on. Because of the importance of the trials 

and their outcome, the national office and the Wounded Knee Defense 

Office have been combined and will serve as the source of all informa

tion on AIM for all levels of the organization and the news media. 

There are annual national conventions and conventions on other 

occasions as need dictates. The first national convention was held at 

Cass Lake, Minnesota, in May 1972, where some of the major issues 

focused on local Minnesota affairs. The second convention was in St. 

Paul in October 1972 during the Trail of Broken Treaties caravan, and the 

third was held in Oklahoma in July 1973, where AIM princesses were 

chosen. 

International Organization. AIM also has several international 

chapters organized for Indians living in foreign countries because of work 

or marriage to Europeans. There are several chapters in South America 

(one of AIM's concerns is the "cultural genocide" of Brazilian natives), 

in Mexico and one each in Paris, Naples, and Sweden. One function of 1 

the international chapters is to provide an outlet for authentic Indian 

arts and crafts, while another is to solicit funds from sympathetic Euro

peans to finance AIM activities, particularly the Wounded Knee defense. 

Special AIM Programs 

Much of AIM's publicity has focused on negative aspects of 

AIM programs, such as militance, violence, and the destruction of 
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property, as AIM's detractors claim that AIM leaders are on "personal 

ego trips." Demonstration and confrontation are only part of AIM's 

repertoire of tactics to improve conditions for American Indian people, 

and they appear to be more frequent in national-level activities than at 

the local level. 

To AIM members, improving conditions for Indian people in

cludes helping them to adjust to living in the White man's world when 

and where necessary, but as Indians, not as Whites. AIM stresses a 

growth and development of pride in Indianness, in the Indian heritage, 

culture and tradition, particularly for persons who find themselves in 

the urban milieu and find adjustment to the city and White culture diffi

cult. Local chapter programs are designed to assist urban immigrants 

to adjust to life in that particular city. 

The St. Paul chapter has a "Social Services Director," whose 

responsibility is to help newcomers to St. Paul find places to live and 

to handle any emergencies. She operates on an emergency, "right-now" 

basis to assist people in trouble with the law, people who have been 

evicted, and people with medical and dental emergencies. The chapter 

does not act as a referral agency but handles the problems then and 

there. The St. Paul chapter also has a social action program, youth and 

recreation programs, legal aid and employment counseling, and a Day 

Care Center. The Day Care Center operates on a $40,000 grant from 

Title IV funds from the Ramsey County Welfare Department, but other 

AIM programs depend on a paper budget of $48,000, which they never 

have. In 1973, they received $16,000 from the Greater St. Paul United 
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Way. In 1973, the chapter sponsored a powwow to raise money for the 

Wounded Knee defendants and took supplies to Wounded Knee in a 

caravan. 

Other local chapters have specific drug and alcohol abuse pro

grams or work closely with the federally funded programs in their areas. 

According to one AIM leader (V.B.), former drunks and drug addicts who 

become involved with AIM rid themselves of the frustrations and anxieties 

that made them turn to alcohol or drugs as an escape: "It isn't that we're 

so concerned about the soul; we're saving human beings" (Penthouse 

International Magazine for Men 1973:62). V.B. claims that participa

tion in AIM activities helps the alcoholic or addict to regain his pride 

in his Indian identity and his dignity so that he no longer needs to es

cape. AIM often assists in setting up community programs; once they 

are functioning, AIM turns them over to the local community, following 

their policy of giving power to the people. 

One of AIM's first programs dealt with problems of alcoholism 

and high arrest rates of Indian drunks, the AIM Patrol. The patrol was 

established in Minneapolis in August 1968 to combat police discrimina

tion and harassment of Indian people. By removing drunks from the 

streets before they could be arrested or by helping those arrested to get 

out of jail on bail, several problems were resolved; the community was 

made aware of Indian needs and became sympathetic to them, police 

discrimination and harassment were decreased, and the arrest rate was 

decreased. There are AIM Patrols in other cities, most of which function 

only when necessary. AIM Patrols usually operate during local powwows 

and meetings to prevent trouble. 
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In January 1974, the AIM Patrol was reactivated in St. Paul to 

operate under the jurisdiction of the St. Paul Police Department for the 

duration of the Wounded Knee trials. Eight Indian men have been em

ployed full time to help police maintain security, for surveillance, crowd 

supervision, and communication in and around the St. Paul Federal 

Building, where the trials are taking place. They are responsible for 

checking out trial-derived rumors or crises and make the facts known 

through the Rumor Control Center set up for this purpose; they screen and 

register any visitors, particularly Indian visitors, who want to be ad

mitted to the courtroom for the trials; and they patrol the streets of down

town St. Paul and the skyways connecting some of the downtown build

ings to prevent trouble. They provide the security force at the Wounded 

Knee Legal Defense Office during press conferences and have assisted 

airport police in security during press conferences held at the airport. 

They continue to provide one of the original patrol functions, removing 

drunks from the streets to avoid police confrontations. 

As with the original patrol, much of their work is voluntary, al

though they are paid a small salary for 8 hours of work a day. Their 

salaries are paid out of a $25,000 grant from the Law Enforcement Assis

tance Administration obtained by the mayor of St. Paul to maintain law 

and order during the trials and to prevent violence. After the first month 

of operation, Indians and local authorities both were pleased with the 

effectiveness of the patrol and were hopeful that the trials would be ac

companied by little trouble. 

One of the most significant special programs initiated and spon

sored by AIM that deals with problems of urban adjustment and identity 
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is the alternative school program that has been set up in Cleveland, 

Milwaukee, Minneapolis, St. Paul, and on the West Coast. Called 

Survival Schools, their stated purpose is the rehabilitation of elemen

tary and secondary student drop-outs who have been turned over to the 

schools by the courts or on referrals from principals in the public 

schools where the students often are discipline problems. 

The schools are called Survival Schools because they teach 

Indian children to survive as Indians in a White society while retaining 

their identity as Indians, developing a sense of pride in that identity, 

reestablishing Indian values, and preparing to become leaders. Because 

the schools seek accreditation, the required "3 R's" are included in the 

curriculum, but staff members consider Indian history, philosophy, and 

arts and crafts more meaningful and important to the students. Pre-

contact Indian culture is stressed as teachers attempt to redevelop the 

idea of a "democratic" society tied in with the close community relation

ships, cooperation, cross-family ties, and mutual respect. 

Indian students, as partially assimilated urban Indians, like 

their parents, are attempting to recapture Indianness, which the direc

tor of the Minneapolis Heart of the Earth Survival School has defined as 

a way of believing and thinking that the students are being taught 

(Anonymous, personal commun., Dec. 1973): 

You don't allow yourself to become involved with high finance, 
goods for luxury, while other brothers and sisters are starv
ing. This is the difference that I see between the Indian and 
the white man. 

When two people go to a certain place where there is a 
beautiful piece of land, pure streams and lakes, and birds, 
and things like this, one will see it as a beautiful spot made 
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by the Great Spirit for all to enjoy. The other would say, 
"Yes, it would make a good resort." 

The Indian believes that . . . when you pick up a hand
ful of sand, there is life in it. Plants and trees are alive— 
they have their own properties. The plants and different 
types have various properties that are either good or serve 
purposes of becoming nourishing food, curing medicine, or 
death. But the Indian always held respect for it. The thing 
that we feel most strongly against is when an Indian wor
ships the Great Spirit, he doesn't worship Him one hour 
every week, he worships Him from the time he gets up until 
he goes to bed, and everything he takes from the skies, 
earth, and water, he puts something in return for it. If a 
neighbor travels a distance to come to his house, he is 
honored, and he turns around and gives him something to 
eat. 

This is what we are trying to re-establish. 

The Heart of the Earth Survival School in Minneapolis dropped 

its AIM affiliation in the fall of 1973 because they had difficulties get

ting funding as long as they were affiliated with a militant organization. 

The school was established in 1970 as an alternative school to combat 

the high Indian student drop-out rates in Minneapolis. The 1973 school 

year funding of $100,000 came from Title IV of the Department of Health, 

Education, and Welfare and was regarded as inadequate to meet the 

school's needs. The school is therefore housed in an old two-story 

building in the Indian ghetto area of Minneapolis. It has one large 

downstairs classroom with several smaller classrooms and offices on the 

second floor. Boards cover the windows, and the large classroom is 

heated by a space-heater. The director's search for adequate facilities 

within their budget has not been successful. 

There are both Indian and non-Indian teachers, although some 

non-Indian teachers have not proved to be satisfactory. The Indian 

I 
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teachers, Ojibwa, Sioux, Navajo, and Winnebago, teach Indian history, 

crafts, and philosophy or religion, while the non-Indians teach the 3 R's. 

When the school opened in 1970, there were approximately 8 

students. The enrollment of December 1973 was over 80 students, and 

the number continues to increase. Grades are K-12, and although at 

present all students are Indian, the school is open to the public. The 

format is an open school which emphasizes close work with individual 

students. 

In addition to the basic state-required curriculum and Indian 

history and philosophy, there are special arts and crafts classes, cre

ative writing is encouraged, students are taken to local powwows, and 

they have a sweat lodge for purification rituals. Summer plans call for 

taking the students to the reservations and teaching them nature lore and 

survival in the woods. 

In January 1974, a two-month student cultural exchange project 

was set up with the Southwest. Five secondary students were taken to 

Arizona and New Mexico, where they visited Indian communities and 

schools, bringing with them information, films, and cultural material on 

the Ojibwa Indians. The project includes future exchanges with students 

from the Southwest to visit Minneapolis Indian families to become aware 

of the differences in cultures and lifeways among the American Indians 

and create a greater understanding of similarities. Students were also 

given classes in academic subjects, such as history, geology, geog

raphy, mathematics, reading and creative writing, crafts, Spanish, 

Navajo, film-making, and photography, for which academic credit in the 
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Minneapolis Public Schools was received. The students were accom

panied by 3 staff members, a Navajo, an Anglo, and a Chicano. 

St. Paul's AIM Survival School, the Red School House, lost 

$20,000 in OEO funds as a result of the Trail of Broken Treaties, but 

they won their law suit contesting this. They also have been funded by 

a $36,000 grant from the Model Neighborhood Planning Council in St. 

Paul. 

In addition to the survival schools, AIM also sponsors boys' 

camps and religious and cultural centers throughout the United States. 

At Crow Dog's Paradise on the Rosebud Sioux Reservation, the school 

and center teach Sioux religion and language, but students are allowed 

to choose for themselves what they wish to believe. 

AIM Ideology 

AIM stresses the fact that Indian cultures and philosophies dif

fer from those of the dominant society. This position has been made ex

plicit in AIM's statement of purpose (American Indian Movement 1973b): 

The American Indian Movement (AIM) was formed on July 
28, 1969, with the idea of doing effective work among Indian 
people; it is Indian and thinks Indian. AIM will move in the 
direction that the people and its membership want it to move. 
AIM is merely a group of Indian people that choose to band 
together to improve the conditions in a society in which Indian 
people have to live. 

These are the main objectives and goals of the American 
Indian Movement: 

We, the Concerned American Indians, residents of this 
continent, organize to upgrade the conditions in which 
the Indian lives, and to improve the stereotype of the 
Indian. 
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Our main objective is to solicit and broaden opportun
ities for the Indian in order that he or she may enjoy 
full right as a native of this continent. 

SHORT RANGE OBJECTIVES 

a) To establish a program to better Indian Housing 
concern. 

b) To establish a program directed toward Indian youth. 
c) To establish a program for employment of American 

Indians. 
d) To establish a program to educate the dominant so

ciety in the area of Indian culture and its effects on 
Indians. 

e) To establish a program to improve communications 
between the Indian and the dominant society. 

f) To establish a program to encourage the Indian citi
zen in his or her responsibilities to the community. 

LONG RANGE OBJECTIVES 

a) To generate unification within the Indian people. 
b) To inform all Indian Americans of International, 

National, Local, and Community Affairs .  
c) To encourage Indian Americans to become active in 

all Community affairs (ex: International, National, 
or Local). 

d) To bring the economic status of Indian Americans 
up to that of the general community. 

Indian people have tried to live by countless rules, regu
lations, policies, and laws which were totally white oriented, 
but this system proved to be unresponsive to Indian people 
and their needs. In comparison to the damages done at the 
BIA in Washington or Wounded Knee, the psychological and 
physical damage to Indian lives is far graver. Some of these 
government laws adversely affect the American Indian in the 
area of water rights , land rights . 

AIM members also consider the movement a spiritual movement 

which stresses Indianness and pride in Indianness. The spiritual beliefs 

and ideology have been drawn primarily from traditional Sioux and Ojibwa 

philosophies and practices, and members usually participate in tradition

al reservation ceremonies, including the Sun Dance, where they go 

through the piercing ceremony, regardless of their tribal affiliations. 
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All AIM members interviewed have stressed the spiritual aspect 

of AIM. This emphasis upon spirituality is derived from the teachings of 

Sioux holy men who were asked by AIM members what an Indian is be

cause of AIM's desire to redefine Indianness. They were told that to be 

an Indian is to be spiritual. 

We Indians live life within the sacred hoop, the sacred cycle 
of life, in unity with all living things. A chief many years 
ago said that his home is where the bodies of his ancestors 
are. In the Indian religion there's no heaven or hell. When 
the physical remains go back to the sacred mother earth, 
that completes the sacred cycle of life. When the Indian 
killed his four-legged brother—the deer, the buffalo—to live 
on, that was its' role. We were like cannibals. We ate our 
brothers. We ate our sisters. But when we died, we went 
back to the earth, so that the ground could be fertilized, and 
the grass and the flowers could grow to pollinate the other 
things and make more living things grow. And then the deer 
would come by and eat that grass. He ate us. That was our 
way, the cycle of life, the physical remains went back, the 
spirit stayed there (Penthouse International Magazine for Men 
1973:62). 

The impact of spirituality on AIM members has been described 

by an Oglala Sioux (AIM 1973a:30): 

. . . from the inside, AIM people are cleansing themselves. 
Many have returned to the old religions of their tribes, away 
from the confused notions of a society which has made them 
slaves of their own unguided lives. AIM is first a spiritual 
movement, a religious rebirth, and then a rebirth of Indian 
dignity. AIM succeeds because it has beliefs to act on. AIM 
is attempting to connect the realities of the past with the 
promise of tomorrow. 

AIM leaders have also been affected significantly by the teach

ings of Tecumseh and have adopted these as a part of their ideology. 

Most frequently they cite Tecumseh's 1812 statement about Indian unity 

(Akwesasne Notes 1973:91): 

Each year, our White intruders become more exacting, oppres
sive, demanding, and overbearing. Wants and oppressions 
are our lot. Are we not being stripped day by day of the little 
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that remains of our ancient liberty? Unless each tribe unan
imously combines to give a check to the avarice and opres-
sions of the white, we will become conquered and disunited 
and we will be driven from our Native Lands and scattered 
like autumn leaves before the wind. 

They also stress Tecumseh's concern with alienation of Indian lands. 

One of AIM's goals appears to be the fulfillment of Tecumseh's dream, 

the unity of all American Indians in combating the oppression of the 

Whites, and the creation of a unified Indian nation. 

Although AIM's ideology stresses a unity with nature and all 

living things, it also stresses militance. AIM members consider them

selves warriors fighting for their cultural survival and a return to tradi

tional forms of government and religion. If it is necessary for violence 

and conflict to achieve recognition of their treaty rights and the obliga

tions of the federal government to honor those treaty rights, AIM mem

bers are willing to die to accomplish these ends. On June 27, 1973 , 

Pedro Bissonette (AIM 1973a:18) stated: 

I will stand with my brothers and sisters. 
I will tell the truth about them and about why we 

went to Wounded Knee. 
I will fight for my people. 
I will live for them. 
And if it is necessary to stop the terrible things 

that happen to Indians on the Pine Ridge 
reservation, I am ready to die for them. 

He was shot and killed October 17, 1973, by BIA police while resisting 

arrest. 

Pride in being Indian has been central to personal transforma

tion of AIM members (Cohen 1973:46-48). Membership in AIM has af

fected the lives of many members, it instilled a new dignity, a new 
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awareness, a new power, and a new strength, and it has helped them 

find themselves. 

. . . A.I.M. has helped me in being able to identify with my 
own self . . . I'm able to live within the system, but I can 
condemn it for the betterment of the Indian people . .. I 
learned about the contributions of Indians that made me proud 
. .. It took A.I.M. time, but it had to overcome thirteen 
years of school, where you try to be White and hate to be 
Indian (until it slaps you in the face that you never can be 
White). Finally, I began listening to the aims of A.I.M. 
I've only been an Indian in my own mind for the past two 
years (Cohen 1973:46). 

Many members join AIM searching for a redefinition of their 

identity, and AIM members encourage and help these members. The fact 

that they do not consider "blood" a requirement of Indianness facilitated 

infiltration of the Trail of Broken Treaties by a Chicano FBI agent who 

was welcomed by Indians sympathetic with his claim to an identity crisis 

and his desire to find himself. AIM members point out that Indianness 

is a way of living and looking at the world, and anyone—Black, Indian, 

or White—with that outlook can be "Indian. " As one AIM member pointed 

out, there are non-Indian Indians and some full-bloods who don't act 

Indian. Another AIM leader defined these as Indian enemies, persons 

suffering from a curable sickness of assimilation. 

One informant stated that AIM is more attractive to urban Indians 

or landless rural Indians because urban Indians have more identity prob

lems than reservation Indians. Other Indians lacking federal status, 

such as the Tuscaroras and Lumbees of North Carolina and rural non-

reservation Indians in Oklahoma, also find AIM attractive. AIM has 

many followers and supporters among Indians where tribal traditions and 

identity are weak. It is also popular on some reservations where 
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traditions are weak, such as the Sioux reservations. In the Southwest, 

however, where tribal traditions are strong, reactions to AIM have been 

more negative and hostile. The Hopis placed one Hopi AIM member in 

jail during the 1972 Snake Dance to prevent disruption of the ceremonies, 

Vernon Bellecourt was escorted to the edge of the Papago Reservation in 

November 1972 following the BIA takeover and told not to return, and 

among the Navajos the prevailing feeling appears to be one of hosility 

toward AIM and its tactics (anonymous personal communication). 

Reactions from tribal leaders range from sympathy to outright 

hostility, the latter being the feeling of Richard Wilson, Oglala Sioux 

Tribal Chairman. Most tribal leaders expressed disapproval of the BIA 

takeover, and Wounded Knee also received a negative reaction from 

some tribal leaders like Roger Jourdaine, Chairman of the Red Lake 

Chippewa Band. Sometimes, however, tribal governments have encoun

tered problems that seem to be unresolvable through the system, and 

they turn to AIM for assistance in making known their positions and de

mands. It was for this reason that AIM participated in the takeover of 

the Chippewa Dam on the LacCorte Oreille Chippewa Reservation in Wis

consin and why they have been invited to the Fort MacDowell Reserva

tion in Arizona to try to prevent its threatened inundation by the Central 

Arizona Project. 

As an organization, AIM draws a mixed response from Indians 

and non-Indians alike. Some are sympathetic with goals and reasons, 

some do not understand any of it, and others are upset by the militancy 

and violence used by the organization. However, there is an increasing 

awareness of Indianness on both tribal and national levels in "Indian 
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Country," and AIM has taken a leading role in this awareness, both in 

bringing matters to the attention of the American public and in reviving 

a pride in Indianness among peoples who were subject to apathy, dis

crimination, and lack of direction. AIM members consider themselves 

part of a twofold American Indian movement--a part of an organization 

known as AIM and also part of a nationwide movement—a revival of In

dian strength and pride exemplified in the fight for sovereignty and 

rights, whether undertaken by AIM, the National Congress of American 

Indians, the National Indian Youth Council, or other organizations, 

tribes, or individuals. 

AIM members consider themselves members of AIM first and as 

"Indians" and members of a particular tribe second. In this, AIM iden

tity may be regarded as a supratribal identity. However, one AIM leader 

(S.H.) stated, "This is only until we have won the war—then I can go 

back to being a Wichita." In the meantime, there has been the creation 

of a new, national kind of Indian who must submerge tribal identities 

and traditional enmities to fight a common enemy, the dominant society, 

which AIM members feel threatens their cultural survival. First, last, 

and always, AIM members stress their Indian identity, distinct from the 

dominant society in heritage, values, and way of life. 

Urban Organization Revitalization Processes 

Although revitalization may take place in urban settings, many 

urban organizations cannot be considered formal revitalization move

ments because they were established by non-Indians and are run by 

them and stress the assimilation of Indians and the eradication of Indian 
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culture and identity. However, Indians who participate in their programs 

and activities tend to remain isolated from other segments of the urban 

population, so that their Indian identity and distinctiveness are rein

forced and perpetuated. Participation in social or recreational activities 

or urban Indian centers may be regarded as forms of informal revitaliza-

tion and will be discussed as part of this process in Chapter 6. 

Indian centers established and run by Indians may be regarded 

as an urban variant of political revitalization. The only stage of the re

vitalization process that is significantly different from the political pro

cess discussed in Chapter 3 appears to be the third stage of cultural 

distortion, which in this case results from urban emigration. Although 

the American Indian Movement may also be regarded as a form of politi

cal revitalization, it differs from other urban organizations and other 

politically oriented Indian organizations, whether Indian or non-Indian in 

origin and leadership, because of its nonaccommodative and militant 

stance and its desire to revive an Indian world view distinctive from that 

of the dominant society. In some respects, the stages of revitalization 

through which AIM has progressed appear to follow Wallace's (1956) pro-

cessual model more closely than other forms of secular revitalization. 

It is this process that will be discussed in detail below. 

Stage I. Political Sovereignty 

It was shown in Chapter 3 that at the time of European contact 

most Indian tribes were politically and culturally sovereign peoples in 

control of their territories, cultures, and futures, so that such stresses 

as occurred were within the limits of toleration. 
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Stage II. Erosion of Sovereignty 

Through continued contact with Whites, Indian sovereignty was 

gradually reduced as traditional cultural and political systems underwent 

change and subordination. The loss of a territorial base often accom

panied the loss of political sovereignty and led to a general worsening 

of reservation conditions and an increased dependency of Indians on the 

government. Conditions of poverty, inadequate health and educational 

facilities, and a lack of employment opportunities led to emigration to 

cities in an attempt to improve individual conditions. This migration was 

accelerated through the institution of the BIA's relocation program, which 

was designed to hasten assimilation. 

Stage III. Urbanization and Cultural Distortion 

Indian newcomers to urban centers encounter a new variety of 

assimilation pressures different from those they experience on the reser

vation and with which they are poorly prepared to cope. Although many 

move to cities to improve economic conditions, the failure to realize 

this goal because of discrimination (in housing and employment, for 

instance), a continuation and sometimes worsening of poverty, the lack 

of health and welfare services, plus a new set of problems of adaptation 

to a different value system and life style leads to increased individual 

stress manifest in family problems, alcoholism, high arrest rates, and 

high rates of school drop-outs and truancy. Such conditions of social 

maladjustment provide a foundation for revitalization efforts. 
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Stage IV. Revitalization 

To this point, the revitalization process of most urban organiza

tions with Indian leadership follows the processual model of political 

revitalization discussed in Chapter 3. Urban Indian centers frequently 

utilize political types of tactics in their attempts to maintain political 

and cultural sovereignty, to create positive concepts of Indianness, and 

to assist Indians in adjusting to the urban milieu. Because they stress a 

revitalization of Indian pride and Indian sovereignty as well as the reten

tion of certain Indian activities and customs but do not necessarily at

tempt to revive extinct elements of Indian culture, they may be regarded 

as adaptive or accommodative and native perpetuative revitalization. 

The American Indian Movement differs from other urban and political or

ganizations in this respect, and the following discussion of the actual 

stage of revitalization pertains to AIM and its goals rather than to other 

urban organizations. 

Mazeway Reformulation. Psychologically, Indians are ill-

prepared to cope with living in urban centers, and adaptation to urban 

life requires a change in one's world view or perspective. The initial 

mazeway reformulation leading to the development of AIM appears to 

have occurred within a small group of individuals, primarily Ojibwas, 

who may be regarded as deviants in both their Indian society and the 

dominant society. Through educational and childhood experiences and 

urban residence, they became alienated from their tribal traditions, 

ashamed of their Indian heritage, while simultaneously rejecting the 

dominant society as well. This rejection of the dominant society is evi

dent in the performance of acts which resulted in their imprisonment in 
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the Minnesota State Penitentiary. AIM leaders are regarded by some 

non-Indians and Indians, as well, as criminals or ex-convicts. 

Most AIM leaders appear to have experienced the ideological 

conversion considered a necessary characteristic of revitalization by 

Wallace. One AIM founder, C.B. , went on a hunger strike while in 

prison because of "despair, " but through the efforts of another young 

Ojibwa also in the prison, C.B. began to read about Ojibwa heritage, 

and "he finally recognized he wasn't the dirty Indian he's been told he 

was by White students at school, where we went through all that racism 

and hatred" (Penthouse International Magazine for Men 1973:60). His 

brother, V.B. , also went through a similar ideological conversion before 

becoming an active AIM leader. Following a prison sentence, he experi

mented in various careers in the dominant society, including an import 

business, real estate, and a beauty salon. Through his brother's work 

in AIM and reawakened pride, V.B. also became involved in AIM. 

I could see the pride in these young men and women. A new 
dignity, a new awareness, a new power, a new strength. 
Then I looked at myself. I was making money and living in 
White suburbia. I was assimilated into the mainstream of 
White America. And I was disenchanted. There was always 
an emptiness inside me. I wasn't really complete. I didn't 
have the right direction. 

So I went up to Minnesota, and for about a week I visited 
with my brother and other people in the movement . . . Finally 
I got so involved I started letting my hair grow long, and I 
stopped wearing a tie and started to sort of de-program my
self, to become just a simple person, a simple man. More 
humble. I saw in that something I could identify with (Pent
house International Magazine for Men 1973:59). 

Ideology. AIM's evolving ideology initially was secular in 

nature, stressing pride in Indianness, creating a positive Indian image 
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and learning to cope with the dominant society by redeveloping notions 

of Indian sovereignty and developing a new concept of Indian national

ism or supratribal identity. Later the revival of native religious obser

vances, kinship structures, and political forms were added to the 

ideology and became at least equally important. 

Communication. Some of the communication of the new ideol

ogy appears to have taken place in prison, but after C.B.'s release from 

prison, it expanded to a small core of disciples in the Minneapolis area, 

who spread the organization to other parts of the country as AIM became 

a national organization. AIM's ideology, with its stress on the creation 

of a new sovereign Indian nation and revival of traditional culture, ap

pealed to urban Indians and those from rural areas where cultural and 

territorial loss and erosion of sovereignty were greatest and where tribal 

traditions and tribal governments were weak. 

Organization. As shown above, AIM also developed a political 

or secular organizational structure to operate the four levels of the or

ganization. At the local chapter levels, these organizations may follow 

traditional models of organization, but for most, as well as at state and 

national levels, the model of the dominant society is followed. Tactics 

utilized by the organization have also been borrowed from both the domi

nant society and from other minority groups within American society, 

such as the Black Citizens' Patrol, which provided the model for the 

AIM Patrol, and the use of militance and confrontation. 

Modification of Doctrine. AIM's doctrine has been modified 

several times as a means of appealing to a wider range of people. At 

first an urban-oriented local organization, the first doctrinal modification 



136 

occurred when AIM became national and began to concern itself with 

political issues of national scope and to stress treaty recognition and 

the creation of a sovereign Indian nation. This also involved increased 

militance and confrontation, official AIM policy as of May 1972, and led 

to such acts as the Trail of Broken Treaties and the Wounded Knee occu

pation. The ]ack of support from both the dominant society and Indian 

tribes as a result of violence and destruction and, according to AIM 

doctrine, an awareness of a lack in their philosophy and organization, 

led to the recent increase in emphasis on the spiritual and a decrease 

in the emphasis placed on militancy. The fact that this has occurred in 

conjunction with the Wounded Knee trials may indicate that it is an effort 

to gain sympathy and support from the non-Indian society. AIM is pres

ently operating at this stage . 

Cultural Transformation. AIM does not appear to have reached 

the stage of cultural transformation as yet. The changes that AIM has 

been attempting to initiate have not been accomplished, and anxieties 

and stresses appear to be only superficially alleviated. Whether AIM 

will reach this stage is uncertain, as is the form the transformation will 

take should it be achieved. 

Clearly, much depends on the outcome of the Wounded Knee 

trials in terms of AIM's effectiveness in future activities in Indian coun

try. They appear to be moving away from violence, however, in the di

rection of increased spirituality. This has been described by an Ojibwa 

writer as a shift in behavior from militance to "mellowed militance" to 

"spiritual revivalism." AIM leaders Banks and Means are "emphasizing 

in prophetic monotones their traditional tribal values and life styles" and 
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expressing a collective tribalism of spiritual significance in every form 

of life (Vizenor 1974). The former militant, Dennis Banks, now appears 

"to be a man of peace and spiritual visions. He no longer rails at white 

people in an angry voice, and he no longer practices disruptive tactics at 

public meetings. He speaks in mellow tones now, and his gestures are 

gentle." 

Vizenor (1974) suggests that the new tribal spirituality of AIM 

may become one of many religious groups in tribal history 
that have responded to oppression with a collective spiritual 
belief that the traditions of the past will be regenerated . . . 
Leaders of the American Indian Movement may have learned 
from history and experience that the white man cannot be de
feated by force or political rhetoric. The mellow vision of a 
religious revival of traditional tribal values is not only a good 
defense posture in federal court, but a strong connection with 
the growing expressions of spiritualism rather than materialism. 

Although AIM is attempting to regenerate certain elements of 

traditional spirituality and tribalism, like earlier revitalization move

ments it also considers an alternative of adaptation by combining ele

ments of the old with elements of the new. The spirituality and tribalism 

of AIM are an attempt to adapt to the White society and to survive and 

compete in it but on Indian terms. Although AIM considers itself a spir

itual movement,it does not use the term "religious," and since most of 

its activities continue to have a political focus, AIM may be regarded as 

a form of political revitalization. 

It is possible that in the future AIM may become entirely a re

ligious or spiritual movement, rejecting political and civil rights issues, 

although this seems unlikely given the personal orientations of AIM's 

present leaders. It may combine spiritual and political tactics and re

main a national organization, or it may lose national support and turn 
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into a regional (Upper Midwest) organization, where its support is 

strongest. It also may die out. 

Much depends on the outcome of the Wounded Knee trials and 

the fate of AIM's leaders and founders. If they are found guilty, they 

may become martyrs to a cause which would give new life to the organi

zation, although for how long is hard to say. If they are acquitted, they 

may become heroes within Indian country by "beating the system," or 

they may be forgotten as other "heroes" appear in Indian country. Con

viction or acquittal would not preclude their continued participation in 

and direction of AIM activities, however, but it remains to be seen 

whether AIM is sufficiently strong at this point to survive a change in 

leadership, for in each crisis that has developed in AIM's history to date 

the leadership has reverted to the original leaders and founders of the 

organization. 

