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ABSTRACT 

This dissertation focused on the perceptions of Apsaalooke (Crow) elders, descendants 

who experienced first-hand the trauma of the boarding school era. Apsaalooke is used 

throughout this paper when indicating ancestral peoples and experiences, while Crow is used in 

modern context. By sharing the Apsaalooke history, culture, personal experiences, and 

background knowledge we can better understand the survival of the culture and the Apsaalooke 

language. The research questions guiding this study are (1) How do Apsaalooke Elders perceive 

the impact of U.S. educational policies enacted between 1819 to 1934? And (2) What shared 

assumptions do Apsaalooke Elders perceive as essential for helping their children overcome 

contemporary cultural challenges? 

Six Apsaalooke enrolled tribal members participated in the study. From their interviews 

three main themes emerged: (1) generational trauma, (2) generational oppression, and (3) 

mistrust. The Apsaalooke elders voiced their frustration regarding the loss of land due to the 

negative impact it had on the Apsaalooke culture. Some families’ lifestyles impacted their 

children’s life at home and outside of the home creating a detrimental effect the learning of the 

Apsaalooke language and the cultural ways. The concern and hope of the Apsaalooke language 

and culture may not be lost as there remains hope for the younger generations to learn and speak 

the Apsaalooke language. 

The elders believed the Apsaalooke people are carrying the traumas of their ancestors, 

grandparents, and parents as well as their own trauma. The impact of generational trauma is loss 

of land, hunger, language cultural loss, broken Apsaalooke family units, and cultural extinction. 

Talking about the past hurts invites this hurt back into their lives. So, they move on wanting to 

live peacefully. 

The Apsaalooke elders all agreed education is a key component for their children to 

succeed and Apsaalooke tribal leaders need to address these issues by offering their support to 

help the younger generations. This was a major concern for all participants. An essential part of 

the preservation effort is conveying to the next generation the life their ancestors lived and the 

changes they survived; thus, facilitating Apsaalooke education’s evolution for a new time in 

history. 
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CHAPTER ONE 

INTRODUCTION 

I am a sixth-generation enrolled Apsaalooke (Crow) member still living on my ancestral 

Apsaalooke land. My life involves practicing Apsaalooke traditional ways including dancing, 

singing, speaking the Apsaalooke (Crow) language, parading, practicing the clan system, and 

participating as a Tobacco Society member. I attend the sweat lodge, Sundance, and peyote 

meetings. However, I also live a Euro-American life, each morning attending work as a teacher,  

Administrator, attending college and receiving a bachelor's, master's, and a doctoral degree.  

In 2006, I was accepted into the master’s program in Education in Educational   

Leadership. I was enrolled in the first Indian Leadership Education and Development (I  

LEAD) program for Native Americans pursuing their studies to be administrators at Montana 

State University-Bozeman (MSU). That fall, the I LEAD program invited students to the MSU 

football stadium for a luncheon. As I walked in, I was happy to see Crow colleagues from back 

home. I sat down with them and had some great conversations, joking, teasing, and laughing. 

Just then, the head of the Education Department and a few program instructors walked in. My 

colleagues and I were still trying to finish our conversation when one of the instructors headed 

our way; we all looked at each other and said, "SSSHHH." I then said “She/He is coming” in the 

Apsaalooke language (ake huuk). Another Crow colleague looked and saw the instructor getting 

closer. One said, "E-G HUUK." We all giggled quietly, trying to be discreet. Our instructor 

noticed we had said something to each other. She approached our table and asked us, "What did 

you say?" with a friendly smile, looking as if we were up to something. At the same time, we all 
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said, "Nothing!" with our big grins. She asked again, "No, what did you say? I want to know?" 

still looking at us with that friendly smile. I said, "We just said, "SSSHHH." She asked again, 

"Why? What does that mean?" One of my Crow colleagues said, "We told each other to be quiet 

because you were coming” The instructor asked, "Why?" I said, "Because we respect you, and 

you are our instructor." The instructor then asked, "Ok, why?" I said, "Because you have 

authority and have the power to do what you want to us." The instructor laughed and asked, 

"What else do you do that makes you do what you do?" My other colleague said, "Whistle at 

night!" we all giggled. The instructor asked, "Why?" A colleague of mine said, "Because they 

might whistle back!" We all burst into laughter. "What else?" I told them we close all our 

curtains at night." She again asked, "Why?" I said, "I don’t know! Maybe because E-G might see 

us." We all laughed again. Our instructor asked, "Why do you do the things you do?" We all 

shrugged our shoulders and said, "We don’t know!" She said, "Go back home and find out from 

your grandmothers, grandfathers, and Elders, why you do the things you do." And then she 

walked away with a smile. 

When traveling back home to Crow Agency from Bozeman that weekend, I thought a lot 

about what we said at that table and the questions the instructor asked us. I was so excited to get 

home to ask my maternal grandmother, the late Gloria Goes Ahead Cummins, whom I called  

“Ama” these questions. “A-ma,” was originally from the Pryor district on the Crow reservation 

in Montana, she married my maternal grandfather Bernard Cummins, Sr., from the Lodge Grass 

district also on the Crow reservation in Lodge Grass, Montana, living a few miles out of town 

called, Lodge Grass Creek, named, “No Water” (Binn nay de). It is important to understand the 

lineage of the family. A-ma was a full-blooded Apsaalooke woman and, in my opinion, the best 
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Apsaalooke speaker, beader, and seamstress. She was beautiful, a very traditional lady, and very 

knowledgeable in Apsaalooke history, also a member of the Catholic church. She was a 

descendant of Chief Plenty Coups. Her father was George Goes Ahead, and his father was Goes  

Ahead Pretty, and his father was Charges Strong. George Goes Ahead’s mother’s name is Otter 

Woman, her mother is Pretty Rock, and her mother was Strikes the Chief who is the sister to 

Chief Plenty Coups' mother (Broad Face or Small Face). Otter Woman or Old Otter woman 

raised Chief Plenty Coups after his mother Broad face or small face died. Otter Woman was  

George Goes Ahead’s mother, making Chief Plenty Coups and George Goes Ahead Pretty 

brothers in the Crow kinship. Chief Plenty Coup's flags were passed down to A-ma's brother, the 

late Vincent Goes Ahead, Sr., and then to his son, Vincent, Jr. Our family is honored to have  

Chief Plenty Coup’s flags in the family.  

The morning after I returned from Bozeman I went to A-ma's house, had breakfast with 

her, and shared what was going on in my life, including stories about my children and the family. 

I shared with her the conversation I had with our instructor. She laughed with joy and said, "Ko 

da!" which means, "Really!" To an extent, I knew why we did some things; for instance, 

something like closing our curtains at night just before it got dark and saying, "SSSHHH." But 

there was more to it, and I wanted to know, who better to ask than my A-ma. Her explanations of 

Apsaalooke's stories and teachings reflect her memories from her elders and stories passed down 

from her family, ancestors, and generations before them.  

Continuing the conversation, I asked A-ma, "What does E-G mean?" She laughed and 

said, "It means the enemy!" I asked, "Who?" She answered, "Before we were on the reservation, 

there were war parties. Other tribes always wanted our land and were trying to kill us off. When 
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the enemy raided our camps, we would train our babies to be quiet by saying, ‘SSSHHH’ A-ma 

explained that the enemy, or the spirits, could hear us or see us at night. “At that time, the 

enemy could be anywhere, especially in the dark, so we do not whistle at night. It was about 

survival at that time, although we still do that today."  

“I remember, when we were little kids, anytime we were messing around not listening, or 

would not sleep at night, mom or A-ma would knock on the wall and say, ‘SSSHHH, ake, E-G 

huuim ma!’ Or “Ba dii chi la che” meaning something dangerous! I thought it meant the 

monster! The monster is going to come if you keep messing around or do not sleep.” I always 

thought E-G meant monster, but it represented the enemy, other tribes, or spirits that could harm 

us. The enemy was the Indian tribes who wanted to kill us off and take our land. My siblings 

and I would get scared and fall right to sleep or quit messing around when they said, “E-G!" to 

us. Without realizing why, I say the same thing to my children and grandchildren when they do 

not listen or will not sleep at night. 

When I was a little girl, I recalled when a white rancher came to A-ma's door. My aunt 

and brother were startled. A-ma was scared to open the door and she told us to hide. She closed 

the curtains, and we hid and kept very quiet until the rancher stopped knocking and left. We were 

all so relieved he left and so we opened the curtains and continued with our day. Another time 

my husband asked, "Why do you close the curtains when it gets dark? Don’t you want to look at 

the beautiful sky and stars?" I said, "Oh no, they might see us!" He then asked, "Who?" with a 

big smirk on his face. I answered by saying, "Who else, E-G." He laughed and shook his head.  

I also remember when we passed a police officer on the streets or highway, I became 

fearful and would tell my children to hide or get down on the floor of my car until the police 
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officer was out of sight. I realized A-ma, my mom, my siblings, and many of my Crow friends, 

and family would also share similar stories of telling their kids to hide when they passed a 

policeman. I can recall non-Indian teachers asking a question in the classroom; we would not 

look them in the eye. Our parents and grandparents taught us to respect one another, especially 

adults. When an adult talked to us, I was taught not to look them in the eye. We put our heads 

down and listened; it is a sign of respect when an elder talks or gives advice.  

My first language is the Apsaalooke language. I remember going to school and not 

speaking the English language until the end of first grade. I was shy and was not a good English 

speaker so I would not answer, nor look at the teacher. I can recall sitting in the back of the 

class, hoping the teacher would not call on me. When the teacher did call my name, asking a 

question, I usually got scared and embarrassed, especially when I answered the question 

incorrectly. It was probably funny and the whole class would giggle, but I did not want to be in 

that situation. The Apsaalooke people are full of humor and hilarity among us. In our clan 

system, the patrilineal children of their fathers' clan have the right to tease or ridicule one 

another without getting mad in public. These are called, “Teasing Clans” they have the right to 

watch one another, and they are quick to fabricate outrageous tales about one another’s ways. 

People enjoy these humorous tales, and before long these incredible stories become true 

(Medicine Crow, 1992, p. 124-125). My Teasing Clan is the Piegan Child. My father is a Piegan 

clan member, making me a Piegan child, making all the Piegan children my Teasing Clan. For 

instance, as is our way, if I speak to someone, I might mistakenly say a wrong word in broken 

English hoping a member of one of the Teasing Clan is not in the room listening to me.  
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Sometimes the teachers would get so mad because none of the students would answer questions, 

so the teacher would shout at everybody, which would create more laughter unless the shouting 

was hurtful, then which would cause fear. I tried avoiding all these situations, so I would not get 

laughed at or be the center of attention. These situations were mostly funny to us, but I did not 

want to get caught in any of them, fearing most white people, especially the teachers.  

I can also recall a time at the MSU campus when, returning from lunch, one of our class 

instructors walked toward me. Walking with a group of colleagues, we all discreetly made a 

Uturn, so we would not have to see him. We were not mean or rude. We were fearful but also 

respectful. I believed the Whiteman had the power to do what they wanted because of our history 

and the experiences we had on the Crow reservation.   

For example, when the U.S. Government wanted to, they took our land and forced the 

Apsaalooke people on to reservations. The U.S. government also kidnapped Apsaalooke 

children, forcing them to go to boarding schools far removed from their homes and without 

their parents' permission. These historical events created and nourished my family's tacit 

assumptions and the trauma which was passed down from their generation to my generation and 

they also became a part of my worldview.  

It has been over 130 years since the Apsaalooke people were free to roam the land and 

were placed on reservations. I realize that the tactic assumptions I now hold came from my 

Apsaalooke ancestors. They practiced the behaviors I was practicing before the reservation 

days. Furthermore, I have instilled these behaviors in my children and grandchildren. I did not 

realize the extent of this this until my instructor asked why I do the things I do. After much 

discussion with my family, I realized that I had embodied my ancestors' same oppression.  
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Although I did not have first-hand experience of the past events the Apsaalooke people had 

experienced, I carried this collective experience and passed it on to my children. Today, I can 

learn and heal from some of those assumptions. Today, my car is insured, and I do not have to 

hide from the police officer or have my children hide. There is freedom, but the laws we must 

follow when traveling out of our Crow reservation require cautiousness and awareness about 

everything we do. I know there is no "E-G," and I can still say it and say, "Chee te huuk!"(the 

wolf is coming) to my children and grandchildren to get their attention, or “ake, ba dit chi la che 

huuima” (Something dangerous) and they understand. I want to thank my grandmother, A-ma, 

and my mother, my Kaale’s, and my family for nurturing me as the Apsaalooke woman that I 

have become. I know now what these tacit assumptions mean. Today they help my children and 

myself to understand why we do and say the things we do as Apsaalooke people.  

Background 

Today, understanding Apsaalooke educational history and how it has, and continues to 

have, impacted our own personal histories is a very worthwhile pursuit. Through an 

understanding of this history, we can explore how the Crow people teach their children today 

and continue to share our history with all generations that follow. The Apsaalooke culture 

consists of both a primary and extended family clan system. The Apsaalooke family structure 

has an extended family which has great significance in our culture. Cultural roles are passed 

down through the generations, for example, women were, and are, responsible for picking 

berries, gathering roots, cooking, sewing, beading, setting up tepees, and raising children. Men 

were, and are, responsible for hunting and protecting the tribe, becoming a warrior or a chief, 
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going on vision quest, praying, and assisting with raising the children of the tribe. The 

Apsaalooke Elders have historically been the people who were most knowledgeable and passed 

their knowledge to younger generations.  

Things have changed, but the family and extended family clan system still significantly 

contribute to the Crow people’s lives. Families, and the tribe, are working to keep their language 

alive and to teach cultural values to our youth, in order not to lose the Crow’s culture, identity, 

and heritage.  

Tribal sovereignty is also significant to the identity of the Apsaalooke people. 

Simultaneously, contemporary cultural influences of mainstream society, including formal 

education policy and practices, have impacted how the members of the Apsaalooke tribe 

perceive ourselves. An essential part of the preservation effort is conveying to the next 

generation the life our ancestors lived. These ancestors survived a drastic and traumatic culture 

change which facilitated the evolution of Apsaalooke. Education plays a new roll, different 

from the Boarding School Era. Today, the Crow people can change without giving up our 

culture and language. By furthering our education, we can adapt to mainstream society more 

easily and provide our youth with a better understanding of our heritage and the importance of 

being proud and becoming educated.  

Interactions of Historical & Cultural Events 

According to Bohm (1990), a group's culture is a form of shared assumptions passed 

down from generation to generation which forms the group values foundation. A member of a 

group learns a sense of belonging and commitment. Through belonging, learning the culture's 
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history is welcomed, and such learning will evolve as the culture develops. "To achieve cultural 

development is to adjust to a new way of life so the group can survive in a changing 

environment" (Bohm, 1990, p.1).  

  

Figure 1. The relationship between historical events, education, and culture.  

  

  

  

  

  

Apsaalooke educational history is an important topic that should be shared on the Crow 

reservation. Many people both on and off the reservation do not know the facts about the history 

and oppression of the Apsaalooke people and of our culture's survival. Some of the cultural 
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histories were lost during the years of the Boarding School Era as children separated from their 

families, homes, culture, and language, and suffered years of loneliness, fear, and abuse while 

losing the traditions and values that were important to the Apsaalooke people. This separation 

caused a generational gap in the passing down of the Apsaalooke culture to the next generation, 

which is still evident in today's youth, especially as more Apsaalooke children in school are 

losing their language. Another factor contributing to the decrease in cultural identity is the 

assumption within modern day society that maintaining our culture is not important. Therefore, 

attention needs to be directed to schools on the Crow reservation and how to create an 

environment for Apsaalooke children to both better their education and preserve their cultural 

heritage. 

The Apsaalooke people have a long and rich history. It is imperative to share with 

children, teachers, administrators, and communities to bring understanding and awareness of this 

beautiful culture. Most schools on the Crow reservation do not go in-depth when it comes to the 

Apsaalooke culture. Most Crow children do not have a full understanding of their own tribal 

history. I believe Apsaalooke educational history and culture need urgent attention because we 

are losing Apsaalooke elders, the keepers of cultural knowledge, as the years pass.  

I cannot fully understand all the problems that the Apsaalooke communities face today. 

The goal for better education among Crow youth is becoming harder due to family dysfunction, 

poverty, unemployment, alcoholism, drug use, teenage pregnancy, and soaring high school 

dropout rates. The Crow goal should be to bring awareness and teaching of the Apsaalooke 

culture and history back to the school settings to preserve them for future generations.  
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I am an Apsaalooke woman, and I wish to express my support for the survival and 

successful preservation of the Apsaalooke people's history, language, and culture. I hope this is 

the start of future understanding between the Crow children about the need to preserve the 

Apsaalooke culture and language as well as the people's history. They need to complete their 

education, return to their Crow reservation in hopes of making a positive difference and give 

back to their communities. I believe education is a step in the right direction for a better future.  

Statement of Problem  

According to Morrison (2000), “The education of Native American children has 

traditionally been adapted from the Euro-American model. However, prior to the  

“immigrants” arrival, there existed a holistic approach to the education of the Native 

American children.  They were forced to enter the Euro-American education model and 

in turn received the message that their traditional method of education was inferior. Their 

language and culture were portrayed as “deficient,” and they were forced to adopt a 

culture that was “superior” to theirs. Thus, traditionally, many have held misconceptions 

and distrust for education (Morrison, 2000, p. 2) This is also true for the Apsaalooke 

(Crow) people. Today, Apsaalooke children's formal education predominantly follows the 

contemporary Euro-American educational model. When the U.S. government forced the 

Apsaalooke people onto a reservation so that white settlers could occupy Apsaalooke 

land, the Apsaalooke people were overpowered while defending their land and livelihood 

and were forced to enter a Euro American culture, by bringing missionaries and the 

education system, threatening to take their children. This sent the message that  
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Apsaalooke traditional education methods were inferior. The U.S. Government and white settlers 

portrayed the Apsaalooke language and culture as "deficient," and Apsaalooke were forced to 

adopt the White settlers’ "superior" culture. As a result, many of the Apsaalooke people have 

held onto a distrust of the education system that disrupted their traditional ways of life and 

wiped-out parts of their culture, including their religion.  

History confirms that Apsaalooke students were forced into the Euro-American 

educational system. Several studies have focused on the history of the Apsaaalooke people and 

their education (e.g., Joe Medicine Crow’s “Crow History,” Marjorie Pease’s “The Bond 

School,” Charles Bradley, Frederic Hoxie and Karen Watembach's dissertation about the history 

of the Catholic mission schools and their religion on the Crow reservation). However, very little 

research has focused on how the Apsaalooke history of education has impacted the Elders' 

current perceptions regarding Crow children's education. Racism, discrimination, and forced 

assimilation have significantly impacted the culture of Native American nations and the 

subsequent education of their children (Meriam Report, 1928), yet the research linking historical, 

educational processes and events to current tacit assumptions held by tribal members passing on 

cultural values and beliefs of the Apsaalooke remains scant.  

Purpose of the Study  

The purpose of this study is to understand the perceptions of Crow Elders about the 

tribe’s educational history and its contemporary impact. This study, grounded in the stories of 

Elders, descendants of children who attended boarding schools both on and off the Crow 

reservation, offers useful perspectives to administrators, Indian and non-Indian teachers, 
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policymakers, community members, and tribal leaders as they seek to improve student learning 

on the reservation. Additionally, it provides awareness of how educational history during the 

assimilation era shaped current beliefs towards education shared by today’s Crow Elders. Their 

accounts of how the Apsaalooke language and culture have survived in the assimilation era may 

better support the resilience of language and cultural revival.  

In this dissertation, I include information regarding how the current education system of 

the Crow people originated, including the history of federal laws, treaties, and later allotments 

by Congressional acts that set much of the stage for the Bond School, missionary schools, 

boarding schools, the Carlisle Indian Industrial School, Catholic schools, as well as public 

schools on the Crow reservation. This study explores and describes the perceptions and 

educational experiences of the Crow people regarding the survival of our culture and language 

through the exploration of historical artifacts comprising the historical record of Apsaalooke 

schooling from 1819 to 1934. Through such research resides the hope of bringing awareness of 

Apsaalooke (Crow) history to improve education for the Apsaalooke (Crow) children.  

In 1885, Commissioner of Indian Affairs Hiram Price described the new federal Indian 

policy of assimilation as being, ". . . cheaper to give them education than to fight them” (Booth,  

2009, p. 47). This began the United States Government policy of assimilation during which the 

Crow people, and many other Native American nations, experienced hardship as well as 

personal and cultural trauma. The boarding school was a test of the assimilation policy. In these 

schools, many lost their identity through assimilation practices that had them abandon their 

culture, their language, their religion, and their traditional ways through cruel and abhorrent 

practices.  
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Research Question 

Two research questions guide this study: (1) How do Apsaalooke (Crow) Elders perceive 

the impact of U.S. educational policies enacted between 1819 to 1934 and, (2) What shared 

assumptions do Apsaalooke (Crow) Elders perceive as essential for helping their children 

overcome contemporary cultural challenges? 

Overview of Methods 

In this qualitative study, data included formal interviews, conversations, and document 

reviews. The research used personal contact and depended upon prior relationships between 

interviewer and interviewees. “Personal contact occurs when the researcher has direct contact 

with and gets close to the people, situation, and phenomenon under study; the researcher's 

subjective experiences are an essential part of the inquiry and critical to understanding the 

phenomenon” (Patton, 1990, p. 40). I, the researcher, am an enrolled full blood Apsaalooke 

(Crow) tribal member and have lived on the Crow reservation for most of my life which 

informed the relationships needed to conduct this research. The research data were collected 

from six Apsaalooke (Crow) Elders. The Elders are descendants of people who experienced 

firsthand the trauma of the Boarding School Era. They are among many of the most 

knowledgeable keepers of Apsaalooke history and culture. Through sharing personal 

experiences, they are able to convey background knowledge regarding the educational history 

and survival of tribal culture as well as the preservation of our Apsaalooke language.  
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Key Assumptions  

The researcher assumed the people selected to participate in this study were exceptionally 

knowledgeable about the subject of Apsaalooke culture and educational history. Therefore, the 

research was best conducted within the language of the Apsaalooke culture group. The primary 

participants are direct descendants of the Elders who attended boarding schools; other 

participants include instructors from Little Big Horn College, who are knowledgeable regarding 

the research subject. Being from the same area as my research subjects gives me the context to 

relate to and understand their personal experiences. In developing my research questions, I 

anticipated the potential emergence of new questions and additional perspectives that may 

emerge during my participant’s personal interviews. My research assumed that the Apsaalooke 

language and culture and that of the Euro-American settlers are different; the questions were 

asked and answered in the Apsaalooke language and translated to English by the researcher.  

Delimitations and Limitations of Study  

This research consisted of identifying and interviewing six Elders who are 

enrolled Apsaalooke (Crow) tribal members. These participants are knowledgeable in 

the tribal history and culture of the Apsaalooke people and are direct descendants of the 

students who attended boarding schools and other schools both on and off the 

reservation. Even though the Elders were carefully and purposefully recruited to reflect 

the demographic characteristics of the Crow tribal population being examined, these 

participants represented only a small number of Crow elders. Qualitative research in 

general, and this dissertation specifically, offers “limited generalizability of findings 
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“(Creswell, 1994, p. 158). Those who seek to use the results of this qualitative study 

should review the methods and analysis; and then decide to what degree this study might 

be applied to their situation (Krueger & Casey, 2000). In addition, the results do not 

reflect a distinction between male and female responses to the questions. Qualitative 

research presents difficulties in verifications. A final limitation is the difficulty of 

replicating the study since it is a study of a unique group in a unique situation at a 

specific time in history. As time evolves, new types of experiences and meanings may 

emerge.  

