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ABSTRACT 

 This dissertation is comprised three main sections including a journal article, book 

chapter and a policy reflection piece. My guiding research question is the following—

How do Jemez Pueblo people and their descendants who migrated to California as a 

result of the Relocation Act of 1956 define their cultural identities?  

 The journal article seeks to address the question: How can we explore the 

experiences of Urban Native Americans from a strengths-based approach, restructuring 

dominant narratives, and breaking barriers between urban and reservation spaces? 

Additionally, the journal article will provide a literature overview on urban American 

Indian experiences, including the stories of three generations of my family impacted by 

the Relocation period, in addition to the major findings of my research study. The book 

chapter is informed by the following question: How might Pueblo perspectives of identity 

benefit from examining multiple theories of Indigeneity? I seek to explore the complexity 

of Indigenous identities and examine multiple theories of Indigeneity that can assist 

Pueblo peoples in thinking about community and membership, and in particular, with 

regards to those tribal peoples who have relocated away from their Pueblos. I will include 

salient points from my dissertation research that help us to answer this question.  

 The policy reflections piece conveys the urgency to address the continued use of 

blood quantum in our Pueblo communities as a measurement for tribal citizenship. Like 

many other Indigenous parents, my interest in this issue is of personal importance to me 

as my own child is not eligible for enrollment in any of my tribal nations; thus, I have had 

to consider what a post “American Indian” identity is going to look like for her. I want to 

urge Pueblo communities and tribal governance to begin to rethink notions of citizenry 



 ii

and belongingness rooted in our original instructions, what Pueblo people refer to as our 

core values. The three sections of this dissertation are interrelated in that they seek to 

grow a more inclusive Pueblo community in effort to retain our cultural practices and 

belief systems for generations to come.  
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PROLOGUE  

Everything begins and ends with a story 

 I begin this dissertation with a personal narrative, which I hope paints a picture of 

what this dissertation is about, where I come from, and what has driven me to begin this 

work that looks at the impacts of Federal Indian Relocation and the stories that have 

emerged from those removed.  

Interstate 40 that runs from Barstow, CA right through the middle of New Mexico is like 

an old friend, reminding me of who I am and how many roads I’ve travelled. I have fond 

memories of road trips with my Pueblo grandparents, who helped raise me and to this 

day live in San Fernando, California, as a result of the Relocation Act of 1956. As a kid it 

was fun to hang out in the back of their brown Ford truck with the camper shell that now 

gathers dust in the driveway of their home. Or I’d sit in the front between grandma and 

grandpa listening to music and talking story. Grandma cooked up the best food for these 

road trips: fried chicken with fresh tortillas, mashed green chile with onions on the side. 

We’d stop and eat at truck stops along the way. Later, as we all got older, it became 

overnight stops in Laughlin and casino breaks.  

Some of my best recollections are found in motion; on the road, from my home in San 

Fernando, California to my two tribal homes of Jemez and Taos Pueblo and those spaces 

in between like Las Cruces, where I did two years undergrad work, Albuquerque, where 

I’ve lived several times in my life and graduated with my bachelors at the University of 

New Mexico, Tucson, Arizona for graduate school and Lawton, Oklahoma where I 

obtained another masters in Secondary Education. All these places are a part of me and 
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make me who I am today. I currently live in Santa Fe, which I consider part of my 

ancestral homelands. It is conveniently about equidistant from both of my Pueblos, which 

I travel to frequently and participate traditionally.  

I left California in 1993 to attend college at New Mexico State University in Las Cruces. 

I was nineteen years old and deeply traumatized. Over a roughly two-year period, I lost 

several friends to gang violence. College was my ticket out of a neighborhood that 

constantly reminded me of who I had lost and New Mexico seemed to be the natural 

choice. The maternal side of my family, whom my research revolves, are from the 

Pueblos of Jemez and Taos, and my dad’s two sisters live in the city of Las Cruces in the 

southern part of the state. I knew I could go to Las Cruces and have my aunts close by. 

After two years at NMSU, I transferred north to the University of New Mexico where in 

1997 I received by bachelors in English with minor in Women’s Studies.  

While living in Albuquerque, I began to find myself more interested in my Pueblo roots 

and begun making trips to Jemez Pueblo to see my family there. I think it was then I 

began to become aware of how much I didn’t know about that part of my culture. I lived 

in both Jemez and Taos Pueblo as a young child, and in Albuquerque when my mom was 

attending the University of New Mexico for a couple years, but by the time I started 

kindergarten we were back in San Fernando. I did my schooling in California, 

graduating in 1991 from Notre Dame High School in Sherman Oaks, CA. My dad 

sacrificed a lot to send me to a private high school, but because of the gang violence 

plaguing my neighborhood at the time, he did what he felt he needed to do. Although I 

hated it at the time and was very much out of place, one thing I realized, is that I was just 
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as smart as those kids who seemed to have perfect lives and plenty of money.   

The rigor of my high school is what set me up to succeed in college and I am so thankful 

for the opportunity. I am thankful to my father because he made this awesome life I lead 

possible. I feel truly blessed to be here today, writing my dissertation and nearing 

graduation. Who would ever thought someone like me, from my background, would be 

able to obtain a Ph.D. I could have never imagined this turn of events nor could I ever 

have predicted that I would return to my tribal communities and make a positive 

contribution as an educator, activist, artist and community leader. I know my ancestors 

are guiding me, including my grandfather, my “Tata” Benjamin Daniel Castro who 

passed away on March 6th. I dedicate this dissertation to him, knowing he was so proud 

of my achievements and was looking forward to attending my graduation in May.  

Initially I planned to research how one goes about returning to their tribal community 

after a. not having been born there, b. either being gone for a long time or not having 

lived there at all, or c. somewhere in between a. and b. which is probably where I fall. 

But one day I had an epiphany and realized that I needed to do my research in California 

and reconnect with my family there after having been go so long. I decided to focus 

instead on my Madrid family’s participation in the federal Indian Relocation program, 

also known as the Relocation Act of 1956. I wanted to tell a story of adaptation and 

resilience, and counter the dominant narrative that urban Native people are deficient or 

less than their reservation counterparts. This decision turned out to be the biggest 

blessing in that my daughter and I were able to stay with my Tata Castro and spend a 

good amount of time with him this past year. Little did we know it would be our last year 
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together.  

As a young person, my family claims I was unafraid and I had a tendency to wander off 

alone talking to people and making friends wherever we were, including on the “rez.” 

Such is my personality type I guess because not much has changed. I’m not one to shy 

away from a conversation if time permits for such leisure. I am curious by nature and 

love listening to people’s stories. I love hearing about times gone by. My childhood 

memories are filled with stories of a family in both California and New Mexico, eating 

good food, and laughter, always laughter. We laughed a lot then and still do when we are 

all together. Laughter is great medicine and a tool that I utilized to make people 

comfortable in the research process.  

Most of the stories I collected were conducted around kitchen tables, usually after a 

meal; if not at a kitchen table, then over a shared meal in a café or restaurant. The 

kitchen and kitchen table in particular, is the center of a Pueblo home and food is the 

medicine. It’s where stories naturally emerge. I also write on my kitchen table. Not only 

because I don’t have an office, but it is where my ideas seem to spring forth. It makes 

sense that this would be the case, as so many things are shared at the kitchen table in a 

Pueblo household. Just as integral and symbolic as the kitchen table is to my research, so 

is the story of how the whole research phase of my work began. This story must also be 

told.  

When I went to California during the summer of 2016 to conduct my research interviews, 

I did not have a set agenda. Through a Facebook page I created for this project, 

“California Madrid’s of Jemez Pueblo,” I was able to connect with extended family and 
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starting to share my plan of research with them, hoping they might be interested in 

participating in my study. I had only been in California for a day or so and was at my 

Madrid grandparent’s house, our family home visiting, when I noticed through the 

window that someone was approaching the front door. I was pleasantly surprised to see 

it was my grandfather’s first cousin from Jemez Pueblo, Jack Madrid, who just happened 

to stop by to say hello as he was driving through our area back to his home in Little 

Rock, Ca. I took it as a good sign. He knows I live in New Mexico so he asked me what 

brought me to San Fernando, whereby I told him about the family research I was 

conducting and if he’d be willing to be interviewed. He readily agreed. I took this as 

another good sign. 

I don’t who first suggested cooking for Persingula Feast Day, my mother or 

grandmother, since none of us were going to actually be in Jemez Pueblo for the annual 

corn dance on August 2nd. But what they did tell my uncle is that if he came back to be 

interviewed, they would make a feast meal on Sunday July 30th. He sure smiled at that 

prospect and agreed to come back in roughly a week and a half. His interview would be 

my first interview, which led to another and another and I was able to reach my goal of 

interviewing twenty family members without much resistance. I attribute part of the 

success of this endeavor to my mother and grandmother who made a feast in California; 

a symbolic blessing in order to show their support of my research goals but also offering 

food, traditional food, to start my process.  

 This dissertation is comprised of three sections according to the structural 

guidelines laid out for the Pueblo cohort program. Each piece was designed to serve a 

purpose, ultimately geared towards making research accessible, understandable, and 



 viii

usable by Pueblo people. My overarching research question is the following—How do 

Jemez Pueblo people and their descendants who migrated to California as a result of the 

Relocation Act of 1956 define their cultural identities?  

 The journal article seeks to address the question: How can we explore the 

experiences of Urban Native Americans from a strengths-based approach, restructuring 

dominant narratives, and breaking barriers between urban and reservation spaces? 

Additionally, the journal article will provide an overview of some of the literature on 

urban American Indian experiences, interrogate dominant narratives that portray urban 

American Indians as disconnected from traditions and a sense of home and bring 

attention to concepts that dissolve barriers between urban and reservation spaces. Finally, 

the reflections, or stories, of three generations of my family impacted by the Relocation 

period will be integrated as well as the findings of my study.  

 The book chapter is about unpacking the complexity of Indigenous identities and 

exploring multiple theories of Indigeneity that might benefit Pueblo people’s ways of 

thinking about community and membership, and in particular with regards to those tribal 

peoples who have relocated away from their Pueblos. This chapter is informed by the 

following question: How might Pueblo perspectives of identity benefit from examining 

multiple theories of Indigeneity? As well, I include salient points from my dissertation 

research that help us to answer this question.  

 Finally, the Policy Reflections piece attempts to convey the urgency to address 

the issue of the continued use of blood quantum in our Pueblo communities as a 

measurement for tribal citizenship. I opted to write about this issue as it is of importance 

to American Indian people across the U.S. and Indigenous peoples elsewhere. As well 
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and like other Indigenous parents, my interest in this issue is of personal importance to 

me as my own child is not eligible for enrollment in any of my tribal nations; thus, I have 

had to consider what a post “American Indian” identity is going to look like for her. In 

light of stories heard regarding people being removed from ceremonies (referred to in the 

Pueblos as traditional doings) for not being enrolled and other incidents of exclusion, I 

want to rethink notions of citizenry and belongingness rooted in our original instructions, 

what Pueblo people refer to as our core values.   

 The three sections of this dissertation are interrelated in that they ultimately seek 

to build a larger, more inclusive Pueblo community that will thereby enable us to not only 

retain our cultural practices and belief systems, but also to grow them. I want to tell a 

story of not only survival, but also how we as Pueblo people have adapted and thrived in 

spite of multiple and ongoing attempts to erase our humanity and connections to our land, 

culture and communities. No matter where we are, and how many generations removed, 

we still have a connection to our Pueblos through continued engagement and 

participation in our traditional practices, utilizing social media to stay connected with 

family, and continued relationality in the city. Lastly, I assert that Native American 

people must write our own histories, challenging deficit narratives that would label us a 

defeated race and embrace strengths-based approaches to future challenges we will surely 

face.  
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Others who study us have their own ways of searching for answers to the migration of 

Pueblo Peoples, of their movements. However, we do not concern ourselves with Western 

scientific proof of our movements. Through our many oral stories—some told, others 

not—we resurrect our memories, and within these memories are the elements of our 

cultural and community values. Though this process, some present day Pueblo 

communities are still able to recount the ancestor’s steps along the ways to their current 

homelands. We know then where we belong and how we came to be. To Pueblo people, 

many have told the stories when asked for them; others among us respect and hold close 

those stories we choose to reserve for ourselves. (Naranjo, 2017, p. 38) 
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SECTION I: JOURNAL ARTICLE 

THEY TRIED TO BURY US, THEY DIDN’T KNOW WE WERE SEEDS 

Introduction 

 The history of American Indian and colonial relations in the United States is 

contested and complex, dating back to the arrival of the first Europeans in the Americas 

(Miller, 1998). While it is important to understand the course of the last 500 years of 

annihilation, subjugation, and assimilation of Indigenous peoples, this part of my 

dissertation focuses primarily on the last 70 years of federal U.S. policy dealing with 

American Indian peoples. As an Indigenous scholar with a mixed-tribal background 

(Jemez Pueblo/Taos Pueblo/Chicana/Acjachemen (a.k.a. Juaneno, Southern California 

Tribe), I am interested in the relationship between tribal peoples and policy specifically 

relating to the American Indian Relocation era beginning in the 1950s, in which large 

numbers of American Indians relocated to urban sectors throughout the U.S. 

Furthermore, as someone impacted by Relocation over three generations who maintains 

close ties with my ancestral communities, my interest is also in seeking to understand real 

and perceived divisions and tensions between “urban” and “reservation” spaces and the 

ways in which Native Americans navigate their identities with regards to place, 

community, and our histories as individuals and tribal peoples. The question motivating 

this section of my dissertation is the following: How can we explore the experiences of 

Urban Native Americans from a strengths-based approach, restructuring dominant 

narratives, and breaking barriers between urban and reservation spaces? 

  In what follows, I argue for the restructuring of dominant narratives (e.g. of urban 

American Indians as disconnected from traditions and a sense of home) by introducing 
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the voices of three generations of research participants impacted by the Relocation 

period. These narratives help to break barriers between urban and reservation spaces by 

highlighting the ways in which identity and belonging transgress the boundaries of time 

and place. With the backdrop of federal Indian policy provided in chapter one, I begin 

with my personal story in order to establish my positionality as a researcher before 

moving on to a discussion of ways of understanding the fluidity of American Indian 

identities, focusing specifically on notions of movement, migration, and adaptation. 

Ultimately, I argue that American Indian peoples are engaged in re-writing our histories, 

yet there are unresolved, new, and increasing challenges that will require strengths-based 

approaches.  

The backstory: Federal Indian policy and American Indian peoples 

Historical policy construction 

 Prior to what we now know as the U.S., North America and most of the non-

European world was colonized under the Doctrine of Discovery. This international legal 

principal was created and authorized by Eurocentric and Christian ideas of superiority 

over other races and religions and used to stake legal claims over new territories and 

property rights of indigenous peoples. This Doctrine would eventually lend itself to a 

newer incarnation known as Manifest Destiny, both of which remain embedded in federal 

law and continue to be used against Native Americans to exert limitations on tribal 

sovereignty, governmental and property rights (Miller, 2011).  

  Manifest Destiny is defined by three components that reflect the language and 

ideology of an American continental empire. First is the belief that U.S. has a unique set 

of moral virtues that other nations do not possess. Second, that the U.S. has a moral 
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obligation to redeem the world by enforcing a republican government and third, that the 

U.S. has a divinely ordained destiny to accomplish this task. Although the term Manifest 

Destiny was not applied to American expansion until 1845, these ideas were pervasive in 

American political and cultural thought long before and rooted in the ethnocentric lens 

that their culture, government, race, religion and countries were superior to all others. It 

was well anticipated that Manifest Destiny would prove disastrous for Native peoples and 

their cultural, legal, political and economic rights (Miller, 2011).    

 Miller (2011) described the distinct elements that comprise the Doctrine of 

Discovery. I will summarize each of these elements briefly as they all would become a 

part of Manifest Destiny and used to justify the U.S. expansion and displacement of 

Native peoples: 

1. First Discovery: The first European country to discover a new territory that 

had not been claimed by another European country gained property rights 

over the lands and inhabitants.  

2. Actual Occupancy and Current Possession: In order for a first discovery to be 

complete title, the U.S. had to actually inhabit and possess the newly acquired 

lands, by means of building forts or settlements.  

3. Premption/European Title: After the above steps had been taken, the 

discovering country would thereby acquire the power of preemption, the sole 

right to buy land from the original Native inhabitants.  

4. Indian Title: Indian nations were considered to have lost full ownership of 

their lands after first discovery. They could continue to occupy and use the 

lands as long as they never consented to sell. If they did choose to sell, they 
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could only sell to the country that held the power of preemption over those 

lands.  

5. Tribal Limited Sovereign and Commercial Rights:  By virtue of first 

discovery, Indigenous nations lost some of their inherent sovereign powers, 

mostly with regard to economic interests including ability to free trade and 

engaging in international diplomatic relationships. From the point of first 

discovery they were only supposed to engage or trade with their “discoverer. 

6. Contiguity: Land bordering actual settlements was still claimed to some 

degree. In the case of two European countries having settled in close 

proximity, each county held rights to the mid point between each settlement.  

7. Terra Nullius: In translation, this means land that is empty. This term was 

used within the Doctrine to suggest that if lands were not being used or 

governed in a fashion that was deemed suitable by the “discovering” nation, 

the lands where considered empty and available for claim.  

8. Christianity: Religion was a driving force in the justification for Manifest 

Destiny. Peoples who were not Christianized were not considered to have the 

right to sovereignty, self-determination or land.  

9. Civilization: European settlers believed that God had ordained then to bring 

civilized ways, education and their version of religion to the Indigenous 

people and to engage with them in a unequal relationship based on 

paternalism and guardianship.  

10. Conquest: There were two definitions of conquest according to the U.S. 

Supreme Court. First was that the U.S. and European countries could legally 
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acquire title to Indian land by military victories in “just and necessary” wars. 

Second, conquest, as defined by the Court, meant the automatic transfer of 

property rights to European countries or the U.S. by virtue of making first 

discovery.   