Stage V. New Steady State or National 
Indian Sovereignty 

A new steady state has not been achieved, since this results 

from the stages of cultural transformation and routinization. AIM's 

goals are similar to those of political revitalization, although it places 

a greater stress on Indian nationalism and less stress on the revitaliza

tion of tribalism than do political organizations like NIYC and NCAI. 

This probably is because AIM members generally are urban Indians or 

members of rural enclaves whose territories have been lost and whose 

tribal traditions have become weak. Like other political groups, how

ever, AIM is also working toward the restoration or vitalization of sov

ereignty, which recognition of treaty rights would validate. 
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The envisioned new steady state appears to be one in which 

certain native elements would be revived, as AIM looks to Indian values, 

such as the importance of kinship ties, traditional political leaders, and 

a revival of traditional religious observances, rather than stressing ac

commodation and adaptation to the dominant society as a means of cul

tural survival. AIM apparently wishes to create a sovereign Indian 

nation that is more clearly separated from the dominant society and its 

values than that sought by other politically oriented Indian organizations 

and may be closer to the pre-contact stage of political sovereignty. 

Since AIM claims to seek a restoration of traditional forms of government, 

it may be regarded in its present stage of development as a nativistic re

vival revitalization movement. 



CHAPTER 5 

INTERTRIBAL INDIAN ORGANIZATIONS 
AS REVITALIZATION 

One result of the civil rights movement and legislation of the 

1960's was an increased awareness among Indians of problems of ad

justment and identity, which has led to the growth of Indian-organized 

associations and supportive-action organizations throughout the United 

States. These organizations concern themselves with the cultural sur

vival of all Indian people, with increasing pride in the Indian heritage, 

and with increasing cultural awareness among both Indians and non-

Indians . Intertribal in composition, these organizations are distinct 

from Indian tribes with political and territorial recognition by either in

dividual states (Pequot, Mohegan, Wampanoag, Abenaki, for example) 

or the federal government (Navajo, Papago, Crow, Potawatomi), and 

they do not limit themselves to concerns of single tribes. By 1973, 

there were approximately 390 such intertribal organizations. In addition 

to the growth of the number of intertribal organizations, there has also 

been a proliferation of magazines and newspapers published by single 

tribes, intertribal organizations, and schools, so that by 1973 there 

were over 700 intertribal organizations and publications in the United 

States (Table 1). 

Dates of origin are not available for all these organizations, 

but the data indicate that the majority, approximately 83 percent, have 

been established between 1960 and 1973 (Table 1). These organizations 
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include intertribal coalitions concerned with political, legislative, and 

legal issues; professional or special interest groups; college student 

clubs; prison cultural awareness groups; and a variety of organizations 

concerned with land, or education, or urban Indian problems. Some of 

these organizations have been discussed in Chapters 3 and 4. 

This survey of these groups is not to be regarded as complete. 

It is based on questionnaires sent to about 200 groups requesting infor

mation on their organization, goals, programs, history, and membership. 

The names and addresses of the organizations were obtained from the 

1973 directories of the National Congress of American Indians and the 

American Indian Press Association. Approximately one-third of the let

ters were returned by the postal service as undeliverable, and of those 

returned 70 percent were addressed to urban Indian centers. Approxi

mately one-third of the questionnaires were returned with supplementary 

information about the organizations and other organizations as well. 

The descriptions in Chapters 3,4, and 5 are intended to outline the ar

ray and diversity of Indian organizations that are an important part of 

intertribal interaction in Indian country, to show the proliferating trend 

of organization and intertribal participation among American Indians to

day, and to analyze them as segments of the modern secular revitaliza-

tion process. 

National Organizations 

By 1973, there were about 45 Indian organizations concerned 

with national issues in Indian affairs, issues which potentially could 

affect all Indians either directly or indirectly. Most of these were 
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founded by Indian leaders and staffs and are directed by them. National 

organizations concern themselves with civil rights, economic develop

ment, cultural and historical heritage, land, urban affairs, Indian lead

ership, health, and education. About 20 politically oriented organiza

tions are concerned with self-determination and legislation. Some of 

these have been discussed in Chapters 3 and 4 and will not be discussed 

here. 

Educational Associations 

With the continued emphasis placed on Indian education, 

Indian-controlled education, and college and professional training, a 

number of organizations have appeared to give Indians greater sover

eignty in the area of education and the determination of educational 

policies. 

The Coalition of Indian Controlled School Boards (CICSB) was 

created by Indians in 1972 as a non-profit educational association 

. . .  t o  p r o m o t e  b e t t e r  e d u c a t i o n  f o r  I n d i a n  p e o p l e  b y  h e l p i n g  
gain control over their own education. Basic to the philosoph
ical tenets of the Coalition is the assertion and defense of 
the rights of American Indians to self-determination with re
gard to the education of their children (CICSB n.d.a). 

The primary concern of CICSB is the cultural survival and advancement 

of the Indian people through developing and controlling their own school 

boards (CICSB n.d.b:2). 

Approximately 40 tribes are represented in the 110 school 

boards and organizations making up CICSB membership. Membership is 

open to any local Indian community group, agency, committee, or pub

lic or private institution that accepts and supports the purposes of the 
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Coalition and that has control of educational programs for Indians or as

pires to control them. Each member school and organization has one vote 

in the decision-making process of CICSB. To the members the Coalition 

makes available legal, technical, and community development services 

to assist them in setting up their own school boards, committees, or 

organizations, and makes communication between members possible 

through a bi-monthly newsletter. 

Another national organization concerned with furthering nation

wide Indian education in urban, reservation, and rural areas to promote 

self-determination is the National Indian Education Association (NIEA) 

established in 1970. Based in Minneapolis, Minnesota, NIEA works for 

the education, social, economic, and cultural benefit of all Indians 

throughout the United States. Approximately 850 Indians from all over 

the nation belong to NIEA, but the heaviest concentration is in Wiscon

sin, Minnesota, the Southwest, Northwest, and the Dakotas, followed 

by New York, Florida, and Alaska. The organization is run by a 28-

member board of directors, all Indians, and operated by a staff of 13 to 

20 individuals, predominantly Indians . 

NIEA directs several special projects, Project MEDIA (Media 

Evaluation and Distribution by Indian Americans), a center for the evalu

ation of media with computerized data on all audiovisual and printed 

materials as they affect Indian children, and an NIEA Library Project 

based at Rough Rock, Standing Rock, and Akwesasne. The Rough Rock 

project includes bilingual audiovisual productions dealing with the Nava

jo legal system, the Navajo Education Association, and a modern version 

of the Changing Woman myth; the Standing Rock program has a weekly 
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story hour and film night, a television show from Bismarck, and 

community-school libraries; and the Akwesasne program includes plans 

for a museum to house the Mohawk Treaty Wampum, a bookmobile, and 

a weekly radio show. 

Cultural-Historical Associations 

Organizations concerned with the preservation of Indian Tradi

tions and culture and the education of Indians and non-Indians in Indian 

history and lore include the American Indian Lore Association, the Foun

dation of Native American Culture, and the American Indian Historical 

Society. 

The American Indian Historical Society is an all-Indian organi

zation of scholars, historians, professional people, and their "friends" 

established in 1964 by 11 Indians from 10 tribes to "promote culture, 

education, and the general welfare of the American Indian; To inform and 

educate the general public concerning America's Native original people; 

To preserve the philosophy, culture and languages of this land's First 

People" (The Indian Historian 1971:cover). Memberships are "corporate" 

(individual Indians elected by the Executive Council of the Society), in

stitutional, and non-Indian associates. Membership carries with it sub

scriptions to two society publications, The Indian Historian and the 

Weewish Tree, a magazine for young people. Only Indians ("corporate" 

members) may hold office or vote, and the society is directed by an In

dian scholar-historian board of directors elected every 3 years by voting 

members. Between board meetings, the executive council runs the orga

nization. Society projects include evaluation of textbooks and 
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publications on Indians; the Indian Historian Press created to publish 

educational books and periodicals both for the general public and the 

educational community; publication of the intertribal newspaper, 

Wassaja, initiated in 1973; and the sponsorship of convocations of 

native scholars. 

College Clubs 

The number of Indians enrolled in institutions of higher learn

ing has increased during the 1960's. As many of these insitutions are 

located in urban centers, Indian students not only have to adjust to the 

college competitive situation but to the urban milieu as well, and many 

Indian students face problems of adjustment similar to those of Indian 

migrants to cities, including economic reasons for migrating. However, 

Indian students are not regarded as permanent urban residents and are 

therefore eligible for the federal services denied to other urban Indians. 

Indian students often have money problems (shortages of funds due to 

poor budgeting); are usually young, between the ages of 18 and 30; and 

many come directly from reservation high schools so that English often 

is a second language. For many, tribal traditions are strong, including 

lack of emphasis on the competition that is necessary for both survival 

and success in the college setting. Many Indian students also have 

drinking problems, drinking to escape pressures due to feelings of in

adequacy and failure and to family or domestic problems. Heavy drinking 

is intensified during high-stress periods in the university when deadlines 

for papers or examinations near, for example. 

Most college and universities with a sizable Indian population 

in the student body have Indian student organizations that serve 
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functions similar to those of urban Indian centers by providing a social 

and recreational outlet for people different from the bulk of the student 

body in terms of background and values, and thus they facilitate the 

transition to both the urban and college settings. In 1973, there were 

approximately 64 college student organizations (Table 4) of which 11 

(17%) are in Oklahoma, 8 (12.3%) each in Arizona and California, and 5 

(7.8%) in Minnesota. 

Table 4. College and university clubs in 1973 

State Number 

Oklahoma 11 
Arizona 8 
California 8 
Minnesota 5 
Washington 4 
Wisconsin 4 
Idaho 3 
Montana 3 
New Mexico 3 
Colorado 2 
Oregon 2 
Utah 2 
Wyoming 2 
Alaska 1 
Kansas 1 
Nevada 1 
New Hampshire 1 

Total 64 

Membership is intertribal, with the widest tribal range occurring 

in states with diversified tribal representation, such as Oklahoma, Cali

fornia, and Arizona. Organizations in states with fewer tribes tend to 

have a smaller number of tribes represented in their organizations, such 
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as the Anishinabe Club at the University of Minnesota-Duluth, whose 

membership is predominantly Chippewa with some Sioux. In states with 

particularly large tribes, these tribes may tend to dominate in both tribal 

numbers and leadership positions. Membership often includes the entire 

Indian student body, ranging from around 40 to over 500, but there is 

usually a smaller core group of active participants who run the organiza

tion and plan its activities. Although in most clubs membership is open 

to non-Indians, non-Indian members may not vote or hold office, and 

few clubs have many non-Indian members. 

Since the organizations are part of the college activity programs, 

they have constitutions and receive financial support from student orga

nization funds. In most cases, this is the primary source of funds, since 

most do not charge dues. These organizations also are found in conjunc

tion with the newly developing Native American Studies programs found 

on many college campuses. 

Club activities tend to be oriented to service, recreation, and 

education. Service activities include lecture programs on and off campus, 

special service projects, scholarship and loan programs, fund-raising 

events, like powwows, dance programs, arts and crafts and native food 

sales, and internship programs. Recreational activities include powwows 

and 49's, Indian dinners, participation in university-wide activities, 

such as Homecoming, participation in athletic teams and tournaments, 

rodeos, singing and dancing groups, and dramatic presentations. Educa

tional activities are often two-way, with internship and speakers' forums 

to provide Indian students with information about services available to 

them and programs of interest to Indians, and information services for 
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the college community about Indian tribes and cultures through speakers' 

bureaus, "Indian Week" activities featuring speakers, arts and crafts 

shows and exhibits, dramas, dance programs, and food sales. The inter

tribal membership is reflected in the diversity of dance programs. In the 

Plains area, such programs present traditional activities like powwows, 

while dance programs in the Southwest reflect the cultural diversity of 

the membership by performance of traditional dances. Although Plains 

war dances may be included on the program, these form a small part of 

the total program. 

Professional Organizations 

As more Indians have received college educations and profes

sional training, there has been a greater need for professional associa

tions with a distinctively Indian outlook. Such organizations have 

developed in the late 1960's in response to this need, including organi

zations of editors-reporters-broadcasters, lawyers, social workers, 

health workers, and actors, dancers, directors, and musicians. 

Communications 

In 1973, there were approximately 6 Indian organizations that 

dealt with the communications media. Probably the most influential is 

the American Indian Press Association (AIPA), established in 1970 by 

editors of publications serving Indian people and incorporated as a non

profit organization in 1971. AIPA goals include improving the technical 

and editorial quality of newspapers oriented toward an Indian readership, 

providing interpretation of information affecting Indian people and making 

it available to Indian newspapers, providing a unified organizational 
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strength to Indian journalists so that they may perform objective civic 

services with little infringement on journalistic freedom, and providing 

a source of Indian expertise to educate the general public on Indian 

issues. 

To accomplish these goals, AIPA has a News Services office in 

Washington, D.C., which mails Indian news stories and features to 

over 150 Indian periodicals throughout the country on a bi-monthly basis. 

AIPA also holds national conferences for editors of Indian publications, 

a series of workshops for Indian editors, and employs student interns 

studying journalism. 

AIPA membership consists of Indian or Indian-interest publica

tions in regular, association, and institutional categories. Individuals 

or organizations may receive release information at a subscription rate 

of $100 a year or through publications in the above categories. 

N.E.W.S. Photo News is an organization run by a Mescalero 

Apache to provide photo coverage of Indian political news events. It 

also has extensive photo files on Indian persons and events. Television 

training and crews include the Coalition for the Enforcement of Equality 

in Television and Radio Utilization of Time and Hours (CEE-TRUTH), 

established in Albuquerque, New Mexico, in 1972 as a coalition of 

Indian and Chicano groups offering crash courses in TV production and 

forcing the state television and radio news media to serve the entire pub

lic; the Community Film Workshop, Inc. , of Santa Fe, New Mexico, es

tablished in 1971 to train Indians in film and video production and to 

make Indian-content series for commercial and educational TV stations; 

Indian Communications Management in Lubbock, Texas, established in 
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1973, to train roving Indian TV crews to specialize in the coverage of 

militant activities; and Indian Telecommunications Project, established 

at the University of South Dakota at Vermillion in 1971 to prepare AM-FM 

radio broadcasts, telecasts, and video cassettes. 

The Law 

The need for a greater familiarity with Indian legal rights has 

been a matter of concern to a number of Indian leaders and writers. While 

in law school, Vine Deloria, Jr. (1969:273) wrote of the need for a nation

al Indian legal program similar to the Black program, in which Indian law

yers would build up cases and precedents "until we had forged out a new 

definition of Indian rights by which our Indian communities could live in 

peace from encroachment from any source." After completing law school, 

Deloria and two other Indian attorneys, Kirke Kickingbird and Franklin 

Ducheneux, established the Institute for the Development of Indian Law 

(IDIL) in Washington, D.C. in 1971. IDIL is an organization directed to 

the development of a general philosophy of Indian legal rights in contem

porary events and from the beginning has concentrated on developing 

basic theories in the fields of Indian law of taxation of Indian tribes, 

land status, the legal rights of eastern tribes, and Indian education. 

The last concern is expressed in a monthly publication, the Education 

Tournal, which presents information about programs and events to assist 

Indians and Alaskan natives to get better educations. IDIL also works 

closely with tribal, state, and federal governments and various Indian 

organizations, such as the Coalition of Indian Controlled School Boards, 
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the Native American Legal Defense and Education Fund, and the Coali

tion of Eastern Native Americans. 

Other organizations include the American Indian Lawyers Train

ing Program, Inc., established in 1970, California Indian Legal Services, 

Indian Legal Development Services, National American Indian Court 

Judges Association, and the Native American Legal Defense Education 

Fund. 

Medicine, Health, and Social Work 

Within the last few years, several organizations oriented toward 

specific professions or careers have appeared, including the Association 

of American Indian Physicians, the Association of American Indian Health 

Workers, the Association of American Indian Social Workers, Inc., and 

the American Indian Nurses' Association. 

The Association of American Indian Social Workers was estab

lished by Indians to assist American Indians and Indian communities in 

solving social problems. To achieve this goal, there is a National Plan

ning Project that offers technical assistance to American Indians, a 

Youth Program to develop two youth centers in Santa Rosa and Round Val

ley, California, a mental health program to evaluate Indian mental health 

programs, Image, a study of positive factors regarding American Indians, 

and training programs for geriatric workers. AAISW has approximately 

128 members representing 46 tribes, and the organization is directed by 

8 Indians and staffed by 19 Indians and 2 non-Indians. 

The Association of American Indian Physicians was established 

in Oklahoma City in 1971 by a small group of Indian physicians. The two 
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primary objectives of the organization are to recruit and support Indian 

students in the health professions of medicine, dentistry, pharmacy, 

veterinary medicine, osteopathy, podiatry, and the public health pro

fessions and to serve as consultants on Indian health for government 

and nongovernment agencies and organizations. It is hope in these ways 

to accomplish a long-range goal of improving Indian self-determination 

and educational, socioeconomic, and health statuses. At present, ap

proximately 40 Indian and Alaskan Native physicians of at least one-

eighth degree Indian ancestry are members of the AAIP. 

Another medical organization is the American Indian Nurses' 

Association, incorporated in May 1972 at Detroit. AINA was established 

to help provide improved health care for Indian people and to attract In

dian youth into the nursing field and nursing education. Education also 

includes "educating the educators" (Americans Before Columbus 1973a:l). 

The primary objectives of AINA are to increase the number of Indians in 

professional nursing through education, placing emphasis on recruitment, 

retention, and establishing a one-to-one relationship between Indian 

nurses in various communities and nursing students. Like AAIP, members 

hope to be able to resolve some of the problems of Indian health and 

those of Indian youth who choose to enter the field of nursing. 

The Theater 

Indians are also becoming more active in the creative arts, and 

many young Indians are becoming actors, singers, and dancers and are 

taking roles in movie and theater performances throughout the country. 

In 1969, the Indian Actors Workshop, an acting school, was created in 
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Los Angeles to provide Indians with the basic training that would enable 

them to break into acting and screenwriting. There are also acting 

classes for Indian children. 

In 1971, the Native American Theater Ensemble was organized 

in New York by Hanay Geiogemah, a Kiowa-Delaware, as a part of the La 

Mama Experimental Theater Club. The purpose of the ensemble is to "in

troduce the human emotions and art and spirit of the American Indian to 

the rest of the people in America and the world," to "tell it like it is" 

through drama and music by combining modern theater techniques with 

ancient symbolism and Indian folklore (Lewis 1974). The cast is com

posed of 22 young Indians from almost as many tribes, including Kiowa, 

Delaware, Apache, Aleut, Navajo, Sokomish-Yakima, Menominee, Pota-

watomi, and Oneida. The ensemble travels throughout the country per

forming in various cities, and in the fall of 1973 they toured Europe for 

5 weeks. 

Two other drama groups present portrayals of Indian history, 

the Cherokee dramas at Cherokee, North Carolina ("Unto These Hills") 

and at Tahlequah, Oklahoma ("Trail of Tears"). Both dramas were writ

ten by playwright Kermit Hunter to depict the Cherokee history of North 

Carolina and Oklahoma. The North Carolina drama focuses on historical 

events between 1811 and 1842 and ends after the Indian Removal Act of 

1830, while the Tahlequah drama picks up with the Trail of Tears and 

covers the Cherokee history in Oklahoma until Oklahoma statehood in 

1907. The North Carolina drama was first presented in 1950 and was 

sponsored by the Cherokee Historical Association. It provided the model 
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for the Tahlequah drama, sponsored by the Cherokee National Historical 

Society, which opened in IP68. 

Although the North Carolina drama is written for Cherokee In

dians and about them, music and choreography are modern and not like 

traditional dances and the story deviates from historical facts in some 

instances to make events more dramatic. Only three Indians played prin

cipal roles in the 1973 performances, although the villagers were local 

Cherokees. The producers, directors, and staff members are also pre

dominantly non-Indian professional who regard the work as summer 

stock. 

However, the drama at Tahlequah is a professional intertribal 

effort, as the staff, directors, and most performers are Indians from a 

wide range of tribes (Cherokee, Choctaw, Shawnee, Oto-Kaw-Muncie, 

Chickasaw, Sioux, Kiowa, Seminole, Cheyenne, and Osage). Of a total 

cast and staff of about 80 people in 1973, only 10 were non-Indian and 

most of the principal roles were played by Indians. Although the music 

and choreography also were modern and Western, the general impression 

of the drama was one of authenticity in terms of historical facts and por

trayals of the Indians. 

Prison Groups 

A recent phenomenon in state and federal penal institutions has 

been the development of Indian brotherhoods, sisterhoods, and cultural 

groups established by the Indian inmates of the prisons for the purpose 

of rehabilitation through creating pride in Indian identity by teaching and 

maintaining tribal heritage and culture. These self-help programs are 
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designed to enable the inmate to cope with the problems of parole and to 

prevent recidivism. These goals may be accomplished through participa

tion in regularly scheduled meetings within the prison, participation in 

Indian culture classes, Indian arts and crafts, publications, powwows, 

and dance groups, and by making books on Indians available in prison 

libraries. 

Today there are 14 cultural groups in state prisons in California 

(3), Colorado, Idaho, Kansas, Michigan, Minnesota, Montana, Oregon, 

and Washington and at the Federal Penitentiary at Leavenworth, Kansas. 

Membership is intertribal and, in some cases, open to Chicano and 

Anglo inmates as well, with the average size about 55 members represent

ing an average of 20 tribes. Most organizations were established after 

1968, with the idea for the groups coming from the inmates themselves. 

Although reasons for establishing the groups and their goals differ some

what according to needs of the particular inmates, many goals are com

mon (American Indian Cultural Group, Vacaville, Calif. , written 

commun. March 1974): 

1. To help the Indian inmate become aware of Indian prob
lems . 

2. To learn the customs, cultures, and traditions of his 
people. 

3. To help him recognize the problems that will face him on 
the outside. 

4. To help him get suitable housing and employment upon 
release. 

5. To help him realize his potentialities as well as his re
sponsibilities . 

6. To inform him of any education opportunities which may 
be available to him. 

7. To assist him with matters involving such organizations 
as the BIA. 

8. To help him in the general area of communications. 
9. To make him aware that help from this organization is 

available to him even after his release from prison. 
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Those are some of the general reasons, and believe us, 
there are many more. 

All clubs have staff members as sponsors, and in some cases 

there are also outside sponsors. In most cases, clubs are run and ad

ministered by officers elected by the membership. Meetings are sched

uled regularly, and occasionally outside visitors attend or outside 

speakers are brought in. The Oregon State Penitentiary Lakota Oyate-Ki 

Indian Culture Club also has 4 powwows scheduled regularly throughout 

the year to which 50 outside dancers and drummers-singers are invited 

to dance with the membership. Club members make their own dance cos

tumes from materials that they have purchased or that have been donated 

by concerned outsiders. The Lakota Oyate-Ki Culture Club also sponsors 

two Indian children through the foster parent program, belongs to the 

Urban Indian Council of Oregon, sends dancers and speakers to work 

with the public, has athletic teams (basketball, softball, boxing, and 

track), and a library with books, records, and tapes of Indian materials. 

Some groups specifically state effective parole planning as a 

major concern of their organization so that parolees will be "assets to 

their communities and their people when they are released." Educating 

the prison staffs about Indians, culture, and problems is also under

taken by some of the groups in their attempts to reduce problems. 

Most organizations have adopted slogans or symbols for their 

groups, usually reflecting Plains Indian influences. These symbols in

clude the buffalo; an arrowhead with eagle feathers around a map of 

North America; a Plains war shield, eagle feathers, war club, and ar

row; and a Plains Indian in war regalia on a horse enclosed by two 
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feathers. The slogans stress the rehabilitative and educational aspects 

of the organization: "The Wisdom and Tradition of Yesterday Keeping 

Pace with the Progress of Today" and "Indian Involvement Means — 

Indian Improvement." 

Revitalization Processes 

Although the aims and programs of the intertribal organization 

discussed above may appear to be different, they all share a basic con

cern with educational issues. There are actually two directions for their 

educational efforts, several categories of education of their own people 

and the education of the dominant society about Indians to create a bet

ter understanding of Indians and Indian issues and to improve inter-

ethnic relationships. The focus of the Indian educational programs 

depends on the organization, ranging from Indian control of academic 

training of children (NICSB, NIEA) and academic or professional training 

to encourage Indian youth to enter such professions as medicine, law, 

social work, or the communications media, the provision of financial 

assistance and in aid finding employment upon completion of profession

al training (college clubs, AIPA, AAIP, AAISW, AINA) to cultural aware

ness programs designed to increase Indian awareness of and pride in 

their Indian heritage through learning Indian traditions, crafts, and liter

ature (as in prison groups and cultural-historical associations). 

The revitalization role played by such intertribal organizations 

centers on educational policies and practices of the dominant society as 

the organizations attempt to regain or to increase Indian control over 

formal education, to improve Indian educational and professional 
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opportunities, to make up for the lacks and weaknesses in Indian educa

tion by creating cultural awareness programs designed to re-instill and 

revive pride in Indianness, and to educate the dominant society about 

Indians to improve the Indian image. 

Stage I. Educational Sovereignty 

During the periods when Indians had total control over what 

was taught to their youth in order to make them effective members of 

their tribal societies, Indians exercised educational, or enculturational, 

sovereignty. They chose what would be taught, how, when, by whom, 

and to whom. This stage existed during the pre-contact period, during 

the initial contact period and in some cases during the new steady state 

following early revitalization movements . 

Stage II. Erosion of Educational Sovereignty 

As the pressures for assimilation by the dominant society be

came greater, one of the most forceful and effective means was believed 

to be the education of young Indians in the culture of the dominant soci

ety. Programs were established in which children were taken to boarding 

schools run by missionaries and later by the federal government where 

they were taught what was considered important in the dominant society. 

Parents were given no voice in what their children were to be taught and 

often were not allowed to decide whether a child would go to school or 

what kind of a school he would attend. Educational policies stressed 

vocational training for Indians rather than college or professional train

ing, and much of what Indian students learned was poor preparation for 
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reservation life, where they returned after they completed their formal 

education. 

Stage III. Cultural Distortion 

The government's educational policies resulted in the loss of 

traditional language skills for many Indians, the loss of Indian value 

systems, and an inability to fit into either the dominant society or their 

tribal society. Frequently, Indians are discriminated against by the 

dominant society and rejected by it, and, because of their off-reservation 

schooling, they may be regarded as deviants or misfits in their tribal so

cieties as well. Those with vocational training are often unable to find 

employment on the reservation because the training they received in 

school gave them skills for which there is little demand on the reserva

tion. Young Indians often experience serious psychological difficulties 

which are manifest in high rates of school truancy and drop-outs, alco

holism, drug abuse, and suicide and which reflect the failure of the 

educational system to satisfy Indian needs. 

Stage IV. Revitalization 

Indians who have experienced training in non-Indian schools 

acquire a certain degree of familiarity with the dominant society and 

sophistication regarding how to cope with it. Each achievement of In

dians beyond the expectations of the dominant society sets an example 

for others and increases the feeling that Indians are able to handle their 

own affairs and to decide what is best for their own people. 

Mazeway Reformulation. The mazeway reformulation of Indian 

leaders generally occurs among fairly well educated and partially 
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assimilated individuals. Because of their familiarity with the dominant 

society and its institutions and values, they are able to create a new 

ideology which stresses Indian self-determination and sovereignty and 

to have ideas of how to implement it. The areas of self-determination 

include Indian control over Indian education, education of non-Indians 

about Indians, the creation of a new positive image of Indians, the re-

vitalization of pride in Indian identity and heritage, and the improvement 

of conditions and opportunities in Indian education, the professions, 

legal rights, and social conditions. None of these leaders appears to 

have been a messianic prophet in Wallace's sense, and whether they 

have experienced a major ideological conversion is not known. However, 

most leaders of these Indian organizations appear to be charismatic 

leaders capable of drawing a following and keeping it willing to work 

for the same goals . 

Communication. The communication of the message through 

core and other groups varies according to organization. National orga

nizations generally extend their channels of communication to people 

throughout Indian country because they concern themselves with issues 

dealing with all or most Indians. Other types of organizations are of 

necessity more restricted—college groups restrict their efforts to the 

Indian students on their particular campus and sometimes neighboring 

campuses, professional associations restrict themselves to persons in 

or interested in those professions, and prison group membership is con

fined to the inmates of the prison, although they may be in contact with 

similar groups in other prisons as well. 



161 

Organization. Like other forms of modern secular revitaliza-

tion, the organization structure used by these groups is based on the 

model of the dominant society for the same reason that other groups use 

this model. It is not an indication of assimilation as much as an indica

tion of the awareness that this is the most effective way to deal with the 

dominant society to further goals. Some of the more recent organizations, 

like the Institute for the Development of Indian Law, the National Indian 

Education Association, the American Indian Nurses' Association, and the 

Association of American Indian Physicians do not appear to have pro

gressed beyond this stage. At present they are attempting to establish 

their organizations so that they may be able to effect meaningful social 

reform in Indian country but are too recent to have had much of an impact 

as yet. 

Although many college clubs have existed long enough to have 

progressed beyond this stage, they do not appear to be able to effect 

cultural transformation because of the transient nature of the organiza

tions' memberships. This precludes the development of any real con

tinuity of leadership and ideology. However, they do provide background 

experience for effective participation in other types of organizations 

when the student leaves the college milieu, and they provide opportuni

ties for informal revitalization processes to operate well. 

Cultural Transformation. The majority of the organizations dis

cussed in this chapter have not yet reached the stage of cultural trans

formation because of their youth. The Coalition of Indian Controlled 

School Boards may be regarded as an exception and one organization 

that is in the process of cultural transformation. CICSB operates in the 
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area of Indian policy and decision making regarding Indian education and 

curricula, and they have been influential in establishing Indian-

controlled school boards in a number of Indian communities so that 

Indian parents have a greater voice in the education of their children. 

Stage V. New Steady State 

The new steady state sought by Indian educational organizations 

has yet to be achieved. Like other forms of revitalization, however, the 

goals of these organizations are Indian self-determination or sovereignty, 

the survival of Indian cultures, and the revitalization of ethnic pride. 

In addition, educational organizations seek a state of better understand

ing of Indian cultures and issues by members of the dominant society so 

that the Indian image as well as ethnic relations between individuals, 

Indian and non-Indian, may be improved. These organizations stress 

working with and through the institutions of the dominant society to ac

complish these goals so that they may be regarded c.s accommodative or 

adaptive revitalization movements. 



CHAPTER 6 

INFORMAL REVITALIZATION 

Along with the growth of political intertribal Indian interaction 

over the past 20 tO 40 years, there has been an increase in intertribal 

interaction for the purpose of fellowship and entertainment. Although it 

has been the aim of the federal government to assimilate the American 

Indians into the "mainstream" of American life, some Indians persistent

ly have resisted forced assimilation and have attempted to assert their 

Indianness. According to Vogt (1957:146), the subordinated status as

signed to the Indians by the dominant society has contributed to their 

maintenance of a sense of an Indian identity, which manifests itself in 

what Vogt and others have called "pan-Indianism, " specifically the 

phenomena associated with the "powwow." 

