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ABSTRACT 

The contribution of Native Americans to the production of anthropological 

knowledge has received minimal critical analysis in the history of the discipline. 

This paper examines the academic career of Edward P. Dozier, the first Native 

American academic anthropologist, and founder/first chairman of the American 

Indian Studies Program at the University of Arizona. The changing insider and 

outsider positions of an indigenous anthropologist are explored historically 

through the diverse discursive practices in Pueblo and Euroamerican cultures. 

Edward P. Dozier (1916-71) was born in Santa Clara Pueblo, New 

Mexico. His primary contributions were in Southwestern Pueblo ethnology and 

linguistics, specifically acculturation and ethnohistorical studies. For 

his dissertation research in 1949-50, he studied the changing social and 

ceremonial traditions of the Arizona Tewa (Hopi-Tewa) at Tewa Village (Hano) 

on First Mesa, Hopi Reservation. In 1958-59, Dozier conducted fieldwork with 

the Kalinga of northern Luzon in the Philippines for comparative purposes. 

This study is organized to reveal correlations between Dozier's indigenous 

anthropological discourse and Pueblo discursive practices. Chapter 1 discusses 

Dozier's formative identity as an Anglo and a Tewa within the context of his 

parent's relationships to language and culture. Chapter 2 describes Boasian 

anthropology with its emphasis on collecting native language texts and its 
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influence on Dozier's graduate education and early publications. Chapter 3 

compares Dozier's discourse with Pueblo systems of knowledge and Pueblo 

discursive patterns. Chapter 4 describes Dozier's dissertation fieldwork with the 

Arizona Tewas as a graduate student at the University of California at Los 

Angeles. Chapter 5 contrasts Dozier's non-indigenous research with the Kalinga 

of Northern Luzon, Philippines. Chapter 6 examines the economics of Native 

American research and Dozier's leadership role in establishing the American 

Indian Studies program at the University of Arizona. The concluding chapter 

positions Dozier as an indigenous anthropologist in the history of the discipline. 

Overall, the historical predicament of a Native American academic 

anthropologist contests the oversimplified dichotomy of Self and Other in the 

academic construct of "culture." 



CHAPTER 1. 
INTRODUCTION 

Anthropology texts are .. .largely silent with regard to the non-Western 
anthropologist's perspective (Kim 1990: 197). 

12 

This paper is a study of the first Native American academic anthropologist 

within the context of a discursive history of anthropology. The lens of biography 

(Darnell 1990) enriches our understanding of the disciplinary history of the social 

sciences, and discourse articulates multiple cultural perspectives concerning an 

indigenous anthropologist who chose to research his related Pueblo communities 

in the Southwest. 

A discourse-centered approach to history 

I am using discourse, signifying multiple verbal and non-verbal (i.e., 

silence) communication in a variety of social contexts, as an inclusive term which 

gives equal voice and authority to oral and written histories. Two types of 

discourse are employed - text and talk (E. Basso 1995). I am using text to discuss 

(a) a significant archival collection created and assembled by Pueblo 

anthropologist Edward P. Dozier (Edward P. Dozier Papers, Arizona State 

Museum Archives, University of Arizona, Tucson) and (b) publications on Native 

American cultures written by or in collaboration with indigenous anthropologists. 

I am advocating the concept of ethnographies as texts ( cf., Marcus and Cushman 

1982) plus my own personal conviction that ethnographies can function as cultural 
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histories. I am using talk, a "constantly emerging and emergent interface between 

language and culture" (Sherzer 1987:296), to explore the "speech centered" 

processes of historical consciousness and imagination (White 1973). The fifty 

individuals interviewed for this research project expressed their perceptions of the 

past and present through memories and remembered lives which pivoted around 

significant events in Edward Dozier's life. 

Discourse is situated in time, place, person, and others. Michel Foucault, 

a French philosopher of history, observed a dialogical relationship between 

present and past discourse. He believed that 

the historical world in which we live cannot be dissociated from all the 
elements of discourse which have inhabited this world and continue to live 
in it (Foucault 1987:177). 

For Santa Clara Pueblo people, the past is perceived as a living reality that 

constitutes a vital dimension in their Tewa ideology. It is a worldview of dynamic 

interactions between the past and present. In a statement for their Cultural 

Preservation Program, Santa Clarans explained that: 

The past, in the Tewa world, is important because it is the other side of 
the present which continues simultaneously as a reality. For instance, 
those who have died participate in this realm of living in many forms--
sometimes, in human-shadow form and other times in cloud form. We 
continue to co-exist with them as we do with those who are part of this 
reality. We, importantly, live in a multi-verse where it is possible to have 
the past, present and future co-mingle and flow into the other (Santa 
Clara Pueblo Cultural Heritage Preservation Program, draft of the 
philosophical statement:16 July 1990). 
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Within these two philosophies of history, there is a concept of a broader 

community of discourse made up of fragments (bricolage) - ideas of Self and 

Other within which we interact and participate with our own partial knowledge 

(Clifford 1986, Price 1983). Bricolage refers to the pieces of prior structures 

whose original functions enable new uses in future constructions. In this context, 

discourse is a dynamic ideational universe of segmented unities merging in 

unlimited combinations of thought about ourselves and our world and emerging 

as complex layers of meaning in time. As a consequence, discursive formations as 

bricolage (ie., Native American discourse in anthropology) have the power to 

create and combine new anthropologies within or outside the margins of 

established discourse (canon). 

This discourse-centered approach to the past was initially inspired by 

Foucault's philosophy of the historical formation processes in scientific discourse. 

That is, Foucault recognized that as the sociology of knowledge of science 

evolved, there arose certain criteria which regulated what constituted rational 

discourse in each discipline (what could be said and how it could be said, 

Foucault 1975). Over time, discourse became institutionalized within definite 

borders of acceptable practice. When this is applied to a study of Native 

American discourse in anthropology, an evocative discursive "archaeology" of our 

discipline emerges (Foucault 1972). Foucault's later ideas on the relationship of 

power and knowledge in discourse can also be applied to the regulation of Native 
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American discourse - who can talk, what is appropriate talk, and where, when, 

and how they can talk. The indigenous anthropologist is situated at the 

crossroads of discursive practices in local and academic communities. 

Discourse is a dialogical activity.l The community, indigenous 

anthropologist, and academic community converge in the production of the 

text. By exploring historical discourse as talk and text, we can gain a global 

understanding of the cultural dilemmas faced by all indigenous anthropologists 

globally. 

Indigenous anthropological discourse is the scientific representation of the 

IIcultural otherll (Kroskrity 1993:26) as both Self and Other; it is the embodiment 

of subject and object, signifier and signified which transverses borders of 

discourse. As a relatively unexplored resource in anthropology, indigenous 

anthropological discourse occupies a marginal place in an anthropological canon 

of codified and collective speech founded upon objectivity and strict research 

boundaries between subject and object, Self and Other (Krupat 1989)~ In 

comparison to what has been regarded as lithe decisive role played by earlier 

generations of Southwest ethnologists" (K. Basso 1973:221), indigenous discourse 

is relatively marginal. The paradox is that by the very nature of indigenous 

1 The perpetuation of the Western narrative convention of lithe authorll is partially 
responsible for the myth of an omnipotent author (Clifford 1983). liThe Author" fails to 
contextualize its own thinking within a genealogy or history of ideas. The relationship of 
the author to the text of Others and Self is inherently dialogical, not a solitary experience. 
For additional reading on the anthropologist as author, see Geertz 1989. 
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discourse and its social and political commitments to community and kin,2 the 

writing is more accessible and more accountable to a larger audience. Indigenous 

writings are generally more inclusive in their composition and readership in 

comparison to traditional anthropological discourse written for an audience of 

their peers. The language of indigenous discourse can create a higher level of 

dialogicality and translatability through its empathic power to relate to Other's 

emotions and values as Self (cf., Lutz and Abu-Lughod 1990). 

Indigenous anthropological discourse has the potential to translate local 

cultural realities and propose change in the consciousness of multiple audiences. 

A close dialogical relationship, based upon a shared kinship, can produce a 

potent, persuasive, and inherently transformative narrative. Indigenous discourse 

can also critique Western anthropologies by invoking "traditional" values of a non-

Western community (cf., Abu-Lughod 1991). 

The indigenous anthropologist as Self and Other performs multiple 

functions as critic and critique, as subject and object. Indigenous discourse 

2 This commitment constitutes a new "social contract between a writer and a specific 
public" (Marcus and Cushman 1982:28). The change in the political relations is manifested 
in the language and the form (genre) of cultural representations in ethnographic writing. 

For example, the Pueblo Indian author is a problematic cultural issue. In Pueblo 
discourse, it is inappropriate for a person to stand out from the community at large, to draw 
unnecessary attention to themselves or to profit in any way from privileged cultural 
knowledge. This has serious implications for an indigenous scholar as Author since the 
Western genre gives authority to the writer (cf., Geertz 1988). The author is known for 
their personal interpretations and receives royalties and notoriety from the sale of the book. 
A resolution to this conflict lies in a creative construction of the text to best accommodate 
Pueblo ethics and Western narrative tradition. 
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encompasses cultural analyses of communities related to the anthropologist 

through personal, social, and moral ties. The objective (and the challenge) is to 

be mutually beneficial to local and academic communities. Indigenous discourse 

reveals the complex identities of indigenous anthropologists who as the writer 

becomes both the creator and recipient of the proposed change. 

For indigenous participants engaged in anthropological practice, the 

dialectical process of fieldwork often produces introspection and reflexivity (Ruby 

1982) at various levels of participation and observation from "informant" to 

anthropologist. For example, Paul Rabinow observed his Moroccan informant 

Ali: 

He was constantly being forced to reflect on his own activities and objectify 
them. Because he was a good informant, he seemed to enjoy this process 
and soon began to develop an art of presenting his world to me. The 
better he became at it, the more we shared together. But the more we 
engaged in such activity, the more he experiences aspect of his own life in 
new ways. Under my systematic questioning, Ali was taking realms of his 
own world and interpreting them for an outsider. This meant that he, too, 
was spending more time in this liminal, self-conscious world between 
cultures. This is a difficult and trying experience .... and not everyone will 
tolerate its ambiguities and strains (Rabinow 1977:39). 

The intersubjectivity of indigenous anthropologists differs from traditional 

field relations. The indigenous anthropologist embodies complex personal and 

cultural spheres of interaction which vary with family heritage, skills, experiences, 

deliberate choices, and accidents of time and place. To study an indigenous 

anthropologist is to pose an ethnographic question. Unlike most non-indigenous 



discourse with its singular orientation to a scientific truth, indigenous discourse 

carries the burden of multiple referents and "multiple accountabilities" (Abu

Lughod 1991, Limon 1991). 
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In retrospect, indigenous discourse may have presaged the "crisis of 

representation" in ethnographic representations of the late twentieth century 

(Marcus and Fischer 1986). The practice of indigenous anthropologists may 

mediate the obstacles of cultural translation and representation in anthropological 

writing. I believe that observations on how indigenous anthropologists negotiate 

representations of their home communities in their fieldwork and texts provide 

creative alternatives for anthropological research to become more responsive to 

the new global political and ethical realities at the fin de siecle (Marcus 1994). 

By critically examining the relations of power between anthropologists and the 

studied communities from the vantage point of the production of indigenous 

anthropological discourse, we can identify the areas of cultural differences and 

intersections of shared interests. From there, we can negotiate the "politics of 

difference" into our anthropological praxis. 

Indigenous anthropology was initially a result of an epiphenomenal process 

to facilitate fieldwork. The historical context of changing colonial relations 

provides an understanding of the cultural constraints placed on indigenous 

discourse as anthropological practice. It acknowledges the dynamic power of 

language in the ethnographic representations of culture, history, and the 
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individual. Urban noted that: 

H spoken or printed discourse is a vehicle for thought, it is also a tool for 
persuasion and manipulation, for commanding and coordinating actions, 
for kindling and expressing emotions, and for maintaining social relations 
(Urban 1991:4). 

Two categories of discourse are presented in this study - spoken narratives 

and written texts. Spoken narratives3 constitute a large amount of data from 

formal ethnographic interviews and conferences, informal conversations such as 

Pueblo "talking networks," and mythic epics exemplified by Arizona Tewa clan 

migration myths. Written texts are comprised of published articles, books, and 

book reviews along with a significant amount of material from anthropological 

archives collections - unpublished manuscripts, correspondence, fiction stories, 

and ethnographic fieldnotes. 

Categories of Tewa speech which are interwoven in this study include 

morphological forms of the everyday language such as verbs (linguistically 

analyzed by Dozier and others) and ritual oratory (ie., tumahe or advice giving). 

I regard these forms of discourse as coherent and interconnected languages which 

provide ethnography with a rich resource for social analysis. The blending of 

culturally varied discursive forms and multiple narrative voices (heteroglossia) 

offers a dialogue of social description to an expanded audience of readers making 

3 A number of the spoken narratives are preserved on audiotapes and transcriptions 
of the field interviews conducted by the author from 1988 to 1995. 
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an ethnography more inclusive, accessible, and accountable to members of the 

communities. 

My position is situated between indigenous and non-indigenous discourse 

in American anthropology. That is, I take a dialogical perspective between Native 

American scholars who study their own familiar cultures (Self) and non-Indian 

scholars who with the aid of indigenous anthropologists study exotic cultures 

(Other). From this middle ground, I can observe how historical dichotomies 

function as oversimplified constructs of Self and Other. 

The Dozier biography is eminently anthropological. It is a hermeneutic 

study which reflects upon our roles as anthropologists relative to Native American 

communities by an analysis of Edward Dozier (1916-71) as an indigenous 

academic anthropologist. 

Defining an indigenous anthropologist 

The construct of an anthropologist is an archetypal category with which 

any variation must be compared (such as an indigenous anthropologist). The 

concept can be traced to the influential discourse of British ethnographer 

Bronislaw Malinowski in the 1920s (Stocking 1989). According to George W. 

Stocking, Jr., an historian and philosopher of science: 

... Malinowski's deliberate archetypification of the role of "the 
Ethnographer" offered, both to prospective anthropologists and to various 
publics at the boundaries of the developing discipline, a powerfully 
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condensed (yet expansive) image of the anthropologist as the procurer of 
exotic esoteric knowledge of potentiaJly great value (Stocking 1989:209, my 
emphasis). 

Over time, Malinowski's personal opinion became the authoritative 

definition of an anthropologist in British and American scholarly traditions. The 

exoticism of other cultures was considered "normal,,4 practice, a hallmark of 

anthropology as a social science (Onuki-Tiemey 1984:584). Exoticism was applied 

to the culture of the Other and to the anthropologist studying the Other. 

Fieldwork with alien cultures became a prerequisite for an anthropologist. The 

anthropologist was a stranger to the community (ie., Alice Fletcher in Mark 

1990). The tacit assumption that the social distance of an outsider guarantees 

objectivity is crucial to an understanding of the role of insider/outsider relations in 

the definition of Culture, the construction of anthropological texts, and the 

authority of the anthropologist as an objective scientist. 

Sociologist Robert K. Merton described an outsider doctrine as cultural 

knowledge 

unprejudiced by membership in them, is accessible only to outsiders 
(Merton 1973:123). 

4 For a discussion of culturally relative constructions of normalcy, see Ruth Benedict's 
Patterns of Culture (Benedict 1934). 

S Kerry Feldman underscored the basic premise that: 
Perhaps underlying the traditional anthropological paradigm was an unstated 
assumption: the observer is a total stranger (Feldman 1981:236). 
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Merton's argument on Insider and Outsider perspectives was framed as a 

structuralist analysis in which the social role of the agent situates the observer in 

shifting positions relative to differential types of knowledge (Merton 1973:122). 

Fahim and Helmer clarified the epistemological position of indigenous 

anthropologists stating that "a change in the actor implies a change in the 

anthropologist's role and perspective" (Fahim and Helmer 1982:xi). This 

"positionality" is an essential component of my argument. 

For the purpose of this study, I am defining an indigenous anthropologist 

as a person who has a social, cultural, historical, biological, or linguistic ties to a 

non-Western society in which that person conducts anthropological research. 

Moreover, being an indigenous anthropologist means belonging to a moral 

community and having that relationship affirmed by the community itself. 

Donald Messerschmidt (1981) provided an historical review of the 

terminology of indigenous anthropologist. From 1964 to 1981, several terms were 

employed to describe the practice of conducting anthropological research in a 

"familiar" rather than "foreign" environment. In Anthropologists at Home in 

North America: Methods and issues in the study of one's own society, 

Messerschmidt observed a geography of preferred terms for marginal 

anthropological practitioners. He wrote: 

I see a slight tendency for North American anthropologists at home to 
favor the term insider anthropology, whereas that subset of ethnic and 
minority anthropologists who study their own people tend to call what they 
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do native anthropology.6 

Among anthropologists at home in the Third World, there is an inclination 
toward using the term indigenous anthropology (Messerschmidt 1981:13). 

In 1969, Hopi ethnographer Fred Eggan defined an indigenous 

anthropologist (specificaHy San Juan Tewa anthropologist Alfonso Ortiz) as a 

"relatively new type of social anthropologist - one who comes from the community 

that he studies and interprets (Eggan 1969:xi). 

At a 1978 Wenner-Gren Foundation conference, the term indigenous was 

defined as "the practice of anthropology in one's native country, society, and/or 

ethnic group" (Fahim and Helmer 1982:xi). Since 1977, the professional 

organization called "Third World Anthropologists" has represented the concerns 

and issues of these practitioners (Fahim and Helmer 1982:xiii). Indigenous 

anthropology was formally identified as a global phenomenon. Third and Fourth 

World sensibilities call for redefining a more inclusive category of anthropologist 

in postcolonial terms which would embrace indigenous anthropologists from non-

Western countries (Fahim 1982). This expanded definition encourages a 

reformation in anthropological theory and practice. 

Indigenous anthropologist John Aguilar realized the complexities of 

denoting hard boundaries for insider and outsider anthropologists. He discovered 

6 The cultural relativity of the terms should be noted. For example, the use of "native" 
anthropologist in South Africa would be unacceptable and denigrating (lnterview:27 
November 1992). Whereas in Alaska, "Native American" anthropologist is the appropriate 
term instead of American Indian anthropologist. 
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that the category of indigenous scholar was blurred. His experience revealed that: 

... ethnic insiders are generally not as much inside the cultural and social 
setting they study ... they are in important respects marginal to the majority 
of the ethnic population .... (Aguilar 1981:25). 

Clifford Geertz observed in "From the Native's Point of View" that the difference 

of an indigenous perspective is only in degree (Geertz 1976). 

Indigenous anthropologists offer an alternative to the historical perception 

that an anthropologist must be an outsider to conduct scientific and unbiased 

research. In fact, all "social scientists themselves are cultural beings" (Altorki and 

EI-Solh 1988: 1) whose cultural orientations influence the production of 

anthropological knowledge. 

Paradoxically, the outsider anthropologist was charged with discovering and 

describing Insiderism. Indeed, indigenous anthropology can be considered in one 

way as a result of colonial relations in which the foreigner defines the parameters 

of insider practice. Insiderism as invented by Outsiders was evident in the 

research framework of anthropology in 

patterned expectations about the appropriate selection of specialties and of 
problems for investigation (Merton 1973:103). 

As an example, a general expectation of Native American anthropologists was 

that they were to construct their professional careers on anthropological studies of 

their own cultures (ie., William Jones on the Sac and Fox). 

Reifying colonial relations between subject and object, anthropology 
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regulated membership (in de facto fashion) contingent on conducting fieldwork in 

the culture of the Other. The achieved status of an outsider anthropologist as an 

academic, effectively denied the practice of indigenous practitioners to their 

ascribed status. Merton defined the credentials of ascribed status of an insider as 

someone who through birthright and childhood socialization has an increased 

access to certain types of insider knowledge, and the credentials of acquired status 

of the outsider as someone who through the adult socialization of academic 

training and performance has increased access to certain other types of outsider 

knowledge (Merton 1973:105). 

One resolution to the dualisms of insider/outsider categories (ie., insider 

access to knowledge and outsider exclusion to knowledge; insider subjectivity and 

outsider objectivity) is to reframe the question. The positionality of 

anthropologists would benefit from research into Itpatterned differentialslt and 

"distinctive roles of Insiders and Outsiderslt (Merton 1973:105) in diverse systems 

of knowledge and discourse. 

Problematizing indigenous discourse 

Lila Abu-Lughod referred to the predicament of the indigenous 

anthropologist in anthropology and various cultural communities as one of 

multiple accountabilities (Abu-Lughod 1991). This dilemma is characteristic of 

the global experience of indigenous scholars who are engaged in complex 



relations of Self, community, and colleagues. The difference in role and 

perspective as Abu-Lughod sees it: 

lies not in any superior or moral claim or advantage they might have in 
doing anthropology, but in the special dilemmas they face, dilemmas that 
reveal starkly the problems with cultural anthropology's assumption of a 
fundamental distinction between self and other (Abu-Lughod 1991:137). 

She locates her argument in the traditional relations of the anthropologist as 

Subject and the studied community as the exotic Other (cf., Fahim 1982 and 

AItorki and El-Sohl 1988). 

In recent literature on a cultural critique of anthropology, indigenous 

anthropologists such as Lila Abu-Lughod (1991), Jose Limon (1991), Dorinne 

Kondo (1990), Emiko Ohnuki-Tierney (1984), and Ruth Behar (1993) explored 

differential perspectives on the traditional categories of anthropologist, the 

community, and self, through their own fieldwork and writing. Like other 

modernist texts, indigenous anthropologies "are constructed to highlight the 

eliciting discourse between ethnographer and subjects" (Marcus and Fischer 
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1986:67). Their insider/outsider positions allow indigenous anthropologists unique 

and advantageous perspectives - a type of dual vision of dead reckoning which 

calculates the changing philosophical positions of anthropological discourse over 

time and space. As cultural critique, indigenous discourse uses the knowledge of 

Self as Other to renegotiate anthropological practices and representations. 

Indigenous ethnographies and narratives styles create a "blurring" of genres 
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through the incorporation of complex personal and professional histories and 

identities. 

In the history of anthropology, minimal critical attention has been given to 

an analysis of indigenous anthropologists. An edited volume of fiction entitled 

American Indian Lives (Parsons 1923), with a contribution by Sapir and 

illustrations by Oliver La Farge's father, came closer to an understanding of the 

complex roles of indigenous anthropologists than many formal studies. In 1960, 

Joseph B. Casagrande published In the Company of Man, a collection of memoirs 

written by non-indigenous ethnographers (including Robert Lowie, John Adair, 

Clyde Kluckhohn, Margaret Mead, David Mandelbaum, and Victor Turner) 

within the prevalent definition of culture (that is, normal subject-object relations). 

Casagrande explained the purpose of the book and inadvertently hinted at the 

hegemonic relations of power implicit in the study of colonized people by 

an thropologists: 

In this book we wish to share with the reader the personal experiences of 
fieldwork. . .It is first of all a collection of personal memoirs written by 
anthropologists about individuals they have come to know well during the 
course of their work. Here are the people who served us so well in the 
collaborative enterprise of field work (Casagrande 1960:xii). 

Overall, the essays functioned as an analysis of fieldwork methods rather than a 

study of the condition of indigenous scholars interfacing with the scientific 

knowledge. Early studies on American Indians in anthropology were frequently 

autobiographical reminiscences of primary informants and field assistants, notable 
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exceptions were June Helm (1966) and Margot Liberty (1978). 

The task is now, after a century of collaboration in the production of 

anthropological discourse, to problematize indigenous discourse as an historical 

and social phenomenon in anthropology. We need to study indigenous discourse 

as we would study other cultural phenomena, and in the process gain insights into 

our own changing practice of writing culture (Clifford and Marcus 1986). 

The thesis of my dissertation is that indigenous discourse symbolizes a 

broader problematic in academic anthropology and in the professional practice of 

an indigenous anthropologist, specifically in the guiding principle of 

anthropology - the concept of culture based upon specific objectifications of Self 

and Other. The conceptualization of indigenous discourse as history provides an 

effective means of analyzing differences in language, culture, and self. 

Biography and History 

Well-nigh all anthropology is personal history 
(Alice C. Fletcher, quoting Frank Hamilton Cushing, 
in a memorial tribute as cited in Mark 1988:xiii). 

Biography is a means to study some of the basic philosophical 

objectifications implicit in the historical practice of anthropology, particularly with 

regard to the definition of Self and Other. A biography of an indigenous 

anthropologist is an effective mechanism for exploring the historical production of 
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anthropological texts that has significance for us in present practice. My 

biography of Dozier examines the historical process of becoming an indigenous 

anthropologist - how one individual worked within the narrative and ideological 

structures of the academy and community of the times, and the effects upon 

anthropological discourse. Biography reveals patterns of change in both the 

organization of Pueblo society (ie., emergence of indigenous anthropologists as a 

separate category of educated American Indian professionals) and the structure of 

academic fields of study (ie., establishment of American Indian Studies 

programs). 

A biography of an indigenous anthropologist offers new ways of thinking 

about the historical process of writing ethnographies. For example, Dozier's 

discourse was negotiated in social interactions with Pueblo and academic 

communities. As a Native American scholar, Dozier was part of a network of 

moral responsibilities with nineteen Pueblo communities in Arizona and New 

Mexico. His indigenous discourse - how and to whom he spoke, what he wrote 

and did not write, where and when he published, why he wrote - offer insights 

into the cultural and academic constraints which shaped his discourse. These 

aspects remain unexplored and undervalued in anthropology. To a certain extent, 

they are based in Native American discursive traditions which have the power to 

redefine the borders of indigenous and mainstream anthropologies. 

As the first Native American academic anthropologist, Edward Dozier 
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crafted a unique indigenous discourse within Indian and non-Indian systems of 

knowledge during his twenty year career. His various collaborations and 

authorship of anthropological texts reflected his own personal experiences and the 

century of field relations among anthropologists and Native Americans which 

preceded him. Consequently, the Dozier biography contributes to a broader 

framework of scientific discourse on Native American cultures and a new social 

history based upon field relationships. A biographical approach to Native 

American discourse contributes an analysis of the problematics of cultural 

representations in our own disciplinary history. 

William Roseberry (1989) described anthropology's contemporary 

"engagement with 'history.'" He proposed alternative ways that we can envision 

history anthropologically through our relations with "the Other." Roseberry 

contrasted two historical approaches - separate versus connected historical 

representations of the Other. 

The one sees the Other as different and "separate," a product of its own 
history and carrying its own historicity. Connections with a larger history 
may not be denied, but authors within this tradition contend that one must 
understand culture (as meaning or structure) by setting that larger history 
aside (see Ortner 1984). 

The second sees the Other as different but "connected," a product of a 
particular history that is itself intertwined with a larger set of economic, 
political, social and cultural processes to such an extent that analytical 
separation of "our history" and "their" history is impossible. In this view, 
there are no cultures-outside-of-history to be reconstructed, no culture 
without history, no culture or society "with its own structure and history" to 
which world-historical forces arrive (Roseberry 1989:13). 
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If we consider indigenous anthropologists and their discourse as having a 

"different and separate history," we assume an ahistorical position that 

theoretically isolates communities as closed societies. On the other hand, if we 

regard indigenous anthropologists and their discourse as having a "different but 

shared histOlY," our interpretation of history is inclusive, admitting diverse world 

histories within a common time (Fabian 1983). It is this second perspective 

toward history and culture that I advocate in understanding how indigenous 

discourse has been marginalized and under-represented in the history of 

anthropology. Wolf (1982) satirically declared that there are no "people without 

history." Instead there is only the legacy of colonialism's repression of the 

histories of Others (Roseberry 1989:85). In a postcolonial world, the discourse of 

an indigenous anthropologists as Self and Other needs to be written into the 

history of American anthropology. 

Narratives of anthropological history are powerful creative forces which 

shape us and redefine our understanding of the present, past, and future. An 

interpretive biography as history will illustrate "that texts, like selves, are 

constructed in relationship" (Kondo 1990:ix). Throughout the history of 

anthropology, Self and Other are created, preserved, and transformed through our 

discourse. 

Underlying all writing particularly Native American biography, metaphors 

are used to explain historical consciousness (White 1973). In the Dozier 
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biography, I chose the metaphor of kinship. Kinship emphasizes the integrative 

mechanism of "reciprocity" in Pueblo community relations. Reciprocity is the 

metanarrative inherent in Native American anthropology. A Pueblo scholar 

explained the process of reciprocity: 

For each thing taken, something should be returned, is a basic belief that 
speaks of the pueblo person's relationship with the cosmos (Naranjo 
1992:98). 

In Native American contexts, reciprocity is implicit in the career of Edward 

Dozier as a Pueblo anthropologist. In this biography, reciprocity is not used in its 

anthropological context as a means to reproduce historical social roles (Schiefflin 

1971). The general absence of reciprocity in past relationships between 

anthropologists and Native Americans is problematic. The principle of reciprocity 

reveals the dissonances and resonances between cultures and offers a solution for 

a creative renegotiation across different ideologies in our present practice. 

A genealogy of Native American anthropology represents reciprocal 

relations in social and historical contexts of Native American biography. It 

signifies relatedness, and connections and discontinuities in historical discourse. 

Genealogy in another sense implies obligation and respect among relatives. The 

Dozier study is an anthropological biography of relatedness in these two senses. 

Social relations in anthropology 

My study focuses on social relations in the production of anthropological 
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knowledge on Native American cultures. and how the texts acknowledged 

collaborative research (ie., notations of shared authority with indigenous 

interpreters, consultants, data collectors, and linguistic assistants) and reflected 

indigenous values (ie., Native American cultural categories which organize the 

text). Discontinuities in the relationships of power and knowledge in 

anthropological discourse clarified levels of indigenou~ participation in the 

canon - ranging from interpreters, informants,' field assistants, translators, 

absentee authors, coauthors, and eventually as sole authors. 

Masked by anonymity as the sources of traditional knowledge, engaged as 

interpreters to translate words and cultural meanings, field-trained as data 

collectors yet marginally acknowledged in prefaces, joined as co-authors with 

leading anthropologists, and employed as minority professionals in the academy, 

Native American intellectuals have experienced a range of roles in the production 

of scientific discourse on indigenous cultures. Each relationship was unique, but 

collectively comprised the discursive unity of Native American discourse. 

Table 1 identifies six types of anthropological collaborations with Native 

Americans. 

7The term "informant" is a classic example of hegemonic historical relations of power 
and knowledge in a discourse dominated by non-indigenous anthropologists. 



34 

A: Community Interpreter Ethnographer 

B: Community Interpreter/ Ethnographer 
Informant! 
Field Assistant 

C: Community Linguistic Linguist 
Assistant 

D: Community Data Collector, Ethnographer 
col1aborator 

E. Community Indigenous Ethnographer 
ethnographer, 
coauthor 

F. Community Indigenous 
anthropologist-
author 

Table 1. Models of social relations in anthropological research 

Models of social relations represent forms of research collaboration which 

were common in nineteenth and twentieth century anthropological publications. 

They mark typical discursive boundaries of Native Americans engaged in 

ethnographic and linguistic research either in the field, museum, or university. In 

general, there is no "natural progression" from one level of participation to 

another. I am proposing a developmental (not evolutionary) model. Indigenous 

discourse is positioned within particular ethnographic, biographical, and historical 

relations. Life histories (biographies) of indigenous anthropologists can vary 

significantly from the models. Native American participation in the production of 
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anthropological texts is diverse in form and in kind. For example, in 1910 a 

Carlisle student Tony Tillohash worked as a linguistic assistant for Edward Sapir 

on the Southern Ute language. He never collaborated on any other 

anthropological project (Sapir 1930). 

Native American discourse in anthropology is correlated with 

"acculturated" individuals. They are sought out by fieldworkers because of their 

bicultural competencies in language and culture. Crow-wing, an Arizona Tewa 

who wrote a record of village life entitled "A Pueblo Indian Journal, 1920-21" 

(Parsons 1925), was described by an anthropological editor as belonging: 

to that choice class of informants, middle-aged men for the most part, who 
are "Americanized sufficiently for ethnological work, and who appreciate, 
without disclaiming, their own culture (Parsons 1925:7). 

Crow-wing, as recorder and author, produced an anonymous Pueblo ethnography. 

The Arizona Tewa man's writing constitute the text while Parsons served as 

editor, director, and producer. 

The question of Native Americans as authors is a central concern. Krupat 

termed the genre of Native American autobiographies "bicultural composite 

collaborations" (Krupat 1985:31). I am expanding Krupat's Marxian literary 

analysis of modes of production to multicultural collaborations because "Pueblo 

communities are complex multi-ethnic units" (Brandt 1985:3). In anthropology, 

there is an underrepresentation of cultural pluralism in Native American 

communities - complex traditions in which birth, marriage, adoption, or other 
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social histories (ie., voluntary emigration and forced removals) create multiple 

cultural identities. For example, Dozier was the child of a Santa Clara Tewa 

mother (Spanish maiden name of Gutierrez) with traditional Pueblo and Roman 

Catholic beliefs and an Anglo Missouri father of French heritage (Dozier) with a 

Protestant background. His first language was Tewa, a tonal language in the 

Kiowa-Tanoan family, and later learned Spanish interacting with neighboring 

Hispanic families. English was acquired primarily through government and church 

schools. He was raised a Catholic and, although he was not initiated into the kiva 

as a boy (because of his family's constant mobility to find work), he belonged to 

the Badger clan and Winter Party of his Tewa mother (although usually these 

affiliations were patrilineal at Santa Clara). He observed Pueblo life from a 

distance but with the knowledge of a native speaker, a relative, and a voting 

member of the tribe. His biography shows that there are no pristine categories of 

Indian identity, only complex personal, family, and tribal histories. 

Dozier's indigenous discourse 

Indigenous ethnographies can serve as discursive bridges over personal and 

cultural discontinuities and partialities. They can accommodate the constraints of 

traditional narratives, yet at the same time, propose methodological or theoretical 

innovations which can revitalize the genre and distinguish the contributions of the 

insider anthropologists. 
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The complex relations of Self and Other in the discourse of Edward Dozier 

as a Native American anthropologist can serve as an early model which has the 

potential to transform the genre of ethnography to IIborder anthropologies, II a 

crossroads of indigenous and academic discourse (Norcini 1995). Within the 

history of anthropology, there were pioneering non-Western writers such as 

Edward Dozier with a distinct, non-derivative past. Dozier was a conservative 

scholar who during a twenty year career (1951 to 1971) primarily researched and 

published on his related communities in the Pueblo Southwest. He was the first 

Native American to write scholarly Pueblo studies in ethnology and linguistics. 

Tewa anthropologist Edward Dozier, a somewhat anonymous figure in the 

historical canon of anthropology, quietly utilized a discourse in ethnography and 

anthropological linguistics to create and sustain both a career in anthropology and 

with his Pueblo past. I envision Dozier strengthening his cultural identity as a 

Santa Clara Tewa by becoming his own ethnographer and linguist (Norcini 

1991c). This study examines Dozier's constructions of his multicultural discursive 

practices in the history of anthropology, thereby providing a diachronic picture of 

continuity and change. 

Table 2 outlines Dozier's roles as a Pueblo scholar in the production of 

anthropological texts from 1935 to 1970. The table illustrates the range of his 

discourse - from serving fieldworkers as a Tewa interpreter to becoming an 

ethnographer. Dozier's academic career exemplifies the multicultural 



understanding that can be achieved through inclusive and comprehensive 

relationships with both anthropologists and Native American communities. 
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1935 interpreter, Elizabeth Shepley One Hundred Wild Flowers of 
facilitator Sergeant the Pueblo Count!):, 

manuscript 

1940-41 interpreter, W.W. Hill Santa Clara Pueblo 
facilitator ethnography, manuscript 

[1941 [linguistic [University of New [Chaco Canyon field school in 
plans informant] Mexico field school] linguistics] 
stopped 
because 
World 
War II] 

1945 avocational personal work during Fieldnotes on Chamarro, 
ethnographic military leaves Saipan, Marianas Islands 
fieldwork 

1947 informant, University of A Tentative DescriQtion and 
linguist, New Mexico, Classification of Tewa Verb 
graduate Master's thesis Structure 
student 

1949 linguist, coauthor with "The Phonemes of Tewa, Santa 
graduate Harry Hoijer Clara Dialect" 
student (I1AL article) 

1952/ ethnographer, University of The Changing Social 
1954 graduate California, Los Organization of the HOQi-

student Angeles, Tewa; The HOQi-Tewa of 
dissertation Arizona 

1966 ethnographer University of Mountain Arbiters: The 
(non- Arizona Changing Life of a PhiliQQine 
indigenous) Hill PeoQle 

1970 ethnographer University of The Pueblo Indians of 
Arizona North American 

Table 2. Edward Dozier's changing roles as an indigenous anthropologist 
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The following chapters are organized to reveal correlations between 

Dozier's indigenous anthropological discourse and Pueblo discursive practices. 

Chapter 1 discusses Dozier's formative identity as an Anglo and a Tewa within 

the context of his parent's relationships to language and culture. Chapter 2 

describes Boasian anthropology with its emphasis on collecting native language 

texts and its influence on Dozier's graduate education and early publications. 

Chapter 3 presents Pueblo systems of knowledge and Pueblo discursive patterns 

to provide a cultural context for Dozier's professional identity as a Tewa 

anthropologist. Chapter 4 describes Dozier's dissertation fieldwork with the 

Arizona Tewas as a graduate student at the University of California at Los 

Angeles during 1949-50. Chapter 5 contrasts Dozier's non-indigenous research a 

decade later with the Kalinga of Northern Luzon, Philippines. Chapter 6 

examines the economics of Native American research and Dozier's leadership role 

in establishing the American Indian Studies program at the University of Arizona 

during the late 1960s and early 1970s. The concluding chapter positions Dozier 

as an indigenous anthropologist in the history of the discipline and applies the 

Pueblo principle of reciprocity to moral discourse in past, present, and future 

anthropologies. 
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CHAPTER 2: 
BORDER CROSSINGS: FAMILY HERITAGE AND EARLY DISCOURSE 

Edward P. Dozier was one of the few minority anthropologists practicing in 

America during the 1950s and 1960s,8 and until 196'P he was the only Native 

American who wrote about Pueblo life in the scientific language of anthropology. 

This chapter traces the influences of Dozier's multicultural family heritage on his 

formative ideas about anthropology as a moral career, one which would better the 

conditions of Indian life. 

Language in its broadest sense was at the core of Dozier's early 

professional discourse. His perspectives were molded from a complex linguistic 

and literary heritage. A selection of Dozier's early writings from the late 1940s 

and early 1950s demonstrate his orientation as an indigenous anthropologist. 

Language, letters, and literature 

The Tewa language had personal, cultural, and historical contexts for 

Dozier. As a boy at Santa Clara Pueblo, he had learned to speak this complex 

tonal Kiowa-Tanoan language from the maternal side of the family - his Tewa 

mother Leocadia Gutierrez Dozier (circa 1875-1950), his maternal grandmother, 

8 A small sample of the minority anthropologists at the time included Delmos Jones, 
Robert K. Thomas, Beatrice Medicine, and Thomas Weaver. 

9 Tewa anthropologist Alfonso Ortiz from San Juan Pueblo took his doctorate in 
anthropology from the University of Chicago in 1967. 



and their relatives. The Dozier children were raised speaking Tewa as a family 

relative remembered: 

She (Leocadia) spoke only in Tewa to her family. I heard that even her 
husband could understand Tewa .. .1 know that she could speak 
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Spanish ... vendors used to come and speak Spanish. I'm sure she probably 
spoke to them in Spanish. 

She never spoke English. I think she may have understood a lot, but she 
never spoke it. Her sisters all went to school and they all spoke English. 
But she was the oldest, she didn't go to school and she didn't speak 
English (Interview:9 May 1988). 

Although another family member remembered Leocadia Dozier as speaking some 

English (Interview:22 October 1990), there was general agreement that she was 

competent in Spanish. Trade was the basic means of exchange with Hispanic 

neighbors in nearby New Mexican villages in the late nineteenth century and 

Spanish was the Hngua franca. A Santa CIa ran explained: 

They had to trade for everything they got. They had to speak. When they 
went to buy shoes or anything like that, the clerks even if they tell you that 
they spoke good Tewa, they didn't. They knew maybe a dozen words [in 
Tewa]. And that was all. So they had to speak Spanish (Interview:22 
October 1990). 

The Dozier children were introduced to English at home by their Missouri-

born father. Thomas Sublette Dozier (1857-1925) was a trained lawyer who left 

his legal practice to join the Civil Service and teach at Indian Day Schools in the 

West.10 He taught from 1893 to 1898 at Santa Clara and San lldefonso 

10 National Archives, Record Group 76, Bureau of Indian Affairs, Civil Service 
employee records for Thomas Sublette Dozier. 
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Pueblosll until "his constitutional tendency to nervousness forced [him] to get out 

of the schoolroom" (T.S. Dozier to Toney:December 1919). The elder Dozier 

could not speak Tewa12 nor his wife English,13 so the Spanish language was 

their "lingua franca." Correspondence between husband and wife during their 

long marriage (Lucaria Gutierrez De Dozier to Senor Tomas Dozier:19 Julio 

1900) and a prenuptial agreement (25 September 1896) attest to their use of 

Spanish to communicate across not only geographical distances but cultural 

11 In 1891, Santa Clara had a Day School (Swentzell1976:46). Thomas Sublette Dozier 
taught at Santa Clara from 1893 to 1896 in a room at the Baca family residence, and in 
1898 in San Ildefonso where he recalled "remodeling a school room" with Indian carpenters, 
presumably in an available pueblo house (T.S. Dozier manuscript:1914). 

12 There is some contradictory evidence that Thomas Sublette Dozier could speak 
Tewa. Alice Marriott, author of Maria: The Potter of San Ildefonso, wrote about the 
Pueblo's Day School during 1887-98: 

Like al1 the children they knew with whom they grew up, Maria and her sisters first 
went to school in the pueblo. There was a government school there, and when the 
two girls started, the teacher was a white man who had married a Santa Clara 
woman. They had a large family of half-Indian children, who went to the school, 
too. The teacher had learned Tewa from his wife, and he often used it in speaking 
to the school children (Marriott 1948:81). 

Marriott was incorrect regarding the number of Dozier children because only two children 
were born by 1898. There may be other inaccuracies relating to Tewa language use by 
Thomas Sublette Dozier, the Civil Service school teacher. (My thanks to Tom Hill, Dozier 
family genealogist, for these observations.) 

13 It was suggested by one of the Dozier family that Leocadia Gutierrez Dozier 
understood English but deliberately chose not to speak it (Interview:9 May 1988). This 
reluctance to speak a "foreign language" was also demonstrated at Tewa Village by Dozier 
(Dozier 1954) in which a Hopi man married to Arizona Tewa woman understood the Tewa 
language but did not speak it. This practice validated the traditional story of a language 
curse at Tewa Village which "prevents the Hopi from speaking Tewa" (Dozier 1966:25). 
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distances between Indians and Anglos as well. The following passage is from the 

Spanish version of the prenuptial agreement. This is a unique document marking 

the first marriage between an Anglo and a Santa Claran. As a Roman Catholic 

and a Santa Claran, Leocadia was entitled to certain rights after marriage, 

specifically the preservation of her native customs (including language), 

observance of the Catholic religion, and retention of her Puebloan land rights, as 

the document stated: 

El dicho Tomas Sublette Dozier conviene en mantener y cuidar a la dicha 
Maria Leocadill Gutierrez como su legimima esposa en todo respecto, como si 
ella fuese de su propio prole; de proveer dentro de los linderos de la 
Reservacion del Pueblo de Santa Clara un hogar conveniente; de hacer y 
proveer los medios propios para el ejercicio de su creencill re/igiosa y 
costumbres, debido a ser ella un miembro de la /glesill Cato/ica Romana, y 
miembro del Pueblo de Santa Clara; el ademas conviene no remover ni 
influir a la dicha Maria Leocadill Gutierrez de cambillrse de dicha 
Reservacios, por medios cualesquiera que sean, encontra de su voluntad, 0 la 
de sus presentes guardillnes legales, en cualquier tiempo despues de fa 
consumacion de este contrato ... el ademas conviene que si por el favor de Dios 
naciesen hijos como resultado de su enlace, que el no ententara que se les 
ensene una creencill religiosa y Catolica suficiente para que hagan sus 
primeras comuniones; la parte de la primera parte solamente reservando el 
derecho de proveer por su educacion seglar; el ademas convience que todas 
las tierras or tenencills pertenecientes a ella ahora, 0 que en adelande pueblo 
descender a ella por herencill, y tada la propiedad raiz que en 10 futuro 
comprare, cual quiere parte de las cuales tres clases entren dentro de las lineas 
divisorias de la dieha Reservation, eran y continuaran siendo registradas en el 
nombre de la dicha Maria Leocadill Gutierrez y pertenecera a ella en su 
propio derecho (Thomas S. Dozier and Maria Leocadia Gutierrez:5 
September 1896). 

In the Dozier family archives, there is a four page typescript by Edward 

and labeled "copy of letter by father to his cousin, Dr. L.C. Toney in December 
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1919" which was informative about family life and language. Thomas Sublette 

Dozier wrote to his Midwestern relative in English about his Indian wife and their 

children with Spanish names.14 

I think you know I married a Pueblo Indian woman. She had not even had 
any advantages of school. Yet with all his disadvantages - her lack of 
training and different ways from my own, I am still quite proud of her. I 
married her in the fall of 1896 and she has born me eleven children. We 
lost our oldest boy of smallpox in his 3rd year and our 10th child of 
Pneumonia in 1914. My 3 oldest boys, Guadalupe Pitman, Jose Pablo, 
Luis Tomas, are 20, 18 and 17 years, respectively. Then came my two girls, 
Carolina--14--and Ramona--13. Then, 4 boys, Miguel (Mitchel), Federico 
(Frederick), David (David), and Edwardo de Pascual, so named because he 
was born on easter sunday, '16. You will note that all have been given 
Spanish names. This for the reason that their mother's people are Roman 
Catholics and the Church has from very early times been ruled by Spanish
speaking priests similar to the California missions. While my wife and 
family use invariably at home their own Tegua dialect their worship is in 
the language of the Mexican people. As far as possible I speak English to 
the children but among themselves they persist in the use of their old 
Tegua. Of course, all of them learn Spanish from their daily intercourse 
with the Mexican people. None of us have any extensive association with 
other than the Mexican people (T.S. Dozier to Toney:December 1919),tS 

14 The Dozier children also received Indian names. The Tewa names and the English 
translations for Leocadia Gutierrez Dozier and eight of her children were listed in an 
undocumented census of Santa Clara found in the Edward P. Dozier Papers. However, 
since a Pueblo individual's Indian name is private, community knowledge, the list will not 
be reproduced in this paper. It is significant that the names were appropriate for the moiety 
of their Santa Clara Tewa mother. 

15 Two Pueblo persons observed that if the husband had been Indian and the wife non
Indian, the social and ceremonial patterns of the Dozier family would probably have been 
different. In historic times, patrilocal residence was the Tewa pattern. The Pueblo people 
explained: 

the man is considered head of the household and according to Indian, wherever the 
man is the family is. And if it's an Anglo man, that woman's supposed to be going 
with the man some place (Interview:28 September 1990). 
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Detailed observations of Tewa life and language are embedded in his 

father's writings. In a three-part story in The Cameron Sun. Thomas Sublette 

Dozier reported his first year's experiences of living in Santa Clara Pueblo to 

readers from his Missouri home town. As early as 1894, he recognized the 

importance of learning American Indian languages in ethnographic fieldwork. 

... so much is the history of a people wrapped up in the words of their 
language that all true ethnological research must begin with that language 
as the basis of enquiry .... (T.S. Dozier:23 March 1894). 

The elder Dozier expressed a typically Boasian principle of learning the native 

language for historical reconstructions. The incorporation of Tewa words and 

meanings in his writing may have sensitized his son to study linguistics (Dozier to 

Hewett:5 January 1937). 

The medium of the spoken tongue appears to me as the surest means of 
obtaining a proper estimate of a people and may draw aside the veil and 
give us at least a partial glimpse of their past (T.S. Dozier to CrandaII:22 
May 1906). 

However, there was an aspect of Dozier's interest in linguistics which was 

rooted in evolutionary theories in anthropology. In some scattered notes on the 

"Tegua" language, the Victorian sensibilities toward "learning an unwritten and 

barbarous language" were aired. The difficulties of a tonal language with its "use 

of similar terms, variously inflected to express different ideas" frustrated him 

rather than instilling an appreciation for the complex systems of specificity in 

American Indian languages. Dozier complained of his efforts: 
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to move backward from civilized modes of thought to that of ... barbarous 
forms. Then, too, it is difficult for one reared in the walks of refinement 
to lay aside the marks of the refined and disarms the savage, or semi
savage, mind by taking up his habits of living (T.S. Dozier "The Language 
of the Teguas," undated). 

Disregarding his early ethnocentric values, the elder Dozier remained keenly 

interested in the study of tonal language as his writings attest: 

In learning any language close attention is necessary to be given to the 
accent. But in this Tegua the inflection of the voice is very important ... As 
an example, one asking an Indian of the Teguas his term for the moon 
would write Po (long Q). He would necessarily write the same combination 
of letters for water, except that he would have to indicate a slight explosive 
sound in the R of the latter word, and in the former he would have to 
indicate a rising .... (lbid). 

Dozier family upbringing 

The Dozier children were raised with Tewa as a first language, then 

Spanish and English. As one of the Dozier children observed about trilingualism 

in their cultural environment of northern New Mexico "we had to learn all three 

languages" (Interview:22 October 1990). School was a significant agent in English 

language acquisition and the Native American language suppression. One family 

member recalled hearing stories about how the Dozier children received 

differential treatment in Indian schools and local schools in Hispanic villages (ie., 

Santa Cruz) in the early twentieth century because the teachers expected the 

Dozier children to excel in English because they were half-Tewa and half-White. 

You're not supposed to talk in Indian at school. And then because they 
were half Anglo, some of the teachers expected them to know more 
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English than they did. They were older than the other children who 
already knew English. They went to school in Santa Cruz, which was also 
conducted in English. But I gather that you could get away with never 
learning English, only Spanish, because most of the children only spoke 
when they started school in Santa Cruz. Although the textbooks were in 
English, math was usually taught by the teacher in Spanish. You could get 
away with not ever learning English by going to school in Santa Cruz 
(Interview:9 May 1988). 

In a rare autobiographical moment, Edward Dozier reflected on his upbringing as 

a boy during the 1920s and 1930s in a letter to Marion Gridley of Indian Council 

Fire. There is an undertone of sadness and loneliness in his boyhood memories. 

Interaction with neighboring non-Indian population was minimal until the 
age of twelve and rather painful since we could communicate only with 
extreme difficulty in the English language. Knowledge of the White world 
was so poor that we as family felt inadequate to cope with it and withdrew 
(as Pueblo Indians, generally) into the familiar and secure patterns of our 
Pueblo culture. My father passed away when I was nine: the very year 
that I began school in the Pueblo Day School (Dozier to Gridley:30 
January 1959). 

Dozier's elementary education was marked with mobility and cultural 

diversity. He attended Santa Fe County Public school from 1923 to 1926. His 

grades were recorded on a report card or informe escolar in English and Spanish. 

By fourth grade, he transferred to the Santa Clara Day School (1926-28). In the 

semi-annual school report, Edward was listed as the only one of fifty-two students 

who was not a full-blood Tewa (National Archives, Pueblo Record Group 75, 

School Census: December 1926). By fifth grade, Edward was one of five children 

who were identified in the Report of Attendance as one-half Indian (Ibid.). The 

Dozier family represented one of two Santa Clara non-full blood families. 
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Increasingly, Dozier's life and experiences reflected the policy against speaking in 

the native language in schools and the process of forced language assimilation 

into an English-speaking society. He recollected his early classroom days: 

The schools were conducted in English .. .it was a combination of vocational 
work and classroom instruction taught unsatisfactorily by teachers who 
coerced us into our studies and tried to stamp out everything that was 
Indian. As a result we learned English poorly and digested very little of 
the subject matter. Every time discipline was relaxed we lapsed into our 
familiar native idiom and of course persisted to communicate in Tewa in 
the playground and outside of school. I learned English and began to 
appreciate schools only after being sent off to a Catholic School in Santa 
Fe .. .In my school surroundings after the age of twelve. there were no Tewa 
speakers. hence I [w]as forced to learn English rapidly and became quickly 
immersed in the dominant White culture (Dozier to Gridley:30 January 
1959, my emphasis). 

Dozier alluded to improved educational policies during the New Deal 

reforms of the Indian Reorganization Act16 and his personal desire to acquire an 

education. 

School experiences for Pueblo Indians of my generation and earlier ones 
were essentially unpleasant whether in the Day or Boarding schools. 
Changes in policies and attitudes ushered in by the Collier regime modified 
the situation dramatically. I benefitted from this change toward the end of 
my secondary school education and of course the younger generations of 
Pueblo Indians have generally not experienced the unpleasant aspects of 
Indian schools. It is not surprising therefore, that there was little 
encouragement to acquire an education; motivations came from the 
individual involved and not from relatives and the Indian community 
(Dozier to Gridley:30 January 1959). 

16 John Collier was the Commissioner of Indian Affairs during F.D. Roosevelt's New 
Deal social reforms. The Indian Reorganization (Wheeler-Howard) Act of 1934 attempted 
to correct the problems of the Allotment Act by empowering tribal sovereignty. 
Mechanisms such as tribal constitutions, revolving funds for education, and economic 
programs became the hallmark of this legislation. 
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As a high school student in the 1930s, Edward learned about his father by 

reading and meticulously copying his correspondence. He read his father's letters 

which preselVed the written memories of a bicultural history. A family member 

recalled that the letters became a source of comfort and encouragement during 

Edward's teenage years. 