Summary  

The purpose of this dissertation is to understand Apsaalooke educational history 

during the Assimilation and Boarding School Eras and how that understanding framed 

current beliefs towards education shared by Apsaalooke (Crow) Elders. This study seeks 

to describe and explore the perceptions and experiences of the Crow people concerning 

education and, through such awareness, find a pathway to improve educational systems 

serving the Crow Nation to help make education more favorable for the next generation of 

children.  
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CHAPTER TWO  

REVIEW OF LITERATURE  

This project seeks to gain insight into the Apsaalooke (Crow) people's perceptions of 

their educational history, the way it has shaped the contemporary educational system on the  

Crow Reservation and impacted our culture. It focuses on a timeline of historical evidence of  

Apsaalooke educational history on the Crow Indian reservation dating from 1819 to 1934 when 

United States governmental policy used Euro-American education as one means to achieve  

Indian assimilation.  

Theoretical Framework  

This research is based on a theoretical framework that provides a solid basis for a 

historical study. The study uses Critical Race Theory (CRT) and Tribal Critical Race theory 

(TribalCrit) as an analytical lens. While CRT serves as a conceptual framework in and of itself, it 

does not address the specific needs of tribal peoples because it does not address American  

Indians’ liminality as both legal/political and racialized beings or the experience of colonization 

(Brayboy, 2005).  

Critical Race Theory  

CRT was initially developed in the United States in response to the Civil Rights issues 

of African American people. As such, it is oriented toward an articulation of race issues along 

with a "black-white" binary (much the way Brown v. Board of Education is), and, until 

recently, other ethnic/racial groups have not been included in the conversation.  
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As a result, Latino Critical Race Theory (LatCrit), Asian Critical Race Theory  

(AsianCrit), Tribal Critical Race Theory (TribalCrit), and Critical Race Feminism (CRF) have 

been developed to meet the specific needs of those populations while maintaining the basic 

premise of CRT that racism is endemic in society. In the mid 1970’s, Critical Race Theory(CRT) 

emerged in the United States out of legal studies which examined the relationship between race, 

racism, and power. A basic assumption was that racism was not merely individual acts of 

discrimination, but historical, systemic, and ideological manifestations of power in order to 

serve, maintain, and protect white privilege (Delgado, 1989; Harris, 1993). CRT includes an 

activist dimension along with this examination to facilitate transformation (Delgado & Stefancic,  

2001). The goal of CRT is to construct an alternative reality by naming one’s reality through 

storytelling and counter storytelling; thus, the advantage of CRT is the voice that it provides 

people of color. Examples of “voice” include “parables, chronicles, stories, counter stories, 

poetry, fiction, and revisionist histories” (Ladson Billings & Tate, 1995, p. 57).  

Additionally, CRT supports the “contestation, deconstruction, and reshaping of the 

master narrative by enlisting multiple perspectives and experiences as sources of valid 

knowledge which serve as catalysts for transformation" Cory Allen Heidelberger writes in 

Dakota Free Press on July 19, 2021, Titled, Governor Kristi Noem Practices Critical Race   

Theory to Acknowledge Rosebud Children’s Repatriation (2021, p. 1).  

For members of the dominating society, CRT provokes a “cognitive conflict to jar white 

dysconscious racism” (Ladson-Billings, 1998, p. 16), disrupting beliefs about the world. CRT 

then provides crucial knowledge to white people because it helps them “grasp what it is like to be 
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nonwhite” (Delgado & Stefancic, 2001, p. 39); that is, counter-storytelling serves to “help us 

understand what life is like for others and invite the reader into a new and unfamiliar world” 

(Haynes, 2008, p. 41).  

Tribal Critical Race Theory (TribalCrit)  

Indigenous scholars (Brayboy, 2005; Haynes Writer, 2002b, 2008; Hermes, 1999; Rains, 

2003; Williams, 1997) began employing CRT to examine the effects of race, racism, and power 

in our communities and on ourselves as individuals. They utilized CRT as a mechanism to 

perform truth-telling—to speak back to colonization and oppression. Authors Lumbee scholar 

Bryan Brayboy (2005) introduced Tribal Critical Race Theory (TribalCrit) to examine the issues 

of Indigenous people in relationship to the United States and its laws and policies and to “expose 

the inconsistencies in structural systems and institutions…(to) make the situation better for  

Indigenous students” (p. 441). “Since the truth about injustices perpetrated against Indigenous 

People has been largely denied in the United States, truth-telling becomes an important strategy 

for decolonization” (Wilson & Yellow Bird, 2005, p. 7). The tenets of TribalCrit (Brayboy, 

2005), include:  

1. Colonization is endemic to society. U.S. policies toward Indigenous peoples 

are   rooted in imperialism, white supremacy, and a desire for material gain.  

  

2. Indigenous peoples occupy a liminal space that accounts for both the political 

and racialized natures of our identities.  

  

3. Indigenous peoples have a desire to obtain and forge tribal sovereignty, tribal 

autonomy, self-determination, and self-identification.  

  

4. The concepts of culture, knowledge, and power take on new meaning when 

examined through an Indigenous lens.  
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5. Governmental policies and educational policies toward Indigenous peoples 

are intimately linked around the problematic goal of assimilation.  

6. Tribal philosophies, beliefs, customs, traditions, and visions for the future are 

central to understanding the lived realities of Indigenous peoples, but they also 

illustrate the differences and adaptability among individuals and groups.  

  

7. Stories are not separate from theory; they make up theory and are, therefore, 

real, and legitimate sources of data and ways of being.  

  

8. Theory and practice are connected in profound and explicit ways such that 

scholars must work towards social change.  

  

TribalCrit is rooted in the multiple, nuanced, and historically and geographically located 

epistemologies and ontologies found in Indigenous communities. Brayboy (2005) explains, 

“Though they differ depending on time, space, place, tribal nation, and individual, there appear 

to be ontologies and epistemologies” (p. 426). TribalCrit is rooted in these commonalities while 

simultaneously recognizing the range and variation that exist within and between communities 

and individuals. According to Brayboy, (2005):  

“TribalCrit can be used to address the range and variation of experiences of individuals 

who are American Indian. Furthermore, TribalCrit provides a theoretical lens for 

addressing many of the issues facing American Indian communities today, including issues 

of language shift and language loss, natural resources management, the lack of students 

graduating from colleges and universities, the overrepresentation of American Indians in 

social education, and power struggles between federal, state, and tribal government” (p. 

33).  

While CRT argues that racism is endemic in society, TribalCrit’s primary tenet 

emphasizes that colonization is also endemic in society while acknowledging the roles played by 

racism and conization. By colonization, I mean that European American thought, knowledge, and 

power structures dominate present-day society in the United States. Battiste (2002) argues, 

"Eurocentric thinkers dismissed Indigenous knowledge in the same way they dismissed any 
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socio-political, cultural life they did not understand: they found it to be unsystematic and 

incapable of meeting the productivity needs of the modern world" (p. 5). Additionally,  

Lomawaima & McCarty (2002) illustrate this point in the context of American Indian education:  

“The goal has been “civilization” of American Indian peoples…[which] assumes 

that what is required is the complete and utter transformation of native nations and 

individuals: replace heritage languages with English, replace ‘paganism’ with 

Christianity, replace economic, political, social, legal, and aesthetic institutions” (p. 

282).  

CRT and TribalCrit generate truths about colonization in larger social and structural 

contexts, facilitating change. Furthermore, TribalCrit offers “a new and more culturally nuanced 

way of examining the lives and experiences of tribal peoples since contact with Europeans over  

500 years ago” (Nine Tenets of TribalCrit, p.429). This is central to the particularity of the space 

and places American Indians inhabit, both physically and intellectually, as well as to unique, 

sovereign relationship between American Indians and the Federal Government. The interpretive 

lens of TribalCrit draws attention to race and how the experience of racism is deeply embedded 

within the framework of Native American society (Parker & Lynn, 2002).  

Porter (2005) defines colonization as “the process by which a people exploit and annex 

the lands and resources of another without their consent and unilaterally expand political power 

over them" (p. 108). Colonization was enacted upon Indigenous peoples as Europeans first 

immigrated to this continent and then kept arriving, continuing to impose a "civilized" presence 

against that of the Indigenous presence - the "savage" Other. Native Peoples were viewed as 

obstacles to civilization and "progress." Native Peoples' occupancy of land was not appropriate 

according to European standards - they had used too much of it and were not improving it - 

which justified their separation of them from the land (Haynes, 2008, p, 6).  
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As Europeans, and then European Americans, encroached further and further west, it 

became imperative to condemn Indigenous peoples to the realm of The Other; they were deemed 

"less than" and expendable. Native Americans had to be dealt with. Options included: genocide 

(Mohawk, 2000; Stannard, 1992; Stiffarm & Lane, 1992; Thornton, 1987); removal to westward 

territories and later Reservations (Kvasnicka & Viola, 1979; Prucha, 2000); and forced 

assimilation through civilizing methodologies (Adams, 1995; Archuleta, Child, & Lomawaima, 

2000; Hoxie, 1984; Prucha, 2000; Spring, 1996; Trafzer, Keller & Sisquoc, 2006).  

As colonization was inflicted upon Native Peoples, the assertion of cultural imperialism 

in conjunction with colonization laid the foundation for assimilation and cultural genocide.  

Young (2000) explains cultural imperialism is “to experience how the dominant meanings of 

society render the particular perspective of one's group invisible at the same time as they 

stereotype one's group and mark it as Other" (p. 44). Within cultural imperialism, the dominating 

group's experience is elevated, sanctioned, and universalized; it becomes the norm that all others 

are obligated to accommodate. Within educational contexts, "Westernized education advanced 

the agenda of the ‘superior’ European Americans" (Haynes, 2008, p. 6). As such, education 

cleared the path to create a mythical state of harmony between Native Americans and whites, but 

it was the whites who were accommodated in the process.  

 "Native People were fashioned into farmers of small acreages as a means to divest them 

from larger territories" (Haynes, 2008, p. 6). Traditional homelands became "owned" by whites 

and eventually exploited for natural resources. Native Americans were fashioned into laborers, 

becoming the profit margin for whites within a larger, capitalist economy. Native Peoples' 

languages, which represented their worlds, complex pieces of knowledge, and spiritual centers, 
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were stripped from them and replaced with the English language in order to oppress, silence, 

and standardize (Adams, 1995; Spack, 2002).  

Schools served Christian interests, manifesting their ideologies and philosophies not only 

to legitimize white Christian privilege but to reproduce it at the expense of the colonized Native 

People. Traditional ceremonies were labeled as pagan and outlawed. Westernized schools and 

Christianity worked together to reconfigure Native families, thus stripping Indigenous women 

from places of authority, honor, and reverence in families and communities (Archuleta, Child, & 

Lomawaima, 2000; Lomawaima, 1994; Perdue, 2001). Children were kidnapped and placed into 

boarding schools where they were mentally, physically, and sexually abused. Native Peoples 

became objects of curiosity, showpieces in Wild West Shows and World Fairs. They became 

subjects of study and examination by academics (Haynes, 2008, p. 7) status as sovereign people 

encourage a view that they had been constructed legally and socially into a colonized Other; they 

became child-like wards under the authority of a paternalistic government. Colonization was an 

all-encompassing project. As Wilson and Yellow Bird (2005) make clear, “The current 

institutions and systems are designed to maintain the privilege of the colonizer and the 

subjugation of the colonized and to produce generations of people who will never question their 

position within this relationship” (p. 1).  

In her keynote at the 2003 American Indian Studies Consortium, Wilma Mankiller, 

former  Principal Chief of the Cherokee Nation, spoke of protecting Indigenous sovereignty and 

self-determination because most Americans know little about Native Americans. She explained,  

"Instead, they believe stereotypes, such as that Native people are innocent children 

of nature, not capable of higher thought, and that all Native people receive 

government checks and spend their time at casinos" (Haynes, 2008). These beliefs 

are rooted in a history of Othering and colonization. Mankiller stressed that 
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stereotypes and historical inaccuracies transmitted in public schools threaten 

sovereignty because “public perceptions fuel public policy.”  

Reading through a CRT and TribalCrit lens, we need to examine the colonizing and 

assimilating events, policies, and processes mentioned above. The connection of public 

perception and public practice is clear. Whereas European Americans, under the auspices of the 

colonial and then U.S. Federal Government, legislated particulars of domination, it was the 

collusion of members of the public with the government that those legislated oppressions were 

carried out; "Public perception translated into public practice, thus transforming Native people 

into objects of subjugation" (Haynes, 2008, p.8).  

The assimilation process that failed the Apsaalooke (Crow) people. The confinement on 

the Crow reservation kept the Apsaalooke (Crow) people in fear and afraid to speak out for their 

rights on their land. The discrimination, the stereotypes, and the mistreatment they faced daily 

with the white settlers and the Agents damaged us all. The invasion of tribal lands by white 

settlers, the loss of India lands through the Dawes Act and giving individual allotments; opening 

unassigned lands to the non-Indians and giving land up to the State, so our children can go to 

the public schools on our own Apsaalooke (Crow) land.  

Supported and informed by Critical Race Theory (CRT) and Tribal Critical Race Theory 

(TribalCrit), educators, with their students, can critically examine historical decisions of the past 

and consider what it means to be Indigenous Peoples within states and larger nations of 

occupation. Using our historical and contemporary words, stories, and frames of reference helps 

students make connections to oppressions and inequalities that exist for Native people today. 

This has the potential to transform public perception, policy, and practice, thus disrupting 

colonization. Solorzano and Yosso (2002) state that, “Although race and racism are at the center 
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of a critical race analysis, we also view them at their intersection with other forms of 

subordination such as gender and class discrimination” (p. 25). Haines (2002b), states:  

“Thus, CRT and (TribalCrit) are useful tools in telling the stories of historical and 

contemporary issues affecting Indigenous Peoples among those complex intersections. 

TribalCrit facilitates the examination of whiteness as property, which interrogates white 

privilege and dislocates the normativity of whiteness. Colonization is disrupted, allowing 

for the reclaiming and re-centering of Indigenous knowledge, experiences, and 

perspectives. Whereas this is in no way a comprehensive list, here are some issues that are 

at the forefront of concern for Indigenous Peoples: Native feminisms, sexual violence 

against Indigenous women, boarding school abuses, environmental issues and 

contamination, Indigenous identity, language destruction and revitalization, research issues 

and ethics in Indigenous communities, Indigenous representations and stereotypes, 

Indigenous perspectives of historical events, [de]colonization, sovereignty and 

selfdetermination, religious freedom and repatriation, Indigenous education, and 

Indigenous knowledge and intellectualism" (p.10).  

Salish and Hidatsa scholar, Michael Yellow Bird (2005) speaks to the colonization 

manifested within our educational institutions:  

“The U.S. educational system has been one of the most hostile and oppressive aspects of 

colonialism. Colonized-based educational systems contributed significantly to the destruction of 

cultural knowledge, and the imposition of the belief that Indigenous Peoples and their knowledge 

and ideas were - and remain - less than those of mainstream peoples” (p. 16).  

Although Yellow Bird’s criticism addresses specific U.S. educational systems, it is 

descriptive of the colonization exerted through educational systems for Indigenous Peoples 

elsewhere. That is, the information regarding Indigenous people must come from what we have 

to say about ourselves, through our stories and perspectives. Michael Yellow Bird (2005) argues 

that CRT and TribalCrit offer the possibility of unmasking, exposing, and confronting continued 

colonization within educational contexts and societal structures, thus transforming those contexts 

and structures for Indigenous Peoples. CRT and TribalCrit may be useful alongside, or in support 
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of, traditional teachings and knowledge, however, others may not utilize them at all. It is 

important to provide a note of caution here. Although the term “Indigenous” is used, it entails 

hundreds of distinct groups. I do not assume that CRT and TribalCrit will work for all or be 

appropriate for all; that is why I use the term “offer.”  

The past, our stories local and global, the present, our communities, cultures, languages, 

and social practices - all may be spaces of marginalization, but they have also become spaces of 

resistance and hope. Our stories and words are, as well, offerings to non-Indigenous people so 

they may come to know and move into allyship with us for that needed transformative work. As  

Brayboy (2005) suggests, TribalCrit offers to non-Indigenous educators “a new and more 

culturally nuanced way of examining the lives and experiences of tribal peoples” (p. 430).  

Ladson-Billings and Tate (1995) assert that “the ‘voice’ component of critical race theory 

provides a way to communicate the experience and realities of the oppressed, a first step on the 

road to justice” (p. 58). As absences, silences, inaccurate representations, and static portrayals 

give way to Indigenous frames of reference--that is, what we have to say about ourselves through 

our stories and perspectives—colonization is unmasked, exposed, confronted, and transformed, 

gathering the past to make sense of the present and to imagine directions for the future of the  

Crow people, events, and institutions.  

My study seeks to show how the historical perceptions of the Crow people have impacted 

the current educational system and the culture. This process is central to TribalCrit’s 

effectiveness in exposing the inconsistencies in structural systems and institutions like colleges 

and universities in order to make the situation better for Indigenous students. My research will 

lead to a better understanding of the needs of the Apsaalooke communities on the Crow Indian 
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Reservation and to changes in the educational system, and society at large, that benefit the Crow 

communities.  

Historical and Intergenerational Trauma  

Substance Abuse and Mental Health Services Administration (2014) describes historical 

trauma as the multigenerational experience of emotional and psychological effects on people and 

their descendants. Furthermore, it is the cumulative experience of emotional and psychological 

injury in communities. Traumatic events that may lead to intergenerational trauma include 

parental incarceration, divorce, alcohol use disorder, domestic violence, child abuse (e.g., sexual, 

physical, or emotional), or natural disasters.  

One of the most familiar examples of historical trauma is that experienced by the 

Apsaalooke (Crow) people. Generations of Apsaalooke suffered the effects of colonization, 

assimilation policies, discrimination, racism, and general loss of tribal lands. As a result, many of 

the Crow people, cultures, and traditions suffered over time. The effects of historical trauma 

among the Crow Tribe of Indians include disruptions in the traditional ways of child-rearing, 

family structure, language use, and relationships. Other effects of historical trauma may include 

signs of emotional health, such as low self-esteem, fear, and depression.  

In many cases, historical trauma has also disrupted the sense of identity of the Crow tribal 

communities. There is a well-founded mistrust of outsiders and government providers based on 

long-term negative experiences with non-Native Americans (Substance Abuse and Mental Health 

Services Administration, 2014, p. 1). To better understand historical trauma in the  
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Apsaalooke culture, it is important to listen to the experiences of our elders and remember the 

history. However, due to fear and mistrust, it takes time for the Crow Tribe to build trusting 

relationships and share these stories.  

Substance Abuse and Mental Health Services Administration (2014) explains, "Historical 

unresolved grief is the result of historical trauma that has not been sufficiently acknowledged, 

expressed, or otherwise addressed, particularly when the trauma is not publicly acknowledged or 

voiced”. It also notes an example of this type of grief specific to Apsaalooke (Crow) peoples:  

“The lack of recognition of generations of loss experienced by Apsaalooke (Crow) right 

to grieve these collective experiences, is an example of this type of grief” (p. 3).  

Another way historical trauma manifests through internalized oppression which occurs 

when “traumatized people …internalize the views of the oppressor and perpetuate a cycle of 

selfhatred that manifests itself in negative behaviors” (Substance Abuse and Mental Health 

Services  

Administration, 2014, p. 4). According to Marsh, 2014, Yellow Hair states:  

Intergenerational Trauma  

• Insidious trauma may also reflect historical variables such as genocide or 

colonization in the individual’s cultural heritage.  

  

• Scholars of indigenous experience have described “post-colonial trauma” (Duran, 

Duran, Braveheart, & Yellowhorse-Davis, 1998) as a systemic experience of 

individuals living in previously colonized cultures that leads to post-traumatic 

symptoms even in the absence of personal exposure to a Criterion A event.  

  

• Danieli (1998) and others have described “intergenerational trauma” in children 

of survivors of the Nazi Holocaust, while other authors have reported this 

phenomenon in the children of Vietnam veterans with PTSD (Marsh, 2014, p. 

3132).  
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Internalized oppression  

• The result of internalized oppression is shame and the disowning of our individual 

and cultural reality.  

  

• Internalized oppression means the oppressor doesn't have to exert any more 

pressure, because we now do it to ourselves and each other. Divide and conquer 

works.  

  

Historic Trauma Transmission  

• The trauma memories are passed to next generations through different channels, 

including biological (in hereditary predispositions to PTSD), cultural (through 

storytelling, culturally sanctioned behaviors), social  (Through inadequate 

parenting, lateral violence, acting out of abuse), and psychological (through 

memory processes)  

  

• The HTT framework encourages healing through understanding the historical 

context. Author Wesley-Esquimaux & Smolewski, 2004 Issues Relevant to 

Psychological sequelae of Trauma include:  

  

• Fear   

• Anxiety   

• Avoidance   

  

Self-blame (Marsh, 2014, p. 33).   

  

• Self-silencing  

• Guilt  

• Shame  

• Safety issues  

  

Attachment of difficulties include:   

   

• Sleeping    

• Somatic expression    

• Uncomfortable with sexuality    

• Sexual dysfunction    

• Body image    

• Nightmares    

• Affect dysregulation    
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• Revictimization    

• Problems in maintaining healthy and trusting relationships (Marsh, 2014, p. 34).  

These Issues are all Relevant to Psychological sequelae of Trauma. The historical 

perceptions of the Crow people have impacted the current educational system and the culture.  

TribalCrit’s effectiveness exposes the inconsistencies in structural systems, including the schools 

on our Apsaalooke (Crow) reservation and institutions, like Colleges and Universities. My 

research leads to understanding the needs of the Apsaalooke communities on the Crow Indian 

Reservation and the changes that took place in the educational system, and society at large. From 

this research it is my hope that my research will benefit, recognize the problems in families and 

individuals and help the Crow communities.  

Understanding the Educational History of the Crow Nation  

The United States Government Indian policies from 1819 to 1934 define two eras in the 

histories of the American Indian people, including the Apsaalooke (Crow) nation - the Extinction 

Era and the Assimilation Era. The specific policies and their impact on the history of the 

Apsaalooke Education are described in this research.  

The Schooling of Apsaalooke (Crow) Children  

The institutionalized experience of the Euro-American educational system was brought to 

the Apsaalooke people under to some of the terms of the Fort Laramie Treaties. The main 

schools on the Crow reservation were boarding schools (which removed students from their 

families) and day schools (which allowed the children to live in the Indian camps). According to  

Charles Bradley (1980) “The main types of schools on the Crow Reservation have been boarding 

schools, which removed students from their families, and day schools, which allowed the 
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children to live in the Indian camps. These types of schools are the same as other reservation 

have had. Furthermore, with the exceptions of federal boarding schools, the types of schools on 

the Crow Reservation resemble the schools most Americans attend” (Bradley, 1980, p. 1).  

Historical documents refer to federal, missionary, and public-school records.  

Despite the diversity of documents from that time, references are scarce concerning the 

Protestant missionary day schools and the teaching techniques used in the early schools on the 

Crow Reservation.  

Crow Education  

According to Juneau, “In 1879, Carlisle Industrial School was opened on an abandoned 

Army base in Carlisle, Pennsylvania and Colonel Pratt was selected as the administrator of the 

school. Pratt was ordered to begin recruiting among the Sioux of the Dakotas, and then continue 

recruiting from other Indian tribes. Over the next few decades, schools were established all over 

the U.S., including places like Chemawa Indian School (Oregon), Haskell Institute (Kansas) and 

Chilocco Indian School (Oklahoma). Over the next few decades, the boarding school system 

became the quintessential educational institution for Native peoples for the next several 

generations” (2013, p. 20).  

Assimilation was one goal leading to the expansion of the Federal education system 

which established a boarding school at Crow Agency containing both a boy’s and girl’s 

dormitory. The Apsaalooke children were required by the United States   

Government to be taken to the boarding school, starting at the age of five years old. This  

Government hired an Indian Agent to be head of the Indian reservations. The Indian Agent in 



32  

  

return hired Apsaalooke men to be Bureau of Indian Affairs (BIA) police officers in charge of 

removing Native children from their parents, forcing them to into boarding schools. These 

officers were Crow people, but they ruled by force and fear. The BIA police would round up 

Apsaalooke children by going into camps without parental permission, kidnapping the children, 

and taking them to a school. These children were dropped off at school and could not see or 

visit their parents, and they became lonesome. These children were mistreated, with strict rules 

enforced, and were forbidden to speak their Crow language, forced to eat soap when doing so.  