Participation in distinctively Indian intertribal interaction tends 

to strengthen ethnic awareness and separateness from the dominant so

ciety, a feeling of "we-ness" as American Indians, as groups of people 

with distinctive histories and cultural systems. Whatever form this inter

action takes—powwows, tribal fairs, intertribal ceremonies—it is gen

erally characterized by certain traits traditional in Indian culture which 

distinguish the participants from members of the dominant society. By 

such means, Indians validate their claim to their ethnic identity, the 

value of their cultural system, and the separation of their lives, past 

and present, from the dominant society which has placed them in a sub

ordinated status. 

163 
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Powwows 

According to Wissler (1954:62-63), the term "powwow" was 

used by New England Algonkian Indians to refer to community gatherings 

around large fires, where food was served, and deliberations to solve 

current problems took place. The word now is used as both a noun and 

a verb; "to powwow means to participate in such a gathering." 

The term has a different meaning in Indian country today and 

refers to a secular occasion of intertribal fellowship and entertainment 

of a type that can be found across the country from New England and 

Florida to California. Powwows range from large summer intertribal 

ceremonies that may have been organized by Chambers of Commerce or 

special committees to serve as tourist attractions (Flagstaff, Arizona, 

and Gallup, New Mexico) or those arranged by mixed Indian and non-

Indian committees (All American Indian Days at Sheridan, Wyoming) to 

annual small reservation or community events held for pleasure and so

ciability. Although most reservation or community powwows are held in 

the summer, urban center powwows are usually held throughout the year 

on a monthly basis and are more common in the winter months when there 

are no community powwows to attend. Powwows also may be held in 

conjunction with other types of events, such as tribal fairs, rodeos, 

conventions, religious observances, or patriotic holidays. 

The dances represent a secularization of formerly ritual cere

monies associated with healing, hunting, warfare, and divine blessing 

(Wax 1971:149). Modern powwows evolved in the early Plains reserva

tion period as Indians attempted to reorganize and stabilize community 

life (Lurie 1971:449). The powwows not only provided people with an 
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opportunity to come together to sing and dance in the old "Indian" style 

and thus to reassert their Indianness, they also provided an opportunity 

to visit with friends and relatives, to arrange marriages, and to escape 

temporarily from the pressures of acculturation. The modern focus on 

such Plains traits as dancing, singing, and costuming is a result of the 

Wild West shows and Indian Medicine shows, which usually featured 

Plains Indians. 

The main element of the powwow has been dancing, and the 

primary dance form is the "war dance," which Powers (1968:68) has 

called the American Indians' "national pastime." According to Powers, 

today's forms of the war dance represent an amalgamation of northern 

and southern tribal styles. Underlying these is an older form of dance 

and associated ceremonies dating back to the 1870's referred to as the 

"classic style" which focuses on the use of the head and shoulders and 

places little emphasis upon footwork other than keeping time to the 

music. The "classic" or "straight dance" is generally danced by older 

men, while the younger men dance the "fast" or fancy war dance which 

originated among the Kiowa, Comanche, Kiowa-Apache, Cheyenne, and 

Arapaho. The fast war dance emphasizes fancy footwork danced to a 

faster beat, abrupt posture changes, quick spins and dips, and places 

little emphasis on head and shoulder movements. A second style, referred 

to as the "northern style," also developed about World War I, and differs 

from both the Oklahoma and traditional types. 

Style is defined as the accepted dance patterns, choreographies, 

standardized steps and postures, and directional movements, as well as 

certain attitude (Powers 1970). "Good" dancers combine the accepted 
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style with personal attitudes to create their own styles which express 

their individuality. 

Although powwows occur nationally, there are several regional 

powwow circuits with a fairly regular attendance by the same dancers 

and singers. The Southern Plains circuit includes tribes and urban In

dians from Oklahoma, Texas, Nebraska, and Kansas, such as the Kiowa, 

Comanche, Southern Cheyenne, Wichita, Osage, Pawnee, Apache, and 

Delaware. The Northern Plains circuit of North and South Dakota, Mon

tana, and Wyoming may also include some tribes from northern Nebraska 

and Idaho. Most frequent participants seem to be the Sioux, Crow, 

Ojibwas, Mandan-Hidatsa, Winnebago, and northern Cheyenne. The 

Midwestern circuit includes tribes from Minnesota, Michigan, Wiscon

sin, and Iowa, such as the Menominee, Winnebago, Ojibwa, Oneida, 

Mesquakie (Sac and Fox of Iowa), Potowatomi, and some Sioux. Many 

Minnesota Indians also participate in South Dakota powwows. Each cir

cuit has certain features that are regionally unique to the tribes in that 

area, although there are also core powwow traits found in most powwow 

circuits. 

The following description of the core powwow traits which are 

distinctively Indian and which reinforce Indian ethnicity and distinc

tiveness is based on Powers' (1970) analysis of Oklahoma and Teton 

Dakota powwows and the writer's observations of the upper Midwest 

powwow circuit and interviews with participants during the summer of 

1973. Powwow attendance began in June and ended in mid-August and 

included attendance at the powwows at Oneida, Wisconsin, the Sioux 

powwow at Shakopee, Minnesota, the Wisconsin Winnebago powwow at 
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the Wisconsin Dells, the Milwaukee powwow, and the Menominee pow

wow at Keshena, Wisconsin. Minnesota Ojibwa powwows had been ob

served at Red Lake in 3959 and Grand Portage in 1961. 

Core Powwow Features 

Powwows, which last from 2 to 3 days to a week, are generally 

held in an open area or in a specially prepared grandstand or arena (see 

Fig. 3). The focal area is the circular dance area with a "drum pit" in 

the center for the singers and drummers. 

Food and craft display—sale concessions are common at pow

wows. These concessions are usually arranged in a semi-circle behind 

the bleachers and dance area. Food sales are usually by local people 

and include hot dogs, hamburgers, potato chips, ice cream, soft drinks, 

and such "Indian specials," as "Indian bread," "Injun burgers" or 

"Injun dogs" (hot dogs or hamburgers served in "Indian bread," a wheat-

flour tortilla deep-fried in hot fat), chili, or local Indian foods. Craft 

displays and sales, which must be authentic Indian crafts, are from 

both local and visiting tribes. Although beadwork and local basketry are 

most common at Midwestern powwows, there are also examples of south

western jewelry and pottery for sale. Women's fringed dance shawls and 

dance costumes and accessories also appear frequently. 

Most powwow participants camp out in the areas provided by 

the local powwow committees in travel trailers, in a variety of tents, 

and a few in canvas tipis. Tipis are usuallv set up near the speakers' 

stands or in the area immediately adjacent to the dance arena for effect. 
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Fig. 3. Sketch map of typical arena arrangement for a powwow 
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Powwow Participants and Personnel. The success of powwows 

is measured by the number of participants, both dancers and singer-

drummers. Although the dancers are important to the success of the pow

wow, the powwow and the dancing cannot take place without the "drums." 

"Drums" are composed of singers and drummers who provide the music to 

accompany the dancers. Often tribes or communities have their own 

named drums, such as the "Green Deer Drum," the "Menominee Drum," 

the "Kingbury Singers," the "Milwaukee Bucks," and the "Twin City 

Singers." 

Each drum is composed of a head or lead singer, who sings the 

introduction to the song, which identifies the song for the other singers 

and establishes the pitch. The rest of the group then repeats the lead 

phrase, called the "second" (Powers 1968:71) and then goes on to the 

chorus. All war dance songs, squaw dance songs and 49 songs have one 

common ending which is rarely modified, and most consist of vocables. 

The ending is sung by the entire group to signal the halfway point in the 

song. This indicates to the dancers when the song will end, since it is 

important for them to anticipate the last beat of the drum. 

Each drummer carries his own beater or stick, which is usually 

made of a fiber-glass fishing rod to give it flexibility and springiness. 

The "business" end is covered with a soft thick material like sheep wool, 

fur fabric or bathroom rug plush, although some are made of leather. 

Beaters covered with softer materials get more resonance from the drum. 

Each group also owns its own drum, either large band bass drums or 

home-made from hollowed logs covered with rawhide skins . For the most 



170 

resonance, drum skins should be taut, warm and dry, and to increase 

resonance, drums are placed in stands which elevate them to expose 

both skins. 

Like dance participants, participating singers and drummers 

usually come from different tribes. At the 1973 Oneida powwow, there 

were two Winnebago drums present, one from Black River Falls, Wis

consin, and one from Lake Delton, Wisconsin, the Menominee Drum, 

and the Milwaukee Drum, whose composition itself is intertribal. Seven 

Drums participated in the Winnebago powwow at the Winsconsin Dells, 

including the Lake Delton Winnebago Drum (the Greendeer Drum); the 

Winnebago Drum from the Wisconsin Dells; the Kingbury Singers, Ojib-

was from Ponema, Minnesota; the Twin City Singers from Minneapolis, 

predominantly Sioux and Ojibwa in composition; the Winnebago Rene

gades from the Twin Cities; the Cleveland Drum, a local Winnebago 

group; and the Four Directions Drum from Minneapolis, also intertribal 

in membership. Only two drums were present at the Milwaukee powwow, 

the Milwaukee Drum, and the Menominee Drum, although several Ojib-

was were part of the Menominee Drum for that day. Many singers carry 

cassette tape recorders to record new songs introduced by other groups 

from other areas, and it is in this fashion that war dance songs, par

ticularly, are diffused from their points of origin to other powwow cir

cuits, sometimes undergoing modification in the process. 

The majority of those who attend powwows participate as danc

ers. Dancers range in age from 18 months to 90 years and may be Indian 

or non-Indian. Non-Indians are often allowed to participate in the 

"General Powwow" war dancing—the men in costume, the women wearing 
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shawls—but they are not permitted to participate in the contests. All 

dancers must be costumed, the men in the "feathers" costume and the 

women either in a traditional costume or wearing a dance shawl over 

their street clothes. 

The success of a powwow is measured in terms of the number of 

participants and the range of intertribal participation and visiting. An

nouncements are made over the PA system of dancers from distant areas, 

sometimes relying simply on car license plates as a measure of the dis

tance traveled by participants or spectators. For the most part, however, 

participation by menbers of other tribes is limited to neighboring or cul

turally related tribes. 

In addition to the host Oneidas at the 1973 Oneida powwow, for 

instance, other tribes represented by dancers included Winnebagos from 

Wisconsin; Mesquakie from Tama, Iowa; Potowatomi; Osage; Sak and 

Fox; Ojibwas; and one Oklahoma Cherokee; one Cheyenne; one Pawnee; 

and one Osage. The Wisconsin Winnebago powwow was attended by 

Winnebagos from the Wisconsin Dells, Black River Falls, and Nebraska; 

Minnesota and Wisconsin Ojibwas; Minnesota, Dakota, and Chicago 

Sioux; Oneida; Menominee; Mesquakie; Stockbridge-Munsee; Oklahoma 

tribes; a Pima woman married to a Black River Falls Winnebago; a 

Navajo-Winnebago couple; and scattered tribes from the Chicago area. 

The 1973 Milwaukee powwow had a small intertribal representa

tion, participants being predominantly Ojibwas from Wisconsin and 

Michigan, Winnebagos, Oneidas, Menominees, Potawatomis, and urban 

(Chicago and Milwaukee) members of these tribes. Participants in the 

1973 Sioux powwow at Shakopee, Minnesota, were primarily from the 
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Sioux, Ojibwas, Winnebago, and Mesquaki tribes, although other 

neighboring Plains tribes also were represented. 

All powwows have a Head Dancer, usually a young champion

ship fancy dancer who leads each war dance. No other dancer may be

gin until the head dancer is on the floor, and at larger powwows there 

may be several. In Oklahoma, in conjunction with the straight dance, 

there are also "tail" and "whip" dancers, the latter carrying a whip 

which is used symbolically to command someone to dance (Powers 1970: 

274). At some powwows there is also a head female dancer who leads the 

women's dancing. She may be a young girl, but older women are also 

chosen. To be asked to be the head dancer constitutes an honor to the 

dancer and his family as well. 

Dancing. The primary feature of the powwow itself is the danc

ing, and the most popular and most frequently performed dance is the war 

dance. Although this is primarily a men's dance, children and women or 

girls dressed in the "feathers" costume also participate. The men's 

dance step is a free-style individualistic dance step of improvisation 

upon a basic style of common steps and a variety of accepted body 

movements. Women, dressed in women's clothing, also participate in 

the war dance, but their dance step is less flamboyant and allows for 

little individual expression. It consists of a basic hesitating walking 

step as the women move in a clockwise direction around the drums, 

either facing forward or moving in a sidewise direction. Although the 

men may move in the same direction, they often stay in one area, usual

ly immediately behind the drum that is singing. A recent innovation of 

the northern Plains in women's dancing is permitting more improvisation 
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and individual style in the women's war dance step, modeled after the 

men's style, particularly among the younger female dancers. War danc

ing is accompanied by a variety of war dance songs, which conform to a 

universal structure based on a steady rhythmic beat. 

The second most popular dance is the "round," "social," or 

"squaw" dance performed by men, women, and children moving in a 

circle in a clockwise direction. In urban centers, it is one of the first 

dances performed and is called a "welcome dance." It is supposed to 

have originated in the Plains scalp dance or other circular societal 

dances . Both the beat and the step of round dances differ from the war 

dance, characterized by a three-four tempo of beat-beat-pause. 

A third dance frequently found at powwows, particularly in Ok

lahoma, is the Forty-nine, a social dance for young men and women. 

This is usually performed in concentric circles around a group of.male 

singers beating a drum. The dance is usually held after dark in street 

clothes (Powers 1970:273) and is often accompanied by heavy drinking. 

Sometimes these dances take place after the formal powwow or costumed 

dancing has ended, although in Oklahoma they may go on simultaneously 

with the Stomp Dance (see below). The songs accompanying this dance 

are used exclusively for Forty-nines. Often they contain English 

phrases, although, like war dance songs, they may also consist of 

vocables. They are structurally similar to the round dance songs, but 

their tempo is faster. 

Serpentine, or "Snake," dances are also popular at powwows. 

In Oklahoma they are called Stomp Dances, after their southeastern 

tribal origin. They are characterized by a serpentine, follow-the-leader 
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dance in which both men and women participate. In Oklahoma, the male 

lead dancer is followed by a woman or women wearing turtle-shell or 

milk-can "shakers" strapped below the knees which provide the only 

accompaniment. At some powwows, the Stomp Dances compete with the 

Forty-nines, occurring simultaneously a few yards apart. In other areas, 

as in the Midwest, the "Snake Dance" is allegedly of southwestern 

Puebloan (Hopi) origin, and the dancers' movements represent the move

ment of a snake coiling, uncoiling, moving through the woods, crossing 

a log, and shedding its skin. However, the serpentine, follow-the-

leader nature of the dance, as well as the widespread popularity of the 

Creek-Seminole Stomp Dance, suggests that the midwestern "Snake 

Dance" has the same origin as the southwestern Plains Stomp Dance. 

Dance Contests. Dance contests are also an integral part of 

powwows. The fancy war dance contest is the most popular and is di

vided according to age groups: tot boys, junior boys, and junior and 

senior men. There is also a men's straight dance competition. Women's 

contests are divided into the same age divisions as the men's, and a 

recent category is a new fancy step or free style for women which allows 

more freedom of individual expression and improvisation on the basic 

women's steps. Among some of the northern Plains groups, the women's 

fancy step resembles a slower modified version of the men's step. 

Contest songs are sung at a faster tempor than general powwow 

songs, usually twice through without a coda, and often they may be re

peated to give the judges an opportunity to look at all contestants. 

Dancers are judge individually on a set of "championship" rules ac

cepted in all powwow "championship" competitions through the United 
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States. Dancers must keep in time with the music; this must be visible 

in the movement of the feathers in their "roaches" (headdresses) which 

should move in time with both the music and the dancer's feet; dancers 

must stop precisely on the last beat of the drum with both feet flat on 

the ground; and they must not drop any part of their costume—if they do 

so, they should leave the dance arena immediately. 

The contests are interspersed throughout the program, usually 

beginning with the tots and toddlers contests and working up to the men's 

fancy dance contest as the finale. If there are many competitors, often a 

preliminary contest will be held on one of the earlier days of the powwow, 

with the finals held on the last day. After the contest finals, in which 

usually three or four winners are selected, the first two winners in each 

category often participate in a "Victory Dance," danced only by the win

ners of all contests. Dance contest winners are announced by the MC 

after all the contests have been completed, and they receive their prizes, 

usually money, from the members of the powwow committee. The size of 

the prize varies, but men's fancy dance contests may carry prizes of 

$250 or more for first place. Only Indians may participate in the com

petitions, and the Head Dancers are not permitted to compete. Competi

tors are designated by large numbers attached to their dance costumes. 

Specialty Dances. At many intertribal powwows special dance 

numbers that usually are show numbers or social dances are performed, 

generally only once during the day or evening. It is in this category 

that most regional variation occurs, based on traditional dances. Okla

homa specialty dances include a "two-step" danced by couples clasping 

hands in the skater's position, moving with a shuffling step; the "snake" 
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and "buffalo" dances, also group dances; and the "spear and shield" 

dance, a dance performed for show by two men or several pairs of men 

carrying spears and shields who pretend to fight each other while doing 

the fast war dance. One specialty number popular with non-Indian spec

tators is the "hoop dance," in which a solo dancer manipulates a number 

of hoops over and about his or her body, stepping in and out of them. 

Although the origin of the Hoop Dance is believed to be Sioux, its best 

performers come from the Rio Grande Pueblos. 

Midwestern specialty dances reflect some of the traditional 

dances of local tribes, such as the Women's Swan Dance, in which 

women dance in single file in a clockwise direction around the drums to 

a slow song and beat, moving their arms up and down. As the women 

wear shawls draped over their arms, these movements resemble the 

wings of swans in flight. Other local specialty dances include the 

Green Corn Dance (a "first fruits" dance of eastern and woodland tribes, 

consisting of two lines of dancers led by two lead male dancers, fol

lowed by the other male dancers and then the women) and the Pipe Dance, 

which provides fancy dancers with an opportunity for a solo demonstra

tion of their skill. The lead dancer, carrying a pipe and rattle, dances 

the fast war dance and then hands the rattle or pipe to another male 

dancer, who also performs solo. This continues indefinitely, depending 

on the singers. Women and children also participate. At the midwestern 

powwows the Forty-nine is performed as a specialty dance, claimed to be 

in honor of forty-nine of fifty warriors who did (or, in some versions, did 

not) return from World War II to their North Dakota reservation. 
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Another dance feature often seen at powwows is the "blanket 

dance," in which a blanket either is passed around the audience or 

placed in the center of the dance arena for dancers and spectators to 

contribute money. This may be to help defray the cost of the powwow, 

particularly if there is no admission charge, for a special purpose, such 

as a collection for a family which has suffered a death or some other per

sonal loss, or to honor someone. 

Program. Powwows generally follow an open schedule, al

though the opening and end points are fairly definite (Fig. 4). Usually 

official dancing begins shortly after noon, and although there may be 

some preliminary "warm up" dancing and singing, the powwow is opened 

officially with an invocation by an older man in the Indian language and 

by a "grand entry" or processional of all dancers. Often this is led by 

older men, "warriors," or veterans who carry the tribal standard or the 

American flag. 

The processional sometimes is followed by a flag song and a 

flag ceremony in which the American flag is raised near the speaker's 

stand. In many cases, the flag has been borrowed from families of men 

killed in World Wars I or II to honor them. Most tribes have their own 

flag songs, which replace the national anthem at the opening of the 

powwow, and are sung by a special group of male and female singers. 

According to Powers (1970:275), the flag songs are non-Indian in origin 

and represent a patriotic element that grew out of Indian participation in 

World War I. 

Giveaways. Another trait observed by all Plains tribes which 

has its origins in the grass dance complex is the giveaway ceremony 
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PROGRAM 

WISCONSIN WINNEBAGO POWWOW 

Sunday, June 23, 1973 

1. Intertribal Dancing (Warm-up) 
2. Invocation in Winnebago 
3. Procession or Grand Entry of All Dancers 
4. Recognition of the Powwow Committee - Honor Dance led by the 

Powwow Committee 
5. Giveaway 
6. General Powwow 
7. Tots Girls Contest Finals (ages 0-6) 
8. Tots Boys Contest Finals (ages 0-6) 
9. Intertribal Dancing - General Powwow 

10. Girls Contest Finals (7-14) 
11. Boys Contest Finals (7-12) 
12. Intertribal Dancing - General Powwow 
13. Teen Boys Contest Finals (ages 13-17) 
14. Blanket Dance - Intertribal Dancing 
15. Traditional Women's Contest Finals 
16. Teen Boys Run-off 
17. Intertribal Dancing - General Powwow 
18. Drawing for Dance Roach 
19. Women's Freestyle Contest Finals 
20. Intertribal Dancing - General Powwow 
21. Women's Freestyle Contest Run-off 
22. Men's Straight Dance - Traditional Dance Contest Finals 
23. Intertribal Dancing - General Powwow 
24. Giveaway Dance (by members of one family only) 
25. Men's Fancy Dance Contest Finals 
26. Intertribal Dancing - General Powwow 
27. Announcement of Dance Contest Winners and Victory Dance 
28. Speech by Powwow Committee Chairman 
29. Flag Song and Flag Lowering Ceremony by Veterans 
30. Dinner 
31. Intertribal Dancing - General Powwow 

Fig. 4. Typical Midwest Powwow program 
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held to honor a member of a family, to recognize an honor to some family-

member, or to honor a deceased relative. Giveaways usually occur be

tween war dances and other parts of the final afternoon dance program. 

The ceremony also constitutes formal recognition of those who have con

tributed to the powwow, or those who have traveled a long distance to 

attend the powwow, and to recognize special statuses of guests or par

ticipants from other tribes. Recipients usually are chosen from the reg

istration list, their names are called out over the loudspeaker, and they 

or their kinsmen receive the gift from the donors. Other members of 

visiting tribes are invited to take any gifts left over at the end of the 

formal giveaway. Gifts usually include blankets, shawls, food, or 

money (money is usually given to the head singer of each drum), but 

other items may be included. At the Wisconsin Winnebago powwow 

gifts included split ash baskets, commercially purchased baskets, 

Pendleton blankets, lengths of fabric, blankets, quilts, beads, women's 

dance shawls, and "squaw" outfits. 

Feasting. Powers (1970:274) has defined feasting as giving 

food to anyone who attends the powwow. At the midwestern powwows 

observed, this usually was limited to powwow participants—dancers, 

singers, drummers, and their families. Participants were given at least 

two meals a day—lunch and supper. The food was prepared and paid for 

by the powwow committee, which usually tried to serve traditional foods, 

such as venison. Meals are served cafeteria style, and dancers may 

return to their own camps to eat. 

Tribal Princesses. "Princesses" sometimes are chosen at some 

of the larger powwows to represent their tribes or the celebration. 



180 

Sometimes these prin'cesses are the candidates to be sent to Sheridan, 

Wyoming, to participate in the Miss Indian America Pageant held there 

each July. The contestants must have a certain percentage of Indian 

ancestry and must dress in the traditional costumes of their tribes. 

National contest rules require that contestants be between the ages of 

18 and 25 and that they be concerned with the education and advance

ment of their people as well as with the maintenance of cultural tradi

tions. Girls are judged on poise, based on extemporaneous answers to 

question asked them; on their costumes, based on originality and au

thenticity; and on their dancing ability, based on style, dancing in time 

to the music, and bearing or posture. Other requirements are like those 

of non-Indian beauty contests. 

Costumes. All dancers participating in the powwow must be 

dressed in correct dance costumes. Although there is some regional vari

ation in men's costumes, the fancy war dance or "feathers" costumes 

show few tribal distinctions. The modern "feathers" style costumes, 

which emerged in Oklahoma in the 1930's, are based upon the craft 

techniques of beadwork and featherwork. The beadwork consists of a 

"harness" set consisting of "suspenders" and a belt of loomed beadwork 

sewn onto a leather backing. Beadwork also is necessary on the arm 

bands, cuffs, headband, and medallions worn by some dancers as cen

ter rosettes on the headbands. All the beadwork patterns must be color 

coordinated with the entire costume. 

The most prominent featherwork is on the butterfly-shaped 

bustles worn at the back and neck. Modern bustles are characterized by 

brilliantly dyed fluff and hackles attached to the tips and ends of larger 
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feathers. The usual form of headdress worn by modern fancy dancers is 

a "roach" made of porcupine and deer tail hair and held in place by ties 

around the chin and neck. The base of the roach may be dyed to a color 

harmonizing with the rest of the outfit. A "spreader" of German silver or 

bone contains a socket for one to three eagle feathers which swivel and 

follow the movements of the dancer's head. 

War dance costume accessories include bone bead chokers with 

a cut shell disc in the center; an apron decorated with beadwork, sequins, 

or ribbon embroidery; anklets of angora goat fur ending at the knee or an

kle with knee or ankle bells wrapped around them; colored silk scarves 

tucked into the bell straps and often the armbands; and beaded mocca

sins. To some extent accessories depend on individual taste, and some 

dancers prefer to wear an Arapaho-style crown headdress rather than a 

roach or a bone breast plate rather than beaded suspenders. 

Men's costuming has changed in the last 10 years (Lurie, per

sonal communic. 1973). In the past, most male dancers wore Plains-

style war bonnets, long fringed leggings with long-sleeved shirts tied 

with sashes at the waist. Sometimes the leggings and shirts were made 

of red flannel. Few full war bonnets are seen at community or reservation 

powwows anymore; they may still be seen at tourist events but are usu

ally worn by older men. Straight dance costumes differ from those worn 

by the feathers or fancy dancers in that no bustles are worn, only one 

feather is worn in the headdress, little beadwork is worn, and leather 

pouches and feather fans are carried. 

Many dancers carry Peyote paraphernalia as part of their dance 

costumes, including feather fans, silverwork accessories, and blankets 
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or sashes. The inclusion of such paraphernalia in the dance costume, 

however, does not indicate that the dancer is a Peyotist. Men straight 

dancers always carry a feather fan made of the wings of a bird, such as 

a hawk, while the fancy dancers often carry a fan (Peyote) in one hand 

and a whistle in the other. These have feathers attached to a long thong, 

which the dancers spin as they dance, and often these are elaborately 

beaded. There may be wooden wands rather than whistles or flutes . 

There is no typical women's costume worn today. Until about 

10 years ago, most women wore white buckskin fringed Plains-style 

dresses decorated with beadwork and animal teeth. Today, most women 

wear "traditional" (reservation period) tribal clothing, such as the ribbon-

embroidery decorated skirts and tunics of the Winnebago and Menominee 

tribes, while Plains women continue to wear the buckskin dresses. 

Women not in costume may dance if they wear a long-fringed dance shawl 

or blanket over their shoulders, while women in costume carry a shawl or 

blanket folded over the arm as part of their costume. The dance shawl 

may be considered the one universal characteristic of the women's dance 

costume. 

Geographic Distribution of Powwows 

Although some writers have called powwows the most popular 

and most viable form of "pan-Indianism" (Powers 1968; Howard 1965b; 

Thomas 1968; Wax 1971), the full powwow complex of fellowship; danc

ing by men, women, and children; feasting; giveaways; crafts sales; 

contests; and other features has a limited regional distribution (Table 5 

and Appendix III). Powwows predominate in the Plains area of the Dako-

tas, Montana, Wyoming, and Oklahoma, and they are also found in the 
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upper Midwest areas of Minnesota and Wisconsin but less frequently 

than in the Plains area. Most powwows occur on the Sioux reservations 

of North and South Dakota, running from June through Labor Day. In the 

summer of 1973, approximately 133 powwows were held; of this number 

78 (58.6%) were in the northern Plains area of North and South Dakota, 

Montana, and Wyoming and 30 (22.6%) were held in the southern Plains 

area of Oklahoma, Nebraska, and Kansas. Only 14 (10.5%) were held in 

the Midwest. This indicates that the phenomenon called "pan-Indian" 

actually occurred only 18.8% of the time outside of the traditional pow

wow area of the Great Plains, suggesting that its greatest popularity 

continues to be in the area where it originated and where it has a tradi

tional value of ethnic distinctiveness and fellowship. 

This does not mean that powwows or certain elements of the 

powwow complex do not appear in other parts of the United States. Pow

wows occur on a monthly basis during the winter in urban centers and are 

most common in the Los Angeles and San Francisco Bay area, Chicago, 

the Twin Cities, and New York City. The study by Hirabayshi et al. 

(1972:82-83) suggests that there is a regular core of participants but 

that newcomers who dance and sing are invited to attend future powwows. 

Unlike many community powwows, however, non-Indians are not wel

comed as participants. Urban powwows include Indian reciprocity by 

providing food and lodging for visitors from far away and by holding a 

blanket dance to help defray the costs of visiting dancers and singers. 

Hirabayshi et al. (1972:83) see the powwow as a complex of so

cial and recreational interaction binding together Indians of varying trib

al origins and providing opportunities to gather for activities of mutual 



Table 5. Distribution of powwows in the United States in 1973 

Interval Northwest Basin-Plateau Southwest 
Northern 

Plains 
Southern 

Plains Midwest East Urban Total 

January 1 1 

February- 1 1 2 

March 1 1 

April I 1 

May- 7 1 8 

June 1 4 4 4 13 

July 1 28 13 2 44 

August 1 2 14 5 4 26 

September 1 12 3 1 17 

October 1 1 2 

November 1 2 2 2 7 

December 4 4 

All Summer 6 2 1 9 

Monthly 1 12 13 

Total 2 5 78 30 14 1 18 148 
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interest, "to give and receive information on events, persons, social 

conditions, and on other matters concerning Indians. " Participants take 

part for different reasons. For Indians who have become acculturated, 

powwow participation becomes a symbol of their Indianness. Less ac

culturated Indians participate because the activities are familiar and 

pleasurable and because it is an opportunity to meet friends. Ablon's 

(1964:301) study indicates that less acculturated Indians prefer powwows 

in a more traditional setting of the community, friends, and relatives, 

and where traditional foods are served. They seem to see no need to 

participate as an assertion of their Indianness. 

Powwows also occur in conjunction with other types of Indian 

gatherings, such as rodeos, tribal fairs, religious occasions (Sun Dance), 

and annual conventions of Indian organizations, such as the National 

Congress of American Indians. However, the entire powwow complex is 

not always present when the powwow is not the main event. At the 1973 

NCAI convention, a powwow was held on the third night of the five-day 

convention. It featured the coronation of Miss NCAI for 1974 and a gen

eral powwow (war dancing) for anyone who wished to participate. Al

though many delegates from the Northwest and Southwest were present 

as spectators, most dancers were from the Plains and Midwest areas. 

Some local Tulsa and Oklahoma people came in specifically to attend 

the powwow. The war dance contest, considered one of the most impor

tant powwow events by most participants, was not present, and much 

of the preliminary dancing was regional in tradition. 