When he was having such a hard time in school, he went through his 
father's materials and he found out that he was, you know, that he'd 
written stories. He was a writer. [Edward] was always fascinated by 
letters. 

And through the letters finding out that his father was a very respected 
person that the government used to go out and consult with him about 
legal matters and so one and so forth .. .it gave him the sense that he could 
do it...(Interview:14 July 1990). 

You know, he was a pack rat. Well, he was very sentimental. Very 
sentimental...He kept letters and little mementos from when he was a kid 
(Interview:12 July 1990). 

Edward transcribed the handwritten letters using a typewriter and carbon 

paper. He learned about his family's genealogy letter by letter and then gave 

copies to his brothers and sisters. In the process of reading, Edward Dozier 

began shaping his own relationship to the past. Like his father, Edward wrote 

letters that were practiced and formal; drafts were written and edited in pencil 

and then neatly typed. 

His early correspondence reveals a written path back to his father in 

words, shared history, questions and curiosities. Edward was searching for clues 

in the letters which would guide him to his own destiny. After graduation from 



St. Michael's College, a private Hispanic male high school in Santa Fe which he 

and his brother David attended as the only Indian students17
, Edward wrote to 

his father's sister in the East about pursuing a teaching career in federal service 

like his father before him. 
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I have often wondered about my father's life before he came to Santa 
Clara as a government school teacher; how much schooling he had; what 
schools he attended; what his ambitions were; and why he came to New 
Mexico. Lately I wondered what courses he followed in school, thinking 
perhaps they may be helpful in deciding my own choice. 

I will go to N. Mex. University this fall. I am going to try for a teacher's 
Certificate and then probably go into the Government Service as father did 
(Dozier to Aunt Molly:ll July 1935). 

Dozier's letters were charting an early course towards researching and 

teaching American Indian history for the betterment of Indian people. [This 

ambition would be realized thirty years later by his leadership in American Indian 

Studies programs.] As an eighteen year old college freshman at the University of 

New Mexico, Dozier wrote to his former employer Elizabeth Shepley Sergeant 

about his idea to preserve Indian values through a teaching career. 

I have been thinking lately over the choice of my life work ... Do you know 
if there are positions for historical research workers among the American 
Indians in the Indian Service? Don't you think that such workers would be 

17 According to St. Michael's school yearbooks, most of the students were Hispanic 
males during the early 1930s. Edward and his older brother David were apparently the only 
American Indian students enrolled at St. Michael's. Edward did well academically, excelling 
in English and language, and socially as Assistant Editor of the paper and a member of the 
band, orchestra, and glee club. He received the nickname of "Chief' by his friends which 
reflected the minority status of Native Americans at the private Catholic school 
(Correspondence files, Edward P.Dozier Papers). 
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valuable to our country? They may find things in the way of ... social 
organizations which would be of benefit to our civilization. But the greater 
benefit would be rendered to the Indians themselves as defects found will 
be repaired. 

I have also thought that the government may establish a school of 
historical research ... something like the art school in Santa Fe, but devoted 
entirely to teaching Indian history and culture. Such a school will preserve 
Indian culture and will make Indians realize the value of Indian things 
(Dozier to Sergeant:25 November 1935). 

T.S. Dozier's ethnographic realism 

Father and son also shared an interest in ethnology and linguistics. 

Thomas Sublette Dozier had been an avocational or "proto"-anthropologist and 

writer who had hoped for many years to earn a living by publishing magazine 

articles on Pueblo Indians. He used a literary style of historical realism which 

blended native and ethnographic realities. In a letter to an undocumented 

editorial office circa 1912, Thomas Sublette Dozier wrote about his writing 

ambitions: 

I have lived for nearly 20 years among the Tegua pueblos and desire very 
much to open to fiction a field heretofore given over to the claims and 
prospect holes of historians and ethnologists. It may be that I have failed 
because of my inability to distinguish between the didactic and the 
entertaining, but I trust you may be able to draw the line disinterestedly 
and wholly as a matter of business. If the story has no chance of paying -if 
it has not the ring of coin-, sent it back (Thomas Sublette Dozier to 
unidentified publisher:circa 1912). 
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Dozier corresponded with museum anthropologists,18 publishers, agents, 

friends, and business clients (ie., Fred HaIVey Company). A small number of 

articles were printed in his hometown Missouri newspaper, The Cameron Sun. 

(T.S.Dozier 1894) and in the popular magazine, Out West, edited by Charles F. 

Lummis (T.S.Dozier 1913). For his fiction writing, the elder Dozier invented the 

pen name of T.S.D. Brumfield as an adaptation of his mother's maiden name. 

This pseudonym may also have been intended to protect his Tewa wife and her 

relatives from retaliation for writing on Pueblo community life. 

The fiction story, "The Way of a Spanish Man with a Tigua19 Maid: A 

Story of the Spanish Conquistadores" (T.S. Dozier 1913) was a literary 

18 In the 1890s, Thomas Sublette Dozier seIVed as a field collector of Pueblo data and 
artifacts for prominent museum anthropologists. Frederick Webb Hodge of the 
Smithsonian's Bureau of American Ethnology corresponded with Dozier on Pueblo kinship 
and clans (Hodge to T.S. Dozier:17 February 1896). Stuart Culin, Director of the 
University Museum at the University of Pennsylvania, asked Dozier to write "as complete 
an account of... [pueblo) games ... as [they) exist among all the tribes" (Culin to T.S.Dozier:28 
December 1898). Culin integrated Dozier's written descriptions of Pueblo games in his own 
research praising Dozier's research: 

"I thank you most cordially for your letter enclosing the very full account of "canute," 
supplementing the one you sent Mr. Hodge, who has kindly loaned it to me. I take 
pleasure in sending you with this a copy of my "Keres Games" which you may find 
of interest. . .I consider your account of canute as the most valuable in the ... series I 
have collected. It has enabled me to clear up the significance of this game most 
satisfactorily (Ibid.). 

19 In the Edward P. Dozier Papers, there is an edited copy of this manuscript 
presumably in the hand of Thomas Sublette Dozier. The word "Tehua" (Tewa) is 
substituted for "Tigua" (Tiwa). San lldefonso Pueblo where the story is based is a Tewa 
community. It is possible that Thomas Sublette Dozier chose this Pueblo because it was not 
the home village of his wife and would protect her from retribution and/or because he was 
familiar with the Pueblo having seIVed as a Day School teacher during the 1890s. 
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composition in which Tewa oral historical traditions, colonial history, archaeology, 

and ethnography were interwoven in the story. San lldefonso Pueblo, a Tewa 

pueblo south of Santa Clara on the east side of the Rio Grande was the setting 

and cultural continuity and change was the plot. Reminiscent in some sense to 

Adolf Bandelier's 1890 novel The Delightmakers, Dozier's "Tigua Maid" began 

with a description of a prehistoric Pueblo landscape in the Southwest: 

... the ancestors of the San Ildefonsonians dwelt at Perage, just across the 
river; and, in tum, the ancestors of the indwellers at Perage were the cliff 
and mesa dwellers whose ancestral group .. .is midways of the long change of 
ruins which extend from the southern boundary of the State of Colorado to 
within a few miles of AJbuquerque, New Mexico ... 

The old village is a ruin now, its very site desecrated by a railroad ... Yet, 
after the passing of all the years, enough remains to their descendants, the 
Tiguas of San Ildefonso, of the ancient rites still fostered and observed, of 
the language, and even of the dress .... (Brumfield 1913:334). 

Dozier's father wrote romantically and lyrically about Pueblo oral history. 

He imagined that the Tewas: 

when in friendly mood, may uncover the old traditions and reluctantly 
relate how first faint rumors blew across the mountains and the deserts 
that told of a strange people who had come into the lands of their 
southern kinsmen (Ibid.). 

Thomas S. Dozier (alias Brumfield) presented the native side of Spanish 

colonial history. He wrote from an insider's perspective describing on how one of 

Cabeza de Vaca's companions from the Panfilo de Narvaez expedition had 

willingly assimilated into the Tewa community. The inspiration for the main 

character and the ethnographic realism of village life may have been his own 
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autobiography, for there are fragments of experiences as a traveler to the 

Southwest, an outsider who respected local customs, and who married a woman 

from a Pueblo community. 

The story concerned a man whom the historians omitted from history, 

Castillo Maldonado (named Pa Pobe in Tewa), and his desire to belong to San 

Ildefonso Tewa society. Maldonado's romance occurred during a Spring dance 

for rain. The priests of the Summer and Winter sides20 gave blessings as the 

dancers silently recited the prayer that they were taught by their elders regarding 

the dust and strong winds: "Let us only hear the noise of the dance and of them 

that sing good words" (Brumfield 1913:336). The story ended happily with the 

assimilated Spaniard winning the girl away from a local Indian rival. 

T. S. Dozier as author anticipated that historians would disbelieve his story 

of reverse assimilation (Spanish to Indian) and more significantly, one derived 

from native oral tradition. So he addressed the issue directly. 

20 Tewa social and ceremonial organization is based upon the moiety system of Winter 
and Summer sides. Dozier explained "the overwhelming importance" of moieties in The 
Pueblo Indians of North America. 

Tanoan pueblos tend to dichotomize in a variety of other ways. The Tewa, 
particularly, employ dual contrasting sets together with associated symbols and 
concepts in an interesting manner (Ortiz 1965:389-396). In all of these pueblos there 
is a dominant dual organization of the society which is of overwhelming importance. 
This has been recognized for some time as the moiety organization without kinship 
significance (Parsons 1924:336, 1929:278). Actually, Tanoan moieties are more 
properly governmental divisions both for the management and conduct of practical 
tasks and ceremonial activities (Dozier 1970/1983: 166-67). 
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The bare mention of such a record (if any such exists) may lead the 
historian to declare that it is grossly deceptive, like the planting of some 
disreputable detective seeking a reward, or like the salted mine of a 
dishonest promoter anxious to sell. They, the said historians, may sneer 
and sniff at the reputed evidence as being unthinking vagaries and 
unseemly vaporings; but, if Fancy has really been too industrious in 
arriving at the conclusion set forth, it can be charged that these recorders 
of facts and stickler for truths have failed to supply many links in the chain 
of adventures of the four ... 

As to Cabeza de Vaca, he must have known something of the unfairness 
and forgetfulness of the recorders of facts for he wrote his own account 
(Brumfield 1913:335). 

In a reference in another short story entitled "The Old Ethnographer," the 

Maldonado story was based upon the discovery of a will in the San Ildefonso 

archives. However, it is difficult to clearly identify Dozier's fact from fiction in 

his literary ethnographic writings. "The Old Ethnographer" described an 

undocumented relationship presumably in the early twentieth century between an 

anthropologist who researched Spanish colonial documents and tribal officials 

who permitted restricted access to their tribal archives stored in a trunk at the 

Pueblo governor's house. A selection from the unpublished story illustrated how 

Thomas Sublette Dozier's ethnographic realism and Indian history are conjoined 

in the text. 

mE OLD ETHNOLOGIST 

Rummaging in the old trunk in the house of the governor of the 
Indian village of San Ildefonso, as we had been directed, the ethnologist 
and I found the old paper just [as] it had been described. As we had 
promised not to materially disturb nor carry anything away, - which was a 
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condition precedent to permission granted for the inspection of those old 
Pueblo archives - we had prepared ourselves with tracing paper, and, at 
some expense of pains and time, we succeeded in making, with the aid of 
carbon sheets and a steel point, two fairly accurate copies of the curious 
old document, giving some vague explanations of our work which seemed 
to satisfy our Indian watchers. 

The lines of the original writing, which was after the manner of and 
in the language of the old Conquistadores, were faded, and the paper 
parchment on which they were written, yellow, with age and time. 
Notwithstanding the Spanish of Mundoza and his time differs but little 
from the current tongue of the Natives of New Mexico of today, still the 
complete absence of punctuation marks, the entire obliteration of many 
words owing to the faded and worn condition of the Stuff on which the 
words were written, the translation was difficult and in some parts actually 
doubtful. Indeed, after some days of labor, seasoned with debate over 
disputed renderings and doubtful substitutions, we persuaded our Indian 
friends to allow a second inspection; but, after a careful comparison we 
came to the conclusion that our differences resulting from the initial 
inspection were confirmed by the second. 

It is no more a reflection on myoId companion's understanding 
than on my own youthful persistency to mention, after the lapse of several 
years, the fact that our differences over the subject amounted almost to 
open rupture. Now, time, absence, and the busy pursuit of other, if less 
worthy, affairs have softened my earlier judgment of the old ethnologist's 
abilities into respect for his long experience in such matters and a 
corresponding self condemnation of my own hastily formed ideas, reca1Iing 
that I then saw little good and less use in anything that savored of 
exactness; and, to use a coarse comparison which, nevertheless, expresses 
the true state of my earlier temperament, I believed that then all holes 
should be made square and saw but little beauty in the circle for no other 
reason than because it was impossible of exact measurement. As a sort of 
penance for my youthful folly, I shall set down, at once myoid friend's 
translation of the document. The words in brackets are his. While the 
substitutions of some still seem arbitrary I remember the positiveness he 
assumed in defense of the use and I feel justified in using his copy. 

[The Last will and Testament of one Jose AJonso 
MaJdonado .... [Witness] Fray ... de Padilla. 
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The ethnologist in his usual pompous and pedantic style - more 
pronounced whenever he wished to avoid being contradicted - declared 
that the document was the most important find in fifty years; one that 
would clear up many disputed points; it had even settled a doubt long 
entertained by himself as to a part of the early history of the Southwest. 
"For," said he, with much the same manner of some political bruiser, "this 
Maldonado was none other than he who accompanied Cabeza de Vaca and 
Dorantes and the Negro, Estevan, the four who escaped of all of the ill
fared expedition of Narvaez. These four were the discoverers of this 
country!" He arose and swept his extended arm first towards the western 
horizon, the, turning, with a wide sweep included all four points of the 
compass. 

"Great boys they were, professor, who apparently bit off more than 
they could chew." 

He turned upon me a contemptuous glance and sat down. For 
sometime he seemed buried in thought which under the restful influence of 
the cool air, I did not care to disturb (T.S. Dozier Papers, Subgroup 2, 
Edward P. Dozier Papers). 

Fact or fiction? "The Old Ethnologist" had a precedent in Bandelier's 

meticulous ethnographic work transcribing archival Spanish documents in Rio 

Grande Pueblo communities during the late nineteenth century (cf., Bandelier's 

Journals edited by Charles Lange, et al, 1966-76). Or perhaps Thomas Sublette 

Dozier utilized his personal library of "twenty ethnological reports" (Santa Fe 

County docket of the district court, T. S. Dozier and A. B. Renehan:12 November 

1906)21 to authenticate his Pueblo stories with ethnographic realism.22 Dozier 

21 When Thomas S. Dozier failed to pay back a promissory note on a mortgage, his 
goods were confiscated as partial payment. His personal possessions included an 
anthropology library, typewriter, letter press, and roll top desk. The lack of sufficient funds 
to support his large family was a reoccurring problem throughout his life. 
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received the Bureau of American Ethnology reports in lieu of money for his field 

assistance to Smithsonian ethnologist Frederick Webb Hodge. Hodge explained 

the arrangement: 

My dear Mr. Dozier: 
I am having sent all of our annual reports that are not entirely exhausted, 
a response to your request ... They will reach you in course of time by 
registered mail. Anything we publish I shall be glad to send to you in part 
payment of your kind aid during my recent trip (Hodge to T.S.Dozier:16 
November 1895). 

Thomas Sublette Dozier wrote one unquestionably ethnographic account of 

a Tewa performance and "historical reenactment" he saw at the Pueblo in 1893. 

Santa Clarans comically parodied White military behavior and factional 

differences within their dual organization through linguistic and dramatic play. 

Dozier described in a 1914 letter to the prominent Santa Fe lawyer-historian 

Ralph Emerson Twitchell.23 It was offered in consideration as a future 

performance at the annual Santa Fe Fiesta. 

It was a cold raw morning in early December. The rising sun was just 
tipping Tun-go Ping (La Mesilla) and the western sand hills. Not all of the 
villagers had yet arisen, particularly those of the members of the Old 

22 Marcus and Cushman defined ethnographic realism as nineteenth century 
representations of the totality of the experience by detailed, first-hand accounts. 
Ethnographic realism became "the genre for anthropology, as the 'literary' institution serving 
positivist scientific goals" (Marcus and Cushman 1982:30). 

23 The letter was later published in its entirety under the title of "Historical Pageantry 
at Santa Clara Pueblo" in El Palacio, Volume 10, 1921:98-99. 
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Party24, who would have nothing whatever to do with the doing of that 
day. I was still in bed myself having excused my pupils of the previous 
afternoon from school attendance on a day when most of them would have 
absented themselves whether or no. I heard the rumbling of a wagon and 
the rattle of harness, the beating of a drum, the shouting of children, and 
the short, staccato commands of some officer - in English, you know. 
Leaping out of bed I went to the window where I pulled aside the curtain 
and saw a covered wagon just entering the village, coming from the 
western canyon beyond [the] railroad tracks. United States soldiers filled 
the wagon. Feet and heads stuck out from beneath the wagon cover, 
which on the seat in front with their driver sat three or four. It was a four 
horse team and not very well managed, for two troopers walked at the 
front and assisted in guiding the leaders. Behind marched a troop of a 
dozen or more of soldiers; and from their leader came the words of 
command that I heard. They carried no flag and from subsequent 
happenings I was glad they didn't. Past my door and past my window they 
went with much rattling of pans and the furniture of their camping outfit. 
Now all these United States soldiers were just the boys from Santa Fe and 
other schools, members of the pueblo, and if they reflected little credit on 
the arms of the good old U.S. they were doing no harm. They were just 
playing anyhow. 

By this time the roof tops were beginning to be lined up with the women 
and children and the older men, but these I could see were largely 
composed of the New Part:fS members. 

The troopers proceeded slowly to the northeastern part of the pueblo 
where they began to unhitch and prepared to cook and eat their breakfast. 
They went through much pantomime, mostly conversing in a sort of mixed 
Tahua-Spanish and English, joking and laughing, bowing now and then in 
true American style to the people on the house tops. At their meal, they 
ate ravenously and drank clear coffee from tin cups. 

As an example of their pranks, I may write that a pair of swaggering chaps 
rummaged in the wagon and succeeded in bringing forth a beer bottle 

24 Pueblo social organization is based upon the dual organization (or moiety) structure. 
The Old Party refers to the Summer Side of Santa Clara Pueblo. 

2S The New Party refers to the Winter Party members of the dual organization (moiety) 
at Santa Clara Pueblo. 
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filled with apparently stronger stuff and so one the two were reeling about 
the ground. Their commanding officer looked on for a while and then, 
assisted by a half dozen of the soldiers, he put the two drunkards under 
arrest. A kind of mock trial took place in which English and their native 
Tehua was strangely blended and that brought forth peals of laughter from 
the housetops and from those standing about. At last the culprits were 
punished by being tied up to a wagon wheel where for sometime they 
writhed and twisted, but finally they fell to the ground, the ropes being 
loose enough, and pretended to sleep. 

When the meals are finished and the pantomime of the drunkards' arrest 
was over they gathered up the vessels and the fragments. They put things 
generally to rights, released their tied up companions, who had sobered up 
stationed a guard and then marched off. All this consumed an hour or 
more. 

Stopping in the middle of an open space they went through the usual 
setting up exercise and other evolutions that they had learned a school, 
which seemed to give them much amusement to the onlookers. They 
repeated their evolutions in two or three different parts of the pueblo, and 
then proceeded towards their morning camp. 

But their absence had been anticipated by a roving band of Navajoes, who 
had all entered the village. They pounced down upon the soldiers' camp. 
They killed their guard and threw him into the wagon. They turned the 
horses loose and generally discouraged things around the camp and then 
made way with every thing eatable and drinkable. When they had finished 
with the camp they began among the villagers, chasing the women and 
children, entering the houses and bearing off eatables, rummaging about in 
true Navajo style. Although their play was sometimes rough it brought 
laughter and fun and there was no evidence of iII-nature shown at the 
Navajos' practical jokes. But these jokes (a regular order on organization) 
were carefully made to cover only the houses of the New Party. 

By this time the Soldier boys had finished their act and arrived at the camp 
and found the ruin that had been wrought. Immediately they formed in 
battle array and sought their enemies. At one the Navajoes ceased their 
pursuits of pilfering and robbing. They sprang down from the roofs and 
from within the houses. They sought shelter from the guns of the solders. 
They began to attack and for sometime they fought, here and there hand 
to hand, but generally at ;) distance with bows and arrows and with lancers 
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and a few guns. It was clearly seen that they had the advantage in the 
conflict for the soldiers began to give way and retreat, gathering up their 
dead and wounded, while the Navajos remained in possession of the camp 
and the village. Soon these robbers began to renew again their 
depredation with even more abandon than before. 

The soldiers retreated beyond the village corrals and were holding a 
council, in the midst of which they heard wild cries of a band of Utes 
approaching who were making signs of amity and friendship. The two 
bodies met and held a council of war. Now these Utes were of the flower 
of Santa Clara men. Dressed in clean and gala attire, they formed a 
contrast to the dirty and ragged appearance of the Navajos. After their 
conference with the soldiers, they walked away at some distance they 
danced for several minutes a solemn war dance, after which they joined 
soldiers and led them toward their mutual foes. The battle that then 
ensued was soon ended in a complete victory for soldiers and Utes. 

Now came the conference and council of all - soldiers, Utes, and Navajos. 
This was the best part of the play - the last act of the day's drama. It 
would be too long to describe, for the ceremonies the[y] enacted took up 
more than an hour of the then declining day. By this time all the visitors 
had gone and they seemed to be waiting for that proper hour. Then began 
the speeches, all in the Tewa, recounting the differences of the people and 
finally the old peace pipe ceremony which most of us have heard and r~ad 
about in vague and uncertain times, but very few have ever seen. That 
seemed a fitting close to the day's toil that had began with the rising sun 
(T.S. Dozier to Twitchell:1 May 1921). 

From these several stories, Thomas Sublette Dozier's interest in Indian 

history, ethnography, and language is quite evident. The stories were written in a 

style of ethnographic realism which favored a detailed telling from an Indian 

perspective (indigenous oral narrative accounts), rather than a European history 

of colonial domination. They also reflected the author's ambivalent relationship 

with contemporary anthropologists who took advantage of Dozier's relationship 

with Southwestern Indians in their fieldwork and research but would not accept 
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him as an author in the young profession of scientific ethnography. For although 

Thomas Sublette Dozier had the sensibilities and the field experiences of an 

ethnologist, he lacked the training. Years later, his son Edward would actualize 

his father's aspirations by becoming an academic anthropologist and interpreting 

ethnohistorical materials from Pueblo perspectives (Dozier 1970).26 

Dozier's early anthropological discourse 

Edward Dozier's early discourse was based on the stories in these letters 

which he collected and saved as his own literary legacy from a father whom he 

would not know as well in any other medium. Family language, letters, and 

literature were the foundations of his own discourse. Writing ethnography and 

anthropological linguistics were creative means for Edward Dozier to connect to 

the past, to his own cultural inheritance. His father's writings and his own 

ethnographic and linguistic writings led Edward Dozier to anthropology as a 

mediator for Native American people and his own cultural identities. A Dozier 

relative reflected on Edward's choice of a career: 

26 Historically-informed anthropologists, such as Edward Dozier and Edward Spicer who 
were incorporating ethnohistorical accounts into their anthropological narratives in the late 
1960s and early 1970s, were utilizing translations of documents by Spanish colonial 
historians. A Dozier relative recalled the anthropologist's excitement over ethnohistorical 
documents on the Pueblos. 

I remember he'd be very excited and he'd say, ItLook what I've found. 1t And he's 
read some of these excerpts that I remember from the book. .. He enjoyed that 
research work very much (Interview:14 July 1990). 



... anthropology was a bridge for Ed. I think it was like ... you start 
something, you begin, you work with ... and start something. And once 
something is right, it happens. 
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He would write for one to move out to understand things better. And this 
was a seed that was dropped and it simply grew. That is, he began to look 
at his own culture and he began to realize that probably [there] was a lot 
of the things that he observed, but there was a way of organizing this 
material. And that, it was fun. It was interesting. He loved it. He loved 
going and talking with people putting, you know, fitting puzzles together 
(Interview:14 July 1990). 

In his career, Dozier utilized his family's three spoken languages in his 

fieldwork and professional publications. Language identified Dozier as a Tewa 

and as an anthropological linguist. He applied his facility with languages 

successfully to ethnographic fieldwork in Santa Clara Pueblo as an interpreter for 

Elizabeth Shepley Sergeant and W. W. Hill. At the age of nineteen, Edward 

Dozier was introduced to Tewa orthography during his work on the Pueblo Wild 

Flower Project with Sergeant, a Boston social reformer and activist on behalf of 

Pueblo Indians. The project is noteworthy for its pioneering attempt at a 

bicultural collaboration in a Native American ethnobotany. The book was to be a 

scientific study in Tewa ethnobotany"with Indians as contributor and 

collaborators" sharing in the royalties (Sergeant Flower Book:4,6). The research 

effort was described as 

wholehearted collaboration of Indians in this project---versus the use of 
Indians as paid and nameless informants---is unique .. .! think the time has 
come when "educated" Pueblo boys and girls should be encouraged to 
record their own cultural material in written as well as in pictorial form; 



and so far as possible in their own language (Sergeant to Rockefeller 
Foundation:31 January 1937). 

The Wild Flower project promoted indigenous anthropology (perhaps this 
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unproven scholarship of the time was one reason why the project was not funded 

by the charitable foundations). Sergeant was quite direct on this goal stating: 

it is my firm conviction that the time has come for Indians to produce their 
own material with some white aid and assistance instead of leaving it all to 
white ethnologists (Sergeant to Collier:9 December 1936). 

The Wildflower book was intended to present bicultural perspectives on 

plants, the "white Botanist and the Indian herb man" (Sergeant Flower Book:4). 

They used Robbins, Harrington, and Freire-Marreco's 1916 Ethnobotany of the 

Tewa Indians as their model. The botanical names, common names, and Tewa 

names of wild flowers native to Pueblo country were identified. However, to 

publish the native plant names, a Tewa orthography had to be written and this 

was not a simple matter. 

Sergeant consulted with Oliver LaFarge and John P. Harrington on 

devising an informal Tewa orthography. Both men had known Thomas Sublette 

Dozier and his linguistic work with the Tewa language (Sergeant to Dozier:l0 

May 1937 and Harrington to Sergeant, Wildflower correspondence 1936-38). 

Harrington was not pleased with the orthography for the Wildflower book. 

Sergeant wrote to Dozier explaining that Harrington 

did not wholJy approve our system of writing the words, of course and said 
we had made mistakes ... However, he could recognize all the words 
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(Sergeant to Dozier:l0 May 1937). 

In response, Edward criticized Harrington's (1916b) generic classifications 

and translations of Tewa ethnobotany (Sergeant to CoIlier:9 December 1936). 

Sergeant criticized Harrington's Tewa orthography as too "complex and exact" to 

be practicable for their needs. The project biologist, Marian Shevky, endorsed an 

expedient approach to transcribing Tewa. From her perspective, it was a minor 

element in a larger effort to classify Pueblo plants by their common, botanical, 

and Tewa names. 

We are giving the Tewa names as used by the Tewas today and if they are 
simple to read and fairly possible to pronounce is that not sufficient 
justification for the method of transcription, despite the linguistics? 
(Shevky to Sergeant:15 February 1936). 

Edward struggled to learn formal linguistics by studying Harrington's 

publication on the Tewa language (Harrington 191Oa) and the Smithsonian's 

booklet on the phonetic transcription of Indian languages. In addition, he lacked 

the necessary skills in his native Tewa. He confessed to Sergeant: 

it is hardly possible for me to give you the correct spelling and diacritical 
marks of Tewa words I do not hear pronounced myself (Dozier to 
Sergeant:ll January 1937). 

Taking a pragmatic approach to Tewa orthography in the late 1930s, they 

used a system created and contributed by Oliver LaFarge. It was an intermediate 

system that gave them the option to revise it in the future, which they did. In 

1948, Dozier solicited Harry Hoijer's linguistic advice and used his recommended 
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orthography and phonological methods for the Tewa plant names. In the 

meantime, Dozier and Sergeant struggled to understand Tewa traditional 

knowledge of plants, their complex meanings and uses. Dozier was scolded by an 

elder when he mistakenly pulled up a S<l\!red flower (Sergeant Flower Book:3). 

Sergeant wrote to Dozier encouraging him to become an indigenous scholar to 

pursue Tewa ethnobotany by describing what she learned from a Santa Clara 

herbalist: 

I asked him why the word povi was sometimes used in a flower name and 
sometimes not - he said it depended on whether it was the root that was 
used or the flower. Another example is why a flower is named for an 
animal - he said: to honor the animal. This is valuable ethnologically, and 
in time, ... we should get much more of a perception of what lies behind the 
mere words. 

This would be excellent experience for you, and I should hope that you 
would begin to make some theories as to what principles Indian Botany, 
which differs so much from white Botany, is based on (Sergeant to 
Dozier:5 January 1937). 

Overall, the Pueblo Wild Flower project added to Dozier's education in 

linguistics, and in Tewa language and ethnobotany. It brought an awareness of 

the complexity of Tewa ethnobotany and ethnolinguistics.27 

Speaking Tewa 

Mer World War II and for most summers during his adult life, Dozier 

27 For example, the Santa Clara names for a plant did not always correspond to the 
Tesuque names, even though both were Tewa pueblos living in the same region (Sergeant 
Flower Book:18). 
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returned to his ancestral home of Santa Clara Pueblo for August 12th feast day. 

He enjoyed speaking Tewa to his relatives and friends from his and nearby 

communities (Interview:l0 October 1990). Although Dozier spoke competently in 

the Santa Clara dialect of conversational Tewa, there was a type of formal Tewa 

oratory (tumahe) which he was unable to speak since he did not grow up as an 

adult in the Pueblo. 

Tumahe is a type of formal Tewa speech-making and advice-giving. The 

Tewa ritual oratory is guided by specific discursive rules28 and is spoken in the 

kiva by male elders who have the knowledge of this formal way of speaking. 

British anthropologist Freire-Marreco witnessed tumahe in the early twentieth 

century at Santa Clara and described it in her fieldnotes, which Dozier received as 

her literary heir. Freire-Marreco observed: 

Tumahe ... are the formulas couched in more or less archaic language which 
are used at meetings, at public works - in fact at all public functions. 
These formulas are learned by heart, either by listening to more 
experienced speakers or by taking actual lessons from elder relatives and 
friends . 

... The conventional style approved was smooth, low-voiced, unemphatic: 
originality of form was to be avoided, and the object was to clothe 
originality of matter in traditional form, so as to be able to say of any 

28 Tewa formal advice-giving or tumahe is indigenous cultural discourse in which there 
is an existent, organized body of body of knowledge with proper rules of composition, style, 
content, and presentation. Lindstrom defined discursive context as "a set of cultural rules, 
conditions, and practices that govern how people talk" in order to be judged as authentic 
(Lindstrom 1992:102). Although tumahe is a "serious speech act" (Dreyfus and Rabinow 
1982:48), it can include "jokes, riddles allegories, insults, etc .. .if they have potentially 
important social consequences" (Lindstrom 1992:122). 



proposal "all this I heard from your fathers and uncles" (Freire-Marreco 
quoted in Dozier 1958c:272). 

A Santa Clara man defined tumahe from personal experience and 

commented on feelings of inadequacy and inarticulateness because he was away 

from Pueblo life for a long time. Dozier also may have felt an incompetence in 

traditional oratory for the same reason of unfamiliarity. The male elder said: 
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Tumahe in Santa Clara or in the Tewa world is advice giving ... by the elders 
who have this knowledge and experience about life and about religion, and 
in particular ceremony and ritual and those kind of things. So therefore, 
it's up to the elders to do this tumahe, give advice giving to the younger 
people. It's done in formal occasions, like for example, on preparation for 
the dances there is always tumahe that's involved. And the older males 
give this mini-sermons of advice giving to all the younger people and to the 
women folk and so on. Me? I can barely do it because I haven't been 
there [as an elder 1. 

Because, okay, I'm gray haired ... and I'm supposed to now be a person 
who'd have all this knowledge, you know. And one of the things that I'm 
supposed to be able to do fluently is to tumahe to people. Well, I can't. I 
can't do it fluently. I can do it in my mind but when it comes to standing 
out there and letting out all this kinds of ritual language, and it's got to be 
prefaced, and it's got to be so on and so on with respect..."Children of our 
old Father" - this is ritual language. And I haven't got command of the 
ritual language like I'm supposed to, you know. So because of that I 
stutter and stammer and feel uncomfortable, you know. And in between 
that, you couch all these terms of how to live and what kinds of 
appropriate behaviors are expected today and tomorrow and so on. For 
example, I can't do that, you know, because I've been so long removed and 
my mentality doesn't work like that any more. But on the other hand, 
were I to get into other kinds of situations where I'm practiced, you know, 
then we're all able to do that (Interview 26 October 1990). 
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Congressional hearings: legislative and tribal discourse 

Dozier's career was a process of learning to articulate Indian concerns 

within the language of anthropology - how to speak, what words to speak, and 

when to speak or to be silent. Through the accidents of family life (constant 

relocation - Santa Clara, Guachepangue, Alamosa, Espanola, Santa Fe), Dozier 

may not have had the cultural opportunity to speak as a Tewa elder in the ki;,'a. 

However, his education opened other doors to other discourses which had their 

own unique impact on the perception of Native American culture. One example, 

is his Congressional testimony in 195829 when he was an Associate Professor of 

Anthropology at Northwestern University in Illinois. During a Congressional 

Hearing on revisions to Indian economic development programs (termination30
), 

Dozier presented a prepared statement to the Senate subcommittee on Indian 

Affairs on behalf of the Board of the Association on American Indian Affairs 

29 Dozier's correspondence files refer to a Congressional hearing in 1957. 

30 Termination was a much discussed and legislated Congressional issue from 1945 to 
1961. A central issues for the legislators after the New Deal era was to completely 
withdraw federal services to tribes, ending their fiduciary relationship and terminating their 
prescribed responsibilities (Deloria and Lytle 1983). Getches, Wilkinson, and Williams 
provide a succinct summary of the federal Indian policy of termination: 

Congress terminated the federal relationship with more than 100 tribes during the 
1950s. In most cases, their land was sold, and they were made ineligible for special 
programs directed toward Indians. Congress has since restored several terminated 
tribes to federal status but termination remains in force for others (Getches, 
Wilkinson, and Williams 1993:12). 
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(AAIA).31 The prepared statement was in support of "a bill which will stop 

termination proceedings" (Dozier to Sergeant:8 July 1957). Dozier was a member 

of the Board of Directors and was standing in for his ailing friend and AAIA 

President, Oliver LaFarge. After his formal presentation, members of the 85th 

Congress questioned him on other Indian policy issues. It is noteworthy that the 

members of the committee did not identify Dozier as an American Indian either 

by physical features, name, English language competency, education, or 

profession. 

When Dozier informed them of his Indian heritage, the questioning 

became more directed and critical, revealing one lawmakers' resentment of tribal 

lands held in severaltyl2 and the termination of Indian tribes. There was an 

current of anti-Americanist sentiment verbally directed at the Indian presenter. 

31 In 1955, Dozier was elected to the Board of Directors of the AAIA, an Indian 
advocate group based in New York City. AAIA was the successor to John Collier's 
American Indian Defense Association and Oliver LaFarge's National Association on Indian 
Affairs. It was organized 

to protect Indian constitutional rights, improve Indian education and health, foster 
Indian art and crafts, and promote legislation for the general welfare of Indians 
("The New Day for the Indians: A survey of the working of the Indian 
Reorganization Act of 1934:December 1934, pamphlet in author's possession). 

Oliver LaFarge, President of AAIA and long time friend of the Dozier family, was 
influential in Edward Dozier's appointment. Dozier was the first American Indian Board 
Member until his death in 1971, when Alfonso Ortiz succeeded him. 

32 The Pueblos were comparatively unaffected by the Allotment Act or Dawes Act of 
the 1890s. Getches, Wilkinson, and Williams commented that because Pueblo lands were 
not allotted as parcels to individual community members, Pueblo tribalism was perpetuated 
and traditional value systems (law, language, kinship, property) were maintained (Getches, 
Wilkinson, and Williams 1993:215). 
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Senator Malone, apparently an advocate of the federal policy of 

termination, denigrated reservations as concentration camps which restricted the 

civil rights of individuals and socialistic states which disregarded personal 

property. Noticeably offended, Dozier politely but firmly protested as an 

American Indian. His "situated" discourse in a legislative chamber provide 

insights into Dozier's indigenous values, specifically tribal sovereignty and Indian 

education. 

Senator MALONE. Then I understand from you, Doctor, that any time an 
Indian reservation would choose to be liberated from one of these 
concentration camps that you are not opposed to it? 

Mr. DOZIER. No; except that I would revise your statement and say that 
I don't consider them concentration camps. 

Senator MALONE. I understand that you do not. Did you ever live on 
one? 

Mr. DOZIER. Yes; I happen to be an American Indian myself. 

Senator MALONE. Which one was it? 

Mr. DOZIER. Again, Senator, I must say that I do not consider it a 
concentration camp. 

Senator MALONE. Tell me where you lived. 

Mr. DOZIER. I lived in a community and I love my community. 

Senator MALONE. Where? 

Mr. DOZIER. In New Mexico. 

Senator MALONE. Is it a reservation? 
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Mr. DOZIER. Yes. 

Senator MALONE. Which one? 

Mr. DOZIER. Santa Clara Pueblo. 

Senator MALONE. What is its status? 

Mr. DOZIER. It is still a pueblo. 

Senator MALONE. What are the arrangements surrounding it? What are 
the rules and regulations surrounding an Indian there that is on the 
reservation? 

Mr. DOZIER. Well, Senator, in order to explain that I am afraid I will 
keep the committee here for a long time. 

Senator MALONE. I think you could probably explain it if you wanted to. 

Mr. DOZIER. Let me say there are, as far as I can see, no restrictions on 
my person. 

Senator MALONE. I am not talking about you. I am talking about the 
people who are there. 

Mr. DOZIER. I am using myself as an example of an individual from my 
own tribe. 

Let me say that one can leave or come from the pueblo at will. I have 
been away many years. I have also lived in the pueblo off and on. I did 
not leave my village until I was about 10 years old. I spent almost the 
entire period of my first 10 years in the pueblo. 

Senator MALONE. How did you come to leave? 

Mr. DOZIER. I wanted to get schooling. My parents placed me in an 
Indian school in Santa Fe, N. Mex., which was the pattern in those days. 
You went out of your village into a boarding school. I received my 
education there. 

I then went to the University of New Mexico and received a bachelor of 
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arts degree, master of arts degree, then on to the University of California 
at Los Angeles, where I received my doctor of philosophy degree. 

Senator MALONE. Did your parents meet your expenses in the 
university? 

Mr. DOZIER. There was a program in the Indian Bureau at the time 
where you could borrow money, which I did. Later on, of course, I spent 
almost 5 years in the university, and I was helped by the GI bill in 
completing my later education. 

Senator MALONE. This was the Second World War? 

Mr. DOZIER. This was the Second World War; yes. 

Senator MALONE. Now, is that money available to borrow now to the 
members of the tribe to send the children to school? 

Mr. DOZIER. We are attempting in our own tribe to have money that 
Indians can borrow. However, for education, that is, for higher education, 
they still have to depend on various foundations, some of which are tagged 
for Indians generally and others are open to general competition ... 

Senator MALONE .. ,Just an ordinary Indian child 6 or 7 years old wanting 
to go to school outside would have a very hard time now to go to school 
outside, and to go on to college, and is it not a fact that it is not possible 
to secure any part that they might individually own of the reservation as 
their right? 

Mr. DOZIER. Yes, Senator, of course that is true. But I don't think that 
the reservation policy has any reason---

Senator MALONE. Just answer my question, if you will. 

Mr. DOZIER. I will say "Yes" to that question; just as much as anyone 
else. 

Senator MALONE. In other words, it is a very hard thing to do, and I 
should say that it was a very admirable thing that your parents did, so that 
you could get this money to go on, but it is a very severe hardship on an 
Indian to try to do that same thing now; is it no? 
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Mr. DOZIER. Yes; I should think so. 

Senator MALONE. In other words, it is very limited. Would you estimate 
the number on your reservation, for example, that went on to college? 

Mr. DOZIER. There are very few. I think one has to consider the matter 
of motivation in this case, the kind of jobs that are available for people in 
that area does not particularly encourage people to seek a college 
education. 

Senator MALONE. The time of this committee is very limited. It is 
motivation about which I am thinking. The thing that motivates people on 
the outside, where they have all the rights and privileges of citizens of the 
United States of America, it is competitive and there is encouragement; 
that type of motivation. 

Do you not think on the reservation, call it what you will--I still continue 
to call it [a] concentration camp in most cases-but whatever you choose to 
call it, does it not retard that motivation, that socialistic method of 
handling property? 

Mr. DOZIER. I would answer "No" to that question, Senator. 

Senator MALONE. All right. That is all. 

(85th Congress, Senate Congressional Committee Hearings, SI390-6. 
1958:81-84). 

The political and legal contexts of language inherent in federal Indian 

policies clashed with local understandings of Pueblo life. Dozier as an indigenous 

anthropologist was in the middle ground between government and tribal 

discourses. His education, appearance, and competency in the English language 

allowed him to cross cultural borders inconspicuously. Although his educational 

achievements were critical for successfully interacting with the dominant society, 
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negotiations in cross-cultural understanding did not come easily. 

During Dozier's formative years, the influence of language and culture 

from his childhood plus Western education shaped his anthropological 

perspectives on communicating indigenous meanings and values. His socialization 

into Tewa society by his mother and his father's literary and linguistic interests 

were incorporated into his practice of anthropology. His discourse was quiet, 

inclusive, and dedicated; he came full circle in his efforts to be both a Tewa and 

an anthropologist. 
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CHAPTER 3. 
LEGACY OF 1HE BOASIAN TRADmON 

ON 1HE DEVELOPMENT OF NATIVE AMERICAN ANTHROPOLOGY 

Boas attracted the leading scholars of the first half of the century who 
were devoted to the recording and preservation of American Indian 
languages and cultures. Boas's leadership of this diffuse group, whose 
members spread throughout the country to develop academic anthropology 
in the universities, was most importantly by example (DeMallie 1988:234). 

The careers of numerous Native American anthropologists can be traced 

back to an intellectual genealogy of the Boasian Historical Tradition. For 

example, Pueblo linguist Edward Dozier could claim his anthropological 

inheritance through his teacher Harry Hoijer, to Edward Sapir, and finally to the 

founder, Franz Boas. The history of Native American linguists in anthropology 

was reviewed by Kenneth Hale.33 

It is my impression in thinking about the history of anthropological 
linguistics, in North America at least, that the degree of involvement of 
native speakers in scholarship pertaining to American Indian languages was 
greater in the nineteenth century and in the early decades of the twentieth 
than it has been in recent years ... the contribution of native speaker's 
knowledge to the study of American Indian languages [include]. .. Joseph 
Laurent's on Abnaki (1884), Pablo Tacs on Luiseno (ca. 1834, published by 
Carlo Tagliavini in 1926), William Jones's on Fox (1911), Ella Deloria's on 
Dakota (with Franz Boas, 1941), Francis La Flesche's on Osage (1932), 
and Edward Dozier's on Tewa (1953, and with Harry Hoijer, 1949) (Hale 
1974:386). 

33 Hale acknowledged Dozier's influence on his career in anthropological linguistics. 
In a preface to his article in BilinguaHsm in the Southwest, Hale wrote: 

The author dedicates this paper to the late Professor Edward P. Dozier who, both 
as a friend and as a colleague, was in many ways responsible for his interest in 
exploring ways in which American Indian linguistics might be of use in education 
(Hale 1973/1982:185). 
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The Americanist Tradition, which emerged under the direction of Franz 

Boas at Columbia University in 1899, encouraged collaborations between 

anthropologists and indigenous consultants in the production of Native American 

texts on language and culture. The Boasian legacy shaped scholarly discourse on 

Native American cultures for generations. Riley discussed the far reaching 

influences of American Historical Anthropology in the early twentieth century. 

He quoted Lowie (Lowie 1937) on the impact of Franz Boas on American 

anthropology. 

Boas' historical position is unique. He is the first anthropologist who 
combined ample field experience with an unrivaled opportunity to train 
investigators. A L. Kroeber, AB. Lewis, F. B. Speck, R. H. Lowie, AA 
Goldenweiser, P. Radin, E. Sapir, F.C. Cole, L. Spier, M. Herskovits, G. 
Herzog, A Lesser are among those who took their degrees under him, but 
his immediate influence extended much further. It includes men like A 
M. Tozzer, R.B. Dixon, C. Wissler, S.A Barrett, J.A Mason, J.R. Swanton, 
R. Linton, who either studied under him for a limited time or pursued 
field research under his guidance. Still another category is made up of 
those who, like B. Laufer, P.E. Goddard, B.C. Parsons,34 G. Hatt, T. 
Michelson came to Boas as mature scholars (Riley 1967:11-12). 

The collection of "native" texts was a hallmark of Boasian anthropology 

which strove to acquire a "native" point of view on the unconscious patterning of 

34Parson's Pueblo publications (ie., Parsons 1924,1926,1939) set the standard for 
Southwestern ethnographers and folklorists for decades, including Eggan and Dozier. In 
the foreword to a reissue of Tewa Tales, Barbara Babcock commented on the influence of 
Boasian anthropology on Parsons' writing stating: 

There is no doubt that Franz Boas and his male colleagues in anthropology 
influenced not only the shape and substance of Parsons' research but her discursive 
practices as well (Babcock in Parsons 1926/1994:viii). 
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language. Franz Boas believed that: 

the use of language is so automatic that the opportunity never arises for 
the fundamental notions to emerge into consciousness (Boas 191111970:64). 

For example, emergence and migration stories (classified as folktales by 

anthropologists) provided "a native commentary on native life" that functioned as 

indigenous histories of Native American societies whose traditions were based 

upon oral tradition (Babcock in Parsons 1994:xiii). 

To achieve a culturally-implicit understanding of native language texts, 

Boasian anthropologists required the services of "native" speakers as "informants" 

and linguistic assistants. The participation of interpreters, elders with traditional 

knowledge, and linguistic assistants was essential for achieving authenticity in 

Native American texts. The significant contributions they made to the depth of 

cultural data in the classic Native American ethnographies and linguistic 

monographs have yet to be adequately recognized. A close reading of the 

Boasian inspired native texts suggests that the productivity of anthropologists in 

compiling grammars and texts is directly correlated to a high degree of historical 

collaborations with American Indian assistants. Collaborations were essential for 

anthropological linguistics because: 

the only people who possess a knowledge even remotely approaching that 
required for an adequate description of an American Indian language are 
people whose first language is an American Indian language (Hale 
1972:88). 

Four tenets of Boasian practice stimulated the development of Native 
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American anthropologists. (1) Language was a method for studying culture from 

a native perspective because from "the unconsciousness of linguistic 

processes ... [we ] gain a clearer understanding of the ethnological phenomena" 

(Boas 1911/1966:63). (2) Fieldwork was an essential practice of anthropologists. 

(3) The co11ection of native language texts was "the safest [most authentic] means 

of obtaining information from the Indians" (Boas 191111966:57). (4) Culturally 

relative. particularistic studies were historical reconstructions which avoided the 

limitations of cross-cultural comparisons (Boas 1896/1982) and faulty 

generalizations. For Franz Boas: 

... races, languages, and cultures could be neither studied nor ranked from a 
Europocentric point of view. In each area, his emphasis was on the 
empirical study of the actual phenomena, and the collection and 
publication of large masses of data--whether head measurements or the 
texts of folk-tales and myths--to provide the basis for future inductive study 
(Stocking 1974:14). 

An indigenous interpretation of Boasian anthropology is equally important 

for understanding its success on the development of Native American scholars. 

From Native American perspectives recorded during my fieldwork, I propose that 

Boasian anthropology was influential because a concern for language and stories 

was compatible with Native American values. Narratives in oral societies are 

culturally valued because they embody traditional knowledge and social identity 

(among other things). Cultural relativity can be translated from its 

anthropological meaning to its Native American meaning as respect for the 
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sovereignty of each community. As Alfonso Ortiz observed in the Tewa pueblos: 

each village has always jealously guarded its autonomy ... as a consequence 
each has had a rather different history (Ortiz 1969:xv). 

The effects of missionization and education by changing colonial 

administrations created an acculturated class in Indian societies which interacted 

with outsiders, such as anthropologists. Acculturated families (ie., Seneca Parker 

family in New York who worked with Lewis Henry Morgan, and Omaha 

LaFlesche family in Nebraska who worked with Alice Fletcher) were readily 

identifiable by their English language and writing skills and incorporated Christian 

beliefs with American Indian values. They felt a shared enthusiasm for the 

preservation of their cultural heritage and a concern that it was vanishing - two 

values implicit in the Americanist Tradition. 

Franz Boas and native texts 

Conducting a comprehensive survey of Native American texts was a goa] of 

Boasians during the classic era of salvage ethnology, approximately 1890 to 1930. 

Their field methods in achieving this objective, however, were diverse. For 

example, consider the work of Franz Boas and Ruth Benedict at Cochiti Pueblo 

in the 1920s. A description of their different approaches was provided by Tewa 

anthropologist, Alfonso Ortiz in new introduction to Tales of the Cochiti Indians 

(Benedict 198111931). 
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Boas's interest in narration was more linguistic than ethnographic or 
literary, for he wanted to record stories in text, and then translate them as 
literally as possible .... 

In contrast, Benedict's concern was to study Cochiti culture through its 
mythology; hence her interest in assembling as large and representative a 
collection of stories as possible (Ortiz in Benedict 1981/1931:vi). 

Boas's linguistic approach to ethnography was complemented by Benedict's 

interpretation of indigenous cosmologies or epistemologies in mythic texts. 

Together they shared an interest in Pueblo texts as "native comment on native 

lives" (Benedict 1981/1931:221, my emphasis). 

Preserving unwritten and "dying" Native American languages through 

systematic and scientific recording was foremost in Boasian practice and implicit 

in acculturation theory.3s Finding native speakers of languages which were 

believed to be on the brink of extinction (ie., Chinook of the Northwest Coast in 

the 1890s) was critical for preserving a linguistic record before the death of the 

elders and traditional cultural knowledge. In some sense, the salvage 

anthropologist functioned as hunter, historian, and hero (Sontag 1970). Funded 

by museum benefactors such as Morris K. Jessup, president of the American 

Museum of Natural History in New York, expeditions to Indian country were 

organized by pioneering anthropologists such as Boas. These frequently multi-

35 Ethnographies written during the 1930s and 1940s were frequently emplotted as 
assimilation narratives in which the "disappearance of Indian culture, was not problematic--it 
was assumed" (Bruner 1986:140). 
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year field trips were intended to collect and preserve primarily North American 

material culture, then secondarily their languages, narratives, and customs 

(Hinsley 1981, Hyatt 1990). 

In a period which preceded the technology of the wax cylinders for 

recording native languages,36 fieldnotes with incipient native orthographies were 

meticulously collected and cross-checked with native informants and interpreters. 

Cooperation and participation with indigenous people in the collection, 

transcription, and translation of native texts were critical to the success of the 

anthropologist. However, the role of linguistic sources and assistants was 

marginalized to prefaces, introductions, and bylines before the narratives (ie., 

Tsimshian myths in Boas 1916). 

A selective survey of native texts published by Boas provides insights into 

the roles of indigenous people in the production of anthropological knowledge. 

Between 1894 and 1928, Boas published hundreds of pages of North American 

Indian texts and descriptive linguistics. Most of the native language texts were 

published by the Bureau of American Ethnology (BAE) at the Smithsonian 

Institution (Boas 1894,1901,1902,1911,1916,1921). These were federal 

publications printed and distributed by the Government Printing Office in 

Washington, D.C. Native language texts were collected by a cadre of Boasian 

36Prominent anthropologists such as John P. Harrington, Alice Fletcher and Francis La 
FJesche, utilized Edison's audio technology for recording Native American languages and 
songs (Fletcher 1915). 
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followers (including Ruth Benedict, Edward Sapir, Alfred Kroeber, Leslie Spier, 

Robert Lowie, Gladys Reichard, and Pliny Earle Goddard) and published with 

English translations by professional anthropological associations such as the 

American Ethnological Society where Boas served as editor for many years (Boas 

1912,1928). 

In the Handbook of American Indian Languages (Boas 1911), Boas 

proposed a systematic methodology for the description of unwritten indigenous 

languages. Perhaps this was a conscious attempt by Boas to professionalize 

American linguistics with its own cultural-historical perspective, in distinction to 

Indo-European philology. His general objective was to give "a succinct 

morphological description of all the languages" and "classify American Indian 

languages on a basis wider that of linguistic stocks" (Boas 1900:21). Boa~'s 

cultural relativity approach to the study of American Indian linguistics also 

allowed the particular grammatical categories of the language to structure the 

formal descriptions of specific languages.37 

In the scientific presentation of the morphology, phonetics, and grammar 

of Tsimshian, Kwakiutl, and Chinook languages in the Handbook, Boas did not 

identify indigenous collaborations with interpreters or linguistic assistants. It was 

only in a coathored study of the Teton and Santee Dakota dialects with his 

37 My thanks to Will em de Reuse for noting this significant aspect of Boasian 
linguistics. 
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student John Swanton that he acknowledged Swanton's work with a Yankton 

Dakota government school teacher Joseph Estes and a manuscript written by a 

Teton Dakota man George Bushotter (Boas and Swanton 1911:879). Edward 

Sapir, another Boasian anthropologist who contributed a landmark monograph to 

the Handbook (Part Two), credited his primary Native American source in 

Oregon, "Mrs. Frances Johnson, an elderly full-blood Takelma woman" (Sapir 

1922a:2). 