 In spite of the Euro-settlers absolute belief in the Doctrine of Discovery and its 

Americanized evolution as Manifest Destiny, it was apparent early on to the settlers that 

that cost in lives, material, time and conscious were far too great a burden for young 

nation to bear (Getches at al., 2004). Thereby the policy of negotiating land cessions in 

the form of treaties and agreements with tribal nations was born out of necessity rather 

than good will. For treaty making to be possible, the treatment of tribes as political 

entities was necessary to gain their consent to cede their right to occupy land. As 

Getches, Wilkinson and Williams (2004) stated,  

The process of obtaining Indian lands and containing the tribes was 

largely done by recognizing them as sovereigns, then negotiating 

agreements with their representatives. The motive was as much to 

facilitate expedient colonizing by Europeans as it was to deal humanely 

with the Natives. It put the colonizing nation and its successors in the 

position of the exclusive purchaser of Indian title (as against other 

Europeans) and it limited that “title” to a right of occupancy. That legal 

legacy became a source of foundation principles that were incorporated in 

the law of the United States when it was founded and which persist today 

in federal Indian law (p. 2-3). 
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 This relationship was further solidified by the 1823 case of Johnson v. McIntosh, 

in which Chief Justice John Marshall formally recognized that discovery did give title to 

the land this title would be recognized by other European countries. This title would 

thereby overshadow any title the Indian’s may have exercised. Marshall asserted that 

Indian rights, although not entirely extinguished, were “impaired” by Europeans claims. 

Since the Native people whose land was in question were virtually unaware of the 

complexity of these arrangements, nor was there a process by which they could contest 

these claims, “Marshall’s definition in effect traded a vested property right for a 

recognized political right of quasi sovereignty for the tribes” (Deloria, Jr. & Lyte, 1983, 

p. 5).  

 In spite of being recognized sovereign nations, the relationship between that of 

the federal government and tribal nations is described as “dependent.” This means that in 

exchange for land succession and to preserve its control over land transactions, the 

European discovering nation would offer military protection from other non-Indian 

nations. This agreement was endorsed by the colonizing nations and later the United 

States in exchange for pledges of peace and submission (Getches et al., 2004).  

 In 1778, the U.S. government entered its first treaty with the Delaware tribe. Over 

the course of the next century, the U.S. would enter into more than six hundred treaties or 

“agreements” with tribal nations. Although “treaty” may seem to imply a level playing 

field, the Native tribes were often at a disadvantage due to the fact that treaties were 

written in English and most often initiated and interpreted by those who would stand to 

benefit the most. With regard to treaty negotiations, the Native people were not always 

truthfully explained what they were signing off on. Toward the end of the treaty-making 
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era (late 1800’s), the Senate was known to amend the treaties to entirely change their 

meaning and then take them back to the tribe to be signed off without knowledge of the 

changes therein. Yet, there are counter arguments to the popular notion that the Indians 

were regularly cheated in treaties, some legal historians arguing that most treaties were 

fairly negotiated in good faith and that Indians reaped benefits they would not otherwise 

been privy to (Deloria & Lytle, 1983).  

  Unfortunately, within a matter of time, the colonists faced a growing opposition 

to their presence. The first settlers naively believed that they could live in peace with the 

Indians and that they would assimilate and become Christians in due time. This proved 

not to be the case, as the cultural divide between the Native people and the new 

inhabitants was nearly impenetrable. Within a generation, warring and violence was the 

norm, many tribes being eradicated or nearly eradicated. It was under Thomas Jefferson’s 

administration (1801-1809) that concept of Indian removal was first introduced. It was 

his belief, and the belief of many white settlers at the time, that Indians and settlers could 

not coexist peacefully and something needed to be done to guarantee continued 

expansion (Deloria & Lytle, 1983).  

 By the early 1800’s, after the Louisiana Purchase and the War of 1812, the U.S. 

was in a stronger position due to a growing military and wider political support, policy 

shifted toward what is known as the Removal era. It was during Andrew Jackson 

presidency that the Removal Act of 1830 was moved into law, beginning with the large 

scaled forced removal of Eastern tribes from their homelands to land west of the 

Mississippi River, at the time known as “Indian Territory.” Tribes including the Cherokee 

and Choctaw were pushed west and the U.S. acquired more than ten million acres.  Those 
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Indians that did not elect to be removed automatically lost their tribal citizenship. There 

were tribal nations that elected signed removal treaties, in which members were given a 

choice of moving west or accepting land scripts that entitled them to take allotments 

within the ceded area and become state citizens (Deloria & Lytle, 1983).   

 According to Wall (2010), “[r]emoval of the tribes in the Southeast and Midwest 

was seen as an economic and political necessity to expand the economy and end the 

recession. The Removal Act of 1830 became a policy that addressed both increasing state 

autonomy and the need to access capital to spur economic growth” (p. 11). In spite of 

these drastic attempts to relocate entire tribes, peoples resisted and remained in their 

Indigenous territories, testament to the incompleteness of removal policy. Nevertheless 

removal was viewed a success by the U.S. as vast tracts of land were now open for land 

development and western expansion (Weaver, 2014). 

 The Civil War (1861-1865) brought an end to the Removal era. The continued 

resistance to this policy by Native people and the ongoing costs associated with it, 

reduced the U.S. political will to keep enforcing removal as a policy. Rather, a solution 

came in the form of the Reservation era, in which tribes were offered a smaller portion of 

their original territory rather than forcefully moving them to Indian Territory (Wall, 2010, 

Weaver, 2014). It was a time characterized by a strong national government. Civil rights 

legislation and constitutional amendments limiting state power were passed. The 

government faced economic problems including a recession, war debt, and the 

development of reservations was a compromise for opening the west for settlement 

(Weaver, 2014).   



 9 

 The nineteenth century brought with it an end to the previous century’s policies of 

war and subjugation, and the focus of federal Indian Policy changed to assimilating the 

Indian into the white man’s world via compulsory education and the breaking up Native 

families (Weaver, 2014). This era, known as the Allotment Era, resulted in the depression 

of the late 1880’s and early 1890’s. Labor riots were commonplace, the precious metals 

market crashed and there was a large influx of immigration from eastern and southern 

Europe. Indian capital was viewed as the resource necessary to jumpstart the economy. 

The Surplus Lands Act made over 100 million acres of “Indian land” available for 

settlement and development (Wall, 2010).  

 Because this was a time when tribes were not recognized as having any 

governmental authority, Native people were at the mercy of the states and federal agents 

(Wall, 12). Weaver (2014) states, “For Indian people, the United States took a three-

pronged attack on tribal existence: change tribal ideas about property ownership 

(Allotment Act), change tribal notions of jurisprudence (Major Crimes Act), and change 

tribal notions of society (boarding schools); and the federal government was trying to 

“get out” of the Indian business” (p. 12). The intent was that by having no real status, 

Native people would assimilate into white society, no longer have tribal ties, and no 

longer any obligation from the federal government to assist them.  

 With the 1930’s came an unprecedented shift in federal policy toward Native 

Americans that had drastically different intentions than the policies of the previous 

decades. The 1934 Indian Reorganization Act (IRA), also referred to as the Indian New 

Deal, replaced prior policies that had served to undermined tribal sovereignty via the 

aforementioned assimilation tactics. Many of these changes were as a result of John 
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Collier’s appointment as Commissioner of Indian Affairs in 1933. It is said that Collier 

had a life changing experience when visiting the Pueblos of the southwest which led to 

the formation of policies that would preserve and re-affirm cultural distinctiveness and 

uphold tribal sovereignty (Weaver, 2012). 

 Another reason for the IRA was the Meriam Report (1928), a survey 

commissioned by the U.S. to assess the conditions on reservations across the nation. The 

Meriam Report identified great disparities in all aspects of the lives of Native Americans 

as compared to mainstream Americans. The report helped direct massive change in 

federal policy in the 1930’s. Some of those developments include the end of the 

Allotment era, the creation of tribal constitutional governments, the establishment of 

Indian preference, and funding for educational and economic development initiatives 

across Indian Country (Wall, 2010).  

Today tribal governments exercise legislative, judicial, and regulatory 

powers and it is clear that their basic authority is derived from their 

aboriginal sovereignty, though additional powers can be delegated, or 

recognized and affirmed by Congress. Indeed, Indian governments, with 

federal government support and cooperation, are rapidly expanding their 

operations to implement their jurisdictional power over the reservation 

through tribal courts, zoning ordinances, taxation bureaus, environmental 

controls, business and health regulation, and fisheries and water 

management codes (Getches, Wilkinson, Williams, 2004, p. 3).  
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   The economic recession as a result of WWII into the early 1950’s led to a drastic 

shift yet again with a return to policy promoting the assimilation of Native people into the 

mainstream via Relocation and termination policies. States’ rights were at forefront again 

with the focus on undermining federal control over natural resources in the western U.S. 

Termination was the legal abolition of the tribes and their reservations in exchange for 

monetary compensation. Many tribal nations lost their sovereign status at that time, 

including the Klamath and Menominee. The Meriam Report acknowledged the trend of 

urbanization among Native Americans that had begun earlier in the century and predicted 

more of the same. The report urged the government to assist those financially in making 

the transition, aiding in the overall goal of assimilation. This program would be largely 

responsible for great migrations of Native Americans to urban centers. Estimates are that 

roughly 30,000 left their respective tribal lands in the 1950’s and almost three times that 

number during the 1960’s and 1970’s (Burt, 1986). 

 Relocation was most successful during the 1950’s during the Dwight Eisenhower 

presidency due to WWII. Approximately 40,000 Native Americans had left their homes 

for cities to find jobs in the booming war business. The lure of greater job opportunities 

and higher wages than a rural community could offer were very enticing and Relocation 

recruiters were sent to tribal communities with quotas to fill (Burt, 1986). While 

Relocation was promoted as a way to reduce poverty for Native Americans, it was also a 

cost saving measure for the federal government. The Relocation Act, signed into law in 

1956, involved a smaller federal role than other poverty reduction measures such as 

reservation based economic development or remedying all the issues uncovered by the 

Meriam Report (Weaver, 2014). Upon relocating, Native Americans were no longer 
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eligible for federal services, which thereby ending the government’s federal 

responsibility to them (Burt, 1986).  

 Through the Relocation program, the Bureau of Indian Affairs (BIA) assisted with 

finding housing, usually in lower class neighborhoods and assisted the relocated with find 

employment (Burt, 1986). Many experienced overwhelming homesickness and those who 

could not adjust returned home, if they had the means. Although finally becoming law, 

“By 1956 the Indian policies of the Eisenhower administration were becoming 

controversial and increasingly unpopular among Native Americans. Since it was 

associated with termination, Relocation would also become the target of criticism and 

questioning” (Burt, 92). Even so, not everyone condemned Relocation efforts. Even 

congressional critics of the Eisenhower administration’s policies with regard to Native 

American generally supported the intention behind it. Some Native people made the 

choice to assimilate and others to live a more rural, traditional existence. Most advocated 

for policies that made both options realizable without having to live a life of poverty 

(Burt, 1986). 

 As evidenced, contemporary policy with regard to Native Americans has been 

described as a pendulum, swinging between assimilation versus distinctiveness and 

paternalism versus self-determination. Rather than a steady movement in one direction, 

policy changes throughout American history reflect the continuing tensions between 

federalism and states’ rights (Wall, 2010; Weaver, 2014).   

A personal narrative of Relocation 

 My maternal grandparents moved from Jemez Pueblo to Los Angeles in 1956, 

shortly after the birth of their second child, my mom, as a result of the federal program 
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known as the Relocation Act of 1956. They took perceived advantage of a program that 

would send many Pueblo people to urban centers to work in blue-collar jobs, often 

supporting the military industrial complex. My grandmother recalls that my grandfather 

had a job interview the day after they arrived in L.A. and were initially housed in a tiny 

apartment in downtown Los Angeles before they eventually moved to the San Fernando 

Valley’s Pacoima Housing Projects, which they described as nice and new, a far cry from 

what they look like today. Upon their arrival my grandmother’s first thoughts were: What 

did we do?  

 Fixico (2013) describes Relocation as having the effect of pushing Native people 

into a situation of new adaptation. The newly relocated had to quickly learn new tools of 

engagement to navigate within an entirely new and foreign cultural and value system. 

Although much of this learning was through trial and error, it was their resolve that kept 

them afloat. Fixico likens this to newly arrived Europeans entering the U.S. via Ellis 

Island, “entering a sociocultural system that was more likely to reject than accept them 

(p. 98). Native people learned fast where they were accepted and where they weren’t, and 

would soon became savvy at “code switching” between cultures and languages as they 

moved between their Native realities and mainstream identities. Nevertheless, the 

learning curve was steep. Fixico states, 

Relocation introduced a new opportunity for Indians to reinvent their tribal 

cultures to include urbanization. The new Urban Indian culture consisted 

of navigating the city transportation system, reading bus and train 

schedules, and driving in the big cities on freeways and city streets. 

Relocation meant, in an Indian way, establishing a new home space and 
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learning the ways of a new culture. Like warriors travelling centuries ago 

to provide for their people, the new urban Indian pathfinders represented 

the first generation of a new modern culture in American Indian history. 

(2013, p. 112) 

I have made a conscious choice to view my grandparent’s story of migration via 

Relocation as a narrative of desire and adaptability to changing times. They made a 

decision to move to California with hope of a better life and by all means have achieved 

that. I view my own story of re-engaging with my tribal communities in the same vein. 

Both are narratives of adaptability and ultimately, desire for something better. I am 

anxious to challenging the notion that Urban raised Native people are somehow less than 

our reservation counterparts and perhaps create a new term for us that honors those who 

live simultaneously between urban and land based traditional systems.   

Movement, migration & adaptation: Breaking the binary of “rez” and urban using 

strengths-based approaches 

 After they moved to California, got settled and had more kids, my grandparents 

would go back to Jemez at least a couple times a year; something they did until only the 

last few years as their age has slowed them down. They have continued to maintain their 

connection with their Pueblos over the fifty plus years away, a connection that has clearly 

trickled down to me. Via planes, trains and automobiles, I have made the trip back and 

forth between California and New Mexico more times than I can count and certainly 

multiple times a year. Something tells me my five-year old daughter will have a similar 

experience.  

 Although some would be quick to label me and my family members as “Urban 
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Indians,” my scholarship seeks to break this mode of thinking and consider a more fluid 

approach and even identity; one that includes liberal room for the movement that is so 

common in our modern day Pueblo experiences. I know many others like myself go back 

home to be amongst their tribal community/communities as much as time permits. We 

come to our spiritual homes to connect with our land, families, and our ancestors. We 

also come home to participate in ceremony or help with annual traditional activities; in 

essence, to be a part of the bigger purpose that is a healthy Pueblo community. Among 

the strengths-based approaches I discuss here are those that involve rethinking urban 

spaces as Indigenous spaces, understanding migration stories as more than assimilation 

vis-à-vis acknowledging tribal member affiliations and connections that involve practices 

“from home” and “being home,” and embracing relationality.  

 Before moving forward, I would like to address the concept of relationality 

further. According to Wilson (2008), relationality -- the importance and interdependence 

of relationships – is at the heart of what it means to be Indigenous. For most Indigenous 

people, our identities are grounded in relationships with not only those living, but those 

who have come before us, and those who will come after us. Further, our relationality 

extends to a relationship with the land, hence this notion of having a spiritual connection 

to place.  

 Kovach (2010) discussed relationality as a defining method in Indigenous 

centered research, although it continues to be contested by western based research 

paradigms for its inherent bias often due to the researchers knowledge and participation 

within the community being researched. Relationality is at the core of my research. I 

utilized the “conversational method” Kovach (2010) describes, in my interview process 
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with family members, which can be described as a means of gathering information based 

on our Indigenous tradition of storytelling. Simply put, we engaged in a conversation, 

with my prompting questions guiding the nature of the discussion.  

 Kovach states, “While certain western research paradigms frown upon the 

relational because of its potential to bias research, Indigenous methodologies embrace 

relational assumptions as central to their core epistemologies” (2010, p. 42). Nicholls 

(2009) further describes the ways in which Indigenous researchers are fully expected to 

cultivate relationships with participants prior to engaging in research, as it would be rude 

to show up expecting information to be given without respectful and ethical protocols 

being met beforehand. Indigenous scholars have argued that these cultural values and 

behaviors should be a foundation aspect of an Indigenous methodology.   

Rethinking urban spaces 

Our assertion of our identities as Indigenous peoples is not limited only to the idea 

or practice of going back home. In “Placing the city: Crafting urban Indigenous 

histories,” Thrush asserts that urban and Indigenous histories can be found in virtually 

every urban center. He attempts to counter “the narrative estrangement that renders urban 

and Indigenous realities as somehow mutually exclusive, arguing instead that the two 

kinds of past and present are in fact connected and at times even mutually constitutive” 

(p. 111). Using Vancouver, Canada, as an example, Thrush informs readers that the three 

tribal nations that claim part or all of the city as their traditional lands have never ceded 

or signed a treaty giving up this area. This fact was recently acknowledged formally by 

the Vancouver’s city council. Evidence of the Indigenous history of Vancouver can still 

be found in place names throughout the city much like many place names throughout the 
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U.S. whose names have Indigenous entomology.  

 This calls to mind Los Angeles and the tribal nations that existed there (and still 

exist today) before Spanish and American colonization. Recently, the Los Angeles City 

Council voted to eliminate Columbus Day from the city calendar and rename the second 

Monday in October “Indigenous Peoples Day” (Zahniser, 2017). This models a current 

trend happening in cities across the U.S. with Indigenous populations. Some additional 

cities that have recently opted to celebrate this alternative to Columbus Day include:  

Berkeley, CA, Olympia and Spokane, WA, Grand Rapids and St. Paul, MI and here in 

New Mexico, both Albuquerque and Santa Fe (Calfas, 2017).  

 There is a growing movement in Southern California to reclaim Native place 

names and identities through a project based at UCLA called Mapping Indigenous LA 

(“Mapping Indigenous LA,” 2018). There are several nations that made up what is now 

considered Los Angeles, including the Gabrielino/Tongva and Tataviam who in recent 

history have asserted their claim to not only their basic recognition as original inhabitants 

of this area, but also to their traditional sacred spaces and stories (“Mapping Indigenous 

LA,” 2018). If we include the Pacific Islander and Native American diaspora, Los 

Angeles has the largest Indigenous population of any city in the U.S., we can begin to 

understand the layered cultural geographies that exist there. Thrush also powerfully 

challenges scholars to move away from the notion that Indigenous history cannot exist in 

urban areas. He states, 

The city, as the ultimate expression of colonial modernity, seems to offer 

little space for Indigenous presence. This has been replicated in both 

popular culture and most academic studies, in which urban Indigenous 
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people, if they are acknowledged at all, are often portrayed as little more 

than collateral damage of settler colonialism: as husks, shells, ghosts and 

otherwise inauthentic manifestations of some lost past. These sorts of 

narratives not only relegate “real” Indigenous people to the pre-urban past; 

they also elide present day claims, whether legal or simply social, while 

also ignoring the fact that places like North America, Australia and New 

Zealand, the majority of Indigenous people now live in places defined by 

census agencies and other administrative entities as urban. Towns and 

cities are now at the centre of Indigenous life in these countries, and our 

urban stories have yet to catch up with this fact. (2017, p. 110-11) 

 

Migration stories as more than assimilation   

The Indigenous Maori of New Zealand are another example of a population who 

experienced similar experiences of migration into urban centers during the same time 

period as the Relocation era in the United States. Beginning in the 1920’s a 

comprehensive program of Maori land title improvement began with the goal of 

reorganizing Maori land titles, reportedly to consolidate the various land holdings 

claimed by Indigenous Maori individuals and families. In other words, the goal was to 

remove Maori claims the land and assimilate Maori into New Zealand’s mainstream or 

urban areas. It was the government’s belief at the time that as long as Maori were tied to 

their land, they would not be able to adapt to a modern world. Of course acquiring Maori 

lands for development was an overarching factor as well (Harris, 2017).  