In other settings, however, it is the war dance complex that 

seems to have the most widespread diffusion, appearing in areas where 

there is no powwow tradition. The war dance complex is more than just 

the dance steps performed by young men, including the elaborate 
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feathers costumes (which may become stylistically extreme in some 

areas, as in North Carolina, where the dance is generally performed for 

tourists), the songs, drumming, and the war dance contests. Something 

resembling a war dance contest is part of the annual powwow of the New 

England Narragansetts (Boissevain 1959), and war dance contests are 

held on the Seminole reservation in Florida and were featured at the final 

evening grandstand show of the 1973 Cherokee Fall Festival in North 

Carolina. Where the contest is intertribal in participation in Plains and 

urban settings, however, only Cherokees participated in the Fall Fes

tival dance contest, although the singers and drummers included several 

Lumbees and a Zuni in addition to the local Cherokee singer. 

University and college student organizations often sponsor in

tertribal dances as fund-raising events. The Kiva Club of the University 

of New Mexico sponsors regular dances for this purpose, and the Univer

sity of Arizona Amerind Club holds an annual Nah-Aho-Hai Indian Dance 

for scholarship fund raising. In the Southwest, however, war dancing, 

social, and stomp dances, although included in the programs, are not 

the main attraction. Dance programs include traditional dances of the 

tribes represented in the urban population and the student body, such as 

Navajo Yeibechei dances and ribbon dances, Hopi buffalo dances, Yaqui 

Deer dance, Apache Ga'an dances, and Papago dances. Although the 

dances are competitive, prizes are awarded to the best dance groups in 

different categories, based on general performance, dance style, sing

ing, and costumes, not to the best war dancers. 

Another powwow element that seems to have widespread popular 

appeal is the Forty-nine. Forty-nines held in the Plains and in some 
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urban centers usually feature all-night dancing in addition to fellowship 

and drinking, but in the Southeast and Southwest, the Forty-nine tends 

to provide primarily an opportunity for fellowship and drinking. North 

Carolina Cherokees call drinking parties in the mountains "Forty-nines," 

although singing and dancing are less important than drinking. Eastern 

Cherokees do not appear to be as familiar with the songs and dances as 

are the Lumbees and other tribal remnants in the South. 

Forty-nines are held almost weekly in urban areas of the South

west, where most participants are Indian students attending local col

leges or universities. The Forty-nines observed between 1970 and 1973 

were primarily drinking occasions drawing large numbers of Indian stu

dents as well as other local urban Indians. Since Indian students repre

sent a wide range of tribes, Forty-nine participation was largely 

intertribal, including Navajos, Apaches, Pimas, Papagos, Hopis, Ojib-

was, Yaquis, Oneida, Mandan, and occasionally Sioux. Most of these 

Indians were unfamiliar with the Forty-nine songs and steps, so that 

singing and dancing were sporadic and halfhearted. Frequently, there 

was no drum available, necessitating the use of makeshifts, such as 

empty cartons. The songs most frequently sung were Apache or Navajo 

songs, especially Navajo Squaw Dance songs. Singers from other areas, 

such as Sioux, who knew Forty-nine songs found little support or co

operation from others and usually sang alone. 

Although powwows are frequently associated with Oklahoma, 

they are more common in southwestern Oklahoma among the Plains tribes 

than among the Five Civilized Tribes in the eastern part of the state. 

Creek, Cherokee, and Seminole Indian social events feature box socials, 
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picnics, and Stomp Dancing (Howard 1965a:17-19). The Stomp Dance, 

originally a religious dance, has been secularized and has become a 

"good time" dance performed at Busk or Greencorn ceremonies in the 

square grounds of the eastern tribes. In the last 20 or 30 years, it has 

spread to the western tribes as well, where it is performed after the war 

and round dancing of the powwows in place of the Forty-nine or in com

petition with it. 

Intertribal Ceremonials 

In addition to reservation community and urban center powwows, 

large intertribal ceremonials or powwows attract large crowds of Indians 

and non-Indians. Some are sponsored by non-Indian organizations like 

chambers of commerce, while others may be sponsored jointly by Indians 

and non-Indians. Only the American Indian Exposition in Anadarko, Okla

homa, is sponsored and produced by an all-Indian committee. Intertribal 

ceremonials, like powwows, share certain core features. 

There is usually an evening program featuring Indian dancing, 

which usually follows a structured format. Dancing generally demon

strates traditional dances of the participating tribes rather than powwow 

or war dances, although dance contests may be included in these pro

grams. Daytime programs include horse or foot races, games, rodeos, 

and downtown parades in which participants are dressed in tribal cloth

ing. Frequently powwow princesses are chosen, and there are usually 

arts and crafts displays, sales, and awards. Ceremonial participants 

usually stay in an Indian encampment and take part in powwow dancing 

following formal programs. Carnivals are also common at ceremonials. 
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Two of the intertribal ceremonials deserve more detailed des

criptions, the All American Indian Days at Sheridan, Wyoming, because 

of the National Miss Indian America Pageant and the Annual American 

Indian Exposition at Anadarko, Oklahoma, because of its all-Indian 

directorship and its fixed membership. 

All American Indian Days 

The annual three-day pageant is held at the County Fair Grounds 

in Sheridan, Wyoming, in late July and features Indian arts and crafts 

exhibits, traditional ceremonies and dances, Indian athletic events and 

games, an interracial, interdenominational, open-air church service, 

and the Miss Indian America Pageant. 

The main event of the ceremonial is the Miss Indian America 

Pageant. Besides the goal of giving the girl experience and prestige so 

that she can work effectively with her people, there is a secondary goal 

of a renewal of Indian pride in their heritage and of providing hope for 

the future. It is also hoped that the pageant will create a greater ap

preciation of Indians by Whites. The winner of the competition is ex

pected to travel and to speak to organizations, schools, colleges, 

attend reservation functions, and to speak at travel shows. The girls 

travel to all parts of the United States, work with government officials 

in Washington, D.C., and several have also traveled in Europe as part 

of their duties. 

The contest is open to any girl of one-half or more North Amer

ican Indian ancestry, who has never been married, has no dependents, 

is between the ages of 18 and 25, inclusive, and has completed high 
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school. Contestants are judged on appearance, poise, Indian charac

teristics, scholastic interest, dedication to the advancement of Indian 

people, and each girl appears in her traditional tribal clothing at all 

public appearances. Applications must include proof of degree of 

"blood," such as a letter from the tribal council, a 300-word essay on 

a topic of concern for Indians or a sample of a talk the girl would give if 

chosen Miss Indian America, and a listing of any noted ancestors (war

riors, chiefs, athletes, or outstanding individuals). Although formal 

sponsorship is not a requirement, the candidates are usually sponsored 

by tribal councils, clubs, or groups. By 1966, there were 49 contest

ants from 35 tribes, and the number of participants and tribes repre

sented continues to increase. In 1973, the Wisconsin Winnebago sent 

their first candidate, and the Eastern Cherokee were represented for the 

first time in 1974. 

Although the candidates may participate in the Modern and Tra

ditional Talent Show, their performance in this show is not part of the 

final judging. The girls also appear in the parade and at each evening 

performance in authentic tribal clothing. The coronation of the winner 

and the four alternates takes place at the final evening performance on 

Sunday night and is followed by the Coronation Dance in which everyone 

may participate. 

Miss Indian America is chosen by four panels of judges. One 

panel is composed of five non-Indian men and women, a requirement 

made by the Indian people themselves. The second panel is made up of 

Indian judges who come from different tribes each year. In 1973 , the 

judges came from Idaho, Montana, South Dakota, Wyoming, and New 
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Mexico. A third panel is composed of previous Miss Indian Americas, 

whose job is to decide which contestant can handle the assignments and 

problems that she might face during the coming year. The fourth panel 

is the public relations panel, composed of members of the news media 

(radio, television, and press), who judge the ability of each candidate 

to handle herself in public interviews. 

Also important in the pageant are the arts and crafts exhibit, 

the "Outstanding Indian of the Year" awards made to Indian men and 

women who have made a contribution to the Indian people, and the inter

denominational and interracial church service held at the pageant grounds. 

Following the service, the "Tipi Village, " or Indian encampment where 

pageant participants stay, is open to the public. It is also open after 

each performance. 

Other pageant events include a downtown parade on Saturday 

morning, in which prizes are awarded for costumes, floats, best horse

back entry, and the oldest Indian man and woman; games and competi

tions, such as spearthrowing contests for men, frybread contests for 

women, kickball games, and women's tipi races; a barbecue dinner; and 

the evening performances. In addition to the presentation of the reign

ing Miss Indian America and the contestants at the evening performances, 

there are tribal dance presentations and specialty acts, and the dance 

competitions for prize money, including boys and girls mixed dance, 

girls' circle dance, Hoop Dance, men's fancy dance, men's slow war 

dance, young men's war dance, and women's traditional dance. The 

evening program concludes with an intertribal friendship circle dance in 

which the audience is invited to participate. Powwow dancing takes 
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place each evening after the main performances, and again non-Indians 

as well as Indians are invited to participate. 

Annual American Indian Exposition 

During the third week of August, the five-day Annual American 

Indian Exposition is held at Anadarko, Oklahoma, the only program cre

ated, managed, and produced entirely by Indians. It grew out of the 

1890's Fourth of July celebration at the Anadarko Indian Agency grounds 

sponsored by the Anadarko trading posts. Southwestern Oklahoma Indians 

came to participate in the parades, pony and foot races, and tribal 

dances that were part of the celebration. 

These Fourth of July celebrations evolved into the Southwest 

Indian Fair, established to help Indians progress in homemaking, poultry 

and stock raising, farming and to promote and retain Indian culture, 

handicrafts, and arts. Prizes awarded for winning exhibits were an 

added incentive to develop these skills. Members of the Comanche, 

Kiowa, Kiowa-Apache, Caddo, Wichita, and Delaware tribes organized 

the fair, and the officers and board of directors of the organization were 

all Indians. 

The first Southwest Indian Fair was held at the Caddo County 

Fair Grounds in Anadarko in 1931. In 1935, the American Indian Exposi

tion was incorporated by three Indians, and the exposition received of

ficial state sanction and financial support in 1937. Additional funding 

comes from the city of Anadarko and the federal government. After World 

War II, the exhibition's emphasis shifted from homemaking, stock and 

poultry raising, and farming to Indian arts and crafts and dancing. The 
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goal of the modern exposition is the preservation of the Indian culture as 

the Indian takes his place in the modern world. 

The exposition is still -run by Indians, 4 officers and 13 tribal 

directors: Apache, Arapaho, Caddo, Cheyenne, Comanche, Delaware, 

Kiowa, Osage, Otoe, Pawnee, Ponca, Wichita, and Quapaw. There is 

also a director of arts and crafts and a superintendent of horse racing. 

No eastern Oklahoma tribes are represented on the committees nor do 

they participate in the exposition. 

The exposition, which last 6 days, from Monday through Satur

day, includes dance programs in the evenings, two downtown parades on 

the opening and closing days of the exposition, featuring costumed In

dians, floats, and the elected tribal princesses; dance competitions; 

horse racing for cash prizes and Indian games in the afternoons; arts 

and crafts exhibits and sales; a carnival; food concessions; and the 

Indian encampment, as well as the selection of the Outstanding Indian 

of the Year. 

The Outstanding Indian of the Year is chosen by a committee of 

tribal leaders. The 1973 award went to Louis W. Ballard, Oklahoma 

Quapaw-Cherokee musician and music curriculum specialist with the 

Bureau of Indian Affairs, formerly music department head at the Institute 

of American Indian Arts in Santa Fe, New Mexico. Previous winners in

clude athlete Jim Thorpe, actor Roy Rogers, artist Asa Blue Eagle, and 

ballet star Marie Tallchief. 

Arts and crafts exhibits and sales are located in the exhibition 

hall and in booths around the grandstand, exhibition hall, and carnival. 

Tribes represented in the 1973 crafts displays and sales included New 
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Mexico Navajos selling silver and turquoise jewelry, Arizona Apaches 

with Apache crafts like beadwork, cradleboards, and burden baskets, 

Plains beadwork, pottery, basketry, dance shawls, and ojos de dios. 

There were also exhibits of Indian art work and special displays by 

Chilocco and Riverside Indian Schools and Oklahoma colleges with spe

cial Indian programs and clubs . 

Indian-run food concessions are located in the grandstand ad

jacent to the carnival, selling food from "American" carnival favorites 

like cotton candy and "pronto pups " to Mexican food and Indian fry 

bread and corn soup. Throughout the grandstand program, concession

aires sell programs, snow cones, soft drinks, and popcorn to the 

audience. 

The carnival attracts many people, even during the grandstand 

programs. There are the usual midway shows and concessions—games 

of chance for prizes, food concessions, concessions with jewelry, hats, 

and other souvenirs, and the midway rides of the ferris wheel, merry-go-

round, "kiddieland," as well as some modern "thrill rides." 

Exposition Indian participants and spectators usually camp in 

the Indian campground. The large crowd attending the 1973 exposition 

made it necessary to set up three camping areas in the Caddo County 

Fair Grounds. Tents, tipis, travel trailers, and campers were set up in 

orderly street-like rows in a "tent city." Some camps had canvas tarp 

shelters, while others had brush sun shades. Most cooking was done 

outside over open fires or on camp stoves. Horses were tethered among 

among the cars and trucks parked around the campsites. A public ad

dress system reached all camping areas with messages, information, and 
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announcements for campers, including announcements about other pow

wows to be held through Labor Day. Between announcements, Indian 

music was played over the PA system. 

The evening programs alternate between three nights each of 

dance competitions and formal programs. Dance contests for prize money 

include toddlers-tots contest (4 and under), little girls, little boys, 

girls' cloth dancing, ladies' cloth dancing, women's buckskin contest, 

junior champion war dance, men's straight dance contest, and the senior 

war dance contest. The contests, judged by tribal elders from the 13 

participating tribes, are considered the most important contests in the 

United States by many Indians and participants. 

On alternate nights, the program features a pageant of Indian 

dances. Different pageants are written for each year's program, each de

picting a portion of Indian history. The 1973 program was "The Ritual 

Dances of the Southern Plains Tribes": 

1. Presentation of the 1973 Tribal Princesses 
2. Presentation of Past Tribal Princesses 
3. Invocation—Lord's Prayer in sign language (interpreted 

by three girls accompanied by a male vocalist) 
4. Flag Song 
5. Processional Entry of All Dancers to War Song 
6. Men's Straight Dance 
7. Slow War Dance 
8. Scalp Dance (victory dance by Comanche and Kiowa 

women) 
9. Pipe Dance (ceremonial prayer to four directions by four 

men) 
10. Shield Dance (part of the victory dance) 
11. Round Dance (thanksgiving for safe return of warriors; 

modern social dance) 
12. Hoop Dance (exhibition dance) 
13. Arapaho "First Step Circle Dance" 
14. Apache Ga'an Dancers 
15. Kettle Dance 
16. Eagle Dance 
17. Fast War Dance 
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18. Snake Dance and Buffalo Dance 
19. Two Step (men and women in pairs, square dance fashion) 
20. Rabbit Dance (children hold hands above heads like rabbit 

ears and dance by hopping to slow war dance music) 
21. Ruffle Dance (fast war dance) 
22. Processional Closing Dance 

Only tribes belonging to the exposition participate, and each 

tribe has special dance teams which perform representing their tribes. 

Dance competition contestants also come from the member tribes, and 

each tribal entry must be at least 5 persons. Each tribe also has a tribal 

princess who represents them in the parade and other exposition func

tions . 

After the evening program and the closing of the carnival, Forty-

nines are held in the field to the east of the Fair Grounds. The primary 

participants are young people from participating and visiting tribes, who 

sing, dance, and drink until morning. 

Fairs, Rodeos, and Ceremonials 

Powwows and intertribal ceremonials or expositions are not the 

only occasions on which Indians of different tribes intermingle on a 

basis of fellowship and recreation. Many tribes and Indian communities 

also sponsor fairs, rodeos, and religious celebrations which draw mem

bers of neighboring and distant tribes as spectators and participants. 

These activities vary regionally and according to traditional tribal inter

ests and often have replaced older forms of tribal and intertribal gather

ings . 

In some areas, the annual tribal gatherings are religious 

occasions. In the Southeast, Virginia Indian remnant enclaves sponsor 
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annual "homecomings" or religious revivals which are attended by tribal 

members from urban areas as well as local residents and often members 

of other tribes. The revival of the annual Plains Sun Dance held in the 

summer is a common form of religious intertribal gathering, while in the 

Southwest, the annual fiestas of the Rio Grande Pueblos take place on 

the Saints' Days and combine Saint's Day celebrations with such tradi

tional dances as the Corn Dance. Although the emphasis of these gath

erings is spiritual, other activities take place, including feasting, 

dancing, powwows, rodeos, and arts and crafts displays and sales. 

Traditionally, such occasions provide both Plains and Pueblo Indians 

with an opportunity for members of different tribes to gather for social 

and economic purposes, and this traditional function has been retained 

in the modern ceremonies. At the annual Pueblo Corn Dances, for in

stance, there are food and craft booths set up in the village streets run 

by Navajos, Hopis, and Pueblos from other villages, selling jewelry, 

basketry, pottery, and weaving to other Indians and to non-Indian 

visitors. 

In other areas, annual tribal fairs provide an opportunity for 

tribal and intertribal visiting. Certain elements are found in county or 

state fairs as well, such as agricultural, livestock, and wildlife exhibits, 

4-H and modern craft exhibits (sewing, woodworking, cooking), parades, 

carnivals, and "grandstand" performances, yet these fairs have a dis

tinctive "Indian" character through the inclusion of and emphasis on 

traditional tribal arts, crafts, and activities. Although rodeos, athletic 

events, races, beauty contests, feasting, and war dancing may be 
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included in fair programs, many "Indian" activities are unique and tradi

tional to the culture area or particular tribe and mark the event as Indian. 

The scheduling of the fairs also coincides with times ot tradi

tional economic or subsistence activities or occasions, such as the 

arrival of spring, the salmon run, harvesting the first roots, the annual 

round-up, the harvest or thanksgiving ceremonies, or they may be held 

on the anniversary of an important tribal event, such as the date of the 

signing of a peace treaty or the establishment of the reservation. Some 

tribes may hold annual rodeos in place of tribal fairs, but many of the 

associated activities of the rodeo celebrations are also those found at 

tribal fairs , such as tribal development exhibits . 

The type of "traditional" activities varies regionally and tends 

to be based on activities valued within that area (Appendix III). In 

Alaska, the fairs coincide with the arrival of spring and the annual 

Beluga whale hunts and feature dancing, canoe and kayak-motorboat 

races, cross-country foot races, archery, Indian arm wrestling, and 

greased pole walking contests, Eskimo high-kick contests, blanket toss, 

and Eskimo dances. In Washington, the Tulalip tribal celebration com

memorates the signing of their peace treaty, while the Maka tribal cele

bration honors the date of the granting of citizenship to the Maka Indians, 

and the Umatilla celebration in Oregon is held when the first fruits are 

ready to harvest. Washington and Oregon fairs include ceremonial 

dances, feasting, Indian games (war canoe races and stick games), 

trout derbies, clarn and salmon bakes, baseball games, and cowboy 

dances. Minnesota Chippewas hold two wild rice festivals, the July 

Mi Gwitch Mahnomen (Thank you for the wild rice) and the wild rice 
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festival or harvest in September or October, participated in by all Min

nesota Chippewa bands, some Wisconsin bands, and other tribes, such 

as the Sioux. Tribal fairs in the Plains area usually include powwow 

dancing and rodeos as important elements. 

The Cherokee Fall Festival 

The North Carolina Cherokee tribal fair is held for 5 days in 

early October as a continuation of the traditional fall thanksgiving har

vest ceremony when all Cherokee clans gathered for singing, dancing, 

feasting, exchanging handicrafts, participating in sports, and praising 

nature. Although these ceremonies were for Cherokees only in the past, 

today the fair has become intertribal in participation, manifest in the 

craft display and sales booths of tribes invited by the festival commit

tee to participate in the fair. Visiting tribes at the 1973 festival were 

the Winnebago from Nebraska, Chickahominy-Cherokee, Seminole, 

Seneca (two booths), Choctaw (two booths), and Zuni. Both the Winne

bago and Zuni were newcomers to the 1973 festival, but the festival 

committee plans to increase the number of tribes participating and in

tends to invite more for the 1974 festival. The participation of Miss 

Indian America for 1973, a Papago from Sells, Arizona, also increased 

the intertribal participation in the festival. 

The final evening grandstand program included the Second An

nual War Dance Contest, in which 15 local Cherokee contestants com

peted only in the men's fancy war dance. There were no women's danc

ing and no straight dancing, although there were contests for tiny tots 

and junior dancers as well as the senior men (13 and older). The dancers 
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were accompanied by 4  singers-drummers, a Zuni, 2 Lumbees, and a 

Cherokee, and were judged by 2 local Cherokees and Miss Indian Amer

ica. After the contests, the 3 winners participated in a victory dance 

but had to be told by the judges to dance. The dance program ended 

with a round dance or Forty-nine performed by all program participants 

and any audience members who wished to join in. Few Cherokees ap

peared familiar with the Forty-nine steps, although a number of Lumbees 

from the audience were able to dance it. 

It appears that the war dance contest and the dance costumes 

have diffused to the Southeast but that the significance of the powwow 

complex as a social occasion of fellowship, dancing, eating, and recre

ation has been missed. Participants in the war dance contest dance for 

the trophies, but the rest of the powwow complex seems to have little or 

no meaning to them. This also appears to be true of the Florida Seminole, 

where war dance contests are part of their tribal fairs. The idea of the 

Forty-nine is also present in the Southeast. Following the formal Satur

day evening program, a Forty-nine was held and attended by young people 

as a social drinking party. Although there was some dancing and singing, 

this was secondary in importance to drinking. 

Summary 

Intertribal interaction for recreation, fellowship, and trade has 

a long tradition among many American Indian tribes, in many areas dat

ing to pre-contact times. Although most Southwestern Pueblo contacts 

with nomadic Athabascans and Plains tribes consisted of brief raids by 

the nomads on the sedentary Indians, there were also periods of 
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peaceful trade with the nomadic tribes as well. Evidence from Pecos 

Pueblo in New Mexico indicates that Plains tribes visited Pecos to trade 

and camped outside the walls of the pueblo (Kidder 1924). Taos Pueblo 

also has a long tradition of trade contacts with Plains tribes, and Nava

jo and Apache contacts, both trading and raiding, with the Hopis were 

frequent in the pre-contact and early contact period. Interpueblo trade 

and religious contact were also frequent. Intertribal visiting, intermar

riage, and participation in ceremonies of other tribes were also common 

on the Plains prior to and during the reservation period. 

After the Plains and Southwestern nomads were defeated and 

placed on reservations, early contact with the dominant society was in

frequent and limited to missionaries and government personnel. Inter

tribal contacts continued, however, in intertribal visiting, through the 

spread of religious movements like the Ghost Dance and the Peyote re

ligion, and the forced attendance of Indian children at off-reservation 

boarding schools. Traditional religious ceremonies like the Sun Dance 

and victory celebrations on the Plains were prohibited by Anglos, so that 

many of the dances associated with these ceremonials were secularized 

and came to be performed on social occasions for entertainment. With 

the prohibition of traditional Plains male-oriented hunting and warfare 

activities, men spent their time in such forms of entertainment, and 

dances were diffused to other Plains tribes through participation in the 

recreational events on other reservations and by the young people in 

boarding schools. Because government workers regarded powwows as 

recreation and entertainment, Indians were allowed to hold them, and as 

powwows gradually came to replace forbidden ceremonies such as the 
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Sun Dance, they were held at the same time of the year, during the sum

mer months of July and August. Powwows also came to be associated 

with national American holidays like Memorial Day, the Fourth of July, 

and Labor Day. Because the Sun Dance and other similar ceremonies 

were the occasion of a coming together of all bands within the tribe, 

the powwows which replaced them retained this function, and powwows 

therefore are attended by many tribal members as well as members of 

neighboring tribes. 

In the Southern Plains, particularly in southwestern Oklahoma, 

where a number of relocated Eastern tribes were moved, a close associ

ation between such Plains tribes as the Comanche and Kiowa and the 

Eastern tribes developed through geographical proximity and by working 

through the Anadarko Area Office of the BIA. Because the southeastern 

Civilized Tribes, who also were removed to Oklahoma, dealt with the 

Muskogee Area Office, their contacts with the Plains tribes to the west 

were limited. This isolation, geographical, cultural, and administrative, 

continues to the present as the Cherokee, Choctaw, Creek, and Semi

nole activities are kept distinct from the tribes in western Oklahoma, 

while the Plains and Eastern tribes in western Oklahoma participate in 

each others' powwows and all participate in the All American Indian Ex

position at Anadarko. 

A similar regional interaction can be seen in the Southwest 

where tribes in contact before the reservation period continue to partici

pate in each other's ceremonials, rodeos, and fairs. Some southern 

Plains tribes, like the Comanche and Kiowa, also participate, but these 

tribes also had trade relationships in the Southwest in the past. Indians 
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of other tribes attend the Saints' Day fiesta at the Rio Grande Pueblos 

and participate in craft sales and displays. These tribes include Nava-

jos, Zunis, Hopis, Apaches, and ocher Pueblo groups. The Navajo fairs 

usually are attended by Hopis, Apaches, and some eastern Pueblos, 

while Navajos are often seen at Hopi public dances. Navajos, Apaches, 

Pimas, Colorado River tribes, and occasionally some Sioux are present 

at the Sells Rodeo on the Papago Reservation each October and at the 

several Pima intertribal events . 

A similar regional interaction occurs in the Southeast, where 

most of the visiting tribes are eastern and southeastern tribes, again 

those located in the same BIA adminstrative region. 

The types of intertribal events also tend to be regionally dis

tinctive. Although some powwows are held in the Pacific Northwest and 

in the Southwest and Southeast, the majority of the powwows are held in 

the Plains area (Appendix III), where they are most common among the 

Sioux and the Kiowa. Although some are held in conjunction with annual 

national holidays like Memorial Day, the Fourth of July, Labor Day, and 

Veterans' Day, most take place in July and August at the time of the tra

ditional tribal gatherings and annual renewal ceremonies of the pre-

reservation period. The preservation of such occasions of fellowship, 

gatherings of friends and relatives for entertainment, dancing, and sing

ing in a traditional type of Indian gathering, camping out, cooking over 

open fires, eating in the open, and participating in dances and songs 

with a long tradition of being distinctively Indian and in which non-

Indians often are not welcome to participate, serves to maintain an 

awareness of the cultural differences and distinctiveness of Indians. 
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Indians maintain that it is not necessary to participate in powwows in 

order to be an Indian, and in reservation and rural areas most participate 

because of the pleasure that it gives thern and because they get to see 

old friends and relatives again. However, it does tend to preserve a 

sense of ethnic awareness and identity and a feeling of pride in their 

Indian heritage. 

Powwows have spread to large urban centers as well, but here 

they lack the feeling of social cohesion and fellowship and serve more 

as an opportunity to assert one's Indianness through participation in 

Indian dancing and dressing in Indian costumes. Non-Indians are not as 

welcome as participants in urban center powwows as they are in rural 

areas, which would reinforce the identity distinction perceived by urban 

powwow participants. Many conservative and traditional Indians feel un

comfortable at urban powwows because these emphasize only dancing 

and because they claim that they do not need to dance to prove that they 

are Indians. The popularity of powwows in the urban areas may be par

tially because they provide an opportunity to express Indian identity, 

partially a reaction to discrimination encountered in the city and the in

ability to accept the values of the dominant society, and partially be

cause of the number of Indians in the cities has increased significantly 

since the 1940's and 1950's through the BIA Relocation Program. The war 

dance and powwow complex have been brought to urban centers and dif

fused to other tribes through the migration of Plains tribes to urban cen

ters, such as Los Angeles and the San Francisco Bay area, and often the 

powwows were introduced and the war dancing was taught by the Kiowa 

and the Sioux. 
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In other areas, such as the Northwest, the Southwest, and the 

Southeast, tribal fairs stressing traditional activities take the place of 

powwows. In the Southwest, these may take the form of rodeos or may

be held in conjunction with rodeos. Rodeos are equally popular in the 

Plains area, where they occur alone or with powwows. Both these areas 

have a contact tradition of cattle and livestock industry, and many In

dians have worked as cowboys for White ranchers or their tribes or run 

livestock themselves. They have come to accept certain elements of the 

"cowboy" or "goat roper" subculture and enjoy participating in rodeo 

activities. 

It can be seen, then, that although a number of writers have 

called the powwow and the war dance the universal form of "pan-

Indianism," it actually flourishes in the area where it developed and has 

an historical tradition, the Plains area. Its presence in urban areas can 

be attributed to the migration of large numbers of Plains Indians to urban 

centers, where they seek to continue a tradition of intertribal interac

tion in Indian Center activities and powwows. 

As far as intertribal interaction, ethnicity, and entertainment 

are concerned, such interaction appears to be regionally concentrated 

and to take on forms traditional to that area. Appendix III shows regional 

clusterings of certain types of activities: powwows and rodeos are found 

predominantly in the Northern and Southern Plains, and rodeos also are 

found in the Southwest. Religious ceremonies, such as Catholic Saints' 

Day celebrations are found in the Southwest (Papago, Pueblo) and in 

California, areas with early intensive Spanish Catholic contacts, while 

traditional religious ceremonies are found in the Basin-Plateau, Plains 
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and Southwest. Tribal fairs with traditional activities predominate in the 

Northwest-Alaskan area, the Southeast, and the Southwest. 

Appendix III also shows seasonal concentrations of activities. 

Reservation or rual powwows and rodeos are primarily summer activities, 

while monthly powwows held all year or during the winter occur in urban 

areas. In urban areas near reservations, powwows may cease during the 

summer so that Indians may participate in reservation powwows. Pow

wows are found in conjunction with the national holidays of the dominant 

society. Many tribal fairs or annual celebrations occur at the time of 

traditional tribal or intertribal gatherings, as at the time of the whale 

hunt, the salmon run, when certain berries or foods come into season, 

at harvest time, or to make it rain. 

Therefore, it can be concluded that intertribal interaction for 

entertainment and fellowship tends to be regional rather than national 

and that these regions generally coincide with either cultural areas 

where tribes share similar languages and cultural traits or with adminis

trative districts of the BIA. The interaction tends to focus on traditional 

activities of the area, with the only trait that has diffused widely being 

the war dance complex of the Plains area. 

Informal Revitalization Processes 

The types of formal revitalization discussed in earlier chapters 

can be considered aspects of a movement because they are organized 

efforts to "initiate social change, often in the face of resistance by the 

dominant society and by other members of the Indian community as well. 

They attempt to revitalize the Indian society and to redefine the Indians' 
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image of themselves, thus setting Indians apart from other ethnic groups. 

Their leaders seek also to reduce stress and anxiety in Indian individu

als. Informal processes accomplish the same results, although they lack 

formally structured organizations with change as the ultimate goal. 

Indeed, informal intertribal interaction based on fellowship and 

common ethnic identification not only lacks a formal organizational 

structure with a corporate membership, it also has developed as a form 

of resistance to change, as a means of perpetuating Indian traditions 

and customs. This has nevertheless resulted in the innovation of dis

tinctive Indian traditions. As such, these forms of interaction also func

tion as part of the revitalization processes, although they do not proceed 

along the same lines as the formal organizations or movements. 