In the publication of native texts, Boas consistently named his informants, 

local field collectors, and linguistic assistants. It is especially noteworthy Boas 

began what became a pr~ctice of his students establishing long term field 

relationships. Boas himself worked with three indigenous anthropologists: 

Charles Cultee, a Kathlamet (Chinook Texts, Boas 1894 and Kathlarnet Texts, 

Boas 1901); Henry W. Tate, a full blood Tsimshian (Tsimshian Texts, Boas 1912 

and Tsimshian Mythology, Boas 1916; and George Hunt, a mixed blood Kwakiutl 

(Kwakiutl Ethnology, Boas 1921). 

At the turn of the century, Boas was collecting Chinook myths, customs, 

and historical tales. At Bay Center in Washington state, he found "the only 

individuals who spoke Chinook" (Boas 1894:6). Boas described Charles Cultee or 

01 Elte' as 

a veritable storehouse of information ... [he ] speaks the Kathlamat dialect as 
well as the Chinook dialect...My work of translating and explaining the 
texts was greatly facilitated by Cultee's remarkable intelligence. After he 



86 

had once grasped what I wanted, he explained to me the grammatical 
structure of the sentences by means of examples, and elucidated the sense 
of difficult periods. This work was the more difficult as we conversed only 
by means of the Chinook jargon" (Boas 1894:6). 

Boas fieldwork with Cultee during the summers of 1890 and 1891 produced 

an anthropological publication Chinook Texts (Boas 1894) with full page Chinook 

narratives and English interlinear translations with numbered lines. Each 

Chinook story was also given in a free English translation. Typical of Boas's 

work, there was no analysis of the texts, the native text was recorded as primary 

data for future analysis by linguists, folklorists, and ethnographers. 

Kathlamet Texts (Boas 1901) was solely based on the stories of Charles 

Cultee. In the introduction with its moral undertones of salvage ethnography, 

Boas explained that Cultee was the only one of three remaining native speakers 

of the Kathlamet dialect of the Upper Chinook language who could give "any 

connected texts" (Boas 1901:5). Cultee dictated the native language texts and 

Boas functioned as amanuensis and translator. English translations were printed 

on the top half of the page while the native texts were on the lower half. Both 

texts and translations were marked every five lines for future linguistic and 

ethnographic analysis. 

A particularly interesting category of stories to me was Family Histories 

(Section VIII). It is probable that Cultee identified these origin and emergence 

stories within the cultural context as belonging to and told by Kathlamet families, 
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possibly influencing Boas to group the stories under an indigenous category of 

storytelling rather than an anthropological classification of emergence tales. An 

example of a family history is indicative in the translation of performance and 

style in Kathlamet oral narratives. 

Haha hanane! Now I come to think of my forefathers/and of my great
grandfathers. Now I will tell the story of my house/when we were chiefs in 
the beginning of this world (Boas 1901:836). 

In the production of Tsimshian Texts and Tsimshian Mythology, Boas 

worked with Henry W. Tate (Boas 1912,1916). The anthropologist described the 

division of labor in the production of Tsimshian Texts. 

The following texts in the Tsimshian dialect of the Tsimshian language 
were written down by Mr. Henry W. Tate, a full-blood Indian of Port 
Simpson, British Columbia, in Tsimshian, with interlinear translation, 
according to the alphabet adopted by Bishop Ridley in his Tsimshian 
translations of the Gospel (published by The Society for Promoting 
Christian Knowledge). This material was revised by me, with the 
assistance of Mr. Archie Dundas, a full-blood Tsimshian from New 
Metlakatla, Alaska. Apparently some slight differences in dialect have 
developed between the Tsimshian of the older people who staid (sic) in 
British Columbia, and the younger generation who migrated to Alaska. 
The phonetics, as given here, are those of Archie Dundas (Boas 1912:67). 

The phonetic analysis of Tsimshian is not quite adequate, because all the 
material at my disposal was read to me once only by a single man. There 
remains particularly a doubt as to the differentiation of the vowels ... (Boas 
1912:254). 

In the written texts, inaccuracies of construction creep in easily. I should 
have preferred a revision of the texts with Mr. Tate, but this was not 
feasible (Boas 1912:69). 
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In his second collaboration with Tate (published after his death in 1916), 

Boas provided additional information in the preface on the contributions of the 

Tsimshian indigenous anthropologist. 

The following collection of Tsimshian myths was recorded during the last 
twelve years by Mr. Henry W. Tate, of Port Simpson, British Columbia, in 
Tsimshian, his native language. Mr. Tate died in April, 1914. The 
translation of the tales as here presented was made by me, based on a free 
interlinear rendering by Mr. Tate . 

... Mr. Tate felt it incumbent upon himself to omit some of those traits of 
the myths of his people that seem inappropriate to us, and there is no 
doubt that in this respect the tales do not quite express the old type of 
Tsimshian traditions (Boas 1916:31). 

For over a decade Tate recorded local texts in British Columbia for his 

mentor, a New York anthropologist. As an anthropological field collector, Tate 

provided Boas with numerous native language texts and interlinear translations. It 

seems that Tate also suggested some Christian censorship of vulgar sections of 

tales. In tum, Boas produced a free translation of the texts based upon Tate's 

literal translations and did not interject any anthropological analysis of the native 

texts, which was standard Boasian practice. 

The name of George Hunt is perhaps most familiar in anthropology 

because of his long and dedicated service as Boas's field assistant with the 

Kwakiutl people of Vancouver Island. The chief ethnologist of the BAE, 

Frederick Webb Hodge, described the Boas-Hunt collaboration in an introduction 

to the 1921 Kwakiutl ethnography in the thirty-fifth Annual Report as: 



A paper of considerable importance, edited by Dr. Franz Boas, of 
Columbia University, is appended to this report. The materials for the 
paper was collected and recorded by Mr. George Hunt, a mixed-blood 
Kwakiutl, of Fort Rupert, British Columbia, who is responsible for the 
accuracy, the authenticity, and the character of the contents of the paper. 
Mr. Hunt also collaborated in a similar way with Dr. Boas in a former 
work, entitled "The Social Organization and the Secret Societies of the 
Kwakiutl Indians," published in the Report of the United States Museum 
for the year ending June 30, 1895" (Hodge in Boas 1921:39). 

It is curious that anthropological editorship validated Boas as the sole 
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author of the Kwakiutl ethnography when the study was based upon years of field 

collection by the indigenous anthropologist George Hunt. The full title is as close 

as Hunt got to coauthorship, it read "Ethnology of the Kwakiutl based on data 

collected by George Hunt" (Boas 1921). Boas stressed the linguistic training 

Hunt received and his confidence in the reliability of Hunt's data. 

After working with me in 1893, 1897, and 1900, during which time he 
gained much practice in writing the Kwakiutl language, Mr. Hunt spent 
several weeks in New York in 1901. During this time the general plan of 
work was decided upon, and following instructions and questions sent out 
by me, Mr. Hunt recorded data relating to the material culture, the social 
life, customs, and beliefs of the Kwakiutl Indians. So far as accuracy and 
contents are concerned, he is responsible for the material contained in tbis 
book. It will be noticed that a number of data have been recorded several 
times, generally at intervals of several years, and the agreement of the 
statements is a guaranty of the accuracy of the record ... Mr. Hunt has taken 
pains to make his descriptions as accurate as possible (Boas 1921:45). 

On the whole, discrepancies are so few in number and the period of 
recording is so long that the information as such evidently deserves full 
confidence. Furthermore, wherever I have been able to check it with my 
own inquiries among various individuals belonging to various tribes, I find 
the agreement quite satisfactory (Boas 1921:1467). 
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Edward Sapir and Native American linguistic assistants 

Linguist Edward Sapir was Boas's most prominent student. Sapir noted 

how Indian and anthropologist collaborations identified basic principles of 

anthropological linguistics. For example, in an article on "The Psychological 

Reality of Phonemes," Sapir credited the recording of Native American languages 

for identifying the differences between phonetic and indigenous phonological 

orthographies (Sapir 1949/33). The contributions of Native American consultants 

made possible the step from phonetic to phonological orthography which reflected 

the psychological realities of the linguistic consultant. Sapir recorded this 

ideational shift in anthropological linguistics: 

In the course of many years of experience in the recording and analysis of 
unwritten languages, American Indian and African, I have come to the 
practical realization that what the naive speaker hears is not phonetic 
elements but phonemes. The problem reaches the stage of a practical test 
when one wishes to teach an intelligent native, say one who can read and 
write English reasonably well and has some intellectual curiosity besides, 
how to write his own language (Sapir 1949/33:47-48). 

Sapir presented three examples from past collaborations with Native 

American consultants, specifically, work on a Southern Paiute orthography with 

Carlisle student Tony Tillohash from Utah, work on the Sarcee language with 

interpreter John Whitney from Alberta, Canada, work on a Nootka orthography 

with Alex Thomas from Vancouver Island, British Columbia. In varying degrees, 

each linguistic assistant taught Sapir some fundamental lesson of their language 

(which escaped linguistic orthographies) which are known intrinsically and 
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intuitively by native speakers (Sapir 1949/33). For example, it was with the help 

of John Whitney on the Sarcee phonology which caused Sapir to discover "vowels 

with consonantal latency." That is: 

vowels originally followed by a consonant which disappears in the absolute 
form of the word but which reappears when the word has a suffix 
beginning with a vowel or which makes its former presence felt in other 
sandhi phenomena (Sapir 1949/33:53). 

It was through a dialogical method of collecting grammars and texts with Native 

American linguistic assistants that Sapir learned "the psychological difference 

between a sound and a phoneme" (Sapir 1949/33:54). 

The collaboration of Sapir and a Paiute assistant Tony Tillohash in the 

production of Southern Paiute. A Shoshonean Language is the best documented 

example (Sapir 1930). The monograph was composed of three parts: (1) 

structure of the language; (2) texts; and a (3) dictionary. These multiple levels 

of anthropological knowledge depended upon bicultural collaboration with 

American Indian assistants and a professional linguist. The historical context of 

the scholarly collaboration, however, was American colonialism. In 1910, when 

Sapir was an Instructor at the University of Pennsylvania he analyzed the field-

collection of Ute texts. The monograph was structured by a complex partnership 

of a university museum, the Office of Indian Affairs, the Carlisle Indian boarding 

school, an Kaibab Paiute student, and a linguist (cf., Mandelbaum 1949). 

Sapir described his research in Shoshonean linguistics and his collaboration 
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with Tony Tillohash, "an excellent informant" (Sapir 1930:3), in the first section of 

the Southern Paiute text. The working relationships between Sapir and Tillohash 

were personal, cordial, and productive, even though the power to access cultural 

knowledge was invested in federal agencies as guardians of American Indians and 

in universities as scientific scholars of American Indians cultures. In the preface 

to the Southern Paiute language monograph, Sapir also acknowledged Franz Boas 

and his institutional networks at the Bureau of American Ethnology, the 

University Museum, and the American Academy of Arts and Sciences for the 

publication of the text.38 The acknowledgement revealed the multiple layers of 

institutional powers involved in the production of anthropological knowledge of 

the times. 

The Sapir-Tmrhash collaboration concentrated on data collection and 

translation which is consistent with the Boasian practice of publishing "native" 

texts with minimal interpretation. For Boasians, the value of the texts was as 

documentary facts which needed no further explanation. Boas explained the 

importance of compiling Native American texts in a letter to Professor Holmes at 

the Bureau of American Ethnology in 1905: 

In regard to our American Indians we are in the position that practically 
no such literary material is available for study, and it appears to me as one 

38 Historian George Stocking observed that "many of the anthropologists who have gone 
on to treat culture in more systematic ways were trained by Boas and bound to him by an 
ambiguous network of psychological, institutional, and inteI1ectual relationships" (Stocking 
1968:196). 
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of the essential things that we have to do, to make such material 
accessible. My own published work shows, that I let this kind of work take 
precedence over practically everything else, knowing it is the foundation of 
all future researches. Without it a control of our results and deeper 
studies based on material collected by us will be all but impossible. 
Besides this we must furnish in this way the indispensable material for 
future linguistic studies (Boas 1905/1982:122-23). 

Much to his credit, Sapir formally acknowledged the contributions of Tony 

Tillohash's to the linguistic description of Southern Ute phonology and 

morphology. Tillohash's data were increasingly visible as "authored" Kaibab 

Paiute stories (a few stories were narrated in the first person) in the second part 

of the monograph. In the third part, a dictionary of Southern Paiute words was 

assembled from "the grammatical and lexical notes which were secured from Tony 

Tillohash at the same time as the texts" (Sapir 1930:538). 

In the introduction to Part Two, Sapir commented upon the cultural 

competency of his linguistic assistant and his specific contributions to the text. 

Tony proved an excellent informant. Though young and absent from his 
native home for about five years, he was of a naturally conservative 
temperament and possessed of a remarkable memory. Hence he was 
better informed on the subject of tribal lore than could normally have been 
expected. His unfailing good humor and patience also helped materially to 
lighten the task that demanded unusual concentration ... Besides the Kaibab 
Paiute texts here presented, there were secured from Tony supplementary 
material for the grammatical and lexical study of his language; a series of 
over two hundred songs, chiefly ceremonial, recorded in text and on the 
phonograph; and a considerable body of ethnological information. The 
grammatical data have been worked up into a sketch of the Paiute 
language, which forms the first part of this volume. The lexical material 
follows in the third part. The songs and the ethnological data will form 
the subjects of future papers. Tony, further, proved valuable as a first
hand source for a seminar in American Indian linguistics that I was then 
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giving at the University of Pennsylvania (Sapir 1930:299-300). 

Edward Sapir extensively credited the American Indian linguistic assistants 

verbally and pictorially and by so doing gave them a place in a shared (coeval) 

time and history. Tillohash was acknowledged in the text as an indigenous 

consultant on the Paiute project. A photograph was taken in his Carlisle military 

uniform was placed in the second section of the book as an insert between the 

Kaibab Paiute narratives (see pages 308-309). A second linguistic informant, 

Charlie Mack, was also illustrated in a full page photograph taken in a somewhat 

disheveled coat and tie and inserted between the pages of the Uintah Ute 

narratives (see pages 484-485). Mack provided Sapir with linguistic data on the 

Uintah Ute. 

Several examples from Boas and Sapir revealed an historical practice in 

which Boasian anthropologists functioning as "editors" of native narratives and 

orthographies. Although largely based upon the traditional knowledge of 

identified Native American individuals, ethnographers, linguists, and folklorists 

took the name as "authors" of the texts in what was apparently an standard 

literary practice of the times. However, changes in authorship of anthropological 

texts were slowly being made over the years - from marginal acknowledgment of 

Native American linguistic assistants and field collectors, to coathorship (with 

anthropological mentors), to intermediate authorship (frequently invisibly allied to 

their mentors, ie., Ella Deloria's 1932 Dakota Texts strongly reflected Boas's 
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influence), and eventually to full authorship (ie., Dozier 1954). 

The rising status of Native American researchers is visible in the general 

discourse of indigenous anthropology and in the individual discourse, such as that 

of Edward Dozier. The same progression from intelpreter, facilitator, 

fieldworker, coauthor, and sole author is echoed in his experiences in 

anthropology. The discursive formation of indigenous anthropologists exhibits 

these common traits - a prelude to fuller participation in mainstream 

anthropological discourse. 

Besides collecting native texts, Boas and other contemporary 

anthropologists also realized the research significance of unpublished archival 

manuscripts preserved in museums and universities and strove to make them 

accessible to scholars through publications. Some manuscripts only needed 

editing (ie., Parsons's supervision of A.M. Stephen'S Hopi Journal, Stephen 1936) 

while other manuscripts required additional fieldwork. For example, Jean Allard 

Jeancon's manuscript on Santa Clara was researched and expanded by W.W. Hill 

and annotated and edited by Charles H. Lange (Hill 1983). 

Another type of unpublished anthropological resource was a text written by 

a Native American in the native language. For example, ethnographer James 

Owen Dorsey collected a Lakota text written by George Bushotter in the late 

nineteenth century. There were one thousand pages of handwritten Teton Sioux 

stories which needed translation and grammatical analysis (DeMallie 1988). 
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Lakota linguist Ella Deloria worked with Boas and his students on the translation 

and grammatical structure of the Bushotter text in 1915. The Boas-Deloria 

collaboration on Sioux linguistic and ethnographic texts was productive and 

rewarding. 

For Boas, Ella Deloria was the fulfillment of a long search to find a native 
speaker who could help him in his study of the Sioux language. With her 
command of Lakota, appreciation for scholarship, sharp intellect, and 
literary skills, she was the perfect collaborator (DeMallie 1988:235). 

Ella Deloria continued her collaborations with Boas until his death in 1942. Her 

anthropological publications include Dakota Texts (E.Deloria 1932) and Dakota 

Grammar (Boas and E.Deloria 1941). 

Native American biographies and autobiographies necessitated close 

collaborations between anthropologists and Indians. Although Boas felt that 

personal narratives had limited scientific value in the study of cultural relativity 

(Krupat 1985) and Ruth Benedict did not use the method of life histories in her 

inquiry of "the abnormal in cross-cultural perspective" (Bamouw 1985:71), their 

students were actively engaged in the study (cf., Paul Radin 1913, 1920, 1926; 

Sapir 1922b; Ruth Underhill 1936). Benedict encouraged Ella Deloria to use 

women's autobiography to explore Lakota kinship and family structure (DeMallie 

1988). Elsie Clews Parsons, anthropologist and financier of Pueblo studies such 

as Keresan texts and ethnographies by Boas and White, addressed the need for 

indigenous autobiographies in anthropology in her 1925 introduction to A Pueblo 
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Indian Journal. 1920-21. She wrote: 

there is little or no record of the life of the people from within, so to 
speak. For such, ethnologists have come to rely largely upon texts of folk
tales and narratives of daily or ceremoniallife ... Therefore, this journal is 
peculiarly welcome; it fills psychological interstices (Parsons 1925:6). 

Life histories were frequently "incidental by-products of fieldwork oriented 

to an over-all description of a culture" (Kluckhohn 1949:75). For example, 

Underhill was conducting summer fieldwork with the Papagos in the 1930s when a 

ninety year old informant, Maria Chona, provided an unsolicited life history.39 

Chona was a "collaborator, not merely informant," "a full partner in the 

autobiography process" (Bataille and Sands 1984:57). Paul Radin sought out 

Native American autobiographies as reflections of "how natives think." The 

influence of Boas in the recording of linguistic and folklorist texts as expressed in 

native language narratives with interlinear transcriptions in English is evident in 

Radin's early work (Radin 1913). Language was also stressed in the two 

handwritten life histories of the Blowsnake family which were written in the 

Winnebago syllabary (Krupat 1985). Boasian autobiographies are similar in their 

regard for the data as self-evident documents in little need of analysis or 

39 At the time, the subjectivity of an autobiography was a concern of the scientific 
publishers which made it difficult to get such Native American discourse in print. Bataille 
and Sands stated that: 

Underhill ... was forced to condense much of the material Chona gave her because her 
publisher was not particularly supportive of the idea of an individual life 
story ... considered poor anthropological methodology in the 1930s ... so she was 
restricted to producing a 'slim volume' (Bataille and Sands 1984:63). 
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interpretation. Edward Sapir, interested in psychological interpretations and 

creativity of individuals in culture, encouraged his students (ie., Walter Dyk 1938) 

to continue working in indigenous autobiography. 

By the twentieth century, a number of Native American scholars had 

emerged within Boasian anthropology. They pursued ethnographic and linguistic 

studies of their own culture with vigor and commitment. These indigenous 

scholars who were frequently associated with their anthropological mentors 

included: Ella Deloria (Lakota, 1889-1971); Francis LaFlesche (Omaha, 1857-

1932); George Hunt (Tlingit raised among Fort Rupert Kwakiutl, 1854-1933); 

J.N.B. Hewett (Tuscarora, 1859-1937); D'Arey McNickle (Metis/Salish, 1904-77); 

William Jones (Sac and Fox, 1981-1909); and Edward Dozier (Tewa, 1916-71). 

Dozier's link to Boasian anthropology 

Although Edward Dozier was not a student of Franz Boas, he and other 

Native American anthropologists were affected by Boasian practices in academic 

anthropology. Dozier was exposed to professors and courses imbued with the 

tenets of Boasian anthropology during his postwar training in anthropology at the 

University of New Mexico (UNM) and the University of California at Los 

Angeles (UCLA) in the late 1940s and early 1950s. Dozier acknowledged the 

influence of Franz Boas on the history of anthropology in his doctoral 

examinations at UCLA. 
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He instilled in his investigators a respect for field work of a high quality, 
an influence carried over to this day. He trained a group of important 
anthropologists who have contributed tremendously to the science of man 
(Dozier, Ph.D. examination in History, Theory, and Method:27 October 
1950). 

As a result of President Roosevelt's educational bill benefitting World War 

II veterans, Dozier's graduate education was partially funded by the G.I. Bill. It 

is doubtful that he could have afforded an academic career without this federal 

educational support.40 

Writing on the history of anthropology at the University of New Mexico 

(UNM), Philip Bock observed a florescence in 1948. 

After the war the university braced itself for an influx of students, many 
under the G.I. Bill, and anthropology underwent a number of significant 
changes ... 

"Nibs" Hill became chair of anthropology in 1947, a position he would hold 
for the next fifteen years. According to Florence Hawley Ellis, Hill wanted 
to model UNM anthropology on the Yale program; ie., while maintaining 
the Southwestern emphasis ... His close friendship with members of the 
central administration ... made possible the gradual development of a 
doctoral program (one of the few in the country at that time). A Ph.D. 
was awarded for the first time in 1948, to John Adair for his study of 
returning war veterans at Zuni Pueblo. The second Ph.D. went in 1951 to 
Charles Lange for his study of Cochiti Pueblo ... nine Ph.D.'s were awarded 
during this era [1948-57] (Bock 1989:5). 

40 Dozier was born at a time when he could benefit from federal educational programs. 
The Indian New Deal economics of the Indian Reorganization Act of 1934 established 
educational loans for Indian students who attended colleges. The loans had to be repaid 
when the Indian student either left college or graduated (cf., Norcini 1988). Dozier finished 
his undergraduate education under the G.I. BilJ at UNM and then continued in graduate 
school at UNM and UCLA with many other veterans. 



100 

At UNM, the primary influence on Dozier's emerging sense of 

anthropology was W.W. (Nibs) Hill (1902-1974) who was a student of Edward 

Sapir at Yale University. Hill received his doctorate in 1934 (Lange 1976:97) and 

three years later came to UNM where he applied his knowledge of Boasian 

anthropology. 

In 1940, after doing well academically in ethnobiology, his professor and 

chairman of the biology department, Edward F. Castetter, helped Dozier obtain 

employment with Hill on his Tewa research. Dozier worked for Hill during the 

research phase of the Santa Clara ethnography (cf., Norcini 1988). His wages 

were paid by the National Youth Administration (NYA) which funded Dozier 

until Spring 1941 when at the age of twenty-five he became ineligible under 

federal program guidelines. Dozier was noticeably impressed with Hill because 

unlike earlier Pueblo anthropologists such as Parsons who secreted their research 

from their consultants and the community they studied (cf., Zumwalt 1990), Hill 

openly shared his findings with Santa Clarans. Dozier wrote to Sergeant about 

their ethnographic work at Santa Clara Pueblo . 

.. .1 have therefore, a part-time N.Y.A. job which is helping me greatly .. .1 
learned from a friend that Dr. W.W. Hill ... had gotten hold of a Santa 
Clara manuscript and needed an interpreter. I applied and was given the 
job .. .I have introduced him to various people in the pueblo and we are all 
busy now getting information on all subjects. Dr. Hill's approach to getting 
information is different from other ethnologists. Formerly ethnologists did 
not reveal to the Indians their purpose for wanting information, in many 
cases they even attempted to conceal books on Indians, particularly of 
religion, from the Indians. I have always thought that the Indians should 
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know and have copies of articles written about them, and I was glad to find 
a like opinion in Dr. Hill (Dozier to Sergeant:31 December 1940). 
There was some ambiguity over Dozier's role as an informant in 

ethnographic fieldwork at his home village. The Hill Papers in the Maxwell 

Museum archives at UNM document Dozier's work as an interpreter and 

intermediary in contacting relatives for Hill to interview. Dozier's initials are 

typed on some of the transcriptions of those Santa Clara conversations. In a 

letter to a prospective employer in Mexico, Dozier described his participation in 

the Hill ethnography. 

I received the Bachelor of Arts and the Master of Arts degrees in 
anthropology at the University of New Mexico. While there I worked 
closely with Dr. W.W. Hill, head of the anthropology department, on his 
ethnography of Santa Clara Indian Pueblo. This association was of benefit 
to both Dr. Hill and me. As a native member of Santa Clara Pueblo, ! 
acted as an informant and interpreter for Dr. Hill and in return gained 
considerable experience and training (Dozier to Noval:5 June 1951, my 
emphasis). 

However, in Hill's obituary, Dozier's role in fieldwork was carefully 

depicted as a facilitator not as an informant or interpreter. Lange wrote: 

Reluctant to assume any major role as an informant himself, Dozier 
proved invaluable in establishing contacts at Santa Clara, providing insights 
and perspective, and generally facilitating the work (Lange 1976:87). 

Dozier's role in his own community remains somewhat vague and unsettled. 

Another Boasian who taught in the anthropology department at UNM was 

Leslie Spier.41 

41 Stocking classified Spier as a "strict" Boasian who closely followed the tenets of his 
teacher unlike others such as Sapir (Stocking 1974:17). 
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Spier, whose Ph.D. was from Columbia under Franz Boas [1920], was 
teaching at Berkeley, but he managed ... to spend at least one semester each 
year at UNM where he was highly regarded as a teacher, researcher, and 
editor (Bock 1989:3). 

Spier taught at New Mexico from 1939 to 1955 (Basehart and Hill 1965). His 

former students recalled the strictness of his teaching reminiscent of Boas's 

rigorous methodology with detailed empirical descriptions and emphases on 

culture change, culture traits and diffusion, and culture history. Spier's obituary 

highlighted his Boasian training. 

Spier's formative years under the tutelage of Boas left him with the strong 
conviction that anthropological inquiries must be guided by the canons of 
scientific method and the equally strong conviction that the understanding 
of culture depended upon an inquiry into its historical antecedents. From 
these perspectives follow his views on anthropology as a discipline and on 
the nature of culture. 

The conception of scientific method fostered by Boas and Spier stressed 
rigorous empiricism, induction, objectivity, and extreme caution in 
interpretation. In this conception, theory was equated with an 
anthropological stance that conspicuously failed to exhibit these necessary 
characteristics of method ... (Basehart and Hill 1965:1267). 

The Boasian definition of culture was historically determined by the selective 

borrowing of traits which were suited to each particular society. Spier explained 

the Boasian historical approach to the geographical distribution of elements of 

culture (and then appJied it to Native American culture histories): 

This emphasis on historical determinants is the keynote to Boas' thinking 
about culture, and it is our legacy .. .It should be clear that by "historical" 
Boas meant only that each cultural trait and configuration must have had a 
specific antecedent form ... (Spier 1959:147-48). 
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Dozier took Spier's survey course in the "Analysis of Culture Areas-Plains 

Indians" in Spring 1947. It must have been a demanding class for Dozier for he 

received a grade of C from Spier. Dozier improved in Spier's "Perspectives in 

Anthropology" and received a grade of B. Anthropologists trained in the 

American Historical School during the 1930s studied culture by mapping the 

diffusion of culture traits across culture areas (Stocking 1974:18). This Boasian 

influence was evident not only in Spier'S teaching but also in his Southwestern 

ethnographies on Havasupai and Yuman tribes (Spier 1928,1933). Dozier 

continued his graduate work with Spier in an independent study course in which 

he conducted research for his Master's thesis on an analysis of the Tewa 

language. 

Another faculty member who was influential in Dozier's Southwestern 

studies was Florence Hawley (Ellis), who received her doctorate from the 

University of Chicago. From 1946 to 1947, Dozier took three classes from 

Hawley: Methods in Cultural Anthropology, Southwestern Archaeology, and 

Acculturation of Pueblo Indians. His grades were consistently high. From 

Hawley, Dozier learned the Boasian principles of descriptive ethnology (no 

theory) and the relationship between archaeology and ethnology as applied to 

Puebloan cultures (Ellis-Norcini interview:10 October 1990). He later published 

articles on ethnographically-informed prehistory (Dozier 1958a,1965c,1970b). 

From the following incident, Ellis remembered Dozier as a unusual graduate 
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student 

He came in after the first class, came back in my office which was across 
the hall from the classroom we had. He was very bashful. He said III hate 
to ask you this, but this means a lot to me. I just wondered if it would be 
possible, well .... " I said, IIWhat are you thinking aboutll - because I was 
always sympathetic with students. They were my better friends than the 
rest of the faculty because they and I were working on the same problems 
usually. Well, he said, he had gathered from the pieces of text that he had 
read that it would be a good idea to get going with an occasional lecture as 
early as possible in your life because if you didn't you were just not going 
to do as well in the long run as you would have otherwise. In other words, 
you would be looking from things from the outside instead of the inside, 
looking out I told him that I thoroughly agreed on that He said, "Well, 
you know, my background is the background we were told we were 
supposed to have if we were Indian studentsll .... They were just shoved into 
it and given pretty standard courses, I think ... Well, he had been asked to 
give a lecture or two ... he said he enjoyed doing it but he was always afraid 
that he might not do well enough. This is just typical of him. He was 
bashful about himself. IIWell,1I he said, lido you suppose that I could 
persuade you to let me give a lecture or two here in your class?1I Wee 
now, that's not what a student ordinarily does, you know, if they're asked 
to recite they're a little bashful, but here he wanted to go right into the 
job. He was going to make a good story out of the job that had to do with 
his people and he did an excellent job (Ellis-Norcini interview:10 October 
1990). 

This story illustrates the maturity and motivation Dozier brought to his 

graduate studies. A UNM colleague remembered Dozier as quiet, smart, and 

modest (Interview:16 April 1993). It also foreshadowed his desire to become a 

teacher and indigenous anthropologist by giving lectures in Hawley's class on 

Pueblo ethnography.42 

42Ellis and Hill taught most of the ethnology classes at UNM during the years Dozier 
was enrolled as a graduate student in the late 1940s (Ellis-Norcini interview:lO October 
1990). 
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One of Sapir's most prominent student's, Harry Hoijer, was a Visiting 

Professor at UNM during Dozier's graduate years. In 1941, Dozier was scheduled 

to attend a field school and study linguistics under Harry Hoijer, an Athabascan 

scholar (like Sapir). Spier made the arrangement as a member of the UNM Field 

Session staff at Chaco Canyon (Dozier to Sergeant: 20 April 1941). It was Spier's 

intention for Dozier 

to learn transcribing from Dr. Hoijer, and ... [to] give some time as linguistic 
informant for our students (Spier to Dozier:8 May 1941). 

However, Dozier was unable to participate in the Chaco field school because a 

Draft Board did not grant him a college deferment (Dozier to Spier:7 August 

1941).43 

Chamarro study on Saipan 

During World War II, Army Staff Sergeant Dozier was stationed in the 

Pacific for one year of duty on Saipan in the Marianas Islands (1944-45). His 

intelligence duties for the Army Air Corps pertained to the B-29 air strikes on 

Japan. In his free time, Dozier pursued an ethnographic interest in the Chamarro 

people of Saipan using his knowledge of Spanish to talk with Catholic 

43 Dozier had only one semester before completing his undergraduate program at the 
University of New Mexico when he received this news from the local draft board. He 
enlisted in the Army Air Corps in Los Angeles, California, and served from 1941 to the end 
of the war in 1945. Dozier returned to UNM in 1946 and received his Bachelor of Arts 
degree on 7 June 1947. He then enrolled as a graduate student completing his Master's 
degree on 6 June 1949 (Norcini 1988). 
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missionaries at Charankanoa village. In his journal, the multilingual ethnologist 

recorded: 

We talked in Spanish and despite my rusty knowledge of the language 
made admirable progress (Dozier, Saipan journal:3 August 1945). 

Although he never published his experiences in Micronesia, Dozier made 

an early attempt to conduct an ethnography aided by his diverse language skills. 

At the Civilian Internment Camp on Saipan, his multicultural upbringing 

sensitized him to intercultural relationships (in the form of social and physical 

borders). He obseIVed: 

The Koreans are separated from the Japanese by a fence with a guard in 
between. A fence, of course, encloses the entire internment camp. 
According to Lt. Taylor the fence is to keep away outside intruders rather 
than to imprison the internees, for the latter have no desire to leave the 
confines where they get plenty of food and suffer no ill treatment. All the 
entrances are guarded by Chamorro [sic] guards. 

The Koreans live in long board huts built by the Military govt. The huts 
are separated by partitions. The construction is simple. Windows are 
merely openings with shutters flanged out by supporters which may be 
removed during showers and opened again to provide light and ventilation. 
There is no screen and of course no glass ... 

The Japanese have still less comforts. They still live in improvised shacks 
which are mere shelters pieced together by wood, tins, and rags ... There are 
a few shallow wells with a circular concrete water catch and drainage 
surrounding it (Dozier, Saipan Journal:6 July 1945). 

Dozier's Master's thesis: "A Tentative Description and Classification of Tewa 
Verb Structure" 

After World War II at the University of New Mexico, Dozier's long term 
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interest in studying the Tewa language (Dozier to Sergeant:20 April 1941) 

combined with the nurturing mentorships of Hill, Hoijer, Spier, and Ellis, 

influenced him in selecting an indigenous linguistic topic for his Master's thesis, 

"A Tentative Description and Classification of Tewa Verb Structure" (Dozier 

1949). His committee consisted of W.W. Hill (Chairman), Florence Hawley 

(Ellis), H. G. Alexander, and Paul Reiter.44 

The thesis was based upon a primarily Boasian interest in American Indian 

grammars and it was theoretically grounded in Sapir-Whorfian concepts of 

language and culture. Positioning himself as a native fieldworker in linguistics, 

Dozier articulated his complex interrelationship as both subject and as object. He 

wrote: 

The dialect considered in this study is that of Santa Clara Pueblo. Though 
the writer is a native speaker of Tewa, this study is not based on his speech 
along; it has been supplemented by considerable work with other native 
speakers (Dozier 1949:3) 

Dozier's words expressed a Boasian methodology in cross-checking 

linguistic information with multiple native informants to ensure the reliability and 

objectivity of data. Keenly aware of the distinction between subjectivity and 

objectivity in the language of anthropology, Dozier contextualized his own insider 

knowledge to reassure the professors on his thesis committee at the University of 

New Mexico of the quality of his linguistic data. In the abstract and introduction 

44 Reiter taught Dozier physical anthropology and oversaw his field research on the 
Tewa language from 1946-47. Dozier was a B student in these courses. 
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to his Master's thesis, Dozier elaborated on the complex positioning required of 

him as both a native speaker and a linguistic anthropologist. 

The major portion of the linguistic material examined is that of the writer's 
native dialect, Tewa. This study, however, is not based on this one source 
of the material alone. Paradigms and texts from other native speakers 
have been recorded and studied in order to supplement the materials and 
to insure the validity of the conclusions reached (Dozier 
1949:unpaginated). 

Though the writer is a native speaker of Tewa, this study is not based on 
his speech alone; it has been supplemented by considerable work with 
other native speakers (Dozier 1949:3). 

Social relations implicit in Dozier's formal academic discourse can be 

biculturallyanalyzed.4S Within Pueblo values, language was (is) regarded as 

cultural property. It belongs to no one person. An individual represented only 

one speaker whose authority was invested within the community at large. 

Consequently, it was appropriate for Dozier as a Pueblo person to place himself 

as only one speaker within a social group of Tewa speakers. 

On the other hand, as an anthropologist, knowledge of an American Indian 

language was and is regarded as an acquired field skill imbued with professional 

status. Marcus and Cushman explain the importance of a field language: 

Since working in the native language is a foundation of fieldwork as well as 
a preferred base for discussing the native point of view, evidence, however 
indirect, of the ethnographer's linguistic competence is one of the key, yet 
most sensitive, representations to achieve in a realist text .. .it is one of the 

45 For a discussion of social and power relations in discourse, refer to Lila Abu-Lughod 
and Catherine A. Lutz's "Introduction: emotion, discourse, and the politics of everyday life" 
in Language and the Politics of Emotion (Abu-Lughod and Lutz 1990). 
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salient criteria by which it is judged. Yet it is also the one aspect of field 
experience about which there is generally the most silence in texts--this 
must be "read into" an account To admit incompetence or the extensive 
use of interpreters is to seriously undermine the authority of the writer 
(Marcus and Cushman 1982:36). 

As an indigenous linguist, Dozier was in the unique position which 

required him to understate his linguistic competence and share his authority of 

the Tewa language with other Santa Clarans. He could claim a native 

competency but not sole authority. This self-effacement was consistent with the 

Tewa ideology of self as inconspicuous within the community, and it was 

consistent with the objective tenets of science to distance oneself from the 

observed (which included himself). Instead of treating his Tewa language 

competency as an implicit part of the text, he made a deliberate effort to be as 

explicit as possible providing full disclosure of his special relationship to the 

language and the text. Dozier deferred to the other Tewa speakers (informants) 

as constituting a larger body of linguistic data. He emphasized his "considerable 

work with other native speakers" because a single source was an insufficient 

sample for an anthropological study. Dozier functioned only marginally as his 

own informant, but always within a cultural whole ["Through the writer is a native 

speaker ... this study is not based on his speech alone"]. Paradoxically, this 

provided the appropriate objective distance as an anthropologist while retaining a 

certain indigenous solidarity. The scientific concern for accuracy of data through 

cross-checking with multiple informants ensured reliability and objectivity. In his 
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double roles as an anthropologist (subject) and informant (object), Dozier made a 

deliberate effort to clarify his unique field relations to authenticate the data and 

interpretations of a familiar, non-exotic language. 

Dozier, who was already an experienced anthropologist, understood the 

value that professionals placed on the scientific method. He also understood his 

own indigenous position relative to the Tewa language and how this might be 

questioned by his university teachers regarding data collection and interpretations. 

Dozier addressed this forthrightly in his UNM thesis. He declared himself a 

Tewa speaker and an anthropologist. The Tewa verb study functioned at an 

explicit level of anthropological linguistic discourse while, simultaneously, an 

implicit narrative positioned him as an articulate native speaker within the 

profession. These two levels of meaning were interwoven successfully in his thesis 

(Dozier 1949) and subsequent publication (Dozier 1954). 

Dozier's linguistic study of the Santa Clara dialect of Tewa can also be 

read as a cultural history. Seen through the lens of language change, Dozier 

reconstructed how the community of Tewa speakers had adapted to the presence 

of foreign-speaking colonial people (Spanish, Mexican, and American) in their 

homelands. He noted the effects of public transportation, inter-Pueblo marriages, 

government boarding schools, the Office of Indian Affairs field offices, and the 

Los Alamos Atomic Bomb project (Dozier 1949:118). He projected the effects 

back in time through generations of Santa Clarans. 
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Like most New Mexico pueblos, Santa Clara speakers have passed through 
stages of bilingualism and trilingualism. All of the older individuals, 
seventy years of age and older, speak Tewa and Spanish. The next group, 
from about forty-five to seventy years of age, are trilingual; they speak, 
Tewa, Spanish, and English. Individuals forty-five years of age and 
younger speak only Tewa and English. This interesting transition has 
taken place because prior to statehood (1912) New Mexico was 
predominantly Spanish speaking. Pueblo Indians have always been on 
intimate terms with their Spanish-American neighbors, and whereas today 
both groups use English in their relationships, in earlier times Spanish was 
the medium of communication. The children of the early part of this 
century were still in the atmosphere of an older tradition, and also exposed 
to the Indian Service boarding and day schools conducted in English. 
These fortunate individuals become as a result, trilingual (Dozier 1949:5-
6). 

Doctoral program at University of California, Los Angeles 

After Harry Hoijer returned to UCLA, Dozier transferred to their doctoral 

program in 1947 as an unclassified graduate student (Dozier's UCLA transcript). 

It was Spier who arranged for the transfer. In a letter to Elizabeth Shepley 

Sergeant, Dozier wrote: 

L.am now working on a Masters - concentrating on studies with Dr. Leslie 
Spier. He has arranged a working scholarship at the University of 
California in Los Angeles for me next semester where I shall be studying 
linguistics with Dr. Hoijer the linguist and Mexican ethnology with Dr. 
Ralph Beals ... 

I have plans to work for a Ph.D. in Anthropology and may go East to get 
it. At the moment Chicago, Columbia, Yale, and Harvard look equally 
good, however, I have a year to make up my mind (Dozier to Sergeant:28 
April 1947). 
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Dozier was enrolled in UCLA with "regular graduate status" in the fall 

semester of 1948,46 the year when the doctoral program in anthropology was 

established. Dozier took several classes from Ralph Beals, Walter Goldschmidt, 

and Harry Hoijer from 1947 to 1948 and received consistently high grades. His 

classes included: Indians of Modem Mexico (Beals); Theory and Method 

(Beals); American Culture (Goldschmidt); and Introduction to Linguistics 

(Hoijer). Dozier was a Research Assistant for linguist Harry Hoijer during his 

first year, and a Teaching Assistant during the second year (Dozier to Noval:5 

June 1951). Dozier took classes in philology at UNM and UCLA from Hoijer 

and so was well trained in the scholarly study of languages. A speaking 

knowledge of Tewa and English was essential for Dozier's role as a linguistic 

assistant. At Hoijer's invitation, Dozier participated in teaching a Tewa language 

course for the Linguistics Institute at the University of Michigan in Ann Arbor 

during the summer of 1949. 

Hoijer and his Native American graduate student also collaborated on a 

linguistic paper on Santa Clara phonemics in 1949.47 Continuing in the Boasian-

46 In Fall 1947, Dozier took four courses at UCLA - General Philology with Hoijer, 
Indians of Modem Mexico and a seminar in anthropological theory and method with Beals, 
and a seminar on American Culture with Walter Goldschmidt. 

47 Florence Hawley Ellis studied linguistics from Harry Hoijer at the University of 
Chicago. Ellis speculated about the collaboration between Hoijer and Dozier on the Tewa 
language article in 1949 saying: 

I don't remember ever having heard that he was particularly interested in that 
language, but my guess is that here was a batch of information that you could put 



113 

Sapirian practice of acknowledging indigenous collaborators, Dozier was listed as 

a coauthor with Hoijer in the International Journal of Anthropological Linguistics 

(Hoijer and Dozier 1949). The rare element in this Boasian equation, however, 

was that the Native American co-author was a university doctoral candidate, 

academically-trained in the formal techniques of linguistics. 

Edward Dozier became the first indigenous linguist of the Tewa language 

(Hoijer and Dozier 1947; Dozier 1953,1955a,1956a,1962b,1963b,1963c,1964a, 

1964b, 1965a, 1966e,1967b, 1968c). However, other linguists before him, such as 

Bureau of American Ethnology field linguist John P. Harrington (191Oa,191Ob), 

wrote the earliest descriptions of Tewa. Dozier continued to explore his native 

language as an anthropological linguist in his research and teaching career, 

frequently within the theoretical and historical framework of acculturation. He 

also made reference to the potential uses of language in cultural and historical 

reconstruction studies (Dozier 1970b). 

In October 1950, Dozier took his Ph.D. qualifying examinations. For his 

linguistics exam, he was presented with the following question which was probably 

written by his teacher Harry Hoijer: 

Taking off from B. L. Whorf, the Relation of Habitual Thought and 
Behavior to Language, indicate some of the ways in which the patterns of 
speech in Tewa may show connections with cultural norms among speakers 
of Tewa (Dozier Ph.D. exam:October 1950). 

into a paper without making it too terribly long (Ellis-Norcini interview:lO October 
1990). 
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In ethnology, Dozier wrote on "The Genealogical Method as a Device for 

Field Research" and stressed its utility in studies of kinship and social 

organization. He based his examples on his fieldwork experiences with the 

Arizona Tewa and cautioned Pueblo ethnographers to establish a good rapport 

before beginning to collect genealogical data and to restrict access to the records. 

Unless the investigator is in good standing with the natives, probing for 
information about this subject is likely to arouse suspicion and set up 
resistances ... extreme care must be taken and proper precautions used to 
safeguard the knowledge of the record from all but a few trusted 
informants of the groups being studied (UCLA Ph.D. Exam:24 October 
1950, Edward P. Dozier Papers). 

Dozier was the first graduate of UCLA's doctoral program in 

anthropology48 which according to the department's description of a Ph.D. 

degree was: 

to prepare students to teach on the college or university level and to 
engage in original research (UCLA, Department of Anthropology, 
undated, Edward P. Dozier Papers). 

Dozier's dissertation "The Changing Social Organization of the Hopi-Tewa" 

was defended on 20 December 1951. The committee consisted of Walter 

Goldschmidt (Chairman), Harry Hoijer, and Ralph Beals. In 1952, Dozier took 

his doctorate in anthropology and linguistics from UCLA and became the first 

Native American academic anthropologist in the history of the discipline. 

48 George D. Spindler was the second graduate of the UCLA doctoral program in 
anthropology. He graduated after Dozier in 1952 (Hoijer, Beals, and Goldschmidt pamphlet 
"25th Anniversary: UCLA Department of Anthropology 1940-1965"). 
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In summary, Dozier's formal education from 1935 to 1952 reflected the 

influence of Boasian anthropology. When Dozier took his doctoral degree in 

1952, his career was intellectually grounded within the Boasian influence. As 

historian George Stocking observed, Boas was "the most important single force in 

shaping American anthropology in the first half of the twentieth century" 

(Stocking 1974:1). The Department of Anthropology at UCLA, with a faculty 

comprised of Boas's students, continued teaching the Americanist tradition to a 

new generation of postwar graduate students. Students were taught that a 

professional anthropologist objectively describes the "particulars" of Native 

American life without attempting premature generalizations, classifications, or 

interpretations. Cultural elements were to be observed and recorded factually 

within the overall context of their cultural histories. The diverse native languages 

revealed implicit, unconscious categories of meaning which were integrated into 

the fabric of individual communities. Accordingly, Dozier's original plan for his 

dissertation was within the Boasian tradition. As he wrote to Sergeant: 

My Ph.D. thesis is to be a comparison of Hano (Hopi Tewa) with the 
Santa Clara - language and culture (Dozier to Sergeant:25 April 1948).49 

49 This is a problematic statement which may indicate that the research focus of his 
dissertation changed considerably over time. In a letter to Sergeant a year later, Dozier 
stated that Hoijer was the chairman of his committee and the topic of his thesis was culture 
change (Dozier to Sergeant:22 June 1949). It is curious that Hoijer was not even a member 
of his final committee and there is to my knowledge, no documentation to explain this 
change of events. 
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For Dozier as a Native American anthropologist, the Boasian legacy was 

apparent in his historical descriptive and non-theoretical aspects of his 

ethnographies, interest in language and culture, and the use of linguistic methods 

in ethnography. In the tradition of Boasian anthropology, Dozier promoted 

native perspective on linguistics and ethnology. His innovation, however, was that 

he expressed his multiple perspectives not as a field-trained native collaborator 

but as a university-trained scholar who wrote from within the academic 

community as a Native American anthropologist. 
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CHAPTER 4. 
PUEBLO KNOWLEDGE AND PUEBLO DISCOURSE 

The complexities of Dozier's discourse as an indigenous anthropologist can 

be demonstrated by juxtaposing Pueblo values with Boasian anthropology. In the 

first section, Pueblo value systems are represented in the cultural construction of 

a Tewa self, insider/outsider relations, sociology of knowledge in Pueblo society, 

secrecy, engendered knowledge, and attitudes toward ethnographies. In the 

second section, I explore Dozier's discourse in relation to the Pueblo world, 

specifically his relation to the community and how he attempted to construct a 

moral discourse in anthropology. This chapter, although partial in its 

interpretation of Pueblo systems of knowledge and power, is pivotal in situating 

Dozier as an indigenous anthropologist (his Tewa self). As Rosaldo observed: 

anthropological life histories are intimately bound to culture-specific 
conceptions of the person (Rosaldo 1976:148). 

I. Pueblo Values 

In the Tewa language, there is no word for art. There is, however, the 
concept for an artful life, filled with inspiration and fueled by labor and 
thoughtful approach (Naranjo-Morse 1992:15). 

Tewa self 

The supreme spiritual aspiration of a Tewa person is lito be loved by the 

gods [and] to be liked by one's fellow men" (Laski 1958:89). This sentiment was 

translated from a Tewa phrase meaning "Seeking Life." It is a daily prayer and 
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"also an ethical maxim" which defines the ideal Tewa person (Ibid.). Laski 

explained the spirit of being Tewa: 

While the Great Ones may bestow, upon those who are worthy, the 
blessings of being loved by the gods, one must also deserve and acquire, 
through proper conduct of living, the status of being liked by one's fellow 
men. Thus, the ultimate wish and prayer becomes also the supreme law of 
personal conduct (Laski 1958:89-90). 

"Seeking life" or "for life's sake" (Cajete 1994:34) is the attainment of a good, 

harmonious, and beautiful life with your human and spiritual communities. This 

metaphor for a good life directs a Tewa person to seek knowledge, wisdom, and 

wholeness through traditional epistemologies (Cajete 1994). 

Dozier described the Tewa personality in his Pueblo writings as non-

aggressive and inconspicuous (Dozier 1958c). Pueblo individuals could be stoic 

and impassive, masking "the turmoil within" which "made him difficult to analyze 

by the white man" (Dozier to Sergeant:5 September 1934). According to Dozier, 

a key feature in Pueblo personality was a "reluctance to be assertive and 

conspicuous" which produced a discourse characterized by a "subdued oratorical 

style" (Dozier 1958c:272). It is probable that these Pueblo characterizations were 

self-reflexive comments describing Dozier's self-effacing and modest demeanor. 

From a number of sources including interviews with Pueblo people, 

archival collections, and anthropological accounts by Indians and non-Indians, I 

developed a partial, non-prioritized, descriptive listing of aspects of the "ideal" 
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Rio Grande Tewa self. so 

A Tewa person is: 

1. polite and respectful to elders; 

2. hard working and generous; 

3. reciprocal in social and spiritual relations; 

4. respectful of natural cycles of life and death for all forms of life 

(including people, plants, rocks, animals, houses, and objects); 

5. conservative and modest; 

6. cooperative with others and does not act independently; 

7. in a network of "talking relationships" with others in the Pueblo; 

8. protective of traditional cultural knowledge; 

9. a Tewa language speaker; and 

10. loved and liked by all (philosophy of "seeking life"). 

A Tewa individual explained that in the cultural construction of a Tewa 

self, social acceptance of a Tewa person is validated through informal talking 

50 In the ethnography, The Hopi-Tewa of Arizona, Dozier described their personality 
type as differing from the Rio Grande Tewa and Hopi. He commented that: 

The Hopi-Tewa appear to be more aggressive, and more willing to accept white ways 
and to cooperate with the local Indian Service. The individual Hopi-Tewa is friendly 
to whites and has little of the reticence characteristic of both the Hopi and the Rio 
Grande Tewa (Dozier 1954:367). 

Dozier speculated that the differences were shaped by their resistance to Spanish oppression 
in New Mexico and their minority status on First Mesa, Hopi. As warriors protecting the 
Hopi from their traditional enemies, the Arizona Tewa developed "aggressive and 
independent traits" (Ibid.). 



120 

networks in the Pueblo. 

There's a network of "talking relationships." If you are accepted into this 
network of talking relationships then you were authenticated. You were 
okay, you know. Then you were Ka'po, you were a bonified member of 
the pueblo of Santa Clara (Interview: 26 October 1990). 

In the give-and-take relations of Pueblo social and spiritual interactions, 

reciprocity is a hallmark of a good person. Reciprocity means that "for each thing 

taken, something should be returned" (Naranjo 1992:98). For example, before a 

potter takes clay from the earth a prayer of thanks is said to Clay Mother 

(Naranjo-Morse 1992).51 

Outsiders as cultural categories 

Although complicated by formal biological measures in federal, state, and 

tribal laws (blood quantum), membership is a sovereign right of Native American 

communities. It is based on a number of locally understood variables including 

birth, language competency, residence, marriage, participation in community and 

ceremonial life, and ultimately, social acceptance. The critical factor of social 

approval involves an ongoing assessment of the relationship between the person's 

actions and the community's code for proper conduct. Moses and Wilson 

explained: 

51For a discussion of Pueblo cosmology, refer to The Tewa World by Alfonso Ortiz 
(Ortiz 1969). 
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Thus the legal definition of an Indian in the Untied States is likewise more 
closely related to cultural rather than to biological criteria. If the person 
looks upon himself as an Indian, and if he lives within an "Indian" cultural 
community, and if an Indian social or legal entity accepts him as such, then 
that person is normally regarded as an Indian (Moses and Wilson 1985:5-
6). 

The cultural model of "outsider" implicitly defines who is and who is not an 

insider. Brandt described the position of "outsiders" in Pueblo social systems in 

an ethnographic study of secrecy at Taos Pueblo. She studied how the cultural 

construction of "outsiders" was defined by Pueblo insiders. Brandt obseIVed: 

Pueblo people make a conceptual distinction between insiders and 
outsiders. In its broadest sense, the term "outsiders" refers to Anglos, 
Spanish-Americans, and Indians of other tribes who exist outside of the 
symbolic and spatial limits of a Pueblo village. It distinguishes those who 
are not integrated into the social networks within a village. The term may 
also be used in a narrower sense to distinguish the social roles and statuses 
of individuals based on their participation in village information 
networks ... The distinction is thus a flexible one that can be used to include 
or exclude any individual from social participation in any activity or 
context. This conceptual distinction creates a web of social boundaries that 
cross-cut a village and extend outside it (Brandt 1980:125). 