There was severe punishment for not following the rules. All cultural activity was forbidden. 

Their hair was cut short. The boarding schools treated the children like slaves. The girls cooked, 

cleaned, and did the laundry for all the BIA workers.  

In 1883, the position of Superintendent of Federal Indian Schools was established and ten 

years later an act of Congress authorized the Commissioner of Indian Affairs to assign the duties 

of Indian agent to a school superintendent. The beginning of Euro American education amongst 

the native American Indians was laid out in the treaties. The Apsaalooke Indians signed treaties 

with the United States Government, Euro American institutions were not a continuation of the  

Crow people’s education process that was created and developed and created by their own people 

over thousands of years. This Euro-American education was offered to the first assimilated 

Native American Indians as early as 1617 at Moor's Charity School (later Dartmouth College), 

Hampton Institute, and Harvard. In 1723 William and Mary College opened a special house for 

Indian students. In 1774, two years before there was a United States, William and Mary College 

invited their Indian neighbors to attend their college. The Indians declined the  

William and Mary College offer and stated:  
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“We know that you highly esteem the kind of learning taught in those colleges and that the 

maintenance of our young men while with you would be very expensive to you. We are convinced 

that you mean to do us good with your proposal, and we thank you heartily. But you who are wise 

must know that different nations have different conceptions of things, and you will, therefore, not 

take it amiss if our ideas of this kind of education happen not to be the same as yours. We have 

had the experience of it. Several of our young people were formerly brought up at the College of 

the Northern provinces. They were instructed in all your sciences. But when they came back to us, 

they were bad runners, ignorant of every means of living in the woods . . . neither fit for hunters, 

warriors, nor counsellors; they were totally good for nothing” (Juneau, 2013, p. 18).  

After the Civil War, Richard Henry Pratt was sent west to keep tribes from blocking the 

way of white settlement, and to fulfill the government’s obligation to protect white settlers while 

upholding recent treaties with the Indians. Pratt oversaw the Tenth Regiment Cavalry units, 

popularly known as the “Buffalo Soldiers,” primarily composed of recently freed slaves and 

Indian scouts. It was at this time that Pratt became sympathetic to the injustices being done to 

both Indians and blacks. Pratt later wrote, “Talking with the Indians, I learned that most had 

received English education in home schools conducted by their tribal government. Their 

intelligence, civilization, and common sense were a revelation because I had concluded that as an 

army officer I was here to deal with atrocious aborigines” (Juneau, 2013, p, 21). “In 1874 that 

General Sheridan submitted to President Grant a plan which he thought would compel the 

Indians to remain on their reservations. He suggested relentlessly pursuing the worst offenders, 

then "selecting" the worst of the masses and sending them to some remote eastern military fort 

until they had learned it was hopeless for them to continue further hostilities” (Juneau, 2013, p.  
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20).  

Five years later the Carlisle Industrial School was established in Pennsylvania on an 

abandoned Army base. Colonel Richard H. Pratt was selected to be the administrator of the 

school; he became a model for others. Pratt was ordered to begin recruiting among the Sioux of 

the Dakotas, and then to continue recruiting from other Indian tribes, including the Apsaalooke.  

In 1873, Captain R. H. Pratt visited the Crow Indian Reservation, meeting with leaders as 

well as Chief Iron Bull. It took some time for Pratt to convince Iron Bull to send Crow children 

to attend Carlisle (Crow Tribal Treaty Centennial Issue, 1968, p. 70). Pratt was an army veteran 

who believed he had the skills to assimilate the Indian. In his military background, he oversaw 

seventy-two Native American prisoners at Fort Marion in the state of Florida, whom he felt he 

had helped by having whites read the Bible to them and teaching them the English language. In 

1878, Pratt searched for a school that would accept Native American warriors and found the  

Hampton Institute in Virginia where he sent seventeen of his prisoners. From this experience  

Pratt persuaded the government to fund a school for Native Americans, establishing the Carlisle 

Boarding School in 1879. Based on his military experience, Carlisle was run like a military 

school. While the boarding school was being established, the United States set the New Indian  

Trade and Intercourse Act of 1884 in order to regulate the federal Indian Administration;  

Congress required agents to live among tribes. These early schools were located on reservations.   

However, educational policy later required that boarding schools to be located far away from  

Indian communities. According to Juneau, “The push was to augment the enrollment at Carlisle 

as Pratt wanted to increase the participants from each of Montana’s reservations from 40 students 

to about 175 from each agency” (Juneau, 2013, p. 23).  
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In 1892 Col. Richard H. Pratt made his famous speech in which he stated: “A great general 

has said that the only good Indian is a dead one and that high sanction of his destruction has been 

an enormous factor in promoting Indian massacres. In a sense, I agree with the sentiment, but only 

in this: that all the Indian there is in the race should be dead. Kill the Indian in him, and save the 

man” (Charla Bear, NPR, May 12, 2008).  

Pratt professed assimilation through total immersion. Once the Native American children 

arrived at the boarding school, their hair was cut and they had to adhere to the codes of wearing 

uniforms, abandoning their Indian names, and taking Angelo names. Carlisle Industrial Schools 

was also known to take “a before and after picture” of each Indian child, giving the white society 

a good impression of the assimilation of the Indian child. Carlisle rules forbid Indian children to 

speak their language or practice their religions. The school was strict, and the school took very 

extreme measures so that the Indian children would assimilate quickly. If any rules were broken, 

punishments were severe. Native children became lonely; they were mentally, physically, and 

sexually abused. There were deaths due to starvation and diseases. Children did not see their 

parents until they turned 16 years old and sometimes did not even see them at all (Medicine 

Crow, 1992).  

According to Pratt, “The Curriculum at Carlisle Indian School of Pennsylvania was 

flexible, training each student according to his or her own ability. The training was both 

vocational and academic, and eventually carried students through a 10th grade level. Instruction 

included English, chemistry, physics, government, geography, history, advanced mathematics, 

and biology. The Indians were expected to participate in various extracurricular activities at the 

school. In addition to the Y.M.C.A and King Daughter’s circle, the girls could choose between 
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the Mercer Literary Society and the Susan Longstreth Literary Society. The boys had a choice of 

the Standard Literary society or the Invincible Debating Society. It would be ten years before 

students graduated with a 10th grade education, but because of the deaths of some students and 

many others returning home, none of the first group of students were among the graduates”  

(Juneau 2013, p. 22). The school used vocational training and domestic practices, to prepare the 

Indian children for the American way of life.  

According to the Crow Tribal Centennial Issue of 1968, the first Crow pupils were five 

mixed-blood Crow Boys: Carl Leider, John Wesley, William Leighton, Charles Bravo, and 

Amos Martinez, and three full-blooded Crow girls: Laura Shoots the Lodge, Louise Pretty 

Scalp, and Flora Pretty Lodge. Louise Pretty Scalp remained in the east for thirteen years and 

then returned to the reservation, hoping to help her people. She met resistance from the Crow 

chiefs who did not believe in Crow women being other than homemakers. Son in time. she 

married Lewis Bompard and took up the blanket again, going back to live her Crow ways she 

spoke the Apsaalooke tongue with a Boston accent.  

 The second group of children who went to the Carlisle Industrial School consisted of 

five girls: Susie Farwell, Tilly Kills-With-Her Brother, Sara Shavings, Lizzie Bear-Gets-Up, 

and Helen Onion. As well, seventeen boys enrolled: among them were Alex Upshaw, Frank  

Shively, John Frost, Albert Anderson, Charles Clausen, Jack, Joe Stewart, and Charles Yarlott.  

The nearest railroad station was about fifty miles away at Custer, Montana on the recently 

completed Northern Pacific. Two government bobsled each pulled by a four-horse team were 

used to transport the children to the railroad station (Crow Tribal Treaty Centennial Issue, 1968, 

p. 70).  
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After signing the Fort Laramie of 1868, the U.S. Government had enacted some of the 

treaty requirements, especially regarding formal education for the Crow people. In this treaty,  

Sits-In-The-Middle-Of-The-Land, asked the United States Government to, “Furnish a doctor, a 

farmer, a miller a blacksmith and a teacher to instruct my children in reading writing and 

speaking in the Whiteman’s language (Pease, 2007, p. 3).”  

According, The Crow Indians 100 Years of Acculturation, “The U.S. Government 

assigned the first Reservation Agent assigned to the Crows; Fellows D. Pease started the formal 

education program for the Crows by recommending to the Superintendent of Indian Affairs in 

1871 the construction of three school buildings at a cost of $750.00 per structure. This was 

during the establishment and construction of the first headquarters or agency for the Crow 

Reservation on a bench overlooking the Yellowstone River near the present city of Livingston, 

Montana.  

In 1872, Mr. J.H. Aylsworth was employed as the first schoolteacher. Many problems 

occurred with the lack of school buildings and facilities and not being able to hold regular 

classes. As well, the teacher was not able to communicate with the students due to the language 

barrier. The teacher spoke only English while the students spoke only Apsaalooke. parents 

refused to send more children to school. On March 1873 Mr. Pease sought to remedy the 

situation by asking Washington, D.C. to assign Dr. Geisdorff, the agency physician and scholar, 

a man “proficient in ancient and modern languages”, to develop a Crow textbook. This farsighted 

suggestion in bilingual system of instructions was apparently ignored. In the education program 

was at a standstill” (1977, p. 1).  

“In 1875, the Agency was moved to a new location at the junction of Stillwater  
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River and Rosebud Creek where the town of Absarokee, Montana now stands.  

This change was due to the land cessions and homesteading for white settlers.  About a 

year or two later the school program was resumed under new Agent H.J. Armstrong with the 

construction of two dormitories and a school building, called “the house.” Most of the initial 

students dropped out immediately leaving a student body of six with a traveling Methodist minister 

as the teacher. “Book learning” consisted of reading and doing additions and vocational training 

for the boys involved wood cutting, gardening, and milking cows. The girls did some cooking, 

dish washing, sweeping the dorms, and other domestic duties. In 1883 the boy’s dorm burnt down 

and the school program came to a halt once again” (1977 p. 1-2).  

A new school building was constructed, consisting of two dormitories, and was called “the 

house.” Most students dropped out of this school, but six students remained with a traveling 

Methodist minister as the teacher. Academics consisted of reading, addition, and vocational 

training. The boys learned how to garden, cut wood, and milk cows. The girls learn how to cook, 

wash dishes, sweep, and do other domestic chores. Ultimately, the school burnt down and was not 

rebuilt (1977, p. 1).  

According to, The Crow Indians 100 years of Acculturation, 1977, “In 1884 agency was 

again moved and this time to the Little Big Horn Valley, about 10 miles south of Fort Custer 

where Hardin, Montana is now located. In 1886, the Federal Government finally moved to fulfill 

its 1868 treaty commitment by building a reservation boarding school at the new Crow Agency.  

Forty-one, ages 6 & 7, year old children were brought in as the first students. They received 

academic instructions in the morning and vocational training in the afternoon. By 1890 thirty to 

forty of the older students were transferred to Carlisle Indian School in Pennsylvania and a few 
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to Tuskegee Institute, a negro school. The school was enlarged and there were 84 students in 

residence in 1892 and increased to 151 by 1897. This school was closed about 1921 (1977, p .2).   

With each move, each loss of land, the schools persisted.  

According to Juneau, “Federal boarding schools continued to be created in other 

states well into the 1900s and Indian students from Montana continued to attend 

schools located in Pennsylvania, Nebraska, Kansas, Oklahoma, California, Oregon, 

South Dakota, and other states. The Bureau of Indian Affairs (BIA) began to create 

schools in Montana after 1900 to allow Indian students to attend an education 

institution much closer to their families. These schools were of two types; one was 

a complete boarding dormitory with education facilities, and the other was a day 

school which students attended yet lived at home” (2013, p. 24).  

The end of the Boarding School Era began when Carlisle closed its doors in 1918,  

According to Juneau, “Pressure to close the school was applied from the Indian Bureau because 

of a further reduction in enrollment due to World War I. In the end, it was not the Indian Bureau 

but the War Department which finally closed the doors of Carlisle Industrial School. The 

patriotic necessity of caring for wounded World War I American soldiers had taken precedence  

over the school’s failing programs. The War Department, which had controlled the grounds 

originally, exercised a right which was written into the transfer of the property to the 

Department of Interior, to revoke the transfer. The original part of the “Old Barracks” once 

more came under military control” (2013, p. 23).  

According to Charles Bradley, “The War, as McGregor put it, “brought about conditions 

that lowered the efficiency of the Government boarding school.”  The state agreed to allow 

Indians into their schools. The Crow Boarding school, though not “officially closed,” had no 

students, and most of the Indians did not want their children in the boarding School. Mc Gregor 

concluded:  



40  

  

Whether these Indians are willing to undergo the inconvenience and the added cost that 

will result by keeping their children at home remains to be seen. If they send their children to the 

public school, it will be necessary for the parents to stay at home more of the time, they will have 

to get up earlier in the morning than has been their custom and many of them will have to take 

their children to school from one to three miles when the weather is below zero. They will have to 

furnish all their clothing and food…The children will have to be bathed.  

In 1922 Superintendent Asbury suggested using the school rooms and assembly   

  

hall of the discontinued Boarding School to “Supplement” the public school system. He also 

suggested using the Girls’ and Boys’ dormitories as an old people’s home to solve a problem 

which. As elsewhere and growing since the early 1900’s. But the Crows did not want and old 

folks’ home, and the younger Crows did not wish to send the older ones there. On the 19th of 

May, as the Crows opposed using the Boarding School as an old people’s home, the matter was 

closed (1970, p. 328).  

Today, some Montana Indian students still attend federal boarding schools located 

primarily in South Dakota, Kansas, Oklahoma, and Oregon, but most attend public education 

systems in their home communities. The BIA continues to operate live-in boarding dormitories 

in Montana. Various tribes now operate other former boarding schools under contract 

agreements with the BIA. The Crow tribe does not have any BIE schools on their reservation 

but do have the Pryor Catholic Mission Day school located in Pryor, Montana.  
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Bond School    

In 1886, the American Unitarian Association received permission from the United States 

Government to start the first Protestant mission school, the Montana Industrial School, located 

on the Crow Reservation near Fort Custer (Hoxie, 1995). In the same year, the Government’s 

boarding school was moved to Crow Agency. The U.S. Government had finally agreed to fulfill 

the 1868 Fort Laramie treaty by building a reservation boarding school at the new Crow Agency, 

more easily accessed by parents.  

In the year of 1887, the Montana Industrial School was finally established.  

Reverend Bond wrote:  

“Our hope is in the rising generations, therefore we have established a school” 

(Pease, 2007). It was locally known as the Bond school after its founder Reverend 

Henry F. Bond. He and his wife Pamela were from Massachusetts, and he was a 

Harvard graduate. He was also a former agent for the Ute tribe before coming to 

the Montana Industrial School for Indians (Unitarian). Apsaalooke parents were 

afraid to leave their children at the school because their children were too young; 

the parents were deeply concerned about homesickness, disease, and abuse. Many 

children were hidden away by parents who choose camp life over sending their 

children to a white man’s school. The government agent and Indian police were 

often there to recover students from their homes, but older children managed to slip 

away back to camp life. The Apsaalooke had a close family kinship and if a family 

member left it was sometimes too hard to bear. Forty-One six- and seven-year-old 

Apsaalooke (Crow) children were brought in as the first students. In the morning, 

instruction was academics, and in the afternoon, vocational training. The school 

curriculum on the reservation had two parts: the first was the academic pursuit of 

reading and basic math and the second was vocational education. There was no 

summer vacation, and the only break was Saturdays.  

According to Pease, “Reverend Bond created a list of thirteen children, attempting 

to put their Crow names in writing, as well as those of the fathers,’ and then 

attempted to convert both to English. Then he gave more “Anglo,” more spellable 

names. The new names were given sometimes in relation to the father’s name, 

sometimes the child’s name, and sometimes for Unitarian friends. This list does not 

include the children of white fathers, whose names were kept (i.e., Kaiser Myers).  
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Father                             Child                     Age       New Name   

 Little Fire         Bull Otter           Otto Bullard     

White Clay on his Forehead     Best Sioux Killer    11    Archer Clay    

Woman Chief          Sees an Eagle      15    Sydney Reynolds  

Short Bull             Turns Around     16    Roger Turner    

Chief Rock             Brave Enemy     12    Marshall Kelley    

Hawk Big-Lip          Good Gun       12    Jasper Hawke    

Old Wolf             The Otter       10    Percy Wolf    

Long Hair          Meets His Enemy    14    Martin Long    

Iron Horse         Red Shirt      8    Howard Wentworth  

Calf that Strays           Throws Away     11    Austin Wells    

The Horn               Moon Woman      7    Diane Howe    

Kills the Otter around the Neck    High Swallow     13    Simon Swallow    

Bull’s Eye               

  

The Boy       12    Henry Dawes”  

  

(Pease,2007, p. 17). Pease shared a letter stating, 

  

Comments on these same children in a letter April 3 were:  

All appear healthy except one. They are hearty enough eaters and such a happy set 

you never saw. They seem perfectly willing to work …little stick to activeness… 

obedience, and affectionate. They like the new clothing and are learning to sleep 

between sheets, not blankets. Last night for the first time they wore nightgowns 

(Pease, 2007, p.17).  

In May he wrote about them again:  

They are all bright promising boys. How such good appearing fellows become 

ignorant, lazy squalid, orphaned race is a constant surprise to us. I shall dread the 

time that comes when they slip back into their old abodes and old habits. We shall 

suppose such a time cannot come and work ahead in faith! (Pease, 2007, p.17-18). 

According to Pease, “A description of Ms. Crosby’s teaching tells she had the 

students in four groups with oral instruction. George Hill called classes in and 

assisted in gymnastics. By May 20 there were 20 students; by the end of June there 
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were 30. Reverend Bond was hoping to be able to take 50 in the fall, but would 

need more building space (Pease, 2007, p. 18). Pease (2007) stated,” In August 

Reverend Bond reported seeing the Indians passing on the road frequently. Then he 

wrote that on September 20, Chief Sorrel Horse stopped by.  Sorrel Horse wanted 

to assure friendship, was glad of the school, and would send children. In return, he 

also asked for paunches and heads of sheep if they were to kill any - an indication 

of their hunger” (p.13).  

A letter dated December 14 tells of the dire conditions of the people and how much 

more he would like to help:  

The Indians have received their annuities, and many have visited us, begging 

frequently, and saying without shame that they would send many papooses if we 

would feed them as well as the children. Some threatened that we will not have any 

papooses unless we feed them. I decline, but it is hard to do it, as I often know that 

they are very hungry. They are very much interested in looking over the house and 

goods contained therein (Pease, 2007, p.13).  

According to Charles Bradley (1982) In 1881 one incident was, Wood Tick got his son 

out of the agency school with the help of his older son who held a loaded rifle nearby. Even 

though the government permitted parents to remove their children from the boarding schools by 

1890, parents went on abducting their children. Gun Chief, for instance, used a knife to get his 

daughter out of the Catholic mission school. As late as 1925 Barney Old Coyote and Mike Bull 

Chief abducted their daughters from a school in Rapid City, South Dakota. The superintendent 

chased them in his auto for four days all the way to Crow country.  

Nevertheless, the boarding schools did make some concession to the Crow parents. The 

Catholic missionaries, after negotiating with the Crow parents, finally established a small 

summer vacation for the students in 1893. In 1895 Chief Pretty Eagle and other Crows met with 

the missionaries again to plan for vacations. In 1911 the missionaries yielded further to the 

Crow parents by establishing a Catholic day school. When the Catholics closed the day school 

in 1912, the Crow parents protested for several years. Eventually the missionaries gave in to the  
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Crows again” (Bradley, 1982, p. 127128). The Crow parents wanted to take their children home 

and not keep them at the Boarding schools, but when parents did not send their children to school 

the government threatened to withhold their food rations until they returned their children to 

school.  

On February 8, 1887, Congress passed the Allotment Act, 24Stat.L-388, also called the 

Dawes Act after Senator Henry Dawes of Massachusetts. It directed government agents to allot 

small parcels of land to individual tribal members. They surveyed parcels of privately-owned 

and operated farming plots into “allotments.” It gave each head of household a piece of land for 

cultivation. This established governmental control of Native Americans, from military conquest 

to settlement on managed reservations. The goal was to turn the Indians into farmers or 

ranchers, placing nomadic Indian families on reservation lands. Sometimes the land mass was 

reduced even more so that white settlers could live on the lands.  

A year before, in 1886, two U.S. Army officers, Captain Henry Romeya and Lieutenant G. 

LeRoy Brown stationed at Fort Custer, Montana, who had formerly been instructors at Hampton 

were Reverend Bond reported that “they were familiar with the various tribes and their conditions 

(Pease, 2007, p.9).   

No doubt they met with the officers early on arrival for in letters from Mr. Bond back to  

General Marshall, there are references to them quoted in a report in “The Christian Register.” Capt. 

Romeya showed Reverend Bond around the Reservation in early July, traveling by stage, wagon, 

horseback, and foot. Whether it was a site Capt. Romeya had in mind or not, on July 7 he wrote 

he had found the best place for a school. It was seven miles south of the Custer railroad station, 

with mail passing each way once a day by stage, and with freight trains going by. There was a 
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good spring of water, good stands of cottonwood and pine trees near the site, with good foundation 

stones nearby (Pease, 2007, p. 9). Just a little later he describes it this way. 

Our main building will stand upon a gravelly bench, about 12 or 14 feet above the 

bottomland. Back of the spot, about 150 yards more, there rises a hill to the height of 120 feet, 

picturesque with rocks and pines, from the summit of which is a fine view of the island and the 

rest of the valley for a considerable distance down the river (Pease, 2007, p.10).  

He also thought the location on the Reservation was good, with better protection for Indians 

from a certain “class of whites” close to the Reservation. Following his choice of site, he soon 

applied for the land at the Agency offices. Agent Williamson was very sympathetic to the school 

and papers were processed. The agreement for the church sponsored school was the payment of 

$108 per child a year. The Methodists and the Catholic Jesuits were also applying for land at the 

same time, but Reverend Bond’s letters were always optimistic. There were from 400 to 700 

school-age children – schools could be full, and they still would not reach all the children. Nothing 

more is heard of the Methodist application but the Jesuits, having already started a school in the  

Rosebud for the Cheyenne, and having a had a circuit rider priest, Father Prando who was with the 

Crows for five years, were ready to begin building a school. Reverend Bond was definite about 

his objectives for this school, stating thusly in a letter published in the September 2, 1886, edition 

of “Christian Register”. 

Be it understood that, though our improvement is religious, it is not directly so; and in 

common sense, we do not expect or desire simply to lug the Indians into our church and give them 

the name Christian before the reality can exist. We could educate and elevate the whole man. We 

would begin with the school; and to accommodate ourselves more completely to the status of the 
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Indians of America, we would begin with the kindergarten and industrial school. And, to meet the 

mercurial habits of roving boys and girls, we propose to change the occupation as frequently as 

possible until, as we hope, we shall succeed in establishing habits of concentration and 

perseverance. Entering upon the work in a religious and philanthropic spirit, we wish at last, in 

god’s good time, to lift the whole red man, physical, intellectual, moral, spiritual (Pease, 2007, p.  

10).  

According to Pease, “By August 8 of that year, Reverend Bond was on the site, having 

hired four men, their log hewers, and a young man with a team of horses. A shanty was already 

built for a kitchen and the second one was going up where Bond and his wife Pamela would live 

temporarily. Gradually the building went up” (2007, p. 11).  