 As a result, there was a mass migration of Maori to the cities in the 1950s and 
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1960’s. Harris notes that history of these migrations have “tended to gloss over rural 

Maori homelands, regarded as in decline and becoming less relevant, while emphasizing 

urbanization as a burdensome and destructive process that has effectively defined Maori 

ever since” (p. 132). However, recent Maori scholarship has countered that analysis to 

offer a more nuanced process that asserts Maori’s have continued to maintain 

responsibilities to their home communities as well as carving out their own spaces in the 

city, and in a sense establishing both the rural homelands and cities like Auckland and 

Wellington as rightful homes (Harris, 2017).  

 One example of the connection to homelands that is and can be maintained in the 

city is our relationship food. I would consider eating, feeding and the camaraderie and 

story that comes out of food sharing as a core value of many indigenous cultures, Pueblo 

and Maori included. Harris describes the ways traditional Maori foods (kai) are brought 

to the city by visiting family members to share. If there is a surplus, that food is further 

redistributed to other family members in the area. Food from home is a special treat for 

many urban Indigenous and this food sharing is also synonymous with social and cultural 

exchanges. As Harris attests, “Thus food holds a particular eminence in many Maori life 

histories of the era, identifying Maori’s in the city as similar to each other while also 

signifying connections to the individual (including tribal sources of food) from which 

Maori migrated to the cities. Korero (stories) about kai (food) exemplifies a specific 

contribution to the much larger postwar project of putting down Maori roots in the city 

while retaining tribal life-ways (p. 133).   

Relationality 

 I am further inspired by the scholarship of Aroha Harris as I view similarities in 
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our scholarship. She uses her family’s history within her research and conducted 

interviews with her grandmother, specifically, as well as other family members. She 

discussed the role of relationality in these interviews, which I can attest to, as it is my 

relationship with family members that uniquely informs the research process, ethics and 

methodology I employ with my loved ones. She acknowledges that her grandmother only 

agreed to be interviewed because it was her beloved grandchild asking, which is very 

relatable to me. I know for certain that my grandparents would not be open to an outsider 

attempting to come and interview them about their lives. With this relationship comes a 

whole set of protocol specific to how my family engages and interacts organically and 

one specific component of that very often revolves around food and meals. This is where 

the stories happen.   

 Much like Harris’ Maori grandmother, my Pueblo grandparents’ lives illuminate a 

history specific to the early Relocation era.  

 Harris states. 

Nana’s life history sheds important light on historical understandings of 

Maori during a period of unprecedented change. It shows the ongoing 

relevance of the home community even as its population moved away, and 

pitches Maori as engaging intelligently with the policies and 

circumstances of the time in ways that give weight to Maori ways of 

being. The picture it provides is fruitful and particularized, showing the 

unprecedented demographic change that characterized the period as 

complex and nuanced, and not necessarily the lineal, permanent and 

irreversible process that the history books usually predict. (2017, p. 133) 
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 Previous research paradigms and people may argue that I am inherently 

“damaged” by virtue of having not been raised solely in my Pueblos, but I would argue 

otherwise. As Harris’s research attests, there is significance to these experiences in that 

Indigenous peoples will find multiple ways of being. Having grown up in working class 

Los Angeles during the era I did in the gang violence plagued late 1980s and early 90’s, I 

feel I was equipped with the wherewithal to honor my unique multiplicity of being in any 

and every capacity presented to me: in and out of reservation spaces, in “the hood,” and 

in academia. I am a resolute product of all this, simultaneously, and like others who are 

the product of similar personal and familial histories, I occupy dimensionality rather than 

limitation due to my urban and reservation experiences.  

 Lobo (2001) discusses the inaccurate assumption that Native Americans have 

ceased to exist anymore and if they do, are relegated to reservations. The reality is that 

about half of Native people now live in urban areas. Lobo states, “In much of the social 

science literature and federal and state policy, as well as in criteria frequently utilized by 

funding sources, there is a mindset that imposes a dichotomy between urban and rural, 

based on the lingering stereotype that “Indian” is synonymous with rural and that urban is 

somehow not genuinely Indian (p. 76).  While there are clearly important differences 

between the two lived experiences, by continuing to engage in a rural/urban binary with 

regard to Native American identity, implying that one can only be one or the other, is not 

only unrealistic but further alienates people from their homelands (Lobo, 2001).   

 Of course there are clear impacts of Relocation that cannot be ignored, i.e. like 

lack of access to Native language and direct access to daily place-based cultural practices. 
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However, there are strengths we have as a result of our adaptability. As Lobo asserts, “ 

For those living in the city, even those a few generations removed from tribal homelands, 

the strong linkages to “back home” are, for the most part, not broken. One simply extends 

the sense of territory often keenly aware, for example, that sacred places are found at 

home and that after death one will very likely be buried there. For third and fourth 

generation urban people, this connection to Home may change and take new forms but 

nevertheless continues (p. 77). This is what I hope to document through sharing my 

research, which includes the stories of my family—our adaptation to urban life while still 

grounded in connections, whatever those may look like, to our spiritual home in our 

traditional homelands in New Mexico.   

 Neither I, nor members of my immediate family, currently live on our respective 

Pueblos of Jemez or Taos. Only my grandparents still speak their Native languages. Yet, 

as my research attests, we all feel strongly about who we are as Pueblo people. We very 

much know who we are because we have been a part of our Pueblos all of our lives: For 

example, in spite of not having “grown up” there, those of us over forty have all spent 

extended periods of time in both Jemez and Taos Pueblos; the younger generation makes 

trips to New Mexico with their parents, so they are very aware of where their roots. In 

some regards, perhaps the younger generation has a powerful connection to a larger 

Native cultural identity than I did in some aspects, because of the powerful presence of 

social media; meaning, online local, national, and global connections appear to be only a 

click away.  

 Social media has allowed us to connect with our families and other Native people 

in unprecedented ways. We are able to stay in touch with our family through social media 
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sites like Facebook, that allow us to follow each other’s lives in spite of living in different 

locations. We have access to Native news and information that you will not find in 

mainstream media and are able to relay information about events and causes, like the 

historic Standing Rock movement, which showed that Native people do have some 

political leverage. We are making a mark for ourselves in this new digital realm and our 

“issues” are becoming more visible as well as the simple fact we are still here. To 

actually be visible and on our own terms is very powerful. 

 Agarwal, Lim and Wigand (2011) discuss Collective Action Theory and the ways 

in which social media have played a role in the formation of collective actions 

worldwide. Although studies of collective action emerged before the Internet era, 

information technologies have made distance communication much more accessible than 

it once was.  At present, there is a need for new approaches and methods to re-frame 

Collective Action Theory in the realm of online environments in order to explain and also 

predict the evolution of cyber-collective actions. This is a growing field of social science 

theory. 

 Critics of web based-collective action argue that due to its impersonal nature, it 

does not afford the ability to sustain long-term collective action because without 

interpersonal networks established and nurtured in “real time” settings, long lasting 

movements cannot be sustained. Yet, as evidenced by the Zapatista and Indonesian 

student movements of the 90’s, and the recent Standing Rock movement of 2016, internet 

based collective action can be quite successful (Agarwal et al., 2011).  I would assert that 

with the advent of the internet and social media, Native people have been able to connect, 

build collective agency and gain national and international recognition of not only our 
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existence, but our continued struggles. Although there is an ongoing effort to render us 

invisible in mainstream media, Native people have asserted their identities in ways we are 

just beginning to fully witness.  

Reclaiming our Narratives: Rewriting History 

 In Suspending Damage: A Letter to Communities, Tuck (2009) urges 

communities to institute a moratorium on damage centered research to challenge the 

current way research is framed and conducted and to reimagine how findings might be 

used by, for and with communities. In damage centered research, one of the major 

objectives is to document pain and loss in an individual, community or tribe. Within such 

a framework, pain and loss are documented in order to obtain particular political or 

material gains. The danger in damaged centered research is that it has the effect of 

pathologizing people and entire communities.  

 Tuck offers an alternative to damage centered research that I find compelling; 

choosing to capture “desire instead of damage” (p. 416). A desire based research 

framework is concerned with understanding the complexity, contradiction and the self-

determination of lived lives. Tuck states asserts that a desire based framework is an 

antidote to damage centered research.  

An antidote stops and counteracts the effect of a poison, and the poison I 

am referring to here is not the supposed damage of Native communities, 

Urban communities, or other disenfranchised communities, but the 

frameworks that position these communities as damaged (p. 416). 
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 I am further inspired by that call to suspend damage centered research, and by 

extension, damage centered ideologies. I choose to view my grandparent’s story of 

migration via Federal Indian Relocation as a story of adaptability to changing times and 

the desire for a better life for their growing family. I view my own story of returning to 

my tribal communities in the same vein. These are narratives of adaptability, and I am 

anxious to do them justice by challenging the notion that urban Indians are somehow 

less—less authentic, less cultural, less aware, less knowledgeable, less interested, less 

invested—than our reservation counterparts. In order to engage these ideas in my 

research, I use a Pueblo epistemological framework to offer a strengths-based approach 

to restructure dominant narratives in order to break barriers between urban and 

reservation spaces.  

 According to Cochiti scholar Mary Eunice Romero (1994), “[a]s protection from 

exploitation and for cultural preservation, Pueblo society requires that any transactions 

between community and outside agencies or people…receive prior approval of the 

respective Pueblo Governor, and in some cases, of the tribal council” (p. 2). Furthermore, 

many Indigenous scholars refer to relational accountability as a critical component of an 

indigenous research methodology, which is to be accountable to all your relations as you 

conduct your research (sources?). Because my work directly involves all my relations, I 

have no choice but to get it right. I could have chosen a topic easier and less removed 

from myself, but this is where my heart lies; this is the desire to which Tuck referred.  

 There is a growing body of Pueblo research and literature by Pueblo people—

primarily produced through the inaugural Pueblo doctoral cohort program at Arizona 

State University and now with my own Pueblo cohort. With more Pueblo scholarship to 
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reference, I can use our own ways of seeing and being as Pueblo people to inform my 

own research methodology, which is Indigenous and concerned with our self-

determination, but is also Pueblo, mixed-race, urban and rural all at once. The work of 

Jemez scholar Carnell Chosa is also inspiring as he questioned just what it means to 

“contribute” to Pueblo communities and to be “engaged” with our Pueblos no matter 

where Pueblo people may find themselves, especially in the face of temporary and long-

term migration patterns (2017). Like Chosa, I too consider how to build and grow 

community in ways that are inclusive to all our tribal members, both within and outside 

of reservation boundaries.  

 In his book chapter, “Attaching your Heart” Chosa (2017) detailed the innovative 

ways The Leadership Institute has fostered Pueblo community engagement by expanding 

the notion of connectedness and belonging. He asked communities and individuals 

themselves to think critically about how we can maintain or promote the involvement of 

all community members in our cultural and linguistic life in a way that extends beyond 

reservation boundaries. He observed that the reality is that more and more Pueblo people 

are living away from our reservations for a variety of reasons, mostly revolving around 

economic reasons—migrating away for schooling leading to better career opportunities or 

for jobs and better wages than one might find on the reservations. In spite of this trend, I 

wonder: Can these individuals be afforded opportunities to contribute back to the larger 

community that is, for example, Jemez Pueblo? How can we grow avenues of 

engagement so that people will want to come home and participate in the traditional 

aspects of our community? How do we grow a safety net of inclusivity?   
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 Because of our connection to who we are, to our ancestors and to our land, our 

people will come home. This is inevitable. As long as there is a place to call home, 

people are going to find it. The question is, will those returning be accepted? Through a 

deeper understanding of the Pueblo core value of giving, I realized that in giving back to 

my communities, I would gain acceptance. The notion of giving is deeply embedded in 

our Pueblo epistemology. Abeita states, 

Being a Pueblo person cannot mean percentage of Indian blood only; 

rather what makes Pueblo people is relationship to the community, to the 

land, which enforces the community’s worldview. This belief is dependent 

on how that person is representing where they come from in a positive 

light by contributing to the community through public service.  (2017, p. 

149) 

Education has afforded me the ability to help others in so many ways, and I feel a strong 

sense of obligation to give to others the support that has been offered to me.  Making 

positive contributions and being a supportive mentor to youth is something I take 

seriously. Giving back is but one important avenue into acceptance in one’s tribal 

community and the more we find ways to cultivate engagement of all our community 

members, the stronger we all become.  

 This is why the notion of heart in the work we do, in giving back, is so striking for 

me. “Attaching your heart,” is a phrase Chosa used in his work to refer to Morales’ 

“homemade theory,” (2001) which is grounded in the words he heard his mother use all 

his life. This translation of a Towa phrase is commonly used when participating in 

ceremony, attending community events, or being present in a family activity or service 
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means. As Chosa explained, in its simplest translation, it means a petition or plan to offer 

support. It is also an affirmation of belonging, another core community value in Pueblo 

epistemology.  

The practice of attaching one’s heart is beautifully linked with the concept 

of –you belong to us. You belong to us is the community’s statement and 

act of –claiming the individual and the attaching your heart is the 

individual’s response –the choice to engage with the community and in the 

act of doing so. This inter-relationship between the individual and the 

community is what I offer as a—framework for Pueblo community 

engagement and towards strengthening –engagement opportunities with 

and for youth. (2017, p. 172-3) 

 

 This framework can be applied to all Jemez tribal members who would like to 

strengthen relationships with the tribal community. Like Chosa, we must ask, how can we 

make our communities more inclusive and build a culture of belonging for those tribal 

members living off the reservation? Do we cease to matter once we leave the reservation? 

How can we grow opportunities for engagement and belonging for all tribal members, not 

only youth? I ask these questions because the notion of belonging or seeking to belong is 

something we can all relate to. In order to give, we need to feel valued. We need to feel 

like our contribution is important to the larger web that is our community. Traditionally, 

no one was expendable. Our survival was contingent on everyone’s unique capacity to 

contribute the whole. Although we may not literally need one another to survive 

anymore, the wider we can spin our web of inclusivity, the better we will be able to 



 29

maintain our identity as Pueblo people. 

  My daughter, who lives with me and her father, my non-Indigenous husband, is a 

prime example of our ability to adapt and move through multiple intersectionalities of 

time, space and place, with relative ease. On any given day she may be in Santa Fe, or 

one of our Pueblos for dances or in Jemez Pueblo hanging out with her godsister. I could 

say she is unique, and of course she is, but her experience is but one of many.  I want her 

to know that in this life I have made a conscious decision to rise above any fear and doubt 

about myself and carve out my own space, with metaphorical knives if need be, and I 

challenge others to do the same. In doing so we give others the strength to do the same. 

 My ultimate goal is to create a resplendent and transparent spider web, each 

family member I interview a unique thread in this story of adaptability and strength of 

spirit. In my prayers, I seek the approval and blessings of my ancestors as I write, with an 

emphasis on framing these stories from a love and strength’s based perspective in order 

to honor each individual’s unique contribution in the larger web of what it means to be 

Pueblo person in this unique time and space.  

Research Design 

Research Problem 

 I belong to a large extended family of Jemez Pueblo Native Americans whose 

members have mostly migrated away from New Mexico and are currently living off-

reservation. I chose my Jemez Pueblo family to focus my research on because so many 

people from there participated in the Relocation program. Also because I am more 

ingrained there and have only in the last few years begun to participate traditionally at 
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Taos. My research seeks to understand how my family and extended family define their 

identity as Jemez Pueblo despite living away from our tribal community. Many family 

members were, directly and/or indirectly, impacted by the Relocation Act of 1956, also 

known as the Relocation program, a federal policy designed to move “Indians” off the 

reservation and into urban centers for vocational training and employment in an effort to 

assimilate them into the dominant culture (“Public Law 959”). The main text of the act is 

as follows: 

 Be it enacted by the Senate and House of Representatives of the United States of 

 America in Congress assembled, That in order to help adult Indians who reside on 

 or near Indian reservations to obtain reasonable and satisfactory employment, the 

 Secretary of the Interior is authorized to undertake a program of vocational 

 training that provides for vocational counseling or guidance, institutional training 

 in any recognized vocation or trade, apprenticeship, and on the job training, for 

 periods that do not exceed twenty-four months, transportation to the place of 

 training, and subsistence during the course of training. The program shall be 

 available primarily to Indians who are not less than eighteen and not more than 

 thirty-five years of age and who reside on or near an Indian reservation, and the 

 program shall be conducted under such rules and regulations as the Secretary may 

 prescribe. For the purposes of this program the Secretary is authorized to enter 

 into contracts or agreements with any Federal, State, or local governmental 

 agency, or with any private school which has a recognized reputation in the field 

 of vocational education and has successfully found employment for its graduates 

 in their respective fields of training, or with any corporation or association which 
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 has an existing apprenticeship or on-the-job training program which is recognized 

 by industry and labor as leading to skilled employment. (“Public Law 959”) 

 However, Relocation was not the only factor that led Native people, including my 

family members, to move to the cities. Miller states,  

Frequently motivated by poverty at home and the promise of greater 

economic opportunity elsewhere, Indian people, especially since World 

War II, have congregated in growing numbers in urban areas, where the 

particularities of their lived experience are either largely unexamined by 

non-Native American society or understood only within the broad 

categories of stereotype (2001 p. 29).  

Popular culture continues to relegate Native people to rural areas, not taking into 

consideration that for many, towns and city spaces are where Native people live out their 

lives and have done so for several generations. Miller (2001) asks us to consider what 

urbanization means for cultural identities and tribal communities. “How do ideas of 

homeland and ancestral values maintain themselves or shift their shapes when they are 

transformed within urban environments? (p. 29). If we reject the binary opposition 

proposed between city and reservation, then what does it mean to be an “urban” Native 

person? I am specifically interested in how Pueblo core values are exemplified in Native 

people’s daily lives and attitudes in the city, on the rez, and in between.  