The Pueblo model of "outsiders" defines people within that cultural and symbolic 

category and, at the same time, implies how insiders should relate to them 

socially. 

One variety of cultural "outsiders" are "University Indians." A Pueblo 

person invented the trope of a "University Indian" to symbolize a Native 

American scholar who does not write from his or her own experiences. A 

"University Indian" is characterized as growing up away from the reseIVation and 
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has a questionable amount (or mixture) of Indian blood. University Indians are 

cultural "outsiders." They are perceived as acquiring knowledge from written 

sources rather than from authoritative sources of traditional knowledge, their 

tribal elders. The Pueblo person described "University Indians" in the context of 

Western educational traditions: 

They know from the textbook rather than "the grass roots Pueblo culture." 
(Interview 28 September 1990). "University Indians" have to study it and 
ask to know it. Others don't have to ask, they know from growing up 
Indian (Ibid.) 

It is apparent that Dozier fits within the boundaries of this symbolic 

category and qualifies as a "University Indian." When I asked my Pueblo 

consultant to comment on Dozier's book, The Pueblo Indians of North America 

(Dozier 1970), the reply was: 

Like I said, most of it is from other text, taken from some place. That's 
what I find ... The Anglo ... don't really believe in oral history because it has 
no reference ... 

The old "University Indian" .. .is not really tied in with the Indian but is 
trained by the University and they use him as their Indian, their in-house 
Indian. Well, naturally being Indian he has to write in behalf of the Indian 
(Interview 28 September 1990). 

A critical issue underlying the category of "University Indians" is therefore the 

relationship of the indigenous anthropologist (as author) to Pueblo systems of 

knowledge and authoritative speech. 
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Person, knowledge, and authority 

The authority of a Pueblo speaker's discourse (truth) depends upon first

hand experiences. Truth is relative depending on the speaker. Speaking for 

another is unacceptable because that knowledge embedded in an experience 

belonging to another speaker. Speaking outside of these Pueblo discursive 

boundaries invalidates the speaker as speech becomes culturally distant and 

outside the circle of self-knowledge into domains of doubt and suspicion. 

Personal knowledge is a situated truth. 

A Pueblo person acquires knowledge and speaks with authority when he or 

she talks from their own personal experience. This cultural maxim when applied 

to Pueblo writers would translate as "write only what you know, write only what 

you yourself learned." Personal knowledge comes from first-hand experiences, 

family, relatives, friends, and teachers. This Pueblo pattern was the approved 

manner of acquiring and assembling fragments of cultural knowledge into a 

meaningful whole during one's lifetime. In general, the ideal Pueblo person 

should be a bearer of implicit knowledge. 

Santa Clara educator Greg Cajete described education in a tribal context 

in his book, Look to the Mountain: An Ecology of Indigenous Education (Cajete 

1994). He described the value that Native Americans place on experiential 
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learning, rather than the Western value on written texts.52 Cajete wrote: 

Hah oh is a Tewa word sometimes used to connote the process of learning. 
Its closest English translation is to "breathe in." 
Hah oh is a shared metaphor describing the perception of traditional 
Tribal teaching - a process of breathing in ... As a whole, traditional Tribal 
education revolved around experiential learning (learning by doing or 
seeing), storytelling (learning by listening and imagining), rituaVceremony 
(learning through initiation), dreaming (learning through unconscious 
imagery), tutoring (learning through apprenticeship), and artistic creation 
(learning through creative synthesis). Through these methods the 
integration of inner and outer realities of learners and teachers was fully 
honored, and the complementary educational processes of both realities 
were fully engaged. 

The legacy of the traditional forms of American Indian education is 
significant because it embodies a quest for self, individual and community 
survival, and wholeness in the context of a community and natural 
environment...American Indians ... used ritual, myth, customs, and life 
experience to integrate both the process and content of learning into the 
fabric of their social organizations. This promoted wholeness in the 
individual, family, and community (Cajete 1994:34). 

The Tewa way of life involves lifelong learning. The appropriate method 

for a Tewa person to acquire knowledge is embodied in a cultural code of 

behavior. A person has to be at the appropriate life stage to learn about what 

was being taught, to conduct oneself in a polite and respectful way towards 

traditional people as teachers; to listen to the elders (not to ask questions), to 

remember by speaking and repeating the spoken words (never by writing), and to 

S2 Deloria described the differences in systems of cultural knowledge in Indian and non-
Indian world views: 

The fundamental factor that keeps Indians and non-Indians from communicating is 
that they are speaking about two entirely different perceptions of the world .. .In the 
white man's world ... knowledge seems to be divorced from experience (Deloria 
1979:vii). 



125 

use and exchange that knowledge wisely among others for the benefit of the 

community. An example, boys learn tumahe, a formal Tewa way of speaking or 

advice-giving, by listening to their elders give these moral speeches in the kivas 

throughout their lives. By the time that men reach their seniority, they can 

reproduce and preserve this formal talk of cultural instruction to the women and 

younger members of the community. The cycle of person, knowledge, and 

authoritative speech is preserved in language and the practice of oral tradition. 

The Pueblo way of learning involves memory (oral tradition), different 

from the Western model of pedagogy that involves reading and writing (literary 

tradition). A Tewa person traditionally learns through repetition, imitation, and 

spoken language (Interview:December 1990). A Pueblo woman explained the 

nature of Pueblo culture as an "oral mentality." In native thinking, the oral word 

is flexible, organic, and has the power to create and transform. The written word, 

in contrast, is fixed, unfamiliar, mysterious, and feared by some (Interview 7 

December 1990). A Tewa person explained the cultural differences: 

The English language is dead, is dead. And let me explain by example. In 
Tewa, everything has life. For example, when there are little clouds, little 
pockets of clouds forming in the sky, my Mom and Dad would be saying, 
"The clouds are making eggs." It's a very alive sort of a thing and it reaJly 
does reflect the Pueblo philosophy about everything having life .. a good 
example of aliveness in the Ianguage .. :the little egg pockets had breath to 
them (Interview:29 November 1990). 

The Tewa language is alive with meaning for native speakers, whereas the 

English language is an empty category. The printed word (in any language) is 



126 

perceived as static, bounded, exact, and definite. It carries with it a notion of 

"absolute truth." This is alien or outside of American Indian thinking which 

acknowledges the coexistence of many, relative truths. For example, two 

emergence stories as told by two different Tewa moieties (Winter and Summer 

Parties) are both different and valid; they represent different lived experiences 

and different histories. I would conclude that there is no one Pueblo history.s3 

Instead, there are many tellings about Pueblo life based upon many memories of 

the past and many sentiments about the present. 

Implicit knowledge of the Pueblo world should not be made publicly 

explicit to outsiders. It is also commonly understood that a Pueblo person should 

never personally benefit from taking the knowledge (and power) of the elders. 

The differences between the Western concept of public access to all information 

and the Pueblo concept of restricted access to stratified cultural knowledge was 

explained by a Tewa individual. 

... knowledge is privy, you know. Because in today's world at...universities, 
knowledge is for everybody to have and to share. 

S31f I am somewhat accurate about there being no one authoritative history because of 
the stratification of knowledge in Pueblo (ie., knowledge is fragmented among societies, 
moieties, and traditional leaders), then it would be equally true that there is also no one 
authoritative ethnography of a Pueblo community since it also was partially constructed 
through select consultants with specialized knowledge. H Pueblo knowledge is privileged 
knowledge of the elders, that also infers that there is no one individual who has total 
cultural knowledge (although some individuals will have more than others). Consequently, 
it may be that in both Pueblo systems of knowledge and in anthropology as scientific 
knowledge, the representations of culture are partial. 
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And American lifestyle was to disperse knowledge. On the other hand, the 
Tewa perspective was for the hierarchy to have knowledge ... They were the 
repositories of knowledge ... the elders. You know, there is this value on 
secrecy. This value on secrecy stems from there, because even within the 
pueblo, there are some segments of the population who are not privilege to 
knowledge even of things that are happening in the pueblo. Certain kinds 
of knowledge that are privy in the pueblo. And because of that you were 
always cautioned, "Well, that's not for you to know." 

.. .it was just assumed that you would pick up as you progressed through 
life. And you weren't ready yet to pick up this information (Interview 26 
October 1990). 

Cultural knowledge is fragmented within Pueblo society. 54 Privileged 

elders know about specific things but not all things. In this way, power is 

distributed across the community and shared in discrete ways. 

Secrecy as a method of cultural preservation 

The pueblos have recognized for a long time that no one can take their 
culture away unless they choose to abandon it themselves. And very 
consciously they have ... taken steps to preserve this (Interview:16 October 
1990). 

Secrecy is an effective strategy for preserving cultural knowledge. This 

section will discuss attitudes toward secrecy and its effects. It will not address 

what is secret for that would cross a moral boundary. Secrecy and sacredness are 

54From Spanish Colonial times to the present day, this basic separation of knowledge 
in the hands of privileged Pueblo leaders has been misunderstood. Using the Western 
model of leadership, it was assumed that knowledge was invested in the "cacique" without 
any consideration of the sociology of knowledge in individual communities. In present 
repatriation efforts by museums, universities, state, and federal agencies, that lesson is being 
learned daily. Representation and authority must be understood within their local systems 
of meaning and authority. 
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treated in various ways by Native American cultures,55 including the diverse 

nineteen Pueblo communities in the Southwest. For example, a Pueblo person 

contrasted Hopi and Rio Grande Pueblo ritual practices noting that: 

Hopis can show kachinas as public knowledge but not Pueblos [where it is 
considered] private knowledge (Interview:December 1990). 

There is an unwritten common law known by all Pueblo people. It guides 

community members on appropriate behavior, such as which things in their 

culture should not be divulged to others. Anthropologist Leslie White observed 

how this sentiment is enculturated to children in New Mexico Pueblos: 

Children are taught from infancy to tell outsiders nothing. Strict watch is 
kept over all that none may betray the pueblo's secrets (White in Dozier 
1955c:194). 

Secrecy is a responsibility of all members of the community. A Pueblo 

person described secrecy of beliefs to outsiders as things that no other "eyes" 

should see (Interview:December 1990). The cultural practice of secrecy applies to 

traditional knowledge as expressed in the restricted discourse in the kivas. A 

Tewa person explained their responsibility to ensure secrecy: 

Usually before we go in and get initiated they tell us, "Whatever's done 
here, it's kept here. Don't take it out. Just leave it in the kiva. It should 
stay here (Interview:16 October 1990). 

Pueblo secrecy has limited the access of ritual knowledge to outsiders. For 

example, anthropologist Ruth Benedict explained the "absence" of ritual tales at 

55To anthropologists, secrecy is an ethnographic problem to be considered within a 
specific cultural context (Tefft 1983). 



Cochiti as adherence to community norms. She wrote: 

the taboo ... makes it disloyalty to tell them to the whites, even when the 
white friend is accepted and valued (Benedict 1931/1981:201). 

Pueblo secrecy has a long history as an effective method for preserving 
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cultural traditions. In 1923, Elsie Clews Parsons was well aware of the reputation 

of Pueblo people for secretiveness. Before she began her ethnographic work on 

the social organization of the northern Tewa pueblos (San Juan, Santa Clara, and 

San IIdefonso), Parsons acknowledged the problem of conducting research 

"among a people who are past masters in the art of defeating inquiry" (Parsons 

1929:7). In the 1940s, ethnographer W. W. Hill experienced polite silences56 

during his Santa Clara fieldwork. He reported that: 

on several occasions informants denied knowledge of certain areas of the 
culture with which they were commonly recognized to be familiar. This 
recourse allowed them to preserve their own integrity without violating the 
dictates of good manners through direct refusal (Hill 1982:141). 

Fifty years later, a Native American researcher recounted a similar 

experience in the Pueblos. 

I was talking to an elderly who's in her mid-80s but a very strong lady .. .! 
was asking her if I could interview her and she says no. And she was very 
friendly but she says no and then she laughed. And we talked a little bit 
more and she says "Well, you know, my father said that I shouldn't be 
telling people anything because what I know will die with me. and that's 
the way it is." And she's not the only one who told me that (Interview:29 

56 Keith Basso explored silence in Western Apache discourse. He theorized that 
keeping silent in Western Apache culture is associated with social situation in which 
participants perceive their relationships with one another to be ambiguous and/or 
unpredictable (K. Basso 1990:94). 
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November 1990). 

In Pueblo society, separate domains of knowledge are protected by 

domains of silence. The domains protect not only the knowledge from being 

mistreated, but also they protect the uninitiated individuals from possible harm 

because of the inherent power (for good and evil) in all sacred knowledge. One 

frequently cited example in Southwestern ethnology is the "reluctance against 

telling stories in the summer" for fear that the "snakes will bit you" (Parsons 

1926/1994, in reference to Zuni and San Juan Pueblos). 

Pueblo secrecy is primarily an internal mechanism to retain the existing 

balance of power and knowledge, according to Brandt (Brandt 1985). A 

reluctance to talk to outsiders was "merely a special case of a much larger 

[internal] process" (Brandt 1980:124). Anthropologists, including Tewa 

anthropologist Edward Dozier, frequently misunderstood Pueblo secrecy. One 

explanation for this alleged misinterpretation of Pueblo secrecy is because 

acculturation theory viewed cultural change as a result of external factors, rather 

than either internal pressures or a combination of both forces. Brandt interpreted 

Dozier's analysis of Pueblo secrecy along with her fieldwork findings from Taos 

Pueblo, which she applies all Pueblo communities. 

The classical view of Pueblo secrecy began early and has been commented 
on by many authors ... Dozier is the most articulate statement of this 
historical theory. Secrecy is attributed to the program of forced culture 
change in political structure and religious belief.. .imposed by the Spanish 
conquest. The forced Christianization of the Pueblos ... caused the Pueblos 



to adopt an attitude of outward compliance with Christian belief while 
religious ceremonies went underground and secrecy became important 
(Spicer 1962) ... Dozier (1961) states: 

The unsuccessful attempts of recent ethnologists to break the 
Pueblo iron curtain appear to demonstrate that these Indians still 
believe that the release of ritual knowledge will be used against 
them. They, therefore, guard tenaciously their native ceremonial 
system from all outsiders, offering only the Spanish-Catholic and 
some less sacred aspects of the native system to public scrutiny 
(p.97). 
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While the historical explanation is logical and certainly useful in explaining 
slight shifts in the degree of openness of the Pueblos to outsiders, it diverts 
us from the more general questions about the sociology of knowledge in 
the Pueblos ... how knowledge is used and transmitted in Pueblo society 
(Brandt 1980:123-25). 

Hill's observation at Santa Clara in the 1940s support Brandt's 

interpretation of Pueblo secrecy. Hill perceived secrecy as a mechanism of 

cultural preservation. He observed: 

While in theory secretiveness applied primarily to relations with outsiders, 
it actually went beyond this and permeated everyday relationships within 
the village as well (Hill 1982:142). 

Punishment for violations of Pueblo secrecy included illness, whipping, 

blows with bear paws, gossip, accusations of witchcraft, social ostracism, and 

ultimately, exclusion from the community (Hill 1982). Southwestern 

ethnographers have been conscious of these sanctions and have purposefully 

withheld names from their publications, using pseudonyms (ie., Crow-Wing 

autobiography, Parsons 1925) or numbered informants (ie., Cochiti sources, Lange 

1959). In Tewa Tales, Parsons explained that: 
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names [are] being withheld in consideration of the storytellers; storytelling 
is not always a harmless pastime (sic) in the Southwest (Parsons 
1924/1994:6 fn). 

During my fieldwork at Santa Clara in 1990, I was told on certain 

occasions not to include the ceremonial position of a named source, which I 

always respected. In addition, my paper does not name Native American 

consultants. Instead, I describe consultants according to thejr cultural affiliation 

so that their identities and opinions are not made public. The dates of the 

interviews are listed; more than one interview was occasionally conducted on the 

same day, so that the dates are not equivalent with one consultant. 

I realize that the practice of "protecting the confidentiality of informants" is 

problematic for Pueblos societies. In Pueblo systems of knowledge, the authority 

of the statement depends upon the position of the individual in the community 

who would have access to a specific type of cultural information. When they read 

an ethnography about their own community, such as Parsons' ethnography of the 

Pueblo of Jemez or Taos Pueblo, the first question is who in the community has 

that privileged ritual knowledge (cf., Zumwalt 1988). Who could have told the 

outsider secret things which the writer made public? 

A final aspect of secrecy is the issue of language preservation. Preserving 

their diverse languages and dialects is of primary importance to Pueblo 

communities. Some Pueblos permit children and others to learn their language 



133 

by writing it (ie., computer programs at Isleta Pueblo). Other Pueblos strictly 

regulate the written representation of their language because writing is making 

public what is private knowledge belonging to a community of speakers. Writing 

certain Pueblo languages would be antithetical to local definitions of cultural 

preservation which emphasize speaking the language to ensure its continuity. 

A Pueblo person told a story to illustrate some of the creative ways the 

New Mexico Tewa language was hidden from their Hispanic neighbors in the 

past. 

I was just thinking about [how] the pueblos have taken great pride in 
preserving their language and not having the Qua Ku's pick it up. 

[Norcini: Qua Ku's?] 

Spanish (whispered). 

Ed was saying once about how at Santa Clara there is no Tewa word for 
horse, because horses are Spanish introduction. 

So let's say there are a couple of Oua Ku's there and there's two 
Tewas ... talking away. The word that they would use for horse is cabaio 
from the Spanish caballo. But if there's two Qua Ku's listening there, 
they'd be able to pick up and say ah, these guys are talking about horses. 
So what they'll say is when a Oua Ku is listening, "I'm going over to the 
field to feed my big dog that eats grass." And the Tewas would know that 
they're talking about horses and the guys that are there would never know 
that they were talking about horses ... (Interview:16 October 1990). 

This story reveals the attitude (and humor) of Pueblo speakers toward 

preserving their language from outsiders. For the Arizona Tewas, an historical 

linguistic "curse" ensured that no Hopi would ever speak the Tewa language on 
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First Mesa (see Kroskrity 1994 and Chapter 4 for details). In general, there is a 

proprietary interest in speaking Pueblo languages and in guarding their language 

from others. S7 

Engendered knowledge in Pueblo society 

Pueblo discourse and knowledge systems privilege men over women 

because power and knowledge are unequally distributed across age and gender 

categories in Pueblo societies (Brandt 1985). By tradition, Pueblo men speak in 

matters of significance as the religious and political leaders. Pueblo women are 

the family caregivers. 

However, in secular discourse, gender relationships are slowly being 

renegotiated in Pueblo communities (partially because of educational achievement 

and the economic importance of women's work to the household income). For 

example, at Santa Clara Pueblo women are now elected to Tribal Council 

positions and serve as department heads in tribal government. In the Tanoan 

pueblos, two women governors were elected; one went to jail. 

I met a Pueblo person who told a story about a relative who was a Tribal 

Governor. A Pueblo Governor and his staff went on official business to meet Dr. 

S7There are always exceptions to the general rule of secrecy. Secrecy can be broken if 
there is a greater purpose to be achieved. For example, the Bible has been translated into 
San Juan Tewa by linguist Randall Spiers. San Juan Catholics benefited since they are now 
able to pray and sing in their native dialect of the Tewa language. 
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Sophie Aberle, the female Superintendent of the regional federal Indian agency 

and a physician. The story revealed the cultural complexity of changing gender 

roles in the 1930s. 

She [Dr. Sophie Aberle] was Superintendent. And my Uncle was then the 
Governor ... So he and some of the officials went to see Dr. Aberle for some 
problems or matters or issues. He took his councilmen. And they thought 
it was very funny. The Indians at that time couldn't accept how a woman 
could be above them or Superintendent who could be in a position just like 
them. Those men can't visualize a woman being there. 

Anyway, my uncle got his staff, his councilmen, to go see Dr. Aberle. And 
he was wondering how he was going to approach her. See, the Indians 
consider the President as their Father. In Indian they say, it's our Father 
whoever is the President or some in high field. In Indian they think he's 
our Father. 

So, I guess Uncle .. .is deciding that she was their Mother. [Laugh] He 
didn't know how to address her when they got to the office, so he says 
"Hello Mother!" That's how he addressed her and she was so astonished. 
I don't know what she told them but the [councilmen] that went with 
Uncle ... to see Dr. Aberle thought it was so funny that he went in and said 
"Hello Mother." And when they got home, they laughed. So that was my 
Uncle, he was not afraid (Interview 10 October 1990). 

The men were in a quandary how to address this female political leader. 

Traditionally, in Pueblo society the leaders were male. This was an unusual 

situation. The story recounted how the Governor resolved his dilemma of 

showing respect to a female in a position of authority. His use of language 

indexed the existence of gender hierarchies in Pueblo discourse in which the usual 

term of respect to a leader was "Father" (ie., U.S. President). The creative 

invention of this Pueblo Governor was to find a way to show honor to the person, 
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respect for the office, and acknowledge the Superintendent's gender. However, in 

a Pueblo cultural context, the term "Mother" became unworkable, absurd, a joke. 

It had no referential meaning in their political discourse.58 

During my stay at Santa Clara, I learned that Tewa women from northern 

New Mexican Pueblos organized their own support group called "Tewa Women 

United." On 29 November 1990, I attended a Pueblo Women's Conference at 

Northern New Mexico Community College in Espanola. They described their 

role as caregivers in their literature. 

Traditionally, American Indian women have played a major role in the 
preservation of culture and transmission of tribal values and beliefs. 

Being the primary caretakers, women are key figures in Tewa Pueblo 
culture. However, rapid social changes and acculturation problems plague 
many pueblo communities .... 

Despite these problems, many Native American women continue to 
provide a source of strength in their families and communities .... The group 
believes in the inherent strength of the Tewa women and the need to 
enhance these strengths through a circle of trust, hope, love, forgiveness 
and sharing. 

I would speculate that an indigenous female writer (perhaps even a female 

indigenous anthropologist) in Pueblo society would probably be considered as less 

threatening because she would know less about ritual knowledge than a male 

writer. The degree of reprisal is also correlated to the gender of the writer; men 

58 A female Pueblo Governor related that she was frequently tested to see if she could 
follow in established (male) traditions of leadership (ie., smoking in a ceremonial context). 
In this way, she earned their respect as a leader. 



137 

being chastised more frequently than women. This observation of the position of 

women as outsiders in Pueblo systems of knowledge raises some interesting 

questions for future analysis, including how language indexes gender hierarchies. 

Suggested cross-cultural gender studies could include the differential 

treatment of female anthropologists at Santa Clara, including: Barbara Freire-

Marreco [Aitken],S9 Elsie Clews Parsons,60 Gertrude Kurath, and Vera Laski. 

A possible factor in the popularity of Barbara Freire-Marreco is the advantage of 

foreign scholars over American scholars. Dozier observed that Austrian 

psychologist Vera Laski was popular at San Juan Pueblo in the 1950s because 

"she was different from the usual American tourist and scholar" (Dozier to 

Kurath:29 September 1956). Other research could study local Pueblo responses 

toward female federal government employees in the late nineteenth and early 

twentieth centuries, including: anthropologist Matilda Coxe Stevenson, day school 

teacher Clara True, community studies researcher Elizabeth Shepley Sergeant, 

United Pueblos Agency Superintendent Sophie Aberle, and anthropologist 

Barbara LeFree). 

As a Pueblo anthropologist, Dozier's male gender allowed him access to 

S9Freire-Marreco was a British anthropologist who learned to speak the Tewa language. 
I was told in good humor by a Santa Claran that because of Freire-Marreco's facial hair, 
she was given the nickname of "Whiskers." 

6ONo story about a nickname for Elsie Clews Parsons was offered at Santa Clara Pueblo. 
However, there are many local stories and strong sentiments against her at Pueblos today 
for the methods and contents of her Pueblo ethnographies (cf., Zumwalt 1988). 
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the kivas at Tewa Village during his fieldwork. He was also able to participate in 

learning ceremonial songs, although Dozier freely admitted his ineptitude at 

music (Dozier fieldnotes, Yandewa ceremony). Maleness permitted him a certain 

authority, mobility, and access to ritual knowledge which would not have been 

available to a female Tewa anthropologist at that time or at present. 

Cultural truths 

Anthropological representations of an indigenous truth (or scientifically 

accurate statements about indigenous beliefs) are evaluated according to Pueblo 

concepts of traditional knowledge. What the truth appears to be to the outsider 

is inconsequential in a Pueblo world view. A Pueblo person explained: 

Truth is not absolute in the Pueblo world. There is never one truth. The 
world, the cosmos, the whole is multi-faceted and expresses many truths at 
once. Simultaneous levels of existence, as told in the Pueblo emergence 
stories, are a part of daily reality and understanding. Wholes (the cosmos, 
the community) are what must be experienced because parts (which can be 
wholes in their own context) give only a partial sense of understanding. 
There is, then, no set truth because contexts always change given any 
particular stance or reality. Because wholes are ever-changing, the effort 
to perceive wholes is unending - therefore, absolute truth is never attained 
(Swentzell in Naranjo 1990:no pagination). 

The accuracy or truthfulness of the anthropological writing, a standard for 

the scientific community, does not appear to be a criterion of respectability for 

American Indian people. Indeed, over the course of my fieldwork and my 

applied work in the Pueblos (in which I conducted ethnographic interviews for the 
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National Park Service regarding historical ties to Pecos Pueblo, refer to Norcini et 

al 1994), I heard community residents criticize both indigenous and non-

indigenous anthropologists for being too accurate rather than inaccurate in their 

writings.61 I inferred from these statements that the accuracy of published 

descriptions of cultural practices was a transgression of privileged knowledge and 

power because writing transformed personal and communal power into public 

knowledge and power. This breach of the Pueblo code of secrecy62 in religious 

matters was threatening to the balance of power relations within the community, 

to the authority of religious societies and associations, and to the preservation and 

reproduction of sacred discourse. 

Historians marvel at the durability of Pueblo communities ... to preserve 
their way of life from one generation to the next. We survive because of 

61 Peter Whiteley made a similar observation regarding Hopi responses to the 
t;orrectness and subversive nature of ethnographic representations of Hopi rituals. For 
example, the writings of H.R. Voth and Alexander Stephens were "targeted specifically for 
their accuracy". He wrote: 

One Hopi friend ironized after reading Voth's The Oraibi Summer Snake Ceremony 
(1903), "Thank you [to Voth, as if he were a ritual sponsor]; now I am an initiate." 
And others have indicated a preference for spurious, plainly inaccurate accounts, 
because at least these keep the reality private by misleading their audience: truth, 
in this context, is held more dangerous than fiction ... 

Dissemination of ritual knowledge, either orally to unentitled parties or ipso facto 
in published accounts, violates ritual sanctity and effectiveness, and may damage the 
spiritual health of the community (Whiteley 1993:18). 

6ZSee Elizabeth Brandt's perceptive inquiry into the preservation function of secrecy in 
Pueblo political and religious structures (Brandt 1983). Although her article focuses on 
Taos Pueblo, there is a general application of her theory for all nineteen Pueblo 
communities. 
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our secrecy, our withdrawing into ourselves, into our communities. This 
withdrawal allow us to behave in the way which is appropriate to being a 
Tewa - ceremonially, with spiritual expressions, and lifestyle. One of the 
important rules for maintaining secrecy is that members are told "What 
happens within [the] community stays there." 

If secrecy is a part of Santa Clara's socialization process then conservatism 
is a natural outcome. To be conservative means that you must not behave 
independently (Naranjo 1992:42-43). 

Local responses to Hill's ethnography of Santa Clara Pueblo as "The Book" 

In the 1940s, W.W. Hill was conducting fieldwork at Santa Clara and 

learned "the intensity of sentiments associated with secrecy" of traditional 

knowledge. In two occurrences during his interviews, he encountered extreme 

emotions concerning Elsie Clews Parsons's 1929 book on the Tewas. Hill wrote: 

During the course of the fieldwork, the author had occasion to show a 
conservative informant, heir apparent at that time to the Winter 
caciqueship, a copy of Parson's Social Organization of the Tewa. This 
resulted in one of the few instances of overt anger I witnessed in an adult. 
The informant vilified Parson's informant. He then lectured the 
interpreter on the danger and disadvantages of allowing information except 
on the most mundane things to be divulged to outsiders. He finished this 
tirade by pointing out the consequences of such acts in terms of 
jeopardizing the well-being of the village, and then by reciting the 
concluding statement given at a kachina performance: "Hide it in your 
crotch, under your arm pits, etc." ... 

At a later date, an attempt was made to secure one of Parson's 
informants[80] as an informant for my work. The man, since deceased, 
knew he was suspect, having previously be subjected to criticism. He 
informed the interpreter that no one ever gave such information; 
confronting him with Parsons' book almost resulted in a case of shock - the 
man turned pale, shook, and was unable to speak (Hill 1982:143). 
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During my fieldwork at Santa Clara in 1990, some of my consultants 

confused Dozier's publications with w. w. Hill's ethnography. Others confused 

the author of Hill's posthumous book with its editor, Charles H. Lange. 

Regardless of this quandary over anthropologists, the Santa Clara ethnography by 

Hill was locally designated as IITIlE bookll or IlmAT book.1I Indeed the 

sentiment was extended to all anthropology books on Pueblos (as one cultural 

category). A Santa Claran explained: 

I think a large percentage of the population [at Santa Clara] have heard of 
that Santa Clara book. Yeah. They call it IlmAT' Santa Clara book. .. and 
as soon as you hear "that" Santa Clara book, you know it's Lange's book. 

[Question: What is the connotation ... ?] 

Nothing. Nothing, other than it's out there. But I would say a very, very, 
small percent has taken the time to read it. They know that it's there, I 
think that the older adults aren't into reading all that much. And so when 
they read they read quick things .. .! think that very few people in Santa 
Clara have developed an interest in reading---sitting through a book and 
reading it. And I think that's why they don't read the Lange book. 
Because there hasn't been developed that interest for the time to read 
something ... Same thing for Ed Dozier's book. They would be more likely 
to know about Lange's book than Edward Dozier's book I would guess ... 

There is an awareness that the [Hill] book is out there. There is a value 
judgement and I've heard it from I guess enough people to make me say 
that without reading the book if they had to say whether they do or don't 
like a book being written about them they would say that it's not a good 
idea for a book to be written about them. It's my thought. But then that's 
not fair because they haven't taken the time to look at the content... 

My impression is that very few people would know that book on the Rio 
Grande Pueblos ... There's a small percentage of them that would have 
taken the time to read the book. Those young college kids that are going 
to school now may use that as a resource book. People who are 
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teachers ... may make sure that is one of the reference books ... because .. .it's a 
natural reference book if you're teaching a group of Indian students ... 

You've got different ways of affecting, making a change in or exposing 
people to Indians that have made a contribution through writing. Within 
the community, the young college kids probably know and probably have 
used it if they've done research on Pueblos. The very few scholars that we 
have in the community would surely know .. .It's [their] .. business to know 
that book is there ... For just the average lay Santa Clara person, I think that 
not a lot would have taken the time if they know about the book, they 
would have probably not taken the time to read the book (Interview 29 
November 1990). 

My Pueblo consultants defined readers as Indian students and teachers, 

those who used the tribal library. Books were considered part of a child's school 

education. There was a generational difference. Pueblo adults who had never 

seen or read Hill's ethnography of Santa Clara heard about the high points from 

other residents through the Pueblo's informal "talking networks." The most 

critical review was that "THE book" exposed detailed descriptions about the Bear 

Society, a powerful medicine society. To Santa Clarans, publicly revealing this 

privileged cultural knowledge was taboo, a serious breach of community ethics. 

Occasionally, they would confuse Dozier with the release of this sacred 

knowledge. I would try to clarify this point, but it didn't make any difference in 

the larger moral picture. Dozier was a writer of books and "books told secrets." 

Ritual information became available to those who should not know and to those 

not prepared to know. 
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II. Dozier's discourse in relation to Pueblo values 

When I think about an Indian person doing research in the community, 
and I know that Edward Dozier ... had to think about it, I think that we act 
responsibly toward our community. I think we surely must know that there 
are some things that we may have to leave alone for a few years. And it's 
not there not found in the library at UNM, you know, that they are there. 
They are in the tribal library. But to do it ourselves, to do something 
that's considered sensitive material, it's like your own community ethics 
that you have, you know, without the tribe having to tell you. You've 
grown up here and you know really what is taboo (Interview:29 November 
1990). 

Tewa Self 

You can speak the language and still not have the slightest idea of what 
you're really saying (Pueblo interview:7 December 1990). 

These insights into the Tewa language and self delineate the borders 

between language acquisition and cultural competency. It makes the point that 

language competency is not equivalent to cultural proficiency; a person can speak 

an Indian language but not be or think like an Indian. This section explores the 

question of Indianness in Dozier's personal and professional life from the 

perspective of Pueblo value systems. I make no judgement about Dozier's Indian 

identity, but carefully consider how Dozier related to Pueblo cultural categories of 

self, insider, secrecy, and truth. 

Dozier was a native speaker of Tewa as were his grandmother, mother, 

sisters, and brothers. In the memories of Tewas who knew Edward Dozier, they 

remembered him taking every opportunity to speak the native language and 
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dialect. 

I would see him every now and then, of course, we would talk Tewa then 
together. I would ask him about his family and he would ask me about my 
family and so we conversed in Tewa .. 

Edward did like to talk in Tewa and I think he encouraged all his relatives 
to teach their children to speak in Tewa. 

We went to visit Edward at his home [in Tucson]. And his home was just 
[like the] Pueblo style inside with vigas across and he had all his blankets 
so far on there. It was very simple home, I thought...Edward ... was 
thoughtful. And the first thing he asked ... was, I guess in Tewa, "Have you 
been fed?" He wanted to know if we'd had our supper. Edward started 
talking in Tewa right away (Interview 10 October 1990). 

Dozier wrote about the Pueblo personality as a "general Pueblo reluctance 

to be assertive and conspicuous" (Dozier 1958c:272) and his friends and 

colleagues confirmed that his observation applied equally to himself. A Pueblo 

person remembered Ed as a kind and pleasant man (10 December 1990). 

A University of Arizona colleague described Dozier as having: 

... a shy kind of retiring side to the man which hid a great deal. 
He didn't talk very much. He certainly never talked to fill up empty 
interactional space. He rarely asked pointed questions. It was hard to 
hold his eyes with your's in a gaze that lasted more than two or three 
seconds ... He hardly ever raised his voice. He was an expert listener. And 
at faculty meetings, for example, [he] would typically wait until everyone 
had their say on an issue before chiming in with an opinion or opinions of 
his own. 

And I think that if I thought about it, I could develop even further the 
notion that his inner personal manner was in many ways deeply Indian. 
He simply didn't accomplish the business of social interaction like a lot of 
his colleagues did. And this more than anything else I think led to the 
impression that he was shy and retiring (Interview:12 May 1993). 
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A quiet and conservative style characterized Dozier as a Pueblo scholar. 

Emil Haury, chairman of the Department of Anthropology at the University of 

Arizona, who hired Dozier also noted his cultural reserve: 

Although he had made a wonderful adjustment from ... Pueblo life to our 
culture (he was well educated and well versed in anthropology), there was 
a certain reticence about him that I would associated with his Indian past 
(Haury-Norcini interview:5 June 1990). 

It is possible that his "reticence" concealed an inner discourse across 

diverse cultural ideologies which Dozier had to constantly negotiate as the first 

Native American in academic anthropology. His restraint may have masked what 

Dozier himself termed "the turmoil within" which makes a Pueblo person "difficult 

to analyze by the white man" (Dozier to Sergeant:5 September 1934). 

Insider/Outsider relations 

When you get people from a village and they write about that community, 
the standards by which they are measured are not the same standards than 
if you were an outsider (Pueblo interview:16 October 1990). 

To gain an understanding of Native American perspectives on the 

"Insider/Outsider Relations of an Indigenous Anthropologist," I circulated a paper 

on Edward Dozier to a number of Indian scholars from various disciplines and 

cultures.63 The intent of the paper was to explore the constant negotiations of 

63The paper was presented as part of a panel discussion on "American Indian 
contributions to Anthropology" organized by Douglas Parks for the 1992 annual meeting of 
the american anthropological Association. My advisor, Ellen B. Basso, suggested that I 
circulate the paper for comments. The responses from Apache, Choctaw, Lakota, and 
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indigenous discourse across familiar (Self) and alien (Other) cultures. My 

theoretical approach was inspired by Michael Taussig's concept of alterity and the 

process of passage ("zig-zagging") across contradictory cultural ideologies (Taussig 

1993). I received a wide range of responses to the Dozier paper, some 

contradicting, some agreeing, but all informative. Many were reflective of their 

own personal struggles to obtain an education while retaining their Indian identity 

in a dominant Western culture. Their experiences enrich an understanding of the 

situated discourse of Native American scholars. One respondent commented: 

The topic you have selected is a difficult one .. .In the first place, the pool of 
people is quite small. Secondly, few if any of these people have written 
about this experience. Your work on Ed Dozier may help towards the 
conceptualization of this complex relationship. 

I find the zig-zagging concept unclear. To me, it suggests an individual 
without a cultural center, bouncing back and forth between the needs and 
expectations of self, local community and academic colleagues. Ed Dozier 
was really not that kind of person (Norcini, Letters Received:21 May 
1993). 

This Indian scholar emphasized the difficulty of researching indigenous 

anthropologists. My metaphor of zig-zagging as a creative strategy of moving 

among different systems of knowledge was ineffective and confusing to this 

reader. My aim to credit the originality of Dozier's discourse did not 

communicate cross-culturally in a meaningful manner. The connotation of 

"zig-zagging" worked against my purpose. 

Pueblo scholars were educational in cautioning me about problems in the appication of 
social science theory to Native American lives, as perceived by an indigenous audience. 
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A complex range of participation exists in Pueblo community life. In other 

words, there are levels of belonging. The level of participation situates tribal 

members (and indigenous anthropologists) culturally according to their personal 

and family histories, competencies, and choices. It implies a certain social, 

cultural, and political relationship within the community which changes from 

person, time, and event. For example, at Santa Clara Pueblo if your name is on 

the tribal rolls you are eligible to vote in the annual constitutional elections -

social insiders and outsiders alike can vote.64 It relates to political and legal 

membership in the tribe, which is only a minor portion of what it means to be 

culturally Tewa. 

Local perceptions of insider-outsider status have complex implications on 

the moral positioning of Pueblo anthropologists and relatives who live in the 

community. 

There are numerous Tewa scholars with advanced degrees in various 

disciplines including anthropology, history, sociology, education, medicine, 

American Indian art, architecture, creative writing, and educational psychology. 

Many Tewa scholars apply their educational training to serve the needs of their 

Pueblo communities. One such person from Santa Clara offered insights on the 

64Edward Dozier voted in the first democratic election at Santa Clara Pueblo in 1935. 
He was a student at the University of New Mexico during the first election of officers under 
the Santa Clara Constitution. Throughout his lifetime living away from the reservation, 
Dozier was able to exercise his political rights through absentee ballots. 
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insider/outsider relations of indigenous scholars and their Pueblo and academic 

communities. 

An insider in the professional world must abide by clearly delineated steps
-he must follow the rules of objective research as prescribed. It can be 
tedious but entry for anyone is possible. Achieving the role of insider in 
the Pueblo world at large is more limited--one must be Indian (Pueblo), 
(speak the language) and act as if one grew up in an Indian community. 
Generally, an Indian person has easy access, although limited, to an Indian 
community to which he/she does not have membership. Being an insider 
of your own community is oftentimes more difficult. You assumed that 
since Dozier was from St. Clara he was automatically an insider. That is 
not the case. If the Pueblo community feels that one of their own is 
writing about them, the pressures against them are tremendous. 
Dozier ... was viewed by the inside community as an outsider (Letter:12 
February 1993). 

This consultant chaIlenged my representation of Dozier as a Santa Claran, 

stating that he functioned "outside" of the cultural categories of a Tewa person. 

This attitude was based in community suspicions about anthropological writings 

on Pueblo cultures, noting "If the Pueblo community feels that one of their own is 

writing about them, the pressures against them are tremendous" (Ibid.). 

Edward Dozier was not initiated into the kiva as a young boy, according to 

those interviewed. Because of "not being initiated ... he didn't have any 

obligations" (Interview 28 September 1990). He was born as an American citizen 

because his father was an Anglo-American. Most Santa Clarans became 

American citizens through the 1924 Citizenship Act; however, the state of New 

Mexico refused American Indians the power to vote until 1948. The Dozier 

family moved away from the Santa Clara area when he was twelve years old. 
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Neither Edward nor his family were resident in the Pueblo to participate in 

dances, ditch-cleaning, or other community activities.6S In later years, when he 

became an anthropology professor, he lived substantial distances away from the 

Pueblo (ie., Northwestern University in northern lliinois from 1953-58). So, 

Edward Dozier was not raised as a Tewa throughout his lifetime. Yet he was a 

Santa Clara Tewa. He was born of a Tewa mother, belonged to her clan and 

moiety (although apparently uninitiated), spoke the Tewa language, and retained 

family ties to Santa Clara and other Pueblos. This complex identity situates 

Dozier as a Pueblo anthropologist in a middle-range, mediating role within 

multiple systems of knowledge in and outside of the Tewa world. 

One way to assess whether Pueblo scholars have or have not crossed over 

a border as a member of the community is if the scholar was asked to contribute 

his or her services for the common good. If the scholar is asked to perform some 

service for the benefit of the community, that is an indication of a person's value 

and good standing in the Pueblo. For example, Dozier was invited to participate 

in the Santa Clara Tribal Council. However, the request was problematic because 

of the distance between the Pueblo and his work in distant universities. Dozier (a 

fieldworker on First Mesa Hopi) explained his position at a 1950 meeting to 

discuss factional disputes with the Hopi Tribal Constitution: 

MOnly Mike Dozier, Edward's brother, participated in Pueblo dances and served on the 
Tribal Council as Secretary. 
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I have been away from the pueblo so that I could not really serve 
practically. I was asked a number of times but I didn't because I knew I 
had to be away and an officer in the council should be in the pueblo as 
much as possible (Dozier, Hopi Tribal Council meeting at Kyakotsmovi 
[sic] Village:9 February 1950). 

In field interviews, several people told me that Dozier was asked by the 

Santa Clara Tribal Council to testify on behalf of the Pueblo at the Congressional 

Hearings on the Indian Civil Rights Act in the 1960s. However, there was no 

documentary evidence available which recorded his testimony.66 In other federal 

Indian policy matters such as Termination, Dozier supported Pueblo interests in 

Congress when he represented the Association on American Indian Affairs in the 

late 1950s (refer to Chapter 2 for his Congressional testimony). 

When Dozier wrote about Tewa social organization and its corresponding 

linguistic terms, he was basing part of his knowledge on his kinship experiences at 

Santa Clara and other Pueblos. Speaking from his own first hand experiences 

about Pueblo life, Dozier was acting within the acceptable category of a Tewa 

person. Speaking outside of his own experience, he was outside the cultural 

borders of acceptable behavior. Writing about his own community placed him in 

an ambivalent relationship to the community. But writing as a Pueblo 

anthropologist, he was within the borders of scholarly discourse. Dozier 

functioned professionally as a Native American anthropologist producing written 

~ere is the possibility that the records are restricted if the hearings were held as 
closed door legislative sessions. 
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representations of Pueblo societies, while culturally, his status underwent a 

number of changes as he strove to interpret the Pueblo world to an audience of 

outsiders. Dozier could be influential in the outside world of the academy (ie., 

research, teaching, and publications) yet be perceived as marginal to his tribal 

community. The traditional knowledge learned from his Tewa mother and 

relatives was then merged with years of his own observations in his ethnographic 

work. 

For example, in his fieldwork for Sergeant's ethnobotanical project, One 

Hundred Wild Flowers of the Pueblo CounID' with Tewa Indian Names and Uses, 

Dozier went to his mother's brother who knew the cultural meanings and Tewa 

names for indigenous plants. Dozier had "no knowledge of the flowers or their 

possible uses himself' (Shevky to Sergeant:6 August circa 1937). In his role as a 

mediator in W.W. Hill's ethnographic work at Santa Clara, Dozier sought out the 

help of his uncle for ethnobotanical information. The relationship between the 

uncle and acculturated nephew was not easy for either of them. In one instance, 

Edward recalled a scolding when he ... pulled up ... some flower ... which [his 
uncle ] ... held sacred (Sergeant Wild Flower book manuscript:3). 

His actions as a college student in the mid-1930s and early 1940s situate Dozier 

as an uninitiated Tewa person who lived away from the Pueblo and who had 

minimal opportunity to learn cultural knowledge. This is not unique for his age, 

since knowledge was stratified, held only by a privileged few in Pueblo society 
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(Brandt 1985). But the other Tewa young man from Tesuque Pueblo who worked 

on the Tewa ethnobotanical project had acquired considerable traditional 

knowledge of plants. This realization also clarifies Dozier's limitations as an 

"informant" to Tewa society in many areas other than conversational Tewa and 

kinship. 

In summary, as a Tewa and an anthropologist Dozier understood the 

complexities of conducting research in Pueblo cultures. Access to traditional 

knowledge was comparatively inaccessible for any anthropologist, indigenous or 

outsider. He described the challenge an indigenous anthropologist as "a difficult 

and often impossible task in the study of his own society and culture" (Dozier 

1955c:188). Non-indigenous anthropologists studying Pueblo communities had an 

equally arduous time. Dozier described Leslie White's field relations as one 

example. 

White, for example, was unable to take part in Keres life, though he visited 
the various pueblos and observed public ceremonies when circumstances 
permitted him to do so. This was because of the intense reticence of the 
Rio Grande Pueblo Indians toward being studied. White (1935, p.7) 
reported the peculiarities of field work among these peoples: 

... To the reader unfamiliar with the pueblos of New Mexico it should be 
said that in most of them it is utterly impossible to do ethnological work in 
the open. The ideal of going out and "living the life of the people" is 
utterly impossible among the pueblos along the Rio Grande (Dozier 
1955:194). 

Dozier's indigenous anthropology blended his diverse cultural experiences, 

language skills in Tewa and English, understanding of Tewa kinship, and 
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achievements in Western education. His theoretical orientation to the study of 

American Indian societies was informed by functionalism, acculturation studies, 

social organization, and ethnohistory, the dominant paradigms during Dozier's 

career. I interpret Dozier's anthropological discourse as a mechanism which 

facilitated his personal and professional inquiry into Pueblo history. He designed 

a dialogical relationship to the Pueblo past through his language competencies, 

kinship networks, fieldwork, and publications. In this complex cultural construct, 

indigenous anthropology mediated Edward Dozier's Anglo and Pueblo identities 

by incorporating a portion of his Tewa self into his academic self. Reciprocally, 

being an anthropologist engaged in the study of ethnographic and linguistic 

aspects of Pueblo societies doubly benefitted Dozier as a professional and as a 

Tewa person. 

I envision Dozier's gaze as inclusive, and his career a series of cultural 

border crossings across distinct sociologies of knowledge. He was both a writer 

(narrator of Self and Others) and a reader (the receiver) of his texts. Dozier's 

Pueblo writing mediated his Tewa identity. He was an exception to traditional 

subject-object relations in anthropology, and to its implicit interpretation to know 

yourself by means of the Other. 

The predicament of an indigenous anthropologist centers around its 

precarious position between two or more cultures with differential systems of 

knowledge and discourse. This situation constitutes contested zones for meaning, 
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identity, speech, and experience. Similar to global "native" practitioners, the 

significance of Dozier and other Pueblo anthropologists: 

lies not in any superior moral claim or advantage they might have in doing 
anthropology, but in the special dilemmas they face, dilemmas that reveal 
starkly the problems with cultural anthropology's assumption of a 
fundamental distinction between self and other (Abu-Lughod 1991:137). 

In conclusion, the relationship of Dozier's anthropological discourse to Pueblo 

ways of knowing can be seen as testimony against the academic construct of 

"culture" as implicitly estranged, hierarchical, and non-Western. 
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CHAPTERS. 
BECOMING AN INDIGENOUS ANTHROPOLOGIST AT TEWA VILLAGE 

Becoming an indigenous anthropologist at Tewa Village (Hano) was an 

historic event for Dozier, Anthropology, and Native Americans. When Edward 

Dozier studied the Arizona Tewa (Hopi-Tewa) as a UCLA graduate student in 

1949, it constituted a discontinuity in the history of research relations between 

anthropologists and American Indians. This change was marked by his situated 

discourse. Within a long history of American Indian participation in the 

production of anthropological knowledge, Dozier's discourse was unique because 

he was positioned inside the academy. He altered Indian relations of power 

which had been regulated outside or parallel to scholarly domains for a century. 

As a Pueblo anthropologist, Dozier brought a new type of "ethnographic 

authority" (Clifford 1983) and cultural perspective to his fieldwork and writing. In 

a sense, Dozier's career and discourse can be interpreted as "experimental" for its 

times. Produced by a boom of postwar graduate programs in anthropology 

(Rogge 1976), Dozier symbolizes the emergence of indigenous anthropology in 

universities. He represented an innovation within the traditional practice of non-

indigenous anthropologists who researched American Indian culture and 

language. 

The Arizona Tewa fieldwork marked a departure from the standard 

definition of who can and who can not become an anthropologist, and who can 
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and can not write about Native American cultures. As a Pueblo anthropologist, 

Dozier brought a new type of legitimacy to the discipline. His discourse was 

culturally distinct from mainstream anthropologists because of kinship relations to 

Pueblo communities and a birthright knowledge of the Tewa language. These 

cultural factors conditioned Dozier to unique field experiences unmatched by 

non-indigenous practitioners. Although Dozier's ethnography conformed to the 

conventions of social science genre, he brought an indigenous understanding to 

acculturation theory by exploring the dynamics of culture change within Native 

American communities, rather than hegemonic relations between White and 

Indian communities which presumed Indian assimilation (cf., Linton 1940). 

Yet, in retrospect, Dozier's academic career was an isolated phenomenon 

which did not lead to the professionalization of additional Native American 

ethnographers, linguists, archaeologists, and biological anthropologists. In the late 

1940s and early 1950s, Dozier was a phenomenon in his times practicing within 

the constraints of Boasian anthropology and quietly introducing indigenous 

changes within the genre of functionalist ethnographies written as acculturation 

studies. 

Indigenous field relations 

As a native Tewa-speaking member of Santa Clara pueblo, a village of the 
Rio Grande Tewa in New Mexico, I was received with considerable 
warmth (Dozier fieldnotes, field procedure, undated). 
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In a study of indigenous discourse, it is critical to analyze the meaning of 

deliberate field accommodations negotiated for the anthropologist by the 

community because it explores the plans and improvisations of human actions -

the "interplay of 'structure and agency' in social analysis (Rosaldo 1989:104). 

Rosaldo's insights on actors and their actions are applicable to a reading of 

Dozier's dissertation fieldnotes. 

No analysis of human action is complete unless it attends to people's own 
notions of what they are doing. Even when they appear most subjective, 
thought and feeling are always culturally shaped and influenced by one's 
biography, social situation, and historical context (Rosaldo 1989:103). 

Why did Dozier choose the Arizona Tewa for his dissertation fieldwork? 

It is understandable that Dozier studied the Arizona Tewas rather than work in 

his home village of Santa Clara Pueblo because there are severe social sanctions 

for writing about one's own Pueblo, especially if traditional belief systems are 

made explicit to outsiders. A Pueblo person explained Dozier's dilemma as a 

Native American anthropologist: 

He didn't write that much about Santa Clara. What he'd write, he'd 
write in little obscure journals that word didn't get back to Santa 
Clara. And I expect that's one of the reasons that he went all the 
way to Hano to do research out there because he could do it at 
Hano, but he couldn't do it here. If he'd have done the same book 
over here, his family probably wouldn't be living here. 

[You mean, they would not be allowed to?] 

People probably not be treating them with respect and giving them 
involvement in things that are going on. It would be like "outcasters" ... 
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[So, maybe he was smart enough that he knew what NOT to write about.] 

YES! (Interview:16 October 1990). 

On the other hand, it would be a breach of anthropological etiquette and 

tradition for Dozier to write an indigenous ethnography of his home Pueblo when 

another anthropologist was currently engaged in the research. "THE" Santa Clara 

ethnography was being written by W.W. Hill of the University of New Mexico. In 

fact, Dozier worked as a paid field assistant for his professor and mentor in the 

1940s. Although some contemporary ethnographers had territorial instincts about 

their studied communities, referring to them as "MY people," Hill apparently did 

not share this sentiment but Dozier would not presume to insert himself above his 

anthropological elder. 

In contrast, only a minor amount of ethnological research was focused on 

the Arizona Tewa, and then primarily in the context of Hopi social and 

ceremonial organization (ie., Fewkes 1894,1899, Harrington 1912, Freire-Marreco 

1914, Parsons 1925, Stephen 1936, Reed 1943, Eggan 1950). In addition m most 

of the ethnographic work was done as a tangent to Hopi studies. As Parsons 

observed in the 1920s: 

Of all the more visited Pueblo peoples the Tewa have been the least 
systematically described (Parsons 1929:7). 

By choosing the Arizona Tewa community, Dozier produced a new Pueblo 

ethnography that contributed substantially to anthropological knowledge and 
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applied his knowledge of Tewa language and culture without offending Santa 

Clarans. Tewa Village was a logical choice. A colleague interpreted Dozier's 

choice as a logical alternative: 

The reason for picking Hopi-Tewa was pure and simple. Ed was very 
interested in having Santa Clara recorded by Nibs Hill was already well 
down the path for that. So Ed was essentially helping Nibs. And also I 
think that there was a feeling [that] Ed was not comfortable in studying his 
own village. He had too many friends and associates and colleagues. But 
by going to Hopi-Tewa, he could still use [the] Tewa language and yet 
these were strangers ... He was just more comfortable in doing that. And to 
me that's all there is to it (Interview:7 October 1990). 