The author also shares, “A bridge to the island in the Big Horn River for gardening later 

was put in place. An icehouse, a stable, a henhouse, and stoves were added to the main building 

and on October 21, “Smoke emerged from the roof for the first time, and we dined at the Mission 

school building, half shingled, and half floored.  

By October 30, the school building was occupied. At that time, General and Mrs. Marshall, 

along with committee members were going from church to church, writing, putting articles in 

denomination’s periodicals, saying that funds and suitable articles were needed desperately for 

their school.  

During this time Mr. and Mrs. Bond wrote letters for food and supplies such as sheets, table 

linens, clothes of any kind from sizes 6 to 16, but only girls’ clothing and handkerchiefs arrived. 

Mr. Bond also requested a piano and a teacher who would know how to play it. The supplies 

arrived in December along with the piano and a teacher. Miss May Crosby hailed from New York  
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State who had been a Kindergarten teacher from New Orleans” (Pease, 2007, p.12).  

On January 28, Mr. Bond wrote, “The ice is broken!” (2007, p. 13) and described his first 

student, Maggie Kaiser, a little mixed blood child. Her father was a merchant in a neighboring 

town and her mother a Crow woman. Soon thereafter her brother Frankie and two more mixed 

blood children came. On February 13th, four young men came for board and room in exchange for 

work, but no names were recorded (Pease, 2007, p. 13-14).  

“Sometime in the early spring two students came from Carlisle, George Hill and Flora Well 

Known both knowing Crow and able to help with translation. George Hill was of mixed Indian 

heritage but had grown up with Crows and knew their language. In early days of the school, he 

was very helpful with the translation, recruitment, and as boys’ advisor. Flora came as a laundress, 

but began returning to camp life, and finally did not return to school. Word came in a few months 

that she was ill and subsequent word that she had died, probably of tuberculosis” (Pease, 2007, p. 

14).  

As Reverend Bond had feared, the children’s “homesick hours” did come. Sometimes a 

staff member or older students could comfort the little ones who were too far from home to return 

by themselves. However, for the first few years, the “slipping away” of older children continued 

to be a problem from the school’s on-going point of view. From the Crow point of view, with 

much doting of children and closeness of family, the absence of one from the other was often too 

great to bear. But finally, most sent their children back, and some of those children, that were 

hidden away and didn’t get to school, later lamented their loss of” opportunity” to learn the new 

language and new ways. They also left for “gathering times” and late intertribal skirmish scares.  



48  

  

Both Reverend Bond and his successor depended on the Agent and the Indian Police to recover 

students - the Industrial School never used punishment for attendance motivation (Pease, 2007, 

p. 14).  

The people working at the Bond School included Mary Crosby, George Pease (a Crow) 

who was the interpreter and recruiter, Sarah Walker - Hidatsa Indian from North Dakota, her 

father James Walker, and her mother Walks Amongst (a graduate from Hampton during the 

time when Indian children were taken to Hampton). She was hired as a seamstress, matron, and 

interpreter. Sarah Walker had not wanted to leave her reservation but was curious when a 

distinguished officer of the United States Army, Colonel Pratt visited the reservation to enroll 

interested Indian children in the Hampton Institute in Virginia. George Hill was an early recruit 

as interpreter and recruiter, along with the late Flora Well Known.  

The Hampton Institute was a private Christian School for Black people, but the 

government was willing to pay tuition for Indian children on a trial basis. Sarah Walker  had 

been one of the first enrolled, along with five other girls and three boys from the  Hidatsa 

reservations. Colonel Pratt was on hand to supervise the trip east which required boarding a 

steamboat that took the children down the Missouri river on the way to Virginia. During this 

time in 1888, the Apsaalooke people were confined to the reservation, now remnants of their 

original vast homeland. Once settled on individual properties, Crow families were visited in 

their homes, and their progress toward civilized behavior was monitored by government agents 

and their aides.  

According to History Crow: Ethnic Heritage Studies Program Plains Indians,  

“…in 1890 more land on the western portion of the Crow reservation was ceded to the  

Government for which they received $940,000 in compensation. The Secretary of the   
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Interior directed expenditures of the money. The Government was to build houses for the Crows 

and to buy livestock for them. Crow tribal members could hold allotments in the ceded portion  

(1982, p. 3).  

According to Pease,  

“, There were difficulties. Illness of children was reported-one child and the Bonds’ 

niece got the measles (still very dangerous for Indian people), and they were fearful 

that it would spread, and that parents would take their children out of school. A 

spring flood ruined much of the garden, and to keep a responsible cook seemed 

impossible. Reverend Bond was becoming aware of discrimination in the West - 

George Hill and Flora Well known were turned down as passengers on the stage. 

He was also concerned that the Indian allotments were being done fairly  

(Historically they were fair). Then came disappointment from the “home front.” 

General Marshall had had an exhibit of Indian items at the “May Anniversary Fair” 

and reported that there was little notice given the exhibit Reverend Bond lamented, 

“If only donors could see…grateful for the opportunity …children are good to look 

upon ...if there is a lack of confidence, I must remove myself...send some to see and 

report—stir up dead bones of the churches.  “Run-aways” continued and late June 

of ‘87 there was a “Sioux scare” and seventeen boys left to help, escorted toward 

the Agency by employees (George Hill and Mr. Arbogast). Most were brought 

back” (2007, p. 18).  

“In early July, Mrs. Bond went to Michigan for rest and treatment. School vacation 

was declared beginning mid-July, and the children were sent home. Reverend Bond 

said it would be a fortnight, little knowing how difficult it would be to gather them 

together again and what events would happen. In September a few came back with 

the staff. When Agent Williamson withheld regular rations from families who did 

not have children in school yet, Reverend Bond was erroneously given blame by 

the Crows” (Pease, 2007, p. 19).  

Most sources say that Bond worked at the mission until 1897 (some, 1898) when the 

government decided to abandon the Ramona Ranch buildings and bring all education to the  

Agency School, which had been enlarged. Agency School records show that attendance there was 

81 in 1893 and 151 in 1897, showing the incorporation of the children that had been at the 

Industrial School. No evangelism was ever attempted by the Unitarians.  

Though the Montana Industrial School for Indians (only Crows) of the   
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American Unitarian Association (AUA) was not meant to be a “religious mission,” no doubt 

some concepts of Unitarianism and expectations of the new culture that was “the Whiteman’s 

way” were taught or exemplified (Pease, 2007, p.32).  In 1888, Reverend Bond helped 

Apsaalooke children survive when the need was the greatest and thus began the process of at 

least partial assimilation into the dominant culture, learning the new language and values - not 

superior, but inevitable for survival. According to Marjorie Pease, this was worthy work in a 

very needy time, and if not a foundation, at least one of the foundational stones for what became 

a century of formal education for Crows. It may also have been an exemplary school that 

influenced other educational efforts for Indian children elsewhere, and a model for high 

expectations of education for Crows.  

In addition to those educated at the school, and its impact on their descendants,  

the early Crow and their descendants were, and still are, a vital part of the tribe. The school gave 

George Hill, fresh out of Carlisle, a place to begin work, even though not for long. He lived for 

long years and his stepson; Jim Medicine Tail was first local (Hardin) high school graduate. His 

stepdaughter, Florence Real Bird, has a big family that has contributed in many ways to the 

welfare and culture of the Crows. Sarah and George Pease, and their descendants, have 

contributed not only to Crow culture and welfare, but many to the benefit of wider humankind. 

Now their great-grandchildren are educators, nurses, doctors, social workers, contractors, writers, 

ranchers, legislators (Pease, 2007, p. 35).  

Day Schools  

According to Margery Pease, the Crows had their own religion and to this day it is basic to 

the philosophy and life of most of the people. However, when others came telling of their  
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“medicine,” they were open to listening, and each eclectically chose something of value for 

himself/herself. From 1895 until 1919 the Congregational Church maintained church-related 

activities at the Agency for students attending the boarding school at Crow Agency. There were 

many denominations that came to Crow country in the nineteenth century including the 

Methodists, Catholics, Unitarians, Pentecostals, and Congregationalists.  

In 1892, Congregationalists and the First Protestant Missionary established the first  

Protestant mission in Crow Agency, Montana, He is an ordained minister named Reverend James 

Gregor Burgess and his wife arrived in Crow Agency in 1894 where they lived for 25 years. He 

was instructed to begin with religious instruction in the boarding schools under the  

American Missionary Association. 

In 1901, the Federal Government quit supporting boarding schools. In 1902, the  

Apsaalooke invited Baptist missionaries to establish a day school in Lodge Grass,  

Montana. The Apsaalookes’ first step in acquiring a day school was to send a delegation to  

Sheridan, Wyoming to seek advice from William A. Petzoldt, a pastor of the First Baptist 

Church there. Petzoldt first met the Apsaalooke people on a trip in the Bighorn Mountains in  

1901 and agreed to help the Apsaalooke leaders draft an appeal for a school.  

According to their Societies Magazine, an article by E.E., Chivers reported,  

“Thirty chiefs and leading men touched the pen over against their names” on a 

petition requesting a teacher and school at Lodge Grass. A year or more ago a 

petition was sent by the representatives of this people at Lodge Grass to our 

American Baptist Home Mission Society, asking for a missionary teacher. About 

thirty chiefs and leading men touched the pen over against their names, in token of 

their desire. The visit of the Field Secretary and others to Lodge Grass was made 

for the purpose of conference with the petitioners. Arrangements were made for a 

council to be held on the ranch of White Arm, one of their leading men. At the 

appointed hour Medicine Crow, the chief of the tribe, with White Arm, Wolf Lies 

Down, Grey Bull, Shows the Fish, Scolds the Bear, Old Bear, One Goose, One Star, 
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Bull Goes Hunting and other braves came together, with braided hair and Council 

painted faces and eagle feathers, arrayed in buckskin coats trimmed with ermine 

and beadwork and elk’s teeth and other ornaments, and seated themselves in a 

semicircle on the grass. Opposite them, in commoner garb, were younger men of 

the tribe, while a few squaws gathered outside the circle at a respectful distance. 

Chairs were provided for the Home Mission party, and a table for the stenographer, 

who had come with them to record the proceedings. After the pipe of peace had 

been passed around and smoked with due solemnity, and a statement had been made 

by the Field Secretary and his associates as to the object of the council, the 

conference began. Each of the chiefs in turn stepped into the center of the circle, 

shook hands with the visitors, and after a few moments of dignified silence 

addressed first his own people and then the stranger-guests, giving his views as to 

the desirability of a mission. It was evident that the ruling desire to obtain a school 

at Lodge Grass. Under existing arrangements their children are taken at an early 

age to the government schools at the agency, some twenty or twenty-five miles 

away, or are placed in the Roman Catholic school, equally distant. The 

opportunities of the parents to see their children are thus few. The girls are not 

allowed to return until they are eighteen years of age. This is to safeguard them 

from the risks to which they would be exposed by reason of prevalent im- morality. 

Yet the system leaves the homes of the people without the comfort and joy that 

come from the presence of the young folk. These Indians love their children and 

crave their presence and companionship. No one who has ever watched, as the 

writer watched, an Indian mother array her little one in all its finery for the taking 

of a photograph, could fail to detect the signs of motherlove, tenderness, and pride. 

There was the same lovelight in the eye, the same gentleness in the touch, the same 

tenderness in tone and accent, as marks any other mother. One after another the 

Indians said: “We want our children at home with us. Build us a school here at 

Lodge Grass and send us a teacher, and we will bring all our children from the 

agency schools and the Roman Catholic schools, and let you take care of them. The 

Author E.E. Chivers, also describes the Crows were dressed in their finest native 

attire, the Apsaalooke’s request was clear. They wanted their children at home. This 

meeting lasted for three days. The negotiations ended with the approval for the 

school by the Superintendent. The Apsaalooke did not want a church or school that 

would interfere with their traditional games and dances. The Baptists agreed and 

sent a missionary (a minister) and his wife instead, with a young lady to be a 

teacher; and so, in 1903 the government gave the Baptist Denomination the right to 

establish missions and day schools on the Crow reservation” (Chivers, 1909, 5-7).  

 

According to (Hoxie, 1995, p. 206) Following the turn of the century, there was a 

dramatic change in the religious atmosphere of the Crow Reservation. While the agency 

boarding school grew for a time, mission boarding schools declined in significance. With this 



53  

  

loss of influence over Crow children (and parents), the missions became less influential and their 

dreams of converting the Crows shrank correspondingly. At the same time, a small number of 

tribal dances and ceremonies formed themselves into a new annual cycle of traditional Crow 

cultural and religious activity. People in every district found ways of maintaining older practices 

without incurring the wrath of agency police (Hoxie, 1995, p. 206).  

Beginning in 1895 the U.S. Government stopped paying religious organizations to 

educate children on the reservations. In 1891, St. Xavier’s enrollment reached 175 students, 

sadly the popularity of the religious boarding schools, was diminishing. St.  

Xavier’s enrollment dropped to 68 students in 1903. The other school which was the   

Bond School was also in a financial bind. Not only were there financial problems, the 

Apsaalooke (Crow)Parents refused to send their children to school, due to fear of diseases, not 

able to see and visit their children causing loneliness. According to Karen   

Watembach, a remarkable letter written by Plenty Coups in early 1905 by Holds the   

Enemy, the outspoken son of Pretty Eagle who had been an early supporter of the St.   

Xavier Mission. Acknowledging the Pryor chief’s growing prominence in the   

Crows’ dealings with the U.S. government, Holds the Enemy urged Plenty Coups to 

“talk about” his concerns with the authorities.  

The younger man declared, “this mission school is no good.” He continued:  

“The only good thing of them is they feed the children well. That is alright.  

The rest they are no good. They want to pray so much that they keep me from dancing. 

When the kids are sick, he keeps them until they are very bad and he gives them back, but they 

do not get well, (Watembach, 1983, p. 51).  
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The delicate negotiations of the 1880’s had given way to heavy-handed authoritarianism, 

and leaders like Holds the Enemy could no longer see an advantage in supporting the Jesuits, 

work. Ironically, the one successful mission of the early twentieth century, the Baptist   church 

in Lodge Grass, owed its success to the Crows’ adamant opposition to boarding schools. In  

1902, the Indian Office began constructing a new boarding school at Pryor Creek to replace the  

Catholic mission which would soon lose its subsidy. No such plans were under way for Lodge 

Grass, however, and it seemed clear to parents in the upper end of the Little Bighorn that their 

children were bound to attend the soon to be expanded institution at the reservation head- 

quarters. Perhaps therefore the delegation from Lodge Grass which travelled to Sheridan, 

Wyoming, in the summer of 1903 called for the establishment of a mission and a day school in 

their community.  

Reverend William Petzoldt undoubtedly came to Lodge Grass in the winter of 1903-04 

for religious reasons with his wife Anna and their two children, Cedric, and Genevieve. The 

Baptist teacher arrived in 1904. William Pedzoldt sent the Apsaalooke people, who wanted to 

help, to the Wolf Mountains to haul logs to Lodge Grass to build the school. After the 

construction of the school, the U.S. Office of Indian Affairs sent a field matron to supervise 

home life among the Crows.  

White Arm, who had been among the petitioners for a school, offered his allotment of  

160 acres to the school, it was a convenient location. He and his wife, Pretty Shell, moved into a 

tipi so that the Pedzoldt family would have a place to live until their home was completed. The 

school opened in September 1904 with teachers and missionaries like Belle Simmons (teacher), 
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followed by Janet Woodruff (field matron), then Lucy Hicks a Cherokee teacher who had studied 

at Bacon College and who replaced Belle Simmons and Sarah Goodspeed as a missionary.  

The Federal Government required the Baptists to follow all its policies in the new school.  

Students had to wear uniforms and the Office of Indian Affairs required a curriculum with a rigid 

course of study including English, reading, mathematics, geography, hygiene. Industrial education, 

agriculture, blacksmithing, and carpentry were for boys, sewing, cooking, and housekeeping for 

girls (Commissioner of Indian Affairs, Washington, D.C., 1901). but when he opened a mission 

that included a day school for the Crows in September 1904, he was offering tribesmen their first 

opportunity to have their children educated while living at home. The formula proved popular. 

Three years later another Baptist day school opened at Pryor. The new Wyola district established 

a third branch of the mission in 1910, with a teacher named Blanche Simm’s her successor was 

Frances Shaw. There were only twelve students enrolled. Attendance was excellent. Simm’s 

students were advancing in their work and, within the sparsely settled community of adults (only 

seventy lived nearby), there was “a strong feeling of good will among all towards the mission and 

what it stands for” (Medicine Crow, 1982, p.11). A Bighorn outpost was established in 1917. 

Petzoldt’s approach was so successful that when the Congregational missionary at Crow Agency 

died in 1921, his church, together with its subsidiaries at Black Lodge and Reno, was acquired by 

the Baptists. The Catholics, too, were impressed with this growth, they opened their own day 

school at Lodge Grass in 1911 and another on the upper end of the Bighorn valley in 1920. As 

these schools expanded, enrollment at the reservation boarding schools dropped. In the fall of 

1917, for example only 41of the 100 spaces at the Crow Agency boarding school were taken,  

Twenty-five Crow children were transferred from the Government Boarding School at Crow  
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Agency, Montana (mostly orphans) to the new school.  

This proliferation of day schools did not occur without conflict. Petzoldt resisted 

Catholic forays into Lodge Grass to recruit students, and he lost no opportunity to lure 

parishioners from St. Xavier into his church. The rivalry between the two groups reached a peak 

in the fall of 1917 when the Baptist day school opened ten miles upriver from St. Xavier. Oscar  

Lipps, a veteran government investigator found that 16 of the new school’s 21 students had 

spent the previous school year with the Jesuits. Lipps reported that “the Indians had held a big 

meeting and had renounced the Catholic faith and agreed to leave the church and join the  

Baptist church.” He added that area residents “wanted to get from under the domination of the 

government and of the Catholic priests.” Not surprisingly, Petzoldt defended his action by 

claiming that he had acted “in response to the popular demand of the Indians themselves…”  

The success of Pedzoldt mission meant that there would be two formidable  

Christian outposts on the reservation. The Apsaalooke Chiefs’ plans were a success and, finally, 

a school that would allow children to remain with their families existed. Crow children were 

able to be closer to their families and were able to go home every day. St. Xavier had been a 

community center for nearly a generation. Its lay organization s and its round of religious 

holidays and community activities formed and important part of social life in the Bighorn 

valley. Similarly, as the Baptist day schools spread across the reservation, they also became 

social centers for the families who brought their children in to be educated. Neither group 

would succeed in turning “the Crows into doves” as Father Prando had envisioned without 

coming into conflict with the other. “As it is, “wrote Lipps, “there is only strife, dissension and 
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bitter feeling where the truly Christian spirit should prevail. If present conditions continue, none 

of the schools can do their best work.” (Hoxie, 1995, p, 208).  

The author also explains, “In 1909, Reno was built because the Indians wanted their 

children at home. Mr. Art Davis lived in the Reno Schoolhouse. Mrs. Palmer was their first 

teacher and who was always interested in church affairs. After the deaths of the Burgesses, there 

was no resident minister and Frank Shane and John Deer Nose conducted services and 

continued the work of the church remarkably well. Mr. Torrence, followed by Mrs. White Bear, 

taught until the school closed. The Reno School opened in 1911 and closed in 1919. The 

Apsaalooke people contributed as much as they were able when the school closed. After  

Burgess’s death, Reverend Leonard Fowler and his wife moved into the mission house in the 

winter of 1922.  

The Black Lodge people wanted a school located across the railroad tracks near the bluff 

on which Fort Custer stood. Hence, one was started in 1909 or 1910. William Pedzoldt opened 

many day schools on the Crow Reservation. By 1910, the other Baptist day schools were in 

operation, including the Two Leggins Day School. The Baptists established other schools 

including a small mission at Pryor. Pedzoldt made regular visits to Pryor. In 1917-1918, in 

response to the initiative of Apsaalooke parents, Baptists established a day school at Pryor. 

Apsaalooke people themselves constructed the school so that their children would not have to 

attend the Federal boarding school at Pryor. This school was changed into a day school in  

19121913, and again in 1920-1921(Pryor Public School District Minutes of Board Meetings,  
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February 15-26, 1973). Other schools opened from 1919 to 1927, included the Big Horn 

Mission Day School by the Big Horn River (about eight miles south of St. Xavier, Montana) 

and the Absarokee Day School. These Baptist schools specialized in academic studies only.   

According to Charles Bradley, “the missionary day schools were economically more 

efficient than the boarding schools. Since the students lived at home or in camps around the day 

schools. Pedzoldt did not need dormitories, matrons, and laundresses so he operated the Baptist 

schools with very little money (Bradley 1982, p. 48). With the help of the Crow people living in 

the districts near the newly built schools. Pedzoldt’s successes created so much enthusiasm 

among the Crows that the Catholics, too, were encouraged to experiment with day schools” 

(Bradley, 1982, p. 48-49).  

The results of 1901 hurt the budgets of the Missionary and Catholics schools when the 

U.S. federal government stopped the funding of these schools, running into financial trouble, 

closing the schools. The Crows were happy, they wanted these schools to close, so that they can 

see their children. The schools kept the Crow children and parents were not able to take their 

children home. From these reasons the 1920 Crow Act was established. Now Crow parents 

could send their children to the public schools. The children were able to come home after 

schools and see their parents. This is what the Crow leaders and parents fought for. According 

to Medicine Crow & Bradley in the Crow Indians 100 Years of Acculturation, “The Crow Act 

conveyed was implemented, and public schools took over the education of Crows; the 

missionary day schools soon closed one by one. The public schools obtained 44,804.82 acres of 

land, all the 16th and 32nd townships on the Crow Reservation, as a trade for state school, public 

education. Fifteen public schools dotted the reservation. Getting the kids to school became the 
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first problem for the public schools. Transportation was another problem Finances was a third 

problem as the schools had to expand but got little money from the Crow contribution to the 

state hopper, which paid $5.00 per pupil, while the county paid $75.00 per pupil. As a result, 

discrimination became seated in the public school (Medicine Crow & Bradley, 1977, p.13). 

Eventually, the government and all religious schools (except the Catholic boarding 

school at St. Xavier) closed and those children were integrated within the eight private schools 

and county schools in and near Hardin that had been established for white children living on the  

Reservation. “The Big Horn Mission Day School was finally closed in 1929; it became a public 

school in the 1930s. Protestants did not again venture to educate Crows on the Reservation until 

the Reverend James Roper ran the Kinsman Indian School at Crow Agency from 1974 to 1976 

(Bradley, 1982, p.50).  

Catholic Mission Schools  

In 1880, Father Barceló’ visited the Apsaalooke people and lived among them for 

three year - eating their food and moving camp with them. At the time, twelve chiefs had 

cabins but rarely lived in them. In the early 1880’s, the Apsaalooke people were reduced to 

one-quarter of their former population because of disease, mostly smallpox   

(Watembach, 1983, p. 6).  

According to Watembach,  

“The Fort Laramie Treaty and Grant’s Peace Policy were still valid with Native 

Americans, but the white settlers made it difficult to ignore western expansion.  

Grant’s Peace Policy gave the Crow Reservation to the Methodists. However, in 

1881 Father Barceló’, after meeting opposition from Agent Keller, inquired of the 

Director of the Bureau of Catholic Indian Missions about his presence among the 

Crow. Father Brouillet, the Director of the Bureau of Catholic Indian Missions, 
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answered Father Barceló’ that the old ruling had been revoked and that as many 

churches as wished could evangelize on each reservation. Thus, Father Barceló’ 

continued his visits from Spokane and Helena to the Crow aware that he had a right 

to be there. He tried to court Agent Keller’s favor although the Agent openly 

favored Protestantism.     

In 1883 Father Peter Paul Prando joined Father Barceló’s endeavor to translate the 

prayers of the Catholic Church and the small catechism of the Council of Baltimore 

into the Crow language. They baptized 307 people and I.J. B. Brondel, Bishop of 

Helena, in 1883 administered the Sacrament of Confirmation to Iron Bull, a Crow 

band Chief, and six others. This took place at the old agency at the Stillwater near 

the present site of Columbus” (Watembach, 1983, p. 7).    