 My study includes three generations: the first generation who migrated to 

California in the 1950s and two generations of descendants. I also include my own story 

to be interwoven with the narratives of family members. My research question is the 

following—How do Jemez Pueblo people and their descendants who migrated to 
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California as a result of the Relocation Act of 1956 define their cultural identities? I also 

include a number of sub questions that will support my inquiry process, including the 

following, 

a) What kinds of experiences did the first generation face during the Relocation 

period, including challenges and opportunities? And how does this compare with  

those experienced in successive generations? 

b) Were individuals able to or interested in maintaining connections to Jemez 

Pueblo? Why or why not? If yes, what kinds of connections?   

c) What is the meaning of connection (i.e. To what do participants feel connected, 

and how did/do they stay connected)?  

d) What roles do Pueblo cultural practices, spiritualities, and values play in their 

lives today?  

 My questions take into account generational differences and shifts. For example, 

with regard to my grandparent’s generation and the first wave of Relocation participants, 

I want to know how they viewed the experience. Was Relocation a good economic 

decision at the time? For the second and third generation I am interested in how they 

perceive their Pueblo identity as those living off the reservation. Do they continue to 

engage or participate in their Pueblo culture? Do they see themselves as part of the 

Pueblo community? How do members of the second and third generation continue to live 

or practice a Pueblo way of being while living in the city? What core Jemez/Pueblo core 

values are still evident in their daily lived experiences? It seems important to consider 

intermarriage and the impact that had on identity and connection to Jemez.  

 The question regarding how members of the second and third generation continue 
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to live and/or practice Pueblo ways of life while not living in their Pueblos is particularly 

salient to my study. In the 1930s, Marcus Lee Hansen wrote an extensive essay regarding 

the principle of third generation interest, loosely termed third generation theory, whereby 

descendants of first and second generation immigrants may reconnect with the heritage of 

those practices and engage in identity developments that depart from assimilationist 

norms often considered typical of immigrants settling in the United States, for example. 

Given that my own story complements the exploration of generations and their Pueblo 

identities away from their communities, these types of theories are useful to my research 

and as I consider my data collection, analysis, and the relevance of my research to New 

Mexico Pueblos dealing with migrations away from Pueblo Country. I pick up on this 

more in detail in the last section of the literature review in this prospectus.   

Significance of this Study 

 According to traditional oral history, the Pueblo people came from the north to 

their present areas from a place of origin known as Shibapu, a portal where they emerged 

from the underworld though a lake. During their journeys they were led by a war chief, 

along with his assistants known as war captains and their staffs. This group was 

responsible for clearing the path upon which the people traveled. Along with them came 

the Great Spirit, and he guided the ancient ones through the many difficult tasks 

associated with daily life. For many years the ancient people were led from place to 

place, many finally settled in the four corners area, where they developed their 

civilization and settled for hundreds of years before moving to their present homelands. 

As the ancient ones told, it was in order to prevent the annihilation of the people, the 
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Great Spirit impelled them to migrate. This they did, in groups and in different directions, 

and by doing so the people created new dialects (Sando, 1992).      

 Jemez Pueblo or Hemish have always been a migratory people. It could even be 

said their tradition of running and producing great runners stems from this. Their creation 

story tells of emerging from the underworld at from what is commonly known as 

Stone/Boulder Lake in what is now the Jicarilla Apache reservation in Rio Arriba 

County, New Mexico.  It is said that the Hemish migration to what is now the Canon de 

San Diego Region from the four corners occurred in the late 13th century. Sando (2008) 

outlined the theory that Pueblo Indians migrated north from the Tehuacan Valley in the 

state of Puebla, Mexico. It was the domestication of corn that is said to have caused the 

people to begin moving north in what is known as the Coxcatlan phase of development 

between 2100-2400 B.C. What we do know is there has always been movement.  

 For many years the Jemez lived in the Largo Canyon-Jicarilla area in north west 

New Mexico, but a period of little rainfall caused them to seek more fertile grounds, thus 

beginning their journey that would eventually lead them to the present day Jemez Valley 

and the area east of present day Cuba, New Mexico.  By the time of Spanish arrival in 

1541, the Jemez Nation was one of the most powerful of the Puebloan cultures, 

occupying over twenty strategically located villages on the high mountain mesas and 

canyons that surround the current Pueblo. At that time, the Jemez population was 

approximately 30,000 but those numbers were soon decimated by warfare and disease 

brought with the invaders (http://www.jemezPueblo.com/History.aspx). 

 In the following century, the Spanish worked to Christianize the Jemez people by 

force and consolidate them into just one or two manageable villages. The Jemez 
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eventually settled in what is now the single village of Walatowa, where the Pueblo sits 

today. In 1838, the Jemez culture was diversified when a small group of approximately 

twenty Pecos people, who shared a similar dialect, came to Jemez to ask to be taken in 

because increasing oppression by the Spanish and Comanche raids had nearly obliterated 

their community. They were welcomed, and in 1936, the groups were legally merged into 

one by an act of Congress (“An Act to Consolidate”). Currently the Jemez Pueblo land 

base covers 124 acres with a population of 1953 as of the 2000 Census (“History of the 

Pueblo of Jemez,”).   

 Much of the scholarship on urban Indians focuses on urban Indian migration as a 

recent phenomenon relative to European and American urban development. Forbes 

(2001) urges us to recognize that our concepts about urbanization of Native people in the 

Americas should not be formed entirely by the period of European interference. He 

states, “Over vast areas of America the Native peoples lived highly urbanized lives for 

many millennia. Other Americans lived in sizeable towns of permanent character, usually 

with many other nearby towns in the region” (Forbes, 2001, p. 23). Unfortunately many 

of these locales were destroyed purposely by European invasions, diseases and resulted in 

drastic population declines and dislocations. Forbes urges the need to study the earlier 

centuries if we are to fully understand and appreciate our Indigenous heritage.   

 Native people were often forced or coerced to move to urban centers, but not all 

movement to cities was coerced. Citing pre Columbian cities such as Mesa Verde and 

Chaco Canyon, Carpio argues,  

Yet for millennia, Indigenous peoples had already lived urbanized lives in 

Indigenous cities. To say that Indigenous peoples have only recently 
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become urban ignores the many large, complex civilizations that existed 

before the European invasion, and privileges colonial views of urban 

migration and Indigenous history. Indigenous peoples of the pre-colonial 

Americas thrived in both urban and rural cultures. (2011, p. xvii)  

In some cases, cities have grown around already existing Native villages, while others 

have experienced migration due to their proximity to reservations or as a part of a 

Relocation effort. 

 Forbes (2001) describes Europeans imagination that civilization can only arise 

with cities. He states,  

A people that does not have cities or urban centers will ordinarily not be 

viewed as being ‘civilized’ by Eurocentric writers and, indeed, this 

dualistic split between ‘nature’ and ‘culture’ in much of Eurocentric 

thinking is also a ‘country’ versus ‘city’ split (p. 5).  

Eurocentric writers have often promoted the idea that Native Americans lived only in 

rural areas and lived a primitive lifestyle. Imagine their surprise to find that huge 

numbers of Indigenous people lived in thriving urban centers throughout the Americas. 

To admit that and honor that fact, however, is problematic; it does not corroborate with 

the dominant historical narrative of Indigenous people’s incapacity for being “civilized,” 

self-determined, independent, and industrious.   

 It is estimated that over one-half of the American Indian population is now urban. 

The changing demographics of Native people are forcing us to reconsider notions of 

identity and the ever-evolving relationships among tribal, federal, state and city 

governments. Although the issues faced on the reservation differ from those found in 
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urban environments, Carpio (2011) suggests there continues to be a dynamic relationship 

that exists between reservation and urban Indians in spite of what is often perpetuated as 

an “urban divide” (p. 5). She argues that the perceived divide is used strategically to suit 

ideological purposes. A narrative of “progress” posits leaving the confines of the 

reservation and stagnant culture to pursue a brighter future in the city as self-sufficient 

citizens.  

 Another narrative describes “walking in two worlds,” living simultaneously in 

two different cultures, which is assumed to be traumatizing or unhealthy. Carpio’s 

descriptions of this time period, also critiqued dominant assessments regarding the 

effectiveness of assimilation as a goal of the federal Relocation program. By and large, 

she argues that the pros and cons of the Relocation program were based on the degree to 

which Indian people had successfully assimilated. However, measures of success were 

based on the goals and standards generated by the program; they did not evaluate the 

program itself. Thus, if the Relocation program failed to attain its goals, a blame-the-

victim response was frequent.  

 Lobo (2003) discusses the ways researchers have shared many inaccurate 

assumptions about the nature of urban Indian communities and continued to perpetuate 

stereotypes. One major inaccuracy was the notion that urban Indians were concentrated in 

particular neighborhoods, referred to as Indian ghettos. Lobo finds negative impacts of 

this generalized definition of community on how urban Indians viewed themselves and 

also on federal policy and funding. For example, U.S. census methodology that assumed 

urban Indian communities lived in specific ethnic neighborhoods, rather than being 
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dispersed and rooted in a network of relationships, resulted in undercounts and miscounts 

of Native people in urban areas.  

 The mid 1990’s brought a fresh and quantitative approach to urban Indian 

research that challenged previous assumptions about urban Indians. Although urban 

Indian communities may appear invisible to outsiders, they are viable communities to 

those who are a part of them. According to Lobo (2003 p. 507): “The structuring of urban 

Indian communities is in contrast to the more commonly held conceptualization of a 

community seen as a geographically based cluster of residences and commercial 

enterprises with accompanying shared cultural attributes.” Urban Indian communities 

who are close to the reservation or traditional homelands have different organizational 

configurations than those that are further away, due to the availability of services being 

accessible at home versus in town.  

 Those who live near the reservation may find it easier to participate in tribal 

activities, political elections and family obligations. For those urban Indian communities 

that are further away from tribal homelands, you see more multi-tribalism and the 

establishment of organizations that offer specific support services. Urban service centers 

(e.g. San Francisco Bay Area, Seattle, and Chicago) have been founded and supported by 

Native women whom Lobo refers to as Urban Clan Mothers.  These service organizations 

usually focus on education, health and family welfare. Lobo (2003) describes common 

characteristics of urban American Indian communities. Community is often not based on 

geographic place, but is rather comprised of fluid networks based on relationships. 

Relationships are multi-tribal, multi-cultural and multi-generational; they are comprised 

of individuals, families, and organizations. Economic and education levels are varied and 
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some represent several generations of urban existence while others are newly arrived.  

 Social scientists who have worked in urban Indian communities have noted that 

frequent movement back and forth from city to tribal “home,” usually for employment 

and educational opportunities characterizes individual mobility patterns (Lobo, 2003). 

There are frequent returns home for ceremony and familial gatherings or obligations. 

Those who live closer to their tribal homelands tend to return more frequently and some 

even commute daily from their tribal community to the city for work or school. This is 

leading to deeper inquiries about what it means to be “fluid” and concepts of “social 

fluidity.” There is an effort to create a counter narrative to the negative assumption that 

urban Indian people are not rooted in one place as opposed to the recognition that 

mobility is can be a positive trait held by many Native people. Lobo asserts, “Many 

American Indians, both on rural and reservation lands and in urban areas, view 

themselves as having multiple homes, so that one lives simultaneously in more than one 

place. This may include cycling between rural and urban areas, or within the urban area 

itself” (Lobo, p. 9). 

 Lobo, Straus and Valentino (2001) assert that in many ways urban Indian 

communities reflect pre-colonial notions of community. They are not bound by 

geographical land bases like reservations and often expand and contract geographically as 

resources allow. Social and political boundaries are more fluid in contrast to the 

reservation because membership in that the community is not tied to governmental and 

tribal concepts of citizenship that are tied to blood quantum or genealogical criteria nor 

are there any formal political structures akin to a tribal council. With movement to urban 

centers Native people are obviously exposed to other peoples and cultures. This is leading 
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to the increase in mixed race children with Indigenous ancestry.  

 My family alone has mixed with Mexican, Asian and Euro ancestries since my 

grandparents moved to Los Angeles. Although my daughter does not meet the criteria to 

be eligible for enrollment at either of our Pueblos, her identity is fiercely Pueblo. Thus far 

she is still able to participate traditionally, and has already been doing so for two years. 

However, I know some Pueblos have become very strict about participation to the point 

of not allowing those who are not enrolled to participate in certain ceremonies even 

though they may be very much connected to the community, via a parent or kinship ties.  

 We must deeply re-consider the impacts of continuing to use blood quantum as a 

measurement of one’s Indigenous identity. As it stands, many of us are the last generation 

enrollable by current standards. We must be conscious of how we refer to those who are 

mixed bloods and those who are at present, ineligible for tribal enrollment in our Pueblos. 

We must challenge our leadership who are in many ways upholding outdated and 

colonial ideas of ourselves as “American Indian” as a federally constructed identity rather 

than an Indigenous identity based in values of acceptance and relationality. With regard 

to relationality, Tesuque Pueblo scholar Anthony Dorame, Jr. (2017) asserts that to 

understand an Indigenous epistemology, we must look to the importance of relationships.  

A Pueblo Indian epistemology is based on relationships that form the   

foundations for a Pueblo consciousness. These relationships are   

reaffirmed through ceremony, ritual, and the daily thoughts and   

actions that guide Pueblo thinking. The relationship with place is a key 

tenet of Pueblo Indian consciousness because places hold the collective 

memory of our individual tribes and the important events that are 
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associated with those places. To fully be living in Pueblo consciousness is 

to establish and maintain harmony with the entire community of life. 

(2017, p. 194) 

  My research seeks to not only examine these relationships as self-identified 

Pueblo community members, but also by extension to question our appointed leaders as 

to how they how they might cultivate a culture of “belonging”—a term used by Pueblo 

scholars Corrine Sanchez (2017) and Shawn Abeita (2017)—in our communities and 

whether continuing to use blood quantum as a measurement of our “Puebloness” is the 

path we really want to take. We also need to look at how our communities are creating 

opportunities for engagement and acceptance for those living off the reservation. I have 

heard many stories of those people who want to engage in or re engage with their tribal 

communities but do not have family support or even confidence to do so. How can we 

build a culture of acceptance and engagement for those who live off the reservation?  

Research Plan (Methodology) 

 I selected narrative methods in order to explore my research questions because I 

was interested in my family history, how we got to California and why we are still so 

connected to our Pueblos in New Mexico. Because I am a member of this family, and a 

third generation descendant of grandparents who participated in the Relocation program, 

I have a unique and personal connection to this research. This connection in can be 

described as relationality. With regard to Indigenous relationality, Wilson asserts, 

“Rather than viewing ourselves as being in relationship with other people or things, we 

are the relationships we hold and are a part of,” (Wilson, 2008 p. 80). Because of this, I 

am inseparable from the research.  
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 My research pool included family members from Jemez Pueblo who participated 

in, or are descendants of, participants in the federal Indian Relocation program who 

relocated to California. Leech & Onwuegbuzie (2007) describe the ways in which 

grounded theory research is utilized to generate or expand a theory of hope or another 

positive social construct (p. 559). It was my desire to assert new methodological 

frameworks of possibility, challenge the notion that urban Native people are less than our 

reservation counterparts, that we are confined to only one place and identity, as well as 

counter the assertion that we have lost our cultural sense of belongingness by living in the 

city. Creswell (2013) describes grounded theory as action based and having movement. I 

feel this aptly fits my research, as I was interested in the ongoing movement of 

contemporary Pueblo and Native people who intersect between multiple places, spaces 

and epistemologies.  

 The defining features of narrative research include the collection of stories from 

individuals about their lived experience, which illuminate ideas of identity. I expected 

that the story would be co-constructed between the researcher and participant, which was 

fitting in that everyone I interviewed was either in my immediate or extended family. I 

am a focal part of what I am researching so my story is woven into my narrative but not 

to the extent of being autoethnography. In addition to the actual interviews, narrative 

research also relies on observation notes, documents and even photos, if available. 

Additionally oral history research may encompass the gathering of personal reflections of 

events and their effects (Creswell, 2013). 

 My interview questions included examining the following areas with participants:  
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• Memories of growing up: I wanted to understand how participants felt about their 

childhoods regardless of where they grew up; whether they were happy or not, 

whether they felt different than their peers; in essence, their sense of the quality of 

their childhood experience raised away from the Pueblo.  

• Connections to Jemez: I was interested in how often participants went back to the 

Pueblo and their experiences there, including how they felt they were treated 

when they were there by their extended family.  

• Federal Relocation: I was interested to learn when and how participants first 

become aware of the program, their knowledge of its impacts on the family, and 

personal opinions, including if they believed Relocation was a positive/negative 

experience for the family. 

• Pueblo values: I was also interested to learn if participants believed they 

carried/exemplified certain values as Pueblo people, and they still lived these 

values in spite of being away from the Pueblo. I felt this question produced some 

excellent responses and I analyze them further in this dissertation.  

 In her book chapter, “With Respect…” Santa Clara scholar Anya Dozier Enos 

(2017) used the visual of a spider web to set forth multi-dimensional approaches to 

understanding and as a metaphor for an Indigenous theoretical framework. She described 

how building a spider web of connectivity is an inherently messy and un-linear process.  

 Using the visual of a spider web to think through gathering information,  

 how relationships and concepts interrelate and then how those ideas are  

 shared and used, means going back and forth between how to gather  

 information, and then how to analyze, present and use findings with the  
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 goal of benefitting Pueblo community. This is not neatly predictable or  

 organized; it is the messiness of research that results in something   

 powerful. (p. 42)  

A spider creates and modifies a web in response to its environment, as we should be 

flexible and adaptable to the research need. She encouraged Pueblo researchers to look to 

the empty spaces within the web to consider what is visible and explicit and what is 

invisible and implicit.  

 Initially, I did not have a definitively planned out approach to the research 

process; rather I moved like a spider spinning a web, intuitively. I relied on existing 

relationality and an abundance of faith that I would have enough willing participants to 

conduct robust research. I set out to obtain twenty family interviews and was able to 

achieve that goal in the summer of 2017. I was so excited and passionate about this 

research and believe that sentiment was palatable to those I communicated with. I 

reached out to family, even some I did not know very well, in love and genuine interest in 

telling their stories of Relocation, adaptation and resilience in an authentic way. I wanted 

to make them proud of their story! 