Most of these forms of interaction (powwows, tribal fairs, 

rodeos, and intertribal ceremonials) have their origins in reservation-

based communities and have developed as an acceptable means of recre

ation and escape when other traditional activities, especially those 

connected with religion and warfare, were prohibited. Lack of clear-cut 

roles that were acceptable to the dominant society and Indians alike, 

anxieties over education, breakdown of social units, and other accul

turation and reservation conditions increased individual anxieties and 

stress. One outlet was through participation in events regarded by mis

sionaries and BLA personnel as recreational—dances, rodeos, and fairs. 

Although the revitalizing process of participation in such events 

does not provide as clear-cut evidence of personality transformation 

when mazeways and reality become incongruent, it appears to be a form 

of ideological conversion in that participation and collaboration in such 
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events serves as a reaffirmation of Indianness and a rejection of the 

culture and values of the dominant society, even though temporary, for 

some individuals. This is achieved by the perpetuation of Indian tradi

tions, whether these are actually traditional or have been merely ac

cepted as traditional, such as rodeo activities; the innovation of new 

Indian traditions distinctive from elements in the dominant society; and 

the exclusion of non-Indians from such activities. Powwow participation 

by alienated urban Indians, rural non-reservation Plains tribes, and 

eastern tribal remnants, such as the Lumbee, has become a symbol of 

Indianness and of the Indian culture which they are creating. Dancing 

is a source of ethnic awareness and pride, an individual "revitalizing" 

experience. Because the powwow sets them apart from the dominant so

ciety, urban Indians do not welcome non-Indian participants. 

Like other forms of revitalization, informal revitalization under

goes transformations over time; certain elements are borrowed from the 

dominant society, and introduction of new "Indian" elements takes 

place. Tribal fairs include elements borrowed from the dominant society 

(livestock and crop shows, technology and craft displays, as well as the 

carnival and the concept of the fair itself), and modern powwows differ 

from those of the 1890's with the innovation of new traits and the incor

poration of borrowed traits. Borrowed elements in powwows include the 

concept of dance competitions, flag ceremonies, powwow princesses, 

and processionals, while examples of Indian innovations include the fast 

war dance, the feathers costume, women's free style dance forms, and 

the use of peyote paraphernalia as part of the dance costumes. The fact 

that powwows have undergone change may be considered a process 
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analogous to adaptation strategies or modification of doctrine in formal 

revitalization and an indication that the Indian cultural system is viable, 

since viable social systems are dynamic, not static. 



CHAPTER 7 

REVITALIZATION PROCESSES 

Historical and sociological studies of the results of cultural 

contact between societies where one is dominant and the other subor

dinated with a resulting loss of sovereignty and the threat of cultural 

extinction indicate that a frequent response on the part of the subordi

nated society is revitalization. Revitalization, then, is a part of the 

acculturation process and is a deliberate effort by the members of a so

ciety or segment of a society to create a more satisfying cultural system 

or social units and a collective image of themselves when their own be

come unsatisfactory. This may be accomplished by perpetuating, reviv

ing, or modifying selected aspects of their old or traditional systems or 

the innovation of new cultural traits or relationships, some of which may 

be borrowed from the society which they are attempting to reject. 

Members of a society experience individual stress when their 

"mazeways" become incongruent with real conditions, and this stress 

may be attributed to assimilation pressures which may be direct or in

direct: climatic changes, economic distress, military defeat, subordina

tion, a decline in health conditions, a discrepancy between the ideal 

and real or a lack of institutional support for persisting cultural features 

(Postal 1965:278), an ethnic self-conception (Edmonson 1960:185), or 

combinations of these factors. Stress may be alleviated by participation 

in revitalization efforts, which may take the form of formal movements 

210 
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that involve collaboration between individuals in a hierarchical organi

zational structure or of informal interaction where there is association 

among individuals but no formal organizational structure is created. 

The form of revitalization may be either secular (the manipula

tion of human relationships) or religious (the manipulation of relation

ships between human and supernatural beings), or both. These larger 

categories of formal-informal and secular-religious revitalization may 

include a variety of types or combinations of types: 

1. Nativistic revitalization attempts to revive or perpetuate 

cultural traditions which a given group of people choose 

to call their own, those with which they have chosen to 

identify themselves (Edmonson 1960:182-183). These may 

be divided into three categories: 

a. Nativistic revival attempts to revive, modify, or add 

to extinct and traditional cultural elements that ap

pear desirable in retrospect; these may include ele

ments believed to have been traditional as well as 

those that actually were traditional. 

b. Nativistic perpetuation revitalization attempts to per

petuate current cultural elements which are perceived 

as desirable. 

c. Nativistic emancipation aims for the elimination of 

alien persons, customs, or values from the cultural 

system. 

2. Syncretistic or vitalistic revitalization incorporates se

lected aspects of a foreign cultural system into a new 
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system along with selected elements of the native cul

tural system; in cargo cults these materials may be 

expected to arrive as part of the cargo of a ship or air

plane. 

3. Accommodative, adaptive, or redemptive revitalization stresses 

the adaptation to the ways of the dominant society without re

linquishing independence; it focuses on the future, on change, 

and on "progress." 

4. Transformative revitalization aims for a total change or trans

formation of the social system by several means: 

a. Messianic methods focus on a prophet or divine savior 

"in the flesh"—often a "deviant"—who serves as the 

vehicle of inspiration for change; he and sometimes his 

disciples experience hallucinations as part of the revital

ization experience, and they are generally charismatic 

leaders. 

b. Millenarian revitalization anticipates an apocalyptic 

world transformation through supernatural means which 

will bring about the desired end. 

c. Revolutionary revitalization seeks freedom through peace

ful or militant confrontation, direct action, and where 

necessary, militance and violence. 

d. Reform or rehabilitative revitalization seeks social, eco

nomic and political reform and transformation of the social 

system and rehabilitation of the individual mazeways. 
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These types may occur singly or in combination, and the suc

cessful routinization may depend on their multidimensional nature. Or

ganizations or movements also may go through a progression of types, 

changing through time and the revitalization process. 

American Indian Revitalization 

Current events and organizations in Indian Country may be re

garded as segments of modern revitalization and acculturation processes 

as Indians respond as individuals or groups to assimilation pressures 

and stresses which threaten their survival as ethnic and cultural groups. 

Modern Indian revitalization efforts are part of an on-going process 

which began at the time of the European arrival in North America and 

which has progressed through several developmental phases as a re

sponse to assimilation pressures and the loss of sovereignty. 

Stage I. Sovereignty 

At the time of initial European contact with Indian tribes, the 

Indian societies were sovereign nations controlling their own territories, 

societies, and destinies, and they were able to contend with external 

pressures and stresses. This condition of political and cultural sover

eignty continued during the primary contact phase as European contacts 

were limited to small groups of settlers and military skirmishes. In 

terms of military and political strength, the Indian tribes or confeder

acies were able to contend with the European newcomers on an equal 

and in some cases a superior basis. One response to initial European 

threats, however, was the expansion and consolidation of military con

federacies as a means of ensuring Indian sovereignty. 
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Stage II. Erosion of Sovereignty and 
Cultural Distortion 

The first stage of erosion of sovereignty was primarily of polit

ical sovereignty concomitant with the loss of land through sales, treaty 

cessions and legislation. Indian mobility and rights were restricted by 

the dominant society, and this domination led to various forms of cul

tural distortion characterized by individual symptoms of apathy, anomie, 

alcoholism, and disruption of family units and obligations as the social 

system became unsatisfactory because it and the value system were in-

congruent with reality. 

Stage III. Early Revitalization 

Eighteenth and nineteenth century revitalization efforts by 

American Indians occurred as a result of the loss of sovereignty and land 

during early contacts with the Europeans. Geographically, these revital

ization movements were restricted to cultural areas or even to single 

tribal units and were sometimes connected with military efforts to 

eliminate the White intruders. The ideology generally was religious 

with supernatural sanctions supporting related moral and behavioral 

codes, and the movements tended to be messianic, millenarian, and 

nativistic in type. The ideology that was formulated by the prophets, 

however, tended to be syncretistic, drawing upon both traditional In

dian cultures and the dominant non-Indian culture for the elements form

ing the cultural transformation. At this time the cultural transformation 

dealt with the entire cultural system. 

Since Wallace (1956) developed his processual model of re

vitalization to account for these kinds of revitalization movements, the 
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stages of mazeway reformulation, communication, organization, modifi

cation of doctrine or adaptive strategies, cultural transformation and 

routinization apply here. Not all movements reached the stages of cul

tural transformation, routinization, and a steady state, however, be

cause they were unrealistic in their expectations or because of 

opposition of the dominant society. The Ghost Dance is an example. 

Stage IV. New Steady State 

For some of the early movements, such as the Handsome Lake 

religion, a new steady state was achieved which differed significantly 

from previous cultural conditions and from that of the dominant society. 

This new steady state or transformed culture reflected a syncretism of 

traits from the dominant society, ideological, material, or technological, 

combined with traits perpetuated from the aboriginal cultural system. 

The fact that the new cultural system, and generally the new steady 

state, altered the entire cultural system to make it more congruent with 

reality made it possible for Indians to accept the changes in their life

styles so that stresses were alleviated or were once again within limits 

of toleration. 

Not all revitalization movements reached this stage, however, 

and for those tribes the conditions of cultural distortion persisted. Fur

thermore, not all Indian tribes participated in early revitalization, so 

that they did not go through this stage of the total process and experi

enced a persistence of cultural distortion. 
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Stage V. Further Erosion of Sovereignty 
and Cultural Distortion 

During the late nineteenth century and early twentieth century, 

assimilation pressures by the dominant society increased. Concomitant 

with this increase of pressure was a growing complexity, specialization, 

and compartmentalization of the institutions within the dominant society 

that were working toward assimilation of Indians. The erosion of sover

eignty continued with territorial loss through treaties, legislation, and 

land sales resulting from legislation, in the loss of political independ

ence as Indian agents and missionaries worked on reservations to carry 

out federal policy, and as missionary activities sought to replace native 

religions with forms of Christianity. The loss of sovereignty extended to 

new areas as well, including traditional educational systems, as chil

dren were taken to off-reservation schools to be educated in the White 

man's ways, the loss of traditional economies through loss of natural 

resources, the disappearance of game, and confinement to reservations, 

resulting in economic dependency in addition to political and educational 

dependency. Because of this, Indians began migrating to cities to at

tempt to improve their conditions. 

However, most attempts to improve conditions, on or off the 

reservation, were unsatisfactory, and individual symptoms of cultural 

distortion appeared. Indians who migrated to cities found adjustment to 

the urban milieu difficult, experienced discrimination in housing, educa

tional and employment opportunities, and some turned to alcohol as a 

means of escape from the realities of a situation which was not what 

they had anticipated. Conditions of poverty, poor health care, and 
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unemployment on the reservations led to social problems of family dis

ruption and alcoholism, while some Indian students who were dissatis

fied with the educational system became drop-outs, truants, and, in 

some cases, suicides. 

Stage VI. Modern Revitalization 

The facts that cultural systems did not satisfactorily reduce 

assimilation pressures coming from a wide range of sources and that 

Indian cultural and ethnic survival and the maintenance of a territorial 

base were threatened by these pressures created conditions in which 

Indians were receptive to revitalization. Because of the specialized 

nature of assimilation pressures, however, and because only segments 

rather than entire cultural systems may have been distorted, modern 

revitalization movements tend to be equally specialized, aimed at one 

or several related elements within the cultural system. Some are re

stricted in focus, some are geographically or tribally restricted, while 

others are national in emphasis and distribution. Some tribes, where 

traditions and sovereignty are weak, appear to have large percentages 

of tribal members involved in revitalization efforts, particularly where 

group revitalization is involved, while other tribes whose traditions are 

stronger and whose sovereignty is less threatened, appear to be involved 

in individual revitalization efforts. 

Some revitalization efforts involve formal organized movements 

while others involve intertribal social and recreational interaction. The 

process of informal revitalization is not as clearly defined as the formal 

process, but it appears to involve resistance to change rather than the 
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initiation of change, as traditional elements that distinguish Indians 

from the dominant society are perpetuated. Participation in such activ

ities usually is fairly exclusive and furthers distinctiveness. Participa

tion in informal revitalization may lead to an ideological conversion 

which strengthens a sense of Indian identity and heightens pride in In

dian ethnicity. Although informal revitalization involves the perpetua

tion of native traits, it also involves innovation of new traits and selec

tive borrowing of traits from the dominant society as well, which is 

characteristic of other forms of revitalization. Participation in ethnic 

interaction then tends to revitalize ethnic identity and because of its 

intertribal character and the similarity of certain traits, such as dance 

steps and costumes of the war dance complex, contributes to the devel

opment of a supratribal identity. 

Formal revitalization processes are more clearly defined when 

each individual sector is analyzed separately. As yet no overall gen-
i 

eralized revitalization process has emerged in which the variety of re

vitalization organizations have become unified. The degree of 

elaboration of types of organizations, their diversity and autonomy, and 

in some cases lack of cooperation, may mitigate against the creation of a 

new steady state through total cultural transformation, although some may 

succeed in transforming small segments of the cultural system. The defi

nition of what constitutes the cultural system is also significant in re

spect to total transformation, for it can refer to individual tribal systems 

or to a national tribal system of all Indian tribes as well, and here una

nimity has been difficult to achieve in the past because of cultural diver

sity and variety of interests and concerns. 
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Mazewav Reformulation. Modern revitalization begins with a 

restructuring and combining of elements from both the Indian and domi

nant societies into new ideological and social systems as a means of 

revitalizing Indian sovereignty. For some leaders, such as the founders 

of AIM, this appears to have occurred as a part of an ideological con

version experience, while the data from other forms of secular revital

ization do not indicate the nature of an ideological conversion, if any. 

In all probability, some sort of transformation has occurred, since the 

ideologies of the movements stress a regeneration of Indian pride and 

Indian sovereignty. 

For the most part, the founders, who are not prophets, may be 

considered "deviant" at least in their own tribal society if not in the 

dominant society as well (AIM, for example). They have some formal 

education, and some founders of political and professional groups also 

have college and professional training as well, which sets them apart 

from the rest of their people and which also has subjected them to more 

intensive assimilation pressures than Indians who have remained on the 

reservation have experienced. The higher educational level and higher 

degree of assimilation create dissatisfaction with the dominant society 

and its institutions, while giving them a greater sophistication and 

awareness of how to deal with the institutions of the dominant society as 

a means of effecting social reforms which they perceive as being valu

able or necessary for the survival of the Indian people. 

Ideology. Although each organization's doctrine reflects the 

specific concerns of that organization and its activities, there are cer

tain ideological elements which seem to be shared by the majority of 
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modern Indian organizations, specifically the restoration of Indian sov

ereignty and ethnic pride. The restoration of sovereignty does not 

necessarily mean a return to pre-contact conditions of sovereignty but 

cultural and ethnic survival within American society and the power to 

direct their own lives while retaining certain rights and services granted 

to them in the treaties which they signed with the American government. 

Part of the ideology involves the adoption or emergence of a 

symbol system, events or items which have taken on added emotional 

significance to the Indians. These may be material symbols, such as 

the adoption of the Plains Indian image by intertribal organizations (a 

war-bonneted chief, tipis, feathers, bows and arrows, lances and 

shields, and war clubs), or the feathers costume of the war dance com

plex and the war dance complex itself, or they may be events which 

have an emotional appeal or value to Indians. 

One of the most important symbols of Indianness is land and 

the related value system, which differs from that of the dominant so

ciety. While non-Indians also value land, Indians claim that Whites 

regard land as a commercial commodity which may be bought and sold, 

owned by individuals, divided up, fenced in, cut up with plows or other 

machines, and exploited as an investment for economic gain. Indians, 

however, claim that the land is their mother. It cannot be bought and 

sold, just as one cannot cut off parts of his mother's body and sell them. 

They regard land as being owned communally by all Indians, to be shared 

and enjoyed, and to remove only what is needed for survival. It should 

not be divided up or fenced. Indians see themselves as a part of the 

total system of nature and subject to its vagaries. The loss of land has 
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become a symbol of Indian subordination and the loss of sovereignty be

cause it was through the erosion of the territorial base that many tribes 

became subordinated. Indians then seek the restoration of land and the 

securing of a territorial base, which some organizations set at a mini

mum of 100 million acres, the amount lost through allotment, as a sym

bol of their growing sovereignty. 

Treaties and their violations also have taken on symbolic sig

nificance for many Indian organizations in relation to sovereignty and 

its restoration. Tribes signed treaties with the government as sover

eign nations, and the broken treaties symbolize the continued erosion of 

Indian sovereignty. Therefore, Indian organizations that seek to have 

treaty rights restored or observed are in essence seeking the restoration 

of their sovereignty. If the federal government recognizes Indian claims 

to treaty rights, it also recognizes their claim to sovereignty. This ap

plies to non-reservation and non-treaty Indians as well, for urban In

dians are attempting to get the same services that are provided for treaty 

and reservation Indians or Indians with federal status. Once treaty 

rights are assured, Indians will have moved toward a reassertion of their 

sovereignty. 

The concept of Indian brotherhood and the importance of the 

community over the individual have become symbolic because these 

values also distinguish Indians from the dominant society. Kinship ties 

and obligations have always been of importance to Indian people, taking 

precedence over outside ties, and they are one of the causes of malad

justment in urban areas. As a means of ensuring cultural survival and 

effectively coping with the dominant society, Indians have been 
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developing a concept of a supratribal identity or a national Indian broth

erhood which is manifest in the extension of kinship terms like "brother" 

and "sister" to all Indians who share common experiences and senti

ments. The significance of brotherhood is also evident in Indian notions 

of hospitality, which have taken on increased meaning in modern Indian 

life, particularly in urban areas, where newcomers are sheltered and as

sisted financially until they can take care of themselves, simply because 

they are "brothers" or "sisters." The concept, of brotherhood is related 

to Indian nationalism; as the development of a "national tribe" of Indian 

Americans or a national supratribal Indian identity emerges, an identity 

which for many does not replace but is added to tribal identities and 

which facilitates adaptation to and negotiation with the dominant society. 

Communication. The new ideology is communicated to others 

through a variety of means that depend on the nature of the organization. 

It may be accomplished through personal contacts in existing networks 

of social relations, it may be through sharing similar interests and con

tacts through the dominant society, and it may be through mass media 

forms of communication. Gradually, a core of leaders develops which 

takes the responsibility of communicating the new ideology and organi

zation in areas of wider range. 

Those to whom the organization appeals also differ according to 

needs and conditions. Political organizations tend to appeal to tribal 

leaders and politically oriented individuals, since political revitaliza-

tion is more of a group than an individual process. Urban organizations, 

professional organizations, educational organizations, and college 

clubs operate on individual levels and attract persons interested in 
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urban adjustment and recreation, certain professions, or ethnic interac

tion in an alien setting. Some individuals may belong to several types of 

organizations, again depending on their individual needs and interests 

and the degree of cultural stability or sovereignty enjoyed by their 

tribes, while others may participate in the full range of segments of re-

vitalization. 

Organization. The number of members recruited increases, so 

that a formal organization may develop, usually modeled after organiza

tions in the dominant society. This does not necessarily indicate assim

ilation but adaptation to the most efficient means of communicating and 

negotiating with the dominant society, upon which they depend for the 

accomplishment of many of their goals (litigation, legislation, and 

treaty rights, for example). A structured hierarchy develops with offici

als elected through the democratic process, but local chapters of nation

al organizations tend to retain a high degree of autonomy and rely on the 

national organization for advice, assistance, and philosophical guide

lines while developing according to local needs and conditions. This 

means that different local chapters of national organizations will share 

a similar ideology but may differ structurally and in activities and focus 

of activities . Many of the more recently established organizations , such 

as professional associations, appear to have reached this stage. 

Modification of Doctrine. The primary strategy of adaptation 

used by modern revitalization movements is the modification of their 

doctrines to counter resistance from both the Indian and dominant so

cieties. Most organizations that have reached this stage of revitaliza

tion seem to become more conservative and specialized. NCAI, for 
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instance, concentrates almost exclusively on legislative issues, al

though it also provides consulting services. NIYC, established be

cause of dissatisfaction with the conservatism of NCAI and utilizing 

confrontation as its primary tactic, has undergone a similar shift toward 

conservatism. Although it continues to use confrontation and demonstra

tion when necessary, it is turning more to the use of litigation and work

ing within the system of the dominant society rather than opposing it to 

achieve its goals. AIM, which appears to be at this stage at present, 

has undergone several modifications of doctrine, shifting from urban 

exclusiveness to a broader national scope of activities and issues, in

cluding rural and reservation Indians in their concerns and membership 

and taking a militant stance as their declared official policy. Its present 

shift is away from militance and confrontation in the direction of a re

ligious ideology. 

Cultural Transformation or Revitalization. According to Wal

lace, the acceptance of the new doctrine and ideology leads to cultural 

transformation through a reduction of symptoms of cultural distortion and 

personal deterioration, through extensive cultural change, and through 

an organized program of group action. Some political groups, specifical

ly tribes or regional coalitions, seem to have reached this stage of re

vitalization as they successfully assert partial political sovereignty 

through the institution and enforcement of tribal law codes to which non-

Indians must conform and which have been upheld by court decisions. 

National political organizations, such as NCAI and NIYC, also seem to 

be at this stage but appear to be less successful in accomplishing a cul

tural transformation because of the diversity and range of membership, 
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problems and activities, and their overall size. The fact that they have 

not been entirely successful may be seen in the frequent appearance of 

new organizations with similar interests, often smaller or regional in 

composition and concentrating on a narrower scope of activities or em

phasis, STOWW, NTCA, or IDIL, for instance. 

The cultural transformation which these organization are at

tempting to accomplish is not necessarily transformation of the entire 

cultural system as much as transformation of the particular aspects with 

which their organizations deal, such as political, economic, education

al issues and career choices and training. Not all organizations have 

succeeded in reaching this stage and may not be able to do so because 

of their diversity, narrow scope, or internal factionalism. 

Stage V. New Conditions of Partial Indian 
Sovereignty 

The final stage of modern revitalization and the equivalent of 

Wallace's new steady state is the achievement of political and cultural 

sovereignty of independent Indian nations with a secure territorial base. 

Indians appear to seek a situation of cultural pluralism, in which Indian 

tribes would continue to exist as tribal political and cultural units, 

maintaining and retaining elements of their traditional cultures in keep

ing with their values and world views, while simultaneously selectively 

borrowing compatible and usable elements from the dominant society 

which would facilitate their contacts and relationships with it and its 

members. Although Indians claim that they desire sovereignty and full 

control of their destinies, they also wish to retain the government ser

vices and financial assistance guaranteed them in treaties. This 
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constitutes a continuation of at least partial Indian dependence, although 

giving them more autonomy than they had in the past. Essentially, In

dians wish to become Indian Americans , not Americans , and the word 

"sovereignty" symbolizes their efforts to determine the manner in which 

they accomplish this. 

Whether they will be able to accomplish their goals is uncer

tain, given existing political conditions of the dominant society and the 

fragmented nature of the revitalization process. If all Indian organiza

tions and all segments of Indian society are able to achieve their goals 

and to operate together with respect to common goals, there may be a 

transformation of the total cultural system. However, the needs of dif

ferent tribes are varied and not all segments of each tribal society are 

distorted. To accomplish total revitalization and the realization of a new 

steady state of sovereignty may require the development of a supratribal 

Indian "tribe" or "state" whose membership consists of all American In

dians and which has a political structure composed of representatives 

from each tribe. The National Congress of American Indians has at

tempted to establish such a national political structure but has not been 

notably successful. Indian traditions of autonomy and separation as well 

as cultural differences may prevent such an organization from develop

ing. On the other hand, if assimilation pressures continue or increase, 

new forms of revitalization may be necessary, and a new national polit

ical state, possibly the fifty-first state with congressional representa

tion but with no contiguous territorial base, may be the only means of 

preserving Indian cultures and identities. 
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Typology of Modern India n Re vita lizat ion 

Like most classifications I any classification of American 

Indian re vitalization movements by types based on tactics or ideology 

is arbitrary and may not be acceptable to the Indians themselves. Such 

classifications 1 however 1 do point out similarities and differences be

tween modern Indian organizations and account for some of the difficul

ties they experience in achieving cultural transformation. 

All appear to be syncretistic with the incorporation of selected 

elements from the dominant society into their ideologies and organiza

tions. An indication of the syncretistic nature is the fact that non

Indians may join most organizations I although usually not as voting 

members. Most organizations are also accommodative or adaptive as 

they stress adaptation to the institutions of the dominant society with

out relinquishing their independence and because they attempt to. initiate 

social change . 

Political organizations I such as tribal coalitions 1 N CAI I NIYC 1 

and NTCA I are basically accommodative and rehabilitative movements 

because they seek political and economic reform and retention of inde

pendence while adapting themselves to certain expectations of the domi

nant society. The y are also nativistic perpetuative because they seek to 

perpetuate current cultural elements, such as concepts of tribe 1 kinship 1 

and land values I which they perceive as desirable and which distinguish 

them from the dominant society. 

The American Indian Movement I because of its current position 

and ideological changes I is more difficult to categorize, but basically 

it may be regarded as a trans formative movement I seeking change through 
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"revolutionary" tactics of direct action and militant confrontation, and 

a nativistic revival because it attempts to revive and modify traditional 

cultural elements, such as kinship systems, political systems, and re

ligious systems that appear desirable to individuals who have lost tradi

tional orientations through assimilation pressures. Although AIM did not 

begin as a messianic movement, recent ideological shifts and tactics 

employed by some of AIM's leaders suggest that they may be attempting 

to take on prophetic or messianic roles. 

Urban Indian centers that have been established by Indians and 

are directed by Indians are accommodative and rehabilitative, primarily 

at individual rather than group or cultural levels, and are also nativistic, 

with the perpetuation and revival of certain native elements, such as 

crafts, dances, songs, powwows, and mythology. College clubs, edu

cational organizations, and professional associations are also accom

modative and rehabilitative, again at individual levels, as the reforms 

they attempt to introduce affect individuals more than total cultures. 

They are also nativistic in their retention or revival of native traditions 

and values. 

Prison groups are accommodative and rehabilitative. Indeed, 

their goal is the rehabilitation of prison inmates so that parolees will be 

able to cope with Indian and dominant societies upon release, and the 

fact that they attempt to do so through cultural awareness programs de

signed to re-create a pride in Indianness makes them nativistic as well. 

Other cultural awareness organizations, such as the Indian Historical 

Association, attempt to accomplish similar goals for Indians, while 

simultaneously educating the dominant society about Indians to eliminate 
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negative stereotypes, so that they are also nativistic, accommodative, 

and rehabilitative. 

Modern Indian revitalization supports the position that it is 

possible for revitalization efforts to be combinations of types. Most 

modern Indian revitalization is primarily syncretistic, nativistic per-

petuative, accommodative, and rehabilitative, although earlier revital

ization movements have been of some of the other types discussed at the 

beginning of this chapter. Modern Indian revitalization may be summa

rized as: 

Nativistic revival: AIM, prison groups, urban Indian centers. 

Nativistic perpetuative: informal revitalization, political co

alitions, prison groups, NCAI, NIYC, NTCA, and urban centers. 

Syncretistic: all organizations and informal revitalization. 

Accommodative: college clubs, cultural-historical associa

tions, educational associations, political coalitions, political organi

zations, prison groups, professional associations, NCAI, NIYC, NTCA, 

urban Indian centers. 

Transformative messianic: AIM (present trend). 

Transformative revolutionary: AIM. 

Transformative rehabilitative: college groups, educational 

associations, political coalitions, prison groups, professional associa

tions, NCAI, NIYC, NTCA, and urban Indian centers. 

Causes of Modern Indian Revitalization 

It is difficult to identify a single factor as having caused any 

event or sequence of events, since generally a variety of factors may be 
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contributory. This also applies to the causal factors of the development 

of modern Indian intertribal interaction and revitalization movements. 

Basically revitalization is the result of numerous factors that fall under 

the rubric of assimilation and concomitant cultural subordination and 

loss of sovereignty. 

Modern Indian revitalization is the result of a history of culture 

contact between Indians and Europeans which has led to a continued 

erosion of Indian sovereignty and rights and an increased threat of cul

tural extinction. Despite pressures for assimilation, Indians have been 

able to maintain an ethnic self-conception, which, according to Edmon

son (1960:185) is necessary for revitalization. Ethnic self-conception 

refers to the fact that an ethnic group may feel threatened in terms of 

survival but also feels that it is possible to do something about it. His

torical experiences and dominant society attitudes have reinforced ethnic 

boundaries between Indians and non-Indians and perpetuated the Indians' 

ethnic self-conception. Some of the differences between Indians and the 

dominant society have taken on symbolic meaning in modern Indian re

vitalization as they continue to separate Indians from the dominant so

ciety, including notions of brotherhood and the value of communal 

interests and feelings for land and nature. 

In addition to having different values, Indians were also iso

lated geographically, socially, and economically, and.their unique trust 

relationship with the federal government further isolates them from other 

minority groups and the dominant society. Even Indians who have mi

grated to urban areas remain isolated as they experience discrimination 

in housing, employment, education, and health and welfare practices. 
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Political subordination or the erosion of political sovereignty 

has also threatened cultural survival as Congressional legislation has 

been designed to speed up the assimilation process and as treaties have 

been broken. Much legislation has led to further territorial losses, 

which posed a more serious threat to cultural survival when there was 

no territorial base to support the tribe. 

Economic conditions of poverty and unemployment on reserva

tions led to population dispersal as Indians migrated to urban areas to 

try to find better economic opportunities, and the BIA's relocation pro

gram was designed to increase the number of urban migrants to reduce 

economic pressures on reservations. The fact that Indians were poorly 

prepared in terms of employment skills and adaptation to cities contrib

uted to additional economic distress. 

Other policies of the dominant society which furthered the loss 

of cultural sovereignty include government and missionary educational 

policies and religious oppression through legal prohibition of traditional 

religious activities and intensive missionary programs on reservations. 

Increased intertribal interaction and communication has led to 

a greater awareness of similarities of problems in dealing with the domi

nant society and has facilitated the establishment of intertribal organi

zations . Technological innovations, such as transportation systems that 

increase mobility and facilitate intertribal visiting, have increased in

tertribal participation in and attendance at powwows, tribal fairs, and 

rodeos. Such intertribal visiting also has encouraged intertribal mar

riage, which, in turn, has furthered the development of a supratribal 

identity as offspring of such marriages often identify as "Indians" rather 
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than as members of either parent's tribe. BIA or mission boarding 

schools also increase intertribal contacts and create more intertribal 

marriages, as do urbanization and BIA employment. 

As shown in Chapter 2, Indians also have historic traditions of 

political coalitions and prehistoric traditions of economic intertribal 

contacts. Through such traditions, an increased intertribal contact 

situation due to modern technology, employment, and educational ex

periences, combined with the threatened cultural survival and an increas

ing complexity and diversification of assimilation pressures, modern 

revitalization efforts are intertribal in nature and reflect these traditions, 

issues, and factors. 