“As the Crow people were starving, they were participating in the raids to slaughter 

cattle. They followed the buffalo and suddenly in 1884 the buffalo were gone. At 

that time, the United States Government imposed the 1884 Regulations upon the 

Indian tribes on all reservations which included the following provisions: The 

Agent allowed no war dancing. The punishment was no rations for ten days for 

participating in a war dance. Plural marriages required a twenty-dollar fine, and 

twenty days enforced labor with no rations. For practicing as a medicine person, a 

medicine man or woman spent ten days in prison for “hindering civilization” 

(Watembach, 1983, p.6).  

  

It was a start of a new era for the Crow people, the Buffalo were gone, and white 

settlers were taking over the Crow reservation. The old ways were gone, and the European 

culture was taking over. The Catholic priest named, had plans to build a  

Mission converting the Crow people into their religion. In 1887 the Jesuits’ Father 

Barceló,’ and Father P.P. Prando, built the first building by the Big Horn River at the 

mouth of the Rotten Grass Creek. The Mission was built by the general store, post office 

and stagecoach station. The chosen place to set up the St. Francis Xavier Mission was 

in the Big Horn District in St. Xavier, Montana a central spot of the Crow reservation 

close to the Agency. 
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Watembach states,  

“In 1888, Father Bandini wrote to Father Stephan, Director of the Bureau of 

Catholic Indian Missions saying: “I have been notified that it would be agreeable 

to the Indian Department to give every Indian child an English family name” (The 

Capitalization of Resurrection). In December 1888 in a letter of gratitude and 

Christmas greetings to the director of the Catholic Bureau from the thirteen older 

school girls at St. Xavier the girl’s signatures revealed that they all had English 

surnames; Hildegarde Fischer and Bridget Green were among them (St. Xavier girls 

to father Stephen, December, 1888) this practice of naming did not last long, 

however, because the government began giving an English translation of the Indian 

name of the head of the house to the whole family for a surname. The girl who had 

been named Bridget Green became Bridget Little Owl” (Watembach, 1983, p. 

4445).  

Watembach adds,  

“The Crow people needed a place around which to gather for catechetic and this 

was the school. Their children boarded there, and the Crow people loved their 

children and would see them there as often as the administration of the school would 

allow. Furthermore, the school was the place where the missionaries trained the 

children in “European and American ways” in order to show the children the ways 

of “civilization.”   

The missionaries felt it best for the children to replace their “savage ways with European 

and American norms” (Watembach, 1983, p. 47).  

Watembach also stated,  

“The school was overcrowded already in 1888 with from 60 to 100 pupils. The 

school was a success as one Jesuit observed. “These good people we say are already 

all Catholic; they like the Priest; they like the church and prefer our school to any 

other existing on the Reservation.” The Agency employees took a census of the 

Crow Tribe and said there were seven hundred Crow children of school age in 1881, 

but the Fathers believed there were scarcely five hundred. St. Xavier Mission was 

asking for a U.S. Government contract for 150 students. The Agency Boarding 

School had thirty pupils at that time and the Unitarian school, which had started 

around the same time as St. Xavier in 1887, had eleven pupils in 1888” 

(Watembach, 1983, p. 49.50).  

Watembach states,  

“By 1890 Jesuit Fathers were teaching all forms of industrial work: Farming, 

gardening, herding, raising stock, and carpentry. The sisters taught baking, 

washing, ironing, cooking, housekeeping, dressmaking, and embroidery to the girls. 



62  

  

There were one –hundred thirty-nine pupils all the Crow Tribe. There were two 

priests and six sisters as academic teachers and three brothers who acted as 

industrial teachers. Besides the industrial arts, the academic subjects were reading, 

writing, arithmetic, grammar, and music (Watembach, 1983, p. 50).  

Watembach states,  

“In 1890 the Pryor Creek Indian people headed by Plenty coups, Long Face, and 

the Man that hits wrote to Father Stephan asking for a school and Church in Pryor 

(Plenty Coups, Long -Face, The Man That Hits, March 14, 1890). Pryor was the 

Northwest district of the Crow Reservation, and these people living in the Pryor  

District known as Arrow creek District were quite a long distance from St. Xavier  

Mission. “According to Watembach, “In that same year, Father Stephan sent to 

Father Joseph Bandini the letters from the Secretary of the interior and the 

Commissioner of Indian Affairs granting authority to build both a chapel and a 

school at Pryor creek, in the following year, 1891, the Jesuits built a church at Pryor 

Creek (Grant, May 1, 1930). “In 1891, the second mission school was established, 

the St. Charles Mission located in the Pryor district. Around each of these mission 

schools, Indian camps were established which consisted of tipis, tents, and small 

log cabins. They were filled with families of new converts to Christianity and those 

interested in taking advantage of the church-sponsored schools. Education in these 

settings, Crows knew, could be gained without removing children from the parents 

and their traditional culture. Even though the children stayed in dormitories while 

not in class, the nearness of the family allowed for some interactions during the 

week” (Watembach, 1983, p. 51).  

  

By 1895 the Secretary of the interior decided to discontinuing contract schools, 

like St. Xavier school. The secretary stated he would give time to prepare for the change 

for the church schools if they were able to continue. The cost to keep supporting the 

missionary schools was too much for the Government to subsidize a school for Indian 

children. These two reasons, economic strain, and a new philosophy of “Indianness” 

brought about a cut-back in finances to contract schools. This far-reaching decision had at 

least one disastrous effect: the boarding school was closed in Pryor. It was never a 

contract school but had lived on contributions from St. Xavier funding, which was a 
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contract school, and with the cutbacks, St. Xavier could no longer afford to give aid to St. 

Charles Mission at Pryor (Correspondence File. October 11. 1894).  

The Assimilation was economic, political, and a plan of education. Between 1907 

and 1921 the government boarding schools changed to day schools, then to public schools. 

The public school was the necessary element in this process. Here the student would learn 

the “better ways” of the white man (Commissioner of Indian Affairs, 1914,  

p.6-7), assimilation to erase all Indian culture.  

According to Karen Watembach,  

“The wish of the Crow parents for day schools for their children was the final blow 

to the Mission Boarding School system, the center of the feudal model of the 

Church. The assimilation philosophy of the United States Government which the 

Protestant Churches supported advocated, the same end: day schools. On the Crow 

Reservation, the Baptist day schools caused unrest among the Catholic Crow people 

who continually pressured the Jesuits for Catholic day schools. Some Catholic 

Crow people sent their children to the Baptist schools because they were closer or 

because they could then have their children with them” (Watembach, 1983, p. 78).  

Already in 1911, the pressure from the Crow Indian people for day schools forced the 

Jesuits to respond to their wishes. Lodge Grass Day School was opened that year. Father Grant 

received permission to begin a day school in the Big Horn District's dance hall, which was just 

across the way from St. Xavier Boarding School (Valentine to Lusk, September 18, 1911). 

There were six boys and two small girls in attendance. The door was locked, and they did not 

have a key so Sharp Nose broke the door in (The Jesuit House Diaries, Written at St. Xavier, 

September 25, 1911). In October Father Grant applied for permission to start another day school 

between St.  Xavier and the wagon bridge at the mouth of the Two Leggings Canal (Lusk to 

Commissioner of Indian Affairs, October 9, 1911). The whole conflict was brought to a fevered 

pitch when the baptism minister from Lodge Grass, Dr. Petzholdt, started a school at Soap 
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Creek in the Big Horn Valley just above St. Xavier Mission. This school was opened without 

Governmental authorization.  

In 1920 the Jesuits opened another day school. This school was located at the other end of 

the Big Horn Valley from St. Xavier at the Camp of Bird House. Father Ketcham said he would 

secure the $200 to fix up the place and $60 a month for a teacher (Reverend Ketcham to  

Reverend Vrebosch, November 29, 1920). By December, the school opened as St. Mary's and  

Barney Old Coyote was the first teacher (The Jesuit House Diaries Written at St. Xavier, 

December 1920). There was another feud between the Baptists and the Jesuits regarding the 

boarding schools and day schools. This entailed a program for the older girls from ages twelve to 

eighteen.  

In 1912 the Acting Commissioner wrote to Father Ketcham that the boarding school 

system was only best for girls who were not protected properly and who did not receive the 

proper training at home: "there is a question as to whether it equips them in the best manner for 

self-protection after they have left the boarding school and returned to their reservation homes” 

(Abbott, Acting Commissioner to Reverend Ketcham, October 2, 1912). Evidently, Acting  

Commissioner Abbott had asked for nine summaries of opinion from Dr. Petzholdt and Father 

Grant since both wrote him their opinions. Dr. Petzholdt said that the best way to uplift the 

degraded Crows was to reach them through their school children, thereby influencing their home 

life for better things. Furthermore, a girl's purity was the responsibility of the girl's mother. As 

far as the girls who went astray at the Baptist school all, but one was caused by boys from 

boarding schools’ home on vacation. In eight years only three girls had gone wrong and four had 

gone to the Crow Agency Boarding School while two girls had graduated with a clean record 
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from the Baptist Day School in Lodge Grass, and eight were at the school presently giving no 

trouble (Pedzoldt to Abbott, Indian Commissioner, October 8, 1912).  

The ruling in 1912 and again in 1914 (Sells, commissioner to Reverend Ketcham, March  

23, 1914), was that "all girls on the Crow Reservation twelve years old and older will be  

required to attend the boarding schools except where home influences make it safe for them to 

attend a day school” (Abbott, Acting Commissioner to Scott, November 15, 1912). This ruling 

could be interpreted anyway one wished, so the battle continued. Just as the day schools 

threatened this way of life so also did this policy regarding the older girls for at least some 

remnant of the boarding school remain if the older girls were required to attend the boarding 

school. The older boys also found the transition to a new way of life difficult. The emphasis of 

the Mission regarding the boys was work rather than Chastity. Another pressure which caused 

the dissolution of the boarding school at St. Xavier was the spreading out of Mission because of 

the schools on other parts of the Crow Reservation: "For the Crows are localized for schools 

and their love for children, that none of them from any other districts... will hear of it that their 

children go to school in another district” (Taelman, to Reverend Ketcham, December 10, 1917).  

The stations in 1908 and 1909 were next to the government schools in Crow Agency and Pryor. 

In Lodge Grass the station was located along the Lodge Grass Creek about five miles out of 

Lodge Grass.  

In September 1911, the Catholic Day School at Lodge Grass opened with twenty-three 

pupils. The teacher was Mr. Savage who brought his wife with him. Most of the children had 

been withdrawn from the Baptist School. The Indian people brought the hay and feed for the 

horses, but even after all this expended energy Father Vrebosch called the day schools a "farce." 



66  

  

"The reason why I have a day school in Lodge Grass, is to withdraw the Catholic children from 

the baneful influence of a Protestant school; to choose a lesser evil." Furthermore, he said, "If the 

boarding school at St. Xavier is abandoned, and turned into day schools, then…this is the ruin 

and will be the ruin of the Mission and will be the ruin of the Crow Tribe…” (Vrebosch to 

Reverend Ketcham, September 27, 1911).  

In May the teacher, Mr. Savage, explained that if St. Ann's Day School was closed at 

least twelve of the children would return to the Baptist day school (Savage to Ketcham, May 1, 

1912).  

In 1918 and 1919 the people built a new school at St. Ann's. It was a little frame building 

about sixty feet away from the Church. The parents supplied the coal and wood and were 

responsible for any repair to be done. "The Indians consider the place their own and are taking 

jealous care of it." In 1920 Father Vrebosch was unable to secure a teacher so he urged John 

Well Known, also known as John Chicken, and his wife, Mary Ursula Big Rock, to take the 

school. Both were graduates of St. ‘Xavier. Father Vfebosch felt that they did much better than a 

white teacher since they could speak in both languages to the children. Therefore, they did much 

better in teaching and in imparting religion to the children (Vrebosch to Ketcham, September 24,  

1920).  

By 1919, the Congregational day schools had closed including the schools among the  

Black Lodges and the Reno’s. Father Vrebosch reported that the Congregational missionary 

lady left in disgust (Taelman, to Ketcham, July 30, 1910). Pryor also had a government 

boarding school. The baptism minister was meeting with people to try to start a day school in 
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Pryor and some of her schoolboys had attended despite her warning. Dr. Petzholdt had made a 

preacher out of one of their best Catholics.  

Mr. Oberlander asked a Crow man who had come back from Carlisle, an Indian boarding 

school, to interpret for him during the registration of the students. He asked the parents such 

questions as:  

"Do you want your children to get up at five and go to Church?” (Dinand to 

Ketcham, September 3, 1909). Because of this, most of the parents chose not to 

send their children to Catholic services anymore (The Jesuit House Diaries written 

at St. Xavier, September 4, 1909). In searching for further information, they found 

that the young man from Carlisle was to be a teacher until the appointed one arrived. 

Since Reverend Burgess was building a day school at Reno, the Pryor people were 

hoping that he would build one at Pryor as well. In April, the Baptists renewed their 

interest in building a day school in Pryor. Father Dinand urged Father Ketcham to 

oppose such a school since the Catholics were there first (Dinand to Ketcham, April 

17, 1909). Father Ketcham replied that he could not oppose the school, "The Bureau 

has from the beginning always insisted upon absolute freedom in the matter of 

carrying on Missions among the Indians and refused to recognize the right of any 

Church to the exclusive jurisdiction of mission work on any reservation.” (Ketcham 

to Dinand, April 29, 1909).  

Furthermore, he stated,  

“Not upholding this principle would be a violation of religious liberty.  In 1912  

Father Ketcham wrote to Father Vrebosch that it was the intention of the Indian 

Office to make the boarding school at Pryor into a day school (Ketcham to 

Vrebosch, March 21, 1912). That, in fact, did not happen. In 1919 sixty-four Indian 

people signed a petition to continue the boarding school, and that if this could not 

be done that a government day school for both older and small children be allowed 

at Pryor. The overriding concern was that their children would not be taken to 

school in another district (Indians of Pryor - 64 signatures). The Indian people at 

Pryor were ready for any kind of school just so their children would not be taken 

across the Reservation to Crow Agency. Their fight for day schools was put aside 

during this crisis. Again, the Pryor people were able to keep their school because 

the capacity which had been available at the Crow Agency Boarding School would 

again be filled with children from the Reno and Black Lodge Districts since the 

Congregational day schools were closing” (Cato Sells, Commissioner to Walsh, 

August 13, 1919).  
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Another change came in 1921. The Indian schools were to be given to Big Horn County 

and would become public schools (Vrebosch to Ketcham May 9, 1991). The Indians of Pryor 

again protested since this was seen as a loss of their school. They stated if some wanted to send 

their children, fine, but not all should be forced to do so (Indians of Pryor - each person’s 

signature and thump prints of those who could not write; fifty- nine signatures).  

In August of 1921 Father Dillon, the Provincial of the Jesuit Order in the Oregon  

province simply informed Father Ketcham that St. Xavier Boarding School was closing and that 

they would look after the Church at St. Xavier as a Mission (Dillon to Ketcham, August 12, 

1921). Father Taelman announced to the community that the boarding school was closing and 

that the sisters were leaving. The people were sorry. Father Vrebosch wrote Father Ketcham 

telling him not to be anxious about the move and that all would “Come out for the best." He said 

that St. Xavier would continue as a day school and that St. Mary's and St. Anne's day schools 

would continue (Vrebosch to Ketcham August 29, 1921). Father Dillon wrote in defense of his 

actions but again merely informed Father Ketcham that they would continue a day school at St. 

Xavier. Father Vrebosch informed Father Ketcham in the middle of September that St. Xavier 

had opened as a day school with thirty children, twenty-two of whom were Crow, all the children 

in the district. St.  Marys at Bird Horse had ten children (Vrebosch to Ketcham September 15,  

1921). Father Ketcham’s reply was a testy statement reporting that since the Bureau was not 

consulted in the opening and closing of school, he did not see that the Bureau had to take any 

financial responsibility where such conditions existed (Ketcham to Vrebosch, September 29,  

1921). The central role of the St. Xavier Boarding School to the Crow Indians ended. The  

European Church model within a boarding school center could no longer fit the situation.  
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Change happened slowly as forces from within and without forced the closing of the St. Xavier 

Boarding School in 1921. The closing of the boarding school at St. Xavier terminated the 

school's value as the center of education and church for the Crow people.  

Regardless of the negative approach, the Crow children received an education, little did 

they know that it was needed for the future. The leaders with their spiritual knowledge continued 

along with this new and unfamiliar system. The Crow people still valued their old ways. The 

U.S. Government and the Jesuits might have thought it was the best approach with good 

intentions to assimilate Indians, but the fact was that they were unaware that the assimilation 

process brought devastation to Crow people.  The Crow Indian people had heard of day schools 

and wanted them because they wanted their children at home with them. It was easier for the 

Baptists and Congregationalists to respond to this desire. The Jesuits were involved in a losing 

battle to continue a boarding situation while the Government, the Crow people, and the  

Protestant ministers were in favor of the day schools (W. Petzoldt to Abbott, Indian  

Commissioner, October 1912).   Crow families donated to Crow mission schools 160 acres of 

their land for schools and churches so that the Crow children would not be sent away to boarding 

schools but could live and go to school on the reservation.  

Public Schools  

In 1904, Rosebud County opened the first public school in Crow Agency, Montana. Most 

students were children of government employees and were non-Indian children. During the next 

year another, land cession reduced the reservation to three million acres. Two years later, the 

Yellowstone County School Superintendent in Billings headed the first public school in Hardin, 

which was on the Crow reservation. This school ran until 1937.  



70  

  

In 1910 other Baptist day schools were operating at Wyola, Montana on the Crow Indian 

reservation, the information housed at Hardin Big Horn County is brief, only giving only minutes 

of board meetings that had been found in boxes in the teacherage. The Wyola minutes cover only 

the periods 1941 - 1954 and 1975 - 1976. Pryor records before 1963 were destroyed. The St.  

Xavier Boarding School was a day school established in 1910, named St. Anne’s, which was 

located in the No Water part of the Lodge Grass. A Crow man by the name of John Well Known 

helped the teachers as an interpreter.  

With the Agency Boarding School, the Catholic School, the many day schools, and the 

many Industrial schools springing up under the government auspices throughout the country, 

children were going to many places to attend school; many Crow children went to Sherman 

Institute at Riverside, California. Both the federal government and churches wanted out of the 

education business and so in 1920 a U. S. Congressional Crow Act conveyed 44, 804.82 acres, 

all 16th and 32nd townships of the reservation, in trade for state school public education.  

According to Pease, “By the school year of 1921, the government, and all religious 

schools (except the Catholic boarding school at St. Xavier) closed, and those children were 

integrated within the eight private and county schools in and near Hardin, Montana for white 

children living on the Reservation (Pease,2007, p. 32). Most Baptist schools closed in 1921 and 

Crow children were moved into the public schools due to the Crow Act of 1920.  

Summary  

According to Lanny Real Bird (1997), once confined to the reservation and bound by the 

useless contracts of United States treaties, this school-based economy ended. (Ashaammaliaxxia, 
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the Apsaalooke Clan System: A foundation for Learning, Dissertation, MSU-Billings). For the 

Native American people, this became affected by the process of formalized oppression and 

conquest (Freire, 1970). A way of life ended, and this was compounded by a deliberate genocidal 

policy of germ warfare. The United States military, government agents, and other representatives 

were instrumental in providing many tribes with blankets infected with diseases such as 

smallpox. This action proved to be 100% effective in eliminating tribes such as the Mandan and 

90% in destroying the Hidatsa. With an estimated population figure of 35,000 Apsaalooke before 

the smallpox epidemic and an estimated population figure of 1,000, by 1845, at least 97% of the 

population was killed. The government also led a successful campaign to destroy a central 

component of the Apsaalooke economy by wiping out the buffalo; being restricted to the 

reservation ended the cyclical migrations were before the Apsaalooke hunted, harvested, 

worshiped, and interacted (Lanny Real Bird, Ashaammaliaxxia, the Apsaalooke Clan System 

Doctoral Dissertation, 2002).  

The United States continually changed treaty agreements; the Apsaalooke's, original 

homelands (as defined the by treaty) included territory of thirty-eight million. By 1904, 

Apsaalooke lands were reduced a to 2.8 million acres. According to Frier, one of the 

requirements of the United States government was to provide food and provisions to the Indians 

in exchange for all the land they appropriated, (1970). Restricted to the reservation, and waiting 

for rations, created Apsaalooke dependence on the government. This distinct form of cultural 

invasion created a welfare state on the Crow Indian Reservation Waiting for rations and hanging 

around the fort enhanced dependency and contributed to the end of self-reliance. Any push to 
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revive the old economy meant death. The Crow people, to this day, are still forced to depend on 

this system of control and oppression (Lanny Real Bird, Ashaammaliaxxia, the Apsaalooke Clan  

System Doctoral Dissertation, 2002).  

This historical educational research study of Crow education has implications for teachers, 

administrators, and people who are involved in education. This research will be useful to various 

stakeholders working in the field of education. Professors engaged in training future teachers 

should learn from a historical examination of various school systems (Effect of Abundant 

Resources on the History of Crow reservation, 1982). This research should be useful and 

informative for leaders desiring to bring about changes in education necessary for Crow children 

to thrive. The reader has been provided with a framework for understanding our Crow educational 

history and its effects on Indian education, including the traditional educational systems of Crow 

people, the introduction of Federal policy, and the forms of education imposed on Crow Indian 

students in Federal boarding schools, mission schools, the Bond school, and catholic mission 

school systems. Understanding the history of Crow education from 1819 to  

1934 allows us to become aware of the United States’ Government planned to start reservations 

and obtain Native lands for white settlers.  

The education system of the Crow people has been through a process of ongoing 

challenges. Non-Indian teachers who have never taught on an Indian reservation can begin by 

reading this research and begin to understand the frustrations and hidden biases that the Crow 

people face on their own Crow land. Educators can become more patient and strive to bring 

about improvements in schools and develop a positive relationship with Crow students. New 



73  

  

opportunities and tools that now exist can inform improvement in education for all students on 

the Crow reservation in Montana.  
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CHAPTER THREE   

METHODOLOGY  

The purpose of this dissertation is to understand the perceptions of Apsaalooke (Crow) 

elders regarding the impact of U.S. Indian policies between 1819 to 1934 on Apsaalooke 

education. This study highlighted Crow elders’ perceptions as the primary analysis unit to better 

understand the Crow educational history and how it impacts current educational practice in 

schools serving Apsaalooke communities. A grounded theory approach allowed the researcher 

to use interviews to answer the research questions and describe and bring out discussions, 

personal experiences, and perspectives of Crow people living on the reservation. The research 

questions for this study were: (1) How do Apsaalooke (Crow) Elders perceive the impact of  

U.S. educational policies enacted between 1819 to 1934 and, (2) What shared assumptions do 

Apsaalooke (Crow) Elders perceive as essential for helping their children overcome 

contemporary cultural challenges?  

According to Morrison (2000), "Native American children forcefully entered the Euro 

American education model and, in turn, received the message that their traditional method of 

education was inferior" (Morrison, 2000, p. 6). The Apsaalooke children were forbidden to 

practice their culture and speak their language in boarding schools (Medicine Crow, 1992). Many 

of the Apsaalooke people distrusted the education system; this was caused by language barriers, 

loss of language, culture, and distrust, of different cultures. The methodological approach used in 

this dissertation captures the essence of how the participants view their world. (Creswell, 1994; 

Denzin & Lincoln, 1984). Apsaalooke (Crow) seem to have a different view of education than 
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that of the dominant society. This research is one way of documenting the differing assumptions 

held by Crow elders.  