 In this vein, who I am as a family member and researcher is also critical to any 

discussion of my methodology. In fact, when I deeply consider my interviews with 

immediate and larger extended family in California in retrospect, the spider web 

metaphor has been useful in remembering that my research is about collecting an 

important part of our cultural history as Jemez Pueblo people and descendants. I 

imagined myself moving from one location to another, like a spider, conducting 

interviews, and meeting and getting to know my larger extended family as the act of 
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building one large web of connectivity and multiversity. Further, I chose my dissertation 

topic precisely so that I could spend time with family in California and reconnect with 

everyone after having been gone most of my adult life. My grandparents are getting 

older, and I wanted to know how they viewed their decision to relocate to California and 

stay there after all these years. I wanted to document these stories so that others will 

know we are still here, thriving and adapting, returning to our Pueblos to nurture our 

spiritual selves when we can and are proud of who we are.  

 Dozier Enos urged us to further consider, “What is Pueblo research? Who are 

Pueblo researchers and when, and by whom, are they defined as such?” I find these 

compelling questions as it could very well be argued that I do not have the credibility or 

cultural knowingness to speak on behalf of Jemez Pueblo people since I did not grow up 

there and do not speak Towa. Dr. Corrine Sanchez of San Ildefonso Pueblo describes 

Tewa/Pueblo knowingness as the power and strength that comes from “knowing our place 

of birth, our emergence, which gives us a sense of connectedness. This metaphorical 

umbilical cord ties Tewa/Pueblo peoples to one another and to Mother Earth, the place of 

our knowingness, our core values” (2017, p.107). In spite of not having grown up in 

either of my Pueblos, I have lived in both at different times in my life and feel a strong 

sense of belonging to both of my tribal communities. I do not have one home but three 

distinct homes and this is an important aspect I want to elaborate on in my dissertation 

work; that we can occupy multiple spaces and claim more than one home.    

 Nevertheless, I am sure people will have their opinions, some favorable, maybe 

others not so much. Questions I would pose back as a Jemez woman regardless, is: Who 

am I not to conduct research? And If not me, then who? I believe as an individual who 
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lives the experience of movement between my Pueblos and California where I was born 

and raised, I am a rightful candidate to not only tell my own story but to collect the 

stories of others to add to the body of our collective history as Jemez people. The fact is 

more and more of our people will move to away for education and economic 

opportunities. Added to that fact is the phenomenon that as long as there is a spiritual 

home to return to, said people and even their descendants will continue to return home if 

the need or desire arises. Will we cultivate a culture of belongingness that encourages 

them to return and be a viable part of the community?  

 With regard to what constitutes Pueblo research, I would say it is all embedded in 

story. Dr. Tessie Naranjo (2017) asserts that stories have been a part of Pueblo life since 

the beginning, stating, “In the Pueblo world, stories help us remember our past. Through 

stories we remind ourselves about who we were and what we must become to be good 

citizens of our community. We gave power and meaning to stories told in the many 

places where they were situated” (p. 28). This reinforces the importance of documenting 

my own story as those of my family members, stories of how we live our lives as Pueblo 

people removed from our traditional communities, about how we survived and even 

thrive in spite of continued efforts to erase our presence. Finally, I am also interested in 

how individuals will continue to return home to their Pueblos in spite of having been 

gone or perhaps never having lived there at all if the need or desire arises. 

Methods: Sampling, research site and data collection 

 I recruited participants through my familiarity with the Madrid family of which I 

am a family member. Recruitment involved personal contact and researcher to potential 

participant contact in person, via telephone or on Facebook, a social media website. On 
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March 23, 2017, I created a Facebook “community” page called, “California Madrid’s of 

Jemez Pueblo.” The intent of this page was to connect family members and their 

descendants from Jemez Pueblo who currently reside in California. It also assisted me in 

disseminating and gathering information regarding my dissertation research, including 

setting up focus group meetings and individual informal interviews, as well as collecting 

photos. I expected that the total number of participants would range from 15-20, with a 

maximum of 20 total.  

 Upon creating the Facebook page, I posted a message to greet people and to 

establish who I am and the intent of the page: 

Hello All! My name is Christina M. Castro and I am the daughter of 

Harriet Madrid and granddaughter of Harold and Annette Madrid of 

Jemez Pueblo. I have started this page to connect the Madrid families and 

their descendants who now reside in California. It is a space to share 

news, photos, family updates etc. I am currently working on my PhD at 

Arizona State University and doing my dissertation work/research on the 

Madrid Families of Jemez Pueblo who participated in the Federal Indian 

Relocation program in California. I believe this is an important part of 

our cultural history as Jemez Pueblo people and descendants. I'd love to 

hear from you all and even include you in my research if you'd be so 

inclined to participate. More information will be forthcoming. I hope to 

set up some gatherings/interviews in the summer and would love the 

opportunity to get to know you all better. Thaykohnompa (Thank You)! 
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Today, the Facebook page has approximately 50 followers. Over the several months prior 

to conducting research, I posted greetings, messages and photos of our family and their 

descents as they have been submitted to me.  

 My selected research sites were several locations around California where my 

participants currently live. Those locations include the San Fernando Valley of Los 

Angeles County, Cathedral City in Riverside County and Dublin, in Alameda County. 

Locations of the actual semi-formal interviews varied upon the convenience of the 

interviewee, from homes to coffee shops. Data was collected by in person semi-formal 

interviews during the summer of 2017. Each interview lasted between 30 minutes to 1.5 

hours. Free, prior and informed consent was discussed and obtained with all participants 

before all interviews. Participants were also asked for their consent before any audio 

recording took place, using a hand held recording device, and they were given the option 

of stopping the interview at any time if they wished. They were also given the option of 

rescinding their interviews and participation at any time during the study, in keeping with 

good research conduct and ethics.  

 As a way of enacting the Pueblo value of reciprocity, each of my research 

participants were gifted a t-shirt with a Jemez Pueblo artist designed emblem of either 

“LA” for Los Angeles or “SF” for San Francisco, depending their location. I observed 

this simple gift was highly meaningful to the participants, and I am glad I decided to have 

these t-shirts printed, as I knew that I wanted to offer each of my generous participants 

something in exchange for their stories. In my observation, this show of gratitude could 

not have worked out better. Everyone seems to be wearing their shirts proudly to this day, 

even my grandma!   
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Data Analysis  

 All audio-recorded interviews were transcribed for my analysis. Clarification of 

responses was easily acquired post-fieldwork, as I became very well connected to each of 

my interviews. I also honored member checking: each participant received a copy of their 

transcribed interview and had the option of omitting any information they care to keep off 

the record or to edit their interviews. Advised by my dissertation chair, this option 

provided participants with the ability to represent themselves clearly by checking if there 

were any unintended comments that they wish to retract, to think more carefully about 

the questions asked and add statements based on more time with the questions and their 

own thoughts, and to ultimately reaffirm participant trust in me as a researcher who hopes 

to honor their contributions to this study (personal communication with Elizabeth Sumida 

Huaman, January 13, 2018). This commitment to the integrity of my participants is also 

part of research ethics, discussed in the proceeding section.  

 The analysis methods I used were Constant Companion Analysis (CCA) also 

known as coding, Key Words in Context (KWIC), and Word Count. CCA is a process of 

chunking the data into smaller parts and labeling each part with a descriptive title or 

“code.” Once the data is coded, codes are further grouped by similarity and a theme is 

identified. Key Words in Context (KWIC) is an analysis method that compares words 

that appear before and after “key word” to identify how the word is used in context.  

Word Count is used to find out how many times a specific word is used in order to find a 

pattern of “linguistic fingerprints.” This method is based on the belief that an individual’s 

distinctive vocabulary and word usage patterns can provide unique insight into important 

ideas/concepts (Leech & Onwuegbuzie, 2007).  
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 Bazeley (2009) discussed two other analysis methods I found compelling. One 

was the use of researcher’s reflective writing as an important tool for analysis, with the 

understanding that the sooner one starts to log their interpretive understandings, the more 

one will be able to dissect and explore emerging concepts. Doing this provided a paper 

trail of what led to conclusions and theories made. The second one was the three-step 

formula knows as “Describe-Compare-Relate.” When beginning to record the results of 

analysis, the context for the study was described and rich details about each source of 

data provided. This provided background information for rich comparative analysis, 

moving on to the major “codes” and detailing as many examples supporting any given 

theme. The next step was to compare any differences in the characteristics for that 

category, assessing variations. Finally, categories were related to one another using some 

basic questions such as: Are there more questions that need to be considered? What are 

the gaps? How did this category arise?  

 I was also emboldened by scholars like Kaomea (2016) who proposed qualitative 

analysis methods that not only take into account western approaches, but also widen the 

lens of analysis to incorporate Indigenous methods. Some examples include the lived 

practices of resourcefulness, intuition, creativity and even spirituality. She cautioned 

emerging scholars that if we continue to employ the same analytical methods of Western 

culture, we may reduce our dynamic Indigenous experiences into the same dominant 

cultural narratives that are continually being regurgitated about our people.  

 Referring to both the Indigenous Hawaiian concept of ho’oki’iku’i and what the 

French call a bricolage, Kaomea (2016) emphasizes the use of an assortment of tools we 

already have in our respective toolboxes to examine our data. Ho’oki’iku’i means to bring 
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together in a sewing like fashion similar to the practice of Opide in Tewa, or the braiding 

of knowledges of which San Ildefonso scholar Corrine Sanchez (2017) wrote. Bricolage 

stems from the word bricoleur in French, meaning a jack-of-all trades type who makes 

use of what’s available to them, without need of a manual or set of instructions to guide 

their approach. Rather a bricoleur relies on the tools at hand and their own ingenuity. 

When data analysis is framed through the concept of bricolage, interpretation is not 

guided by some advance practice or formula, rather the choice of method and materials 

are dependent upon the context.  Kaomea states,    

 Research bricoleurs value diverse forms of knowledge, especially those 

 knowledges that have historically been subjugated. They likewise value 

 the abilities and insights of their research participants. By drawing upon  

 a variety of methodological, epistemological, and cultural traditions— 

 and seeking insight from the margins of Western societies and the ways  

 of knowing of non-Western peoples—bricoleurs make previously  

 repressed features of the social world visible and seek to challenge 

 the hegemonic status quo. (2016, p. 2) 

Ethics 

 Indigenous scholars,  (Smith, 2012; Wilson, 2008; Suina, 2017; Romero 1994) 

have detailed the skepticism by Indigenous people with regard to research in our 

communities. This is due to the fact that in the past, outside researchers with their own 

specific agendas have come into numerous Pueblos to engage in research that one, they 

did not receive proper permission for, and that seemingly had no direct benefit to those 

specific communities. There has been a history of broken trust with outsiders who don’t 
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understand unique epistemologies when writing about our traditions and worldview and 

employ Euro American lenses of bias, privilege and paternalism.  

 In Pueblos specifically, to this day, there is the ongoing nature of Pueblo secrecy 

that continues as a result of a loss of trust between those who have been invited into our 

communities to break bread or attend ceremonies only to find that this knowledge has 

been written about and shared with the general population. Pueblo secrecy is thereby an 

effort to preserve and protect cultural knowledges and practices (Suina, 1992). This has 

direct impacts on the nature of the research that a Pueblo scholar would engage in. Dozier 

Enos (1999) asserted that it is imperative for Pueblos themselves to determine their own 

research needs versus waiting for someone else to tell us what those needs are. In 

essence, what is their desire to know, measure and ultimately create? 

  I am aware of the history of research in the Pueblos and how Pueblo scholars 

themselves like Joe Sando and Alfonso Ortiz were ostracized from their Pueblos for 

writing about our history and worldview. This fact has caused a fair amount of anxiety 

for successive scholarship in our communities. While I believe this is secrecy is accurate 

and necessary at times, I also choose to believe that we are capable of moving out of 

harshly critical mindsets that impact our own scholars that and with more and more of 

our people becoming formally educated, we are learning the value of historical 

documentation and scholarship for ourselves.   

FINDINGS 

Finding I: Adapting to Changing Times: A story of adaptation and resilience: Due to 

previous impositions by the federal government, specifically forced western education 

often working in tandem with various Christian denominations, militarism, and the 
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introduction of the cash economy, the Relocation program was able to capitalize on 

peoples who had already been moved or displaced from traditional homelands under the 

guise of economic opportunity.    

“When you kids grow up, I don’t want you here on the reservation. I want you kids to go 

outside and get a better education and see the world. See what you can find out there. If 

you stay here, I don’t want you kids doing what I’m doing, working in the fields 

everyday.” –Advice given to Johnny Madrid, 78, by his grandfather 

 Before the Relocation Act of 1956 came to be, every member of the first 

generation that I interviewed had been heavily impacted by the federal policy. 

Educational initiatives had already been well established in Pueblo communities that 

served to metaphorically take the Indian out of the child. That was the ideology of the 

time and this could not have been made possible without the Christian denominations 

more than willing to convert the “godless” Native children—historical points that I have 

established elsewhere in this dissertation. The Pueblos were catholicized due to Spanish 

colonialism but there was also the influence of the Protestant church, and the Mormons. 

The first Catholic clergy to come to the Jemez Valley was Fray Alonzo de Lugo, of the 

Franciscan order who arrived in 1598 from the Santo Evangelico Province of Mexico 

City to establish two missions within a forty year time span: the San Jose de Giusewa 

Mission in Jemez Springs and the San Diego de la Concepcion Mission in present day 

Jemez Pueblo. In 1906, Sister M. Mathias Boyle and the Poor Sisters of St Francis Seraph 

of the Perpetual Adoration founded the San Diego/Jemez Day School. 

 My grandfather, Harold Madrid, 83, of San Fernando, CA was born at Jemez 

Pueblo. He describes an early childhood of movement, between Jemez Pueblo, present 
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day Jemez Springs and Albuquerque, more often than not spent away from his biological 

mother and stepfather, instead living with close relatives: 

I was living in Albuquerque with my aunt. I went to elementary school 

there for about two years. Then I went back to Jemez and went to live in 

Jemez Springs for a while with grandma and grandpa. I went to school 

there a couple years, then back to Jemez to live with my mom. My 

stepfather was in the Army and went to war (WWII), so I had to stay with 

my mom. At that time, I was going to school at the mission for a while 

and then I went to Jemez Day School. From there I went to the Santa Fe 

Indian School. (Harold Madrid, 83, San Fernando)  

He was only at the Santa Fe Indian School for two years when he had to return to 

Albuquerque to live with his aunt again when her husband was again deployed to the 

Korean War. There he attended Washington Middle School then Albuquerque High 

School through 11th grade, when he finally dropped out to work and actively pursue my 

grandmother in Taos Pueblo. 

 My grandmother, Annette Madrid, 82, of San Fernando, CA was born in Taos 

Pueblo and raised there, attending Taos Day School and school in the town of Taos. She 

describes having a good and safe childhood that was spent mostly outdoors with many 

other kids:  

It was a good childhood because you know what? It’s not like now where 

you can’t let kids go outside…We were wild! We went all over. A bunch 

of us. We went to the pasture and we’d stay there all day. Then we would 

go out into the fields, and we would take food, and we would make little 



 55

huts and little places, and we would cook, boys and girls. We would cook 

potatoes and all that stuff. It was nice when I was younger. (Annette 

Madrid, 82, San Fernando) 

When she was fifteen, one of her friends who worked as a nanny in Albuquerque invited 

her to come to work for the summer, as she knew of another wealthy family who was 

seeking assistance with their children. The family treated her well and even took her with 

them on a road trip to Southern California, where she was able to experience the beach 

for the first time as well as see many sights she could only have imagined. Little did my 

grandmother know she would find herself back in Southern California with the 

Relocation program only a few years later.    

 Like my grandfather, his two male cousins I was able to interview of that 

generation attended boarding school at some point in their educational history, including 

the federally funded Santa Fe Indian School, which is now run by the 19 Pueblos of New 

Mexico and boasts a sprawling multi-million dollar campus. Back then it was a place 

Pueblo youth went to for long time spans, in my grandpa’s case, only coming home for 

Christmas break and the summer. He talks of riding back and forth to Santa Fe Indian 

school in a horse drawn buggy, the trip taking nearly three days. They all described 

schools being strict in nature and expressed that it was vital to fall in line with the newly 

established norms, routines, English language and even learning to eat new foods they 

weren’t accustomed to like peanut butter and potted meats. To not follow rules was to 

subject oneself to corporal punishment. This was not necessarily new or startling, as most 

Pueblo kids were used to a high standard of behavior at home that expected a high level 
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of respect and reciprocal obligation to one’s family, elders and larger community, which I 

describe as the Pueblo core values of reciprocity and relationality. 

 Great Uncle Johnny Madrid, 78, of Dublin, CA was raised in Jemez Pueblo and 

attended both the San Diego Mission School and the BIA funded Jemez Day School. He 

recalls spending a significant mount of time north of the current reservation in the small 

town of Jemez Springs, the once thriving Jemez village of Giusewa. His grandparents, 

my great-great grandparents, were farmhands for a white family and he, along with the 

other grandkids, would often stay with them to help out with daily tasks. As he recalls,  

Growing up in Jemez, everybody knows that all you did was work, work, 

work. You either take care of livestock, or you’re out in the fields helping 

your grandpa, or working with your cousins or your brothers. It’s a lot of 

things to do when you’re back home as you’re growing up. There’s never 

a day where you’re going to be just free, like the kids growing up now, 

you know. But the way our grandpa and grandma raised us was real good.  

(Johnny Madrid, 78, Dublin) 

This white family would end up bequeathing the land, located directly across the road 

from the Giusewa mission, to my great-great grandparents. Aside from the hard work, 

which was just a part of life, Uncle Johnny relates fond memories of this time, expressing 

he had all he could want for in Jemez Springs and that there was an abundance of crops 

and fruits to eat. He enjoyed this life until he was sent to Santa Fe Indian School for 7th 

grade where he would stay for five years, eventually graduating from high school in 

Albuquerque.  
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 Great Uncle Jack Madrid, age 76, of Little Rock, CA was born in Albuquerque, 

NM and raised in Jemez Pueblo. He attended the BIA funded Jemez Day School, where 

as he recalls,  

We had teachers that taught us all the basics—math, grammar and art. 

Another thing, they had rules that we strictly had to follow. We had 

certain ways we had to go if we wanted to go out to the bathroom…They 

had chalkboards which were fairy new at the time. They had yardsticks for 

measurements and all that, which was also used for correcting us, 

spanking us, when we didn’t obey some certain rules. (Jack Madrid, 76, 

San Fernando)  

 He also recalls the school employees were very focused on cleanliness and the students 

were checked frequently for their level of perceived cleanliness which they were told 

needed constant improvement.  