The Arizona Tewa fieldwork is helpful in evaluating any differential 

experiences of Dozier as an indigenous anthropologist (an "insider's advantage"). 

How a community responds to an anthropologist through language or kinship 

reveals patterns in the relation of power. Local decisions that integrate an 

indigenous ethnographer into patterns of daily life also have an impact upon 

research - by identifying consultants, determining access to cultural knowledge, 

and correlating the research parameters to community concerns (Dumont 1978, 

Parmentier 1987, Whiteley 1988). Deliberate intervention by Pueblo people in 

the production of anthropological knowledge was apparently common, and 

intentional choices such as residence accommodations set the boundaries of 

anthropological discourse. 

During his year of fieldwork between 1949 and 1950 at First Mesa, 

Dozier's residences were diverse and intermittent. He lived at four locations - in 
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teachers quarters at the Bureau of Indian Affairs agency in Keams Canyon, in a 

family residence at Tewa ViUage, in a field camp off Wepo Wash, and in a rent-

free stone duplex at the foot of the mesa in Polacca. When he was introducing 

himself to the community and making his first contacts, Dozier stayed several 

nights in vacant government teacher's housing at the Hopi Indian Agency at 

Keams Canyon. The agency provided a convenient place to leave his fieldnotes 

and typewriter at a safe distance from the community. His summer residence was 

a field camp twenty miles north of First Mesa which belonged to an Arizona 

Tewa woman's household, her Hopi husband, brother, two children. As any 

relative with a car (and as most Southwestern anthropologists as a matter of 

general practice), Dozier reciprocated the hospitality of his host family with 

transportation. He reported: 

... my 1949 Jeep Station Wagon became household property and since none 
of the members could drive, I was also the chauffeur. I hauled sheep, 
calves, and wood in my car and transported members of the household to 
various parts of the reservation and on several occasions to the off
reservation towns of Gallup, Holbrook, and Winslow. Although the 
members of the household were generous in providing gas and oil, I was 
glad that the following year I could live below the mesa and be relieved of 
the responsibility (Dozier, chapter draft on economics, undated:13-14). 

In 1950, he moved to a stone house in Polacca at the foot of First Mesa to 

gain a measure of privacy and professional distance from Tewa Village. A Tewa-

Hopi couple offered the vacant Polacca house to Dozier without compensation 

because he was a distant relative. His fieldnotes recorded this indigenous field 
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accommodation among Tewa kin. 

[They] would not accept rent - were it a white or a non-Tewa they would 
they said. I tried my best to insist - but they would not accept payment. 

The rooms are comfortable good stone walls and good wooden floor 
boards. There is a good kitchen range and all the essential utensils plus 
pots and pans to set up house-keeping. 

The last 3 or four days I have established a home here and use the 
cookstove for my cooking. [They] gave me steaks (deer) to last for about a 
week and I have gourged (sic) myself on venison (Dozier Diary, 12 
November 1949:no pagination). 

In the summer, Dozier brought his second wife, Marianne Fink Dozier, "a 

Caucasian girl" whom he met as a fellow graduate student at the University of 

New Mexico, to Polacca (Dozier 1954:261). Marianne was a graduate student in 

psychology who studied Navajo teenage girls for her Master's thesis. The news of 

the marriage preceded their arrival. Dozier's fieldnotes reflect his anxiety about 

their reception on the mesas: 

I feared that I might not be received as warmly in my new role. However, 
when the Hopi-Tewa addressed my wife with the appropriate relationship 
term for a woman married to a man of one's own clan, my anxiety abated 
(Dozier 1954:261). 

During the fall and winter of 1950-51, Edward and Marianne Dozier kept 

an "open house" at Polacca as was the local custom (Dozier 1954:261). 

Friends and mere acquaintances stopped, drank coffee, ate a meal and 
conversed as they would. During this time we made many close and 
cherished friends with both Hopi and Hopi-Tewa (Dozier fieldnotes, field 
procedure, undated). 

In this house he interviewed Tewa consultants, wrote, and typed fieldnotes in 
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comparative "privacy and detachment" (Dozier 1954:260). Yet he was close 

enough to ascend the mesa for meals of deer stew at several households. 

In comparison to the few non-Indian anthropologists who were formally 

adopted into a Native American community (ie., Frank H. Cushing at Zuni 

Pueblo and Alexander Stephen at Hopi), Dozier's birthright as a Tewa 

automatically gave him a privileged position in Pueblo society. He described his 

social relations during his fieldwork: 

My relationships in the community were intimate; whenever I left I found 
upon my return that I was warmly welcomed. On trips to Flagstaff, 
Gallup, Albuquerque, and occasionally to my home in Santa Clara, I often 
took Tewa villagers with me. Once I brought back of family of Santa 
Clara Tewa to participate in the Yandewa ceremony which has been 
borrowed from Santa Clara Pueblo. The Santa Clara family and I were 
feted in almost every Hopi-Tewa home ... The visit was useful in cementing 
my own relations with the Hopi-Tewa, for I came to be regarded as a very 
close friend, and everyone began to exchange clan relationship terms with 
me (Dozier 1954:261). 

Morris Freilich has commented on the difference of "field work cultures" 

for the non-indigenous anthropologist and the community. Outsider strategies of 

participant observation promoted efforts to "become one of them" and acquire an 

insider's understanding of culture. 

The field anthropologist attempts to become part of the culture he is 
studying ... At one extreme, he may "go native," in which case his speech, 
dress, eating and sleeping habits, interactions, social relations, and personal 
identification all begin to approximate community norms. Or, at the other 
end of this role-playing continuum, he may become a "privileged stranger," 
a stranger with rights to live for an extensive period in the 
community ... More often, the anthropologist's role is somewhere in between 
"native" and "privileged stranger." 
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Irrespective of what role he assumes, the anthropologist remains a 
"marginal man" in the community, an outsider. No matter how skilled he 
is in the native tongue, how nimble in handling strange social relationships, 
how artistic in performing social and religious rituals, and how attached he 
is to local beliefs, goals, and values, the anthropologist rarely deludes 
himself into thinking that many community members really regard him as 
one of them. This is true even when he gets "adopted," as I was by the 
Mohawk steel workers (Freilich 1970:2). 

Freilich concluded with the observation that differences in field methods produce 

difference in research data and analysis (Freilich 1970:36). I would expand upon 

this by proposing that differences in the fieldwork of indigenous anthropologists 

are shaped by personal experiences (biography and history) and affect, however 

subtly, their discourse on local people. For example, Dozier described his Tewa 

field relations in the summer of 1949: 

My visit was not, of course, unusual; many of the Rio Grande Tewa visit 
Hopi and remain for extended periods. At first I lived and visited in the 
village like any other Rio Grande Tewa visitor. It was not until after I had 
been at Hopi for several weeks that I made known my desire to make a 
study, and even then I mentioned only the language. I said that I had 
studied "languages" in college and the I would like to study of the 
differences and similarities between the Tewa spoken in Santa Clara and 
the Tewa spoken at Tewa Village. This news was received with interest 
and many members of the group declared themselves available for such 
work. . .ln most cases, these people volunteered to help; I did not need to 
ask their assistance. Since a great deal of the information gathered was 
obtained through conversations in the Tewa language, informants were at 
ease and an artificial atmosphere was rarely present. Many of my 
informants came as visitors and to pass the time of day; indeed, they were 
more my friends than my informants (Dozier fieldnotes, field procedure, 
undated). 

Language was an important factor in Dozier's field relations with the 

Arizona Tewa. His fieldnotes relate the ease of interaction in proposing a study 
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of the Tewa language at Tewa Village. 

After our introductory statements had been made, and I had been asked to 
sit down, I told him that I plan to do a study of the Tewa language. He 
was much interested in this project and told me that he was well acquinted 
[sic] with a linguist [sic] by the name of Edward Kennard .. .1 said through I 
did not know Kennard myself, I had heard a great deal about him from 
Dr. Hoijer . 

.. .1 told [him] that I wanted to make a study of the Tewa language and the 
best way to study a language was to live with the people who spoke it 
(Dozier Running Narrative, Summer 1949:6-7). 

The ethnography included an orthography of Arizona Tewa sounds which differed 

from Rio Grande Tewa (Dozier 1954:261-62).67 

Dozier's research caused minor social complexities for the emigrant 

community of Southern Tewa in Hopi country. His presence raised a number of 

questions about the community's relation to Dozier, and vice versa. How did they 

assess Dozier's identity as a Rio Grande Tewa and graduate student in 

anthropology? Was Dozier considered proficient in the Tewa language and Tewa 

ceremonial knowledge? How was his gender advantageous in a Pueblo stratified 

society in which sacred knowledge was the privileged domain of male elders? Did 

67A few years after publication, British anthropologist Barbara Freire-Marreco Aitken 
who spoke Tewa and worked at both Santa Clara and Tewa Village encouraged Dozier to 
write a Tewa grammar. She wrote: 

Forgive my suggesting a great service - an urgently necessary one - that you above 
all men can do to your people: to establish at Sta. Clara and at Hano the phonetic 
(or syllabic?) writing of the beautiful expressive Tewa language before it gets 
corrupted (as at Nambe) or superseded by the imperfect English of middle-class 
Americans, with a consequent impoverishment of thought. .. You are the man to do 
that for the Tewa .... (Aitken to Dozier:29 May 1959). 



165 

his Badger-Butterfly clan affiliation give Dozier a specific factional perspective 

(bias) in interpreting cultural behavior? How did local perceptions affect the 

discourse of an indigenous Tewa anthropologist? To explore these dynamics 

between power and knowledge, an important question to pursue is how Tewa 

history shaped Dozier's ethnographic fieldwork. Dozier observed: 

The power structure on First Mesa has not been static during any period in 
its known history, but constantly changing through influences from cultures 
of different value orientations and through its own historical development 
(Dozier, Tentative notes on a Ph.D. dissertation:2 June 1950). 

For two hundred and fifty years of coexistence on First Mesa (1696-1949), 

the Hopis and the Arizona Tewas arbitrated issues of land, language, history, and 

identity (cf., Parsons 1929,1939; Eggan 1950; Dozier 1954,1966b,1970a, Kroskrity 

1993). When Dozier came to Tewa Village in 1949, he entered into an 

"essentially contested" (Gallie 1968) historical discourse in which their identity as 

Tewas was created and recreated through clan migration stories. Dozier 

explained: 

For example, my material shows that at one time the Sun Clan was the 
most important clan at Tewa Village - its leader was considered chief and 
the clan was believed to express the views and opinions which the village 
must follow. When the clan became extinct, the Bear Clan became 
important, this undoubtedly because of the Bear Clan's importance among 
the other Hopi villages. But in recent years the Bear Clan has become 
almost extinct in the Hopi villages and at Tewa Village the Bear Clan has 
lost its importance. The Wood Clan is now emerging as the important 
clan ... 

In this succession of clan supremecy [sic] it is interesting to observe the 
rationalizing myths and legends which develop around the clan ascending 



166 

to higher status. The Wood Clan which seemed insignificant 50 years ago 
is now developing a body of rationalizing lore which marks it as an 
important clan, not only at present, but traditionally (Dozier, Tentative 
notes on a Ph.D. Dissertation:2 June 1950). 

Detailed accounts of past people, places, and events comprised spoken 

histories with present day significance (ie., ceremonial and prestige ranking of 

clans). Dozier understood how clan migration stories served the political and 

psychological needs of a minority community, such as the Arizona Tewa, in 

culture contact with the dominant Hopi communities on First Mesa. One of 

Dozier's contributions to acculturation studies was the analysis of culture contact 

between two indigenous (Native American) communities, rather than the 

hegemonic relations of a dominant White society over a subjugated (Native 

American) society. Dozier made this entry in his diary: 

... the Tewa in their religion seek to latch upon an identity. They are trying 
to gain respect and admiration of the Hopi and their religion is saturated 
with this in view. Like the Hopi they are trying to make a living in a harsh 
environment - but beyond it they are also trying to gain prestige as an alien 
group with different culture and language. 

In attempting to get at this basic core I have decided to get the migration 
myths of all the clans involved at Tewa village. Each varies to some extent 
I have been told. But the basic pattern seems to be the same with the rest 
of the Hopi - who came first to Hopi seems to be the important thing. At 
the moment two clans ... are rivals for first place - each claims that they 
came first (Dozier Diary:6 December 1949). 

Obviously, Dozier recognized the stories as sites of culture change. 

Narrative histories were the historical battleground of social and ceremonial 

conflict where the Arizona Tewas fought for respect and identity. Blended with 
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his own Anglo-Tewa heritage, Dozier's indigenous anthropology mediated 

multicultural Pueblo histories. Dozier observed how the social structure of the 

Arizona reflected selective borrowing of Hopi cultural practices. For example, 

although it took many generations, the Hopi principle of matrilineal clans became 

Tewa practice to mediate their social and ceremonial relations with the two 

adjacent Hopi villages, Sichomovi and Walpi. 

First Mesa Hopi and Arizona Tewa communities were socially organized 

by a system of matrilineal clans and phratries. However, this was not the case for 

Rio Grande Tewa Pueblos where dual organization (moiety) of Summer and 

Winter parties were the primary determinant of social and ceremonial relations. 

Elsie Clews Parsons made several notations about Santa Clara clans in her Tewa 

studies. 

All the Badgers mentioned in Santa Clara are Winter (Parsons 1929:92). 

Mostly all Santa Clara people are Badger (Parsons 1929:86, fn.I72). 

Among the Tewa, c1anship is still more insignificant, functioning not even 
as an exogamous institution, as far as I could learn, devoid of ceremonial 
association. It is merely a question of a name (Parsons 1929:82). 

In contrast, clan relations at First Mesa were symbolic systems which 

enveloped Dozier within appropriate social relationships. The Arizona Tewa 

made creative choices to incorporate a visiting Rio Grande Tewa relative into the 

complex dynamics of their community. Kinship was extended to Dozier as a 

Tewa and a member of the Badger clan at Santa Clara Puebio. His residence 
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accommodations were bicultural representing Arizona Tewa and Hopi cultures. 

Dozier summarized conversations regarding the clan accommodation process in 

his fieldnotes: 

I asked him then to recogment [sic] a family in good standing at Tewa 
village with whom I could live. He told me that the approved manner of 
residence in extended visits was to Jive with one's clan relatives. He asked 
me what my clan was. I told him that I belonged to the Badger Clan. He 
said that the Badger Clan was not represented at Tewa village which he 
added was a good thing because I may have belonged to a clan which was 
unimportant or in bad repute there. Since my clan was not represented at 
Tewa village I could choose anyone of the 7 clans with which to identify 
myself. He added that factional splits were usually along clan lines. He 
recogmended [sic] several households in the Wood Clan and the Corn 
Clan, stating that these were clans that occupied favorable position at 
Tewa. I knew a man from one of these households ... whom I had met in 
Santa Clara on one of his visits to the Tewa country. [The 
elder] ... remarked that this was good [because] his sister ... and her 
husband ... and their two children were a very important and respected 
househod [sic] at Tewa Village. Moreover, he added, [the Hopi husband] 
belonged to the Badger Clan, an important clan among the Hopi (Dozier 
Running Narrative, Summer 1949:6-8, my emphasis). 

For Dozier, the fieldwork experience of becoming an indigenous 

anthropologist at Tewa Village was culturally inclusive, involving cultural and 

historical continuities and discontinuities in changing Tewa cultural practices (ie., 

language, social organization, and ceremonial life). Dozier utilized both 

indigenous and anthropological methods in planning his fieldwork. His insider's 

approach was detailed in his fieldnotes and described an innate concern for 

political conditions on the Hopi mesas. 

Before I went out into the field, I wanted to be sure that I contacted the 
right people. My experiences with Pueblos in casual visits as well as work 
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himself disliked in a Pueblo by contacting minor factional leaders or 
leaders who were in bad rapport with the strong factions. This may be 
uniquely Pueblo, or perhaps a characteristic of all compact communities 
which are small (Dozier Running Narrative, Summer 1949: 1). 

As a Tewa, Dozier had a political and historical consciousness about 

Pueblo community life. His objective was to identify himself with the Tewa 
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individuals who were the actual versus hereditary, leaders who were well regarded 

by the community. He learned the difference between actual power and the title 

to power after years of observing informal social relations in Pueblo communities 

and from his work as a labor recruiter for the United Pueblos Agency in the 

Indian Division of the Civilian Conservation Corps (CCC-ID).68 

I told [ ] that he was undoubtedly familiar with the Pueblo pattern of 
factional disputes. My own Pueblo I told [ ] was at the present time 
divided into 4 factions with which one of these factions a stranger 
identified himself was extreamly [sic] important in the way he would be 
regarded by the community. I told him that I did not want to identify 
myself with a faction which was in bad repute within the Pueblo. Since he 
had expressed the value of a linguistic study at the beginning of our 
conversation that I can best conduct this valuable study if I had pleasant 
relations with most of the people. [] was completely familiar with 
factional splits and told me that I had done right by coming to him to get a 
view of the political setup (Dozier Running Narrative, Summer 1949:7). 

Dozier utilized his personal knowledge of Pueblo authority systems to his 

fieldwork. He sought out the men with the real power in the Arizona Tewa 

68 Dozier worked as a federal government Indian employee for the United Pueblos 
Agency during the mid-1930s. He drove an agency car, performed clerical work, and 
recruited men from different communities as day laborers to work for wages (Edward P. 
Dozier Papers). 
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community. This political strategy exemplified an insider anthropologists's 

advantage based upon his personal experiences as a Pueblo man. In the summer 

of 1949, Dozier described how he applied insider knowledge in an encounter with 

Hopi Indian Agent James Crawford in Keams Canyon69. Dozier discussed 

factionalism to identify the "real leaders" at Tewa Village so that he could align 

himself and his research project with their political authority. 

I explained to Mr. Crawford my proposed project and asked him to give 
me a picture of the factional situation on First Mesa and particularly at 
Tewa. I told him that I was particularly interested to find out something 
about the personality of the real leaders. My experience among the 
Pueblos had shown me that often the traditional and conventional leaders 
are not the individuals who actually exert the greatest influence in a 
Pueblo. This was of course was [sic] not unfamiliar to Mr. Crawford. He 
immediately saw what I wanted. The situation at Tewa was very simialr 
[sic] to the conditions I had encountered in many of the Rio Grande 
Pueblos. The chief at Tewa was a man who had little influence in the 
village ... The real leader at Tewa .. [was] a leader not only at Tewa and First 
Mesa, but was also an important influence throughout the whole Hopi 
reservation (Dozier Running Narrative, Summer 1949:2-3). 

Dozier's second field method was to learn the existing anthropological 

networks at on the Hopi reservation before he started his ethnographic research 

in 1949. Indian and White alliances were forged over decades of anthropological 

fieldwork. The network included interpreters, informants, traders, crafts people, 

government administrators and school teachers, missionaries, Indian activists, and 

69In his fieldnotes, Dozier compared the red brick buildings at the Hopi Agency with an 
army post. He saw an analogy between a small government agency community and a 
Pueblo community. Both were concerned with problems of authority, factionalism, gossip, 
and the need for cooperation to function (Edward Dozier Papers, Running Narrative: 1949). 



171 

museum anthropologists. Following the path of earlier anthropologists, Dozier 

solicited the advice of experienced scholars. The anthropologists who worked 

with the Hopi and Arizona Tewa communities during the 1930s included Hopi 

scholar Fred Eggan, and Indian reformer, Oliver LaFarge. Eggan conducted his 

dissertation fieldwork for the University of Chicago in 1932 and LaFarge assisted 

with the Hopi Constitution 70 in 1936. Eggan and LaFarge were important 

contacts because they provided Dozier with the names of helpful local people who 

had collaborated with anthropologists in the past. Dozier recorded how he 

connected to these anthropological networks on the Hopi mesas: 

.. .1 first talked with people who had spent considerable time on the Hopi 
reservation or who had worked among the Hopi. My Hopi project is one 
on which I had spent considerable thought and time several years before I 
actually went there. At the 1947 Anthropological convention in 
Albuquerque I talked with Dr. Eggan for suggestions about procedure and 
secured from him names of people both White and Hopi who would be 
sympathetic to my work at Hopi. I also talked with other anthropologists 
at this meeting who had considerable experience working with Pueblo 
people. In June of 1949 after my SSRC fellowship had been approved I 

70 Under John Collier's administration as Commissioner of Indian Affairs, several 
American Indian communities adopted a constitutional form of government under the 
Wheeler-Howard Act, commonly referred to as the Indian Reorganization Act (IRA) of 
1934. Self government was a major area of reform. The IRA validated the exercise of 
tribal power over its membership, incorporated tribes as businesses with elected officers and 
bylaws, and permitted participation in a federal revolving credit fund (Deloria and 
Lytle: 1984). 

Santa Clara Pueblo had the distinction of being the first Indian community in the 
United States to adopt a tribal constitution in 1935. Elizabeth Shepley Sergeant was the 
government facilitator who helped to mediate factional disputes that were temporarily 
resolved by adopting a constitutional government (Norcini 1988). The Hopi Tribe which 
included the Arizona Tewas adopted a constitution in 1936. LaFarge was a federal 
representative at both Pueblo communities. 
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went to Santa Fe and saw Mr. Oliver LaFarge who had helped the Hopi 
organize as a tribe under a constitution (as part of Indian Reorganization 
Act) in 1936. Mr. LaFarge gave me names of Hopi, both Tewa and 
Shoshonean Hopi, who were important leaders at the time he made his 
study in the summer of 1936. I also secured a copy of the Hopi 
constitution. At this time I likewise saw Dr. Erik Reed who was interested 
in the origin of the Hopi Tewa and had written two papers in the El 
Palacio regarding them. His comments and suggestions as well as those of 
Mr. LaFarge were very helpful... 

Just before I departed for my work at Hopi, Dr. Eggan sent me a copy of a 
chapter on Hopi Tewa social organization. This chapter is part of his 
study on Hopi social organization, which is in print71 (Dozier, Running 
Narrative, Summer 1949:1-2). 

Dozier also consulted with anthropologists at the Museum of Northern 

Arizona who shared the names of their Hopi contacts on the reservation. 

However, a list of crafts people was of limited value because Dozier's research 

focus was not material culture.72 In his fieldnotes, Dozier documented his 

Flagstaff connections: 

Early in June I stopped for a visit at the Museum of Northern Arizona and 
talked with Dr. Colton and Miss Bartlett both of whom have done 
considerable work at Hopi and with Hopi. Their experiences with the 
Hopi extended over a number of years. I told them of my project and 
asked them for suggestions about procedure, individuals on the reservation 
(both Indian and White) who would be helpful or at least sympathetic with 
my work. I succeeded in getting a list of people at First Mesa with whom 
the Museum had friendly associations. These people were on the whole 

71Eggan's classic study of Hopi social organization was published after World War II 
(Eggan 1950). Eggan was an influential mentor in Dozier's academic career, both in his 
indigenous research with Pueblo communities and in his non-indigenous work with the 
Kalingas of Northern Luzon, Philippines. 

72 However, Dozier's fieldnotes show that he was aware of cultural materials used in 
cooking and ranching on First Mesa and in the nearby sheep camps. 
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potterers [sic] or Katchina-doll-makers, but Miss Bartlett went over the list 
with me and indicated those individuals whom she thought of special help 
to me. They told me in particular to get in touch with Mr. John Connelly 
and wife who were teachers at the Shumopavi Day School (incidentally Dr. 
Eggan had also suggested that I contact them). Dr. Colton and Miss 
Bartlett also gave me the name of the Hopi Agency Supt. who they felt 
would be sympathetic to my study (Dozier Running Narrative, Summer 
1949:2). 

Dozier was assiduous in making these contacts when he traveled to the 

Hopi reservation in early July 1949. He sought out a Tewa man who was a 

federal employee at Keams Canyon and the official Hopi interpreter. Dozier's 

description of their encounter revealed social connections to shared Indian 

identities and anthropological networks. 

When I introduced myself ... as a Tewa Indian (which I did in the native 
Tewa tongue), his face broke into a smile. He said, "I saw you at the 
Agency this morning, and I wondered what kind of an Indian you were. I 
didn't realize that you were of my own tribe." I told him that I had not 
remembered the encounter that morning, or I would have introduced 
myself, for I had been referred to him by Oliver LaFarge. He said that he 
was glad to meet anyone who was a friend of LaFarge, and particularly a 
Tewa. He said that LaFarge had been a good friend and a great help to 
the Hopi (Dozier Running Narrative:summer 1949). 

In his field methods, Dozier merged his cultural identity, personal 

knowledge of Pueblo politics, and relationship with anthropology to structure his 

Arizona Tewa fieldwork. Building from field relationships established over the 

years among Hopis, Arizona Tewas, and anthropologists, Dozier simultaneously 

reproduced cultural relations yet introduced a new element of an insider's 

perspective to ethnographic and linguistic research. 



174 

Fieldnotes 

Roger Sanjek in Fieldnotes: The Making of Anthropology obseIVed that 

"'fieldnotes' is a synecdoche for 'fieldwork'" (Sanjek 1990:16). That is, fieldnotes 

(as a part) represent the (whole) process of conducting first-hand research. 

Anthropologists are the creators of the anthropological record. Their fieldnotes 

are "what anthropologists write before they write ethnographies" (Sanjek 1990:xi). 

As archival resources, anthropological documents are primary source materials 

which document the historical practice of anthropology. Mary Elizabeth Ruwell 

of the National Anthropological Archives at the Smithsonian Institution observed 

the unique quality of anthropological archives: 

Anthropology seems to have a higher percentage of vital unpublished 
information than most other scientific disciplines because of fieldwork 
documentation. Perhaps more than in any other discipline, fieldwork 
documentation is important for recording what the scholar observed, 
whether it is relevant to subsequent interpretation or not. Anthropological 
research generates material that can never be duplicated ... Subsequent 
fieldwork cannot entirely replicate the subject because it will deal with a 
different point in time or will be done by a person who will elicit different 
responses from informants (Ruwell 1992:97-98). 

Dozier's fieldnotes are written descriptions of research with the Arizona 

Tewa from 1949 to 1951. They are the basis of his dissertation and published 

ethnographies (Dozier 1954,1966b). They include handwritten and typed 

fieldnotes, native texts and translations (clan migration stories), demographic data 

(census, clan affiliations, house charts, and genealogy notes), charts, tables, drafts 

of the dissertation, book manuscripts, correspondence, and photographs. The 
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Arizona Tewa fieldnotes now comprise an important record series in the Edward 

P. Dozier Papers at the Arizona State Museum Archives, University of Arizona. 

As a Graduate Research Assistant in 1987-88, I processed over twenty-

seven cubic feet of the Edward P. Dozier Papers which remained essentially 

unorganized in cardboard boxes since his death in 1971. The papers were 

meticulously comprehensive in scope, beginning with his father's correspondence 

and business papers, two literary legacies from anthropologists,73 and his own 

personal and professional papers.74 

The Arizona Tewa fieldnotes were conspicuous by their absence. I asked 

the Dozier family to look for the missing records and in the summer of 1991, the 

fieldnotes were discovered at the Dozier homestead in Santa Clara Pueblo. A 

welcomed letter from the Pueblo brought the news from the Dozier family. 

Dear Marilyn, 

We found a box of notes of our father's in the garage. I haven't been 
through it but there are things on Tewa for one thing, and of course, more 

73 Dozier was literary heir to the Santa Clara and Arizona Tewa fieldnotes by British 
anthropologist Barbara Freire-Marreco Aitken and the ethnobotanical manuscripts, 
watercolor paintings, and photographs by Community Studies researcher Elizabeth Shepley 
Sergeant. 

74 The Edward P. Dozier Papers constitute an archival"life collection" as 
materials gathered by an individual collector or researcher conducting a long term 
(often lifetime) research program directed at a particular set of problems ... An 
anthropologist who devotes research to the details of a particular group, and 
documents an integrated, multidimensional view of the subject at one time as well 
as changes evident over time by means of artifacts, photographs, field notes, diaries, 
native drawings, and other visual and written information (Ford 1977:12-13). 
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letters. And pictures he took in Hopi... 

Mice had been in it. We transferred them to another box. But no-one 
wanted to take it home for now. So it's still in the garage. If you still feel 
like looking and you come out in Aug. you're welcome to it. (Dozier 
family to Norcini:19 June 1991). 

Two months later, I drove from Tucson to Santa Clara for feast day on 

August 12th. I transferred the boxes to my Bronco truck and took them to Santa 

Fe. A makeshift archival processing work area with plywood and saw-horse tables 

was assembled in Charles Lange's workshop. I sorted and cleaned Edward 

Dozier's Arizona Tewa fieldnotes for days and surveyed the records while 

cleaning the mice droppings. Damp fieldnotes were dried to preserve the 

anthropological record (Ruwell 1992). 

Dozier's fieldnotes7S consisted of approximately ninety typed and 

handwritten pages from the summer of 1949 through 1950 - a brief diary, 

"Running Narrative," and miscellaneous notes. 

Dozier took the same care in typing and distributing his "Running 

Narrative" at Tewa Village as he did with his father's papers. His fieldnotes, like 

some of his father's accounts, displayed a persistent awareness of writing to 

anthropologists. Objectivity was foregrounded and subjective comments were not 

7S Edward Dozier's children - Wanda Chevarria, Migue Dozier, and Anya Dozier Enos
donated their father's Arizona Tewa fieldnotes and photographs to the Edward P. Dozier 
Papers at the Arizona State Museum to preserve the records and make the manuscript 
collection more comprehensive. In a related aside, Edward Dozier's anthropology library 
was distributed among his children, with a portion donated to the Arizona State Museum 
Library and the Laboratory of Anthropology Library in Santa Fe, New Mexico. 
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generally expressed. Hano fieldnotes were formal and distanced. The model of 

Dozier's "Running Narrative" was probably Oliver La Farge's Hopi constitution 

fieldnotes written during the 1930s as an "ethnological working paper" for John 

Collier, the Commissioner of Indian Affairs (McNickle 1971). 

In a brown spiral notebook marked "diary," Edward Dozier wrote thirteen 

pages of handwritten field observations during November and early December 

1949. A diary was a field technique recommended by the anthropology students 

and faculty at UCLA as "one of the best methods of keeping track of ethnological 

data" (Dozier diary: 12 November 1949). However, the bound notebook only 

contained intermittent daily notations in 1949 (November 12-13,15,20, and 

December 3-4,6). 

The "Running Narrative" had only one date written on the first page -

"Summer, 1949." The forty-seven pages of typed "Running Narrative" were more 

formal discourse than the spontaneous and casual style of the diary. Although 

both were written concurrently, Dozier apparently intended two separate 

functions for different types of fieldnotes. 

Sanjek observed that "fieldnotes can reveal what kind of person you are" 

(Sanjek 1990:12). If so, Dozier was a conscientious and responsible student 

carefully writing for himself and his professors. The writing was measured and 

objective. The narrative was tidy and lengthy, written like a research paper on 
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field methods.76 His narrative style was in the realistic genre of first-hand 

accounts, chronicling people and events in a thoughtful manner occasionally 

distancing himself as anthropologist (subject) from the Arizona Tewas (object). 

At other times, Dozier's writing juxtaposed in a dialogical style his own 

indigenous knowledge of Pueblo life with anthropological propositions. His 

fieldnotes blended his cultural experiences as an indigenous anthropologist, 

positioning himself and his scientific discourse within two fields of knowledge -

American Indian and Anthropology. 

The central question about the discovery of the Arizona Tewa fieldnotes is 

intentionality, what Sanjek referred to as "fieldnotes and Others." Two issues are 

the confidentiality of consultants and the effect of literate consultants. From his 

fieldnotes, for instance, we know that Dozier intentionally changed his field 

residence to Polacca so that he could interview people in comparative privacy and 

be able to write and type field data. After the fieldnotes were produced, they 

became the basis of his dissertation and published ethnographies (Dozier 1954, 

1966b). However, Dozier's fieldnotes retained a certain dangerous potential in 

social terms. If they were read by community members, the named consultants 

and their families might be compromised or the indigenous anthropologist's 

relationship with the community could be jeopardized. 

76 Because of my familiarity with Dozier's correspondence, I expected handwritten 
pencil drafts of each page of typed narrative, however, no such drafts were found. 
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So, did Dozier intend for the fieldnotes to remain safely undiscovered in 

Santa Clara? If so, what is the meaning of the physical location of the fieldnotes 

(cf., Sanjek 1990) which were separated from the dissertation drafts and book 

manuscripts? Although any answers remain speculation, there are at least three 

probabilities: intentional inaccessibility to protect the names and clan affiliations 

of the consultants; unintentional inaccessibility (ie., Dozier's frequent mobility 

during the 1950s); and chance. 

Edward Dozier was a creator, collector, and keeper of documents. The 

Pueblo anthropologist was a natural archivist. This is evidenced by his careful 

preservation of his father's papers, his typed transcriptions of old family history, 

and the organization of his fieldnotes. For example, Dozier described his concern 

for orderliness in his fieldnotes: 

The ceremonial calendar is quite definite ... so I have decided to take 
advantage of this time and ... complete and arrange my notes of the past few 
months properly and file them where they can be reached with the 
minimum of difficulty. I will do this for the most part in Albuquerque 
(Dozier Running Narrative:25 March 1950). 

He worked as a clerk filing records and sorting mail for the Bureau of Indian 

Affairs in Washington, D.C. during 1938-39, and was the battalion historian for 

the Army Air Force during World War II in Saipan. Consequently, to leave his 

dissertation fieldnotes in a garage at the family homestead would be unreasonable 

based upon his former patterns. It is probable that for some unstated reason, 

storing his Arizona Tewa fieldnotes was intentional. Secondly, Dozier was very 
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mobile during the 1950s, living and working in Oregon, California, Arizona, New 

Mexico, lllinois, and the Philippines. Perhaps this constant mobility determined 

that his fieldnotes could be safely housed at Santa Clara. 

I am not without my doubts that the separation of the Arizona Tewa 

manuscripts from Dozier's professional papers may have been deliberate on the 

part of the indigenous anthropologist. This possibility raises the ethical issue of 

making publicly accessible fieldnotes which Dozier may have wanted to keep 

private. Two thoughts which partially comfort my anxiety are the consensus of 

Dozier's children to make the fieldnotes available for research, and the passage of 

almost fifty years since the records were created. 

Finally, there is the inevitable question of my role in the preservation of 

records which Dozier may have intentionally felt should remain confidential and 

separated from his professional files. Again, there is no easy answer. As an 

anthropologist and a historian, I feel that there is a double historical value to 

preserve and provide access to fieldnotes and a double burden to the community 

to restrict sensitive community knowledge. In the future, policies regarding 

accessibility to this series of the Edward P. Dozier Papers may be negotiated 

among the literary heirs, the Arizona State Museum, and the Arizona Tewas. 

Clans and kivas 

The most important features of Hopi-Tewa social organization are the 
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kinship and clan systems (Dozier 1954:305). 

There were two kivas at Tewa Village. The Central Kiva (MunE Te) was 

identified with the Summer moiety and it was the kiva of the village chief. The 

Outside Kiva (Pende te) was identified with the Winter moiety. Kiva membership 

was determined by clan affiliation (Dozier 1954:344). The clans associated with 

the Central Kiva were the Sun cIan (extinct), Tobacco clan, Com clan, and Bear 

Clan. The clans associated with the Outside Kiva were the Earth cIan, the Cloud 

cIan, and the Cottonwood clan. 

In his notes on "The Winter Solstice," Dozier wrote that his "allegiance [is] 

strictly with the Central Kiva."77 This ceremonial and political alliance with the 

faction which "determined Tewa thinking to a large extent" (Dozier fieldnotes, 

December 1949:2) was an important aspect of Dozier's field relations with the 

Arizona Tewa. It is also a significant factor in understanding his interpretations 

of village life. For example, although two of Dozier's consultants were members 

of the Stick (or Fir) cIan and not represented in the cIan-kiva affiliations, they 

were associated with the Central Kiva and therefore participated in his network of 

clan and kiva relations. 

The social significance of Arizona Tewa's matrilineal clans was evident in 

Dozier's fieldwork. Clans were an important organizing principle for interviewing 

77 This is an interesting reversal in moiety affiliations for Dozier. At Tewa Village he 
was aligned with the Summer Side yet at Santa Clara Pueblo the Dozier family belonged 
to the Winter Side. 
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knowledgeable persons who were respected among kivas and clans. It also 

directed his genealogical analysis of the kinship system. Matrilineal clans were 

the essence of cultural identity for the Arizona Tewa. For example, in marriages 

between Arizona Tewas and First Mesa Hopis, Dozier cited Fewkes' writings on 

matrilineal Tewa clans: 

As long as the mother has a trace of Tewa the children are considered 
Tewa (the term Tewa is largely a cultural term since in reality very little 
Tcwa blood is actually present). To be Tewa, at least on First Mesa, 
seems to be a mark of distinction (Dozier fieldnotes on Hopi-Tewa 
ceremonial system, no date). 

In "The Kinship of a Tanoan-speaking Community," Fewkes explained that 

individuals are considered Tewa if their mother is Tewa, belongs to one of the 

Tewa clans, and speaks the Tewa language (Fewkes 1894:165-67). Clan affiliation 

dictated who that individual was related to, whom they could marry, whom they 

expect assistance from, whom they were obliged to help, and with what kinship 

terms they should address each other.78 In general, matrilineal clans organized 

all social interactions on the Hopi mesas. 

Clan affiliation situated Dozier physically, socially, economically, and 

politically within the community. He recorded in his fieldnotes that the husband 

78 It is useful to contrast the role of clans with Arizona Tewas and Santa Clara Tewas. 
The dual organization or moieties of Rio Grande Pueblos (Winter and Summer Parties) 
have considerably more influence than clans. Santa Clarans may know their clans but they 
seem to have minimal social or ritual importance. However, on First Mesa, Dozier's Badger 
clan affiliation on his mother's side (though Santa Clara has typically patrilineal clans) was 
critical for establishing his field relations. 
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of his first host family: 

belongs to the Hopi Butterfly clan which is linked with the Badger ... My 
own clan in Santa Clara's name clans (incidently paternal there) is 
Badger79 (Dozier Field Diary:1949). 

He also noted historical phratry relations in a letter to his future wife, Marianne 

Fink. 

Lineage of clans at Walpi .. Butterfly-Badger (originally from Oraibi) ... were 
taken in by Tewa and given land by Tewa, but they live at Sichomovi 
(Dozier to Marianne Fink:12 June 1950). 

In later comparative writings on the Pueblos, Dozier again discussed the 

role of clans in the social organization of Tewa communities. In a manuscript 

entitled "Social Structure of the Rio Grande Tewa Pueblos" Dozier commented 

upon the interpretations of Tanoan clans in the anthropological literature. 

Among the Tanoans, with the Towa pueblo of Jemez excepted, there are 
no clans. The Tewa have clan names: which former investigators have 
thought to be kinship units like those of Keresan and Hopi clans (Hodge 
1896; Harrington 1907-8). Actually, however, these "clan names" do not 
designate social units of any kind, but are ceremonial terms though 
variously to be inherited from one's father or mother. These terms also 
appear useful in establishing friends relations in occasional visits to 
Keresan, Zuni and Hopi villages, but otherwise they have no structural or 
functional representation among the Tewa (Dozier undated manuscript:4 in 
Edward P. Dozier Papers). 

The centrality of Tewa clans on First Mesa directed his data collection. 

He interpreted clan migration stories as narrative mechanisms of history which 

79 Parsons noted that clans were replaced by moieties in New Mexico Tewa "social 
consciousness" (Parsons 1924:336). One difference in Hopi and Rio Grande Tewa Pueblo 
research on social organization is the importance of clans in the West and dual organization 
or moieties in the East (cf., Ortiz 1965). 
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created prestige for the "alien group" on First Mesa. In his diary, Dozier wrote: 

In attempting to get at this basic core I have decided to get the migration 
myths of all the clans involved at Tewa village. Each varies to some extent 
I have been told. But the basic pattern seems to be the same with the rest 
of the Hopi - who came first to Hopi seems to be the important thing. At 
the moment two clans - the Stick and the Bear are rivals ... each claims that 
they came first (Dozier Field Diary: 6 December 1949). 

Although clan migration stories did not playa major role in his 

ethnography of the Arizona Tewas, Dozier was well aware of their importance in 

land rights and social ranking. In a letter to his future wife, he described the 

migration of the Arizona Tewa from the Santa Cruz, New Mexico, to Hopi 

country in the late seventeenth century . 

... the Tewa came to First Mesa upon the invitation of [the Hopi] Bear Clan 
and Snake Clan - both had been here for a long time and they made 
agreements as to land, etc. Now both Bear and Snake clans are extinct on 
First Mesa, but the Tewa will not relinquish the land and rights she 
obtained from Bear Clan and Snake Clan - First Mesa is aware of this also, 
although the clans are extinct. Hence they will not take land away from 
the Tewa (Dozier to Marianne Fink:12 June 1950). 

There was also a correlation between Pueblo clans and stratified cultural 

knowledge. When clans became extinct either because of the death of the last 

member of the clan or as a conscious refusal not to transmit the ceremonies, 

there was an inevitable loss of traditional knowledge which died with the clan. 

Dozier observed the loss of traditional knowledge by refusal to assume leadership 

or ritual knowledge was not passed on to descendants. For example, when the 

head of the Sumaboli ceremony wanted: 
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to pass [the] ceremony on but his own nephew does not want to take 
il..ceremony will become extinct ... because only members of the Cloud clan 
can be leaders (Dozier fieldnotes:29 September 1952). 

In addition, neither the women nor the men at Tewa Village led the kachinas 

since they did not know "many songs and they must sing constantly while leading 

the kachinas" (Ibid.). When clans became extinct or the memory of ritual lost, 

there could be a change in social and political relations on First Mesa. 

Dozier's ethnography: The Hopi-Tewa of Arizona 

In 1954, Dozier published an ethnography which reflected anthropology's 

focus on acculturation and social organization of American Indian tribes during 

the 1920s, 1930s, and 1940s. Dozier constructed his narrative with two 

introductory historical chapters followed by functionalist categories - Social 

Organization, Ceremonial Organization, and Economics. The ethnography relied 

upon social structure 

as a framework within which accepted pigeonhole topics such as religion, 
economics, and politics, all differentiated as institutions in complex 
societies, could be discussed systematically (Marcus and Cushman 1982:40). 

The Hopi-Tewa of Arizona was a transitional study which filled a gap in 

the systematic scientific discourse on Southwestern Pueblo communities. Dozier 

structured his argument according to the professional standards of the times and 

then contributed an insider's perspective. As a "young" thirty-eight year old 

professional, he was not shy in claiming a shared authority with previous 
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anthropologists who worked on Hopi kinship. Dozier confirmed that his own: 

obseJVations of Hopi-Tewa kinship behavior are essentially parallel to 
those reported by Titiev (1944, pp.15-29) and Eggan (1950, pp.31-42) for 
the Hopi. I have noted where differences occur, but such deviations 
appear to be minor (Dozier 1954:312). 

Dozier used many of the standard ethnographic techniques of 

objectification of his time in the First Mesa ethnography. The contents were 

organized by functional categories, and supplemented by tables, figures, and maps 

to support his cultural analysis. Exemplifications of important social 

organizational principles were prevalent. In the one hundred and seventeen page 

study, there were two hundred footnotes (particularly in social organization) and 

ninety-nine references. He used the literary device of a typical or ideal model to 

describe Arizona Tewa initiations (Dozier 1954:349) and weddings (Dozier 

1954:362-63). 

In the acknowledgments, he followed the conventional format. As Ben-Ari 

obseJVed, the acknowledgement section of ethnographies are 

a major signpost in anthropologists' careers ... [reflecting a] 
preoccupation ... with their professional community .. .its past history and 
personages and .. .its present social relations and members (Ben-Ari 
1987:63). 

Accordingly, Dozier named the philanthropic organizations that provided financial 

support, his professors, scholarly institutions, Hopi ethnographers (especially Fred 

Eggan), reviewers of his manuscript and those who helped in the production of 

tables and charts, his wife, and his Hopi-Tewa host family which "would prefer to 
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go unnamed" (Dozier 1954:no pagination). In these acknowledgements and 

throughout the text, Dozier placed himself within the circle of Southwestern 

anthropology. 

Dozier was an objective and confident ethnographer of the Arizona Tewa. 

He compared and contrasted data collected from Hopi and Arizona Tewa 

individuals. For example, he noted: 

A role which is reported by both Hopi and Hop-Tewa informants as 
properly and traditionally belonging to the Hopi-Tewa is that of interpreter 
and intermediary between the Hopi of First Mesa and all outsiders (Dozier 
1954:291). 

In the text, Dozier made several references which reflected a consciousness 

of himself as an anthropologist (Dozier 1954:296) and his special insider status 

which provided him with privileged access to community knowledge. However he 

also admitted limitations in fieldwork. There were times when he "was unable to 

discover" some aspect of ethnographic interest (Dozier 1954:298) such as not 

attending any birth rites (Dozier 1954:325) and being "unable to learn the names 

for the second and fourth katchina ceremonies" (Dozier 1954:347). For example, 

Dozier described one experience concerning ceremonial societies: 

I was able to secure only very sketchy and inadequate information about 
societies. There are societies among them but I was not able to learn how 
they fit into the clan system. Entrance into societies was like the Rio 
Grande Tewa pattern - yet I may have been responsible in obtaining 
agreement because I had outlined the entrance pattern for the New 
Mexico Tewa and the did not want to disagree (Dozier, ceremonial system 
field notes: 17 August 1949). 
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It is significant to note that ritual knowledge of the Arizona Tewa was restricted, 

even from Dozier as a Tewa anthropologist. This contradicts the myth of an 

insider's advantage because Dozier did not have unlimited access to Tewa 

traditional knowledge. 

During field research, Dozier modified his thinking about the dynamics of 

culture change at Tewa Village. He wrote a preliminary fieldwork report on the 

Arizona Tewas "resistance to acculturation and assimilation" in the American 

Anthropologist (Dozier 1951) which insisted: 

The most pronounced feature of the Tewa of First Mesa, Hopi, Arizona is 
their persistence in maintaining cultural, linguistic, and personality 
distinction from a numerically larger group, the Hopi (Dozier 1951:56). 

Dozier later realized that what he was observing was both change (ie., 

adoption of matrilineal clans) and continuity in Arizona Tewa traditions (ie., dual 

organization and language preservation through the mechanisms of a language 

curse and matrilocal residence). Why did he modify his idea about resistance to 

culture change? Consider two possible reasons. Kroskrity noted in Language. 

History. and Identity: Ethnolingui~tic Studies of the Arizona Tewa (the first 

significant monograph on the community since Dozier's 1954 study), that Dozier 

was constrained by the genre of ethnography and the historical practice of 

anthropology (Kroskrity 1993:28). At the time, there were no adequate theories 

available (such as ethnicity) for interpreting the complex processes of culture 

contact between the Hopi and an emigrant community at Tewa Village (Kroskrity 
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1993:26). Secondly, there was the possibility of an "insider's disadvantage." That 

is, the Arizona Tewa may have primarily expressed sentiments of resistance 

against the Hopi to their sympathetic Santa Clara relative during his first four 

months of residence. Consequently, Dozier's interpretation may have been an 

accurate portrayal of the "narrative resistance" the Arizona Tewa shared with him 

as a fellow Tewa. By changing his field residences and in interviewing and 

observing a number of Hopi and Arizona Tewa individuals and families over an 

additional eight months, Dozier was in a position to discern patterns of selective 

assimilation. 

Dozier's ethnographies on the Arizona Tewa (Dozier 1954,1966b) 

contributed important insights on the dynamics of American Indian culture 

contact. Watson Smith and George and Louise Spindler recognized Dozier's 

unique relationship to the community and his innovative approach to 

acculturation studies. Dozier's ethnographies broke away from a tradition of 

anthropological studies of unequal power relations between a dominant Western 

society and a subordinate American Indian society (Linton 1940). Instead, Dozier 

ingenuously compared two Pueblo communities (Hopi and Arizona Tewa) which 

were in close cultural contact since 1696. His writing effectively, although 

unintentionally, contested the hegemonic colonial relations implicit in 

anthropological constructs of culture and acculturation. 

Watson Smith reviewed Dozier's ethnography of the Arizona Tewa in 
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American Antiguity. He credited Dozier for recognizing the Tewas as a distinct 

cultural group and not simply as "a Hopi variant," which was typical practice of 

earlier ethnographers. Smith evaluated the monograph, The Hopi-Tewa of 

Arizona. as: 

one of the few detailed studies of cultural conflict and ultimate adjustment 
between 2 American Indian groups, each of which simultaneously has 
wrestled with the impact of Anglo-American social forces. 

Not the least of its virtues lies in the simplicity and lucidity of Dozier's 
English. He is capable of expressing himself adequately without resort to 
the esoteric jargon which because some anthropological writing. One may 
infer that his facility with his native Tewa is equally fluent, a fact that adds 
measurably to the reader's confidence in his understanding and 
interpretation of his informants (Smith 1956:325). 

Smith also commended Dozier for his objectivity (not an insignificant comment by 

an established anthropologist in view of Dozier's insider's advantages). Because 

of his language competencies as an ethnographer, Smith indirectly acknowledged 

Dozier as an indigenous anthropologist. He produced a "very provocative study in 

comparative cultural dynamics" of a Pueblo village with archaeological importance 

(Smith 1956:325). 

George and Louise Spindler, the editors of the Case Studies in Cultural 

Anthropology, directly addressed Dozier's position as an indigenous 

anthropologist. In the foreword of the 1966 student edition of the 1966 

ethnography, Hano: A Tewa Indian Community in Arizona, they wrote: 

This case study is unusual. It was written by a man who knows Hano .. .in a 
somewhat different way than most anthropologist know pueblo 
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communities. He is accepted as a friend, as an insider, and speaks the 
language fluently. He never violates this friendship and acceptance in 
what he writes about the Tewa, and yet the reader achieves a feeling of 
directness and intimacy that is often lacking in descriptions of pueblo life. 
This is also an unusual case study because the adaptation and assimilation 
of one way of life and one people to another non-western society as well as 
to Western culture is described. This is indeed rare in anthropological 
literature (George and Louise Spindler in Dozier 1966b:v-vi). 

Kroskrity agreed with the Spindlers: 

In addition to noting the insider status of Edward P. Dozier ... the Spindlers 
highlight the general ethnographic importance of Dozier's contribution as a 
study of culture contact between two Native American groups. For North 
American Indians, as for most of the world's native cultures, culture 
contact is all too often limited to a study of the disruptive influence of 
contact with a politically superordinate non-native cultural group (Kroskrity 
1993:5). 

Overall, Dozier's fieldwork and ethnographies on the Arizona Tewa 

reflected a creative blending of his kinship ties with Pueblo communities and his 

academic training in anthropology. By dynamically balancing both systems of 

knowledge and discourse, Dozier matured as an indigenous anthropologist at 

Tewa Village. 
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CHAPTER 6. 
DISCOURSE ON THE "OTHER" - THE PHILIPPINE KALINGA 

The direction of Dozier's academic discourse, from Pueblo studies in the 

desert Southwest to Philippine studies in the Mountain province of Northern 

Luzon,80 diverged from an established pattern of research on familiar indigenous 

cultures (Norcini 1991). His Kalinga texts symbolized "ethnographies of 

difference" and otherness. Mountain Arbiters: The Changing Life of a Philippine 

Hill People (Dozier 1966b) and the re-edited student version for the Holt, 

Reinhart and Winston series, The Kalinga of Northern Luzon. Philippines (Dozier 

1967), marked a sudden and conspicuous change in Dozier's career. 

The final rite of passage 

I propose that his research on an exotic culture exposed an implicit code in 

anthropology which had considerable significance for Dozier as an indigenous 

anthropologist. An unarticulated tenet was that discourse on the Other was 

compulsory for complete membership in the discipline. An anthropologist was 

so-rhe Philippine islands in Southeast Asia was "an American colony acquired in the 
Spanish-American War of 1898" (Rosaldo 1980:7). Although gaining their sovereignty on 
July 4, 1946, the Republic of the Philippines remained in a political and economic co
dependency with the United States (a "dependent independence" Karnow 1989). In relation 
to Dozier's discourse and colonialism, the Kalingas as Filipinos were technically independent 
when Dozier conducted his fieldwork during 1959-60. However, the legacy of colonialism 
remained prevalent (ie., missionization and education). My thanks to Jane Underwood for 
reviewing Southeast Asia as a culture area. 
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mandated to study the Other within traditional subject-object relations. 

My theory is based upon the premise that Dozier was not fully engaged in 

anthropology because of the lower status historically ascribed to indigenous 

discourse. In the standards of the discipline at that time, an indigenous 

anthropologist was an anomaly. Dozier and other anthropologists who studied 

their own cultures were deviations from a common belief that it was necessary to 

be an outsider to ensure objectivity in fieldwork and analysis. Consequently, the 

Kalinga ethnography served as a final "rite of passage" (Van Gennep 1960) for 

Dozier's acceptance into academic anthropology. It gave him the necessary 

credentials to join a community of mainstream anthropologists who studied the 

Other. 

I argue that Dozier's identity as an indigenous anthropologist was 

undergoing a radical change in 1959 as he journeyed to the Philippines, outside of 

the Pueblo world. He became incorporated into a professional world by 

separating himself from the Pueblo Southwest, enduring the hardships and 

dangers of a tropical rainforest, studying foreign populations, returning to the 

university as an heroic anthropologist (Sontag 1970), and writing texts on the 

Other. Although the accuracy of Dozier's interpretation of the Kalinga were 

challenged in later years, it was secondary to his realized performance as an 

"authentic" anthropologist. 

Dozier's position as an ethnographer was transformed from an insider 
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anthropologist (with partial rights in the discipline) to an outsider anthropologist 

(with fuJI rights in a professional society).81 This change was recognized in the 

American press when Dozier returned from a year in the Philippines. 