Research Design  

The goal of this study was to understand the Apsaalooke (Crow) people's firsthand 

experience with iterative data; the impact and experiences attributed to the assimilation process 

enacted by Federal policies from 1819 to 1934. A grounded theory design was used to 

systematically gather information from interviews with Apsaalooke (Crow) elders, organize and 

analyze the information collected, determine the elders’ perceptions, and accurately document 

these perceptions. In the first stage of the research, interviewees were contacted, and interviews 

were conducted. In the second stage, the transcribed interviews were e-mailed to the 

participants and arrangements were made to meet at home or the workplace for verification 

purposes. During this stage, I requested clarification, additions, and deletions from each of the 

participants when necessary.  

Face-to-face interviews were conducted or, when necessary, over the phone. All 

interviews were audiotaped and transcribed verbatim. Each interview lasted 60 to 90 minutes. 

Each interview began with an explanation of the research and posing the seven interview 

questions. Respondents were asked to describe their experiences as well as their families’ 

experiences with boarding schools, day schools, and public schools and the impact such 

schooling had on the Apsaalooke (Crow) people.  
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Positionality of the Researcher  

It is essential to provide information about my personal and professional background to 

allow the reader to better understand the trustworthiness of this dissertation (Creswell, 1994). 

My name is Rana RealBird-Amyotte, and I was raised in Wyola, Montana, the area by the 

beautiful Big Horn mountains (Ii koosh da got ba cha che), from the Mighty Few District. The 

Apsaalooke (Crow) name given to me when I was born is (A la kuu Xia sash). The English 

translation is,” It is certain, when she is coming home.” This name was given to me through a 

dream by my maternal grandfather, the late Bernard Cummins, Sr., a veteran of the Marines.  

During the war in Iwo Jima, he dreamed of making it out of the war and finally coming home. 

Today, through his prayers and wishes, he continues to guide the path I walk, in life. I am an 

enrolled Apsaalooke (Crow) Tribal member, and I am a full-blooded Apsaalooke. I am also a 

member of the Sore Lip Clan and a child of the Piegan.  

As a young girl at the age of six, my brother Gordon Real Bird, Jr., and I were adopted 

into the Tobacco Society by the late Evelyn Covers Up. Growing up, my parents and 

grandparents shared the oral Apsaalooke (Crow) stories wherever we went, along with the 

Apsaalooke traditional ways, values, respect, and customs that were firmly encouraged and 

practiced daily. They emphasized that I became a well-taught Apsaalooke woman, so I can 

share and pass the stories and culture ways down to our children. I come from a large, close 

family the Real Bird, Medicine Tail, Goes Ahead Pretty, Bull That Shows, Cummins, Grey 

Bull, Yellow Mule, and Plenty Buffalo, direct descendants of Chief Plenty Coups, Chief  

Medicine Crow, Chief Grey Bull, Chief Crazy Head, and Chief Sits-In-The-Middle-Of-The- 
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Land (Blackfoot). I also have many other relatives, including my grandparents, parents, 

husband, children, sisters, and brothers. Family, clan, friends, and extended family significant in 

Apsaalooke (Crow) society and in self-location within that society.  

I am thankful to be Apsaalooke and to speak my Apsaalooke (Crow) language fluently, 

daily and to continue practicing my cultural ways. Today, I can say I am Apsaalooke and will 

always be Apsaalooke, by including speaking the Crow language fluently every day, 

acknowledging the Apsaalooke (Crow) clan system, and practicing the traditions and customs 

of the Apsaalooke (Crow) people.  

My parents and grandparents, and great grandparents instilled in me the importance of 

education and the hope that education can give me a better way of life in helping our people, 

our children, and in preserving our culture. I am currently working as an educator at Lodge 

Grass Public School. I grew up in Wyola, Montana, at Upper Little Horn and attended grade 

school. There, I serve and work with Crow children. My goal is to bring awareness of 

Apsaalooke educational history to all Apsaalooke (Crow) students, as well as to students, 

teachers, administrators, and communities throughout Indian Country and the State of Montana. 

This topic is of the highest importance to me in the field Educational Leadership. I am proud to 

be a Native Apsaalooke (Crow) woman, mother, grandmother, and teacher.  

Growing up I faced language barriers in school as an Apsaalooke (Crow) speaker. 

Sometimes it is not easy to understand the English language. I entered the 1st Grade not 

speaking the English language. When asked a question in English, I must first translate my 

thoughts into the Apsaalooke (Crow) tongue. It sometimes takes time to adjust answer and to 

understand the English language. One of my goals for this research is to share the problems of 
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the language barriers, racism, cultural differences, and the oppression experienced by the 

Apsaalooke people need within the school systems so that schoolteachers and school 

administrators on the Crow reservation may help in the learning and teaching of the Apsaalooke 

(Crow) children.  

In the research, I chose to examine the Apsaalooke (Crow) people and the actual events in 

United States history where the Apsaalooke people were forced to change their way of life and 

their culture through processes of assimilating into white society and adopting Christianity. 

Nevertheless, despite the hardships the Apsaalooke people faced, they hung onto their traditional 

cultural ways and survived through that time. Today, I am proof of that survival.  

As an educator, I believe the home, Pre-School and the Elementary School is where the 

knowledge of Apsaalooke educational history should start. As a doctoral candidate student at 

Montana State University (MSU), I knew of the boarding schools and the hardships imposed on 

the students at these schools through the oral history shared by my Apsaalooke, (Crow) elders, 

parents, and grandparents. However, I did not fully realize the full impact of the history of the 

Apsaalooke (Crow) education until one of my instructors at Montana State University (MSU) 

asked me and several of my Apsaalooke friends why we do the things we do. Through reflection 

on the oppression experienced by the Apsaalooke people, I realized that I was carrying my 

people's and ancestors’ assimilation experiences with me without going through it. So, I began to 

educate myself through reflection, observation, reading, and asking more family members and 

Apsaalooke (Crow) elder’s questions, so that I can understand our Apsaalooke (Crow)  history.  

The Apsaalooke (Crow) people became oppressed when placed on reservations. For most 

of my life, I did not realize I was going through the same oppression, feeling the hurts and the 
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unfairness of the U.S Government that was passed down from generation to generation and onto 

me. Growing up I would listen to Crow elders share stories of their experiences of violence and 

hardships and the unfairness that was set in motion through the Indian treaties and land 

cessions, as well as through boarding schools, mission schools, Catholic schools, and public 

schools. This experience helped me choose my research. In this research, I hope I can share the 

Apsaalooke (Crow) story with everyone. I can now be a voice of this unique educational 

history.  

Purposeful Selection of Participants  

The research was conducted on the Crow reservation. Being from the same area as the 

participants, gave me a context to understand the participants’ personal experiences. Six  

Apsaalooke (Crow) elders were interviewed, in-person and followed up by phone (due to the 

COVID 19 pandemic), about their experiences and accounts of the Apsaalooke (Crow) people 

and the impact of federal policies between 1819 to 1934 on tribal education. The participants 

were enrolled Apsaalooke (Crow) members from the Crow reservation, who have heard many 

stories and the oral Apsaalooke history from their families about boarding schools and mission 

schools. Therefore, each participant experienced the phenomena explored (Creswell, 2013). 

According to Brayboy (2005), the concepts of culture, knowledge, and power take on a new 

meaning when examined through an Indigenous lens.  

Among the Crow elders, four of the participants were fluent Crow speakers, and two were 

not Crow speakers but could understand the language. All the Apsaalooke (Crow) elders were 

descendants of students taken to boarding schools on and off the Crow reservation. Two Crow 
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elders were professors at Little bighorn College. Four participants had bachelor’s and master’s 

degrees and one participant had earned a doctorate. Two participants were retired teachers. The 

Crow elders were prominent and respected members of the community and the Apsaalooke Tribe. 

The participating elders were all very knowledgeable of Apsaalooke (Crow) history and the 

practices of their culture. Finally, all the participating elders lived on the Crow Indian reservation 

in Crow Agency, Montana.  

The participants were selected for their knowledge of Apsaalooke (Crow) culture and 

history, which included knowledge of those attending the Carlisle Industrial School, as well as 

the Mission, Bond, Catholic, and public schools during the assimilation era. Interviewing Crow 

elders helped this research be “theoretically sensitive to the range of conditions that might bear 

upon the phenomenon under study” (Strauss & Corbin, 1999, p. 161).  

Data Collection Procedure  

Data collection included demographic questionnaires, recorded interviews, and 

reflections. Demographic data included the date, race, language, district, and schools attended, 

including boarding schools, for the participants’ relatives. The Researcher approached each of 

the participants in person and asked to participate and explained that the interview could be in 

the Apsaalooke (Crow) language.  

The Apsaalooke (Crow) elders were prominent and respected members of the 

community and the Apsaalooke (Crow) Tribe. The participating elders were all very 

knowledgeable of Apsaalooke (Crow) history and the practice of their culture. All participating 

elders lived on the Crow Indian reservation in Crow Agency, Montana.  
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During the interviews, each participant was asked six questions and the conversations 

were limited to 60-to 90 minutes. I started each interview by obtaining informed consent signed 

by participants and giving them a copy of the interview questions to examine before agreeing to 

participate. Once the interviewees had read the consent forms and read the interview questions 

and agreed to participate, they shared personal experiences and responded to the interview 

questions; their responses were recorded and transcribed. When interviewing participants, I also 

documented behavioral descriptions that occurred as the content of the participants’ interviews 

was recorded. Only the interviewer and interviewee have access to the audio recordings from the 

interviews and the recordings will be deleted after the dissertation project is completed, or the 

participants have an option to donate their interviews to the Little Bighorn College Archives. Two 

interviews were conducted in the Apsaalooke (Crow) language with the responses being checked 

by an expert Crow speaker, who translated the interviews. Finally, each participant examined the 

transcript of his or her interview to ensure accuracy.  
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Table 1: Specification of the Interview Questions.  

Research Question    Interview Question    

1. How do Apsaalooke  

(Crow) Elders perceive the 
impact of U.S. educational 
policies enacted between 1819 to 
1934?  

  

2. What shared assumptions do 

Apsaalooke (Crow) Elders perceive 

as essential for helping their 

children overcome contemporary 

cultural challenges?    

What historical educational events do you 
think shaped the current Crow educational 
system, positively or negatively?  

  

How do you think the history of Crow 
education has shaped the current Crow 
educational system?  

  

What are your perceptions of the current 
Crow educational system?  

  

Where did your family receive their 
education?  

  

 What were your family’s educational 
experiences in the past vs. their educational 
experiences today?  

  

What does your family think of the education 
system on the Crow reservation today?  

  

Do you think the education system is still too 
assimilated or has it changed?    

    

  

   

  

Data Analysis Procedures  

According to Jones, Torres, and Arminio (2006), constant comparative analysis 

engages the researcher in the process of collecting and analyzing data, and the stages in the 

data collection and the interpretation process result in the identification of codes  (Burrell-

Craft, 2006, p. 44). Once the interviews were completed, data was collected and transcribed. 

Reading the transcribed transcripts, I made self-reflective notes in the margins to help form 
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themes. These notes included Crow words as well as speculations about themes that emerged. 

Writing refined the categories and provided clarity in understanding the relationship between 

themes and subthemes.   Initially, the transcripts memos were read and coded. I used 

historical analysis or research notes and the interview transcripts to identify recurring themes 

or unique topics.  

Trustworthiness of Methods  

The stages of the data collection were clearly described to the participants to enhance 

trustworthiness. These stages included speaking the Apsaalooke (Crow) language and describing 

myself as a research student writing a dissertation on the educational history of the Apsaalooke 

people. Member check procedures were used allowing participants to check the accuracy of the 

transcripts and clarify, as needed, the descriptions of their personal experiences by adding, 

deleting, or commenting on the transcription’s content. The feedback given enhanced the integrity 

and preserved the authenticity of the participant's voices. It was essential to have participant's 

trust. The higher the level of trust, the more honest and open the participants were in sharing 

personal experiences in their responses.  

Another source of trustworthiness was thick and rich with descriptions. Throughout the 

process, from collecting the data to disseminating the results the mindfulness of the need for a 

thick and rich description of the participants’ personal experiences and perceptions was critical. 

Through this rich and thick description, qualitative studies achieve credibility (Cozier, 1994).  
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Assumptions and Limitations  

The major assumption that framed this study was that the participants accurately 

communicated their perceptions and understandings of historical and current educational 

systems. In this study, Apsaalooke (Crow) elders were purposefully selected for being 

exceptionally knowledgeable about the Apsaalooke (Crow) culture and the educational history of 

the Apsaalooke during the assimilation eras of United States Indian policies. The research 

assumes that the Apsaalooke (Crow) language and culture and that of the Euro-Anglo are 

different. When possible, the interviews were conducted in the Apsaalooke (Crow) language to 

ensure the nuances of the participants’ descriptions of their perceptions and experiences were 

accurately captured.  

The study was limited in scope to a specific period and a specific place. This provided the 

context to relate and understand the participants’ personal experiences. While participants for 

this study were carefully recruited, the data collected from the interviews are limited to a small 

number of participants. Thus, the findings may not reflect the perceptions of the Apsaalooke 

(Crow) nation. Furthermore, the results do not reflect a distinction between male and female 

participants.  

Summary  

This dissertation and its methodology were designed to record and better understand the 

perceptions of six Apsaalooke (Crow) elders regarding the education of  Apsaalooke children 

and the impact that United States Indian policies enacted between 1819 and 1934 had on 

education and schooling. Participants were four women and two men, some of whom were 
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descendants of boarding school students who went to boarding schools on and off the Crow 

reservation with the others being Apsaalooke (Crow) scholars. The participants’ answers 

documented their perceptions regarding the current impact of U.S. policies were an attempt to 

lead to extinction, but they were unsuccessful in the assimilation of the education and schooling 

of the Apsaalooke (Crow) people. Data collection included demographic questionnaires, 

recorded interviews, and the researcher’s reflections. The information was analyzed using 

constant-comparison methods commonly used within the social sciences.  

Finally, this research provided a distinctive cultural lens for examining the impact of U.S.  

Indian policies on Apsaalooke (Crow) educational history.  
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CHAPTER FOUR  

RESEARCH FINDINGS  

This chapter details the results of the research project as they unfolded from the data 

collection and analysis processes of interviewing, coding, and generating themes and subthemes. 

This research was conducted by interviewing Crow tribal members who are considered elders in 

the Crow community. The following research questions guided the researcher: (1) How do 

Apsaalooke (Crow) elders perceive the impact of U.S. Indian educational policies enacted 

between 1819 to 1934? (2) What shared assumptions do Apsaalooke (Crow) elders perceive as 

essential for helping their children overcome contemporary cultural challenges?  

The first question is regarding how the Crow elders perceive the impact of U.S. Indian 

policies on assimilation have impacted Apsaalooke (Crow) education. In this study, the elders 

shared in-depth and personal family experiences as they pertain to historical events of the formal 

education system in the Crow community. These participants were eager to present their insights 

and perceptions about the importance of education, in general, as it pertained to the  

Crow Tribal Community.  

The second question focused on the essential aspects and the components of the 

Apsaalooke (Crow) educational history and asks how these shared perceptions of Crow elders that 

are passed down to the subsequent generations benefit younger generations in overcoming the 

challenges presented by the United States Indian policies enacted between 1819 to 1934.  
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Description of Participants Apsaalooke (Crow) Tribal Elders  

This qualitative research study used purposeful selection of the participants. Interviewing 

the six participants took place at Little Big Horn College. The college was supportive of my 

project and allowed me to interview four of the instructors employed by the college who are Crow 

tribal elders. I also interviewed two other participants who were elders in the Crow tribal 

community; one was a retired teacher and the other a retired employee of the National Forest 

Service. All the participants, but two, are fluent speakers of the Apsaalooke (Crow) language; the 

two non-fluent speakers understand the Apsaalooke (Crow) language as they have close relatives 

who were fluent Crow speakers. These six participants are also prominent members of the Crow 

tribal community and are considered experts in Apsaalooke (Crow) tribal history.  

The following is a biographical descriptive narrative of each: Participant #1, Janine Pease 

Windy Boy, is an enrolled Crow tribal member who understands the Crow language although she 

is not fluent. she was born into a family where both parents were educators and has strong ties to 

education because of her upbringing. She not only obtained two bachelor’s degrees, one in 

sociology and the other in anthropology, but also completed both a master’s and doctorate degree 

in Adult and Higher Education. She has an extensive understanding of history in the Apsaalooke 

(Crow) educational system and has worked as an educator for 50 years. Many of those years were 

in service of the Crow tribal community. She is and has been a strong proponent of revitalizing 

and maintaining the Apsaalooke (Crow) language in education. She has also demonstrated strong 

leadership in advocating for Apsaalooke (Crow) community rights on many fronts, including in 

the legislature, with civil rights, and with education.  

Participant #2, John Doyle, is also a member of the Apsaalooke (Crow) tribe and a fluent  
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Crow speaker. He is the Director and National Science Foundation Principal Investigator of the  

Crow Water Quality Project and a member of the Crow Environmental Health Steering 

Committee at Little Big Horn College. Also, he is a team member of the Public Health team 

within the medical and health department at Indian Health Service as well as a former Big Horn 

County Commissioner. Currently, he is a member of the faculty at Little Big Horn College.  

Participant #3, Dale Old Horn, is an enrolled Crow tribal member, a fluent Crow speaker, 

and was adopted into the Sacred Tobacco Society of the Crow Tribe. He is also a member of the 

faculty at the Little Big Horn College currently teaching Crow history, language, and culture 

courses. Dale Old Horn is a known tribal historian who is not only knowledgeable about the 

Apsaalooke (Crow) tribal history and culture but is a prominent member of the Crow tribal 

community. His love for Crow tribal ceremonies, traditions, and cultural events are evident in his 

work and as an advocate for Apsaalooke (Crow) tribal ways and for their preservation.  

Participant #4, Mardell Plain Feather, is an enrolled member of the Apsaalooke  

(Crow) tribe, a member of the Big Lodge Clan, and a child of the Whistling Water Clan.  

She is also a fluent speaker of the Crow language and a member of the Sacred Tobacco  

Society. She works as a Plains Indian Historian at the Little Big Horn Battlefield  

National Monument and taught classes for Little Big Horn College in the 1980s. She has also 

served as a supervisory park ranger of the Interpretation and Visitor Center at the Fort Smith 

National Historic site in Arkansas. She was instrumental in developing and completing a wide 

range of museum, tourism, and public outreach projects about Apsaalooke (Crow) history 

through partnerships with a wide range of organizations.  
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Participant #5, Margo Real Bird, is an enrolled tribal member, a fluent Crow speaker, and 

an elder of the community. She is a member of the Whistling Water Clan and a child of the  

Greasy Mouth Clan who was also adopted into the Sacred Tobacco Society of the Crow Tribe.  

She acquired her bachelor’s degree in Elementary Education at Eastern Montana College, now 

MSU-Billings, from Billings, Montana. She retired after teaching in the area for 30 years. More 

importantly, she has been a storyteller and natural historian of the Apsaalooke (Crow) people 

who are active in teaching the youth many valuable aspects of Apsaalooke culture, history, and 

tradition.  

Participant #6, Sharon Peregoy, is an enrolled tribal member a member of the   

Piegan Clan and a fluent Crow speaker. She is currently an instructor at Little Big Horn   

College and was also elected in 2016 as a House Legislative Representative for Montana State  

District 21. She acquired her Bachelor of Science from Montana State University as well as an 

M.A. in education from City University in Seattle, Washington. She is passionate about the 

revitalization efforts of the Crow Indian language and culture in the reservation communities.  

The interviews of the six Apsaalooke (Crow) tribal elders began with the process of 

collecting and open coding. Janine Pease-Windy Boy spoke of personal family experiences with 

boarding schools on and off the Crow Indian Reservation. Participants Janine Pease-Windy Boy,  

John Doyle, Dale Old Horn and Margo Real Bird shared in-depth, personal, and sensitive stories.  

A dominant concept of these participants’ answers was both sensitive and rich as they revealed 

their very personal family experiences of the educational history of their elders and ancestors and 

how it has affected them in shaping their educational endeavors, living everyday lives, shaping 

their children also.  
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The constant comparative process began with comparing all the participant’s stories, 

themes, commonalities, and distinctions with the experiences and understandings of the formal 

education systems in during the Boarding School Era. Using open coding, notes, and memos of 

the information gathered by the interview process, I started painting a picture of said data with the 

distinctions of time and places, i.e., of education settings, day schools located in Crow Agency, 

and boarding schools in various locations and areas.  

  

Results of Qualitative Data Analysis  

  

Table 2. The qualitative analysis of the interview transcripts identified the themes and 

subthemes Identified Themes and Subthemes.  

Theme 1    Theme 2       Theme 3    

Generational Trauma    Generational Oppression       Mistrust    

• Depression    • Loss    •  Personal Experiences    

• Grief    • Hunger    •  Hatred    

        •  Unforgiveness    

        •  Unfairness    

  

  

Theme 1: Generational Trauma  

The Apsaalooke people were forced off their homelands by European-American settlers 

who started the interruption of their cultural identity with the “goal” of extinction or complete 
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assimilation in the hopes of “civilizing” the Apsaalooke people into the values and attitudes of 

the settlers’ culture. The effects of the generational trauma with the Apsaalooke (Crow) people 

have been found in families that have been traumatized by the United States Indian policies that 

were enacted between 1819 to 1934.  

Depression  

As Dale Old Horn stated:  

   

“It began with President Grant’s force assimilation policy. Where he told the U.S. 

Peace Commission to make the Indians surrender their lands.” In addition, he said, 

“…to best overcome the Indians is not through military confrontation because the 

Indians were too strong.” He knew that many generals testified to the fact that the 

Indians were too strong to overtake so he decided to starve them. That was what 

they had used to win the Civil War in the South. So, he brought in the generals who 

were the shapers of that policy - General Sherman, and General Sheridan. They 

came as commanders in the western plains, and they promoted the killing of all 

animals by people that were traveling through. As a result, the main resource of 

food, clothing, and shelter for American Indians was gone, and they were dependent 

on a U.S. government ration system. Therefore, they were easily manipulated. To 

eat, they had to submit to the orders and the authority of the Indian Agent, the U.S. 

Army, and the Christian missionaries. The educational system that has now resulted 

from these colonizing tactics actively replaced traditional practices with the culture 

of the settlers. If the goal were to eradicate the Crow language it was very 

successful; if the goal were to facilitate bilingualism among the Apsaalooke (Crow), 

it has not have been successful”  

 

The effects of generational trauma caused sadness and depression over the loss of land, 

culture, and language with the realization that the freedom to hunt and to provide for and protect 

their families was inhibited completely. The displacement which forced children to be sent to 

boarding schools to be educated, as directed by the U.S. Government Indian policies, had a 

devastating effect on Apsaalooke families. Children being separated from their families caused 

mental, physical, and emotional devastation to the Apsaalooke, not to mention the atrocities 
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which occurred in these boarding schools against Indian children. These terrifying and damaging 

events contributed to the trauma experienced by the Apsaalooke (Crow) community causing 

generational mistrust, terror, and injustice to which the Apsaalooke (Crow) and many other  

Native nations may never fully recover. This occurrence in history has made generations of  

Apsaalooke (Crow) people react adversely to normal day-to-day living by avoiding “normal” 

events in an irrational way.  

Grief  

Responding to having children taken out of the home was stressful on families on many 

levels. Physically, the children were removed to various locations which left families without 

the support they needed to fulfill everyday tasks. As well, the traditional learning environment 

of children, which included their older family and extended family members, had been 

interrupted.  

As John Doyle stated:  

“The parents were the primary teachers. The secondary but very important teachers 

for the male were his maternal uncles, for the female, it was her paternal aunts and 

big sisters. In addition to the maternal uncles, the male also relied on his big brothers 

for his primary education.”   