A General Model of Revitalization 

Most revitalization studies and models of the process tend to 

look at revitalization in terms of initial or early stages of contact be

tween native and usually Western societies in which a dominant-

subordinate relationship is established but do not look at revitalization 

as an on-going process due to events and acculturation processes in 

the modern world. Furthermore, most revitalization studies have con

centrated on only the religious form of revitalization, neglecting secular 

processes. Such an approach is justified only with respect to early 

phases of the historical perspective, since the majority of early revital

ization movements have been religious, although some, like the Hand

some Lake religion, have involved secular behavioral codes supported 

by supernatural sanctions. Studies of early religious revitalization 

(Barber 1958; Edmonson 1960; LaBarre 1938; Lantemari 1963; Wallace 
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1956, 1970) have looked at revitalization as a short-term process end

ing with either the failure of the movement or the successful creation of 

a new organization and implementation of cultural change. 

Since revitalization occurs in conjunction with and as a part of 

the acculturation process, it should be approached as a long-term con

tinuing process. Most modern revitalization efforts tend to be more 

secular than supernatural in orientation and ideology, and the process 

tends to be a fragmented one in which each movement or organization at

tempts to revitalize only a segment of the cultural system rather than the 

entire system. 

Based on the analysis of modern Indian intertribal organizations 

and activities as secular revitalization, a revised model of the revital

ization process has been attempted, incorporating Wallace's processual 

model and typologies by other scholars. This model treats revitalization 

as a continuous process that is part of cultural contact and acculturation 

processes and makes it possible to extend the process into the future as 

well as into the past. There is no absolute date for the onset of the 

process or the duration of the various stages, nor are causal factors 

rigidly and explicitly delineated as much as suggested. This should 

facilitate a cross-cultural testing of the validity and application of this 

model in other parts of the world where native peoples are attempting to 

revitalize concepts of ethnicity and sovereignty. 

Stage I. Sovereignty or Steady State 

During the pre-contact and initial contact stages between native 

societies and Western societies, the native societies are sovereign and 
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in full control of their lives and destinies. At this stage, they are able 

to contend with the foreign society and do not feel threatened by its 

presence so that stresses, since they occur within tolerable limits, may 

be handled by regular means within the society. 

Stage II. Erosion of Sovereignty and 
Cultural Distortion 

Increased strength on the part of the Western society leads to 

increased demands for land, political allegiance and conformity to the 

sociopolitical and often religious system of what has become the domi

nant society. Dominance may refer to numerical dominance, but it also 

may be the political, economic, and military dominance of a racial or 

ethnic minority that attempts to coerce conformity of the subordinated 

population segments; or it may be a combination. Denial of the value 

of traditional cultural systems and prohibition of traditional activities 

lead to cultural distortion, since the new cultural systems are not nec-

cessarily compatible with ideological systems which have persisted. A 

variety of possible symptoms of cultural distortion may appear, includ

ing disruption of family solidarity and disregard of family obligations, 

apathy, anomie, alcoholism and marital instability. 

Stage III. Early Revitalization 

Early revitalization movements are those which occur early in 

the period of contact relations between the two cultural systems result

ing from stresses of cultural distortion. Usually, the early revitaliza

tion movements are religious in nature, justifying the recommended 

changes on the basis of supernatural sanctions. The prophets who direct 
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such movements tend to have undergone some sort of vision experience 

and personality transformation, and the new ideology which they attempt 

to communicate is often Utopian, stressing the revival or perpetuation of 

elements of native cultures as a means of reaching a millenial utopia. 

Some of the early movements, however, may be accommodative and fa

cilitate adjustment and adaptation to the changed conditions of life. 

There also tends to be a behavioral or moral code that is secular and 

supported by the supernatural sanctions of the new religion. Most revi-

talization movements also tend to incorporate selected elements or traits 

from the dominant society which they claim to be rejecting, so that they 

are usually syncretistic as well. 

The actual revitalization process follows the stages suggested 

by Wallace (1956) in his revitalization model, going through stages of 

mazeway reformulation, communication, organization, adaptive strate

gies, cultural transformation, and routinization. Usually, the cultural 

transformation related to one society or a small group of culturally re

lated societies and is a transformation of the entire cultural system. 

Stage IV. New Steady State I 

The new steady state created by early religious revitalization 

movements differs from the previous cultural state of the revitalized 

society, having borrowed from the dominant society and retained elements 

of the traditional system. The borrowed traits may be material items, or 

they may include organization or structural traits and ideology as well. 

The new steady state, however, if it is achieved, through its ideological 

revisions allows for acceptance of and adjustment to the changes in 
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cultural conditions and reduces individual stress and cultural distortion. 

Stage V. Further Erosion of Sovereignty 
and Cultural Distortion 

If the revitalization effort is not successful and does not go 

through a cultural transformation to achieve a new steady state, the 

conditions of cultural distortion continue. Cultural distortion may reap

pear, also, as the dominant society continues to exert pressures for 

acculturation or assimilation and there is a continued loss of sovereign

ty. This may be a continuation of earlier policies or may be the imple

mentation of new policies. Since this generally takes place later in 

time, the dominant society also has undergone changes which usually 

take the form of increased secularization of organizations and ideology 

and an increased complexity, specialization, and compartmentalization 

of the institutions of the dominant society. The subordinate native so

ciety then must devise effective means of dealing with the vast array of 

agencies and agents of the dominant society and the forms of cultural 

distortion which result, which leads to a similar specialization and 

compartmentalization of the resulting revitalization process. 

Stage VI. Modern Revitalization 

Modern revitalization movements tend to be secular, compart

mentalized, and specialized and may indicate a degree of assimilation 

in that they are generally accommodative or rehabilitative rather than 

messianic or millenarian, although they also may be nativistic (revival 

or perpetuation). Modern movements, as fragmented processes, rarely 



237 

attempt to revitalize the entire cultural system but concentrate on those 

segments of the cultural system which are most incongruent with reality 

or cause the most severe stresses among the members of the society. 

These fragments may concern themselves with such issues as politics, 

education, economics, culture-history, professional training, urban 

adjustment, ethnic identity, or religion. Furthermore, the process may 

be formal or informal. Formal revitalization involves collaboration be

tween individuals in a structured organization with a leadership and 

membership with defined roles and role expectations regarding the in

troduction of social reform, often in the face of resistance. Informal 

revitalization involves collaboration by individuals in social, recrea

tional, and ethnic interaction lacking a formally organized structure 

while at the same time revitalizing notions of sovereignty and a positive 

ethnic image and continuing to isolate the participants from the dominant 

society by the reassertion of their ethnicity and distinctiveness. Instead 

of attempting to initiate social change, informal processes often are re

sistant to change. 

Mazewav Reformulation. Formal revitalization begins with 

some kind of ideological conversion experience which does not have to 

involve the vision experience associated with religious revitalization. 

This involves a restructuring and utilization of elements from both the 

native and dominant societies by leaders who have had greater exposure 

to the dominant society through educational or other experiences and are 

partially assimilated. Their sophistication in dealing with the institu

tions of the dominant society makes it possible for them to restructure 

them for their own benefit. 
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Ideology. Along with the restructuring of cultural elements is 

the development of an ideology and a symbol system which distinguishes 

the native society from the dominant. In modern revitalization it appears 

to involve a restoration of sovereignty and self-determination and a re

vival of ethnic pride or an awareness of ethnicity. Usually, because of 

the fragmented nature of the process, the ideology will be limited, deal

ing with one set of issues, such as political, legal, educational, or 

professional concerns. 

Communication. The core members of the developing organiza

tion assume the responsibility of communicating the message through 

personal efforts and the use of mass media and public meetings. The 

persons who are attracted to particular revitalization organizations vary 

according to their needs and the focus of the organization. Some individ

uals may participate in more than one type of revitalization, and.some 

may make a choice between revolutionary and accommodative revitaliza

tion. 

Organization. The formal organizational structure and the tac

tics employed by the organization are often borrowed from the dominant 

society as a means of facilitating negotiations with the dominant soci

ety. The organization usually involves a hierarchy of leaders or found

ers, the officers or Wallace's "disciples," and the general membership. 

Even in religious revitalization, the organization is secular. 

Modification of Doctrine. In order to make the organization 

and its programs more acceptable to members of the dominant society and 

the native society as well, it is often necessary to modify or revise the 

doctrine and strategies. In most cases, this appears to be in the 
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direction of greater conservatism rather than radicalism, which may lead 

to the development of other more militant organizations whose members 

are disenchanted with the conservative tactics employed by the older 

organizations. 

Cultural Transformation. As the culture or segments of the cul

ture are transformed, the society may be said to be revitalized. This 

occurs when the new segment of the cultural system has been accepted 

and new programs of action and cultural change have been initiated. 

There may be additional social reform, while some organizations may 

fail. When the group action programs become the norms of the society 

so that stress is reduced, routinization has occurred. 

Informal Revitalization. Informal revitalization processes tend 

to perpetuate ethnic distinctiveness through participation in informal 

recreational interaction that may involve the perpetuation or innovation 

of distinctively native traits. Ideological conversions may occur as in

dividuals participate and collaborate in activities which reaffirm their 

ethnic distinctiveness and reject the dominant society by excluding its 

members. Like formal revitalization, certain elements found in ethnic 

activities may be borrowed from the dominant society, but they have 

been restructured and incorporated into the new system in such a way 

that they become recognizably "native." 

Stage VII. New Steady State II 

The fragmentation of the modern revitalization process makes it 

difficult for any one segment to achieve a new steady state. If all sec

tors function together, however, it is possible that a new steady state 
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with a new cultural system different from previous systems and from that 

of the dominant society may emerge, incorporating elements from the 

dominant society. The trend of modern revitalization is not the elimina

tion of alien elements from the cultural system and a return to pre-

contact conditions but the attempt to create conditions in which the 

native society achieves a greater degree of self-determination and so

vereignty than that which they experienced prior to the revitalization 

effort. The goal is a state of cultural pluralism, with acceptance and 

validation of the ethnic persistence of the native society or with the 

creation of a political state independent from the dominant society. 

The new steady state will represent greater adaptation to the 

norms and values of the dominant society than were exhibited in past 

revitalization, and it is possible, if acculturation pressures continue, 

that future forms of revitalization will develop, leading to a new steady 

state more highly assimilated into the values of the dominant society 

than the sovereign state sought by modern revitalization. This is one 

possible direction that the continuing process of acculturation and re

vitalization can take, given current trends. 



CHAPTER 8 

SUMMARY AND CONCLUSIONS 

It has been the purpose of this dissertation to attempt to ana

lyze modern intertribal interaction between American Indians as forms of 

secular revitalization and to create a new model of revitalization pro

cesses. It also attempts to explain the increase in participation in inter

tribal Indian organizations and interaction from the 1960's to the present 

in terms of historical events. This dissertation also has shown that in

tertribal participation is more of a regional than a national phenomenon 

and that it is more likely to occur in areas where traditional cultures 

have been weakened, such as urban centers or rural areas where the 

territorial base has been lost or reduced, and there is thus a higher de

gree of individual alienation from tribal traditions concomitant with a 

greater involvement in the dominant society. 

The amount of intertribal interaction has increased significantly 

in the period following the early 1960's. Of the organizations for which 

founding dates are available, 83 percent have been established since 

1960. Organizations established in the 1880's by non-Indians sympa

thetic with Indian problems sought to assist Indian assimilation into the 

dominant society. Of those, the Indian Rights Association still exists 

to serve Indians. The first Indian-established organizations appeared in 

the early twentieth century, created by educated and partially assimi

lated Indians. Both Indian and non-Indian organizations sought the 

241 
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establishment of Indian rights and equality, but Indian organizations also 

worked for Indian self-determination. These goals have remained para

mount as concerns of Indian organizations throughout this century to the 

present. Most of the early Indian organizations, although established by 

Indians, were created at the instigation of and with the assistance and 

advice of non-Indian sympathizers and supporters. 

Beginning in the 1960's, the number of Indian organizations in

creased as did the numbers of Indians participating in them. Further, 

these organizations were established by Indians rather than by non-

Indian advisors and directors. Through the 1950's, organizations had 

concerned themselves primarily with political issues and legislation or 

with urban adjustment, but by the 1960's, there was a greater variety of 

types of Indian organizations, including educational associations, col

lege student clubs, professional associations, publications, prison cul

tural awareness groups, groups concerned with issues of law, leader

ship organizations, women's clubs, athletic teams, dance clubs, drama 

groups, free health clinics, and intertribal coalitions. Although the 

specific interests of each type of organization are specialized, all share 

a common set of goals which stress (1) the preservation of Indian culture, 

identity, and pride and (2) Indian sovereignty and self-determination, 

defined as the right to participate in the dominant society as Indians on 

their own terms and the right to direct their own futures. 

Such intertribal interaction has developed as a means of coping 

with the stresses of acculturation and assimilation pressures which pro

duce anxieties operative at the individual level. It has been enhanced by 

historical traditions of interaction through trade, visiting, intermarriage, 
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early tribal coalitions, reservation administrative divisions, boarding 

schools, and intertribal religions, such as the Ghost Dance and the 

Native American Church. Historical events, such as the civil rights 

movements, relocation programs, allotment, termination, the Indian Re

organization Act, and events in Third World efforts for liberation and 

self-determination,have affected the development of Indian interaction, 

as has the sense of ethnic distinctiveness which has been perpetuated 

by government policies of isolation and non-Indian attitudes of prejudice 

and discrimination. 

Since intertribal interaction attempts to provide cultural alter

natives to assimilation, to create a positive self-image, to create new 

segments of cultural systems, to alter others in ways meaningful to In

dians , and to facilitate adaptation to institutions of the dominant soci

ety, modern intertribal interaction may be regarded as a secular form of 

the revitalization process. In modern revitalization, secular and reli

gious processes are part of a larger, though fragmented, revitalization 

process which is a response to individual stresses and anxieties as 

existing cultural systems or their segments no longer satisfy needs be

cause reality and the "mazeway" have become incongruent. 

Revitalization efforts may be repeated through time, and early 

forms differ from those of modern revitalization because the conditions 

which caused them differ from later cultural conditions. Early revitaliza

tion efforts were primarily religious in nature, responding to conditions 

of deprivation, assimilation pressures, threats of cultural extinction, 

and an ethnic self-concept—the same causes of modern revitalization, 

whether secular or religious. Early revitalization tended to be limited in 
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geographic and tribal extent and attempted transformation of the total 

cultural system. 

The new model takes into account past conditions and revital-

ization as well as modern forms. Revitalization, like cultural change 

and acculturation, is a continuing process so that conditions of a new 

steady state and reduction of stress to tolerable limits may change to 

new forms of cultural distortion as assimilation pressures or contact 

conditions persist so that revitalization becomes necessary again. The 

new model provides for such contingencies, as it also recognizes the 

possibility that some societies may not go through early forms of revital

ization but participate in modern forms, others may never achieve cul

tural transformation but remain in a state of cultural distortion to 

participate eventually in modern revitalization, while still others may 

have participated in early revitalization efforts but do not participate in 

modern forms. 

Like Wallace's model, the model offered here of the process of 

revitalization is divided into stages or phases. 

Stage I: In pre-contact and early contact conditions of sover

eignty native peoples are in control of their lives and do not feel threat

ened by contact conditions so that stress occurs within tolerable limits. 

Stage II: Erosion of sovereignty and cultural distortion result 

from increased pressures for change from the alien society which has 

taken a position of dominance, either numerical or political. As tradi

tional systems are prohibited and conformity to the dominant society is 

expected, cultural distortion becomes apparent in individual symptoms of 
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stress and inability to cope with reality, such as anomie, apathy, alco

holism, and marital and family problems. 

Stage III: Efforts to revitalize total cultural systems often ap

pear early in the contact period and are usually religious or messianic 

in nature, although they involve secular behavior and moral codes as a 

part of the revitalization of the total cultural system of one tribe or so

ciety or a small group of related societies. The actual revitalization 

process follows Wallace's stages of mazeway reformulation, communi

cation, organization, adaptive strategies, cultural transformation, and 

routinization. 

Stage IV: Successful revitalization results in a new steady 

state with a transformed cultural system incorporating elements from 

both the traditional system and the dominant society. The revision of 

ideological systems makes possible the acceptance of the changed cul

tural conditions and reduces stress to tolerable limits. 

Stage V: Not all revitalization efforts succeed, however, so 

that conditions of cultural distortion may persist. Even where revital

ization has been successful, contact conditions may continue pressures 

for assimilation so that a new state of cultural distortion results. Be

cause this occurs later in time, the dominant society also has under

gone changes, usually becoming more complex, diversified, and special

ized, so that assimilation and change pressures come from a wider range 

of sources and are more varied than those that existed during the first 

stage of cultural distortion. 

Stage VI: Modern revitalization then is equally fragmented and 

diversified as different types of organizations evolve to deal with 
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restricted areas of assimilation pressures. Generally, these organiza

tions are secular and accommodative rather than religious and messianic, 

although accommodative forms of religious revitalization also appear. 

They attempt to revitalize only segments of the cultural system rather 

than the entire cultural system, whether they are secular or religious 

forms. All of the efforts combined may effect revitalization of the total 

cultural system, but their diversity and lack of integration tend to in

crease the difficulties inherent in such a goal. 

The actual stages of modern revitalization include mazeway re

formulation, which occurs among partially assimilated leaders who draw 

upon the dominant society for tactics, organization, and parts of their 

ideology; ideological formulation; communication; organization; modifi

cation of doctrine, which generally becomes more conservative; and 

cultural transformation. 

Stage VII: The end stage which is sought is one of political 

sovereignty in a situation of cultural pluralism or political independence. 

The fragmentation of the process often precludes the successful reaching 

of this goal. Sovereignty involves cultural and ethnic persistence with 

selective borrowing from the dominant society, and the new steady state 

is one showing more assimilation than the new steady state of early re

vitalization. It is entirely possible that this is merely an intermediate 

stage in the assimilation process and that later revitalization efforts of 

the future will create steady states that are even closer to those of the 

dominant society or will result in incorporation or assimilation into the 

dominant society. 
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Revitalization processes also may be formal or informal. For

mal revitalization involves collaborative efforts to introduce changes in 

the cultural system or segments of the cultural system at both the cog

nitive and operational or structural levels under a formal leadership or 

organization. Informal revitalization is also a collaborative effort, but 

it occurs in forms of social and recreational interaction and creates 

changes in the mental image, possibly involving opposition to change 

rather than the introduction of change. Mazeway reformulation may result 

from individual ideological conversions that create a more favorable self-

image and sense of identity created by participation in activities from 

which members of the dominant society are excluded. 

Revitalization movements may also be of several types or com

binations of types, including nativistic revival, perpetuation or emanci

pation, syncretistic revitalization, innovative revitalization, accommo

dative, adaptive or redemptive revitalization, and transformative 

revitalization (messianic, millenarian, revolutionary, or reform-

rehabilitative) . 

Conclusions 

It has been possible through a reevaluation of revitalization 

theory and an analysis of modern Indian intertribal interaction to create 

a new definition and model of the revitalization process that includes 

both secular and religious revitalization and looks at sociocultural and 

informal forms of revitalization. This model is not a final definitive 

statement about revitalization but a model to generate further research in 

other parts of the world to test its validity. Further investigation should 
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compare the secular process elsewhere with American Indian revitaliza-

tion to determine if these stages are part of a wide range of revitaliza-

tion that occurs cross culturally. 

Further research on informal processes of revitalization is also 

necessary to determine if and how these processes alleviate stress and 

thus revitalize individual mazeways or mental images. African data on 

informal associations and urban dance groups suggest that this may be a 

part of the urbanization process where there is a greater threat of cul

tural alienation and hence more anxiety (Little 1957; Mitchell 1956). 

Studies of leaders of secular revitalization should be made to 

determine whether their personality transformation experiences were 

simply ideological conversions or involved some sort of hallucinatory 

experience. The data available indicate that it was the former, but de

tailed analyses have not been attempted. 

This study also supports the position that the notion of "pan-

Indianism" is actually intertribal interaction and that it is regional inter

action in areas where there are traditions of such participation or where 

tribes share linguistic and cultural similarities. This is true in informal 

interaction like intertribal ceremonies, powwows, rodeos, and tribal 

fairs and in the more formal interaction, such as political groups, in

cluding national interest organizations and professional groups. The 

priority given to intertribal regional coalitions in favor of local concerns 

over national issues bears this out. Even in urban centers there appears 

to be a concentration or clustering of activities or membership based on 

common backgrounds and geographical areas. 
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This study also supports the position that the powwow complex 

and associated dancing is not yet a universal expression of Indianness. 

Powwow activities predominate in the Plains areas where they originated 

and in urban centers where there are significant proportions of Plains 

Indians represented. In other areas, tribal fairs and rodeos replace the 

powwow, and although there may be an occasional war dance performed, 

the emphasis is on traditional interests in programs and activities. This 

also supports the claim that "pan-Indianism" is regional. 

Yet there does appear to be a sense of an "Indian" or supra-

tribal identity which, in certain situations, supercedes tribal identities, 

as in the participation in national interest organizations, in dealing with 

members of the dominant society, and in urban and rural areas where 

tribal identities have been lost or weakened. However, although they 

may eventually come to replace tribal identities altogether, for many 

"alienated" Indians such identities are still situational. The Lumbees of 

North Carolina continue to regard themselves as Lumbees first and "In

dians" second, although many of their visible expressions or symbols of 

their Indianness are some of the more universally accepted Plains traits. 

Supratribal identity then may be regarded as a more superficial identity 

level, more distant from the ego, kin, and tribal identity levels, result

ing from intertribal interaction and revitalization. 

This study has also indicated several other areas in which more 

research is necessary, specifically evaluations of Indian organizations 

and Indian Studies programs. Few analyses have evaluated Indian orga

nizations in terms of their histories, organizational structures, goals, 

and relative success in achieving these goals. For instance, although 
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most writers on urban centers discuss them as facilitating the transition 

to urban living, there are few studies in which their effectiveness has 

been measured. This could be accomplished by studying specific Indian 

centers in terms of the number of members and the types of activities in 

which they participate (services, recreation, or both). By studying the 

success of those who participate in urban center activities as opposed 

to those who do not participate, it should be possible to evaluate their 

success, provided that the subjects come from the same socioeconomic 

and educational level with a similar rural or reservation background and 

areas evaluated include employment stability, type of employment 

(skilled, semi-skilled, unskilled labor, white collar), alcoholism, do

mestic problems, types of housing, and forms of recreation and social 

interaction. This would be of interest to social scientists in terms of 

processes of urbanization but also would be an indication of need for 

future program modification for such organizations so that the research 

would have practical as well as intellectual value. 

Another type of organization which could be evaluated is the 

prison cultural awareness clubs which focus on rehabilitation and parole 

preparation. Indeed, one respondent to the questionnaire who requested 

survey results stated that his organization wished to know where they 

stood relative to other organizations. If we assume that participation in 

such organizations reduces recidivism upon release, follow-up studies 

of parolees who have participated in such organizations and those who 

have not should give some measure of their success. Another variable 

which may be of significance in relative success is whether the organi

zations were established by Indians or by the prison administration. The 
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follow-up studies could be accomplished through work with parole of

ficers as well as the parolees themselves, and data could include parole 

violations, repeat or new offenses, employment records, further educa

tion and fields, alcoholism, and domestic problems. A follow-up study 

after several years could be of even greater value for the social and be

havioral sciences as well as penologists and parole officers. 

This dissertation, then, has attempted to delineate the scope 

of intertribal interaction among modern American Indians and to suggest 

areas for future research. The scope of the topic of intertribal interac

tion is so vast that it is impossible here to do more than outline the field 

to generate further interest and research designs which will utilize more 

rigid controls in their investigations to yield more definitive answers. 



APPENDIX I 

TWENTY POINT PROPOSAL, 

TRAIL OF BROKEN TREATIES 

(Akwesasne Notes 1973:63-90) 
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"TRAIL OF BROKEN TREATIES": FOR RENEWAL 
OF CONTRACTS-RECONSTRUCTION OF INDIAN 
COMMUNITIES & SECURING AN INDIAN FUTURE 
IN AMERICA! 
1. RESTORATION OF CONSTITUTIONAL 

TREATY-MAKING AUTHORITY 
The U.S. President should propose by executive 

message, and the Congress should consider and enact, 
legislation to repeal the provision in the 1871 Indian 
Appropriations Act, which withdrew federal recognition 
from Indian Tribes and Nations as political entities 
which could be contracted by treaties with the United 
States, in order that the President may resume the 
exercise of his full constitutional authority for acting 
in the matters of Indian Affairs — and in order that 
Indian Nations may represent their own interests in the 
manner and method envisioned and provided in the 
federal Constitution. 

2. ESTABLISHMENT OF TREATY COMMISSION 
TO MAKE NEWTREATIES 

The President should impanel and the Congress 
establish, within the next year, a Treaty Commission 
to contract a security and assistance treaty, or 
treaties, with Indian people to negotiate a national 
commitment to the future of Indian people for the last 
quarter of the Twentieth Century . Authority should be 
granted to allow tribes to contract by separate and indi
vidual treaty, multi-tribal or regional groupings, or na
tional collective, respecting general or limited subject 
matter—and provide that no provisions of existing treaty 
agreements may be withdrawn or in any manner affected 
without the explicit consent and agreement of any par
ticularly-related Indian Nation. 

3. AN ADDRESS TO THE AMERICAN PEOPLE 
& JOINT SESSION OF CONGRESS 

The President and the leadership of Congress should 
make commitment now and next January to request and 
arrange for four Native Americans — selected by Indian 
people at a future date, and the President of the United 
States and any designated U.S. Senators and Represen
tatives — to address a joint session of Congress and the 
American people through national communications 
media, regarding the Indian future within the American 
Nation, and relationships between the Federal Govern
ment and Indian Nations — on or before June 2, 1974, 
the first half-century anniversary of the 1924 "Indian 
Citizenship Act." 



4 COMMISSION TO REVIEW TREATY 
COMMITTMENTS & VIOLATIONS 

The President should immediately create a multi
lateral, Indian and non-Indian, Commission to review 
domestic treaty commitments and complaints of 
chronic violations, and to recommend or act for 
corrective actions, including the imposition of manda
tory sanctions or interim restraints upon violative 
activities, and including formulation of legislation 
designed to protect the jeopardized Indian rights 
and eliminate the unending patterns of prohibitively 
complex lawsuits and legal defenses — which habitually 
have produced indecisive and interminate results, only 
too frequently forming guidelines for more court bat
tles, or additional challenges and attacks against Indian 
rights. (Indians have paid attorneys and lawyers more 
than $40,000,000 since 1962. Yet many Indian people 
are virtually imprisoned in the nation's courtrooms in 
being forced constantly to defend their rights, and 
while many tribes are forced to maintain a multitude of 
suits in numerous jurisdictions relating to the same or a 
single issue, or a few similar issues. There is less need 
for more attorney assistances than there is for institu
tion of protections that reduce violations and minimize 
the possibilities for attacks upon Indian rights. 

5. RESUBMISSION OF UNRATIFIED TREATIES 
TO SENATE FOR CONFIRMATION 

The President should resubmit to the U.S. Senate of 
the next Congress those treaties negotiated with Indian 
nations or their representatives, but never heretofore 
ratified nor rendered moot by subsequent treaty con
tract with such Indians not having ratified treaties with 
the United States. The primary purpose to be served 
shall be that of restoring the rule of law to the relation
ships between such Indians and the United States, and 
resuming a recognition of rights controlled by treary 
re'ations. Where the failure to ratify prior treaties op
erated to affirm the cessions and loss of title to Indian 
lands and territory, but failed to secure and protect the 
reservations of lands, rights, and resources reserved 
against cession, relinquishment, or loss, the Senate 
should adopt resolutions certifying that a prior de facto 
ratification has been effected by the Government of the 
United States, and direct that appropriate actions be 
undertaken to restore to such Indians an equitable 
measure of their reserved rights and ownership in lands, 
resources, andxights of self-government. Additionally, 
the President and the Congress should direct that re
ports be concluded upon the disposition of land rights 
and land title which were lawfully vested or held, for 
people of Native Indian blood under the 1848 Treaty of 
Guadalupe Hidalgo with Mexico. 



6. ALL INDIANS TO BE GOVERNED 
BY TREATY RELATIONS 

The Congress should enact Joint Resolution declaring 
that as a matter of public policy and good faith, all 
Indian people in the United States shall be considered 
to be in treaty relations with the Federal Government 
and govern~d by doctrines of such rel at:innship. 

7. MANDATORY RELIEF AGAINST 
TREATY RIGHTS VIOLATIONS 

The Congress should add a new section to Title 28 of 
the United States Code to provide for the judicial en
forcement and protection of Indian Treaty Rights. 
Such section should direct that, upon petition of any 
1 ndian Tribe or prescribed Indian groups and individuals 
cl a iming substantial injury to, or in te rference in, the 
equitable and good faith exercise of any rights, govern
ing authority, or utilization and preservation of re
sources, secured by Treary, mandatorily the Federal 
District Courts shall grant imm ediate enjoinder or in
junctive relief against any non-Indian party or defen
dants, including State governments and their subdivi
sions or officers, alleged to be engaged in such injurious 
actions, until such time as the District U.S. Court may 
be reasonable satisfied that a Treaty Violation is not 
being committed, or otherwise satisfied that the Indians' 
interests and rights, in equity and in law, are preserved 
and protected from jeopardy and secure from harm. 

8. JUDICIAL RECOGNITION OF INDIAN 
RIGHT TO INTERPRET TREATIES 

The Congress should be law provide for a new system 
of federal court jurisdiction and procedure, when Indian 
treaty or governmental rights are at issue, and when 
there are non-Indian parties involved in the controversy, 
whereby an Indian Tribe or Indian party may, by 
motion, advance the case from a federal District Court 
for hea ring, and decision by the related U.S. Circuit 
Court of Appeals. The law should provide that, once 
an interpretation upon the matter has been rendered 
by either a federal district or circuit court, an Indian 
Nation may, on its own -behal(or on behalf of any of 
its members, if dissatisfied with the federal court ruling 
or regarding it in error respecting treaty or tribal rights, 
certify directly to the United States Supreme Court a 
"Declaratory Judgment of Interpretation", regarding 
the contested rights and drawn at the direction or under 
the auspices of the affected- Indian Nation, whic-h that 
Court shall be mandated to receive with the contested 
decision for hearing and final judgment and resolution 
of the controversy - except and unless that any new 
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treaties which might be contracted may provide for 
some other- impartial body for making ultimate and 
final interpretations of treaty provisions and their app
lication. In addition, the law should provide than an 
Indian Nation, to protect its exercise of rights or the 
exercise of treaty or tribal rights by its members, or 
when engaging in new activities based upon sovereign 
or treaty rights, may issue an interim "Declaratory 
Opinion on Interpretation of Rights", which shall be 
controlling upon the exercise of police powers or ad
ministrative authorities of that Indian Nation, the 
United States or any State(s), unless or until success
fully challenged or modified upon certification to and 
decision by the United States Supreme Court — and 
not withstanding any contrary U.S. Attorney General's 
opinion(s), solicitor's opinion(s), or Attorney General's 
Opinion(s) of any of the States. 