In 1960, a Tucson newspaper boldly announced: "NEW VA PROF IS 

FRESH FROM HEAD-HUNTING TRffiE." The article illustrated how 

"common knowledge" on cultural exoticism and those who study it was 

reproduced in the mass media. The Kalingas were described as: 

short, sinewy Malaysian tribesmen dwelling in some isolation in the 
Philippine mountains ... who, for complex cultural reasons, sometimes covet 
the heads of one another but never those of visiting scientists. 

Dr. Dozier, an anthropologist, went among them on a National Science 
Foundation grant ... Dozier was impressed with the KaJingas' "terrific 
involvement with killing." Head-taking is, of course, illegal. There is far 
less than there once was. But as he says, "the preoccupation with it is still 
there" (Carle Hodge, Arizona Daily Star 1960). 

The Kalinga were an archetypal image of an anthropological culture as 

"Wild Man" or "Cannibal." They were the antithesis of social man as Christian, 

civilized, and humane (White 1978). Headhunting Kalinga personified 

Otherness.82 Referred to as "the wild men of Luzon" by anthropologist William 

Jones (Jones quoted in Rosaldo 1980:24), headhunters in a distant forested 

81My theory is not intended to suggest that Dozier himself believed that the Kalinga 
research would authenticate him as an anthropologist. I am offering a retrospective analysis 
of Dozier's academic career in the context of Native American discourse in the history of 
anthropology. 

82The image of the Kalinga as the "Wild Man" was in stark contrast to Dozier's previous 
work with Pueblo people stereotyped as peaceful and sedentary agriculturalists. 
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mountain region were imagined as the equivalent of what was different and 

foreign from ourselves. In a social science view, the Kalingas were 

cut from a traditional ethnographic mold ... exotic enough to command 
interest and sufficiently self-contained to justify holistic analysis (Rosaldo 
1980:8). 

The cultural category of "exotic savages" provided living proof to the dominant 

society of the inferiority of non-Western people and reinforced social evolutionary 

attitudes of racial superiority (cf., Todorov 1992). 

As an analytical category, Kalinga "headhunters" defined what it was to be 

a "cannibal" and an "anthropologist," and the appropriate social relations between 

them (cf., K.Basso 1979). A cannibal represented the lowest stage of human 

evolution. An anthropologist was a highly regarded, objective scientist and 

civilized scholar whose task was to study aberrations in human nature, such as 

headhunting. The public's expectation of appropriate behavior for an 

anthropologist studying headhunters was encoded in the newspaper description. 

To paraphrase this expectation in this case study, Dozier secures a grant from a 

prestigious foundation (National Science Foundation), travels to a faraway and 

exotic place (Philippine Mountain Province), and studies pagan people (Kalinga) 

who do dangerous and uncivilized things (headhunting) to innocent people. This 

Western construct of Self and Other was the prescribed relationship of a scientist 

among "savages" (cf., Hinsley 1981). Consequently, Dozier's research on the 

Kalinga as the anthropological Other created a mutation in the personal, 
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professional, and popular perceptions of Dozier as an anthropologist. 

However, the popular stereotypes of anthropologists and "savages" are 

neither supported by Dozier's actual experiences among the Kalinga nor by his 

text. His ethnography focused on the social mechanism of the peace pact as a 

local arbitration in the absence of headhunting, thereby deemphasizing the savage 

representation of the Kalinga communities in the present. In fact, Dozier 

attempted to underemphasize the "strangeness" of headhunting by placing it in 

social, cultural, and historical contexts. Although Dozier did not consciously 

construct an "ethnography of difference," the Kalinga text fulfilled the disciplinary 

prerequisite of studying Otherness. 

Dozier was explicit and emphatic about the absence of headhunting by the 

Kalingas in his correspondence as well as his ethnography. He reported that by 

the mid-twentieth century, headhunting was not a Kalinga practice. He wrote to 

a colleague in Baguio City: 

My study is Kalinga - particularly North Kalinga - not Ifugao or Bontoc. 

In the North Kalinga - No head hunting ritual is performed today. The 
two professors were killed by Jfugao not Kalinga.83 

A basket with heads, buyo, an egg, and different varieties of ferns was 
essential in head hunting ceremonies in the past as well as a fairly complex 
ritual involving tattooing of warriors. All is forgotten now - only partially 
remembered by the very old. They wouldn't do a head hunting ritual now 

83Native American anthropologist William Jones (Sac and Fox, Columbia Ph.D. 1903) 
was murdered by the IIongots of northern Luzon in 1909 (Rosaldo 1980). The identity of 
the second professor referred to by Dozier is unknown. 
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anyway - because they don't want to offend other Kalingas - not because of 
fear of the government necessarily. 

My information comes from old men in Salegseg and Mabaca. 

What little fragments of former head hunting rites exist today - such as 
boasting about killings by old men at peacepact celebrations and other 
minor bits - can hardly be equated with the former, elaborate headhunting 
rite. 

I repeat: This is for North Kalinga - I am not vouching for Southern 
Kalinga, Bontocs or lfugaos - only for the area of my study (Dozier to 
Larry [Wilson ]:circa 1960s). 

According to Dozier's interpretation, the status of a headhunter as a 

warrior was culturally reinterpreted through the peacepact system of oratory, 

alliances, trade and wealth. Reverend Miguel Seys, a missionary from Salegseg, 

informed Dozier that a warrior named Gaddawan84 introduced the idea of a 

peacepact to stop the killings and increase the population and wealth through 

regional alliances (Seys to Dozier:15 May 1963). The Kalinga deliberately ended 

84 Seys provided the following story about the warrior and orator Gaddawan who 
introduced the Bedong or peace pact system. 

Time came when one chieftain of Banao (Pantikian) thought of ending these killings. 
The chief of adjacent tribes were approached, made agreement to stop fighting that 
people traveling should not be molested, instead they should be received with 
hospitality and with safety. It is a general belief that the leader of Banao, the late 
Gaddawan was the founder of the Bedong. But according to reliable information, 
Banao had existing ties to a limited number of tribes already before his time. 
Especially Mabaca, Buaya, Limos and Guina-ang and also Lubuagan. What 
Gaddawan did in fact was making more treaties to hostile tribes and he did the most. 
That is about 70% of the Bedong of Pantikian were effected by him. Aside from 
being a warrior Gaddawan was also a forceful speaker. Because of these qualities 
he was able to bring peace to other hostile tribes successfully. Leader Gaddawan 
died in 1925 as a venerable oldman. He must be around 70 to 80 years old at the 
time of his death (Seys to Dozier:15 May 1963, my emphasis). 



headhunting and developed cultural mechanisms to substitute for the former 

practice, which was the emphasis of Dozier's ethnography on "Mountain 

Arbiters"). The Gaddawan biography of a high-status KaJinga peace maker 

demystified and personalized culture of the Other; it was not the action of a 

"Wild Man." 

Effects of mentorship and comparative method on research 

The Philippines will be a new area of research for me (Dozier circa 
1959:Social Science Research Council grant application). 

Dozier's choice of the Philippines as a new focus of his professional 
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discourse can be explained by (a) the influential mentorship of Fred Eggan and 

his Philippine Studies Program at the University of Chicago, and (b) the use of 

the comparative method in ethnology. 

In the 1940s, the profession of anthropology consisted of approximately 

four hundred anthropologists who were relatively familiar with each other and 

each other's work (Rogge 1976). Within the context of anthropological theories 

and their respective proponents, students were influenced by their mentor's choice 

of problems and culture area. The mentor relationship had a direct and causal 

effect on the recipients, often defining (or redefining in Dozier's case) major 

aspects of their academic careers. Students frequently reproduced the mentor's 

theoretical perspective and narrative style in representations of the Other. 
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Dorothy and Fred Eggan's collegial mentorship and the goals of the 

Philippine Studies program at Chicago influenced Dozier (who taught at 

Northwestern University) to study the Kalinga of northern Luzon. Dozier 

selected a radically different culture area with new theories and adopted a 

problem-oriented approach to ecology, economy, and state formation. His 

decision to produce a Kalinga ethnography illustrates the influence of the bonds 

of mentorship in academic anthropology. 

The close relationship between Dozier and Eggan began in the Southwest. 

In 1947, Dozier sought out the advice of Eggan as an experienced Hopi 

ethnographer at a conference in Albuquerque. At the time, Dozier was a 

graduate student at UCLA planning his dissertation research with the Arizona 

Tewas and Eggan was Professor at the University of Chicago. Eggan recalled 

meeting Dozier in Arizona. 

I think I met him first...somewhere around the summer of '49. And then I 
went to the Philippines for two years or a year and a half. I met him out 
in the Hopi reservation. He was making a study of the Hopi-Tewa ... 

That was about the first time I knew anything about him ... Out there they 
were more open ... They had secrets and so on which they kept from the 
Hopi but, they didn't keep them from him. You see what he did when he 
went there, he told me some time ago, was to just concentrate on the 
Hopi-Tewa and to find out why they looked at the Hopi, not try to study 
the Hopi as well on First Mesa, and see how they interacted. He did get 
that but he got it from the Tewa standpoint. And since he could speak the 
language, why he could get started right away. The people considered him 
a relative to live with, an ideal situation to study (Eggan-Norcini 
interview:12 May 1988). 
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Eggan conducted fieldwork on the mesas in the 1930s as a graduate 

student at the University of Chicago, where he was influenced by the Boasian 

Americanist anthropologists Fay Cooper Cole, Edward Sapir, and Leslie Spier. 

However, the British Social Anthropology of A.R. Radcliffe-Brown influenced 

Eggan strongly (cf., Eggan 1954). World War II had a number of effects on 

anthropological research, including the delay of publishing his Hopi dissertation 

from the 1930s until 1950. Eggan's now classic Social Organization of the 

Western Pueblos was in the final production stage when Eggan met Dozier on the 

Hopi mesas. 

From their shared interest in Pueblo social organization and culture 

change, Eggan and Dozier began a long-term professional association. Their 

relationship grew over the years when Dozier was teaching at Northwestern 

University in Evanston, Illinois, a Chicago suburb. Northwestern was building an 

African program under Herskovits, and "Harry Hoijer recommended him [Dozier] 

to Herskovits" as a UCLA-trained ethnologist and linguist (Eggan-Norcini 

interview: 12 May 1988). Eggan recalled his growing relationship with a lonely 

Dozier who was apparently frustrated with faculty relationships complaining that 

he "didn't have any people at Northwestern to socialize with" (Eggan-Norcini 

interview: 12 May 1988). 

In a 1954 paper presented to the Eighth Pacific Science Congress in 

Manila, Eggan introduced the new Philippine Studies Program at the University 
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of Chicago8S to which Dozier became an affiliate member. 

The Carnegie Corporation of New York has recently made a grant of 
$75,000, over a five-year period, for a Philippine Studies Program to be 
administered through the University of Chicago. Social and cultural 
research on the Philippines has not developed commensurate with the 
historical and present-day importance of this region; with this assistance 
from the Carnegie Corporation, we hope to redress the balance, and to 
provide more adequate foundation for historical, ethnological and social 
science studies (Eggan 1954:325-26).86 

There was a turning point during 1958-59 when both anthropologists were 

fellows at the Center for Advanced Study at Stanford University in California. It 

was at Stanford that the germ of an idea to consider the Philippines was planted 

in Dozier who was on sabbatical leave from Northwestern University. Eggan 

remembered: 

The reason that I was interested in sending Ed there was for his own 
education. Growing up in the Pueblo ... the need for secrecy and so forth, I 
thought it would be good for Ed to ... see a society like the mountain 
valleys. They are anxious to help you. You ask them a question, they say, 
"Well nobody here knows anything about that, but there's someone on the 
other side of the mountain." And they'll run over there and bring the guy 
back ... And it's done for you. You want to know that you can ask a 
question, and you can get an answer. Well, that's the kind of situation that 

85Th ere is an interesting parallel between the Carnegie sponsored Philippine Studies 
Program as a research program directed by Eggan at the University of Chicago in the mid-
19505 and the Ford Foundation sponsored American Indian Studies Program as a 
pedagogical program directed by Dozier at the University of Arizona in the early 19705. 

86Eggan also reported the availability of Philippine material culture: 
The Chicago Natural History Museum's extensive ethnographic collections on the 
Philippines are in process of reorganization to make them more accessible for 
comparative study. Mr. Robert B. Fox recently assembled and organized the late 
William Jones' materials on the 110ngot which should at long last put this interesting 
group on the scientific map (Eggan 1954:325). 
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sometimes Chuck [Lange] and I wish happened along the Rio Grande here 
(Eggan-Norcini inteIView:12 May 1988). 

Eggan encouraged Dozier to study a society which was significantly 

different from Pueblo communities for his own professional development. The 

experience would expand Dozier's knowledge of world cultures and provide him 

with a second culture area of specialization. 

In the preface to his two Kalinga ethnographies, Dozier formally 

acknowledged Fred Eggan and his first wife Dorothy for their support in his 

Philippines research. Dozier wrote: 

My debt to Professor and Mrs. Fred Eggan is immeasurable. They first 
aroused my interest in the peoples of the Mountain Province and assisted 
in many ways in making our field work in the Philippines a pleasant 
experience. Professor Eggan followed my work in the field and has read 
this study criticaJly in final draft (Dozier 1966b:x). 

My initial interest in the Mountain Province was triggered by stimulating 
discussions with Fred and Dorothy Eggan, who subsequently lent moral 
and professional support to my field studies (Dozier 1967a:vii). 

Personally and professionally, Eggan was a significant influence in Dozier's 

discourse on the Kalinga. Eggan suggested that Dozier apply to the National 

Science Foundation for funding and to university presses for publishing. Dozier 

took Eggan's advice and succeeded in both. He also cited Eggan's journal articles 

in his bibliography (Dozier 1966b:292). Remembering their relationship. Eggan 

presented himself in the role of a mentor (Eggan-Norcini inteIView:12 May 1988) 

and Dozier presented himself as an indebted col1eague (Dozier 1966b). 
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The second possible explanation for Dozier's Philippine discourse was the 

comparative approach. The benefits of controlled comparison in the study of 

culture has a long history in anthropology as a means of scientific analysis and 

providing a new critical perspective for the anthropologist. Eggan reviewed the 

uses of the comparative method - the historical approach of Boas of the 

Americanist Tradition and the structural approach of Radcliffe-Brown of the 

British Social Tradition. 

Boas in "The Limitations of the Comparative Method" (1896) outlined a 
program which included two major tasks. The first task involved detailed 
studies of individual tribes in their cultural and regional context as a means 
to the reconstruction of the histories of tribal cultures and regions. A 
second task concerned the comparisons of these tribal histories, with the 
ultimate objective of formulating general laws of cultural growth, which 
were psychological in character (1940:278-79). This second task, which 
Boas thought of as the more important of the two, was never to be fully 
implemented by his students (Eggan 1954:198). 

In England ... the comparative method has had a more continuous 
utilization ... As Radcliffe-Brown has stated: "It is only by the use of the 
comparative method that we can arrive at general explanations. The 
alternative is to confine ourselves to particularistic explanations similar to 
those of the historian. The two kinds of explanation are both legitimate 
and do not conflict; but both are needed for the understanding of societies 
and their institutions (Eggan 1954:196). 

Anthropologists applied the comparative method in different ways. Eggan 

synthesized both the historical and the structural approach to controlled 

comparison in his studies of American Indians by narrowing the scale of the 

research and working with specific social types. He integrated "the sound 

anthropological concepts of structure and function with the ethnological concepts 
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of process and historyll thereby mediating between American and British 

methodologies (Eggan 1954:211). 

The comparative method was utilized effectively by Dozier in his linguistics 

and social organizational studies on Southwestern Pueblo societies87 and in his 

Kalinga ethnography. Frank M. LeBar, from the Human Relations Area Files, 

reviewed Dozier's book and the quality of his research. 

The author's analyses are, finally, an important contribution to an 
understanding of the Luzon mountain area - where Eggan and others are 
beginning to amass the kind of detailed data, with historical depth, to 
enable them to use this as an area of controlled comparison for the testing 
of hypotheses about cultural change (LeBar 1968:913). 

Kalinga and Pueblo cultures were compared by Dozier in the Boasian 

historical approach rather than by using a social structural method. He described 

two interesting cases (gossip and witchcraft) which were obstacles to 

understanding for an indigenous anthropologist. 

Kindred loyalty and trust as they operate among the Kalinga haVe largely 
eliminated suspicion and distrust within the group. My own Pueblo 
background made it difficult to accept this state of affairs among the 
Kalinga for a long time. I kept looking for the kind of damaging, back
biting gossip (although rarely in the open) which characterizes intra-group 
relations among the Pueblos (Dozier 1966b:188). 

From my Pueblo experiences I had also expected to find evidences of 
witchcraft and sorcery among the Kalinga ... 

87Dozier's comparative research on Pueblo societies included: IITwo Examples of 
Linguistic Acculturation: The Yaqui of Sonora and Arizona and the Tewa of New Mexicoll 

(Dozier 1956); liThe Hopi and the Tewall (Dozier 1957a); "A Comparison of Eastern 
Keresan and Tewa Kinship Systemsll (Dozier 1960c); and The Pueblo Indians of North 
America (Dozier 1970a). 
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Among the Pueblo and elsewhere, witchcraft appears where close 
neighbors are distrusted and feared. The Kalinga vent their hostilities on 
the enemy, or did until recently, while most of their fears and anxieties are 
bound up with supernaturals. Intra-group wrongs and offenses are 
immediately challenged and brought up openly before regional leaders and 
resolved as kindred or kindred segment responsibilities. These factors 
undoubtedly explain why witchcraft, which is born of fear, distrust, and 
suspicion of closely interacting individuals (often near relatives), has not 
been a problem among the Kalinga (Dozier 1966b:189). 

By contrasting his personal experience with Pueblo societies, Dozier transcended 

his "insider's disadvantage" in his Kalinga studies to illustrate the relativity of 

similar social practices. 

In a proposed second research trip to the Philippines in the late 1960s, 

Dozier intended to continue comparisons between Philippines and Pueblo 

cultures. In a grant application to the American Council of Learned Societies 

(ACLS), Dozier suggested a comparative study of Kalinga "birth and early 

childhood practices" (Dozier to ACLS:2 December 1966). He explained: 

As crucial determinants of basic personality structure, birth and early 
childhood are important for intensive study. No such studies exist for the 
Kalinga and their neighbors at present - hence the study should provide 
comparative materials for study with a growing literature on early 
childhood studies in the Philippines and elsewhere in the world. I myself 
want to examine the materials collected with comparable U.S. 
Southwestern materials on American Indians and Mexican Americans. 
The Southwestern United States is another area of specialization for me 
(Dozier to ACLS:2 December 1966). 

In addition, Dozier informed ACLS that his wife was "a trained child 
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psychologist"88 and that they "hope to study more intensively ... the whole problem 

of socialization" (Dozier to Bradley:7 November 1966). 

Upon returning from the Philippines in 1960, Dozier began his teaching 

career at the University of Arizona as a tenured professor in an anthropology 

department known for its Southwestern focus. It was a position which he had 

pursued since the early 1950s (Haury-Norcini interview:5 June 1990). With 

university funding finally in hand, the Head of the Department Emil Haury hired 

Dozier as a linguist with area specialties in the Pueblos and Philippines. 

Archaeologist Haury was a prominent representative of the scientific 

community who viewed the comparative method as a way of strengthening both 

anthropology and the anthropologist. He discussed the value of Dozier's 

Philippines research within the contexts of education and scholarship. 

We'll go back to [the] philosophical basis of the people that are involved in 
a department. They can be too narrow, too tunnel-visioned. And if they 
are, in my opinion, they lose their real impact upon the students. 

So that I think that Ed's going to the Philippines ... was a good move 
because it gave Ed a comparative base, not only the Tewa that he knew 
well, but it would give him a comparative base to see how some other 
people behaved, why, and what. And that would make him a better 
anthropologist (Haury-Norcini interview:5 June 1990). 

88Marianne Fink Dozier had her own research interests in the Philippine Kalinga 
mothers and children (M.Dozier 1960). 
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Field experiences 

I just came back from attending two peacepact celebrations ... Never did so 
much walking in my life!...I was flattered by being the "guest speaker" in 
both places and being honored by dancing with the Poswoy peacepact 
holder (a woman) and one from Asiga also a woman. I took pictures like 
mad and I hope some of them tum out. ... (Dozier to Eggan:lO May 1960). 

Prior to leaving for the Philippines, Edward Dozier wrote about his 

feelings regarding his first professional research outside of the Pueblo Southwest. 

Writing as a Fellow at the Center for Advanced Study in the Behavioral Sciences 

at Stanford University, Dozier contrasted his Southwestern fieldwork with his 

anticipated research in the Philippines. 

The proposed project has no relation to my Ph.D. thesis; it is in a new 
area and on a different problem. Work that I have more recently done in 
the American Southwest has relevance to the proposed study, however. 
Among the Pueblos of New Mexico, for example, I have investigated the 
transition of these societies from lineage-based groups to the development 
of centralized villages. The Kalinga in the Mountain Provinces present the 
next step beyond; that is, organization into a federation of villages. It is 
this shift and the mechanisms by which it is accomplished that interests me 
(Dozier to Social Science Research Council, circa 1958). 

The late 1950s were a time of change in Dozier's life. After his sabbatical 

from Northwestern University to attend the Center for Advanced Studies, Dozier 

received a Senior Postdoctoral grant from the National Science Foundation to 

conduct fieldwork in the Philippines from 15 August 1959 to 15 August 1960. He 

was also actively negotiating with the University of Arizona for a tenured position 

as a linguist. He and his wife Marianne had just had their second child (Anya). 

Decisions were taking him on a circuitous route from the Midwest, through 
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Southeast Asia, and back home to the Southwest. Dozier and his family departed 

for a years's stay in Baguio City, north of Manilla on July 1959. 

With his 35 mm. camera, Dozier took photographs of Kalinga culture and 

environment. Photographs recorded visits to mountain villages. Numerous 

pictures were taken of children and mothers and children, perhaps reflecting his 

own growing family life and his wife's companionship. Snapshots included poses 

of Edward Dozier waiting at the bus depot, dancing with women at Bolo 

peacepact celebrations in his ubiquitous plaid shirt and rolled-up blue jeans, 

picnicking with young men near the Soltan River in Posway, standing on a 

wooden bridge near thatched houses in Ableg, and sitting among men in Naway 

[whom he so resembled physically that it is difficult to identify the anthropologist 

from the local people, except for a cotton brim hat on Dozier's knee] (Arizona 

State Museum Photographic Archives, University of Arizona). 

Influenced by Eggan and Radcliffe-Brown at the University of Chicago, 

Dozier took an unprecedented problem-focused approach to the Philippine 

ethnography. The research goal was to conduct a social organization study of the 

"shift from kinship-based organizations to larger territorially organized groups" as 

proposed by an earlier observer of Kalinga life, R.F. Barton (Barton 1949). 

Dozier's Kalinga text, which incorporated his long-standing interest in social 

organization, was intended to test Barton's "economic-ecological hypothesis" which 

projected that "important social and cultural differences would be correlated with 
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the differences in the basic economy" between the northern and southern 

Kalingas89 (Dozier report to the University of Arizona on the Penrose Fund 

grant, circa 1962). Barton's basic assumption was that wet rice cultivation was an 

effective subsistence strategy which supported large numbers of territorially 

organized people (emergent state formation) in the southern Kalinga area 

(Dozier, Brief Report of the Findings of my Research Project to the Department 

of Anthropology, University of Arizona, circa 1960). 

In the preface to the Kalinga ethnography, Dozier described his field 

methods. 

I lived in Lubuagan with one Kalinga family for one month, and my family 
joined me later in the hamlet of Alingag (northern Kalinga) for another 
steady residence of a month. Aside from these periods, I did not maintain 
prolonged residence in other hamlets. My visits to the regional 
populations consisted of a week in one hamlet, two weeks in another, and 
so on (Dozier 1966:xiii). 

There are five field journals, bound composition notebooks, from Dozier's 

Philippines research which cover separate areas or topics: Mabacca, Lubuagon, 

Salegseg, Notes on Lubuagan, and Songs of Kalinga. In a typical entry on an 

August 1959 field trip, Dozier recorded Kalinga cultural practices such as rice 

planting, stories and ritual sacrifices to the ancestors, cultural attitudes toward 

8~e northern Kalingas were mostly upland dry-land rice cultivators with a kinship
based society and comparatively fewer inhabitants. The southern Kalingas were 
predominantly wet rice farmers with an apparently territorial-based society and a denser 
population. 
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illness, peacepact celebrations, gossip, and care of children. He also made notes 

on the local language, genealogies, and names of municipal officials. 

A notebook entry gave an account of an incident intended to warn the 

American anthropologist about the dangers he would face if he continued the 

journey past Lubuagon. 

[They] filled me with wild tales of how unsafe - Kalingas in Mabacca will 
kill by witchcraft etc. poison people esp. old women who have had no 
children - believe to lengthen lives by so doing. Interesting how suspicious 
mt. folk are of some people a few kilometers beyond. Actually some 
friendly Kalinga everywhere and strangers particularly are safe (Dozier, 
Notes on Lubuagan field notebook:15 October 1959). 

Dozier was aware that the Ilongots murdered William Jones, the only other 

American Indian anthropologist who worked in the Philippines. He documented 

his local hosts concern for his physical safety in his fieldnotes, and continued his 

travels. 

A four day trip to Mabacca on 15-20 October 1959 illustrated the long trek 

from Baguio City into the Mountain Provinces of the Kalinga. Traveling with a 

Kalinga student, Dozier took a bus from Baguio to Bontoc where he stayed 

overnight in the "plush comfort" of a Protestant missionary's house. They took a 

"long and bumpy ride" on another bus to Lubuagon, sleeping "on a hard bed with 

a single cover" at the student's family home. Later, the student's brother-in-law 

became Dozier's travel companion as they journeyed to Selegseg spending the 

night at a Roman Catholic convento. The next day, they hiked fifteen kilometers 
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on a "trail rough and steep" through various sitios (places of residence or barrios) 

in Mabacca to a house where Dozier remained "two or three days observe, take a 

few notes and pictures and then return" (Dozier field notebook "Notes on 

Lubuagan":15 October 1959). 

To the unexperienced, the mountain trails into Kalinga territory were 

treacherous and muddy with perpendicular slopes, swift rivers, suspension 

footbridges, and "wet slippery rocks." The journal entries reflected a few arduous 

trips alone to the villages mostly on foot led by local guides (whose agility and 

strength on the steep mountain trails was duly noted by the anthropologist). In 

his field diary, Dozier wrote his impressions of a journey from Selegseg to Tappo 

and Mabaca. 

The Saltan River .. .is swift and deep ... clear, beautiful water - a hanging, 
shaky foot bridge spans the river. Across the river, the trail splits into a 
"short cut" and the regular, longer trail. Foolishly perhaps I consented to 
the guides' suggestion we take the short cut which climbed up the side of 
the mountain almost perpendicularly over wet slippery rocks. The boys all 
in their teens or rounding twenty scampered up the ... side despite their 
bare feet (or perhaps because of it). The trip was too fast for me though I 
tried to keep up for a while. The hearty breakfast began to act up on me 
and I lost it about half way up--with attendant illness. But a wait of a few 
hours helped to get me over the worse of it and we resumed out journey-
the trail seemed to be forever climbing. Three men carrying heavy bundles 
of window materials caught up with us and joined us, but since I had to 
call halt periodically they finally left us and proceeded on ahead ... 

About 1 p.m. we finally reached the summit--after a terrific gruelling climb 
consuming almost six hours. The descent was almost straight down over a 
gravelly trail with frequent boulders--soon we were in terraced rice fields-
but the descent never slackened in difficulties. It also began to rain and 
this added to our difficulties. Incidentally the baggage was being carried 
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by the boys--one suitcase weighing I suspect close to 50 lbs., a hand bag of 
perhaps 20 lbs. and other odds and ends up to about 100 lbs. They 
seemed not be to bothered by all this weight and nimbly came down the 
Mt. (and up before it)--how they can stand the rough trail on bare feet 
remains an amazing thing to me (Dozier field notebooks, "Convento, 
Salegseg Notes" October 15-17, 1959). 

However arduous the trek was for the forty-three year old Dozier, the trip 

gave him the opportunity to make first-hand observations, develop contacts with 

potential informants who would follow him back to Baguio for interviews, 

participate in a feast for a newborn child, and eat carabao meat for the first time. 

As an historically-informed anthropologist, Dozier explained how Kalinga 

history should be considered a significant factor in determining the mechanisms of 

cultural change. 

The original hypothesis postulated that important social and cultural 
differences would be correlated with differences in the basic economy. 
Fieldwork has demonstrated the validity of this hypothesis, but with certain 
reservations. Investigations of past conditions by questioning informants 
and examining historical documents revealed that differences between the 
two groups of Kalinga were also profoundly affected by historical 
circumstances. The Northern Kalinga were influenced by Spanish 
penetration in the Abra and the Ilocos lowlands to the west. This 
influence came indirectly by contact with such groups as the Tinguian and 
TIlocano, particularly the latter, who directly experienced the modification 
of their culture by Spanish civil and religious administration, On the other 
hand, proximity to and contact with the complex irrigated rice cultivators 
of the Bontoc and Ifugao influenced the Southern Kalinga in another 
direction. It has been impossible, therefore, to isolate completely the 
economic from the historic variables, in accounting for differences between 
the two groups. Both of these factors, economic and historical, are 
intricately involved, and both may be considered as causal agents in 
explaining the differences between the Southern and Northern Kalinga 
(Dozier 1966:6-9). 
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It is noteworthy that Dozier's discourse was typical of any Chicago-influenced 

American anthropologist at the time, rather than as an indigenous anthropologist. 

His research focused on social anthropology, ecology, and history. 

Dozier applied an ethnohistorical method to his research outside of the 

Pueblo world. However, it was "history at a distance" because Dozier did not 

conduct primary source research in constructing Philippine culture history. 

Instead, he consulted secondary sources by historians. Kalinga history was 

summarized in the Kalinga ethnography (chapter one). It provided historical 

reconstructions of the migration of populations, diffusion of metal technology, 

languages, education,90 and missionization.91 

Dozier solicited indigenous oral and written histories in the Philippines. 

The Kalinga field notes are rich in peacepact histories with lists of current 

peacepact holders, regions covered by the pact, and twentieth century 

chronologies for the years the pacts were initiated and renewed. These alliances 

and inheritance patterns documented political alliances through systems of 

9ODozier's description of Kalinga boarding schools and the difficulties when "educated 
natives returned ... to traditional life in the villages" was reminiscent of the history of 
American Indian education (Dozier 1966b:41). 

91Dozier was sensitive to the existence of native priests, catechists, and lay missionary 
workers in the Mountain Province (Dozier 1966b:46). His ability to identify with indigenous 
people in acculturated roles was extended from the Southwest to the Philippines. 
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kinship.92 He compiled these fieldnotes into "Peace Pact Data For Four 

Regions: Lubuagan, Salegseg, Mabaca and Poswoy" in Appendix IV (Dozier 

1966b:269-282). The peace pact histories comprised original historical data of 

ethnographic importance for regional municipal districts from 1902 to 1960. 

Examples of peacepact documents as legal contracts were also provided. These 

resources hold potential value for anthropological analysis of Kalinga legal and 

political processes and for constructing a native ethnogeography of regions in 

northern Luzon.93 Eggan praised Dozier's data on peacepacts as "excellent" 

(Eggan to Dozier:17 November 1959). The Kalinga peacepact histories 

constituted a significant research archives of Kalinga politics, economics, law, and 

92Eggan noted that Dozier's northern Kalinga "regions" are correlated with kinship 
groups" (Eggan to Dozier:ll June, circa 1959-60). 

93 Dozier commented on peacepacts regions in a letter to the Reverend Carl Lutz who 
was stationed at Tinglayan in 1961 and supplied helpful documentary research materials. 
Lutz secured the copy of the "only WRITTEN peace pact among the Kalinga peoples" (Lutz 
to Dozier 28 June 1961). Although the source is not cited, it is probable that this is the 
document quoted in the appendices between Saclag and Fred Omnas in 1956 (Dozier 
1966b:283-84). Dozier noted in his reply to Lutz the "Peacepact Contracts are being written 
more and more now - usually typed in llbcano and English. I have about a dozen of them" 
(Dozier 1966b:12 July 1961). He continued to describe the Kalinga peacepact regions. 

As you will not the Peacepact "Region" does not coincide with the municipal District. 
The Kalinga call these peacepact "regions" sometimes"barrios" or "tribes." Each 
Region consists of several towns or hamlets - Lubuagan "region" has about 15 such 
hamlets or "sitios" including the poblacion of Lubugan. Each "region" has a 
peacepact with other Kalinga regions (and these also go beyond the Kalinga 
subprovince as you can seeD], So far I have collected about a dozen of them -
they're pretty much the same - about some 60 pacts - hence roughly there are about 
60 regions (Dozier to Lutz:12 July 1961). 



215 

kinship. 

Dozier characteristically employed oral histories in his reconstruction of 

modem histories. For example, Dozier juxtaposed interviews with elders 

regarding Spanish military jurisdictions (comandancias) within Kalinga regions to 

gain indigenous perspectives on local events in the past 

Old Kalinga residents remember these miliary or civil guard stations or 
have heard about them from older generations. They tell of the oppressive 
demands made by the Spaniards for foodstuffs and labor services and the 
maltreatment of their womenfolk by Spanish officers and lowland soldiers 
(Dozier 1966b:32). 

In his historical reconstructions assembled from documentary and oral sources, 

Dozier functioned as an anthropologist and an historian of Kalinga culture. 

Language was never a cultural barrier for Dozier, either as an indigenous 

or a non-indigenous anthropologist. At Tewa Vmage, learning a field language 

was unnecessary since Dozier was a native speaker of Tewa. In Kalinga villages, 

English was commonly spoken, although he occasionally used interpreters. Dozier 

noted that even the Kalinga elders "frequently spoke English so that 

communication was not a problem at any time" (Dozier 1966b:xiii). Dozier spoke 

Spanish, but as Eggan observed "Spanish didn't help you very much" in the 

Philippines (Eggan-Norcini interview: 12 May 1988). 

Unlike social relations between Southwestern anthropologists and Pueblo 

consultants, Dozier was free for the first time to name and acknowledge his major 

informants without the fear of reprisals (Dozier 1966b:xiii). He was also 
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permitted to publicly take notes of field observations, a significant change from 

methods in Pueblo societies. Dozier compared these ethnographic experiences: 

This was a delightful experience after my work among the Pueblo Indians 
of the southwestern United States where the ethnographer is always 
suspect, and note-taking is taboo except when the complete confidence of 
an informant has been gained, and then only in a place where the 
ethnographer is alone with his informant (Dozier 1966b:xiv). 

Acculturated Kalinga students at a nearby Catholic college94 served as his 

consultants, field assistants, and facilitators in village contacts (Dozier 1966b:xii). 

In a letter to a friend of Fred Eggan's and a Philippine scholar named "Scotty",95 

Dozier explained his use of informants. 

My information on social organization, agriculture, religion, head hunting 
(warfare) all come from old informants - indeed the only place I could 
have gotten a good picture of these aspects since there is so much change 
going on in these areas. The modem situation is drawn from informants 
who are products of the modem Philippine school system for the most part 
- not necessarily young. I rarely asked or used information supplied by the 
Baguio students who lived, worked and acted as guides for me. These 
latter were extremely helpful in getting typing done and other aid in 
getting my notes together and through them I met the older people in the 
villages who supplied the information that forms the bulk of my study 
(Dozier to Scotty:8 November 1962). 

94 Eggan commented that there were many Kalinga students attending school in Baguio 
City who would be available for Dozier to interview (Eggan-N orcini interview: 12 May 1988). 
Dozier's selection of acculturated young high school boys in the Philippines as informants 
is also reminiscent of Elizabeth Shepley Sergeant's strategy for her Wild Flower Project. 
In the latter case, Dozier was one of those educated, Christianized, English-speaking, local 
consultants. 

9SThis may be William H. Scott, principal of St. Mary's High School in Bontoc. Scott 
was a scholar who published on the Kalinga. Dozier cited his articles in the bibliography 
to his ethnography. 
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These educated Kalinga students formed the core of Dozier's informants and 

facilitators. A number of Belgian, Catholic, and Protestant missionaries were also 

important contacts. Several supplied him with documentary information, personal 

experiences, and "as-told-to stories" of local customs (Dozier to Eggan:l0 May 

1960). 

As a general field practice (there were exceptions), Dozier did not pay for 

ethnographic information but "compensated them with gifts" (Dozier 1966b:xv). 

The gifts took many forms including photographs of families and speeches at 

peacepact ceremonies and school graduations. 

In the post-World War II period, the positioning of an anthropologist in 

Southeast Asia studying remote indigenous communities was a political concern. 

Justifying his research to colonial administrators had never been a factor in his 

indigenous work in the Pueblo Southwest. It was, however, a necessary task in 

the Kalinga research. Indirectly addressing the political and economic value that 

an anthropological study of the Kalingas would have to the Philippine 

government, Dozier stated his position in relation to science, the government, and 

social change in indigenous populations. 

Modem conditions, too, have brought attention to societies in transition 
and the kind of study proposed here has contemporary relevance. It is 
important to emphasize that it is not the primacy of one kind of society 
over another that is sought, but the mechanisms involved in the transition 
and the causal factors responsible for the phenomenon ... 

The processes by which societies achieve different forms of integration is 
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important to science. On the other hand, the concern of governments to 
conserve arable land and to establish stable, sedentary populations requires 
a knowledge of the mechanisms involved in the transition from one form 
of agriculture to another (Dozier, Statement of Proposed Activity to Social 
Science Research Council, circa 1958:2-3). 

His statement took the standard position of American anthropologists of the time, 

that scientific validity was the prime research objective. 

Dozier's ethnography: Mountain Arbiters: The Changing Life of a Philippine 
Hill People 

Dozier's findings partially validated Barton's economic thesis. He 

proposed that the differential historical experiences of the northern and southern 

Kalinga were significant variables in explaining cultural diversity in the Mountain 

Provinces. 

However, unlike Barton, Dozier's discourse on the KaIinga did not become 

part of the anthropological canon for Philippine studies (Interview:29 March 

1989). Dozier's choice of field methods may explain this exclusion from scholarly 

literature. To accommodate his young and growing family, Dozier chose to live in 

an apartment in Baguio City which "functioned as research headquarters for the 

year" (Dozier 1966b:xii). From there, he set out on occasional trips into the 

mountain villages. Dozier anticipated "considerable traveling .. .in the Mountain 

Provinces" (Dozier to SSRC, circa 1958). However, mobility was constrained by 

seasonal conditions (rainy season caused dangerous mud slides on mountainous 
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slopes) and family responsibilities. Dozier's field notebooks recorded relatively 

limited fieldwork in the villages because of the considerable effort to get to the 

distant villages from Baguio City (Dozier 1966b:xii). 

The geography of fieldwork in the Mountain Provinces may explain why 

Dozier relied on acculturated Kalinga college students in Baguio City rather than 

adult villagers. A notable exception was the collection of headhunting stories 

"obtained from old men who had either participated in the activity as young men 

or were in their boyhood when headhunting was a live activity" (Dozier 

1966b:199). The choice of consultants had an impact on his collection of 

ethnographic data and subsequent interpretations. Unlike his writing on the 

Arizona Tewas based on an extended residence, the Kalinga text is a more 

distanced narrative. 

There is controversy regarding the value of Dozier's Philippine research.96 

One colleague commented that Dozier's interpretation of the Kalinga society as 

an egalitarian society was a basic error in anthropological understanding of a 

community based on surplus wealth (Interview:29 March 1989). However, Dozier 

did recognize "wealth differentials" in southern Kalinga society (Dozier 1966b:66). 

The economic and social status of influential and wise regional leaders, called 

96Jbe effect of Dozier's Philippines fieldwork continues today at the University of 
Arizona. The Department of Anthropology under the chairmanship of William Longacre 
(a graduate of the University of Chicago and Dozier's colleague) offers training in 
ethnoarchaeologyin the Philippines. Dozier's Kalinga fieldnotes, photographs, and material 
culture are preserved in the Arizona State Museum, University of Arizona. 
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pangngats or Mountain Arbiters, was also apparent in his text. Dozier described 

them as men and women of property and wealth who had to "maintain a higher 

standard of living because of the aid that they have furnished or can potentially 

supply" (Dozier 1966b:121). Peacepact holders represented the region partially 

because they had wealth, but Dozier's underlying focus was the integrative 

function of the peacepact system in social and territorial relations. For whatever 

reason, it is evident that Dozier's Kalinga ethnographies are infrequently cited by 

other anthropologists working in the Philippines (ie., Rosaldo's non got 

Headhunting. 1883-1974 (1980) referenced Eggan's research but not that of 

Dozier). 

In contrast to these critiques, a Native American colleague felt that Dozier 

took "a tribal approach" to the Kalinga which produced very different findings and 

interpretations than other anthropologists (Interview:March 1995). This 

perspective has some validity. It explains how Dozier was able to demystify the 

Kalinga's historical practice of headhunting and transform it into an 

understandable behavior based upon a tribal psychology of "venting anger on 

Others" to maintain village harmony (Dozier 1966b:197-237). As an indigenous 

anthropologist studying the Other, Dozier succeeded in taking the "foreignness" 

out of a seemingly exotic practice. The horror towards headhunting was 

deconstructed to reveal a culturally normal and explainable practice for Kalin gas 

in the past. The peacepact system became a substitute for the headhunting in the 
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societies, and as the basis of anthropological inquiry and interpretation. 

In conclusion, Dozier achieved full credentials in academic anthropology 

by writing an ethnography of a former headhunting society in the Philippines. 

Using the mentorship networks of Fred Eggan and the Philippines Studies 

Program at the University of Chicago, Dozier expanded his anthropological 

discourse to Southeast Asia. The significance of the Kalinga ethnography for 

Dozier as an indigenous anthropologist was not in the content of insightful 

cultural descriptions, but in the achievement of studying the Other as an outsider 

anthropologist. The comparative approach to anthropology broadened his 

intellectual ability to analyze cultural variation in social institutions and qualified 

Dozier to teach about another part of the world in the academy. 



222 

CHAPTER 7. 
NATIVE AMERICAN DISCOURSE IN mE ACADEMY 

Native American generational histories 

Native Americans experienced a long and circuitous history before their 

indigenous discourse was transformed into authoritative speech in the academy. 

Using an assimilation model, a Native American academic described the dramatic 

cultural changes which were historically directed towards families and then later 

towards individuals. He proposed four "generational" ideologies to explain the 

shifts in Indian discourse from the reservation to the university (Interview:10 July 

1990). The following chronology provides an indigenous perspective on Native 

American intellectual history. 

Generation 1: Assimilating to reservation life [1880s-1920s] 

People "who grew up before there were reservations" experienced: 

the old free life and by their 30s or 40s had to go to reservations. They 
then tried to provide leadership about what to do with the reservations. 
Their kids would go to Carlisle or church school (Interview:l0 July 1990). 

Assimilated families living on reservations promoted progressive 

ideas in housing, education, and religion. They functioned as leaders and 

cultural mediators in their home life and community life. For example, 

Francis LaFlesche's father built the first frame house on Omaha allotted 

lands and encouraged his children to get advanced education. 
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Generation 2: Assimilating to Western institutions [1930s-40s] 

Children of Generation 1 parents grew up on the reselVation. They 

were sent to government or church schools for a Western education where 

they were punished for speaking native languages and wearing native dress. 

Frequently the oldest children in their families, they formed a small elite 

group of acculturated professionals who made the transition to the 

dominate White society. They were doubly respected in their tribal 

communities and in the outside world. Some became writers engaged in 

scholarly research who successfully pursued careers in government service, 

such as the Bureau of Indian Affairs and the Bureau of American 

Ethnology. Many were founding members of national Native American 

associations, such as the National Congress of American Indians founded 

in the 1940s. Examples of this generation include Ella Deloria, Charles 

Eastman, and D'Arcy McNickle. 

Generation 3: Transitional Native American individuals [1950s-1960s] 

This generation was defined by the career of Edward Dozier who 

bridged generations between bureaucratic and academic discourse. The 

timely educational support of the G.I. Bill for World War II veterans and 

the John Hay Whitney Opportunity Fellowship for minority individuals 

provided the necessary economic support for a Native American student to 
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complete a graduate degree program in the 1950s. 

Generation 4: First full generation of Native American academics [1970s-1980s] 

In the 1960s, a growing number of Native Americans received their 

graduate education in a variety of disciplines - particularly law, literature, 

and the social sciences. Examples include Vine Deloria, Jr., N. Scott 

Momaday, and Alfonso Ortiz. 

To bring the chronology up to the present day, I would append a 

Generation 5 comprising a second generation of Native American academics 

[1990s]. These scholars are either directly associated with American Indian 

Studies programs or are adjunct professors in various academic departments 

throughout the university (ie., Anthropology, History, English, Law, Political 

Science, and Medicine). 

The transformation of Native American discourse to academic status was 

part of a national trend to establish university programs in Ethnic Studies. It 

represented an unprecedented cross-cultural innovation in which charitable 

foundations and individual philanthropists exercised considerable influence. 

Philanthropy and Native American research 

For over a century, philanthropy was a significant factor in defining and 
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directing anthropological discourse on American Indian cultures - institutionally 

in museums and universities and individually as academic anthropologists 

(Stocking 1985). 

FoT' Native American anthropologists, educational support was particularly 

critical in promoting indigenous discourse in the academy where it had the 

potential to transform relations of power and knowledge from marginal to 

mainstream. For example, consider the career of Edward Dozier. 

Dozier received two research grants from philanthropic organizations 

during his graduate education at the University of California at Los Angeles. 

Dissertation fieldwork at Tewa Village was funded by the Social Science Research 

Council in 1949-50, and by a John Hay Whitney Foundation Opportunity 

Fellowship in 1950-51 which he acknowledged in the preface of his published 

dissertation. 

The Whitney Opportunity Fellowship was significant in removing economic 

barriers in Dozier's career, and moreover, in promoting Native American 

discourse in the academy. One Indian scholar advised me: 

If you trace that program, it's probably the most single influential program 
in Indian education in this century. All the academic leadership came out 
of there (Interview:10 July 1990). 

In 1950, multimillionaire John Hay Whitney established a charitable 

foundation in New York City with African-American economist and educator 
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Robert C. Weaver96 as administrator. The fellowship program was competitive 

and open to minority American citizens and residents of American territories 

between the ages of twenty-two and thirty-five to provide advanced training or 

experience. The fellowships were available to minority candidates who had not 

received an equal opportunity in education "because of arbitrary barriers, such as 

racial or cultural background or region of residence" (Whitney fact sheet:5 

December 1949). 

From 1950 to 1971, the John Hay Whitney Foundation awarded nine 

hundred and fifty-three Opportunity Fellowships from one to three thousand 

dollars each. The objective was to develop minority leaders in the humanities, 

arts, labor, industry, and academy.97 Individuals came from underprivileged 

communities including Mrican Americans, Mexican Americans, American Indians, 

Chinese Americans, Japanese Americans, Micronesians, Appalachian natives, and 

displaced persons (Kahn 1981). One American Indian scholar evaluated the 

program as a deliberate attempt to identify promising minority people and to give 

them the tools (ie., degrees) to compete with the "intellectual elite of the country" 

(Interview:lO July 1990). 

96 Weaver, a Professor at New York University, was a leader in interracial housing 
programs for the government. He later held a Cabinet post in Lyndon Johnson's 
administration as Secretary of Housing and Urban Development (Kahn 1981). 

97 Many secular leaders of the Civil Rights Movement from 1950 to 1965 were Whitney 
Fellows (Interview:lO July 1990). 
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As a graduate student in anthropology at UCLA, Dozier received one of 

the first Opportunity Fellowships to support his dissertation research at Tewa 

Village. The Santa Fe New Mexican reported that he was one of six American 

Indian recipients (out of forty-two minority fellowships awarded) in 1950. Oliver 

LaFarge98 was on the selection committee. 

When the fellowship program was being phased out in the early 1970s,99 

the Whitney Foundation hired a consultant to review the achievements of the 

Opportunity Fellowship program. Her report contained data on Native American 

Fellows in diverse fields, including academic anthropology. 

I have just finished reading the records of all the Indian recipients of 
Fellowships from the Foundation. There are about 85 in all. A number of 
the top people have gone into Anthropology or related fields are teaching 
in universities, or are in other university posts; quite a few used the 
fellowships to continue their medical education, and these men have an 
almost perfect record for completing their degrees and going into practice. 
(This good record comes, probably, from their having received the 
fellowships after they were already well into their medical studies, and 
already committed to completing them.) Some of these physicians are 
practicing in urban communities where they reach a large Indian 
population ... Quite a few fellowship holders went into social work ... some 
working for organizations of the Indians themselves. Some are teaching in 
schools with Indian populations. A number were men who were tribal 
judges or held other positions in their tribes and who used the fellowship 
year as an apprenticeship or internship to increase their knowledge of the 

98 For more information on Oliver LaFarge's relationship with American Indian causes, 
refer to D'Arcy McNickle's biography Indian Man: A Life of Oliver LaFarge (McNickle 
1971). 

99 The Whitney Opportunity Fellowships were discontinued in 1971 when the federal 
government and the Ford Foundation began funding programs for American Indian 
graduate education (McNickle obituary, Ortiz 1979). 
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Similar to other Native American scholars with Opportunity Fellowships 

(ie., D'Arcy McNickle, Robert K. Thomas, Edmund Ladd, Alfonso Ortiz, and 

Clara Sue Kidwell), Edward Dozier benefitted from the Opportunity Fellowship 

in more than financial ways. The Whitney Fellowship "signified acceptance at a 

certain level - socially, politically" (Interview:lO July 1990). It was symbolic 

capital for Native Americans of the times. For example, the award brought 

Dozier approval, participation, and visibility in Indian rights groups such as 

Marion Gridley's Council Fire and LaFarge's Association on American Indian 

Affairs (he was appointed to the Board of Directors of AAIA only five years 

later). It placed Dozier within a circle of wealthy White liberals, prominent 

writers, Indian activists, and powerful politicians. In national Indian affairs, 

Dozier became part of a Congressional dialogue on Termination in the 1950s and 

was said to have been offered an appointment as Commissioner of Indian Affairs 

by President Richard Nixon in the 19605, which he declined respectfully (Zubrow 

personal communication through N. Parezo:March 1995). Overall, the John Hay 

Whitney Opportunity Fellowship provided Dozier as an American Indian 

intellectual with national credentials that opened a number of doors in and out of 

the academy. 

Dozier continued to receive foundation support throughout his professional 
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career. A postdoctoral grant from the Wenner-Gren Foundation for 

Anthropological Research in 1952-53 "made possible the preparation of [the 

Hano] ... monograph for publication" (Dozier 1954:n.p.). 

In the summer of 1953, the Fund for the Advancement of Education 

administered through the Ford Foundation1
°O sponsored a school desegregation 

study which employed Edward and Marianne Dozier for brief but lucrative five 

weeks of fieldwork in Arizona and New Mexico. lOl The desegregation study 

needed anthropologists to co]]ect information. And they were paying 
unheard of fees to do this. They wanted somebody to work on it for a 
month ... what they wanted was a survey [to] ... interview principals and find 
what situations were in the different schools. How they were relating to 
desegregation in the schools ... also in terms of policy (Interview:12 July 
1990). 

Other philanthropic funding which promoted Dozier's anthropological 

career was the Social Science Research Council's seminar on Southwestern 

comparative psycholinguistics in 1955, and two residences as a FeJIow at the 

100 Comparable to the Whitney Foundation which supported minority programs, the 
Ford Foundation was influential in conducting policy research and molding public opinion 
on upcoming federal legislation. Social reform policies were frequently equated with key 
foundation personnel. John Scanlon, program officer for the desegregation study also led 
the Ford Foundation's effort to establish an American Indian Studies Program at American 
universities. It was Scanlon who substituted Dozier's original "Indian student-centered" plan 
for an interdisciplinary program at the University of Arizona. 

101 According to their wages, travel, and expense vouchers, Edward and Marianne 
Dozier earned three thousand do]]ars from July 28 to September 5, 1953. Edward was paid 
$30 per day and Marianne (M.A. Psychology, University of New Mexico) was paid $20 per 
day. They were reimbursed eight cents per mile for travel to schools in their Willis station 
wagon. Overall, the Dozier's were able to payoff all of their debts and begin a savings 
account because of the lucrative Ford Foundation grant (Dozier desegration files, 1953). 
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Center for Advanced Studies in the Behavioral Sciences at Stanford University in 

1958-59 and 1969-70. His Philippines research was supported at various stages by 

the National Science Foundation, the Penrose Fund, and the Rockefeller 

Foundation. Professional travel and expenses to New York City meetings were 

paid for as a member of the Board of Directors for the Association on American 

Indian Affairs102 from 1955 until his death in 1971. 

For over twenty years, these funded research projects, symposia, and 

organizational affiliations, gave Dozier the opportunity to express and develop his 

"voice" as an American Indian anthropologist in academic forums, nationally and 

internationally. Consequently, it is not surprising by the late 1960s that Dozier 

was the chief negotiator between the Ford Foundation and the University of 

Arizona in the creation of a new American Indian Studies (AIS) program. 

Native American perspectives 

A Native American scholar advised me on the direction of my research on 

Edward Dozier as an academic anthropologist by reflecting on his personal 

educational experience. He wrote: 

I think it might be more constructive to look at the academic setting in 
which Ed and people like myself found ourselves. To be frank, the 
mindset was a minefield of stereotypes, filled with sinkholes of 
misinformation about Indians. One gradually learned to adjust but usua]]y 
with a purpose in mind. Mine was to have all the outward signs of a 

102 AAIA archives are at Princeton University Library's Special Collections. 
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practicing academic but to keep Indian concerns my real agenda. This was 
not a zig or a zag, but a matter of survival and sanity. I suspect Ed had a 
similar experience (Norcini, letters received:21 May 1993). 