Another, Dale Old Horn, strongly stated:  

“In fact, in the greater society of the Apsaalooke (Crow) people, the family unit has 

been broken down. So much so that there are many people that are raising their 

grandchildren and great-grandchildren. Many children are growing up in homes, 

even if their primary parent or both parents are there, where they are neglected or 

abused and it has been strict for many generations now, so we have 

transgenerational dysfunction. The traditional Apsaalooke (Crow) home has been 

broken. There are only a few homes that are still practicing their tradition and the 

parents are teaching the children. That is reflective in one area where language has 

been serving.”  
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This interruption of the traditional learning system for the Apsaalooke (Crow) led to 

sadness and grief issues as younger people were sent off to school during the day, or worse, sent 

to faraway locations. This was very damaging, as many of the children that were sent away did 

not come home alive. With this unrelenting wave of grief, Apsaalooke (Crow) families never had 

the ability to recover through this grief. It is evident that many families and individuals still carry 

this with them to this present day.  

The following is an example of the depth of the grief experienced as Janine   

Pease-Windy Boy’s family sent their young child off to boarding school, only to have  him 

returned to be buried.  

“In my family, my great-grandmother, Sarah Walker, who went to the Unitarian 

Universalist Bonds Mission, she met George Pease who was the other staff who 

had been to Carlisle Indian Boarding School in Pennsylvania and was highly 

educated and they buried there, they had eight sons and one daughter. They sent 

their three oldest who were little boys at the time to Crow Boarding School and 

their fourth son whose name was, Benny Oliver, Ben was only three and a half or 

four when he was taken to the boarding school, they were very reluctant to send 

him, but they didn’t really have any choice, he cried a lot maybe he was ill we don’t 

know, but he was beaten and he died in the boarding school. Our family was just 

devastated. Our family never send any of our family to that boarding school ever 

again.”  

Many incidents of mistreatment of children had been rumored or reported as was the 

case with this family’s child. This was certainly not an uncommon situation and was 

experienced by many families.  

Theme 2: Generational Oppression  

Loss  

The grief process for the Apsaalooke people was not only due to the loss of their children 

and grandchildren, but also to the loss of land, language, culture, and dignity which affected 
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everyday life. This loss resulted in the Apsaalooke (Crow) people not being able to exhibit 

traditional practices on their land which in turn left them feeling helpless and ashamed, and led 

them to carrying these feelings and ideas into the following generations causing further loss of 

cultural identity. Dale Old Horn stated:  

“The traditional Apsaalooke (Crow) home has been broken. There are a few homes 

that are still practicing their tradition and the parents are teaching the children. And 

that is reflective in one area where language has been serving. Before the 1950s, 

about 100% of all the Crow Indians including other people, who were not full 

bloods, who were part white, were all Crow speakers. Shortly thereafter, with the 

influence of Christianism, the language and the beliefs were being attacked as being 

the work of the devil. So much so that the Crow language as measured in 2014 went 

from about 100% before 1950 to a point where about 28.9% speak the Crow 

language. It appears that people of my generation, those who are about 55 years or 

older are primarily Crow speakers today. To find people younger than that. It is rare 

for a Crow person to be speaking Crow. It shows that if this generation dies off the 

Crow language is dead; it is gone we have lost that part of the battle.”  

Hunger  

In the stories and accounts of Apsaalooke (Crow) people attending the formal education 

systems, there is a common theme of many who had experienced hunger daily. At boarding 

school, not only were they given very little to eat, but quite often the quality of food was poor. 

The U.S. government policies in dealing with Indian people, in general, included not only 

limiting food supplies but also giving them low-quality foods. Many people suffered afflictions 

associated with starvation as the food that was available was low in nutrients. This was in stark 

contrast to the healthy diet and food abundance this group had previously been used to in their 

original, Indigenous cultural lifestyle. John Doyle indicated that his father’s stories told of going 

to the day school in Crow Agency and being fed nothing but beans for breakfast.  

“My father’s memories of the Crow Agency school were the hunger. He had stories 

of being hungry constantly. My mom used to laugh when he would tell the story of 

his slick pants. And his slick pants meant that every day they gave him beans for 
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breakfast. “Because we were hungry all the time, we would fill our pockets up with 

as many beans as we could. In the morning, their pants were slick from the bean 

juice. Then we would eat those beans all day like jellybeans but that was our food.” 

He said that was his strongest memory - being hungry constantly.”  

  

John Doyle recounted that their mother would tell the story of going to Haskell Indian 

School on a train at 10 years old and being hungry during the trip and for most of her duration at 

the school:  

“My mother, ten years old, told me about the train ride to Lawrence, Kansas where 

they kept them and again hunger was the theme that she shared. They sent them by 

train; they had a chaperone, but the chaperone ate all the basket of food. They were 

older girls. Her memory of going to Haskell was hunger again.”  As many Crows 

were used to eating game nutrient-rich foods like deer, buffalo, and other animals 

along with nuts, berries, and plant roots; the boarding school diet of cheap legumes 

and the small portions took a toll on the wellbeing of many.”   

Theme 3: Mistrust  

The mistrust issues started when the Crow people were forced on reservations and treaties 

were established and what the U.S. government and the agents stated was not what the Crow 

chiefs understood to be. The agreements made were not accurate and most of the time the 

interpreters were not clear in their communications with the Crow chiefs. According to, History   

Crow Ethnic Heritage Program, “The Crow Indians always felt the U.S. 

Government failed to give adequate compensation for the land it acquired. The 

estimated value received was less than five cents per acre. In 1904, the Crow Tribe 

first initiated legal proceedings (Suing the   

Government) for just compensation for lands taken” (1977, p. 3).  

Personal Experiences of Racism  

The experiences and stories of the Apsaalooke (Crow) people’s life events, and that of 

their children, and grandchildren left pain and grief in many of the generations that came after 
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them. Dale Old Horn had experienced, as a child of the generation who endured the boarding 

school era, a challenging time just continuing and completing school. He stated:  

“As for me personally, I had gone to Butte, Montana to attend a Business College 

and returned home after receiving my certificate as a Medical Stenographer. It was 

not difficult for me because two of my sisters were with me and we went home to 

the reservation every weekend. Later, I decided to pursue a college degree at Rocky 

Mountain College (RMC) in Billings, once again, not far from home. I endured 

racism at RMC, but I had attended Hardin High School for four years and had 

developed a thick skin and could deal with insults and attitudes, so it was not 

difficult for me.”  

Mardell Plain Feather shared her families’ personal experiences at the Boarding schools,  

She states:  

“My father and mother were of the generation who were forcibly taken from their 

homes and parents to attend boarding schools. Therefore, I know some of the 

cruelties that they endured. When I think about it though, I realize that my mother 

learned how to do domestic chores so well, such as cooking and gardening. The 

Boss Farmer’s wife in Pryor District was very kind to her and taught her how to can 

so she applied these skills in her home when she married. My father requested to 

attend Carlisle Indian School in Pennsylvania when he was at the government 

boarding school in Crow Agency. The superintendent of the school helped him in 

getting permission to attend Carlisle. He knew that education was important. He 

was not forced to go but he requested to go, and he spent many years there. He 

graduated in 1904 or 1905. He returned home and was able to get good employment. 

He also used his education to help other Crow people who could not read or write, 

and he also collected stories from them for a Montana State writers project. “The 

only negative thing about his leaving the reservation was that he spent so many 

years away from his family that when he got home, he felt detached from his mom 

and his two sisters because he’d been gone so long. Boarding Schools such as 

Flandreau in South Dakota, Chemawa in Oregon, Haskell in Kansas and another in 

Oklahoma became popular places for Crow people to voluntarily attend if they did 

not want to attend public schools at home.  I remember wanting to go to one of 

these places because some of my friends were leaving home to attend school there. 

Due to their negative experiences in boarding schools, my mother and father 

absolutely forbade me to go, although these boarding schools were no longer 

allowed to be so cruel to Indian students.”  
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Hatred  

The Apsaalooke people resisted the education system when it came to the Crow 

reservation by hiding their children away from the missionaries and the Indian Agents. Indian 

Agents would seize the Apsaalooke children and force them into the schools, away from their 

parents. Some Apsaalooke (Crow) children were orphans raised by their extended families or the 

missionary sisters. Margo Real Bird noted:  

“When it started, the missionary school and boarding schools were controlling and 

demanding. They forced the Native American children into Carlisle in the 

beginning and some Crow children died there, they say from homesickness, abuse, 

physical abuse, and mental abuse. Today the parents have a choice to send their 

children to any school they want.”  

The setting of boarding schools made it hard for families to see their children sent off, 

since they did not know if the children would be seen again or seen alive again. The loss of their 

children instilled a hatred that has not been resolved throughout the years and perpetuates 

mistrust and hatred of the U.S. governmental policies on Indian education.  

Margo stated,  

“I remember a time when the mistrust was instilled in me as a little girl. My elders 

would say, “If a white person comes onto your land, they either want something, 

like your land, or they are here to change you.”  I remember the times when a white 

rancher would come to our house and ask to lease my family’s land, and when at 

school some teachers would require me to pronounce English words better. With 

the past events that have taken place, these accounts instilled mistrust.”  

Unforgiveness  

The punishment and discipline in boarding schools on and off the Crow reservation was 

very severe. Some of these practices resulted in confinement, taking away privileges, corporal 

punishment, or restricting food causing starvation. Most of the boarding schools were 

unsanitary, and not well taken care of, causing disease such as measles, smallpox, tuberculosis, 
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trachoma, pneumonia, and even death. Most of these infectious diseases caused epidemic 

outbreaks which sometimes closed the schools. The Apsaalooke people saw that the 

EuraAmerican educational system was intended to destroy their culture. Unforgiveness and 

resentment of the boarding schools ensued because the family structure was the most significant 

aspect of Apsaalooke (Crow) culture. The sacred loving bond between mother and father and 

their children was taken away along with the loss of land, language, and culture.  

Dale Old Horn stated the following about what the whole process has done to Apsaalooke  

(Crow) people and the general aftermath of the assimilative policies and education:  

“What they were trying to do was kill the culture and any knowledge of the Native 

traditions. This would effectively eliminate the Indian people as a people. That is 

what they were trying to do because their main goal was to try to take over the land 

and of course, all of us know, that land and the resources are the basis of all the 

economic development, and without this economic development poverty ensues, 

and poverty is a strong factor in this dysfunction. And so, when there is widespread 

dysfunction, the systems break down. The traditional Crow education system is now 

broken.”  

Unfairness  

 The unfair treatment by the U.S. Government seizing the Apsaalooke lands without any 

explanation caused discrimination and harassment among the people. Forcefully placing 

Apsaalooke children in the education system and forcing conversion to religion aided in the loss 

of language and culture. The conception, development, and implementation of the U.S. 

government policies created to govern the Apsaalooke people, and many other Indian 

communities has been the downfall of many nations in every way practical, spiritual, nutritional, 

financial, and educational. These policies have caused many nations to lose their own cultural 

ways and cause the destruction of families and children’s lives. In this case, the lives of the 

Apsaalooke Crow people. John Doyle stated:  
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“I will just share this story with you that my dad shared with me about his sister. 

She picked a little piece of rubber or something that was on the playground. She is 

just a little girl five years old or so. And one of the sisters [nuns] saw her and had 

her spit that out in her hand. Sister looked at her and said, “Where did you get this? 

Out here.” And so that evening on her plate instead of having food, she had a rubber 

overshoe. That was her punishment for picking that little piece of rubber up. So 

right off the bat, they started to treat Native children in a negative fashion.” John 

Doyle also shared:  

“For my dad, the memory that was so strong with him was that they got in there  

[the school] the priest said, “We’re going to shut the lights off here and we are going 

to bring the holy ghost in, and if any of you kids run, we are going to whip you!” 

And so, they brought them all into the room and closed it off, all the windows, so it 

was dark, and they shut the lanterns off too. It was pitch black in there. As soon as 

it went ink-black in there, everybody screamed and ran, and when they lit it back 

up, the only one standing there was Bob Doyle, my uncle, he was the only one that 

got whipped. My dad said, “Well, why the hell didn’t you run?” and Bob said, “I 

was too got damned scared to run.” It was funny, but it was tragic because they 

never forgot the trauma they went through, and it affected their lives. That education 

become a place to reject, so we stayed away from that because they are not there 

for us, they do what they think they need to do, so it became a different priority for 

us.”  

Participant Dale Old Horn told a similar story:  

“My father, when he went to the day school, he talked about the intolerance of the 

teachers and the administrators in that day school. He said his grandmother and 

grandfather would dress him up nice in the Crow way daily and paint his face as 

the Crow people would do when they are presenting themselves in the best manner 

possible. So, the teachers would say, “We have to take him out because his face is 

covered in manure.” How de-humanizing! A great insult and they said, he is not 

dressed properly so they would tear his leggings off, and they would send him out 

and they would send somebody after my grandfather to get him because they kicked 

him out of school for the rest of the day. He talked about that intolerance.”  

Grounded Theory  

The data analysis showed three emerging themes - generational trauma, generational 

oppression, and mistrust. The emerging story of these themes found that the Apsaalooke (Crow) 

people, for many generations down the line, were traumatized by the past events that took place 
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on their land. Participants felt that trauma was the norm for the Apsaalooke (Crow) people. The 

participating Apsaalooke (Crow) elders agreed that the past events of the Crow people affected 

generations without people realizing it. When someone experiences this sort of trauma, the 

feelings, the emotional themes feel as if they were firsthand experiences.  

With a high degree of generational trauma, generational oppression, and mistrust issues, 

the participants agreed that the Apsaalooke (Crow) people react more to situations emotionally 

and feel the pain and sorrows about the loss of land and the Euro-American education system 

that was forced upon their children and their grandchildren. This forced separation of their 

children being taken away to the boarding and missionary schools affected the breaking of 

family bonds, the loss of language, and culture. The teaching of Apsaalooke (Crow) ways, 

language, and learning of the culture was voided. The participants agreed that the teachings of 

the Apsaalooke people were stripped away from the children. The Apsaalooke (Crow) people 

reacted by hiding their children and living in fear, so their children would not be taken away. 

Participants felt that with a dominant society controlling the lives of the Crow people, there is a 

concern for the complete loss of language and culture for the generations to come.  

Participants were emotional in their responses, and sad for the Crow people. The love for 

their people and their children was evident, and there was a sense of frustration in not being able 

to control difficult situations, such as the fact that some families of the Crow people are not 

speaking their language at home and practicing their culture. This has resulted in the loss of the 

Crow language and loss of cultural practices in some of the children that had gone to boarding 

schools. The impact of U.S. Indian policies has caused the education systems of the Crow people 

to be broken down. It has resulted in generational trauma, generational oppression, and mistrust.  
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The effect of such trauma has been passed down from one generation to the next. 

This cycle has continued causing symptoms of low self-esteem, depression, anxiety, anger, 

hate, and an unforgiveness for the experiences of the past which resulted from the  U.S. 

Government’s Indian policies between 1819 to 1934.  

A key finding from this study is that the Apsaalooke (Crow) people’s home life is vital 

for education and learning success. With the effects of the loss of language and culture in 

families and children, the participants felt they had no control over the students’ home lives. The 

participants also felt that they had no control over the trauma inflicted on the Apsaalooke (Crow) 

people.  

In addition to the student home life finding, was frustration from the participants about 

how the educational system affected the loss of language, culture, and the Apsaalooke (Crow) 

way of life. The subthemes helped identify and examine the impact on the Apsaalooke 

educational systems. Generational trauma, generational oppression, and mistrust is a concern for 

all participants. The concern for the Crow people is the survival and learning of the Apsaalooke 

(Crow) language and cultural ways for the success of the younger generations. This was evident 

throughout each of the interviews.  

Respondents felt the lack of teachings for all Apsaalooke (Crow) people, and their future 

generations, needs to be addressed and taught, requiring training and support by all tribal 

members. The leaders of our Crow tribe need to address these issues by offering their support to 

help the younger generations; this was a major concern for all participants.  
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Summary of Research Findings  

This research study found that the Crow people are traumatized and oppressed and 

wrought with mistrust. The participating Crow elders have carried the personal stories of their 

ancestors’ traumatic events and in many ways, these stories have influenced their own belief 

systems. To this day, they continue to grieve because of the acts of the U.S. Government in 

forcibly taking the land from the Apsaalooke people, interrupting our nomadic way of life, and 

eliminating our traditional hunting grounds. They are saddened and oppressed by the abuse that 

took place at boarding schools, the discrimination, prejudice, harassment, loss of language and 

culture, the death of children, and the hunger they and their relatives had to endure. The 

participants perceive that the Crow people are living in fear of the U.S. Government, who control 

our people and our Crow reservation. This feeling is the same fear that was felt at the time when 

the Apsaalooke people were forced onto the Crow reservation. The participants indicated that the 

Crow people feel the U.S. Government and the Bureau of Indian Affairs (BIA) pressed their laws 

upon the Apsaalooke people, then developed more laws that regulate Crow resources and lands. 

These laws were uniquely designed and set in place for each reservation. The design for the 

Apsaalooke (Crow) people was to lose more land and to fail. The participants also indicated that 

the Crow people are kept from prospering and moving forward on our own land, reserved by a 

treaty with the U.S. government, the Crow reservation. Instead of providing support, the Bureau 

of Indian Affairs (BIA) support the Crow people in selling our land. Data from participants found 

the Crow people’s tribal laws need to be updated and/or changed so as not to discriminate, but to 

benefit, the Crow people and our children on our own land, and not just to benefit the white 

ranchers on the Crow reservation.  
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The Crow people love our children and will protect and support them in everything they 

do. We base our decisions on our own children and future generations to come. If only Crow 

people could go back to those days when we were so abundantly filled with connection, love, and 

language; we could all learn again who we really are and learn to love the Apsaalooke  

(Crow) way of life again. At our core, the Crow people believe that we will live on and own our 

Apsaalooke lands and continue our language and culture and be Apsaalooke. The participants in 

this study believe there is still hope for taking back the land, relearning the language, and 

developing the culture of our people with the support of the whole tribe, the community they live 

in, and the world… eventually.  
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CHAPTER FIVE  

CONCLUSIONS, IMPLICATIONS, AND RECOMMENDATIONS  

This dissertation used a grounded theory research design to (1) Discover how   

Crow elders perceived the impact of United States Indian policies from 1819 to 1934 on 

Apsaalooke education, and (2) determine what shared assumptions Crow elders hold regarding 

how their children seek to overcome contemporary cultural challenges created by U.S. Indian 

policies from 1819 to 1934. As noted in the previous chapter of this dissertation, the 

participating Crow elders’ perceptions and shared assumptions seemed to encompass three  

themes—generational trauma, general oppression, and trust.  

Key Findings  

The key findings for this research study encompassed three themes - generational trauma, 

general oppression, and trust. These themes were based on the qualitative data analysis of 

interviews with the elders and are elaborated as follows:  

1. The elders voiced their frustration regarding the loss of tribal land because of the 

negative impact such a loss has had on Apsaalooke (Crow) culture. It dramatically affected the 

Crow way of life and the ability to rear their children in the Crow culture.  

2. Crow people love and honor their children, but the elders felt that changes to 

traditional family dynamics impact their children’s lives at home, and outside of the home, 

creating a detrimental effect on the learning of the Apsaalooke (Crow) language as well as 

cultural ways.  
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3. The elders expressed concern, as well as hope, that the Apsaalooke (Crow) 

people’s survival, learning of the Apsaalooke (Crow) language, and practicing   

cultural ways may not be lost, for there is still hope for the younger generations to learn 

and speak the Crow language and preserve our ways.  

4. The participating elders believed that the Apsaalooke (Crow) people are carrying 

the traumas of our ancestors, grandparents, and our parents along with their own trauma. They do 

not want to talk about past hurts because such talk invites this hurt back into their lives. Such 

negativity is unwelcome, so they try to move through their days, in spite of the trauma, living in 

a peaceful way.  

5. The Crow elders all agreed that education is a key component for their children to 

succeed in their lives both in the Apsaalooke (Crow) way of life and, for some, becoming 

educated in the dominant culture also.  

6. The Crow elders agreed that the leaders of our tribe need to address these issues by 

offering Crow tribal members frameworks and systems to help the younger generations to 

become successful. Such support should include language revitalization, education support 

programs, and supportive community programs.  

This was a major concern for all participants. Although all participants were suffering 

high degrees of generational trauma, generational oppression, and mistrust, there was little 

indication of a continuation of resentment and hatred toward “outsiders,” as it is overcome by 

the deep devotion and love they have for their Crow people, children, their land, their language, 

and their cultural ways. The importance of speaking both languages, earning an education, 
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coming back to live and prosper in our homeland, as well as a desire to help their people was 

indicated in the elders’ responses.  

Discussion  

As noted above, responses to the research questions followed three main themes.   

Specifically, in discussing the impact of United States Indian policies from 1819 to 1934 on 

Apsaalooke (Crow) education, Crow elders felt strongly that their children are also victims of 

historical trauma, and this is an obstacle to the Crow children's emotional behavior, academic 

beliefs, and trust. The Crow elders love and care for their children but feel helpless due to the 

loss of land and related trauma. During the Boarding School Era, the U.S. Government forced 

Apsaalooke (Crow) children into boarding schools in distant locations, resulting in more trauma 

to the Apsaalooke people and their children.  

As the stories and accounts of Apsaalooke (Crow) children forced into Euro American 

schools were conveyed, many spoke about how those children experienced hunger daily at the 

boarding schools. Loss of tribal lands caused depression and grief which impacted and disrupted 

the socialization, education, and tribal identity of emerging generations making it difficult to 

maintain the Apsaalooke (Crow) ways of life. The participating elders conveyed disbelief that 

still today the Crow people ignore laws and ignore the non-natives buying more land on the 

reservation. They still accept acts of discrimination and unfairness perpetrated upon 

(Apsaalooke) Crow people including disparities in education and healthcare and the 

ineffectiveness of actions to stop the growing numbers of missing and murdered Indigenous 

women. The participating elders were also frustrated by Crow people ignoring what should be 

right and just, and that there is a lack of initiative to change laws to stop the Bureau of Indian 



107  

  

Affairs (BIA) and nonnatives from acquiring more tribal land and treating Apsaalooke (Crow) 

people unfairly on our own land. Participating elders stated that these acts of discrimination and 

prejudice need to come to a stop so Apsaalooke (Crow) people can, not just live, but thrive, on 

our Crow reservation freely and with autonomy.  

In discussing the second research question, “What shared assumptions do Apsaalooke 

(Crow) elders perceive as essential for helping their children overcome contemporary cultural 

challenges?” Apsaalooke (Crow) elders felt Crow children need to practice their cultural ways by 

speaking the Apsaalooke (Crow) language at home and at school, to strengthen their cultural 

beliefs. Additionally, participants also believe that their children need to learn and speak English 

proficiently in these modern times. The Elders agreed that education is the key to success and that 

speaking and learning English proficiently will facilitate the success of future generations, as long 

as the Crow language and traditions are not lost. The challenging part is keeping both languages 

alive as a vital part of the Crow children’s lives; English is the more prevalent language and 

inundates many of the common communications systems, current technology, and the media, 

including e-mail, social media, TV, movies, phones, and music. Janine Pease-Windy  

Boy stated:  

“We spend our lives trying to acquire enough of the Crow language to conduct our 

lives here. On the other hand, my ability in English has earned me a tremendous 

living. I was like those Carlisle boys and women - I see myself a lot as a translator 

and a writer. A smit of English has brought me a long way. My entire career is 

based on my ability to write. I am very grateful for that.”   

John Doyle reiterated the need for speaking English and understanding Euro- American 

culture.  

“I know of no attempts to get Crow children away from the reservation, but I do 

think that education plays a role for some Crow people who want to leave because 



108  

  

they know about the opportunities outside the reservation. Transportation plays a 

role too because we can leave the reservation, but we can return just as fast as we 

left.”  