 Due to the fact that has parents were Protestants, Jack’s family did not participate 

in the traditional doings of the community, something he feels they were marginalized for 

since the community practiced a blending of Catholicism and traditional religion. As he 

relates,  

We were maybe ignored at times, but we were also persecuted to a 

point…The parents didn’t really enforce when they did something to the 

Protestant kids. They were almost praised for doing it, I guess...So living 

with that, the Protestant kids were not treated very well daily. This was 

another reason our family wanted to get out of the reservation, because of 
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what we as Protestants were going through (Jack Madrid, 76, San 

Fernando) 

From Jemez Day School, Great Uncle Jack attended the All Tribes Indian School in 

Bernalillo, NM, a boarding school run by the Protestant Church. He attended there until 

8th grade, when at age 16 he left to Southern California to join his parents in the spring of 

1955.  

 As evidenced, the first generation Relocation participants had already been 

heavily influenced by drastic lifestyle changes stemming from forced 

Catholicism/Christianity, western education, boarding school policy, as well as 

militarism. The continuing encroachment of the cash driven economy forced men to 

leave home in order to make a living, and one viable option that many men participated 

in was joining the military. We love a good warrior story? What is more noble to an 

Indigenous person than defending one’s land?  

 To see one’s father, brother or uncle go away, only to return months or years later 

in starched, official military issued gear had to be impactful to young, impressionable 

Pueblo boys. This could partially explain the disproportionate participation of Native 

American in the military branches. For Pueblo women, the home is the center of the 

universe, so naturally at the time, and even to this day, you won’t see a large amount of 

Pueblo female participation, which is not necessarily the case for other tribes.  

 By the time the Indian Relocation Act of 1956 evolved out of the Eisenhower 

administration’s plan to ease the fiscal and trust responsibilities to Native people by 

sending them off the reservation to work in urban centers, many Jemez Pueblo men had 

enlisted in branches of the military. The impact of that was felt, as women were left to 
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raise and support children, with the help of an extended network of kinship relations. 

With the men of the household leaving to the military and war, the responsibility of 

helping provide for and raise children often fell on the older children of the household, 

specifically boys who were the lured off the reservation, or out of school to work in 

Albuquerque or nearby Jemez Springs as farmhands, building cabins for Los Alamos 

Nation laboratory employees, and building the infrastructure necessary to support a new 

settler populations looking to cash in on the resources in the area. Prior to the federal 

Relocation program many Pueblo men had already been recruited to work in the railroad 

industry that laid tracks and built trains connecting one end of the country to the other on 

what is now Interstate 40 that runs east to west through the state. 

 Once the traditional family structure began to fray, things naturally started to 

unravel. Federal policy had been actively undoing the textile that was a strong, cohesive 

Pueblo community for some time prior to Relocation policy. These loose ends were those 

who would be ripe for recruitment when the opportunity presented itself. To earn a steady 

income was enticing to those whose work was seasonal and had a family to help support. 

Or to someone who had come back from a stint in the military and was on the reservation 

with not a lot of work options. Or to a younger person who had already been off to 

boarding school for several years. It could be argued that Relocation was the right 

opportunity at the right time and those who took advantage of the change to go work in 

the city were mavericks in their own right. 

A New Story: The Relocation Act of 1956 

 My grandparents, Harold and Annette of San Fernando, recall how they were 

recruited for Relocation while living in Jemez Pueblo with their two small children, 
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Gilbert and my mom Harriet. A tribal official came to the house and informed them of 

the opportunity to go to the city for work. They were given the option to work in several 

cities including: Los Angeles, San Francisco, Oakland, Dallas/Ft. Worth, Chicago, 

Denver, Cleveland, etc. Their first choice was Denver as it was closest to home but sadly 

Denver’s quota was full. Their next choice, Cleveland was also filled. Their third choice, 

Oakland, was also filled so they settled on Los Angeles.  

 My Grandma Annette was fine going to Los Angeles, as she had already visited 

Southern California as a teenager. She smiles when she recalls the trip with the family 

she worked for stating,  

It was a good experience to come out to California with them. We stayed 

there in Balboa Island for two weeks and then we went to Huntington 

Beach. She (the wife) had a sister there. They owned a whole complex of 

apartments and we stayed there. From the kitchen you could see down to 

the beach..,We stayed there a few days and then we went to Beverly Hills. 

Her brother was a doctor and they lived on Outpost Drive. I always 

remember that…They had a pool and everything! (Annette Madrid, 82, 

San Fernando)  

What an experience for a teenage girl from remote Taos Pueblo! 

 They were transported by train in May of 1956 and housed in a tiny apartment in 

downtown L.A. on Washington Blvd where they stayed for a short duration then moved 

Burbank when my grandpa secured a job at Menasco Motors Company, an airplane 

landing gear manufacturing plant. They were living in a motel in Burbank on San 

Fernando Rd. near the Burbank at first. It was there they made friends with other Native 



 61

people who were also working in the aviation industry, including some other Pueblo 

people.  

 From there they moved to the San Fernando Gardens apartments in Pacoima for 

about four years, also known locally as “The Projects.” These apartments are still there 

and mostly house very poor immigrants. When my grandparents and their young children 

were living there, there were whites, blacks, Mexicans and other Latinos living there as 

well as several Native families who were also participants in Relocation. These friends 

would become a strong support system for them until they were able to rent their own 

home in the city of San Fernando for several years. At the time, the city of San Fernando 

was a mixed neighborhood of Mexicans, Asians, Whites and a few Native families.  

 My grandparents purchased they house they currently live in, in 1968. It is a 

three-bedroom home with a huge backyard where my grandfather had a garden for many 

years. My grandpa would eventually move from Menasco Motors Company to the 

Lockheed Corporation, another aviation company where he worked doing classified work 

on military aircraft. He would continue to work in the aviation industry until he retired in 

the late nineties. While the kids were growing up my grandmother, Annette Madrid 82, 

also worked, and her and my grandfather would alternate childcare, my grandpa taking 

the graveyard shift, while my grandmother worked during the day. She was employed 

doing electronic assembly work and would eventually retire from the Johns Manville 

Corporation in the late eighties.   

     My grandparents made frequent trips to New Mexico while their kids were 

growing up, because as my grandma simply put it, “We missed being home” (Annette 

Madrid, 82, San Fernando). Their families would ask when they were coming back and 
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they said they would tell them probably in another year or so. Yet with a growing family 

and job security, it became harder to consider leaving knowing there were not as many 

job opportunities in New Mexico and they most likely wouldn’t find employment with 

comparable pay.  

 It is important to note that in the early 1970’s my grandparents applied for and 

were able to have a HUD (Housing and Urban Development) house built in Jemez Pueblo 

when the government started bringing cheaply constructed, affordable housing to 

reservations. Their thought was that they would move back and in the meantime the 

family always had a place to stay when they returned. This is the home where I lived off 

and on between 2000 through 2011 when I got married and moved to Santa Fe. Yet, with 

time the family grew roots in San Fernando. Their children began having children and the 

responsibility of owning their own home in San Fernando made the idea of returning 

seem further out of reach.  

 Great Uncle Johnny of Dublin was recruited to participate in the Relocation 

program through his high school. He claims to not really know what the program was at 

first, but understood that he could go to a city to learn a trade and work. He knew of some 

other men from Jemez who were in Oakland, so that was his first choice, but Oakland 

placement was already full so he settled on San Francisco. Upon his arrival, he was able 

to secure a factory job but due to not having any money, he didn’t have the necessary 

gear.  

 Luckily, he quickly found a built in support system with other Native people who 

were living in the same hotel, and made a friend who asked him if there was any way he 

could help him get settled. When he informed his new friend what he needed to start 
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work, the man helped him purchase work boots at a local secondhand store. On his first 

day of work the boss took a liking to him and helped him buy the remaining overalls and 

tools he needed. As he reflects,  

They kept me there for 2.5 years. I had to go to another shop to learn other 

things that they do in the trade. It’s pretty interesting. There’s a lot of 

things you gotta learn before you become a mechanic, a journeyman. 

Every six months they send you to a different shops until you turn out as a 

journeyman. When you turn out, you have to go take a test with the union 

to see if you qualify as a journeyman mechanic…But they told me I 

passed. I don’t know if I did!  (laughing) So I started making a little bit 

more money. (Johnny Madrid, 78, Dublin)  

It was San Francisco where he met his wife, Katie, 75, who was also a participant in the 

Relocation program. She is Yaqui and Tohono O’odham from Tucson, Arizona. They 

met at a dance at the American Indian community center in San Francisco and got 

married in 1961. In San Francisco they had two daughters one year apart in 1962 and 

1963, Candace, 55 and Marianne, 54.  

Great Uncle Johnny would eventually learn to become a sheet metal worker, 

where he was able to earn a good living to provide for his family. They lived in the city 

until the girls were 7 and 8, when they moved out to the emerging suburb of Dublin on 

the other side of the San Francisco bay. They have a beautiful home filled with Pueblo art 

on a corner lot in a middle class neighborhood, which is where our interviews took place. 

This home serves as the gathering place for their children, grandchildren and now, great 

grand children. 
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 Uncle Jack of Little Rock, recalls his parents were eager to sign up for the 

Relocation program when they learned about the opportunity due to the aforementioned 

marginalization they felt for being Protestants in Jemez Pueblo. Although his father only 

had a fourth grade education and didn’t know what he could do in California, they 

jumped at the opportunity. One of their relatives, who owned a general store on the 

Pueblo, helped his father fill out the application for consideration. His parents first 

choice, which they were able to secure, was Los Angeles due to the fact that his mom 

was already familiar with California due to her stepdad being employed by the railroad 

and had already been to the Central Valley and Modesto area.  

 They were selected to go via train to Los Angeles in the spring of 1955, but Uncle 

Jack stayed behind because he was in the middle of his 8th grade year at the All Tribes 

Indian School in Bernalillo, which was also a boarding school. He would join them later 

that summer at the age of 16, making for 10 kids and his parents in a two-bedroom 

apartment in Harbor City, Ca. There, he attended and graduated from Leuzinger High 

School in Lawndale, Ca. in 1960.  

 After high school, Uncle Jack found employment at a manufacturing plant where 

they specialized in railroad freight doors and worked there until he was able to secure a 

job at Rockwell North American Aviation where his father worked. After a couple years, 

his brother was set to return home from the Army and he knew their already packed 

house in Hawthorne would become even more cramped, so he decided to join the Air 

Force on Valentine’s Day of 1963. In the fall of 1967, he was discharged and was able to 

resume his employment at Rockwell North American Aviation.  
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 By then the Relocation program was in full swing and other Jemez men and 

families had arrived and were learning blue-collar trades. Uncle Jack recalls the names of 

several other Jemez men besides his cousins who took advantage of the opportunity to 

learn a trade and earn a steady income in Los Angeles and asserts, “Indian Relocation has 

helped out a lot of families that couldn’t survive because they were unaware of how to go 

about advancing, or the procedures and how the government towns worked,” (Jack 

Madrid, 76, San Fernando). He believes that the knowledge and capacity gained during 

that era by those returning from the military and from cities offered a new perspective 

and new skillsets that only served to enhance the quality of life for everyone, including 

the people living on the Pueblo.   

Finding II: California Grown with Pueblo Roots: Urban support networks and 

frequent trips home: The second generation unanimously expressed having fun, 

enriching and safe childhoods with a strong sense of Native identity as a result of the 

systems of care found in urban support networks and frequent visits to Jemez Pueblo. 

“It was fun because our neighborhood we lived in was mixed cultures. A lot of kids 

around for us to play with, really fun joyful times.” (Tony Madrid, 60, San Fernando) 

  

 Something I found significant about the second generation is the overall perceived 

quality of their childhoods. Although there has been a deficit narrative associated with 

Native people who live in the city or what was commonly referred to as “Urban Indians,” 

I did not find this to be the case at all amongst those individuals I interviewed who were 

of the second generation. Not only were they able to live in safe, racially diverse, child 
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filled neighborhoods, they were also able to live around other Native people and 

participate in an emergent Urban Native culture. 

 Julie Madrid, 60, of Cathedral City is the younger sister of Great Uncle Jack of 

Little Rock, CA. She works as a dealer in a local tribally owned casino. She describes her 

experience growing up in Hawthorne, 

 It wasn’t really crazy at is it nowadays. It was more family oriented. I was raised 

 around a bunch of other Indians from other tribes. A lot of them were relocated 

 with their family to the area where I was raised. We were all mostly Black, 

 Native American, Chinese, Mexican and even some white people. But it was 

 nice. We all got along good. Matter of fact, I’m still in contact with my friends 

 from way back, through Facebook.  (Julie Madrid, 61, Cathedral City). 

While growing up in Dublin, a suburb of Northern California, the second-generation 

Madrid sisters described an idyllic childhood filled with varied opportunities. They 

played several sports including running cross-country and soccer and took classes 

offered to youth like ice skating lessons and cooking classes. They were in Girl Scouts 

and involved in the local Catholic Church. They attended “good schools” where 

everyone knew them and their parents and their children even had some of the same 

teachers they did.  

 Harold Madrid, Jr., 58, of Chatsworth, CA, who is my mother’s brother and part 

of the San Fernando Madrid family, is retired from a career in the Los Angeles 

Department of Water and Power. He describes how safe San Fernando was while he was 

a child, “You could play outside late into the evening and not be worried about walking 

home in the dark, or alone” (Harold Madrid Jr., 58, San Fernando).  Likewise, the second 
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generation in Dublin consider themselves “very lucky” when discussing their childhoods 

filled with sports, extracurricular activities and good schooling. Dublin at the time was 

also much smaller than it is now, offering a close-knit community feeling in spite of 

living in the suburbs. For the third generation growing up in the nineties there, it 

continued to offer a similar experience of enrichment and safety as described by the two 

third generation cousins I was able to interview, Johnathan, 35, a grocery store clerk and 

Charlene, 33, a flight attendant. 

   It is interesting to consider the difference between the second and third 

generation in terms of perceived safety of their neighborhoods depending on their 

location. As a child growing up in San Fernando, I did not feel scared per se, but I knew 

there were elements of danger out there that I should be aware of. By the time I was a 

teenager, however, gang violence was pervasive and my neighborhood was definitely not 

safe for a few years there. It still is not entirely, although the gang culture seems to have 

subsided with the influx of new immigrants. Yet, my grandparents experienced a deadly 

shooting incident on their block less than a year ago where the shooter actually jumped 

over their fence and ran through their backyard as he fled the scene of the crime. Dublin 

appears not to have been impacted by the gang violence that was plaguing Los Angeles 

or Oakland in the late eighties and nineties, even though Oakland is only 30 minutes from 

Dublin and appears to be a very comfortable, safe middle class suburb to this day. 

 The Madrid family who live mostly in the Cathedral City area did not initially 

start out there, rather their parents were initially relocated Hawthorne, a city in southern 

Los Angeles that is adjacent to Lennox and Inglewood. They were housed in low-income 

apartments in Harbor City, near the Pacific Ocean, most likely filled with other workers 



 68

in the aviation industry. With time they were able to move from there to a home in 

Hawthorne. At one time, ethnically diverse, Hawthorne is now mostly Hispanic and 

African American. It is considered part of the “inner city,” and most likely when the 

family was able to become more financially secure, the second generation began 

relocating to the desert for affordable housing and a slower pace of life, albeit in the 

desert. Naturally they followed one another and it was a move that also made sense 

considering there are tribal communities in the area that would offer a larger support 

network.  

Urban Support Networks 

 Something uniquely specific to the first and second generation are the systems of 

support that were cultivated in order to ease the burden of being out in the city alone and 

to create a sense of community that is so vital to the well being of Native people. Upon 

relocating, individuals and families were often moved into the same hotels and low-

income apartments. This created an opportunity to meet other Native people and cultivate 

friendships based on a shared experience. Further, it led to the development of an “Urban 

Indian” community.  

 American Indian Centers, pow wows, “Indian bars” and social gatherings were 

flourishing during the 1960’s due to the influx of Native people into cities as a result of 

the Relocation program. The emergence of these centers and engagements is part of 

what I would call the emphasis on relationality that is foundational to Pueblo and Native 

axiology, for we are at our core a communal people. Although my mom, Harriet Madrid, 

62, claims to not have thought much about being Native while growing up, I’d venture 

to say it was because she did not have to. The cultural connection was still felt very 
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strongly during the childhoods of the second generation. Not only did they have family 

members who also participated in Relocation, they made friends with Native people and 

their children in the apartments they lived in as well as through Native social gatherings.  

 In Los Angeles during the height of the Relocation era, Main and First St., is 

where the Natives hung out at bars and pool halls. There was an American Indian Center 

where Dodger Stadium now sits where you could hear Indian rock and roll bands. In 

Oakland, it was the Intertribal Friendship House, where social gatherings are held to this 

day and support services offered. According to their website under the page “About Us”: 

Intertribal Friendship House (IFH) located in Oakland, CA was established in 1955 

as one of the first urban American Indian community centers in the nation. It was 

founded by the American Friends Service Committee to serve the needs of American 

Indian people relocated from reservations to the San Francisco Bay Area. 

Originally created as a community center, IFH expanded into social services when 

staff became concerned about the lack of resources for American Indian people as 

they faced the challenges of Relocation from reservations to urban communities 

such as Oakland due to the displacement from their native lands. The Bay Area 

American Indian community is multi-tribal, made of Native people and their 

descendants—those who originate here and those who have come to the Bay region 

from all over the United States and from other parts of this hemisphere…For urban 

Native people IFH has served as the Urban Reservation and Homeland. In many 

cases it is one of the few places that keeps them connected to their culture and 

traditions through pow wow dance, drumming, beading classes, and the many 

social gatherings, cultural events, and ceremonies that are held there. Intertribal 
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Friendship House is more than an organization. It is the heart of a vibrant tribal 

community.  

Additionally, for the Madrid families, as I am sure many other Native 

families, there were frequent visits “home” to New Mexico, often for weeks at a time 

during the holidays and summers, because as my grandmother expressed, “You 

missed the place and wanted to go back” (Annette Madrid, 82, San Fernando). These 

visits to Jemez and Taos Pueblo were spent with family who embraced them with 

open arms. There were many cousins and everyone had someone in their age group, 

if not more, to hang around with during feast days or cultural happenings, of which 

are ongoing in most Pueblos. A word that came up several times when reflecting on 

visits to Jemez Pueblo was “fun.”  

 As Candace Madrid, 55, an esthetician and daughter of Johnny and Katie Madrid 

of Dublin, reflects,  

We grew up with our cousins, who live in New Mexico now…We were 

very close so we did a lot of things together. We did picnics. We always 

had dinners. Lots of family parties. That was in San Francisco. Then they 

moved to New Mexico after we moved here (Dublin). I think it kind of 

just continued. We traveled a lot. My dad sent us back to New Mexico a 

lot, during summer, Christmas, Easter, when there was something special 

thing they thought we should go home for. We were very lucky that we 

could go. We spent a lot of summers in Jemez, Marianne and I. That was 

fun! (Candace Madrid, 55, Dublin). 