During the 1930s through the 1960s, there was a shared sentiment among 

American Indians about becoming academic anthropologists. Anthropology was 

popular because it was the only discipline which recognized American Indian 

issues as a legitimate focus of study. Alfonso Ortiz from San Juan Pueblo (Ph.D. 

University of Chicago, 1967) reflected upon his reasons for entering the field. 

I initially went into anthropology because it was the one field in which I 
could read about and deal with Indians all of the time and still make a 
living ... Only in anthropology could these interests be treated as a central 
concern (Ortiz 1973:86). 

Anthropological discourse was respected for mediating what was referred 

to in the 1930s and afterwards as "the Indian problem." By adopting Western 

educational values, Native Americans could assimilate and find solutions to 

Native Americans problems. Beatrice Medicine, a Lakota scholar and friend of 

Edward Dozier, recollected her experiences in anthropology. 

Perhaps, most of us looked to colleges and universities as the last 
stronghold for the control of our destinies and the grasping of knowledge 
for the "betterment of the Indian people" which is most often instilled in 
Indians by the white change agents. In some cases, this statement allowed 
some American Indians to leave reservations to explore the land of the 
Great White Father. For instance, Edward Dozier once remarked that 
many Native Americans entering the discipJine often viewed anthropology 
as "a means to help our people." This discipline was seen as having 
possible potentials for self-study and problem alleviation for Indians 
(Medicine 1973:76, my emphasis). 

As a nineteen years old college freshman at the University of New Mexico, 



232 

Dozier envisioned a school of Indian historical research which would provide 

support to Indian communities. Even though phrased in the contemporary 

rhetoric of the "Indian problem" ("benefits would be rendered to the Indians 

themselves as defects found will be repaired"), Dozier's intentions were to show 

how research on American Indians would help local communities "preserve Indian 

culture and ... make Indians realize the value of Indian things" (Dozier to 

Sergeant:25 November 1935). Dozier's career exemplified these early college 

ambitions as he strove to become an indigenous anthropologist with a moral 

responsibility to Native American communities, particularly to the Pueblos. 

To understand the emergence of American Indian Studies from indigenous 

perspectives, it is important to identify the contemporary dilemmas in Indian 

education and employment. From the 1930s through the 1960s, academically· 

oriented Indian students concerned with indigenous cultural issues had relatively 

limited choices in higher education. Recal1ing his personal experiences, 

anthropologist Alfonso Ortiz explained: 

Try and imagine ... the difficulty anyone who is culturally Indian has in 
trying to find something to do in graduate school which is relevant to his 
background, something which would permit him to keep his own pride and 
identity. This was my predicament (Ortiz 1973:86). 

Native American students were attracted to anthropology because 

discourse on Indians was the object of research. For historical and cultural 

reasons, museum and university anthropology evolved in the late nineteenth 
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century as the institutional domains of American Indian Studies. With the 

Congressional establishment of the Bureau of American Ethnology at the 

Smithsonian Institution in 1879, there was a national effort to comprehensively 

survey103 and study the American Indian (Hinsley 1981). Several museum-

minded American Indian anthropologists such as J.N.B. Hewitt (Tuscarora) and 

Francis LaFlesche (Omaha) had productive federal careers pursuing their own 

cultural interests through anthropology. Hewitt worked as an ethnologist, linguist, 

and archivist at the BAE from 1886 to 1937 and was an authority on the Iroquois, 

particularly the Iroquois League (Swanton 1938). La Flesche wrote ethnographies 

of the Omaha and Osage and is probably the first American Indian 

ethnomusicologist (cf., Alice Fletcher's 1915 publication American Indian Songs 

and Dances). Other indigenous scholars such as William Jones (Sac and Fox) 

chose an academic route (Harvard University and Columbia University) but 

because of the lack of university teaching positions sought work with the Carnegie 

Museum collecting Ilongot material culture. Some Indian scholars went into 

government service with the Bureau of Indian Affairs aspiring to practice 

anthropology, such as D' Arey McNickle (Metis!FIathead). McNickle worked as a 

103 Hinsiey noted that 
The BAE was Powell's personal creation, the culmination of his experiences 
in science, politics, and exploration during the 1870s; it emerged from the 
Survey tradition and in every important respect continued the patterns of 
structure, procedure, and purpose of the Survey years. The BAE was to be 
a permanent anthropological survey (Hinsley 1981:147). 
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federal representative for tribal relations from 1936 to 1952 (Ortiz 1979). 

However, the career options for Native Americans to study indigenous cultures 

were extremely limited in the first half of the twentieth century as Elizabeth 

Shepley Sergeant confirmed in 1939. She noted that Indian college graduates 

even with degrees from Dartmouth College "have hard times indeed, getting jobs 

these days" (Sergeant to Dozier:12 January 1939). 

American Indian Studies at University of Arizona 

However, by the late 1960s, there was an alternative course for Native 

Americans who were determined to study their native cultures. The academic 

alternative was the development of programs entitled American Indian 

Studies104 at select universities throughout the country. Dozier described the 

popular demand in 1969 as a: 

clamor for programs on American Indian studies in ... our major Western 
U.S. institutions ... both Berkeley and San Francisco State have plans for 
starting American Indian programs (Dozier to Bill [Willard]:17 August 
1969). 

The stimulus for the growth of American Indian Studies and Ethnic 

Studies Programs at American universities was rooted in the social unrest and 

civil rights reforms during the late 1960s. Wright explained: 

104 American Indian Studies programs are also known as Native American Studies, 
Alaska Native Studies, or specific cultural studies (ie., Navajo Studies) at tribal community 
colleges (Wright 1990). 
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American Indian Studies emerged as an academic field form the turbulent 
student protests of the late 1960s and early '70s, when minority students 
demanded more relevant college curricula. Angry and often militant 
students charged that the traditional curriculum was ethnocentric, and it 
ignored, distorted, and denigrated their ethnic experiences (Wright 
1990:17). 

The Pan-Indian movement and significant national events, such as the occupation 

of Alcatraz Island, were political movements which demanded public attention to 

the needs of Native Americans. In 1961, Dozier gave the keynote address at the 

American Indian Chicago Conference organized by Sol Tax at the University of 

Chicago. In his speech, he addressed discrimination and problems of minority 

American communities. He said: 

For all of us there has always been the problem of "second class 
citizenship." This has expressed itself in the deprivation of full rights as 
citizens and the nagging and vexing problem of discrimination. Here our 
problems are not unique for we share them with other ethnic minority 
groups and many others sympathize and understand these problems. We 
may work here with other minority peoples, particularly in the area of 
racial or religious discrimination. For many other problems, however, our 
problems are different and demand different solutions since they arise out 
of our historical occupation and attachment to the American soil and its 
ancient heritage (Dozier 1961). 

Dozier's address prefigured the rise of ethnic studies and American Indian studies 

programs. Universities were increasingly pressured to respond to demonstrations 

for minority recognition and representation by creating programs relevant to 

Native American concerns. 

The University of Arizona created a variety of academic and support 

programs to address Indian related activities on campus beginning the early 1950s. 
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Under the direction of William Kelly, the Bureau of Ethnic Research (BER) was 

established in 1952 to conduct applied anthropology projects primarily with Native 

American communities. 

In 1958, President Harvill appointed an Indian Advisory Committee (lAC) 

for University-Tribal relations chaired by Edward Spicer; Dozier became 

Chairman in 1968. The committee minutes recorded that the impetus for forming 

the group came from tribal leadership. 

The organization was stimulated by a letter from Clarence Wesley, Tribal 
Chairman of the San Carlos Apache Tribe. He was primarily concerned 
with Indian educational problems and what the University could do to 
solve some of these problems. At this time Dr. Harvill appointed the 
Committee of Indian Affairs. Some of the results of this Committee were 
the appointment of an Indian Student Advisor; training seminars in Indian 
Art sponsored by the Rockefeller Foundation; and annual training 
conferences for Indian judges (lAC Minutes:26 September 1968). 

The Lilly Foundation initially funded the Indian Advisory Committee (Ibid.). 

During attempts to fund an American Indian Studies program at the University of 

Arizona, the position of the Indian Student Advisor became politically significant. 

The narrative described the function of the Advisor in the academic community 

during a decade of service to Indian students. 

For many years the University has had an Indian Student Advisor to assist 
Indian students in their transition from a home environment into the 
University community through counseling at both the academic and 
personal adjustment level, through soliciting wider campus involvement in 
the affairs of the American Indian student, and through support of 
student-initiated efforts to develop programs of their own (Proposal to the 
Ford Foundation:circa 1970). 
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Dozier served as Advisor to Native American students in 1961-62 during 

the Indian Student Advisor's (Harry Getty) sabbatical leave (Dozier to Harvill: 1 

March 1961). He submitted a report of activities and observations in the Biennial 

Catalog for the University of Arizona (1963-64 and 1964-65 academic years). 

Dozier wrote: 

There seems to be a growing interest among Indians in the programs of 
higher education at the University of Arizona, to which the Indian Student 
Advisor has responded by personally addressing various groups at 
conferences and meetings (Biennial Catalog, 1963-65, Appendix 6, Special 
Collections, University of Arizona Library). 

President Harvill asked Dozier to serve as Chairman of the University Indian 

Affairs Committee during Edward Spicer's sabbatical in 1963-64. It is interesting 

that in the early 1960s, Dozier was perceived as a temporary replacement for 

scholars of Native American cultures who were not Native Americans. However, 

by the late 1960s, his role was to change. 

The rising number of Native American programs throughout the campus 

motivated President Harvill to hire Gordon Krutz as a Coordinator of Indian 

Programs to assist with university-wide Indian related activities in 1968. These 

university programs culminated with the American Indian Studies program. 

Finding qualified American Indian scholars to lead the premier Indian 

programs was a top priority for both universities and foundations. For political 

reasons of the times, an American Indian scholar would bring instant legitimacy 

and authority to innovative cultural projects. For example, in 1971 the Newberry 
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Library in Chicago was applying for a large National Endowment for the 

Humanities grant to establish an American Indian Research Center. D'Arcy 

McNickle's biographer explained the political and economic conditions of the 

times which redefined the career of this Native American anthropologist: 

If the grant was received, the new center would need as a spokesperson 
someone who could encourage the white establishment to provide 
matching funds and at the same time establish the center's credibility with 
both the scholarly and Indian communities ... McNickle, as both an Indian 
and a scholar, was more than qualified to serve in this dual capacity .. .If the 
funds were forthcoming, McNickle would then be given the position of the 
new center's first program director (Parker 1992:240). 

Because Native American scholars were a rare commodity in the late 

1960s, Edward Dozier as an established full Professor of Anthropology was 

identified as a leading national figure. Consequently, a change occurred in the 

political perception of other's toward Dozier's identity as an American Indian. A 

colleague from the American Indian Studies Program Committee at the 

University of Arizona commented on this new attitude toward ethnicity in 

university affairs. 

I don't think that anybody afforded him any special status or 
anything ... with one exception. And that is when it looked as if there might 
be money available for an American Indian Studies program. Then 
inevitably you had to look around for an Indian as your front person on 
the whole thing. And Ed's the one who picked up the ball. So you know 
then he was cast heavily in the role of, in an Indian role, as giving 
legitimacy to requests for money from the Ford Foundation for an Indian 
program to be headed by an Indian (Interview:29 May 1991). 

Dozier was a popular candidate for leading American Indian Studies 
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programs and was recruited by other major universities at the time. For instance, 

the University of Minnesota offered Dozier "an appointment as Professor and 

Chairman of the Department of American Indian Studies at a salary of $23,500 

for the academic year" on 23 October 1969 (Ziebarth to Dozier:23 October 1969). 

The job came with the rank of full Professor in the Department of Anthropology. 

However, health-related problems from surgery to remove a brain tumor forced 

Dozier to decline the offer and remain in Tucson to convalesce (Interview:7 

November 1988). 

Dozier, a full Professor in the Department of Anthropology, was appointed 

Chairman of the Program on American Indian Studies in 1970. His persistence 

and optimism for an American Indian Studies program at the University of 

Arizona continued until his death in May 1971. Other committee members 

included Raymond Thompson (Chairman of the Department of Anthropology and 

Director of the Arizona State Museum), Bernard Fontana (Curator of Ethnology, 

Arizona State Museum), Tom Weaver (Bureau of Ethnic Research), Gordon 

Krutz (Coordinator of Indian Programs), Emory Sekaquaptewa (Co-coordinator 

of Indian Programs), and Edward Spicer (Anthropologist and Chair of the 

University's Advisory Committee on Indian Affairs). 

A report in the American Indian Studies Research Center entitled 

"Academic Program Review: Self-Study 1991," commented on the historic 

development of a formal university program in 1968. 
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The proposed program was to be the first of its kind in the nation, with the 
mission and goals of strengthening Indian-related curriculum and 
expanding the number of American Indian faculty members and students 
at the University. Dr. Edward P. Dozier, a Tewa from the Santa Clara 
Pueblo and an anthropologist of considerable international reputation, 
organized this initiative (Self Study 1968:11). 

Securing a substantial grant to underwrite the initial costs of the new 

American Indian Studies program was a major responsibility. Dozier and the 

Committee applied to a number of private foundations for grants. In a letter to 

the Carnegie Foundation, Dozier described his vision for American Indians in 

higher education. 

Launching of this program will enable a number of young Indians to take 
advantage of higher education. At present, university andlor college 
educational opportunities are avoided by Indians because of anxieties in 
facing a maze of students, faculty and administrators ... We believe this 
project will make the possibility of a university experience less frightening 
and, hopefully, attractive to bright, young Indians on isolated reservations" 
(Dozier to Finberg:15 October 1970). 

In the first proposal to the Ford Foundation, the American Indian Studies 

program was to focus on high school counseling and recruitment, scholarship aid, 

and linguistic and ethnohistorical training for Indian students. Dozier requested 

financial assistance for "qualified college-age Indians" and urban Indians105 to 

attend the University of Arizona. Recruitment from Tucson area high schools 

would be facilitated by hiring five "student-counselors." These "University Indian 

l05Dozier expressed his interest in urban Indians as a new research area in 1969. He 
had planned to study this contemporary Indian community in the San Francisco Bay area 
(Dozier to BilJ [WilJard]:17 August 1969). 
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students ... would visit the Indian students on a regular basis" and seIVe as college 

role models and liaisons (Undated Ford Foundation proposal:8). Dozier and 

Spicer wanted to design these support mechanisms to meet the cultural problems 

of Indians making a transition from reseIVation life to a university environment 

(Interview:May 1990). It was planned that five of these students would take a 

special class in guidance and counseling entitled "Recruitment as a problem area" 

and apply these skills in their work with Indian high schools. The Indian student-

counselors would also seIVe as big brothers and big sisters "to help the newcomers 

make and effective transition from reseIVation life to campus life (Proposal to the 

Ford Foundation:lO). The arrangement would mutually benefit the high school 

student, the college student, and the university. 

Dozier's first Ford Foundation proposal also provided for linguistic and 

ethnohistorical training during summer workshops. The grant narrative expressed 

Dozier's philosophy of anthropological linguistics and Indian education as a 

mutual benefit for the tribe and the university, but the plan was never 

implemented. 

Summer Workshop in Linguistics and EthnohistOJ)'. There is an increasing 
emphasis in anthropology on the value of the knowledge that an Indian 
speaker has of his language and culture. Unfortunately, though, few 
Indians can communicate this knowledge to others. Our workshop is an 
attempt to make linguists and ethnohistorians out of Indian students so 
that they can use their native ability in their language and culture to enrich 
all of anthropology. We believe that this approach has real advantages 
over the traditional one of anthropologists attempting. but almost never 
succeeding. in gaining native proficiency in another language and culture. 
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The Indian who has been taught to be an analyst of what he knows can 
s.peak with the authority that no one else can equal. Not only can Indians 
communicate their knowledge of their culture as insiders. but with this 
training. they can begin to enjoy the recognition and status that has only 
been given to anthropologists in the past. 

We specifically plan on recruiting ten Indian students who are bilingual 
from the tribal reservations in Arizona. We will select them on the basis 
of recommendations from their tribal councils as well as their potential to 
benefit from our training. Each student will attend five weeks of classes. 
He will attend each morning with Anglo students a course in introductory 
cultural anthropology and one in introductory linguistics. Each afternoon 
he will be given tutorial help in linguistics and ethnohistorical techniques 
to make sure that he understands the material presented and can apply it 
in his situation. 

When he has finished the workshop, he should be able to begin an analysis 
of his language and culture. We expect he win either go on in his studies 
and become a professional anthropologist or serve his tribe in some other 
scholarly way (Proposal to the Ford Foundation, undated:11-12, my 
emphases). 

By 1970, there were "approximately 300 students ... enrolled at the 

University [of Arizona] who have identified themselves as American Indians" 

(Proposal to the Ford Foundation, Appendix:2). Although the first proposal 

stressed bicultural merits, it was not successful in convincing the large corporate 

foundations of the need "to assist prospective American Indian students to attend 

colleges and universities" (Oppenheimer to Dozier:21 October 1970). Both the 

Carnegie and the Ford Foundations rejected the Indian student-centered plan. 

Dozier was not alone in identifying the need for recruiting and training American 

Indian specialists. Linguist Kenneth Hale also recognized the need for native 

speakers in the profession. 



243 

Anthropological linguists typically obtain the data which they study directly 
from native speakers of the languages involved. Sometimes the research is 
carried out in the communities where the languages are actually used, and 
sometimes it is undertaken with the help of speakers who are separated 
from their home communities. In either case, the linguist depends upon 
native speakers of the language he studies. It is a prevailing fact about 
anthropologicallinguistics ... that the linguist and the native speaker are not 
the same individual. There are exceptions to be sure, but I do not think it 
incorrect to say that the state of affairs which epitomizes the field is one in 
which the linguisti~ investigator is an outsider in the sense that he is not a 
native speaker of the language he studies nor is he a member of the 
community in which the language is spoken. 

The historical origins of this circumstance are, I feel, abundantly clear and 
should be faced with honesty. Anthropological linguistics, no less than 
anthropology itself, is "a child of Western imperialism" (Hale 1974:383-84). 

Renegotiations for an American Indian Studies Program at the University 

of Arizona continued. However, the focus changed from educational 

opportunities for American Indian students to an interdisciplinary program for all 

university students who were interested in cultural diversity (Interview:5 May 

1989). The second proposal was a compromise plan to bring American Indian 

scholars into traditional academic departments and to offer cross-listed classes in 

Native American topics (Ibid.). Apparently there was a general committee 

concern (which Dozier shared) that a degree in American Indian Studies would 

not be a marketable degree. This sentiment partially rationalized the diffusion of 

American Indian faculty into established departments which offered traditional 

degrees. In a letter to Roger Buffalohead (who assumed the directorship of the 

American Indian Studies program at Minnesota after Dozier declined), Raymond 
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Thompson explained the committee's strategy of: 

grouping the many courses that have long been taught on American Indian 
topics under an interdisciplinary Committee on American Indian Studies 
(Thompson to Buffalohead:30 December 1970). 

In 1971, fifteen existing anthropology courses became cross-listed courses 

in American Indian Studies. A sample of the instructors and classes included: 

Clara Lee Tanner's Native Peoples of the Southwest, Ethnology of North 

American, and Southwestern Indian Arts; William Longacre's Archaeology of the 

Southwest and Archaeology of North America; Bernard Fontana's History of the 

Indians of North America; William Kelly's Introduction to Applied 

Anthropology; William Rathje's Mesoamerican Archaeology; Patrick Culbert's 

Archaelogy of South America; and Keith Basso's Ethnology of the Southwest. 

In the files of the American Indian Program, there is an undated proposal 

to the Ford Foundation which described the historical scope and objectives of the 

program at the University of Arizona. This document reveals a shift of focus to 

an interdisciplinary program which would interject Indian studies into disciplines 

where they did not previous exist. This was the philosophy of a dispersed 

program as conceived by Dozier, Spicer, and Thompson (Interview:May 1990). 

The purpose of such faculty additions is to give American Indian scholars a 
IIhomell in University departmental disciplines in which they have been 
trained, simultaneously offering their courses for credit in the An~erican 
Indian Studies Program. The American Indian Studies curriculum and the 
AIS committee under the chairmanship of Dr. Dozier will serve to 
coordinate their varied contributions while in no way interfering with the 
autonomy of their particular disciplines (Ford proposal:2-3). 
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In the section of the grant proposal detailing the financial support 

requested from the foundation, priority was given to the recruitment and 

employment of American Indian faculty. The grant proposal acknowledged that 

qualified American Indian faculty were 

uniquely capable of providing creative insights into their chosen fields and 
of attracting both Indian and non-Indian students to the interdisciplinary 
Indian Studies Program (Proposal to Ford Foundation, undated:2). 

However, this was not an easily fundable goal at the time because of the few 

Native American doctorates who could meet the qualifications of the Department. 

Available candidates were comparatively new graduates. Although a committee 

member described American Indian scholars as "scarce resources" (Interview:May 

1990), the proposal continued to insist that this should be an area of faculty 

growth: 

Faculty. The most pressing need in strengthening our American Indian 
Studies Program at present is the addition of faculty members of American 
Indian descent. From among a growing number of young American Indian 
scholars the Committee on American Indian Studies has selected five 
scholars to invite to the University. These five individuals, representing 
five separate academic disciplines are highly esteemed scholars. In 
addition to the scholars of American Indian descent, the Committee is 
seeking salary support for two outstanding linguists who have demonstrated 
their concern for American Indian education and have worked out a novel 
and effective method of teaching American Indian languages (Proposal to 
Ford Foundation, undated:6-7). 

The seven positions for the American Indian faculty were two full 

professors, two associate professors, and three assistant professors. Salaries 

ranged from $14,000 to $20,000 (Thompson to Carr:20 April 1971). The 
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departments which were initially interested in hiring Native American faculty and 

non-indigenous linguists were Anthropology, Art, English, History, and Law. 

Long range plans would include other disciplines such as architecture, economics, 

medicine, music, sociology, and philosophy (Proposal to Ford Foundation, 

undated:2). 

In March of 1971, the Ford Foundation acknowledged the receipt of 

Dozier's second proposal for a five-year million dollar grant to underwrite a new 

American Indian Studies program. The counter offer made by Program Officer 

John Scanlon to the Department of Anthropology included the following criteria 

for a revised proposal: (1) a maximum grant of $500,000 for five years; (2) a 

deletion of student support in favor of "the development of scholars and scholarly 

materials at the graduate level"; (3) a reduction in library resources and 

publication; and (4) a reduction in the full support offive American Indian 

scholars and two linguists to partial support "beginning at not more than 80 per 

cent the first year and ending at not more than 20 percent in the fifth year and 

that University support taper upward to a level that the University is then 

prepared to sustain" (Scanlon to Thompson:25 March 1971, Dozier Papers, UA 

file ). 

Two months after the death of Edward Dozier, the University of Arizona 

received a $500,000 grant from the Ford Foundation to begin an American Indian 

Studies Program. Dozier's absence raised the question of who would become 
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Chairman. The Committee decided on Native American law school graduate 

from the University of Arizona. Emory Sekaquaptewa (Hopi) served as Director 

of Indian Studies and Assistant Coordinator to Gordon Krutz as Coordinator of 

Indian Programs in the Department of Anthropology. 

In a review of the actual positions funded by the Ford Foundation, it was 

revealed that mostly non-Indians with Indian research interests were hired. This 

possibility was addressed in the Ford Foundation proposal: 

If such faculty are not themselves American Indians they should at least be 
qualified as proven students and teachers of those aspects of American 
Indian culture (Proposal to Ford Foundation, undated:2). 

In Anthropology, three faculty members were hired in the early 1970s, specifically: 

Jerrold Levy as Professor, a medical anthropologist who studied the Navajo; and 

two linguists with Native American language interests, Susan Philips and Richard 

Diebold (although the latter was mainly an Indo-Europeanist). Joyotpaul 

Chaudhur, an East Indian who grew up on the Choctaw reservation and married a 

Creek woman, was hired as an Associate Professor in Political Science and 

Government (he currently directs the Asian Studies Program at Arizona State 

University, Tempe). Larry Evers,l06 who had experience working on the Omaha 

reservation, was recruited in 1974-75 by the English Department. After 

interviewing two Indian poets, the Department decided to integrate Indian writers 

106 Evers was responsible for developing the Native American series, Sun Tracks, which 
is published by the University of Arizona Press. 
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by inviting them to the university for occasional presentations. E. Adamson 

Hoebel, a specialist in Indian law, became a Visiting Professor in Anthropology 

and Law (AIS program development proposal:undated). 

Only one Native American was hired under the Ford Foundation grant. 

Jay Stauss, a new Ph.D. in Sociology from Washington State University, was 

Clallam with a research interest in urban Indians. However, after the five year 

Ford grant which was seed money for the American Indian Studies program, the 

department did not award him tenure. This was a probable breach of trust 

between the University and the Ford Foundation since UA contractually agreed 

to continue AIS with their own funds when the grant period was over. 

In all of these dispersed faculty positions, the five year Ford Foundation 

grant to the American Indian Studies program provided partial funding of salaries 

with the University assuming responsibility after the fifth year. When the Ford 

Foundation reviewed the administration of their grant, they withdrew funds for 

the fifth year. There was some disagreement as to why this occurred. Opinions 

ranged from financial mismanagement by the Department of Anthropology107 

(Interview:10 July 1990) to a philosophical schism with the Ford Foundation's 

dislike of a dispersed, interdisciplinary American Indian Studies program at the 

University of Arizona (Interview:May 1990). The issue was that the faculty hired 

107 The Department of Anthropology coordinated the American Indian Studies Program 
and administered the Ford Foundation funds. 
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on Ford funds were so incorporated into departments that they were not 

identifiable as American Indian Studies faculty. 

One colleague later speculated that the Ford grant helped to develop a 

four-field approach in the Department of Anthropology. It was suggested that 

anthropological linguists were hired to strengthen the fourth component in an 

already strong department for archaeology, ethnology, and physical anthropology. 

When Edward Dozier was hired by the University of Arizona in 1960, Emil 

Haury, Chairman of the Department, explained to the school administration the 

importance of Dozier's position within a four-field approach to anthropology . 

... Dr. Dozier's areas of specialization are linguistics and cultural 
anthropology ... he will be able to provide the linguistics training required of 
our majors and at the same time emphasize and strengthen the relationship 
which should exist between linguistics and cultural anthropology (Haury to 
Roy:lD December 1958 in UA Special Collections). 

During Dozier's professorship at Arizona (1960-71), he taught a number of 

linguistics courses at the undergraduate and graduate levels, including 

Introduction to Cultural Anthropology and Introduction to Linguistics (core 

courses), Methods in Cultural Anthropology, History of Anthropological Theory, 

Culture Change and Acculturation, Indians of the Southwest, North Amelican 

Indians, Kinship, Language in Culture, The Nature of Language, and American 

Indian Languages. These teaching duties were reduced over time with the arrival 

of two anthropological linguists, Kenneth Hale and Keith Basso. In 1969, Dozier 

was released from linguistics instruction and taught only cultural courses, such as 
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Social Structure and Organization, Peoples of the Pacific, Contemporary 

Southeast Asia, and an occasional seminar with Ned Spicer on the Greater 

Southwest. 

By the mid-1960s, the Department arrived at a philosophical crossroads 

concerning the linguistics program. The annual report stated: 

The linguistics offerings need to be strengthened by the improvement of 
facilities and opportunities. It is hoped that better facilities, more research 
opportunities, and more varied informant services will be available through 
the establishment of a Center for the Study of American Indian Languages. 
The number and variety of Indian languages still spoken in Arizona and 
closely related areas are greater than for any other region of the country. 
The program in anthropological linguistics should be a vigorous one 
because of these important resources, but the structure of the proposed 
Center is needed to take advantage of them (Annual Report, Department 
of Anthropology: 1965-66). 

However the Center was never established and Dozier as the only Native 

American linguist on the faculty was not teaching linguistics any longer. The 

decision not to develop a Center for the Study of American Indian Languages in 

the Department of Anthropology probably had an impact on the American Indian 

Studies program in the early 1970s (ie., two Anglo linguists were hired who had 

research expertise in Native American languages). The Department of 

Anthropology claimed these specialists for its faculty. Another suggested political 

factor was the possibility from a proposed Linguistics Department at the 

University which would specialize in training Native American linguists 
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(Interview:7 September 1994).108 Certainly it was an opportunity for the 

University of Arizona to take a leadership role in the country in training Native 

American linguists whether in Anthropology or in Linguistics. However, this 

potential was not actualized when Dozier was negotiating a new American Indian 

Studies program. 

American Indian Studies program was originally administered through the 

Department of Anthropology in the College of Liberal Arts. A possible reason 

was the expansion of the Department of Anthropology into a strong four-field 

program to achieve a higher national ranking among other American universities. 

In this perspective, the Ford Foundation enhanced an already existing intellectual 

program by increasing the number of faculty (Interview:May 1990). Some 

scholars agreed that the Ford Foundation grant did not institutionalize a new 

program of American Indian Studies at the University of Arizona, it merely 

expanded and identified existing programs on Indian topics (AIS program 

development proposal:undated). Other Indian scholars were critical of the early 

days of the American Indian Studies program and its administration through the 

Department of Anthropology. One scholar complained of empire building within 

a university department: 

... it was obvious that [the Department] ... was getting a whole bunch of 

108 Kenneth Hale was proposing a separate Linguistics Department at the time. In his 
work, he was training Navajo, Hopi, and O'odham students as Native American linguists 
(Interview:7 September 1994). 
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White anthros and they were just teaching what courses they wanted and 
calling it Indian Studies (10 July 1990). 

The economics and politics involved in the Ford Foundation grant to establish an 

American Indian Studies program at the University of Arizona were complex. 

They are evidence that transforming Native American discourse from 

Anthropology to a separate and identifiable program would take years to 

accomplish. 109 

109 In 1978, the Ford Foundation awarded a grant to Vine Deloria, Jr. as Chairman of 
the American Indian Studies program to establish a Master's degree program. By 1986, the 
University approved AIS as a Ph.D minor. The program is currently petitioning for a Ph.D. 
program in AIS. 



253 

CHAPTER 8. 
CONCLUSION: TOWARDS A MORAL DISCOURSE 

Anthropology and Native American biography 

The Dozier biography is constructed around significant events in a manner 

similar to Native American autobiographies, that is, as "discreet stories of 

episodes in a life, rather than the story of a life" (Brumble 1988). My choice of 

pivotal events in Dozier's life was arbitrary and directed towards presenting tbe 

predicaments of an emergent indigenous anthropologist. For many Native 

Americans, tbe telling of personal choices and experiences are useful for 

demonstrating bow "people adjust and adapt to real life situations" (Native 

American scbolar to Norcini:21 January 1993). 

In the organization of the chapters, I discussed six significant events in 

Dozier's career: (1) cultural influences from bis Tewa motber and Anglo father; 

(2) professional training in Boasian anthropology; (3) Pueblo systems of 

knowledge and Pueblo discourse; (4) indigenous etbnographywith the Arizona 

Tewas (Self studying Self); (5) non-indigenous ethnograpby with tbe Philippine 

Kalinga (Self studying Other); and (6) the American Indian Studies Program at 

the University of Arizona. These turning points marked "real life situations" such 

as multiple cultural heritage, cultural constructions of self, insider/outsider 

relations of power, fieldwork with kindred and strangers, and discourse in tbe 

academy. 
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I presented these episodes according to both anthropological and Pueblo 

ways of knowing. Dozier's career was interpreted within the historical practice of 

anthropology and the cultural context of Pueblo society (ie., privileged knowledge 

and preselVation mechanisms of secrecy). 

Dozier's death in 1971 at the age of fifty-five was eulogized as a loss for 

both anthropologists and Indian people. His colleagues mourned: 

Anthropology has lost an effective and dedicated teacher, and one of its 
most learned and productive scholars on native American cultures. But 
the loss is greatest to the Indian people, for Ed Dozier was one of a small 
handful of men at the very front rank of contemporary Indian leadership. 
He was, at the time of his passing, easily the most respected of Indian 
scholars. He was also the one most trusted by Indians, young and old, 
traditional and urban (Eggan and Basso 1972:743). 

He became a role model for Native Americans at the time, as one Indian scholar 

reflected: 

In the post-war years, Edward Dozier became the first American Indian to 
complete a Ph.D. degree in Anthropology. His success in the academic 
world and the example we showed to other Indians became critically 
important in post-war Indian education circles. As Dozier made his way in 
academic circles a whole generation of other Indians followed him ... (Letter 
to Norcini:12 February 1990). 

I will conclude this study of Edward Dozier as a Native American 

anthropologist with a description of his burial at Santa Clara Pueblo at his death 

(Fontana to Sturtevant: May 1971) and a discussion of his legacy as a pioneering 

Native American scholar, a man who lived during a transitional period in the 

history of anthropology and whose work has significance for all of us today. 
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Dozier's funeral at Santa Clara Pueblo 

Edward Dozier died of a heart attack at his home in Tucson, Arizona on 2 

May 1971. There had been a party at his house the evening before to celebrate a 

conference of Southwestern anthropologists. Dozier died the next morning. 

The following letter was written by Bernard Fontana to William Sturtevant 

describing the trip of three anthropologists (himself, Richard Ford, and Keith 

Basso) from the University of Arizona in Tucson, Arizona, to Edward Dozier's 

funeral at Santa Clara Pueblo, New Mexico. Fontana wanted to document "this 

extraordinary event" in the Smithsonian Institution's files as public record. The 

following is his account of Edward Dozier's wake and funeral on May 5 and 6, 

1971. 

[We] arrived at Block's Mortuary about 7:45. The rosary was being said in 
English in the chapel of the funeral home. The chapel was about half
filled with people, and Ed's body lay in a gray coffin at the front of the 
room. The coffin was open from the waist up; the lower portion was 
draped with an American flag ... 

By the time Gene [Hodge] and I arrived the rosary was more than half 
over .. .It was finished very quickly, and in tum each person got up from his 
seat and filed past the open coffin. Some looked at Ed and few knelled by 
his side for a moment. He had a wooden-beaded rosary clasped in his 
hands ... 

We walked quickly by and shook hands with Miguel, Anya, Wanda, and 
Marianne, all of whom had been sitting in a small room off to the side. 
We met Tom, Ed's oldest brother; signed the register; and started to 
leave. Most people, in fact, had already gone when Ed's brother stopped 
us to say that we were invited to return because the Penitentes from 
Espanola had arrived to say another rosary. We went back into the chapel 
and variously knelt and sat through a rosary in Spanish, spoken with sung 
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responses, virtually identical to the rosary recited by Papagos during their 
wakes. The Penitentes were five stately old men, one so old that he could 
scarcely kneel. Their voices were firm and the words were clear. This 
time everyone was in the sanctuary of the chapel, including Marianne. The 
rosario lasted for about 45 minutes, and shortly before it was over, the 
members of Ed's family were escorted by Tom Dozier -- who was clearly in 
charge of local arrangements -- and taken to the side room again to greet 
those who had not been in church earlier. He said he was surprised when 
the Penitentes came. The family had not known whether to expect them 
or not. He was also clearly very pleased about this sudden turn of events. 
And everywhere in the room one heard Spanish, English, and Tewa being 
spoken ... 

By 8:30 the next morning we were at the pueblo, standing outside the 
atrium wall in front of the church. 

It was a beautiful day. Dark clouds rolled slowly up from the south, over 
the Santa Clara Mountains and up the Rio Grande Valley. In the north 
and east, toward the Sangre de Cristo Range, the sky was turquoise, dotted 
here and there by a few advance scouts of the army of rain clouds. The 
church at Santa Clara Pueblo is small; plastered adobe; and very lovely. 
The cemetery is within the atrium in the front of the east-facing church; 
an irrigation ditch, running rapidly with clear water skirts the northern 
edge of the church and atrium wall. It fairly sang, much in keeping with 
the birds who were doing the same thing. The willow and poplar trees 
were green. The cottonwoods were just beginning to acknowledge spring. 
When we arrived there were a few other cars and people ahead of us. A 
large group of men, some in hard hats, sat on the atrium wall above Ed's 
freshly-dug grave. They were talking quietly among themselves, and their 
mood was anything but somber. A ~tion wagon and a pickup truck came 
by in a few moments, and the hard-hatted ones climbed in and drove away. 
The others continued to sit on the wall and talk. Life, for them, was going 
on as it always had. 

More cars came and the crowd grew larger. The anthropologists from the 
University of New Mexico arrived; more Indians arrived; and Spanish
Americans came. There was one very old Tewa man who stood near the 
head of the grave, levi pants, plaid workshirt, and his long hair tied into 
two braids. There was the carefully-bearded Jim Spuhler, dressed in shiny 
shoes and a fine suit. And there were Bea Medicine, Jim Wilson, Nibs 
Hill, Gene Hodge, Charles Loloma's wife, John Adair, Jack Campbell, and 
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many faces totally foreign to me. 

The hearse and the limousines arrived with the members of Ed's family 
and with Dave Warren. The bell in the church tower began to toll the 
death knell; one ring, fade away, pause, and ring again. A group of Tewas 
from the pueblo had already gathered inside the church yard, standing next 
to the Franciscan priest. There was a cross above the arcade of the 
church. The morning sum stamped its shadow on the east wall of the 
sacristy. A breeze blew ... 

Ed's body was taken from the hearse and wheeled into the waiting 
graveyard. A very crowded graveyard. The casket was lowered into the 
hole; the bell continued to toll. The black clouds from the south and west 
were getting closer. The priest read a standard graveside service. There 
was no Mass; never once did the priest mention Ed by name. Now all the 
mourners were crowded around the grave site. 

Then Dave Warren stood at the head of the grave and gave a eulogy in 
English. Ed's life, he said, had come full circle. And he spoke of Ed's 
influence among the lives of all of those of us who knew him. He spoke of 
Ed's writings, and of how he was not, in fact, gone. He spoke of the 
impact of a man who had begun in this little pueblo, who had gone into 
the world and preached his own kind of gospel, and who was now back 
where it had all started. 

He also spoke of the things begun by Ed and which were now on the verge 
of fruition. And he read from one of the codices what the Nahuatl 
wisemen had said of death some five hundred years ago. It was something 
about the earth and about roses. 

To the north of where we stood, on the other side of the stream flowing 
through the village, dozens of children played happily in the schoolyard. 
Their laughter mingled with the sound of the water in the irrigation ditch 
and with the sound of the birds. 

Paul Tafoya, the governor of the pueblo, spoke next. He was near tears as 
he gave a eulogy in Tewa. And as he spoke there was the low roll of 
thunder behind us. The clouds were coming closer. The wind blew a little 
harder, but there was no dust. It was cool and refreshing. 

When Tafoya finished, the workers began to shovel dirt in on the grave. 
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Tom Dozier circulated through the slowly dissolving crowd inviting 
everyone to his home for coffee and doughnuts. We met Ed's other two 
brothers -- both of them looking so much like Ed that it was startling. 
They shared not only his looks but his mannerisms as well. Tom, on the 
other hand, is tall, and there is little family resemblance. Ed was the 
youngest brother. 

We drove about two "blocks," if pueblos can be said to have blocks, to 
Tom's house. There was a large crowd, and by now everyone was very 
happy. Marianne and her two children knew they had done precisely the 
right thing. Once in awhile we are privileged to be involved in something 
that is right in every way, and certainly Ed's funeral was that. 

And it started to rain. Big drops came down. Everyone was happy about 
that, too (Fontana to Sturtevant:l0 May 1971, National Anthropological 
Archives #4972 Tewa, Smithsonian Institution). 

Interpreting Dozier as an indigenous anthropologist 

The ethnographer, as a positioned subject, grasps certain human 
phenomena better than others. He or she occupies a position or structural 
location and observes with a particular angle of vision. Consider, for 
example, how age, gender, being an outsider, and association with a neo
colonial regime influence what the ethnographer learns. The notion of 
position also refers to how life experiences both enable and inhibit 
particular kinds of insight (Rosaldo 1989:19). 

A persistent interest in social organization characterized Dozier's 

anthropological discourse. I believe that this reflected ethnographic interests of 

the time (cf., Eggan 1950, Parsons 1929) and a personal conviction as a Native 

American. For Dozier, the keys to understanding anthropology were embedded 

in social relations. Because of the variability of experiences within communities 

(and in his own life), Dozier was, in a sense, writing passed the concept of culture 

as a unified and uniform whole (rather than against culture, cf., Abu-Lughod 
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1991). Speaking to an audience of young Navajos, Dozier stated his concept of 

culture, invoking the idea of a living heritage. 

Heritage is usually thought of as a complex of objects, homeland, position, 
values, and a variety of other things we inherit from our past. Heritage is, 
of course, more than possessions, either tangible or intangible. The most 
important aspect of a heritage is that it is a design for living; it gives us 
direction and purpose in life (Dozier, Keynote Address, Fifth Annual 
Navajo Youth Conference, n.d.). 

Thus his professional values mirrored the Tewa principle of "seeking life," striving 

for a good life among people and the spiritual world. 

Dozier's philosophy of anthropology was to seek out similarities in social 

practices, rather than to construct "ethnographies of difference." He 

acknowledged distinct histories but in a shared time and place. Using language 

and analytical concepts which were compatible to indigenous people and to 

anthropology, Dozier interpreted seemingly irrational behavior in practical terms 

of local people adjusting to changing conditions within traditional systems of 

meaningYo For example, in a letter to a colleague, Dozier gave his 

interpretation of the murder of Native American anthropologist by the Ilongot. 

Headhunting in the Philippines is among one's own kind, however, and a 
stranger unless he is an outright bungler is perfectly safe. The only 
American (a Fox Indian from Iowa!) William Jones was unfortunately 
killed by the nongot. Anthropologists say that on the very last day, on his 
way back to Manilla and then from there to take a boat back to America, 

110 Although his Kalinga work was constructed along rather traditional lines of Self and 
Other (which I propose was a necessary process in becoming fully accredited in 
anthropology), there are textual and photographic suggestions of a rather middle range 
positioning as a tribal person himself in relations with the community. 
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the Dongots slew him and took his head. It was an honor! These fierce 
headhunters liked Jones so much that they wanted his spirit to be with 
them always (Dozier to Bob [no surname):30 January 1969). 

Aligning himself with "how natives think" in seemingly abnormal situations, 

Dozier was allowing the indigenous meanings of normalcy into the canon of 

anthropology. However, because of a modest and conservative style and the 

subtlety of his observations, Dozier's work has been historically underestimated in 

the profession. There are messages within the texts that have gone unread for 

years. 

How could Dozier as an indigenous anthropologist make significant 

contributions which went unrecognized by anthropologists? For answers to this 

question (which applies to other indigenous practitioners as well), I looked to the 

writings of Lila Abu-Lughod. She located the contested sites within the historical 

construction of anthropology itself noting: (1) that "the relationship between the 

West and the non-West ... has been constituted by Western domination"; (2) it is 

"primarily the study of the non-Western other by the Western self'; (3) it is 

"diametrically opposed processes of self construction through opposition to 

others" (Self/Other dichotomies); and (4) it. advances "the conviction that one 

cannot be objective about one's own society" (Lughod 1991:139). These obstacles 

to indigenous anthropology are further complicated in the study of Native 

American societies. Dozier explained that American Indians can not be 

compared to other minority groups because of their history and the fact of their 
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indigenous (not emigrant) status in the Americas (Dozier, Keynote Address, Fifth 

Annual Navajo Youth Conference, n.d.). Consequently, Native American 

anthropologists do not fit neatly into the categories of "halfie"111 or feminist 

practitioners. There are special historical circumstances that make the study 

similar, but also unique. 

For a century, Native American cultures were perceived by Western 

anthropologists as a "living laboratory" to conduct fieldwork and to test scientific 

theories. ll2 For Dozier, with ties to Anglo and Indian communities, 

anthropology had broader implications for cultural inclusivity by crossing borders 

of Self and Other. The anthropological experience of Otherness was for Dozier 

an encounter with Self. His professional practice blended scientific objectivity 

with indigenous subjectivity. 

During his twenty year career, Dozier's writing spanned several theoretical 

orientations including functionalism, structural-functionalism, and acculturation 

studies. He used participant observation as a field method, but from a situated 

stance of an insider in Pueblo research. Dozier employed a variety of techniques 

to explore cultural variability including social organization, ethnohistory, ecology, 

11lAbu-Lughod described Kirin Narayan's term "halfie" anthropologists as "people whose 
national or cultural identity is mixed by virtue of migration, overseas education, or 
parentage" (Abu-Lughod 1991:137). 

1l2This was the rationale for establishing the Laboratory of Anthropology in Santa Fe 
in the 1920s (Stocking 1983). 
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and the comparative method. His ethnographic and linguistic publications were 

primarily descriptive, with a writing style generally free of jargon so that it was 

accessible to many readers. 

Acculturation theory, or the study of culture changes occurring over 

prolonged contact between societies with diverse cultural practices, assumed the 

assimilation of Indian communities to dominant Anglo society. However, Dozier 

transformed the basic premise of Indian-Anglo relationships and substituted an 

Indian-ta-Indian cultural dynamic. In the Arizona Tewa ethnography, Dozier 

applied an intertribal analysis to the changing social conditions of the Arizona 

Tewa and Hopi on First Mesa. Dozier's contribution was his description of three 

hundred years of contact between two distinct Pueblo communities and the effects 

upon their languages, social organization, spiritual beliefs, and histories. This was 

a significant indigenous-based theory (cf., Jones 1969) which went generally 

unrecognized at the time with the notable exception of Watson Smith's review of 

Dozier Arizona Tewa ethnography.ll3 

Dozier articulated Native American values and meanings within the 

theories of academic anthropology. However, his discourse was constrained by 

the paradigm of acculturation prevalent during his career (Kroskrity 1994). 

Compartmentalization was employed by American ethnographers 

113In fact, his ethnography can be interpreted as foreshadowing ethnicity theory with its 
emphasis on "the degree of instrumental choice allowed to social actors" (Foster 1991:9). 
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(Redfield, Linton, Spicer, Dozier) from the mid-1930s to the early 1960s. Milton 

Singer defined compartmentalization as: 

a phase in the contact between different cultures in which elements from 
another culture have entered and coexist with traditional elements of a 
host culture without close interdependence or incompatibility among the 
elements ... 

Compartmentalization, then, is an adaptive process, reducing conflicts 
between new and old traits by keeping them separate and gaining time for 
internal adjustments, reinterpretation, and selective incorporation into the 
host culture (Singer in Murra 1975?:231). 

In acculturation theory, compartmentalization was one type of contact 

adjustment made by Native Americans. Dozier specified the other seven types as 

rejection, assimilation, fusion, incorporation, reactive adaptation, stabilized 

pluralism and off-reservation and urban adjustments (Dozier manuscript, 

Reaction of American Indians to Euro-American Contact, circa 1968). 

Dozier was introduced to compartmentalization through the work of 

Edward Spicer. He developed a strong interest and commitment to the cultural 

strategy of compartmentalization by reading Spicer's publications, particularly his 

1954 article "Spanisb-Indian Acculturation in the Southwest," and by participating 

in the 1956 Inter-University Summer Research Seminar with Spicer.114 Dozier 

realized that Rio Grande Pueblo cultures strategically adjusted to colonial 

encounters and survived with their cultures generally intact, a theme which 

114The papers of the seminar were later published as Perspectives in American Indian 
Culture Change (Spicer 1961). 
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echoed Edward Spicer's concept of the "persistence of ethnic enclaves" (Spicer 

1962). 

At Northwestern, Dozier experimented with compartmentalization to 

explain the coexistence of indigenous and Spanish Catholic religions in Rio 

Grande Pueblo communities. He developed compartmentalization (with limited 

success) an indigenous theory of culture change to explain how Pueblo 

communities constructed cultural boundaries to mitigate the risks or threats of 

Christianity to the domains of Pueblo spirituality. 

In 1955, Dozier presented his ideas on compartmentalization at the annual 

meeting of the AAA in Boston. His paper, "The Values and Moral Concepts of 

the Rio Grande Pueblo Indians," revealed his formative thoughts. 

Although the Spaniards exerted strong pressures and effected important 
changes, the core of Rio Grande Pueblo culture seems not to have been 
drastically altered. Rather, the Rio Grande Pueblos adopted Spanish 
culture and religion as an added system distinct from their own. The 
indigenous system of values and moral concepts gave coherence and 
integration to both systems. It is important to discuss this phenomenon in 
some detail for it appears to be a unique type of acculturation and throws 
light on differences in value systems and concepts of the two groups. 

The two cultural traditions are clearly distinct, yet they seem not to cause 
serious conflict to the members of these societies. Thus, for example, 
Pueblo Indians regard themselves as "good" Catholics, and they attend 
mass and other services conducted by the Catholic Church. The important 
Pueblo Indian ceremonies have been adjusted to the Catholic calendar and 
on particular Catholic saint's days such obviously Spanish-Catholic features 
as vesper services, church processions, and the erection of a santo bower, 
have been incorporated as important marginal features. The Spanish
Catholic practices and rituals are, however, consciously purged of "native" 
or "pagan" features so that even the casual American tourist recognizes 
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them as "non-Indian." Conversely, the native ceremonies, are carefully 
freed of elements that are not strictly indigenous. The Rio Grande Pueblo 
Indians have been remarkably successful in these endeavors so that the 
kiva ceremonies and the ceremonies conducted by secret societies appear 
to be scrupulously free of Euro-American features. These restrictions are 
also applied to language. Rio Grande Pueblo Indians, particularly the 
older generation, know the Spanish language well. Spanish words are 
carefully deleted in the ritual language used in native ceremonies. 
Censorship of ceremonies open to the public have not generally been 
accorded as careful attention so that in the realm of costume and 
paraphernalia non-Indian elements occasionally appear, but in the esoteric 
rites, adherence to native usages is strictly maintained (Dozier manuscript, 
14-15:1955). 

As an indigenous strategy of cultural survival, Pueblo compartmentalization 

permitted the coexistence of contradictory social, spiritual, and linguistic 

relationships into separate systems of meaning and identity. Traditional systems 

of knowledge and authority paralleled, but did not intersect with, Spanish 

Catholic practices. It was a unique type of adaptation to forced acculturation. 

Towards a moral discourse 

the anthropologist no longer can hold out in his academic shell and be 
immune to the reactions of large numbers of nonliterates who deeply 
resent negatively charged terminology by which they often are 
characterized (Dozier 1955c: 198). 

As a Tewa and as a Native American anthropologist, Edward Dozier 

keenly felt his responsibilities to a moral community in the Pueblo Southwest. 

These connections among diverse Southwestern communities were embodied in 

Dozier through history, language, narratives, songs, dances, intermarriages, clans, 
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societies, families, material culture, trade, talk, and friendship. It was a reciprocal 

relationship among people, land, mountains, shrines, rivers, plants, and animals. 

It was an inclusive responsibility to a Pueblo past and present, to a moral 

interconnectedness of life. It was a spiritual and historical consciousness that a 

person carries wherever they journeyed. 

As a young Instructor at Northwestern UniversityllS in the mid-1950s, 

Dozier began introducing Pueblo moral sentiments in an inconspicuous manner 

into the language of anthropology. In a Pueblo manner of slow and subtle change 

(Pueblo interview:12 May 1995), Dozier attempted to influence scholarly 

representations of Native Americans. 

In "The Concepts of 'Primitive' and 'Native,'" Dozier addressed the 

problem of representations of indigenous people in the analytical categories of 

anthropological discourse (Dozier 1955c)y6 He believed that it was urgent for 

anthropology to develop and use terminology which was mutually acceptable in 

local communities, as well as in scientific circles. He wrote with sensitivity 

regarding the contemporary conditions of educated indigenous people and 

l1S At Northwestern University in the early 1950s, Chairman Melville Herskovitz was 
establishing a center of African Studies in the Department of Anthropology. A colleague, 
Francis Hsu, would later research Chinese culture as a Chinese-American anthropologist 
(Hsu 1967). So, it is probable that the scholarly atmosphere in which Dozier worked may 
have supported his idea for a morally responsible terminology in the study of indigenous 
people. 

116Dozier's 1955 article predated the "crisis of representation" in Clifford and Marcus 
(1986) by thirty years. 
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anthropologists. 

Anthropologists are ... in the precarious position of having to select terms 
which are adequate taxonomic and descriptive designations as well as terms 
which do not evoke a clamor of negative reaction from the public-at-Iarge. 
This is felt more keenly today because the societies which anthropologists 
traditionally have studies are themselves in a ferment of change. The 
impact of industrialized civilization is penetrating into the most marginal 
and isolated areas of the world. In the process, large numbers of 
"nonliterates" are becoming literate and participants in "non-primitive" 
cultures. Anthropologists, therefore, have the task of selecting 
designations which satisfy the requirement of their science and which do 
not offend the sensibilities of large numbers of people (Dozier 1955c:187-
88). 

Dozier acknowledged the local impact of colonialism and advocated change 

in the scientific language to better reflect the present condition of indigenous 

people. For example, the use of the term "primitives" was full of connotations of 

nineteenth-century social evolutionism implicating a racial inferiority of colonial 

subjugated people. Dozier informed the profession regarding an emergent 

consciousness of literate indigenous people, and their disapproval of the 

"negatively charged terminology by which they often are characterized" in 

anthropological texts (Dozier 1955c:198). By using less value-laden terms such as 

"non-literate,,,117 anthropology would become more acceptable to indigenous 

readers and participants.u8 

1I7Dozier was ambivalent about "non-literate" because of a potential confusion with the 
judgmental term "illiterate" (Dozier 1955c: 196-97). 