Participant Margo Real Bird talked about education and education policies and noted:  

“In the beginning, when we were put on reservations, the goal was to assimilate, 

and the education system was hugely different back then. It was controlling, 

abusive, mentally, physically, and forceful. Today my answer would be No! I 

believe the education system is not here to assimilate. The education system today 

is here to help the Crow student by adding Crow culture in our classes called Indian 

Ed for All. Today, we live in the Whiteman’s world, but still, they are two different 

cultures. Sometimes I do not understand or agree with the decisions the school 

makes. The white people do not know how to manage us, thus creating problems 

like language barriers and cultural differences and behaviors in class. They  

[teachers] are still working on it today after almost 150 years on our Apsaalooke  

(Crow) land.”  

Implications  

The Apsaalooke (Crow) children on the Crow Indian Reservation experience many 

complex and detrimental emotions that result from past traumas. Some of these past traumas 

included physical abuse, emotional distress, starvation, sexual abuse, and death. As a result, 

interviews conducted with the Crow elders in this research study were devised to determine the 

prominence of the impact it made on education among the Apsaalooke (Crow) people on the 

Crow Indian Reservation. In this study, participants regarded United States Indian policies of 

extermination and assimilation as being significant in the evolution of Apsaalooke education.  

All participants agreed that the Apsaalooke people were impacted by the policies of the U.S.   

Government on Apsaalooke education.”  

Prior to this dissertation on the impact of the policies of the U.S. Government on  
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Apsaalooke education, existing research was limited. No empirical studies were found that 

addressed Apsaalooke education or the impacts of U.S. Indian policies of extinction and 

assimilation on education.  

Hunger  

According to Pease:  

“The Indians have received their annuities, and many have visited us, begging 

frequently and saying without shame that they would send many papooses if we 

would feed them as well as the children. Some threatened that we shall not have 

any papooses unless we feed them. I decline, but it is hard to do it, as I often know 

that they are very hungry. They are very much interested in looking over the house 

and goods contained therein. Wood Tick. He told a government agent he was taking 

his son hunting. He was lonesome for his son, so he kidnapped his son from the 

boarding school. After Wood Tick received his rations, he took him back” (Pease, 

2006, p. 13).  

Pease stated,  

“In August Reverend Bond reported seeing the Indians passing on the road frequently.  

Then he wrote that on September 20, Chief Sorrel Horse stopped by. Sorrel Horse 

wanted to assure friendship, was glad of the school, and would send children. In 

return, he also asked for paunches and heads of sheep if they were to kill any - an 

indication of their hunger” (Pease, 2007, p.13).  

A letter dated December 14 tells of the dire conditions of the people and how much more 

he would like to help:  

According to Charles Bradley (1982) In 1881 one incident was, Wood Tick got his son 

out of the agency school with the help of his older son who held a loaded rifle nearby. Even 

though the government permitted parents to remove their children from the boarding schools by 

1890, parents went on abducting their children. Gun Chief, for instance, used a knife to get his 

daughter out of the Catholic mission school. As late as 1925, Barney Old Coyote ad Mike Bull 
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Chief abducted their daughters from a school in Rapid City, South Dakota. The superintendent 

chased them in his auto for four days all the way to Crow country (Bradley, 1982, p. 127-128).  

“As the Apsaalooke people were starving, they were participating in the raids to 

slaughter cattle. They had traditionally followed the buffalo but suddenly the 

buffalo were gone. At that time, the United States Government imposed the 1884 

Regulations upon the Indian tribes on all reservations which included the following 

provision: The Agent would not allow any war dancing. The punishment was no 

rations for ten days for participating in a war dance. Plural marriages required a 

twenty-dollar fine and twenty days of enforced labor with no rations. For practicing 

as a medicine person, a medicine man or woman spent ten days in prison for 

“hindering civilization” (The Crow Indians 100 Years of Acculturation, 1977, p.  

3).  

The withholding of food was used against the Apsaalooke as leverage to ensure children 

were sent to either day school in Crow Agency or to boarding schools. It was also used as 

punishment if any Crow Indian participated in any cultural activities the Bureau of Indian Affairs 

deemed “illegal.” According to participant #6, Sharon Peregoy states:  

“Before these times, the Crow people ate the most nutritional foods: berries, roots, 

wild vegetables, and lean meats from which they would make pemmican and dried 

meats. They drank clean water and their daily activities included physical activity, 

making them healthy, strong, and full of endurance to thrive in their home 

environment. Once put under the censure of the United State Government, they 

were not allowed to live this way anymore which made them dependent on food 

rations Additionally, when parents did not send their children to school, the 

government threatened to withhold their food rations until they sent their children 

to school. The Apsaalooke (Crow) people left a good healthy lifestyle with 

nutritious food sources provided by living off Apsaalooke land, and then when 

forced onto the Crow reservation, the U.S. Government distributed rations that 

promoted gastrointestinal diseases, diabetes, heart disease, etc.…”  

Participant John Doyle supported Participant Sharon Peregoy’s statement in conveying 

his father’s stories of going to the day school in Crow Agency, Montana and being fed nothing  

but beans for breakfast and feeling hungry constantly.  
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Language Loss  

According to Carlisle Indian School Project, “At the Carlisle Indian Industrial school 

students were forced to cut their hair, change their names, stop speaking their Native languages, 

convert to Christianity, and endure harsh discipline including corporal punishment and solitary 

confinement. This approach was ultimately used by hundreds of other Native American boarding 

schools, some operated by the government and many more operated by churches” (Carlisle 

Indian School Project, 2000, p. 1).  

“Native Peoples' languages, representing their worlds, complex pieces of knowledge, and 

spiritual centers, were stripped from them and replaced with the English language, utilized as 

tools to oppress, silence, and standardize” (Adams, 1995; Spack, 2002, p. 6).  

In this study, the participating elders recognized the importance of language, and they 

expressed a deep concern that the Apsaalooke language is at risk of loss. Dale Old Horn stated,   

“Over 50 years-old, they speak the Crow language fluently, but generations younger do not 

speak the Crow language at home or at school and will lose the Crow language in time if there is 

no solution to it.”  

Participant #4, Mardell Plain Feather shares:  

“In my generation, my classmates and I who attended Crow Public School had a 

difficult time because most of us came from Crow speaking environments.  

Although we knew some English words and phrases, we had to be taught to speak 

English. I am sure it was frustrating for the teachers who worked at Crow Agency 

who were all white people.”  

Traditional Culture  

In 1892, Colonel Richard H. Pratt made his famous speech in which he stated, “A great 

general has said that the only good Indian is a dead one and that high sanction of his destruction 

has been an enormous factor in promoting Indian massacres. In a sense, I agree with the 
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sentiment, but only in this: that all the Indian there is in the race should be dead. Kill the Indian 

in him and save the man.” Pratt professed assimilation through total immersion (Charla Bear, 

2008). Once the Native American children arrived at the boarding school their long “Indian” 

hair was cut, and they were made to give up their own clothes, to dress in dominant culture 

uniforms as enforced by a dress code; they were made to give up their Indian names and made 

to have Euro-American names. Carlisle Industrial School was also known to take “a before and 

after picture” of each Indian child, giving the White society a good impression of the 

assimilation of the Indian child. Salish and Hidatsa scholar, Michael Yellow Bird (2005), 

speaks to the colonization manifested within our educational institutions:  

“The U.S. educational system has been one of the most hostile and oppressive 

aspects of colonialism…. Colonized-based educational systems contributed 

significantly to the destruction of cultural knowledge, and the imposition of the 

belief that Indigenous Peoples and their knowledge and ideas were - and remain - 

less than those of mainstream peoples” (p. 16).  

The participants in this study acknowledged that the educational system enforced by the 

U.S. Government forcibly separated children from their cultures, their communities, and their 

families. Several participants noted that such separation has interrupted cultural knowledge 

transfer and disrupted “traditional Crow homes” and lives.  

Loss of Land  

Porter (2005) defines colonization as “the process by which a people exploit and annex 

the lands and resources of another without their consent and unilaterally expand political power 

over them" (p. 108). Traditional homelands became “owned” by whites who eventually exploited 

many of the natural resources in Indian country. Native Americans were fashioned into laborers, 

becoming the profit margin of whites within a larger, capitalist economy.  
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After signing the Fort Laramie of 1868, the U.S. Government enacted some of the treaty 

requirements, including providing formal education for the Crow people. Sits-In-The-Middle-Of-  

The-Land asked the United States Government to, “furnish a doctor, a farmer, a miller a 

blacksmith, and a teacher to instruct my children in reading writing, and speaking in the   

Whiteman’s language” (Pease, 2007, p. 3). In 1870, the U.S. Government moved the 

Apsaalooke people to a portion of their tribal land to assume reservation life.  

In 1875 the Crow people moved again to the second Crow Agency (located at the 

junction of Stillwater by Rosebud Creek near present-day Absarokee, Montana) due to the land 

cessions and homesteading for white settlers. According to Medicine Crow’s The Crow Indians: 

100 years of Acculturation, the Crows moved in 1884 for the third time to the Little Big Horn 

Valley about ten miles south of Ft. Custer, where Hardin, Montana is now located. In 1886, the  

Apsaalooke people moved for the fourth time to the present-day site of Crow Agency, Montana.  

The participants in this study recognized that the loss of land and relocation of Crow 

peoples affected education, and they note that education, culture, language, and land are linked. 

The elders expressed a hope that future generations will learn about the importance of land and 

language. Margo Real Bird stated:  

“Because of the loss of language, the land will probably be gone too; I speak Crow 

to my grandchildren, and will eventually give my land to them, but I don't know if 

they'll keep it in the family, I hope they do, but they don't care anymore. The 

younger generations do not speak the language, and they do not care. I talk Crow 

to my children, grandchildren, and great-grand-children, hoping they may keep and 

speak the Crow language, but today the children and younger generations do not 

care; they speak English and think the Crow language is not essential; they do what 

is convenient for them. I will not stop speaking my Apsaalooke language, and when 

I am gone, I will give my land to my children and grandchildren. My parents tell us 

not to sell our land, and I will give it to my grandchildren and great-grandchildren, 

hoping they do not sell it, but I do not know if they might because nowadays, these 
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younger generations do not care. Our ancestors tell us that land, language, and 

culture all come together. If the language is lost, we as Apsaalooke people are no 

more. Then, we’re assimilated as the white man wanted.”  

Dale Old Horn explained the significance of this loss of land and emphasized:   

“The U.S. Government controlled our Apsaalooke (Crow) land, including leasing 

of tribal lands and allottee lands, plus our selling of land by individual Crow 

owners, and our mineral rights and call it trust responsibility, which they call, in the 

name of trust responsibility. We are the only tribe that has leasing on our Crow 

reservation. Now they regulate it with laws that have gone into effect but are still 

controlled by the Bureau of Indian Affairs (BIA) in some areas of our 

responsibilities as Apsaalooke (Crow) people. (The Crow Tribe and the Bureau of 

Indian Affairs are separate entities; with sometimes different agendas, there is little 

space for efficacy for tribal governance with the oversight of the Bureau of Indian 

Affairs hoovering above).”  

Dale Old Horn stated firmly:  

“They were trying to kill the culture and any knowledge of the native traditions. 

This action would effectively eliminate the Indian people as a people. That is what 

they were trying to do because their [the settlers] main goal was to try to take over 

the land, and of course, all of us know the land and the resources are the basis of all 

the economic development, and without this economic development, poverty 

ensues, and poverty is a vital factor in this dysfunctional. Thus, when there is 

widespread dysfunction, the systems break down; the traditional Crow education 

system is now broken! Apsaalooke (Crow) Family Unit Broken “  

The government established a Boarding school at Crow Agency with a boy’s and girl’s 

dormitory. The Apsaalooke children were required by the United States Government to be taken 

to the boarding school from a very young age. The BIA police would go into camps and kidnap 

the Apsaalooke children, taking them to the school. The children were dropped off at school and 

rarely saw their parents. These children were mistreated in the boarding schools; strict rules were 

enforced, and children were forbidden to speak their Native language. When they spoke their 

Apsaalooke (Crow) language, punishments were harsh.  
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Having children taken out of the home was stressful for families. Physically, the children 

were transported to different location, leaving families without support as they relied on each 

other for work and typical jobs around the home. As well, the traditional learning environment 

was interrupted since children were traditionally taught by their elders, family, and extended 

family members. As John Doyle stated:  

“The parents are the primary teachers. The secondary but very important teachers 

for male were his maternal uncles; for the female, it was her paternal aunts and big 

sisters. In addition to the maternal uncles, the male also relied on his big brothers 

for his primary education.”  

Dale Old Horn explained the significance of this loss and emphasized:   

“In fact, in the greater society for the Crow people, the family unit has been broken 

down. So much so that many people are raising their grandchildren and great-

grandchildren. Many children are growing up in homes, even if their primary 

parents are there, they are neglected or abused…so we have transgenerational 

dysfunction. The traditional Crow home has been broken; there are few homes that 

still practice their tradition.”  

Extinction of a Culture  

As Wilson and Yellow Bird (2005) make clear, “The current institutions and systems are 

designed to maintain the privilege of the colonizer and the subjugation of the colonized and to 

produce generations of people who will never question their position within this relationship” 

(p. 1). According to Karen Watembach, the Crow people needed a new way of life, the buffalo 

were gone the Whiteman was settling around them. The old ways were dead. For the Crow 

people, the sun and the seasons expressed the unfolding of time in a re-occurrence of life in a 

never-ending circle. The experience of life as a circle was left behind as a past, and time took on 

the linear characteristics of past, present, and future, which the western world has accepted as 

reality However, (Watembach 1982, p. 169) continues: Regardless of the flawed and 
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detrimental approach of “assimilation” through education, Crow children received an education, 

ironically learning the dominant cultural ways helped many people survive and become 

successful today. The Spiritual leaders with their knowledge continued along with this new and 

unfamiliar system whether they wanted to or not. But the Crow people still valued their old 

ways and tried not to let them go away. The U.S. Government and the Jesuits might have 

thought it was the best answer and with good intentions to assimilate, but the fact was that they 

were unaware that the assimilation process created devastation for the Crow people. Finally, the 

schools themselves threatened to annihilate all culture, language, and the communal structure of 

the Crow Tribe (Watembach, 1982, p. 169).  

Recommendations  

According to the Crow Elders, the most important recommendation is that children be 

allowed to learn in their home and community environment with Apsaalooke (Crow) speaking 

elders who know the language and complexities of their culture. The Apsaalooke (Crow) 

language should be spoken at all times at home (full emersion) and at school. There are 

preschools in the community, such as Head Start, that have a capacity to bring some cultural 

considerations to the learning environment. Whether they have had influence cannot be 

presumed without proper research and data. Nevertheless, the idea needs to be considered, 

implemented, and evaluated.  

One of the ideas generated by my interviews is to introduce students to gardening, 

foraging, and possibly hunting and learning about land and the resources in the schools on the 
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Crow reservation.  This would help many to understand how important it is to create and 

maintain a healthy lifestyle for the Crow children and Crow people. For example: Following the  

Crow calendar starting with the Crow Fair, hunting (butcher and preparing meat), how to 

preparing for winter, oral Crow stories (putting up tepees/poles), Crow Kinship and 

relationships, Clans, history of the Crow people, Berry picking, building and preparing sweat 

lodges, ceremonies, vision quest, Tobacco Society, and other games and ceremonies, This type 

of curriculum could introduce local and culturally valuable types of nutrients available in the 

Crow Tribal homelands, such as chokecherries, buffalo meat, plums, wild turnips, deer meat, and 

other local foods.  

Another recommendation to help preserve Apsaalooke knowledge would be to have 

Crow elders go to classrooms of every grade level at each school on the reservation to help the 

teachers talk to students about Crow culture, history, and language. Elders could be available in 

other areas of the school environment - to eat with, for story time in the library, and classrooms, 

or as someone to check in with or help students and teachers with everyday issues. This could be 

beneficial for elders as well as the students involved. The State of Montana has created, and 

funded, schools to implement Indian Education for All in every school - school districts need to 

take full advantage of this funding. Additionally, funds have been established by the state to 

support Indigenous language immersion programs. Schools across the Crow Nation need to take 

full advantage of this program also the next recommendation would be to help facilitate 

awareness among the Crow people regarding the threats and implications of land loss and to 

create awareness of both the Crow and Bureau of Indian Affairs laws in each district regarding 

land use and sale. For example, BIA workers, Crow officials, Crow legislatures, elders and 
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leaders could visit families every month in every district and visit homes going over the land they 

own and review the policies and help landowners with their business decisions. Finally, education 

about land use and sales could be supported by creating Indian land groups for women, parents, 

students, the elderly, and so on.  

For Crow Indian teachers and non-Crow teachers and workers throughout the Crow 

reservation learn about the Apsaalooke (Crow) history before they begin their employment on the 

Crow reservation. For example: new teachers hire at every school could have a Crow history lesson 

during the PIR days, before the start of school, and visit Crow sites to understand the students and 

the Crow people and their history for a successful experience with their students and staff at the 

workplace. This could also include Bureau of Indian Affair, Indian Health Service, Crow Tribe, 

and business with new hires can attend. A Crow reservation conference for all schools on the Crow 

reservation for all employees including new hires can be implemented and sponsored by the Schools 

and the Crow Tribe.  

According to Charles Bradley “This history also has implications for people who are 

involved with Crow education. Such a history could combat interruption and confusion in the 

Crow reservation schools by informing the new staff members about what educators have been 

doing to understanding Crow education in its entirety could help educators overcome hidden 

biases, become more patient, and strive to bring about improvements. The progress in the Crow 

reservation schools as measured by history may relieve some of the frustration among both 

educators and students. This history could also help Crows who are becoming involve in the 

schools to understand the institution, because Indian and non-Indians on the Crow reservation 
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associate with each other more in schools then in any other institution. Schools document the 

nature of culture acceptance” (Bradley, 1982, p. 4).  

  

Recommendations for Further Research  

An unexpected finding is there is little or no research data available for Native Americans 

in general, and almost no research findings for the Apsaalooke (Crow) people specific to 

understanding the lasting impacts of federal policy on education. As a result of the research 

questions presented here, data analysis found that the U.S. government’s policies on the 

Apsaalooke (Crow) people have been extensive, negative, and have had long-lasting effects on 

the Crow People. This needs to be further understood through continued research to discover 

solutions that may help heal and promote Crow language, traditions, and culture for us to 

overcome our educational, economic, and social challenges.  

The participants in this research study were all elders on the Crow reservation in 

Montana. The participants were all born and raised on the Crow Indian Reservation. One variable 

to change in replicating this research study would expand the number of participants. The Crow 

Nation has more elders from different clans whose voices may differ from the perceptions shared 

by the participants in this study. Additionally, the study design could be expanded to include the 

voice of younger Crow tribal members.  

Using our historical and contemporary words, stories, and frames of reference helps 

students make connections to oppressions and inequalities that exist for Native people today. 

This has the potential to transform public perception, policy, and practice, thus disrupting 

colonization. Supported and informed by Critical Race Theory (CRT) and Tribal Critical Race 
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Theory (TribalCrit), educators, and their students can critically examine historical decisions of 

the past and consider what it means to be Indigenous Peoples within states and larger nations of 

occupation. This research contributes to the theory through Grounded Theory. While CRT and 

TribalCrit acknowledge the need for minoritized voices and counternarratives to be heard. This 

research has also acknowledged the need for collective and intergenerational sense-making of 

individual stories.  

Conclusion  

A gap exists between what is known of the impact of the U.S. government's policies and 

understanding of the effects on the educational systems of the Crow people. Therefore, the 

purpose of this research study was to determine Crow elders’ perceptions regarding the impact of 

the United States government’s policies established in the 19th and early 20th centuries, how these 

previous policies influenced their educational experiences, and how those government policies 

have shaped current educational systems operating across Crow Nation.  

The themes developed from the data analysis for this research study were generational 

trauma, generational oppression, and mistrust. The key findings were that Crow people live in 

high trauma environments, and Apsaalooke (Crow) people are bringing that trauma to their day 

to-day lives and into the school systems. Families, and the Crow people as a whole tribe, are 

directly or indirectly dealing with that trauma. Formal processes need to be created to identify 

the impact of previous U.S. governmental policies and to support the healing of the Crow 

educational system. U.S. Government policies from 1819 to 1934 disrupted the socialization of 

a civilization, threatened its language and culture, and removed the Apsaalooke people from 



121  

  

their lands. Furthermore, the reservation land reserved for the Apsaalooke people is still under 

constant threat from land sales, leases, and conveyance of mineral rights. As Participant Dale  

Old Horn stated:  

“Children on the Crow reservation and who attend our school's district have trauma 

passed from generations. Many children will continue to suffer the impact and 

trauma made by the U.S. government’s policies. Apsaalooke (Crow) people will 

continue to experience generational trauma, generational oppression, and trust 

issues.” The Apsaalooke (Crow) elders and their tribal leaders owe it to their people 

to provide support for the impact it made on their people. The Apsaalooke (Crow) 

people need to remedy the realities of high trauma levels among significant 

proportions of their Apsaalooke (Crow) people and respond to the struggles of the 

younger generations dealing with bringing back the Apsaalooke Crow language and 

culture. It is not lost yet, but the younger generation is not speaking their language 

and practicing their culture with emotional issues. The need is to identify and 

support the Apsaalooke (Crow) people suffering from loss of land, language, and 

culture. Such support cannot continue to be ignored.”  

The Crow people need to invest in helping the younger generations of their children learn 

to speak the Apsaalooke language. They need to learn about the history, and ways to move 

forward and heal and know that if the younger generations are not speaking their language, it 

directly impacts generations of descendants from practicing their culture. This needs to be 

addressed by all members of the Crow tribe. The generational trauma, generational oppression, 

and mistrust will only continue to impact the Crow educational systems and Crow families.  

The loss of land, language, and traditional culture shows the direct impact of U.S.  

governmental policies enacted between 1819 to 1934 to extinguish the American Indians from 

their land and/or the total assimilation American Indian peoples. We can teach and support our 

Crow children in talking the Apsaalooke language fluently and encourage the practice of their 

cultural ways. We can re-envision the Crow educational system and support families at home.  

Brayboy (2005) explained:  
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TribalCrit can be used to address the range and variation of experiences of 

individuals who are American Indian. Furthermore, TribalCrit provides a 

theoretical lens for addressing many of the issues facing American Indian 

communities today, including issues of language shift and language loss, natural 

resources management, the lack of students graduating from colleges and 

universities, the overrepresentation of American Indians in social education, and 

power struggles between federal, state, and tribal government (p. 4).  

CRT also provides crucial knowledge to white people because it helps them   

“Grasp what it is like to be nonwhite” (Delgado & Stefancic, 2001, p. 39). That is, 

counter-storytelling serves to “help us understand what life is like for others and 

invite the reader into a new and unfamiliar world” (p. 41).  

This historical, educational research study of Crow education has implications for 

teachers, administrators, and people who engage in education. It is hoped that this research will 

be useful to various stakeholders working in the field of education - professors engaged in 

training future teachers should learn from a historical examination of various school systems.  

This research should be useful and informative for leaders in schools in making positive 

changes. The reader has been provided with a framework for understanding our Crow 

educational history and its effects on Indian education, including the traditional educational 

systems of Crow people, the introduction of federal policy, and the forms of education imposed 

on the Apsaalooke Indian students in the Federal boarding schools, mission schools, the Bond 

school, and Catholic mission school systems. Most importantly, this work illuminates the 

survival of our culture and provides recommendations for the future.  

The education system of the Crow people has been through a process of ongoing 

challenges. Non-Indian teachers who have never taught on an Indian reservation can improve 

their practice by reading the research and trying to understand the frustrations and hidden biases 

that the Crow people face on their own Crow land. Educators can become more patient and strive 
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to bring about improvements in the schools and to have a positive relationship with Crow 

students.  

This research study highlighted current perceptions of participating Crow elders 

regarding the impact of U.S. governmental policies. If things are to change, Crow tribal leaders 

must address the issue of re-envisioning the Crow educational systems and push for systemic 

reform. Today, the statement by our famous Chief Plenty Coups stands strong within the 

Apsaalooke (Crow) people, "With education, you are the white man's equal; without education, 

you are his victim."  
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