As my mother Harriet Madrid, 62, a home health care aid, recalls, 
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We would go back for a week or two. It was like you leave the city and go 

to the reservation. At that time there was no running water in Taos so we 

had to use the outhouse. So it was an experience, but we had fun! They 

had horses. It was an adventure all the time. You’d go out to the fields or 

to the ranch our hang out with your cousins. Go by the river and 

sometimes hang out with them all day. There was a lot of us so we always 

had fun. It was fun going back. We looked forward to it every summer, 

going home and staying with the grandparents and all that experience. 

(Harriet Madrid, 62, San Fernando) 

 And finally, a similar reflection from second-generation cousin, Julie Madrid, of 

Cathedral City about her visits to New Mexico:   

Oh I used to love it! You know how it is living in the country. Going 

swimming, running around, all this freedom. They didn’t have computers, 

no TV, so all you had to do was go outside and play. Kids nowadays don’t 

know what they’re missing. They’re all into computers and games at 

home. They don’t know how to play games like the way we were raised. 

We were raised the good way. That’s why we are more well-behaved than 

the kids nowadays. It was real fun. (Julie Madrid, 61, Cathedral City, my 

emphasis).  

 It is implied by Julie and others that children today do not know what ‘real fun’ is 

due to their reliance on television and technological gadgets to have fun. Being raised the 

good way is described a playing outdoors, connecting with the natural world and helping 

out when needed. This is the nature of the experience of the second generation’s 
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childhoods; being in the city, yet very rooted in Pueblo identity, with family at the center. 

There is a sense of movement and fluidity in their experience that I find compelling, as if 

the first generation were in between spaces, fluidly going back and forth as often as time 

permitted. This going back between two “homes” offered the second generation the 

ability to experience extended periods of time in New Mexico, which gave them a strong 

sense of an identity connected to place that carries them to this day. To me this finding is 

significant in that, although there was certainly a price to pay for leaving the reservation 

as far as culture and language are concerned, the exchange was a quality of life that I feel 

was probably unparalleled at any time in “American Indian” history.  

Finding III 

I: Reflecting Back on the Relocation Act of 1956: An act of subterfuge?: Most of the 

second generation and some of the third did not grow up aware of their 

parent’s/grandparent’s participation in the Relocation program. In spite of this, most feel 

that relocation was a good decision.  

“They never talked about it or said why we moved here. We just thought we moved here 

for work.” (Harriet Madrid, 62, San Fernando) 

  

 A compelling finding was how little the second generation knew about their 

parents’ involvement in the federal Relocation program. Most did not find out until they 

were adults, and some only when they became a part of this research study. To this day, 

they are still not fully aware of the details of the act itself with regard to intentions or 

outcomes. The first generation appeared to not have discussed many details of their 

migration to California with their children and if so, not until they were adults.  
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  As Candance of Dublin reflects on her knowledge of her parent’s participation in 

the Relocation program,  

I don’t think I was every really aware of it. I knew they came out here for 

school, but I didn’t know what that whole process was. I know they both 

went to boarding schools but I never really knew that…I knew they came 

here for schooling, but I didn’t know what the process was for them to be 

here. (Candance Madrid, 55, Dublin)  

Of course this question begs, why not? It could be concluded that the first generation 

participants themselves did not fully understand the magnitude of the program. They only 

knew that it was an opportunity for them to learn a trade, have steady work and income. 

And why would they be informed that this was a systematic tactic to remove Native 

people from their homelands, assimilate them and hopefully bleed them out with blood 

quantum policy, thereby absolving the trust responsibility to them? Of course they would 

not.  

  Harold Madrid, Jr. of Chatsworth, CA recalls as an adult he watched a movie 

about Relocation in Los Angeles, most likely “The Exiles,” that made him wonder if his 

family was a part of that program. It was not until they were adults with children of their 

own that most of the second generation learned their parents had been a part of a 

government program. One uncle joked as to whether my grandparents even knew 

themselves the nature of the Relocation program, which brings me to an interesting 

realization in how policy unknowingly affects individuals and communities, sometimes 

the full details not coming together until many years later, if at all.  
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 In spite of not knowing the details of the program itself, there seems to be an 

overall sentiment that Relocation was a good thing. Of course leaving home and family 

was a sacrifice but for those like my grandpa and grandma, there was already a level of 

disconnect to both their communities due to impositions of western education, capitalism, 

and militarism. As Grandma Harriet Madrid states, “There’s positives and there’s 

negatives. Leaving home was not good but it developed into a positive experience for 

us,” (Harriet, 82, San Fernando).  

  Third generation sisters, Khloe, 27, a nanny, and Mariah Madrid, 25, a retail 

worker, of the San Fernando Madrid family learned about Relocation when they were 

teenagers and it was not via any direct acknowledgment of policy but rather just 

gathering information through conversations with their grandparents about when they 

first moved to California, their work, etc. Yet, both sisters feel that it gave their 

grandparents an opportunity at a time when many Native people were struggling to adjust 

to a new worldview and economic paradigm. As Mariah asserts, 

I feel like it was appropriate for the situation, meaning there was a family 

to take care of. And I think it was a responsibility that Papa and Grandma 

took because it worked out for the better…I feel like if you were in that 

period of time it was kind of a good thing to look at as something to 

decide to better your family. I think for this situation in our family, it 

worked out really well and we still go back so not all is lost. (Mariah 

Madrid, 25, San Fernando) 

 John Madrid of Dublin is among the few third generation cousins who was 

unaware of federal Relocation program, yet is emphatic when he concludes, 
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It’s been great for me. I guess at that time it was an option. But to be able 

to go somewhere else you’ve never been, I think that was a great idea. It’s 

turned out great for all of us. I can’t really see it any other way. It’s been 

good for me, (John Madrid, 35, Dublin).  

This statement speaks volumes against a narrative that would imply urban Native people 

have exclusively suffered miserably because of their displacement. Here is an example of 

someone who feels absolutely secure in his stance of having had a positive experience as 

an urban Pueblo person who still feels connected to his culture.  

 Only two family members expressed divergent opinions about their families’ 

participation in Relocation. Tamara Madrid, 37, a massage therapist from Los Angeles 

and second generation Californian had strong opinions about the program, asserting,  

I think it was a negative, because at the same time it was another step in 

breaking down the society at home. By taking them away from the culture, 

what happened was you have a generation of us that barely can or don’t 

speak the language. And some of us, like my first and second-generation 

cousins, I’m pretty sure haven’t danced yet. Some of our cousins are just 

now finding their way home for the first time. So there’s essentially a 

breakdown in what structurally it was to be an Indigenous person because 

our whole culture is the family. (Tamara Madrid, 37, Sherman Oaks) 

Chris Madrid of Cathedral City, a third generation cousin, only learned about Relocation 

when he became a part of my research study. He states that Relocation feels,  

Kind of like a double-edged sword for me. In a way, it seems like it was 

some type of conspiracy or something…It doesn’t seem right. But at the 
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same time, it does. I can’t really say if it was good or bad. I guess if you 

look at the fruits of it, what has it done? In reality, what did it do? What’s 

the proof? (Chris Madrid, 44, Cathedral City). 

This leads me to the conclusion that he does not feel that there were any overt positives to 

a new life in California. This is notable in that most interviewed overwhelmingly felt that 

Relocation was a good thing. Yet, Chris seems to be questioning the impact and what the 

actual intent in the long term, again something participants and their descendants to this 

day are not fully knowledgeable about.  

Finding IV: California Roots, Pueblo Values: Pueblo core values continue to be 

practiced in the California down to the fourth generation, through family cohesion, a 

strong work ethic, spirituality and sacredness of food. 

“I think when you get to the core of what any culture is, it is sustaining a family. What do 

we plant for? What do we dance for? What do we pray for? To sustain the home. 

Essentially, it’s family.”-Tamara Madrid, 37, Los Angeles 

 

Importance and emphasis on Family 

 Family and its concentric circles of kinship and relationality form a large 

metaphorical blanket along with the systems of care embedded in our Pueblo axiology, 

offering one a sense of security in knowing you are loved and cared for by a large 

network of people who support you and call you one of theirs. Embedded within these 

familial and extended relationships is a practice of reciprocity, rooted in the belief that we 

must take care of one another, with our elders and children having highest priority. The 

Pueblo core value of the importance of family is something expressed time and time 
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again by those I interviewed. As Candace, of the second generation Dublin Madrid’s 

attests,  

Boyfriend and husbands will come and go. Husbands and wives come and 

go. Friends come and go, but family is there no matter what. I think that’s 

the most important thing, family. What more do you need? At least for us, 

they’re going to be there for you regardless. (Candace Madrid, 55, Dublin)  

 My grandparents beautiful house in the city of San Fernando is the heart of our 

family and has been my entire life and what we do there strengthens an unbreakable 

bond. It is the center of our gatherings and where we learned, by example, what it means 

to be Pueblo. Although our family has grown exponentially, with the emergence of the 

fourth generation upon us, we continue to come together at my grandparent’s house to 

eat, share stories, laugh, pray and shed tears. Even though I live in New Mexico, I know 

that there is a home there for my daughter and myself in California. It is but one of our 

homes.  

 A significant finding is that families tended to live close to one another. In the 

three regions I interviewed Madrid family members, the majority of them lived within ten 

mile radius of each other, and most, under five miles. Individuals the interviewed, from 

the first to the third generation, all said that they spent a good amount of time together as 

a family and spoke of the importance of this relationality in their lives. For the second 

generation, the value their parents placed on family is ingrained and lived out in the 

relationships with their own children. As Harold Jr. of the San Fernando Madrid family 

shared,  
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My kids are really important to me and it’s hard to even think that they 

could one day go on their own. Look at all of us! We’re still around Papa 

and Grandma all the time, and so are my kids. So it’s really not something 

they taught you like saying this or that, it’s just the example they left. 

(Harold Madrid, Jr., 58, San Fernando) 

It could even be argued that family became more close-knit and insular as a result of 

Relocation. Aside from a few other family members, and the friendships cultivated, my 

family in San Fernando truly was on their own in the big city. Because of this, I feel to 

this day we all work hard to consciously get along, even though we do not always see eye 

to eye. We have learned that it is more important to keep the peace in the family than 

insert ones’ opinion or personal agenda at the expense of family unity.  

 It was enlightening to discover the same kind of relationality is at play in Dublin 

and Cathedral City, just as it is in San Fernando. Which leads me to the conclusion that 

this is not unique to my San Fernando family. It is a way of life; a system of beliefs in 

which family is central and the relationships therein, are what are valued and thereby 

cultivated. It is about how we take care of one another, and the ways in which we share of 

ourselves through time spent together, eating, loving and laughing. This is what we, as 

Pueblo people, consider a full life.  

 Through my participation in this research, I was able get to know extended 

relatives in a more meaningful way. They were gracious and opened their homes to me. 

They fed me and shared the stories their lives with me. We found commonalities in our 

experience and it was almost like seeing ourselves if we had been placed in a different 
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location. Through this research, I felt the circle of our family widen and connections 

reinvigorated. I hope to strengthen these connections in my lifetime.  

A Strong Work Ethic rooted in Circles of Care and Reciprocity  

 One thing was evident based on the stories of the first generation’s childhood 

experiences and that was that hard work was a part of a life lived on the Pueblo. There 

were the daily activities to attend to like caring for livestock, fieldwork chopping wood 

and caring for younger and older family members. There is an expectation of 

participation in acts of reciprocity akin to doing ones part. Even the young people were 

kept busy. Great Uncle Johnny of Dublin described an early life very different than the 

freedom he sees in today’s youth. He speaks of the advice given to him by his 

grandfather, who he describes as smart and an avid reader, who would tell him and the 

other children that he didn’t want them to live a life on the reservation, rather to go out 

and get an education and see the world; that there was a life out there that was easier than 

working hard in the fields everyday. 

 The second generation echoes the value of hard work and how when they visited 

the Pueblo, in addition to roaming around the rez in search of fun, they would help out 

the elders. Chores could range from chopping wood to hoeing and irrigating the fields, 

depending on what time of year it was, or helping out with the cooking and other 

household related chores for the girls. Harold Jr. of Chatsworth reflects on his time in 

Jemez Pueblo, “I remember our grandfather used to make us go hoe the fields and irrigate 

and things like that. It was like you always did things for the elders or for your 

grandparents. The things they weren’t able to do for themselves, you’d help them out” 

(Harold Madrid, Jr. 58, San Fernando).  
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 It is important to acknowledge that none of these chores were looked at as 

laborious, rather just something you did, and sometimes even fun. As Tony Madrid, 60, a 

construction worker and my mother’s brother, states, “They put us to work. It was really 

exciting. I really enjoyed it. I knew that it was something in our blood. How they grew 

up” (Tony Madrid, 60, San Fernando). For my uncle, it was more than work; it was a 

connection to the past. This worth ethic is something that has passed on down to his son, 

Tony Jr., also in the construction trade, who when asked about the values he’s learned 

from his Pueblo side, the first he mentioned was hard work. He states, “Grandma and 

grandpa, they were always working…They’ve always been hard workers and they passed 

it on to my dad and that’s what I would say I learned from them,” (Tony Madrid, Jr., 41, 

North Hills, CA).  

 In real time, this value of family and circles of care extends to the second 

generation who are now in a position of caring for their elderly parents. My mother, 

Harriet Madrid, moved into the family home several years ago, upon the passing of her 

partner, to assist in caring for my grandparents. She lives there along with her youngest 

brother Rick, 49, who has lived at the family home in San Fernando his whole life. It is 

not uncommon in Pueblo culture for multiple generations to live together under one roof. 

That was how we lived traditionally and that is still being played out to this day even in 

California. No one is prompted to leave home at a certain age like in western culture.   

 In Dublin, it is a similar scenario, as Marianne, 54, a medical biller, has also 

returned to her parents’ home to help take care of them. She states,  

Mom needs my help. My dad needs my help, so I’m back here at home 

helping them with stuff…They took care of us and it’s our turn to take 
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care of them and that’s what we do. Even the grandkids take them to their 

doctor’s appointments and to pick up medicine. We do a lot. They’re great 

parents. (Marianne Madrid, 54, Dublin)  

A lived spirituality that is connected place   

 Before my Pueblo family eats together they pray together. Spirituality is another 

core value rooted in our Pueblo epistemology that continues to be exemplified in how we 

live. Although we may not all participate or pray in the same way, we are a prayerful 

people. Some of our family are practicing Catholics, Pentecostals, Protestants and some 

lean more towards the traditional, but one thing is clear and that is we all have a strong 

sense of spirituality.  

 With regard to the third generation, Tony Jr, of the San Fernando Madrid’s credits 

our grandparents, Harold and Annette Madrid, with instilling us with religious values, as 

does our cousin Khloe Madrid, even though she wondered why our grandparents didn’t 

participate in the traditional religion. I conclude this has something to do with them being 

gone from home for so long and finding a community within the church; initially the 

Catholic church, but eventually adopting a more evangelical form of Christianity. All of 

the second-generation members of my San Fernando family attend church regularly and 

my Uncle Rick plays drums for the worship team that provides music during church 

services.  

 My Grandmother Annette said she did participate in the traditional doings when 

she was young and living in Taos Pueblo, but again, she left home when she was fifteen, 

and only returned for a short time before she married my grandfather. And as my 

grandfather detailed his early life, moving back and forth between Albuquerque and 
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Jemez Pueblo, then to boarding school in Santa Fe and back again to Albuquerque, it is 

no wonder he didn’t have a chance to really participate traditionally.  

 Despite my grandparent’s lack of traditional participation, there remains a 

spirituality that is directly connected to our Pueblos. As my grandmother describes it,  

I think it’s a spiritual connection that we have. I don’t care how long 

we’ve been here, we’ll always be who we are, where we come from…We 

talk about it. We instill that into them. That we’re spiritually connected 

there. We’ll never lose that, our Indian-ness, no matter what…The kids get 

it. They know. ” (Annette, 82, San Fernando)   

 The Madrid Family of Cathedral City also practice a more conservative version of 

Christianity. The first generation to relocate to Hawthorne, California, brought their 

Protestant beliefs with them and their descendants continue to practice, most likely for 

similar reasons that my family in San Fernando does; for the community that it brings, or 

what Christians refer to as fellowship. This, however does not seem to pose an issue with 

participation in traditional activities in the Pueblo. Chris Madrid, third generation 

member of the Cathedral City Madrid’s and Indian Health Services employee, was proud 

to share that two of his older children participated in the corn dance during the previous 

feast day. It made me think of the metamorphosis I have witnessed with regard to my 

grandmother, who at one time did not want me to participate in traditional doings due to 

the teachings she internalizing in the Christian church. Over the last several years, I have 

seen her stance soften considerably. Now she encourages me to participate and learn as 

much as I can, knowing the traditional Taos way of life may one day be thing of the past.  
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 In contrast to the church going families in Southern California, the Dublin Madrid 

family, retain a sense of Pueblo spirituality. Uncle Johnny says he does not go to church 

rather prays with a cornmeal offering in the backyard, which is how Pueblo people pray 

traditionally. His daughter Marianne, also reiterated his sentiment stating, “We have our 

culture here. We pray still with our little pouches. Both my girls have them, they take 

them with them to travel and be safe” (Marianne Madrid, 54, Dublin). These practices 

also were reflected in the beliefs of the third generation, Marianne’s daughter, Charlene, 

33, eloquently described the ways her grandfather gives her Pueblo “medicine” when she 

is feeling out of sorts or scared and that she knows it helps her, stating, 

I like the fact that it doesn’t have to be explained. This is just what will 

help you. It’s the ongoing sense of self because of growing up with this 

sense of identity and saying, This is who you are, this is your people. That 

has its’ own strengths on its’ own. (Charlene Madrid, 33, Dublin, my 

emphasis)  

As evidenced, there are varying forms of spirituality that the Madrid families of 

California engage in. Third and even fourth generation Madrid descendants are 

continually learning what it means to be Pueblo and part of a tribal community through 

traditional participation, which is spirituality in practice. I often refer to our Pueblo 

dances as praying with your feet, something that has always seemed to resonate more 

with me than sitting in a church pew.  