118In my reading of Dozier, I would add that the acceptance of his proposal would also 
served to deconstruct the colonial and hegemonic nature of American and British 
anthropological writing of the times. 
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... we must realize that this literature reaches not only large numbers of 
literate peoples of industrialized societies, but also members of societies 
which have been the subject of anthropological study. Indeed, many of 
these people are themselves in professional positions, such as teachers, 
lawyers, medical doctors - even anthropologists ... They are strongly affected 
by the work of anthropologists, especially with the literature devoted to 
them and most particularly with the terminology used (Dozier 1955c:195). 

In this quote, Dozier alluded to his own identity as an indigenous 

anthropologist and his double role as a writer and reader of culture. Dozier 

implied that as a professional indigenous scholar, he was "strongly affected" by 

anthropological terms used to describe Native Americans. Utilizing his cultural 

and professional identities in an argument for a moral consciousness in 

anthropological discourse, he recommended small but meaningful changes in the 

grammar of the discipline which would improve relationships between 

anthropologists and non-Western communities for their mutual benefit. 

The journal article was an early attempt to expose and then heal a 

perceived problem in anthropological discourse through the deliberate 

renegotiation of scientific language. He attempted to modernize anthropological 

representations of the Other through the mechanism of professional ethics. In 

retrospect, Dozier foresaw in the 1950s a new "situated discourse" in anthropology 

motivated by changing political and economic relations in indigenous populations 

globally. 

Dozier described the explicit features of Pueblo morality as an orderly 

universe in balance where people work cooperatively, with good thoughts and in 
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unanimity, being of one mind and heart. He wrote: 

The dominant integrating factor of Rio Grande Pueblo culture appears to 
be the view of the universe as an orderly phenomenon. Man and the 
universe are conceived to be in a kind of balance. Nothing is believed to 
be good or bad, but "evil" is conceived as a disturbance in the equilibrium 
that exists between man and the universe. The activity world of man, of 
the natural environment of plans and animals, the inanimate world of 
earth, rocks and dead vegetable matter, the ethereal world of wind, clouds, 
rain and snow; even the "thought world" of human beings are all believed 
to be in a state of balance. The activity world is one of cooperative 
helpfulness; everyone working for the good of the whole. Individual 
subordination to group effort is believed to be an essential part of 
maintaining balance in the universe. Logically the "thought world" is a 
happy one, free of ill feeling or hostile attitudes toward any aspect of the 
universe. Illness, prolonged drought conditions, famines and all bad 
misfortunes are believed to occur as the result of a disturbance in the 
orderly nature of the universe ... (Dozier, field notes on Santa Clara 
Pueblo:undated). 

Dozier perceived Pueblo morality as "group-centered" values in which the 

individual assumes responsibility for the good of the community. In a Pueblo 

moral community, social relationships emphasized unanimous consensus and 

cooperative group activity. An ideal Pueblo person was cooperative, honest, 

generous, hospitable, respectful of elders, with a mild and complacent demeanor. 

The effects of a Pueblo person's immoral conduct such as lies, laziness, theft, or 

uncontrolled anger had serious consequences for the Pueblo. 

An individual who commits a transgression of the moral code jeopardizes 
the well-being of his whole village. He is thus burdened with a heavy 
responsibility and his feeling of guilt is an enormous one ... He is concerned 
about protecting himself and others against the concrete realities of the 
temporal world, such as illness, bad crops, drought, and the like (Dozier 
manuscript, undated: 11-12). 
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In the manuscript "The Values and Moral Concepts of the Rio Grande 

Pueblo Indians,"119 Dozier explored how morality was maintained through the 

social organization of Pueblo communities. 

Rio Grande Pueblo villages are highly authoritarian. The head priests of 
the societies in each village form a hierarchical class who exert strict 
control over the activities of village members ... The priests keep constant 
surveillance; any action, whether physical or verbal, which is construed to 
be antithetical to group concerns and the unanimous will of the village as a 
whole is punished by traditional social control mechanisms (Dozier 
manuscript, undated:6). 

Social controls mechanisms included gossip, ridicule, accusations of 

witchcraft, physical punishment, and banishment from the village (Dozier 

fieldnotes on Santa Clara, n.d.). In many cases, these punishments were also 

applied to family and extended family members. 

A serious breach in the moral code was committed by an individual when 

the practice of secrecy of privileged knowledge was not maintained. 

Anthropologists have long observed how ardent Pueblo communities are to 

identify "informants" who revealed privileged, sacred information to outsiders. 

Anthropologists have protected their sources by not identifying names to guard 

them from community sanctions. However, there is an interesting aspect of 

Pueblo holistic moral system which explains why it is important for the community 

to seek out the discordance. Dozier wrote: 

119 This manuscript was later published in the Em;yclopedia of Morals edited by 
Vergilius Ferm, Philosophical Library, New York (Dozier 1956:491-504). 
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Since an individual's misbehavior brings misfortune not only to himself, but 
to the group as a whole, all members of the society are suspect until the 
guilty one is discovered (Dozier manuscript, undated:12). 

The Pueblo system of moral responsibility links all members to the maintenance 

of harmony for the common good of all. 

Dozier incorporated the logic of Native American moral systems in his 

anthropological discourse. He was actively engaged in social systems of 

accountability and reciprocity with traditional Pueblo communities (based on oral 

tradition) and a growing audience of literate Native Americans. 

The construction of Dozier's texts was as "partial" in representing select 

truths within the studied communities (cf., Clifford 1986). Yet we would be amiss 

not to acknowledge that Dozier represented a new kind of "ethnographic 

authority" to the discipline which no other anthropologist of the time could offer. 

His positionality has implications for the practice of anthropology today. Don 

Handelman noted: 

Our conceit in deconstructing the myth of classical ethnographic authority 
(in James Clifford's phrasing) has enabled us to hold to the fiction that our 
relationships with one another are less relevant to how texts are 
constructed, and to the hegemonies over knowledge and expertise that such 
texts proclaim (Handelman 1993:135). 

Handelman continued to discuss the "tyrannies of the text" appropriating 

indigenous discourse in an manner "compatible with our ideas of authorship and 

proprietorship of knowledge" (Handelman 1993:148). 

Native American anthropology, such as that experienced by Edward 
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Dozier, can help to redefine our practice with indigenous communities through 

lessons of positionality, reciprocity, and accountability. As anthropologists, we 

benefit from Dozier's subjectivity and situated discourse as an ethnographer. As 

Jose Limon observed, the context is part of the text. Indigenous discourse in 

anthropology is a text which "continually signifies and refers to the confrontation 

of larger social forces defined by ethnicity and class" (Limon 1993:194). 

Dozier's ethnographic and linguistic studies are an effective means for 

exploring the borders of anthropological discourse as historically constructed in 

the field and in the academy. They also illustrate the complexities of cultural 

representations of indigenous communities in our texts. As early as his research 

with the Arizona Tewa in 1949, Dozier was engaged in what Ronato Rosaldo 

called "the remaking of social analysis" (Rosaldo 1989). He did this by 

introducing an indigenous perspective in the theory, research, and analysis of 

Native American cultures. 

Dozier's indigenous anthropology has significant implications for the 

contemporary practice of ethnography, specifically Pueblo ethnography. Hopi 

ethnographer Peter Whiteley wondered whether there will be an "end of 

anthropology (at Hopi)" (Whiteley 1994). He questioned the utility of 

anthropology for Pueblo societies and advocated locally approved research 

projects on local constructions of history and culture. Echoing Dozier's statement 

regarding accountability to indigenous readers some thirty years earlier, Whiteley 
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posited to anthropologists in the 1990s that: 

Anthropologists (and others) can no longer sustain the illusion that their 
work occurs in a political or representation vacuum. They must now 
address the likely effects disseminating ethnography in the dominant 
society will have on Hopis (Whiteley 1994). 

Rosaldo realized that the personal experience of an anthropologist can 

become an analytical category in social analysis, and that ethnographic knowledge 

as jointly produced was a way of forming ethnographic identities. He proposed 

the "notion of relational knowledge" in social analysis as a mechanism for a 

dialogical anthropology, jointly crafted by subjects and objects (Rosaldo 

1989:206). In Pueblo communities, this concept translates as "reciprocity." 

Reciprocity means that "for each thing taken, something should be returned" 

(Naranjo 1992:98). Reciprocity could serve as a new model of ethnography at the 

turn of the twenty-first century. 

Tenets of the new dialogical anthropology are implicit in the work of 

Dozier and other Native American scholars. For example, Ella Deloria's concept 

of "social kinship" is one type of reciprocity that can be applied to anthropology 

as a binding relationship based upon shared experiences. There is a "speaking 

across" discursive borders which constitutes a strategy of intersubjective discourse 

in anthropology (D.Tedlock 1983:321-338). 

Skeptics will ask: 

"But hasn't anthropology always been dialogical anyway? Isn't that what 
fieldwork is all about in the first place, conversations between 
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anthropologists and others?" 

And Dennis Tedlock will answer: 

Yes, but when we come home and write ethnographies, we hardly let the 
others say anything at all, beyond uttering a few untranslatable "native 
terms." 

Skeptics will ask again: 

Then what about collections of "native texts" - all those books full of myths, 
tales, and legends - and what about native life histories?" 

And Tedlock will again answer: 

The problem with those books is the opposite of the problem with 
ethnographies ... When anthropologists do get around to letting the others 
speaks, they suddenly disappear from the scene, as if no one had been in 
the field asking for the myths or life histories and recording them. There's 
a kind of apartheid here; it's as if anthropologists would not allow the 
natives to be articulate between the same two covers where they 
themselves were trying to articulate (Tedlock 1983:325-26). 

Dozier's complex identities in Pueblo and academic communities suggests a 

possible solution to today's enduring crisis of representation in anthropology. By 

positioning ourselves within the moral discourse of communities that we study, we 

can explore creative ways to construct texts which function meaningfully inside the 

academy and communities. It is in the negotiation of these overlapping borders 

regarding what constitutes significant cultural discourse that we can build 

reciprocal relations which bind Self and Other in a shared history and a shared 

anthropology. 
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APPENDIX A: 
CHRONOLOGY OF EDWARD P. DOZIER 

(April 23) born at Santa Clara Pueblo, New Mexico. 

Attended 1st Grade at Santa Fe County Public School. 

Attended 2nd Grade at Santa Fe County Public School. 

(24 May) Father Thomas Sublette Dozier dies at Thompson Ranch 
in Fairview, New Mexico. 

Attended 3rd Grade at Santa Fe County Public School. 

Attended 4th Grade at Santa Clara Day School. Listed in 
school census as only student who was not a full-blood Indian in the 
class. Roy Adams, government teacher. 

Attended 5th Grade at Santa Clara Day School. Listed in school 
census as only student who was not a full-blood Indian in the class. 
Frank B. Allison and George W. Plumleigh, government teachers. 

Attended 6th Grade at Public High School of Albuquerque. 

Attended 7th Grade at St. Michael's College, Santa Fe. 

Attended 8th Grade at St. Michael's College in Santa Fe, 
a predominately Hispanic Catholic boy's school. 

Attended High School at St. Michael's College in Santa Fe. 

(summers) Worked as a laborer on Indian Emergency Conservation 
Work projects at Santa Clara Pueblo. 

High school graduation from St. Michael's College. 

(Fall) Enrolled at the University of New Mexico majoring in Biology 
and minoring in History. Dozier received federal educational loan 
to attend college. He boarded at U.S. Indian School in 
Albuquerque. 
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(Summers) Worked as secretary-interpreter for community studies 
fieldworker Elizabeth Shepley Sergeant who was compiling 
ethnobotanical data on a Tewa Wild Flower Project. Dozier 
served as interpreter and typist. 

(January) Although he was under 19 and ineligible to vote on the 
adoption of the Santa Clara Constitution, he voted for the first slate 
of candidates for tribal office under the new Constitution. 

(Summer) Worked for Employment Bureau of United Pueblos 
Agency in Albuquerque as records clerk and drove government car 
to recruit Indian laborers. 

(Part-time in 1936, full-time in 1937) Office work for Emergency 
Conservation Work of United Pueblos Agency in Albuquerque 
(CCC-ID). Dozier worked as file clerk and typist for various 
projects including the Pueblo Indian census. 

(Fall) Left the University of New Mexico. Job hunting trip to 
Washington, D.C. and New York City. Met John Collier and J. P. 
Harrington. Visited Elizabeth Shepley Sergeant in New York. 

Worked at U. S. Indian School in Albuquerque as a clerk and 7th 
grade substitute teacher. 

(November 1938 through August 1939) Worked as an Indian 
Assistant (mail and filing clerk) in the construction division at the 
Office of Indian Affairs, Washington, D.C. 

Worked as an Indian Assistant at U. S. Indian School in 
Albuquerque. 

Returned to school at the University of New Mexico. 
Took first course in anthropology. 

Participated as a paid informant/facilitator in ethnographic work on 
Santa Clara Pueblo with Professor W. W. Hill at the University of 
New Mexico sponsored by the National Youth Administration. 

Enlisted in the Army Air Force after his Draft Board refused a 
college deferment for his last semester of undergraduate work. 
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Dozier served 4 years of active duty. Basic training was at Jefferson 
Barracks, Missouri. He was assigned to: Intelligence school at Salt 
Lake City, UT, a B-17 crew in Chico, CA, a B-29 crew in Nebraska, 
and to 873rd Squadron, 498th Bombardment Group, Saipan Island 
in the Pacific Marianas. His rank was Staff Sergeant. 

1943 (July) Married Claire Elizabeth (Betty) Butler at St. Matthew's 
Catholic Church in Washington, D.C. during a furlough. 

1944 (13 April) Daughter Wanda Marie is born in Washington, D.C. 

1945 (summer 1945) Conducted social study of Chamorros in 
Charankanoa Village on Saipan as a personal project while 
stationed with the Army Air Force in the Marianas Islands. 

(October 1945) Returned to United States. 

(19 November 1945) Received honorable discharge in CA. 

(November) Returned to Santa Clara family homestead. 

1946 (August) Separated from Betty Butler Dozier. 

Worked at Los Alamos Laboratories, New Mexico. 

1947 Returned to University of New Mexico. 

(June) Graduated with B.A. in Anthropology from the University 
of New Mexico (UNM). 

(summer) Field research projects with UNM anthropology. 

1948 (May) Divorce from Betty Butler. 

1948-49 

1949 

(summer) Took written Master's examination, UNM 

Teaching Assistant, University of California at Los Angeles (UCLA) 
with Harry Hoijer. 

Graduated with M.A. in Anthropology from University of New 
Mexico, Albuquerque. Master's Thesis: "A Tentative Description 



1949-50 

1949-51 

1950 

1950-51 

1951-52 

1951 

and Classification of Tewa Verb Structure." Committee included 
W.W. Hill (chair), Florence Hawley, H.G. Alexander, and Paul 
Reiter. 

Teaching Assistant and Graduate Student, UCLA. 

(June) Written Ph.D. examination in ethnology, UCLA. 

Ethnographic fieldwork at First Mesa on Hopi reseIVation 
sponsored by pre-doctoral fellowship from Social Science 
Research Council. 

Enrolled in doctoral program in anthropology at 
University of California, Los Angeles (UCLA). 

(27 February) Mother dies in U.S. Indian Hospital in 
Santa Fe. 
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(July 10) Marries Marianne Fink in Flagstaff, Arizona. 

(October) Ph.D. qualifying examinations at UCLA. 

Ethnographic fieldwork at First Mesa on Hopi reseIVation 
sponsored by John Hay Whitney Foundation Opportunity 
Fellowship (predoctoral fellowship). 

Instructor in Anthropology at University of Oregon in Eugene, 
Oregon. 

(May) Member of the Society of the Sigma Xi, UCLA Chapter 

(Summer) Teaches a course on linguistics with Harry Hoijer at 
University of California, Berkeley. 

(December) Doctoral defense at UCLA of "The Changing Social 
Organization of the Hopi-Tewa". Committee consisted of Walter 
Goldschmidt (chair), Harry Hoijer, and Ralph Beals, Robert 
Glendinning, and Wayland Hand. 

1952 (24 March) Newsweek article "Dozier Dossier." 
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1955 

1955 

1954-55 
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1959-60 
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(June) Graduated with Ph.D. in Anthropology and Linguistics, 
UCLA. First graduate of UCLA's doctoral program in 
anthropology and second American Indian to receive a doctorate in 
anthropology. 

(Summer) Ethnological student field trip to Tewa Village. 

Post-doctoral fellowship from Wenner-Gren Foundation for 
Anthropological Research field study of Southwestern Pueblos 
cultural change. 

(July - August) Researcher with Marianne Dozier on segregation 
and integration in New Mexico and Arizona public schools, 
sponsored by the Fund for the Advancement of Education, Ford 
Foundation. 

Taught anthropology and linguistics at Northwestern University in 
Evanston, Illinois as Instructor (1953-54), Assistant Professor 
(1954-57), and Associate Professor (1958-59). 

Published "The Hopi-Tewa of Arizona" in University of California 
Publications in American Archaeology and Ethnology, 44, no. 3. 

(May) Elected to Board of Directors, Association on 
American Indian Affairs, Inc. 

(5 August) Migue Thamu born in Albuquerque, New Mexico. 

(July-August) Staff member in Southwestern Project in Comparative 
Psycholinguistics sponsored by the Social Science Research Council. 

Built adobe house on three acres of land in Corrales, New Mexico 

Fellow, Center for Advanced Studies in the Behavioral Sciences at 
Stanford University in Palo Alto, California. Studied Rio Grande 
Pueblos. 

(March 29) Anya Kelang born in Palo Alto, California. 

Ethnographic fieldwork on Kalingas in northern Luzon, Philippines, 
sponsored by a Senior Postdoctoral grant from the National Science 



1960-71 

1961 

1962 

1963-64 

1966 

1967-68 

1968 

1969 

Foundation. Institutional affiliation was the University of the 
Philippines, Department of Institute of Asian Studies, Manilla. 

Professor of Anthropology and Linguistics at the University of 
Arizona (UA) in Tucson, Arizona. 

Awarded a Penrose Fund grant to write book on Kalingas. 

Assigned American Indian Student Advisor at UA. 

Appointed by UA President Harvill to serve as Chairman of the 
University Indian Affairs Committee. 
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Publication of Hano: A Tewa Indian Community in Arizona. New 
York: Holt, Rinehart and Winston. Publication of Mountain 
Arbiters: The Changing Life of a Philippine Hill People. Tucson: 
University of Arizona Press. 

Sabbatical year in northern New Mexico studying Pueblo history and 
prehistory. 

Elected Chairman of Indian Advisory Committee, UA. 

(Summer) Research grant from Rockefeller Foundation to 
Mindanao Island, Philippines. Worked on planning for First 
Convocation of American Indian Scholars at Princeton in March 
1970. Too ill to attend conference. 

Second term as a Fellow at the Center for the Advanced Studies of 
the Behavioral Sciences at Stanford in Palo Alto, California. 
Studied Urban Indians in Bay area but activists burned Center and 
stopped his research. 

1970 Publication of The Pueblo Indians of North America. New York: 
Holt, Rinehart and Winston. 

Chairman, American Indian Studies Program, University of Arizona. 

1971 (April) American Ethnological Society Meeting, dialogue between 
North American Indians and Anthropologists. 



1971 (2 May) Dies of a heart attack in Tucson, Arizona. 

(6 May) Buried at Santa Clara Pueblo, New Mexico. 

PROFESSIONAL MEMBERSHIPS 

The Association on American Indian Affairs, Inc., 
First Vice President (1955-1971) 

American Anthropological Association 

American Folklore Society 

American Association of University Professors 

Linguistic Society of America 
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Review of The Indians of the Americas. John Collier. In New 
Mexico Ouarterly Review 18:487-489. 
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Review of Maria: The Potter of San Ildefonso. Alice Marriott. In 
Arizona Ouarterly 4:273-274. 

A Tentative Description and Classification of Tewa Verb Structure. 
Unpublished Master's thesis. Albuquerque: University of New 
Mexico. 

Resistance to Acculturation and Assimilation in an Indian Pueblo. 
In American Anthropologist 53:56-66. 

Tewa II: Verb Structure. In International Journal of 
American Linguistics 19:118-127. 

The Hopi-Tewa of Arizona. In University of California 
Publications in American Archaeology and Ethnology 44/3:259-376. 
Berkeley: University of California Press. 

Spanish-Indian Acculturation in the Southwest: Comments. In 
American Anthropologist 56:680-83. 
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International Journal of American Linguistics, vol. 21, 
242-257. 
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44. 

The Concepts of "Primitive" and "Native." In Yearbook of 
Anthropology. 1955. William L. Thomas, Jr., ed. New York: 
Wenner-Gren Foundation for Anthropological Research, 187-202. 

Review of Papers from the Symposium on American Indian 
Linguistics held at Berkeley, 7 July 1951. In American 
Anthropologist 57:650-651. 
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Two Examples of Linguistic Acculturation - the Yaqui of Sonora 
Arizona and Tewa of New Mexico. In Language 32 (1):146-157. 

The Concepts of "Primitive" and "Native" in Anthropology. In 
Current Anthropology. Chicago: University of Chicago Press. 
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The Values and Moral Concepts of the Rio Grande Pueblo Indians. 
In EnCYclopedia of Morals. Vergilius Ferm, ed. New York: 
Philosophical Library, 491-504. 

The Role of the Hopi-Tewa Migration Legend in Reinforcing 
Cultural Patterns and Prescribing Social Behavior. In Journal of 
American Folklore 69:176-180. 

Review of Navaho Acquisitive Values. Reports of the Rimrock 
Project, Value Series No.5. In Papers of the Peabody Museum of 
American Archaeology and Ethnology, 42 (3). 

Review of Third Annual Report of American Indian Development, 
1954. In American Anthropologist 58:1147-1148. 

The Hopi and the Tewa. In Scientific American 196: 126-136. 

Rio Grande Pueblo Ceremonial Pattern. In New Mexico Quarterly 
27 (1):27-34. 

Review of An Ethno-Atlas: A Students Manual of Tribal. Linguistic 
and Racial Groupings. Robert F. Spencer. In Journal of American 
Folklore 70:289-290. 

Review of Schoolcraft's Indian Legends. Mentor L. Williams, ed. 
In Journal of American Folklore 70:285-286. 

Ethnological Clues for the Sources of Rio Grande Population. In 
Migrations in New World Culture Histoty. Raymond H. Thompson, 
ed. University of Arizona Bulletin, vol. XXIX, No.2. Social 
Sciences Bulletin, No. 27. Tucson: University of Arizona Press, 21-
32. 

Spanish-Catholic Influences on Rio Grande Pueblo Religion. In 
American Anthropologist 60:441-448. 
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International Journal of American Linguistics 24(4):268-272. 

The Hopi and the Tewa. Reprinted in Sociology - A Text with 
Adapted Readings. Leonard Broom and Philip Selznik, eds. 
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Review of The Western Apache Clan System: Its Origin and 
Development. Charles R. Kaut. In University of New Mexico 
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The Pueblos of the Southwestern United States. In Journal of the 
Royal Anthropological Institute 90:146-160. 

A Comparison of Eastern Keresan and Tewa Kinship Systems. In 
Selected Papers of the Fifth International Congress of 
Anthropological and Ethnological Sciences. Philadelphia: 
University of Pennsylvania Press, 96-186. 

A Comparison of Eastern Keresan and Tewa Kinship Systems. In 
International Congress of the Anthropological and Ethnological 
Sciences. Acts. 5:430:436. 

Rio Grande Pueblos. In Perspective in American Indian Culture 
Change. Edward H. Spicer, ed. Chicago: University of Chicago 
Press, 94-186. 

Land Utilization and Social Organization Among the Pagan Peoples 
of Northern Luzon, Philippines. In Papers Delivered at the Annual 
Meeting of the American Ethnological Society, Columbus. Ohio. 
Seattle: University of Washington, 2-6. 

Review of Cochiti. A New Mexico Pueblo - Past and Present. 
Charles H. Lange. In Journal of American Folklore 74:171-172. 

The Kalinga of Northern Luzon, Philippine Islands. In Yearbook. 
1962. Philadelphia: The American Philosophical Society, 515-517. 
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Annual Conference of the Co-ordination Council for Research in 
Indian Education. Phoenix: Arizona State Department of Public 
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APPENDIX C: 
INVENTORY OF mE EDWARD P. DOZIER PAPERS 

EDWARD P. DOZIER PAPERS (27.3 linear ft.) 
Manuscript Collection 23 

Arizona State Museum Archives 
University of Arizona 

Subgroup 1: Thomas Sublette Dozier Papers (1885-1919) 

BOX 1 

Folder 1 SERIES 1: CORRESPONDENCE (1904-1912) 

Folder 2 SERIES 2: BUSINESS RECORDS (1890-1914) 

Folder 3 SERIES 3: FAMILY HISTORY (1885-1919) 

Folder 4-6 SERIES 4: MANUSCRIPTS (1890-1915) 

Folder 7 SERIES 5: PRINTED MATERIALS (1894-1907) 

BOX 2 
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Folder 8-13 SERIES 6: ACCOUNT BOOKS AND JOURNALS (1861-1924) 

SERIES 7: BUSINESS LETTER BOOKS 

BOX 3* 
(oversize box) 

Folder 14 

Folder 15 

Folder 16 

Folder 17 

Letter Books, 1901-1903 

Letter Books, 1903-1904 

Letter Books, 1905-1907 

Letter Books, 1907-1913 
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Subgroup 2: Edward P. Dozier Personal Papers (1923-70) 

BOX 4 

Folder 18-19 SERIES 1: BIOGRAPHICAL MATERIALS 

SERIES 2: FAMILY CORRESPONDENCE 

Folder 20 Edward P. Dozier to family (1935-68) 

Folder 21 Caroline Dozier to EPD (1935-38) 

Folder 22 Caroline Dozier to EPD (1939-40) 

Folder 23 Caroline Dozier to EPD (1941-42) 

Folder 24 Caroline Dozier to EPD (1943-66) 

Folder 25 David Dozier to EPD (1926-70) 

Folder 26 Mike Dozier to EPD (1937-70) 

Folder 27 Paul (Pablo) Dozier to EPD (1927-42) 

Folder 28 Pete (Pitman, Pito) Dozier to EPD (1923-70) 

BOX 5 

Folder 29 Pete Dozier and Oliver LaFarge (1931-33) 

Folder 30 Ramona Dozier to EPD (1943) 

Folder 31 Thomas L. Dozier to EPD (1931-70) 

Folder 32 Betty Butler Dozier to EPD (1962-68) 

Folder 33 Wanda Dozier to EPD (1955-70) 

Folder 34 Anya and Migue Dozier to EPD (1956-60) 



SERIES 3: DIARIES 

Folder 35 Diary (1935-38) 

Folder 36 Diary (1935-38) 

SERIES 4: SCHOOL RECORDS 

Folder 37 Education (1934-38) 

Folder 38 St. Michael's College (1935-36) 

Folder 39 Government College Loan (1935-42) 

BOX 6 

Folder 40 St. Michael's Newspaper (1934-35) 

Folder 41-42 University of New Mexico (1935-45) 

Folder 43 UNM, Dr. Leslie Spier class (1946-47) 

Folder 46-47 UCLA 

Folder 48 

BOX 7 

Folder 49 

Folder 50 

Folder 51 

Folder 52 

Folder 53 

UCLA, Dr. Harry Hoijer linguistics class (1947-48) 

SERIES 5: FINANCIAL RECORDS 

SERIES 6: MILITARY RECORDS (1941-58) 

SERIES 7: MEMORABILIA 

SERIES 8: MISCELLANEOUS CORRESPONDENCE 

EPD to non-family members (1942-48) 

Non-family members to EPD (1942-48) 
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Folder 54 

Folder 55 

Folder 56 

Folder 57 

Folder 58 

Folder 59 

Folder 60 

Folder 61 

Folder 62 

Folder 63 

Folder 64 

Folder 65 

BOX 8 

BOX 9* 
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Frank Barnes (1941-45) 

Cappy [no surname] to EPD (1942-43) 

Bob Criss (1942-45) 

Willian Flager (1942-43) 

Pete Garcia (1935-39) 

Kay [no surname] (1942-43) 

Lucy Kepner (1942) 

Teofilo Lucero (1937-39) 

Clarence Moulton (1935-39) 

Donald Robertson (1941-48) 

Cliff Shordiche (1940-43) 

Bert Williams (1937-39) 

Loose envelopes addressed to EPD (1930s-1940s) 

SERIES 9: MISCELLANEOUS JOURNALS, MEMO BOOKS, 
ACCOUNT BOOKS, AND SOUVENIRS (1936-53) 
(undersize box) 

Subgroup 3: Elizabeth Shepley Sergeant Papers (1923-64) 

BOX 10 

Folder 66 

Folder 67 

SERIES 1: CORRESPONDENCE 

E.S. Sergeant to E.P. Dozier (1935-64) 

E.P. Dozier to E.S. Sergeant (1935-64) 



Folder 68 Miscellaneous Correspondence (1923-66) 

SERIES 2: MANUSCRIPTS, REPORTS, AND SURVEYS 

Folder 69-71 Pueblo Indians 

BOX 11 

Folder 72 

Folder 73 

Folder 74 

Folder 75 

Folder 76 

Folder 77 

BOX 12 

Folder 78 

Folder 79 

Folder 80 

Folder 81 

Santa Clara Census--index card file (1933) 

Santa Clara Pueblo 

Santa Clara Pueblo: factionalism before tribal constitution 
(1928-35) 

Santa Clara Constitution (1935) 

Tewa Basin Project reports 

Pueblo Surveys 

SERIES 3: LITERARY MMVSCRIPTS, ARTICLES, 
BOOK REVIEWS 

Manuscript of unpublished novel Deer Dance with 
some annotations and a 1953 review sheet. Carbon copy. 
163 typed pages. 

Manuscript of unpublished novel Deer Dance. Un annotated 
carbon copy. 163 typed pages. 

Manuscript of unpublished novel Deer Dance. Extensive 
annotations on original typed copy. 

Magazine articles (1920-37) 

295 



Folder 82 

BOX 13 

Folder 83 

Folder 84 

Folder 85 

Folder 86 

Folder 87 

Folder 88 

Folder 89 

Folder 90 

Folder 91 

Folder 92 

Folder 93 

Folder 94 

BOX 14 

Folder 95 

Folder 96 

Folder 97 

Magazine articles and book reviews (1921-40) 

SERIES 4: PUEBLO WILDFLOWER BOOK 

E.S. Sergeant correspondence, project staff biographies (1948) 

M.C. Shevky correspondence (1965-66) 

Probate records and estate correspondence (1965-67) 

Research notes for a book of One Hundred Wildflowers of 
the Pueblo Country with Tewa Indian Names and Uses 

Watercolor Paintings: Nos. 1-3,5-7, 9, 12, plus one unnumbered 
flower painting 

Watercolor Paintings: Nos. 8, 10, 13-22 

Watercolor Paintings: Nos. 23-34 

Watercolor Paintings: Nos. 35-46 

Watercolor Paintings: Nos. 47-57 

Watercolor Paintings: Nos. 58-70 

Watercolor Paintings: Nos. 71-82 

Watercolor Paintings: Nos. 83-92, 4, xi 

Letter File A: Accounts 

Letter File B: Bibliography & Glossary 

Letter File C: Correspondence (1936-48) 
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Folder 98 Letter File N: Notes 

Folder 99 Letter File P: Publications 

Folder 100 Letter File P: Paintings 

Folder 101 Letter File S: Shevky correspondence (1936-48) 

Folder 102 Letter File T: Tewa Language 

Folder 103 Letter File W: Working notes 

Folder 104 Letter File is empty 

Folder 105 E.P. Dozier research notes on Wildflower Book 

Subgroup 4: Edward P. Dozier Professional Papers (1935-72) 

SERIES 1: CORRESPONDENCE 

BOX 15 

Folder 106 

Folder 107 

Folder 108 

Folder 109 

Folder 110 

Folder 111 

Folder 112 

Folder 113 

Folder 114 

Correspondence: E.P.Dozier/Dept of Interior (1935-55) 

Correspondence: Letters Sent (1952) 

Correspondence: Letters Received (1952) 

Correspondence: Letters Sent (1953) 

Correspondence: Letter Received (1953) 

Correspondence: Letters Sent (1954) 

Correspondence: Letters Received (1954) 

Correspondence: Letters Sent (1955) 

Correspondence: Letters Received (1955) 
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BOX 16 

Folder 115 Correspondence: Letters Sent (1956) 

Folder 116 Correspondence: Letters Received (1956) 

Folder 117 Correspondence: Letters Sent (1957) 

Folder 118 Correspondence: Letters Received (1957) 

Folder 119 Correspondence: Letters Sent (1958) 

Folder 120 Correspondence: Letters Received (1958) 

BOX 17 

Folder 121 Correspondence: Letters Sent (1959) 

Folder 122 Correspondence: Letters Received (1959) 

Folder 123 Correspondence: Letters Sent (1960) 

Folder 124 Correspondence: Letters Recieved (1960) 

Folder 125 Correspondence: Letters Sent (1961) 

Folder 126 Correspondence: Letters Received (1961) 

BOX 18 

Folder 127 Correspondence: Letters Sent (1962) 

Folder 128 Correspondence: Letters Received (1962) 

Folder 129 Correspondence: Letters Sent (1963) 

Folder 130 Correspondence: Letters Received (1963) 
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Folder 131 Correspondence: Letters Sent (1964) 

Folder 132 Correspondence: Letters Received (1964) 

BOX 19 

Folder 133 Correspondence: Letters Sent (1965) 

Folder 134 Correspondence: Letters Received (1965) 

Folder 135 Correspondence: Letters Sent (1966) 

Folder 136 Correspondence: Letters Received (1966) 

Folder 137 Correspondence: Letters Sent (1967) 

Folder 138 Correspondence: Letters Received (1967) 

BOX 20 

Folder 139 Correspondence: Letters Sent (1968) 

Folder 140 Correspondence: Letters Received (1968) 

Folder 141 Correspondence: Letters Sent (1969) 

Folder 142 Correspondence: Letters Received (1969) 

BOX 21 

Folder 143 Correspondence: Letters Sent (1970) 

Folder 144 Correspondence: Letters Received (1970) 

Folder 145 Correspondence: Letters Received (1970) 

Folder 146 Correspondence: Letters Sent (1971) 



Folder 147 

Folder 148 

BOX 22 

Folder 149 

Folder 150 

Folder 151 

Folder 152 

Folder 153 

Folder 154 

Folder 155 

Folder 156 

Folder 157 

Folder 158 

Folder 159 

Folder 160 

Folder 161 

BOX 23 

Folder 162 
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Correspondence: Letters Received (1971) 

Correspondence: Letters Sent (1972) 

Correspondence: Barbara Freire-Marreco Aitken (includes Santa 
Clara field notes, 1910-13) 

Correspondence: Robin Fox 

Correspondence: John P. Harrington 

Correspondence: Emil W. Haury 

Correspondence: Edgar L. Hewett 

Correspondence: W.W. "Nibs" Hill 

Correspondence: Gertrude Kurath 

Correspondence: Oliver LaFarge 

Correspondence: Charles H. Lange 

Correspondence: Gladys A. Reichard 

Correspondence: Edward "Ned" H. Spicer 

Correspondence: Leslie Spier 

Correspondence: Raymond H. Thompson 

SERIES 2. HOPI-TEWA (HANO) 

Correspondence (1959-67) 



Folder 163 

Folder 164 

Folder 165 

Folder 166 

Folder 167 

Folder 168 

BOX 24 

Folder 169 

Folder 170 

Folder 171 

Folder 172 

BOX 25 

Folder 173 

Folder 174 

Folder 175 

Folder 176 

Folder 177 

Folder 178 

Field notes (1949) 

Kinship 

Manuscript: Hopi-Tewa of Arizona (1954), UCLA dissertation 
published by University of California Press 

Manuscript: Hopi-Tewa (at Northwestern University) 

Manuscript: Hano (Holt, Rinehart book) 

Manuscript: Hano (at University of Arizona) 

SERIES 3. KALINGA ETHNOGRAPHY 

Correspondence (1959-69) 

National Science Foundation grant (1960) 

Financial papers, official Customs records 

Field notebooks (3): Mabacca, Lubuagon, Salegseg 

Field notebooks (2): Notes on Lubugon & Kalinga songs 

Address and memo books 

Research: Lexical List for Northern Luxon 

Research: Kalinga word associations 

Research: Kalinga Lifeways 

Research: Kalinga life cycle 
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Folder 179 

Folder 180 

Folder 181 

Folder 182 

BOX 26 

Folder 183 

Folder 184 

Folder 185 

Folder 186 

Folder 187 

Folder 188 

BOX 27 

Folder 189 

Folder 190 

Folder 191 

Folder 192 

Folder 193 

Research: Kalinga Peace Pacts 

Research: Population 

Research: Population, history, economics, religion, linguistics, 
music, and peace pacts 
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Research: Population, history, economics, religion, linguistics, 
music, and peace pacts 

Research: Population, history, economics, religion, linguistics, 
music, and peace pacts 

Research: Notes and Miscellaneous 

Manuscript: Kalinga of Upper Saltan and Mabaca River valleys 

Manuscripts: Kalinga Peace pact Institution; Territorial or 
Regional Unit of the Kalinga; Economics; and research notes 

Kalinga field methods and acknowledgments 

Manuscript: Kalinga book manuscript (1967) 

Manuscript: Kalinga book manuscript (first draft) 

Manuscript: Kalinga book manuscript (pages 89-118, 224, and 
appendices) 

Manuscript: Charts, maps, appendices 

Manuscript: Maps 

Manuscript: Appendix 



Folder 194 

BOX 28 

Folder 195 

Folder 196 

Folder 197 

Folder 198 

BOX 29 

Folder 199 

Folder 200 

Folder 201 

Folder 202 

Folder 203 

Folder 204 

Folder 205 

Folder 206 

BOX 30 

Manuscript: Mountain Arbiters draft (circa 1965) 

Manuscript: Mountain Arbiters 

Manuscript: Mountain Arbiters 

Manuscript: Mountain Arbiters (A) 

Manuscript: Mountain Arbiters (B) 

Book reviews: Mountain Arbiters 

Manuscript and publication: The Kalinga of Northern Luzon 
(Holt, Rinehart, and Winston, 1967) 

Manuscripts: diverse Philippine papers by Dozier and other 
authors 

Manuscripts: diverse Philippine papers by Dozier and other 
authors 

Manuscripts: diverse Philippine papers by Dozier and other 
authors 

Publications on the Philippines 

University of Chicago seminar on Philippines 
(Fred Eggan) 

Manuscript: Philippines, West or East 

SERIES 4. MANUSCRIPTS 
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Folder 207 

Folder 208 

Folder 209 

Folder 210 

Folder 211 

Folder 212 

Folder 213 

BOX 31 

Folder 214 

Folder 215 

Folder 216 

Folder 217 

Folder 218 

Folder 219 

Folder 220 

Folder 221 

Folder 222 

Folder 223 

Folder 224 

Pueblos of North America book 

Pueblo Indians of the Southwest (1963) 

The Rio Grande Pueblos 

The Rio Grande Pueblos (SSRC 1956) 

The Rio Grande Pueblos 

The Pueblos of Arizona and New Mexico 

Pueblos 

Cultural change, variation and adaptation in Santa 
Clara Pueblo 

Religious acculturation (1959) 
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Religious beliefs and rituals 

Differing reactions to religious contact among 
North American Indian societies 

Yaqui adaptation of Christianity 

Spanish Catholic influences on Pueblo religion 

Compartmentalism in Pueblo religion 

Spanish-Catholic influences on Rio Grande Pueblo religion 

Values and Moral Concepts of the Rio Grande Pueblo Indians 

Acculturative stages amond Western Pueblos 

Acculturation problems experienced by groups of Indians in the 
Southwest 



Folder 225 

Folder 226 

Folder 227 

Folder 228 

Folder 229 

Folder 230 

Folder 231 

Folder 232 

Folder 233 

Folder 234 

Folder 235 

Folder 236 

BOX 32 

Folder 237 

Folder 238 

Folder 239 

Folder 240 

Folder 241 

Folder 242 

Reaction of American Indians to Euro-American contact 

Impact of White culture on American Indian societies 

Adaptation to change: Pueblos of the Southwest 

Cultural change and acculturation 

Forced and permissive acculturation (Pueblos and Mexico) 

Pueblo resistance to cultural and linguistic 
borrowing 

Self-government and the Pueblos 

Pueblo Indians response to culture contact 

Resistance to acculturation and assimilation in an 
Indian Pueblo (Hopi-Tewa) 

Eastern Pueblo reaction to Spanish contact 

Rio Grande compartmentalism 

Factionalism and social reintegration (Tewas) 

Southwestern social organization 

Social structure of Rio Grande Pueblos 

Social structure of Rio Grande Tewa Pueblos 

Tewa kinship terminology 

Keresan and Tewa kinship systems 

American Southwest 
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Folder 243 

Folder 244 

Folder 245 

Folder 246 

Folder 247 

Folder 248 

Folder 249 

Folder 250 

Folder 251 

Folder 252 

Folder 253 

Folder 254 

Folder 255 

BOX 33 

Folder 256 

Folder 257 

Folder 258 

Pueblo Indians of Southwest: SUlVey of literature 
and review of anthropological methods and results 

Theoretical and methodological contributions of Southwestern 
U.S. Pueblo Indian studies to cultural anthropology (1964) 

Southwestern Pueblo ethnology and social 
anthropology 

Linguists approach to language 

Southwestern Indian speech sounds 

American Indian languages of the Southwest 

Early contributors to anthropology in the 
Southwest: Linguistics (1961) 

Psychological reality of linguistic units 

Linguistic approach to meaning 

Southwestern social units and archaeology 

Linguistic acculturation in the Southwestern United 
States 

Two examples of linguistic acculturation ... Yaqui 
and Tewa (1956) 

Making inferences from the present to the past 

Social and cultural backgrounds of Indian children 

Adjustment problems of young American Indians 

An anthropologist looks at early childhood 
education 
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Folder 259 

Folder 260 

Folder 261 

Folder 262 

Folder 263 

Folder 264 

Folder 265 

Folder 266 

Folder 267 

Folder 268 

Folder 269 
values 

Folder 270 

Folder 271 

Folder 272 

BOX 34 

Folder 273 

Folder 274 

Folder 275 

Folder 276 

American-Indian White relations and the adjustment problems 
of Indian school children 

Social and cultural backgrounds of Indian children 

Integration of schools in Arizona and New Mexico 
(with Marianne Dozier) 

Rural and Indian Education in Mexico 

Background information for teachers of American Indians 

The American Indian Today: Diversity and Unity 

American Indian alcoholism 

Problem-drinking among American Indians 

Understanding behavioral disorders among Pueblo Indians 

Mexican Americans in the Southwest 

Mexican-American social institutions, behavioral patterns, and 

Mexican-American psychotherapy 

Peasant Culture to Urbanism (1966) 

Paper for nurses' conference (1962) 

Colleagues Manuscripts: Authors A through D 

Colleagues Manuscripts: Authors E 

Colleagues Manuscripts: Authors F through G 

Colleagues Manuscripts: Authors H 
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BOX 35 

Folder 277 Colleagues Manuscripts: Authors I though K 

Folder 278 Colleagues Manuscripts: Authors L through N 

Folder 279 Colleagues Manuscripts: Authors 0 through T 

Folder 280 Colleagues Manuscripts: Authors U through Z 

Folder 281 Colleagues Manuscripts: Unidentified authors 

SERIES 5. PROFESSIONAL ORGANIZATIONS AND PROGRAMS 

BOX 36 

Folder 282 

Folder 283 

Folder 284 

Folder 285 

Folder 286 

Folder 287 

Folder 288 

Folder 289 

Folder 290 

All-Indian Pueblo Council 

American Anthropological Association (AAA) (1) 

American Anthropological Association (2) 

AAA Council on Anthropology and Education 

AAA Council on Anthropology and Education 

AAA Committee on Research Problems and Ethics 

AAA Annual Meeting (1967): Acculturative Stages in 
Plateau Culture Area 

AAA Annual Meeting (1970): Anthropology and the American 
Indian 

American Association for the Advancement of Science (AAAS) 



BOX 37 

Folder 291 

Folder 292 

Folder 293 

Folder 294 

Folder 295 

Folder 296 

Folder 297 

Folder 298 

Folder 299 

Folder 300 

Folder 301 

Folder 302 

Folder 303 

BOX 38 

Folder 304 

Folder 305 

Folder 306 

Folder 307 

Folder 308 

American Association of University Professors (AAUP) 

American Civil Liberties Union 

American Council of Learned Socieites 

American Ethnological Society (AES) 

American Folklore Society 

American Indian Chicago Congerence (1961) 

American Indian Development Inc. 

American Indian Historical Society (1) 

American Indian Historical Society (2) 

American Society for Ethnohistory 

American Sociological Society 

The Amerindian 

Association for Asian Studies, Inc. 

Association on American Indian Affairs, Inc. (AAIA) 

AAIA (1954) 

AAIA (1955) 

AAIA (1956) 

AAIA (1957) 
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(1953) 
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Folder 309 AAIA (1958) 

Folder 310 AAIA (1959) 

Folder 311 AAIA (1960) 

BOX 39 

Folder 312 AAIA (1961) 

Folder 313 AAIA (1962) 

Folder 314 AAIA (1963) 

Folder 315 AAIA (1964) 

Folder 316 AAIA (1965) 

Folder 317 AAIA (1966) 

BOX 40 

Folder 318 AAIA (1967) 

Folder 319 AAIA (1968) 

Folder 320 AAIA (1969) 

Folder 321 AAIA (1970) 

Folder 322 AAIA (1971) 

Folder 323 AAIA (1972) 

Folder 324 AAIA Conference (1966): Indian Education - The Early Years 

BOX 41 



Folder 325 

Folder 326 

Folder 327 

Folder 328 

Folder 329 

Folder 330 

Folder 331 

Folder 332 

Folder 333 

BOX 42 

Folder 334 

Folder 335 

Folder 336 

Folder 337 

Folder 338 
Sciences 

Folder 339 

Folder 340 

Folder 341 

Bureau of Indian Affairs (BIA) 

BIA, Early Childhood Education for American Indians (1968) 

Center for Advanced Study in the Behavioral Sciences (1) 

Center for Advanced Study in the Behavioral Sciences (2) 
(1958-59) 

Center for Applied Linguistics, MLA conference 
(1964) - Teaching English to speakers of other languages 

Council on Anthropology and Education 

Council on Economic and Cultural Affairs, 
University of Philippines (1959) 

Great Basin Anthropological Conference (1966) 

Indian Council Fire 

Institute of American Indian Arts 

Inter-American Indian Congress (1) 

Inter-American Indian Congress (2) 

International Congress of Americanists 

International Congress of Anthropological and Ethnological 

International Congress of Linguists 

Intertribal Council of Arizona (ITCA) 

Jicarilla Apache Alcoholism Project 
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Folder 342 

Folder 343 

Folder 344 

Folder 345 

Folder 346 

Folder 347 

BOX 43 

Folder 348 

Folder 349 

Folder 350 

Folder 351 

Folder 352 

Folder 353 

Folder 354 

Folder 355 

Folder 356 

Folder 357 

Folder 358 

Folder 359 

Linguistic Society of America 

Mexican-American Culture and Personality (1964) 

National Congress of American Indians 

National Indian Youth Council 

Navajo Orientation Program (1968) 

Navajo Youth Conference 

New Mexico Association on Indian Affairs 

New Mexico Historic Sites Review Committee 

Northwestern University Conference: Study of the 
Community 

Pacific Science Congress, Tokyo (1966) 

Pascua Yaqui Association 

Pascua Community Housing, Advisory Committee 

Peace Corps 

Pecos Conference 

School of Alcohol Studies, University of Utah 

School of Nursing conference, University of Arizona 

Social organization of prehistoric communities symposium, 
University of California, Santa Barbara (1965) 

Social Sciences and Education Colloquium 
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Folder 360 

Folder 361 

Folder 362 

Folder 363 

BOX 44 

Folder 364 

Folder 365 

Folder 366 

Folder 367 

Folder 368 

Folder 369 

Folder 370 

Folder 371 

Folder 372 

Folder 373 

Folder 374 

Social Science Curriculum Development Project for 
Indian schools 

Social Science Research Council 

Society for Applied Anthropology 

Southern Anthropological Society (SAS) 

Southwest Project in Comparative Psycholinguistics 
(1957) 

Southwestern Anthropological Association 

Southwestern Cooperative Educational Laboratory 

SSRC Seminar on Differential Change 

Stanford conference (1968): Styles of learning 
among American Indians 

United National Conference, Geneva (1963) 

United Scholarship Services 

University of California Program (1966): Indians of 
the Far West 

U.S. Department of Health, Education, and Welfare 

Wenner-Gren Foundation 
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Wenner-Gren Symposium, Austria (1967): Theory and methods in 
American Indian ethnological and ethnohistorical research 

SERIES 6. UNIVERSITY RECORDS 



BOX 45 

Folder 375 

Folder 376 

Folder 377 

Folder 378 

Folder 379 

Folder 380 

Folder 381 

Folder 382 

Folder 383 

BOX 46 

Folder 384 

Folder 385 

Folder 386 

Folder 387 

Folder 388 

Folder 389 

BOX 47 

Folder 390 

Folder 391 

Correspondence: University of Oregon 

Correspondence: Northwestern University 

Correspondence: University of Arizona (UA) (1) 

Correspondence: University of Arizona (2) 

Correspondence: University of Arizona (3) 

Committee: UA, Research on Human Subjects 

Committee: UA, Scholarships 

Committee, UA, Faculty Research 

Committee, VA, Early Childhood Education (1966) 

Book Reviews by E.P .Dozier 

Publications (1) 

Publications (2) 

Research (1) 

Research (2) 

Research (3):Santa Clara 

Indian Education: Indian student advisory notes (1962-65) 

Indian Education: Native American Studies Programs 
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Folder 392 

Folder 393 

Folder 394 

Folder 395 

BOX 48 

Folder 396 

Folder 397 

Folder 398 

Folder 399 

Folder 400 

Folder 401 

Folder 402 

Folder 403 

Folder 404 

Folder 405 

BOX 49 

Folder 406 

Folder 407 

Folder 408 
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Indian Education: American Indian Education Conference (1967): 
Education of teachers of California Indians 

Indian Education (1) 

Indian Education (2) 

Indian Education: Indian Advisory Committee 
(1968-70) 

Student Records: Comprehensive examinations 

Student Records: Dissertation, Gilbert Bartell 

Student Records: Dissertation, Ezra Zubrow 

Student Records: Fellowships 

Student Records: Graduate students, VA 

Student Records: Graduate student information 

Student Records: Honors program 

Student Records: Proposals and statements 

Student Records: Proposa1s, Ph.D. 

Student Records: Recommendations 

Class Notes: Introduction to Linguistics (1) 

Class Notes: Introduction to Linguistics (2) 

Class Notes: Linguistics 150B 



Folder 409 

Folder 410 

Folder 411 

Folder 412 

Folder 413 

Folder 414 

Folder 415 

Folder 416 

Folder 417 

BOX 50 

Folder 418 

Folder 419 

Folder 420 

Folder 421 

Folder 422 

Folder 423 

BOX 51 

Class Notes: Language and Culture 205 

Class Notes: Nature of Language B60 

Class Notes: Study of Unwritten Languages C61 

Class Notes: American Indian Languages 350 A 

Class Notes: Southwest Linguistic Classification 

Class Notes: Rio Grande and Arizona Tewa Phonetics 

Class Notes: Tewa Orthography 

Class Notes: Tewa Workbook: Summer Institute of Linguistics 
(1968) 

Class Notes: Yaqui Language 
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Linguistics: Laguna Pueblo: Keres morphology, index cards (A & 
B) 

Linguistics: Hopi-Tewa phonetics 

Linguistics: Tewa language 

Linguistics: Southwest Project in Comparative Psycholinguistics 
(SWPCP) (1956) (1) 

Linguistics: SWPCP (2) 

Linguistics: Proposal for a Center for the Study of American 
Indian Languages, University of Arizona, by Oswald Werner 
(1966) 



Folder 424 

Folder 425 

Folder 426 

Folder 427 

Folder 428 

Folder 429 

Folder 430 

Folder 431 

Folder 432 

Folder 433 

Folder 434 

BOX 52 

Folder 435 

Folder 436 

Folder 437 

Folder 438 

Folder 439 

Folder 440 

University of Oregon class: Introduction to 
Cultural Anthropology (1) 

University of Oregon class: Introduction to 
Cultural Anthropology (2) 

Northwestern University: American Indian C11 

Northwestern University: General Anthropology AlO 
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Northwestern University: Introduction to Cultural Anthropology 
IB 

Northwestern University: Linguistics 

Northwestern University: Middle America 

Northwestern University: Peoples of the World BlO 

Northwestern University: Pueblo Indians C4 

Northwestern University: Seminar, Cultural Dynamics (DI) 

Northwestern University: Seminar, Field Methods D11 

University of Arizona (UA) class: Introduction to Cultural 
Anthropology IB 

UA class: Methods in Cultural Anthropology 306 

UA class: Culture Change 203 

UA class: Cultural Change and Acculturation 

UA class: History of Anthropological Theory 250 

UA class: Seminar, Greater Southwest 



Folder 440 UA class: Seminar, Greater Southwest 

Folder 441 UA class: North American Indians 

Folder 442 UA class: Northern Paiute ethnobotany 

Folder 443 UA class: Indians of the Southwest 

Folder 444 UA class: Kinship 

Folder 445 UA class: Seminar, Kinship 

BOX 53 

Folder 446 UA class: Semantics and Kinship 42 

Folder 447 UA class: Social Structure and Organization 

Folder 448 UA class: People of the Pacific 288 
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