9. CREATION OF CONGRESSIONAL JOINT 
COMMITTEE ON RECONSTRUCTION 

OF INDIAN RELATIONS 

The next Congress of the United States, and its 
respective houses, should agree at its outset and in its 
organization to withdraw jurisdiction over Indian 
Affairs and Indian-related program authorizations from 
all existing Committees, except Appropriations of the 
House and Senate, and create a Joint House/Senate 
"Committee on Reconstruction of Indian Relations 
and Programs" to assume such jurisdiction and respon
sibilities for recommending new legislation and program 
authorizations to both houses of Congress — including 
consideration and action upon all proposals presented 
herewith by the "Trail of Broken Treaties Caravan" as 
well as matters from other sources. The Joint Commit
tee membership should consist of Senators and Repre
sentatives who would be willing to commit considerable 
amounts of time and labor and conscientious thought to 
an exhaustive review and examining evaluation of past 
and present policies, program and practices of the 
Federal Government relating to Indian people; to the 
development of a comprehensive broadly-inclusive 
"American Indian Community Reconstruction Act" 
which shall provide for certain of the measures herein 
proposed, repeal numerous laws which have oppressively 
disallowed the existence of a viable "Indian Life" in 
this country, and effect the purposes while constructing 
the provisions which shall allow and ensure a secure 
Indian future in America. 



10. LAND REFORM & RESTORATION OF AN 
100-MILLION-ACRE NATIVE LAND BASE 

The next Congress and Administration should 
commit themselves and effect a national commitment, 
implemented by statutes or executive and administrative 
actions, to restore a permanent non-diminishing Native 
American land-base of not less than 110-million acres 
by July 4, 1976. This land base and its separate parts 
should be vested with the recognized rights and condi
tions of being perpetually non-taxable, except by 
autonomous and sovereign Indian authority, and should 
never again be permitted to be alienated from Native 
American or Indian ownership and control. 

10a. Priorities in Restoration of the Native 
American Land Base 

When Congress acted to delimit the President's 
authority and the Indian Nations' powers for making 
treaties in 1871, approximately 135,000,000 acres of 
land and territory had been secured to Indian owner
ship against cession or relinguishment. This acreage 
did not include the 1867 treaty-secured recognition of 
land title and rights of Alaskan Natives, nor millions of 
acres otherwise retained by Indians in what were to 
become "unratified" treaties of Indian land cession, 
as in California, nor other land areas authorized to be 
set aside for Indian Nations contracted by, but never 
benefitting from, their treaties. When the Congress, in 
1887, under the General Allotment Act and other 
measures of the period and "single system of legislation" 
delegated treaty-assigned Presidential responsibilities to 
the Secretary of the Interior and his Commissioner of 
Indian Affairs and agents in the Bureau of Indian Af
fairs, relating to the government of Indian relations un
der the treaties for the 135 million acres, collectively 
held, immediately became subject to loss. The 1887 
Act provided for the sale of "surplus" Indian lands — 
and contained a formula for the assignment or alloca
tion of land tracts to Indian individuals, dependent part
ly on family size, which would have allowed an average-
sized allotment of 135 acres to one mil l ion Indians — at 
a time when the number of tribally-related Indians was 
less than a quarter-million or fewer than 200,000. The 
Interior Department efficiently managed the loss of 
100-million acres of Indian land, and its transfer to 
non-Indian ownership (frequently by homestead, not 
direct purchase) in little more than the next quarter 
century. When Congress prohibited further allotments 
to Indian individuals, by its 1934 Indian Reorganization 
Act, it effectively determined that future generations of 
Indian people would be "landless Indians" except by 
heirship and inheritance. (110-million acres, including 
40-million acres in Alaska, would approximate an aver
age of 135 acres multiplied by .8 million Native Ameri
cans, a number indicated by the 1970 U.S. Census. 



Simple justice would seem to demand that priorities in 
restorations of land bases be granted to those Indian 
Nations who are landless by fault of unratified or un
fulfilled treaty provisions; Indian Nations, landless be
cause of congressional and administrative actions re
flective of criminal abuse of trust responsibilities; and 
other groupings of landless Indians, particularly of the 
landless generations, including many urban Indians and 
non-reservation Indian people — many of whom have 
been forced to pay, in forms of deprivation, loss of 
rights and entitlements, and other extreme costs upon 
their lives, an "emigration-migration-education-training" 
tax for their unfulfilled pursuit of opportunity in 
America — a "tax" as unwarranted and unjustified as it 
is unprecedented in the history of human rights in 
mature nations possessed of a modern conscience. 

10b. Consolidation of Indians' Land, Water, 
Natural & Economic-Resources 

The restoration of an equitable Native American 
Land Base should be accompanied by enlightened 
revision in the present character of alleged "trust 
relationships" and by reaffirmation of the creative 
and positive characters of Indian sovereignty and 
socereign rights. The past pattern of treating "trust 
status" as wrongful "non-ownership" of properties, 
beyond control of individual interests and "owners" 
could be converted to a beneficial method of consoli
dating usable land, water, forests, fisheries) and other 
exploitable and renewable natural resources into pro
ductive economic, cultural, and other community-
purpose units, benefiting both individual and tribal 
interests in direct forms under autonomous control of 
properly-defined, appropriate levels of Indian govern
ment. For example, the 13.5 million acres of multiple 
and fractionated heirship lands should not represent a 
collective denial of beneficial ownership and interests 
of inheriting individuals, but be considered for plans of 
collective and consolidated use. (The alternatives and 
complexities of this subject and its discussion require 
the issuance of a separate essay at a later date.) 

10c. Termination of Leases & Condemnation 
of Non-Indian Land Title 

Most short-term and long-term leases of some four 
million acres of Indians' agricultural and industrial-use 
lands represent a constant pattern of mismanagement of 
trust responsibilites — with the federal trustees know
ingly and wilfully administering properties in methods 
and terms which are adverse or inimical to the interests 
of the Indian beneficiaries and their tribes. Non-Indians 
have benefit of the best of Indian agricultural range and 
dry farm lands, and of some irrigation systems, generally 
having the lowest investment/highest return ratios, while 
Indians are relegated to lands requiring high investments 
/low returns. A large-scale, if selective, program of lease 



cancellations and non-renewals should be instituted 
under Congressional authorization as quickly as possi
ble. As well, Indian Tribes should be authorized to re-
secure Indian ownership of alienated lands within res
ervation boundaries under a system of condemnation 
for national policy purposes, with the federal govern
ment bearing the basic costs of "just compensation" 
as burden for unjustified betrayals of its trust respon
sibilities to Indian people. These actions would no way 
be as extreme as the termination, nationalization, con
fiscation and sale of millions of acres of reservation land 
by a single measure as in the cases of the Menominee 
and Klamath Indian Tribes, and attempted repeatedly 
with the Colvilles. 

lOd. Repeal of the Menominee, Klamath 
& Other Termination Acts 

The Congress should act immediately to repeal the 
Termination Acts of the 1950s and 1960s, and restore 
ownership of the several million acres of land to the 
Indian people involved, perpetually non-alienable and 
tax-exempt. The Indians' rights to autonomous self-
government and sovereign control of their resources and 
development should be reinstated. Repeal of the termi
nal legislation would also advance a commitment to
wards a collective 110-million acre land base for Native 
Americans — when added to the near 55-million acres 
already held by Indians, apart from the additional 40-
million acres allocated in Alaska. (The impact of term
ination in its various forms has never been understood 
fully by the American people, the Congress, and many 
Indian people. Few wars between nations have ever 
accomplished as much as the total dispossession of a 
people of their rights and resources as have the total 
victories and total surrenders legislated by the Termina
tion Laws. If the Arab States of present Mid-East 
could comparably presume the same authority over the 
State of Israel, they could eliminate Israel by the pur
chase or by declaring it an Arab State or subdivision 
thereof; on the one hand, evicting the Israelis from the 
newly-acquired Arab lands, or on the other, allowing the 
Israelis to remain as part of the larger Arab Nation, and 
justify the disposition to the world by the claim that, 
whether leaving or remaining, but without their nation, 
the Jewish people would still be Jewish. Such an un
acceptable outrage to American people would quickly 
succeed to World War III — except when such actions 
are factually taken against Menominees, Klamaths, 
Senecas, Utes, and threatened against many other 
landed nations of Indian peoples. 
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11. REVISION OF 25 U.S.C. 163; RESTORATION 
OF RIGHTS TO INDIANS TERMINATED 

BY ENROLLMENT & REVOCATION OF 
PROHIBITION AGAINST DUAL 

BENEFITS 
The Congress should enact measures fully in 

support of the doctrine that an Indian Nation has com
plete power to govern and control its own membership — 
but eradicating the extortive and coercive devices in 
federal policy and programming which have subverted 
and denied the natural human relationships and natural 
development of Indian communities, and committed 
countless injuries upon Indian families and individuals. 
The general prohibition against benefitting dually from 
federal assistances or tribal resources by having member
ship or maintaining relationships in more than one 
Indian Tribe has frequently resulted in denial of rights 
and benefits from any sources. Blood quantum criteria, 
closed and restrictive enrollment, and "dual benefits 
prohibitions" have generated minimal problems for 
Indians having successive non-Indian parentage involved 
in their ancestry — while creating vast problems and 
complexities for full-blood and predominant-Indian 
blood persons, when ancestry or current relationships 
involve two separate Indian tribes, or more. Full-blood 
Indians can fail to qualify for membership in any of 
several tribes to which they may be directly related if 
quantum-relationships happen to be in wrong configur
ations, or non-qualifying fractions. Families have been 
divided to be partly included upon enrollments, while 
some children of the same parents are wrongly (if there 
are at all to be enrollments) excluded. There should be 
a restoration of Indian and tribal rights to all individual 
Indians who have been victimized and deprived by the 
vicious forms of termination effected by forced choices 
between multiple-related tribes, abusive application of 
blood-quantum criteria, and federally-engineered and 
federally-approved enrollments. The right of Indian 
persons to maintain, sever, or resume valid relations 
with several Indian Nations or communities unto which 
they are born, or acquire relationships through natural 
marriage relations or parenthood and other customary^ 
forms, must again be recognized under law and practice 
and also the right of Indian Nations to receive other 
Indian people into relations with them — or to main
tain relations with all their own people, without regard 
to blood-quantum criteria and federal standards for 
exclusion or restrictions upon benefits. (It may be 
recognized that the general Indian leaderhip has be
come conditioned to accept and give application to 
these forms of terminating rights, patterns which are an 
atrocious aberration from any concepts of Indian 
justice and sovereignty.) 



12. REPEAL OF STATE LAWS ENACTED 
UNDER PUBLIC LAW 280 (1953) 

State enactments under the authority conferred by 
the Congress in Public Law 280 has posed the most 
serious threat to Indian sovereignty and local self-
government of any measure in recent decades. 
Congress must now nullify those State statutes. Re
presented as a "law enforcement" measure, PL280 
robs Indian communities of the core of their governing 
authority and operates to convert reservation areas into 
refuges from responsibilities, where many people, not 
restricted by race, can take full advantage of a veritable 
vacuum of controlling law, or law which commands its 
first respect for justice by encouraging an absence of 
offenses. These States' acceptance of condition for 
their own statehood in their Enabling Acts — that they 
forever disclaim sovereignty and jurisdiction over Indian 
lands and Indian people — should be binding upon them 
and that restrictive condition upon their sovereignty be 
reinstated. They should not be permitted further to 
gain from the conflict of interest engaged by such 
States' participation in enactment of Public Law 280 — 
at the uxpense of the future of Indian people in their 
own communities, as well as our present welfare and 
well-being. 

13. RESUME FEDERAL PROTECTIVE JURISDICTION 
FOR OFFENSES AGAINST INDIANS 

The Congress should enact, the Administration 
support and seek passage of, new provisions under 
Titles 18 and 25 of the U.S. Code, which shall extend 
the protective jurisdiction of the United States over 
Indian persons wherever situated in its territory and the 
territory of the several states, outside of Indian reser
vations or country, and provide the prescribed 
offenses of violence against Indian persons shall be 
federal crimes, punishable by prescribed penalties 
through prosecutions in the federal judiciary, and 
enforced in arrest actions by the Federal Bureau of In
vestigation, U.S. Marshals, and othei commissioned 
police agents of the United States — who shall be com
pelled to act upon the commission of such crimes, and 
upon any written complaint or sworn request alleging 
an offense, which by itself would be deemed probable 
cause for arresting actions. 



13a. Establishment of a National Federal 
Indian Grand Jury 

The Congress should establish a special national 
grand jury, consisting solely of Indian members selected 
in part by the President and in part by Indian people, 
having a continuous life and equipped with its own in
vestigative and legal staff, and presided over by com
petent judicial officers, while vested with prescribed 
authorities of indictments to be prosecuted in the fed
eral and Indijn court systems. This grand jury should 
be granted jurisdiction to act in the bringing of indict
ments on basis of evidence and probable cause within 
any federal judicial district where a crime of violence 
has been committed against an Indian and resulted in 
an Indian's death, or resulted in bodily injury and in
volved lethal weapons or aggressive force, when finding 
reason to be not satisfied with handling or disposition 
of a case or incident by local authorities, and operating 
consistent with federal constitutional standards re
specting rights of an accused. More broadly and gener
ally, the grand jury should be granted broad authority 
to monitor the enforcements of law under Titles 18, 
25, and 42, respecting Indian jurisdiction and civil 
rights protections; the administration of law enforce
ment; confinement facilities and juvenile detention 
centers, and judicial systems in Indian country; corrupt 
practices or violations of law in the administration of 
federal Indian agencies or of federally-funded programs 
for Indian people — including administration by tribal 
officials or tribal governmental units — and federal 
employees; and issue special reports bringing indict
ments when warranted, directed toward elimination of 
wrong-doing, wrongful administration or practices; 
and improvements recommendations for systems to 
ensure proper services and benefits to communities, or 
Indian people. 

13b. Jurisdiction over non-Indians on 
Reservations 

The Congress should eliminate the immunity of 
non-Indians to the general application of law and law 
enforcement within Reservation Boundaries, without 
regard to land or property title. Title 18 of the U.S. 
Code should be amended to clarify and compel that all 
persons within the originally-established boundaries of 
an Indian Reservation are subject to the laws of the 
sovereign Indian Nation in the exercise of its auto
nomous governing authority. A system of concurrent 
jurisdiction should be minimum requi rernent in 
incorporated towns. 



13c. Accelerated Rehabilitation & Release 
Programs for State & Federal Prisons 

The Administration should immediately contract 
an appropriately staffed Commission of Review on 
Rehabilitation of Indian Prisoners in federal and state 
institutions, funded from Safe Streets and Crime Con
trol funds, or discretionary funds under control of the 
President, and consisting of Indian membership. The 
review commission would conduct census and survey of 
all Indian prisoners presently confined, compile infor
mation on records of offenses, sentences; actions of 
committing jurisdictions (courts, police, pre-sentence 
reports, probation and parole systems) and related per
tinent data. The basic objective of the review com
mission would be to arrange for the development of new 
systems of community treatment centers or national/ 
regional rehabilitation centers as alternatives to existing 
prison situations; to work with the Bureau of Prison and 
federal parole systems to arrange for accelerated rehab
ilitation and release programs as justified, and to give 
major attention to the reduction of offenses and recid
ivism in Indian communities. The commission would 
act to provide forms by which Indian people may assume 
the largest measures of responsibility in reversing the 
rapidly-increasing crime rates on Indian reservations, and 
re-approaching situations where needs for jails and pri
soner institutions may again be virtually eliminated. 
The Congress should provide appropriate authorizations 
in support of such effort — perhaps extending the pro
tective jurisdiction of the United States over Indians in 
State institutions, to provide for transfer to Indian-
operated rehabilitation and treatment centers, at least 
probation systems, in a bargain of responsibility for 
bringng about vast reduction in incidences of offenses 
among Indian communities. (The $8,000,000 BIA 
budget for Law and Order is not directed toward 
such purpose — spending nearly half of its present 
increases on new cars to guage the increases in reported 
offenses.) 

14. ABOLITION OF THE BUREAU OF INDIAN 
AFFAIRS BY 1976 

The Congress, working through the proposed 
Senate-House "Joint Committee on Reconstruction of 
Indian Relations and Programs," in formulation of an 
Indian Community Reconstruction Act, should direct 
that the Bureau of Indian Affairs shall be abolished as 
an agency on or before July 4, 1976; to provide for an 
alternative structure of government for sustaining and 
revitalizing the Indian-federal relationship between the 
President and the Congress of the United States, re
spectively, and the respective Indian Nations and 
Indian people at last consistent with constitutional 
criteria, national treaty commitments, and Indian 
sovereignty, and provide for transformation and trans
ition into the news system as rapidly as possible prior 
to abolition of the BIA. 



15. CREATION OF AN "OFFICE OF FEDERAL 
INDIAN RELATIONS AND COMMUNITY 

RECONSTRUCTION 
The Bureau of Indian Affairs should be replaced by 

a new unit in the federal government which represents 
an equality of responsibility among and between the 
President, the Congress, and the governments of the 
separate Indian Nations (or their respective people 
collectively), and equal standing in the control of 
relations between the Federal Government and Indian 
nations. The following standards and conditions should 
be obtained: 

A. The Office would structurally be placed in the 
Executive Offices of the President, but be directed 
by a tri-partite Commission of three Commissioners, 
one being appointed by the President, one 
being appointed by the Joint Congressional Com
mittee, and one being selected by national elec
tion among Indian people, and all three requiring 
confirmation by the U.S. Senate. 
B. The Office would be directly responsible to 
each the President, the Congress, and Indian peo
ple, represented by a newly-established National 
Indian Council of no more than twenty members 
selected by combination national and regional 
elections, for two-year terms, with half expiring 
each year. 
C. All existing federal agencies and program units 
presently involved or primarily directed toward 
serving Indians would be consolidated under the 
new office, together with the budget allocations 
of the Departments assisting Indians although 
primarily oriented toward other concerns. All 
programs would be reviewed for revision of form, 
or elimination altogether, or continuance. 
D. A total personnel and employee structure 
ceiling of no more than 1,000 employees in all 
categories should be placed upon the new office 
for its first five years of operation. Employment 
in the new office would be exempt from Civil 
Service regulations and provisions. (The Civil 
Service Commission and federal employee unions 
should be requested to propose a plan for prefer
ence hiring in other egencies and for transfer of 
benefits to new employment, for presentation to 
Congress, incident to abolition of the BIA and 
other Indian-related federal programs.) 

E. The Office would maintain responsibility over 
its own budget and planning functions, indepen
dent from any control by the Office of Manage
ment and Budget (OMB), and should be author
ized a $15,000,000,000 budget, reviewing the 
efficiency of the Office and the impace and pro
gress of the programming. The Appropriations 
Committees should not impose undue interfer
ences in plans, but should insist upon equitable 



treatment of all Indian Nations and general Indi
an people who would not be denied their respec
tive direct relations with the Congress, or with 
the President. 

F. The Office of Federal Indian Relations would 
assume the administrative responsibility as trustee 
of Indian properties and property rights, until 
revision of the trust responsibility might be ac
complished and delegated for administration as a 
function and expression of the sovereign author
ity of the respective Indian Nations. 

16. PRIORITIES AND PURPOSE OF THE 
PROPOSED NEW OFFICE 

The central purpose of the proposed "Office of Federal 
Indian Relations and Community Reconstruction" is to 
remedy the break-down in constitutionally-prescribed 
relationships between the Unittd States and Indian 
Nations and people and to alleviate the destructive im
pact that distortion in those relationships has rendered 
upon the lives of Indian people. More directly, it is 
proposed for allowing broad attacks upon the multi
tude or millions of problems which confront Indian 
lives, or consume them, and which cannot be elimina
ted by piece-meal approaches, jerry-built structures, or 
bureaucracies or by taking on one problem at a time, 
always to be confronted by many more. The Congress 
with assent of the Courts, has developed its constitu
tional mandate to "regulate Indian commerce" into a 
doctrine of absolute control and total power over the 
lives of Indians — through failing to give these concerns 
the time and attention that the responsibilities of such 
power demand. The Congress restricted the highest 
authority of the President for dealing with Indian mat
ters and affairs, then abandoned Indian people to the 
lowest levels of bureaucratic government for adminis
tration of its part-time care and asserted all-powerful 
control. The constitution maintained Indian people in 
citizenship and allegiance to our own Nations, but the 
Congress and the Bureau of Indian Affairs has convert
ed this constitutional standard into the most bastard
ized forms of acknowledged autonomy and "sovereign 
self-governing control" — scarcely worthy of the terms, 
if remaining divested of their meaning. A central prior
ity of the proposed Office should be the formulation 
of legislation designed to repeal the body of "Indian 
Law" that continues to operate most harmfully against 
Indian communities — including sections of the 1934 
Indian Reorganization Act and prior legislation which 
instituted foreign forms of government upon our 
Nations, or which have served to divorce tribal govern
ment from responsibilities and accountability to Indian 
people. 



At this point in time, there is demonstrable need for 
the Congress to exercise highest responsibilities to 
Indian people in order that we might have a future in 
our homeland. This requires that Congress now recog
nize some restrictions upon its own authority to inter
vene in Indian communities and act to totally exclude 
the exercise of local tribal sovereignty and self-govern
ing control. The proposed Office of Federal Indian 
Relations and Community Reconstruction should be 
authorized the greatest latitude to act and to remove 
restrictions from the positive actions of Indian people. 
This can be achieved if the Congress establishes a new 
Office in the manner proposed, and authorizes it in 
promising degree to operate as instrumentality of its 
responsibilities. 

17. INDIAN COMMERCE AND TAX 
IMMUNITIES 

The Congress should enact a statute or Joint Reso
lution certifying that trade, commerce, and transporta
tion of Indians remain wholly outside the authority, 
control, and regulation of the several States. Congres
sional acts should provide that complete taxing authori
ty upon properties, use of properties, and incomes de
rived therefrom, and business activities within the exter
ior boundaries of Indian reservations, as well as com
merce between reservations and Indian Nations, shall be 
vested with the respective or related tribal governments, 
or their appropriate subdivisions — or certify that, con
sistent with the 14th Amendment, Section 2 statehood 
enabling acts, prevailing treaty commitments, and the 
general policy of the United States, that total Indian 
immunity to taxing authority of states is reaffirmed and 
extended with uniformity to all Indian Nations as a 
matter-established or vested right. (These questions 
should not have to be constantly carried to the courts 
for reaffirmation — disregarded as general law, and at
tacked by challenge with every discernable variation or 
difference in fact not considered at a prior trial.) (Tribes 
have been restricted in their taxing authorities by some 
of the same laws which exclude federal or state authori
ty. However, there are areas where taxing authorities 
might be used beneficially in the generation of revenues 
for financing government functions, services, and com
munity institutions.) (The Congress should remove any 
obstacles to the rights of Indian people to travel freely 
between Indian Nations without being blocked in move
ment, commerce, or trade, by barriers of borders, cus
toms, duties, or tax.) 



18. PROTECTION OF INDIANS' RELIGIOUS 
FREEDOM AND CULTURAL INTEGRITY 

The Congress shall proclaim its insistcnca that the 
religious freedom and cultural integrity of Indian people 
shall be respected and protected throughout the Uniied 
States, and provide that Indian religion and culture, 
even in regenerating or renaissance or developing stages, 
or when manifested in the personal charactcr and 
treatment of one's own body, shall not be interfered 
with, disrespected, or denied. (No Indian shall be forced 
to cut his hair by any institution or public agency or 
official, including military authorities or prison 
regulation, for example.) It should be an insistence by 
Congress that implies strict penalty for its violation.. 

19. NATIONAL REFERENDUMS, LOCAL 
OPTIONS, AND FDRMS OF INDIAN 

ORGANIZATION 

The Indian population is small enough to be 
amenable to voting and elective processes of national 
referendums, local option referendums, and other 
elections for rendering decisions, approvals, or dis
approvals on many issues and matters. The steady 
proliferation of Indian and Indian-interest organizations 
and Indian advisory boards and the like, the multiplica
tion of Indian officials, and the emergency of countless 
Indian "leaders", represent a less-preferable form for 
decision-making, a state of disorganization, and a clear 
reflection of deterioration in the relations between the 
United States and Indian people as contracting sov
ereigns holding a high standard of accountability and 
responsibility. Some Indians seem to stand-by to ratify 
any viewpoints relating to any or all Indians; others 
conditioned to accept any viewpoint or proposal from 
official source. Whereas Indian people were to be 
secure from political manipulation and the general poli
tical system in the service 9f Indian needs, political 
favor, and cutthroat competition for funds with grants 
made among limited alliances of agency-Indian friends 
have become the rule — while responsibilities and ac
countability to Indian people and Indian communities 
have been forgotten. While the treaty relationship 
allows that we should not be deprived by power what 
we are possessed of by right — little personal power and 
political games are being played by a few Indians while 
we are being deprived our rights. This dissipation of 
strength, energies, and commitment should end. We 
should consolidate our resources and purpose to restore 
relations born of sovereignty and to resume command 
of our communities, our rights, our resources, and our 
destiny. (The National Council on Indian Opportunity, 

Association on American Indian Affairs, and the Na
tional Tribal Chairman's Association are examples of 
government, non-Indian directed, and Indian organiza
tions which are among many which should and could be 
eliminated. At least, none should be funded from 
federal sources.) 



20. HEALTH, HOUSING, EMPLOYMENT, 
ECONOMIC DEVELOPMENT & 

EDUCATION 

The Congress and Administration and proposed 
Indian Community Reconstruction Oifice must allow 
for the most creative, if demanding and disciplined, 
forms of community development and purposeful 
initiatives. The proposed $15,000,000,000 budget for 
the 1970s remainder could provide for completed 
construction of 100,000 new housing units; create 
more than 100,000 new permanent, income and 
tribal revenue-producing jobs on reservations and lay 
foundation tor as many more in years following; meet 
all the economic and industrial development needs of 
numerous communities; and make education at all 
levels and provide health services or medical care to alll 
Indians as a matter of entitlement and fulfilled right. 
Yet, we now find most Indians unserved and programs 
not keeping pace with growing problems under a billion 
dollars-plus budget annually — approximately a service 
cost of $10,000 per reservation Indian family per year, 
or $100,000 in this decade. Our fight is not over a 
$50-million cutback in a mismanaged and misdirected 
budget, and cannot be ended with restoration of that 
then invisible amount — but over the part that it, any 
and all amounts, have come to play in a_ perennial 
billion-dollar indignity upon the lives of Indian people, 
our aged, our young, our parents, and our children. 
Death remains a standard cure for environmentally-
induced diseases afflicting many Indian children with
out adequate housing facilities, heating systems, and 
pure water sources. Their delicate bodies provide their 
only defense and protection — and too often their own 
body processes become allies to the quickening of their 
deaths, as with numerous cases of dysentery and 
diarrhea. Still, more has been spent on hotel bills for 
Indian-related problem-solving meetings, conferences, 
and conventions, than has been spent on needed hous
ing in recent years. More is being spent from federal 
and tribal fund sources on such decision-making activ
ities than is being committed to assist but two-thirds of 
Indian college students having desperate financial need. 
Rather, few decisions are made, and less problems 
solved, because there has developed an insensitivity to 
conscience which has eliminated basic standards of ac
countability. Indians communities have become frag
mented in governmental, social, and constitutional 
functions as they have become restructured or destruc-
ted to accommodate the fragmentation in government
al programming and contradictions in federal policies. 
There is a need to reintegrate these functions into the 
life and fabric of the communities. 
Of treaty provisions standard to most treaties, none has 
been breached more viciously and often as those dealing 
with education — first by withdrawing education 
processes from jurisdiction and responsibility of Indian 
communities, and from the powers of. Indian self-
government - and failing yet to restore authority to 



our people, except through increased funding of old 
advisory and contract-delegation laws, or through con
trol to conduct school in the conditioned forms and 
systems devised by non-Indians, or otherwise com
mended by current popularity. At minimum, Indian 
Nations have to reclaim community education authority 
to allow creative education processes in forms of their 
free choice, in s system of federally-sanctioned unit 
or consolidated Indian districts, supported by a 
mandatory recognition of accreditation in all other 
systems in this land. 



APPENDIX II 

WOUNDED KNEE AGREEMENT, 
MAY 5, 1973 

(American Indian Movement 1973a:10-ll) 

TO EFFECT THE MAY 1973 MEETINGS BETWEEN WHITE HOUSE REPRESEN
TATIVES AND HEADMEN AND CHIEFS OF THE TETON SIOUX CONTEM
PLATED IN THE APRIL 5, 1973 AGREEMENT BETWEEN THE PARTIES, IT IS 
AGREED THAT BOTH THE DISPOSSESSION OF ARMS OF THE OCCUPANTS 
OF WOUNDED KNEE AND THE END OF THE ARMED OCCUPATION OF 
WOUNDED KNEE WILL BE ACCOMPLISHED IN THE FOLLOWING MANNER: 

— Starting at 7:00 A.M. , Wednesday, May 9, 1973 the Government will 
remove all its APC's (Army Personnel Carriers) from the Wounded Knee 
perimeter and put one chief or headman in each government bunker. 
The occupants of Wounded Knee will simultaneously evacuate all their 
bunkers, roadblocks, other fortifications and buildings, and assemble 
at the Tipi Chapel, where all weapons, ammunition, explosives and 
explosive devices will be turned over to the Community Relations Ser
vice. CRS will transport the weaponry to the old tipi site for exami
nation by government officials. Those weapons which are both legal 
and tagged in a manner identifying their owners, will be returned "to 
the owners within 24 hours. All illegal weapons shall be delivered 
through CRS to the government by 5:00 P.M., Sunday, May 6, 1973 
so that the weapons turned over to the government on May 6, 1973, 
can be checked against the May 6, 1973 list. Nineteen CRS person
nel are to be in Wounded Knee Tuesday and Wednesday. 

— After CRS has turned all weapons over to government officials, the 
occupants of Wounded Knee will divide themselves into three groups 
for processing: Occupants with outstanding arrest warrants, followed 
by resident occupants present prior to February 26, 1973 and then all 
others. 

Occupants with outstanding arrest warrants will submit to arrest and 
be taken to Rapid City as soon as arrangements can be made for prompt 
arraignment, and after dispossession of arms. Sufficient government 
personnel will be available for immediate court appearance. The gov
ernment will make no bond or terms of release recommendations. 

The government may photograph at the scene occupants against whom 
there are no outstanding arrest warrants (a dozen or so of whom may 
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be subject to arrest despite the absence of a warrant). Either positive 
identification or fingerprints and current addresses may also be ob
tained . 

No permanent residents will be interviewed at the time of the identi
fication process but all nonpermanent residents and nonresidents may 
be interviewed and may consult with an attorney beforehand if de
sired. 

— After those occupants who have been arrested are en route to Rapid 
City, and the "all other" group is en route from the Pine Ridge reser
vation, the permanent residents will be escorted to their homes by 
government officials and consent to a search, monitored by attorneys, 
for snipers, weapons, and other dangerous devices only with a mini
mum of inconvenience to the occupants. Any such snipers, weapons, 
and dangerous devices found will be removed. All subsequent 
searches if any will be conducted pursuant to court order. 

— When the government is satisfied that Wounded Knee is safe for occu
pancy, government bunkers will be evacuated and covered over; 
Wounded Knee bunkers will be covered over by government officials; 
government roadblocks will be eliminated; and a residual force of mar
shals and FBI personnel will be stationed on the Pine Ridge Reserva
tion to protect against further confrontations and the violation of 
individual rights, until such time as the situation within the Pine 
Ridge Reservation is sufficiently defused and stable. It is contem
plated that the presence of a portion of this force will be required in 
Wounded Knee for a period of time subsequent to the end of the con
frontation . 

Lawful access to, from and within the Pine Ridge Reservation shall be 
resumed. No person engaged in lawful political activity in connection 
with reservation affairs shall be interfered with. 

— The Government agrees to mount an intensive investigation, not only 
in the Wounded Knee area, but throughout the Pine Ridge Reservation, 
in order to identify violations of federal criminal law which may have 
been, are being, or will be committed, on the Pine Ridge Reservation, 
including violations occurring under the color of law, or by abuse of 
any governing authority. 

— The government agrees to an audit by an agency outside the Depart
ment of the Interior of tribal funds and their utilization, of federal 
program funding provided to the Oglala Sioux and of police financing 
on the Pine Ridge Reservation. The results, including supportive data 
which can be appropriately revealed, will be made public. 

— The Department of Justice, upon a proper factual and legal basis on 
authority of the Sioux Treaty and Agreements, and as specified in the 
Act of April 11, 1968 (Indian Bill of Rights), and in accordance with 
25 U.S. Code 175, shall: 
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a. Consider, and where appropriate, prepare and institute civil 
suits to protect the personal, property, civil, political, and other 
legal rights of all individual Oglala Sioux Indians against unlawful 
uses or abuses by tribal governing authority; 

b. Consider, and where appropriate, seek judicial restraint against 
the application of alleged Tribal Council actions, ordinances, reso
lutions, which have either been unlawfully or invalidly promulgated, 
or which would only be applied in violation of the rights of individual 
tribal members; 

c. Consider, and where appropriate, seek judicial restraint against 
the application and enforcement of any actions of the Oglala Tribal 
court or judges, and of BIA or tribal police agencies, which would 
effect a deprivation of rights of individual Oglala Sioux members. 

d. Nothing herein contained shall be construed as modifying the 
provisions of the aforementioned statutes and treaties. 



APPENDIX III 

MONTHLY AND REGIONAL DISTRIBUTION OF POWWOWS, 

INTERTRIBAL CEREMONIALS, FAIRS, AND RODEOS 
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January 

Alasl<a - N orthwe st 

Annual Tribal N ew Ye ar Celebration , 
White Swa n , Washington 

Tu lalio Tr ibe ' s Trea tv Dav s , 
Tulalip Re s e rvation , Washington 

Fe bruary Potlatch , Alaska Fed eration of 
!\' c Uv <: s , .. ~r.c ho:-age , Jl.laska 

1 inc::>l n' s Bi:-thC:av C r: l e~rf'.tion , 

U ma till a 8.::: se rvation , Oregon 
A:;nc:al .'\ brahc:n:1 I incoln Bi rthday 
C,: ~ ,= b~c; t ion , S1:a tus , Washington 

Annual C>:o:ae V/ashino ton Birth 
c:iav Ce lc:b:-ation, Topp e nish 
Triba l Co mmunity , Washington 

March l': or•h !\mnica n ChampionsbJ..l?. 

April 

.QQ.:: ~~ ~ces , Fairbanks Native 
Association , Fa irban1<s , Alaska 

S:c ee_lv - Mi InC:i ,3n Arts and Crafts 
C lub 7th 1\nnua l Trad e Fa ir , 
Wapata , Washington 

Annual Root Feast and Rodeo, 
Warm Spring s, Oregon 

Root Fes tiva l, 
Ur.1atilla Reservat ion, Oregon 

All - Indian Rodeo , Colville, 
Res e rvation , Nespe lem , 
Washington 

Ba sin-Plateau 

Lincoln ' s Birthdav C elebration, 
(N e z Perce), Kamiah , Idaho 

Nort hern Ute Bear Dance , 
Ouray , Ra ndlett , and 
Whiterocks, Utah 

Southwes t 

Corn and Turtl e Dances . 
New Me xico Pueblos 

GovFrnor ' s Fies t a . 
Acoma . Ne w Me xico 

Ei.1g lc und Elk, f3uffa lo and 
Den, Dc rr, 8uffolo Dances , 
N cw Mexico Pu e b los 

San Il dcfonso F<:,,st Da y 1 

San Ild e fonso . N c:w Mexico 

Mu l-Chu - Tha (Gi la Rivc:r Indian 
Fair) , Sacaton , Ar i zona 

C anrl lcmas Da v C e lebra tions , 
Buffa lo and ot h c" r dances , San 
Fe l ipe , Coch iti , Sa nto Domingo 
Pu eblos, New Mexico 

Ev erarce n , Is le ta , New Mexico 
Feathe r , Ha nd , Belt , and Butter

fly Dances , Taos Pu eb lo , N . M . 

Annua l Salt River National Ind ian 
Trade Fair . Salt River Indian 
Community, Arizona 

Navajo Scie nce Fair , Window 
Rock , Arizona 

Northnn Yuma County Fair, 
Parker . Arizona 

St. Jos e ph ' s Fea st , Laguna, 
Old l ag una Village 1 New Mexico 

Gree n Corn Da nces , 
New Mexico Pueblos 

Northern Plains 

5th Annual Birthday POWV<IOW, 

Sis seton, South Dakota 

N 
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Southern Plains Midwest East Urban Centers 

January Annual Powwow. Florida 
Indian Hobbyists Association, 
Ft. Pierce, Florida 

February Powwow. Kollywood Seminole Tulsa Indian Club Powwow. 
Reservation, Florida Tulsa, Oklahoma 

March Powwow. Georgetown, Texas 

April 

cn 



May 

June 

i\ laska -~orthwest 

Tv nh Vc:ll f' v C E' l f' bration and 
Rod r o , Tygh Valle y, Oregon 

C he ha li s Tri bal Davs , Ch ehalis 
Re s e rvation , Wc: shington 

Quinau lt Dcrbv D<1 vs , Taholah 
and lake C'uine\..!lt, Washington 

Sv; i :-; o~ i sh FE' stival , Swinomish 
Reservation , Washington 

f\lu c h a l2'NOVC1 (Indian Fe stival), 
Ta:.zma , Alaska 

!nc!icn FC'st ival o f .~rts , laGrande , 
Oreg::m 

.D,nnt!cl All - Indian Rod eo, Yakima 
Reservation , Washington 

lum~i Stc mish W::.te r Carnival , 
Lummi Re servction, Washington 

Resc:rv a tio!". Da y Cel e bration , 
Wellpimt, Washngton 

Basin-P lateau 

C orpus C hris ti Fc stiv(l l, Pala 
Pal a Reserva ti on , California 

M(l ll:i Sprina Fiesta , Morongo 
Re servation , Banning , 
Caliiornia 

Sorina Root Fe stival (Nez 
Pe rce), l apwa i, Idaho 

Southe rn Ute Be a r Dance , 
Ign acio, Colorado 

Bear Da nc e , Janesville, 
California 

San Jua n' s Day Festival e~nd 
Rcdeo , Tule River Rese rvation, 
Port e rville , California 

Ut e Mountain Bear Da nce and 
All - Indian Powwow , 
Towaoc , Colorado 

Southwest 

1\11 - Inciian Trnck MC' c t, 
Fort Wingate , t,rizona 

Ju ne Ro und - Up fhd co , 
Window Rock , Ari zona 

Rod eo (Pima - Maricopa ), 
Sacuto n , .D, rizonn 

Tubn C ity Ro rl eo nnd junior 
Rode o , Tuba City, Arizona 

Corn or Fl <w Dunces , 
Te suque Pu eb lo , N e w Mexico 

Gree n Corn Da nc e , San Felipe , 
Cochiti Pu e blos , New Mexico 

San Isidro Fe st ive1l , Taos 
Pueblo , New Mexico 

C N lnr Cre r k Powwow , C edar 
Cree l:, Arizona 

Tu ba City Rod eo , Tuba City , 
Arizona 

Buffalo Danc e s , Santa C lara 
Pueblo, New Mexico 

San I;nt o nio ' s Day C e lebration, 
Taos, San Juan, Santa Clara , 
San Ildcfonso, Sa ndia, 
Cochiti Pueblos , N c w Mexico 

Scm Tu n!l ' s Day , San Juan, 
Santo DominCJo , Taos 
Pueblos, New Mexico 

San Pedro ' s Dav Fiesta , New 
Mexico Pueblos 

Sandia Feas t Day Corn Dance , 
Sand ia Pue blo , New Mexico 

Northern Plains 

Ann u ill J-iio h Sr: hor:>i Rode o , 
lowEr Brule , South Da kota 

Crow C rcr:k R. C :A. Ooe n 
RC>d e o, fort Tott e n, North 

Powwo w, Dane ina, Rod eos , 
Kyl e , Wound ed Kn ee , 
Porcupine , Manderson, 
Allen, Oglala , South 
Dakota 

4-H Rodr:o, New Town , 
North Dak ota 

M<mda r e c Po wwow I N ':; vV 

Town, North Dakota 
Birch Cree '< Hod co , Birch 

Cree k , l'vlontana 
Sun Dance , Rock y Boys 

P.g e ncy , Montana 
Annual 4- H Rode: o , lower 

Bru le , South Dakota 
Flaa Day !=' owwo w , St . 

Francis , S::>uth Dc~<ot a 
Idea l Powwow , Ideal, 

South Dakota 
Me moria l Celebration , 

Rosebud , South Dakota 
Ind ia n Da vs Rodeo , Fort 
Washakie , \Vyoming 

N 
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Southern Plains Midwest 

May Wisconsin Winnebaao Powwow. 
Black River rails, Wisconsin 

June Annual Kickaooo of Kansas 
Indian Powwow, Horton, 
Kansas 

Io•••••?- Tribe of Kansas and 
Nebraska Powwow, White 
Cloud, Kansas 

Hub City Ir.ter-Tribal Powwow. 
Clinton, Oklahoma 

Inter-tribal Sioux Indian Council 
Powwow, Shakopee, Minnesota 

Cneida Powwow. Cneida, 
Wisconsin 

Sumrr.fr Powwow. Oakland 
Community College, Highland 
Lake Campus, Michigan 

Wisconsin Winnebago Powwow. 
Indian Heights, Wisconsin 
Dells, Wisconsin 

East Urban Center 

Srr.op-K-T-Shir\ Powv/ow. 
Spokane Indian Community 
Center, Washington 

CsJ 
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July 

A !as ka - Northwes t 

~. ~ c!ic P,;chv ?r. rl l\ !iss ~rctic 
C".!'""·~:: C("•:: tr· sts , l\1tz8ue , 
.~.l c s:<o 

\V :- ~1 .:! fs'··i:.1' Oiv :'Tl :JJCS , 
F ai: !_; u n~ s , A !c s I: a 

C hid Tosro h Dc!y s Rode o end 
Pc.-:rc: c.l, Jo se ph , Oregon 

6n !:";:<:l Y ;~ l:i n:2 hC:ii'n En 
c c-:r~ :' r;.·- :JJ , Yakim a Rese rvation, 
\ \'<-: s h:ngto n 

C > c !c- Cr\rbrctiO Jl , Colville 
::\cs c. !-,· ~tisl r., N cspe km , 
'X'-lshi::c::ton 

R<:'cl•-o , Co lvi l le ~ese rvatio n, 
Inche~ium , Washington 

Sl.!nds ' n S~1 n C e lc~;ration , 

Soup La ke , Wcshington 
(Col\'i ! !c: ) 

S-.•: i :'\ >rr.i;;'' Fe stiv cll , Swi nomish 
~ e sev::tion , V/csh:ngto n 

Tcno1r.h Dews , Ou ir. a ult 
Re s <:rvction , Taholah , 
Washington 

13asin-Plate au 

Sout h e rn Utr! Sl:n Dunce , 
I<] nacio, C ol orad o 

U t<' Mnuntr.i.D.._:C: ~ ll: D.:mce , 
T o -_·: ac , Co!orudo 

Sun DC1:1ce , Ross Fo rk Creek 
and Be nno ck Cree }:, Idaho 

Wh <1:: -J ,:CJ Da ·1s (Couc r d 'Alene 
Trib e ), Worle- y , Idaho 

All- In rl iun Hodco , Fallo n , 
N cvada 

C e lrbrn: ion , Duck Valley 
Resc rvc; t io n , Owyh ee , Ne vad a 

India!i Cc lr iYatio n , Schurz, 
Nevacu 

Ind ,pe.nrlf' nce Day C e le bration 
a nd Da nc e s , Fort Duches ne , 
U ta '1 

N or~hern Ute Sun DC'lnce , 
White rocks , Utan 

Sou thwes t 

Ahoo h<li D~1vs Rode o , Wi ndow 
Hock , Arizona 

C olorar.o Pi\·u Tri~r s Fourth of 
I•: lv C' c 1c: 1wot io n , Pc rkH , 
J1r izonc; 

Fl oqste>ff Powwo w, Rod e o and 
F<:i r , Flags t a ff , Arizona 
(ca nce lled) 

I-l oni H o mr- nu nr (' S , Hop i 
Vill r;gcs , Arizo na 

Hooi Hncl00 !1ssociction Rod .:o o , 
Po Iucca , i\riz ,·)lla 

C Nn D.l nCE' , Cochiti , N e w 
1\i c :-: ico 

Corn D<:nc.·· , St . Jc:mcs nnd 
St. Ar.n ' s D2 y C c l e ~)rc tions , 

Ta os , ,"\ co~a , Sunta Ana 
Pu eb los , New Mc :-:ico 

f Pus t o ~ St . 8-::Jn<;VC'n tu ra , 
C oc hi ti , N cw lvlo:ico 

Fc: <1st o f.Ji!~Ji!'-"rs S,lntiano , 
L.:::!gur~u , Ne w Me xico 

St . l\ ~n · ~.; Dil v Hu rV t"' St c: nct 
Socic1l De1 nc c , L:: c::unn - Sea ma 
Vi llage , N cw Me xico 

Littl P. Beav e r R0uncluo P.rrateu r 
Rodc:o , Dulce , New Mo:ico . 

Mcsca lno f:pochP Cchan Cere 
mon ial , Dil ncrs C'nd Rod e o , 
lvic:scalcro Apa che Re s e rva t ion , 
New Mexico 

fuy e Cl iff C e re monial , Santa 
Cl a ra, Ne w Me x ico 

Roos t(' r Pu ll s , Acoma and 
Snnto Dom ingo Pueblos, New 
Me x ic o 

North e rn P lains 

/\ :~ nui1 ! I ndU~ n D <ws , Ro cky 
13oy s Age ncy , ;:'\/o :n.:: na 

Fnrt Kt:':' C'rlcbr ;:ilr> n .--. t:d 
R--:c!·::Q , Fo rt KJ)-1:.;, \', o n:ana 

I :-:~ 1.-::1 Po ·::v\· ~ ': .' , !\r l ec , 
Mo ntL!na 

No rth .~:nuican In d:a n Dav e; , 
Growni r.CJ , Montcma 

N or1 h>"r n C'hrvr nnr- Powv;ovr , 
l<~~c 0t-c r ,I\i o:1 t C~ na 
Orr.;d:c' C--1 r i; r<:t ion , Wolf 

Po u:t , ~.~::mtun u 

Rir. r. C c lc'rr 2~ic:: r: i'nd .~ll 
L"'·H : ~o! -: J:orl ~ n l 'cr f\. ~:l~<::nce , 
Popl a r , \-[ontana 

Fo rt TottE"n D::ws J 9 73 , Fort 
To rt e n , Nort h Da kot a 

In• l\;1n Po\'J'.\' 0 '-'' , C a n non Ba ll, 
I'i orth Dukc ~ a 

P~v:1wov; i'nct Rnd:' o, Fort 
Totcc n , L1tt! C' t:aglc , White 
Shie ld , 1\:orch D.c:\o ta 

Stat:dir.c; ~ock C r nt r nnial 
C ckbrot io n , FortYates , 
North Dakota 

Amrrican Lcai o n Rrxle o and 
Po •:.-wm·' , Parme l ee , South 
Dal:ota 

l\ ;:tc' !onr C o:-:: :l:t!n it v PO\\\'/OW 

s,:n f! Cont <' st , Mi ssion , 
Sou;,h Dc::(. o ta 

Fl andrf"au Sante e Sioux PoW'.vow , 
Flandreau , South Dakota 

Fourth o f Iu ly C e lebra ti o n 
(Sissl"to :I) , Old Ag e ncy , 
South Dakota 

Indi <:m Po vvwov1 and F irPworl< s 
Diso 1<:y , Fort Thompson , 
Sou th Da kota 

M i l\..:s Carr!o Pov,,vvow , St. 
Charle s, South Dakota 

Rodeo , Eagle Butte, South 
Dakota 

N 
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July 

South e rn Plains 

Kiowc: Gourd Clar. Powwow, 
Carnegie , Oklahoma 

Ki o\':a Tia - Pi ?. h Soci e ty Powwow, 
Lawton , Oklahoma 

O si'loe Triba 1 C Eremo nial 
Dances , Hominy , Oklahoma 

Ot ec: - Missou ri Pc wwow, 
Pavm ec , 0'<1ohom<3 

P i!w:~ cc In cliu n Hcmccomina 
c:r.c Pow\\'O'N , PcH\'nee, Oklahoma 

0 <! ~ :>~·:: Pc; ·,vv;o w , Bt:ave r Springs 1 

C~!a hor:•a 
Red Bini Smith Bi rthdc y Celebra

ti on , Sallisew , Oklahoma 
Sac- a nd f ox Powwow , Shawnee I 

Ok lahomn 
C c:cs:) C.ar.ce , Se aver Spring s I 

0Uoi":Or.1c 
P:a ir :t:- Potawntom is Powwow, 

May e tta , !-:ans as 
W inr.<: br,oo l 07th .Annual Indian 

PO\vwo·;.; , \Vinne bago, Nebraska 
C h ev e nn e Nat io n Inter-Tribal Fair, 

El Hc no , OY:lahoma 
Kiowc J;c<:ch e B1ackfee t Society 

C ere mon ia 1 s , Fort Cobb, 
Okluhom a 

Midwest 

Fourth of Iu lv Powwow , Red 
Lake , Mi nnesota 

Mi - Gwit ch Mah nom e n (Th a nk 
fo r th e \Nild Rice ), Ball Club, 
M innesota 

Oneirla Incia n Club o f 
Milwaul:ee PoV'.-wow , 
Milwau kee , Wisconsin 

East 

All -Choctaw Indi a n Fair , 
Philadelphia, Mississippi 

Urban Center 
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Alaska—Northwest Basin—Plateau Southwe st Northern Plains 

July 
(con.) 

August Huckleberry Feast. Warm Springs, 
Oregon 

Chief Seattle Davs. Suquamlsh, 
Washington 

Inchelium Community Fair. 
Colville, Inchelium, Washington 

Kalispel Powwow Davs. Kallspel 
Reservation, Washington 

Makah Davs. Neah Bay, 
Washington 

Oirak Stampede • Omak, 
Washington (Colville) 

Mud Springs Camp (Nez Perce). 
Craigmont, Idaho 

Pi-Nee-Waus Davs (Nez Perce). 
Lapwai, Idaho 

Shoshone-Bannock Festival. 
Fort Hall, Idaho 

Havasupal Tribal Peach Festival. 
Supai, Arizona 

Hopi Snake Dances. Mishong-
novi and Walpi (odd years), 
Shipaulovi, Shongopovl, and 
Hotevilla, Arizona (even 
years) 

Haulapai Tribal Powwow. 
Peach Springs, Arizona 

Annual Fiesta Summ<=r Corn 
Dance . Santo Domingo, 
New Mexico 

Assumption Day Feast. Green 
Corn. Zia, New Mexico 

Feast of St. Anthony Harvest 
and Social Dances, Laguna-
Mesita Village, New Mexico 

Feast of St. Lawrence. All 
Laguna Villages, New Mexico 
Acoma, New Mexico 

Inter-Tribal Indian Ceremonial, 
Gallup, N.M. (cancelled) 

Old Pecos Bull Dance. Jemez, 
New Mexico 

San Lorenzo Summer Corn Dance. 
Picuris, New Mexico 

Santa Clara's Day Celebration. 
Santa Clara Pueblo, N.M. 

Spanish Fiesta Carnival. 
Isleta, New Mexico 

Rodeo and Powwow. Spring 
Creel:, South Dakota 

Struck-bv-the-R-~e Powwow. 
Greenwood, South Dakota 

All American Indian Davs and 
Miss Indian America Paoeant. 
Sheridan. Wyoming 

Araoahoe Sun Dance. Ethete, 
Wyoming 

Ethete Powwow. Ethete, 
Wyoming 

Shoshone Sun Dance. Fort 
Washakie, Wyoming 

Crow Fair. Crow Agency, 
Montana 

Indian Powwow. Ashland, 
Harlem, Montana 

Red Bottom Celebration 
(Assiniboine Encampment), 
Frazer, Montana 

Annual Powwow. Belcourt, 
North Dakota 

lone B'iffalo Powwow. Tokio, 
North Dakota 

Rodi'o nr.d Powwow. Wakpala, 
North Dakota 

Annual lower Brule Fair. Rodeo* 
and Powwow. Lower Brule, 
South Dakota 

Annual White Swan—Fort Randall 
Powwow. Lake Andes, S.D. 

Bull Crrck Powwow. Dallas, 
South Dakota 

Crow Creek Fa'r. Powwow. 
SDRC Championship Rodeo. 
Fort Thompson, South Dakota 

Oolala Sioux Sun Dance and 
Rodeo. Rosebud,South Dakota 

Spotted Tail Park Powwow. 
Parmalee, South Dakota 

All-Indian Fair. Arapahoe. 
Wyoming 

Arapahoe Powwow. Arapahoe, 
Wyoming 

Gift of the Waters Paoeant. 
Thermopolls, Wyoming 

N> 
00 
o 



July (con.) 

Southern Plains Midwest 

August Ciraha Powwow. Macy, Nebraska 
African Indian Exposition. 

Anacarko, Oklahoma 
Arapahoe Indian Powwow. Canton, 

Oklahoma 
Choctaw Festival. Talihina, 

Oklahoma 
Ponca Indian Fair and Powwow. 

White Eagle, Oklahoma 
Seneca Powwow. Bassett 

Bassett Grove, Oklahoma 

Mesouakie Indian Powwow. 
Tama, Iowa 

Mill? l acs Day Powwow. 
Vineland, Minnesota 

Red lake Annual Fair. Red Lake, 
Minnesota 

Menominee County Fair. 
Keshena, Wisconsin 

Menominee Powwow. 
Keshena, Wisconsin 

East Urban Center 

to 
00 



September 

October 

Alaska - Northwes t 

Labor D<w !iodeo and Ind ian 
Dc:;,cing , Warm Springs , Oregon 

Per:dleton Rour:du o , Pe r.dleton, 
Oregon 

S::>o \.-. ar:e Indian Powwow, Spokane 
~e s e rvation , Wellpin it , 
Washington 

Basin-Plateau 

Acorn Fes tival, Tuolume 
Ranch e ria , C alifornia 

South e rn Ute Triba l Fai r, 
Ignac io, Co lorado 

Shoshone - Bannoc k " Indian 
Dav , " Fort Ha ll, Idaho 
P~nut Festival , Schurz, 

Nevada 

Annual Indian Nevada Day 
Celebration, Nixon, Nevada 

Southwest 

Leupp Rodeo , Leupp, Arizona 
Navoj o Nation Fair, Window 

Rock , Arizona 
Rodeo , Sacaton , Arizona 
~City Fair, Tuba C ity, 

A;izona 
Wh ite Mountain ..62.._achr Tribal 

Fa ir and Hodco , Wh it e r ive r, 
Arizona 

Nativ ity of th e Blesse d Virgi n, 
H2rvcst I a nd Socia l De.nces , 
l a<Juna - Enc ina l Vi l lage , N . M . 

NorthC'rn Navc. jo Fai r, Shiprock, 
Arizona 

St . Auc:ustine ' s Day Ceiebrc 
tions 1 San Ildefonso Pu eb lo 
~n Dance) and Isl e ta Pueblo 
(Harves t D.:mcc), N. M . 

St. l:lizohc th ' s Da y C e lebra -
tio n I Horvc~s t and Soc i<ll Dances, 
Laguna - Pague te I Ne w Mexico 

St . Jose ph ' s Fi es ta HorvC'st 
Dance , Sa n Ju an I Laguna I Old 
Laguna Vi ll age , New Mexi co 

St . Stephen' s Day Fi es ta , Harvest 
Dance , Acoma Pu eb lo I N . M . 

s a-;:;c;eronimo Dav I Taos Pueblo, 
Ne w Mexico 

All Indinn Rodeo (Pa pago), Se lls, 
Arizona 

Feast o f St . Franc is (Panago), 
Se ll s , Arizona 

Wes te rn Nava jo Fair, Tuba City, 
Arizona 

Evercr ree n Dance , Isle ta Pu eblo, 
New Mexico 

St . Margaret - Mary ' s Day Harvest 
and Social Da nces , Laguna
Paraj e Vill age , New Mexico 

An nual Fi esta , Nambe Pueblo, 
New Mexico 

Harve s t Dance, Cochiti Pueblo, 
New Mexico 

North e rn Plains 

Fall Fair Povr.vow , Fort Totten , 
North Da kota 

Fall Festive] and Fort Berthold 
Arts a r.d Cr2fts Fair , Ne w 
Town , North Da~o~a 
C h·:: v ~n ;, e River F2ir nnd Rode o, 

Eagle Butte I South Dakota 
La bor Da y Powwo w and Rodeo, 

So ldier Cr eek , South Dakota 
PowvJOw , Dancing , Rodeos I 

Kyl e , Wounded Kn e e , Porcu
p ine I Manderson , Alle n, 
Ogla la , South Dakota 

La;-,o·· De y C P l ·:: ~ration l 

Ara pahoe , Ethete , Wyoming 
One Shot Antelope Hunt and 

Powwow , Lander, Wyoming 

N 
co 
N 



Southern Plains Midwest East Urban Center 

September Chcwnne-Araoahoe Powwow. 
Colony, Oklahoma 

Comanche Gourd Dance Club 
Powwow, Lawton, Oklahoma 

OsacIndiar. Dav Celeb-ation. 
Hominy, Oklahoma 

Ottawa Powwow. Beaver Springs, 
Oklahoma 

Indian Historical Festival. 
Thornton, Indiana (Miami-
Delaware) 

Wild Rice Harvest. Nett Lake 
and Kett Lake Village, 
Minnesota 

Wisconsin Winnebago Powwow. 
Black River Falls, Wisconsin 

Cherokee Indian Fall Festival. 
Cherokee, North Carolina 

October Veterans' Dav-Kiowa Black 
Leocinc Society Celebration 
and Powwow. Indian City, 
Oklahoma 

Detroit Area Fall Powwow. 
Detroit, Michigan 



Alaska—Northwest Basin-Plateau 

November Alaska Native Brotherhood 
Ar.r.'.!.'! Convention. Wrangell, 
Alaska 

Veterans' Day Celebration. 
Pendleton, Oregon 

Veteran's Day Celebration. 
Toppenish, Washington 

December 

Thanksoivlna Day Celebration. 
(Nez Perce), Lapwai, Idaho 

All Summer 

Southwest Northern Plains 

Annual Firsta Harvest and Corn 
Dances• Jcmez Pueblo, N.M. 

Feast of San Dieno.  Tcsuque 
Pueblo, New Mexico 

Southwest Indian Powwow. 
Yuma, Arizona (Quechan) 

Struck-bv-the-Pee Powwow. 
Greenwood,South Dakota 

Veterans' Day Powwow. 
Sisseton, South Dakota 

Feast of St. Francis (Papago), 
San Xavier, Arizona 

Christinas Dances (Buffalo. 
Dec-r. Rainbow, Harvest, and 
Social, Basket. Matachines, 
Most Pueblos, New Mexico 

Deer Dance• Sandia Pueblo, 
New Mexico 

Feast of St. Guadalupe. Jemez 
Pueblo, New Mexico 

Kachina or Deer Dances. Taos 
Pueblo, New Mexico 

Matachines Dances, Taos 
Pueblo, New Mexico 

Turtle Dance • San Juan Pueblo, 
New Mexico 

Shalako Ceremonial. 2uni, 
New Mexico 

Indian Arts and Crafts Festival. 
Devils lake, North Dakota 

Christmas Holiday Dances. 
Fort Washakie, Ethete, 
Arapahoe, Wyoming 

Powwow. Dancinc. Rodeos. 
Kyle, Wounded Knee, Porcu-" 
pine, Manderson, Allen, 
Oglala, South Dakota 



Southern Plains Midwest East Urban Centers 

November Indian Veterans' Dav Celebration. 
Fawhuska, Oklahoma 

Kiowa Tiah-Pah Society Veterans' 
Day Powwow. Carnegie, 
Oklahoma 

Annual Cleveland Powwow. 
Cleveland, Ohio 

Elton Powwow. Louisiana 
Indian Hobbyists Association, 
Elton, Louisiana 

December 

All "Trail of Tears" Cherokee Drama. Powwows. Lac du Flambeau, "Unto These Hills" Cherokee Chicago Indian Center 
Summer Tahlequah, Oklahoma Wisconsin Drama. Cherokee, North Ceremonies. Chicago, 

Stand Rock Indian Ceremonial Carolina Illinois 
Powwows. Wisconsin Dells, 
Wisconsin 



Alaska-Northwest 

Monthly 

Sout he rn Plains 

Monthly C J-:t;:venne and .n.ra pahoe Gou rd 
Dar:cers Povrwow , Watonga, 
Ok:ahomc. 

C hcctr.w Triba 1 S inoing , Keot a, 
Oklahoma 

Basin-Plateau Southwest 

Midwest East 

North ern Pl a ins 

Urba n C enters 

Am erican Indian Cent er Pow
wows , San Francisco , 
Cal iforn ia 

Arr.cric:an India n Tribal 
D.:mcr:rs Powwow , Compton , 
Cal ifornia 

Gill.!\ Pow·wow , Hollywood , 
California 

Littl e Big Horn Powwow , 
Eagl e Rock , California 

Manv Trails Powwow , Burbank, 
California 

Powv; ows , Council of Santa 
Clara County , San Jo s e , 
Cul ifornia 

Powwow , Denver, Co lorado 
~o In dian Center 

Mo nthly Powwow , Ch l (;ago, 
I l l inois 

In dClc Powwow , Palatine , Ill. 
St. Pau l AIM Powwows , St. 

Paul, M:nnesota 
St . Pau l i',r:v?r ic3n Indi a n 

Center Powwows , St. Paul, 
Minnesota 

Thund erbird Ame r ica n India n 
C lub Powwow , New York , 
Ne w York 

N 
co 
(j) 
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