Food is medicine 

 Traditionally speaking, once a child was capable, they were tasked with 

responsibilities that were necessary for day-to-day sustenance and comfort. Due to long 
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established traditional roles, chores were often dependent on your gender; boys took care 

of the livestock, secured and chopped wood, hunted, etc. while girls were busy with 

chores related to the upkeep of the home and meals. To be a good cook with command of 

your kitchen is a great source of pride for most traditionally minded Pueblo women. It 

would be an understatement to say that food is a focal point of Pueblo culture and values. 

Food is more than sustenance; it is sacred. The cultivation, preparation and the 

intrapersonal engagement that comes with the consumption of food is not something to 

be minimized or engaged in frivolously.  

 Every person interviewed described food as something that keeps them connected 

to our culture as well as family. Feasts Days are still celebrated in the city complete, with 

red chile, bread and a table full of family eating and laughing together. There is a genuine 

love and appreciation of food and the spiritual camaraderie that comes with it. In Dublin, 

Tuesday nights are the night the family eats together and usually again on the weekends. 

In San Fernando, it is Sundays after church or later in the day for dinner. The term “soul 

food” comes to mind, as if there is a direct energy or feeling that comes from eating food 

prepared with love and care. Although our diet my have changed over the years, the love 

persists and is felt through the intention of the maker. There is saying in Jemez Pueblo 

that if you cook when you’re mad, your chile will come out extra hot, which alludes to 

the notion that food is more than sustenance, it carries the sentiment of the person making 

it.  

 One interview in particular, with second-generation cousin Julie, of Cathedral 

City seemed to revolve around food. Not only were we eating during her interview, food 

seemed to be a central theme in the conversation. Referring to herself as, “The Tamale 



 85

Girl,” Julie detailed how she makes additional income by making tamales, bread and 

traditional Pueblo foods around Cathedral City and the local reservations near there. 

When asked about our values as Pueblo people, she naturally spoke of food and her love 

of cooking, stating, “I am the one that gets the stomach to the heart. I like to cook. One 

thing I thank God for is that my mom showed me how to cook Pueblo foods. I can make 

all the foods!” (Julie Madrid, 61, Cathedral City)  

 Her nephew, Chris, spoke of Julie’s cooking as something that keeps him 

connected to his Pueblo roots. “My Aunt Julie makes tamales, and she makes bread. She 

brings them here and everyone is like, ‘Uhmm, the food!’ Break out the butter and we all 

have a mini feast here. That always reminds me of Jemez,” (Chris Madrid, 44, Cathedral 

City, my emphasis). When any of his family goes to Jemez, they bring back food to share 

with the rest of the family and if they are not able to attend feast day, they will make a 

feast in California with traditional foods. Chris, who works at Indian Health Services on 

the Morongo Reservation with other Pueblo people who share the same fondness for 

traditional foods. He says that when any of them go back they bring food to work and 

share it with the other Pueblo people, making them all very happy.   

 Food also takes on an added resonance when you consider the ways in which 

people were stripped of their ability to eat indigenously. Boarding schools introduced a 

wholly new diet to children and government food handouts, known as “commodities” 

were brought to the reservation by the truckload, introducing the likes of flour, sugar, 

salt, canned meats and dairy products. These foods have contributed to the massive 

breakdown of our agrarian based diet, while diabetes and heart disease run rampant.  As a 

people who have had and continue to have their food systems attacked, it is important to 
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understand there is a deeper historical understanding of food rooted in gratitude and the 

belief that food itself has its own spirit.  

Finding V: Continued connections, New Engagements and Reverse Migration: The 

Madrid family down to the third, and now fourth generation, albeit raised predominantly 

in the city continue to have a strong connection to their ancestral and spiritual homes, 

their Pueblos, and want to be considered part of the community in spite of living away. 

Some have even gone back to live in New Mexico or are planning to in the imminent 

future; while others may want to return “home” but are unable to for reasons due to 

economics and familial roots that have been established in CA.    

“There is something always there and I feel like we’re always going to be connected in 

some sort of way.” –Mariah Madrid, 25, San Fernando 

  

 When asked how they stay connected to their tribal communities, all those 

interviewed cited several examples of how they continue to stay engaged in spite of the 

obvious barriers of language and proximity. A notable example is Great Uncle Jack 

Madrid of Little Rock. Although he has not danced or directly participated in any of the 

religious doings in Jemez Pueblo due to his upbringing in the Protestant faith, he 

maintains a strong connection to Jemez and would go back and forth to New Mexico 

from California several times of year, usually for feast days or holidays. In 2017, he 

moved back to New Mexico, albeit the East Mountains of Albuquerque, roughly 75 miles 

from the Pueblo; something he has been wanting to do for a long time.  

 His engagement in the community is maintained through his frequent visits to 

visit his family and watch traditional dances as well as participation in the Jemez 
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Veteran’s group and doing annual men’s ditch work; a long held practice of men cleaning 

out the communities waterways before planting season begins. Ditch work affords him 

the opportunity to work with other men in the community on a common objective and 

have fellowship. He did, however, reflect on those who mistreated him as a child for his 

family’s religious beliefs and how he sees them now and thinks how unfortunate it was 

that he had to have that experience. 

 Great Uncle Johnny and Aunt Katie of Dublin, have a made a good life for 

themselves and their family in Dublin. As I sat in their home, it felt reminiscent of my 

own grandparent’s house; a comfy living room complete with Pueblo arts and pottery, 

and a large kitchen and dining area where, undoubtedly, many meals and stories have 

been told. Uncle Johnny expressed a strong desire to return to live in Jemez Pueblo one 

day, insisting that he was merely a renter in California and that Jemez Pueblo is his real 

home. His wife, Katie, however, did not have the same bringing as her husband did, 

having grown up poor in Tucson, AZ. She claims she never looked back when she left 

home to attend boarding school and then with the relocation program to San Francisco. 

To her California is home. As she describes, “ To think back with relocation, “I think it 

was the best thing that ever happened to me,” (Kathy Madrid, 75, Dublin). Yet, as they 

approach nearly sixty years of living in California, her husband, Uncle Johnny still feels a 

strong connection to Jemez Pueblo. He asserts, 

 Jemez is really strong for me. As I have said, that’s home for me. For my 

kids too, if they ever want to go…I always wanted to build something 

there for the kids, not just for me only. Like your grandpa has his own 

house and he can go down there anytime and just relax and nobody 



 88

bothers you. Or you don’t bother anybody. My mind is still up to that. I 

want to do that one of these days, to build a home for the family or 

whoever needs help. (Johnny Madrid, 78, Dublin)  

 This notion of having a place to call one’s own resonates in many of the 

interviews. Access to housing seems to be an issue for many who want to return home to 

live in the Pueblo. This shows that Great Uncle Johnny wants his children and their 

children to have a place to go in order to stay connected to the community and culture. 

Unfortunately, due to Katie’s health, they are not able to travel as much as they used to, 

which means less frequent visits to Jemez Pueblo. Yet they are proud that their two 

daughters, Candace and Marianne, have participated in traditional dances and even some 

of their grandchildren, including John, and Charlene, both of whom were interviewed. 

When asked about the ability to maintain their respective Native identities in California, 

both were adamant about the fact that they are what they are, and that fact transcends 

locale.  

 As for my grandparents, they still return to New Mexico, although not as 

frequently due to their advancing age. When they do return, it is usually for a feast day or 

family related event. At least one, if not more of their children will accompany them and 

sometimes even a grandchild, as my grandparents don’t travel alone anymore. Both have 

one surviving sibling at each of their respective Pueblos and it is only natural to lament 

on what will happen once this elder generation has walked on.  

 A fact that makes returning back to New Mexico unforeseeable for even those 

that would desire to is the connection to family and of course, economics. With the fourth 

generation upon us, roots have been established. It is not easy to pick up and leave when 
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everyone that is important to you; everything you have worked hard for is in California. 

The second generation do express that over the years their parents used to talk about 

going back to New Mexico, yet as time progressed, family grew and with growing job 

stability, those conversations about returning happened less often. As Tony Madrid, of 

San Fernando, reflects, 

As time went on parents would always talk about going back to New 

Mexico, living there, making the move back, which was exciting. I was 

younger and hoping it would be nice experience. But as time went on, it 

was always next year, next year and eventually we just ended up here. I 

had my son and started my family and I’m stuck her because I don’t want 

to leave my kids and grandkids and family. It’s still in the back of my 

mind, but I don’t know cuz’ times kind of running out. I would have had 

to make the move a while ago. (Tony Madrid, 60) 

For the second generation, it appears that the time for them to move has already come 

and gone. They are now rooted in California through their children and grandchildren. As 

Candace of Dublin, expresses, 

When I was younger, I always thought I wanted to live there. Sometimes I 

do but our immediate family is here and that’s so hard to leave. Especially 

now that I have a grandson, it makes it harder. Dublin has grown so much 

since we’ve been here. Sometimes you think you want to be somewhere 

else, but then you look back and you think about what you have. It would 

be really hard for me to leave the Bay area. I wouldn’t mind maybe going 

to visit for a longer time, but I don’t know. Just depends. Maybe if my 
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parents were there… it would be like moving everybody there. I don’t 

think so. It’s so hard. (Candace Madrid, 55, Dublin) 

For those who have grown up in the city, it is the life that they are accustomed to. They 

are happy to visit New Mexico but the majority are not interested in living there. As Julie 

Madrid of Cathedral City shares,  

I’m more like a city girl. I couldn’t see myself living there. It’s nice and 

everything for a vacation, but I have to go back to city life because that’s 

the way I was raised. But you can’t take a person out of the reservation 

and put them in the city because they are always going to go home. Me, 

likewise, I am raised in the city, so you can’t put me on the reservation 

because I’m going to want to go back to the city. But I love both of them 

and I share that with my kids. (Julie Madrid, 61, Cathedral City) 

My mom, Harriet, however, has recently expressed interest in returning to New Mexico 

to be with my children and I, but is torn due to the fact that she cares for my aging 

grandparents. Although I would love to have my mom here and could certainly use her 

help raising my kids, I know she feels an important sense of responsibility to her parents, 

which is something I cannot argue against. 

 The third generation spans more than twenty years, starting with me, as the oldest, 

on down to my youngest third generation cousin who is twenty-two. We are of Pueblo 

and mixed ancestries, including but not limited to Sicilian, Mexican, Athabaskan, and 

Filipino. We have varying skin tones and opinions on life. Due to the breadth of our age 

group within this third generation, we have had different childhoods depending on the era 

we grew up and where we lived.  
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 One thing we all have fond memories of, especially the older of us, is our visits to 

New Mexico while growing up. At that time, in the eighties, our grandparents still went 

back often and us grandkids would go with them, sometimes even without our parents. 

These road trips seemed long but were fun and we would sometimes stop at tourist 

attractions along the way, like the huge meteor crater in Arizona, the Grand Canyon or 

Laughlin. Once we got to our Pueblos, it was quite the experience. We shared meals and 

played with cousins, and helped out when asked. Undoubtedly, it is the first generation, 

and our elders, that keep our family connected to our tribal roots 

 As the oldest of this generation in the San Fernando Madrid family, I came of age 

in the eighties and early nineties. I grew up moving between parents who had divorced 

when I was young. During my early youth, my mother and I lived with my Madrid 

grandparents in their home in San Fernando, CA. Their home was and continues to be a 

constant in my life; a place where I know I am loved, accepted and always welcome. I 

grew up along with my Uncle Rick, 49, who is only five years older than me and more 

like a brother than an uncle.  

 As a young person, I was not too much into sports but my dad who was an athlete 

back in his day, thought it was important that I play sports year round whether I wanted 

to or not. Because of that, I was involved in soccer, softball, basketball, and tennis. He 

also made me take piano lessons for a couple years but that never stuck. By the time I 

was entering my adolescence, our neighborhood was not the same neighborhood my 

mom and her brothers had experienced. The Asians and Whites were gone, having moved 

to better areas and it was mostly Mexican Americans and new immigrants from Mexico 

and other Latin American countries. This was the dawn of the gang era that would change 



 92

this quaint suburb in the north San Fernando Valley to a place where I would eventually 

seek to move away from for a new life in New Mexico, similar to my grandparents desire 

for something more.   

 Not only did I get sent away when I was fourteen to live with my dad’s sister in 

Las Cruces, New Mexico because I was going down a negative path, when I was finally 

able to return home, my dad enrolled me in private school on the other side of the valley. 

I attended Notre Dame High School in Sherman Oaks from 9th grade on, where I would 

eventually graduate from in 1991. Nevertheless, I still managed to keep my friends in my 

neighborhood. It was as if I lived a double life in high school: by day the girl from the 

hood who went clear across town to Catholic school complete with the pleated skirts and 

penny loafer, and after school, returning to my regularly scheduled programming in the 

“hood,” San Fernando.  

 Even though I very much loathed going to school at Notre Dame High School at 

first, I am fully aware that it is the reason I am here today, obtaining my PhD. It was strict 

and academically rigorous, providing me with the education and structure I needed to 

attend and succeed in college. It also offered a counter experience to the one I was living 

in my neighborhood that was increasingly becoming more violent. It was attending Notre 

Dame High School I that realized that even though the majority of students I went to 

school with were wealthy and had attended private schools, I was just as smart if not 

smarter than them. That realization had a huge impact on me then and even to this day.  

 Interviewing my cousin Tony Madrid Jr, 41, who is three years younger than me 

and grew up in the same neighborhood, was like a holding a mirror up to myself. When 
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asked about his childhood memories, he spoke of his experience growing up in the north 

valley,  

My childhood revolved around sports my whole life. I played sports since 

I was old enough to play, since five or six years old. There were a lot of 

troublemakers around me, a lot of gangs and drugs. We lived in bad parts 

of the neighborhood. But to get away from that my dad put me in sports all 

the time, so I never really got involved. I was into shool. I was a good 

student. I always kind of wanted to be involved in the bad stuff, but I 

never fully put my foot in because of my parents. They always kept me on 

the right track with school and sports. I would say sports kept me out of 

trouble. (Tony Madrid, Jr., 41, North Hills).     

Tony Jr. did not attend private school but was able to make it out of the era relatively 

unscathed and did attend and graduate from the University of California at Santa Barbara. 

Upon getting married and starting a family he bought a home close to but not in the north 

valley where we grew up and his young children will have a very different experience 

than we did growing up, as they already attend private school and live in a middle-class 

neighborhood.  

 Currently, I am the only grandchild in my family who participates traditionally on 

our Pueblos. This may be due to the fact that I lived in both Taos and Jemez Pueblo as a 

very young child. I feel I have a unique connection that is rooted in my early sensory 

experiences. By the time I started kindergarten, however, my parents had separated, 

divorced and we were back in San Fernando. Another reason most of my younger cousins 
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do not participate traditionally, is most likely due to my Madrid grandparent’s conversion 

from Catholicism to Christianity in the mid 1980s.  

 At one time my grandmother was very against traditional participation, but over 

the years seems to have softened her stance. When I first wanted to participate in our corn 

dances at Jemez Pueblo some twenty years she was against it, but over time has become 

more accepting. When I had the opportunity to become more involved in Taos Pueblo, 

via an initiation ceremony, it was my Grandmother Madrid I asked first for her blessing 

since she is the one who is from there. I most likely would have not gone through with it 

had it been an issue. To my pleasant surprise she was supportive even though she said she 

would not be a part of it. This made me realize that even though she has her beliefs, she 

has come to a place of accepting and even supporting me, and my path. I can also feel the 

pride my grandparents have when they come to New Mexico to watch my daughter and I 

dance at Jemez Pueblo. Perhaps with their advancing age, they are happy someone is 

keeping our traditions alive.  

 Although the majority of those of the second generation and third generation are 

rather comfortable with their life in the city, this does not mean that they aren’t extremely 

proud of their heritage. As for the second generation, there is definitely a regret that they 

didn’t learn the languages of their Pueblos yet they are able to stay connected to their 

Pueblo roots by making visits back when they can as well as keeping connected with 

family via social media, specifically Facebook. When asked what they want people to 

know about them in spite of their living away, they had some heartfelt comments to 

share. Third generation San Fernando cousin, Tony Madrid, Jr. had an interesting 

viewpoint that is worth noting, 
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We are still a very proud people. We’re proud to be Native and the fact 

that we don’t live there, doesn’t really define us…To be honest, it’s kind 

of like, when I go to the reservation, it’s beautiful but it’s also kind of 

oppressed a little bit. It’s like the government set this part aside and we all 

have to stay confined to this, so the fact that our family doesn’t actually 

live there doesn’t define us. (Tony Madrid, Jr., 41, North Hills)  

I found this compelling in that it made me think back to what Great Uncle Johnny of 

Dublin shared about the advice given to him by his grandfather, my great great 

grandfather, who told him and the other children that he did not want them to live a life 

on the reservation, rather to go out and get an education and see the world. I have 

pondered why he would have given such advice, knowing he was most likely a very 

traditional man. Some thoughts I had were that, a) he could see the changes that were 

imminent and wanted his progeny to have an easier life, or b) that he knew the 

establishment of reservation systems would eventually be limiting due to its federal 

oversight. Perhaps it was a combination of both.   

 Cousin Chris, of the third generation from Cathedral City, said when he started 

working at Indian Health Services on the Morongo reservation, he really had to become 

more aware of his Pueblo roots. Prior to that he did not think much about being Native, it 

was just what he was.  

When I started at Indian Health, I was around thirty years old. So sixteen 

years ago is when I really had to take a stand—or not a stand, but draw the 

line and say, ‘Okay, I’m Native. I’m with other Natives. They’re 

representing. I’m representing’…This is what I am. I’m representing 
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Jemez now. I’m representing the Pueblo. (Chris Madrid, 44, Cathedral 

City) 

He is also emphatic about the fact that you could live your whole life in Jemez Pueblo 

and not embrace the culture. If one does not have a positive attitude or chooses to not 

participate, then they might as well not be Jemez Pueblo. Married with three children, 

Chris takes his family to Jemez Pueblo at least once a year, usually for the Persingula 

Feast day on August 2nd and takes great pride in his children’s involvement in corn 

dances.   

 During her interview, third generation cousin Khloe of the San Fernando Madrid 

family affirmed her connection to her Pueblos by sharing that she had visited New 

Mexico only two months prior to our interview, on her own volition, because now that 

she is an adult she does not have to wait on others to go. When asked about if we should 

still matter or be considered in spite of not living on our Pueblos, she made a comment I 

found thought provoking and that I would like to end with because she emphasizes the 

richness in diversity that comes with having multiple stories, backgrounds, and 

experiences for Indigenous peoples. She states, “I think we bring a different element to 

Native people, because if everyone lived on the rez, there’d be only one story,” (Khloe 

Madrid, 27, San Fernando, my emphasis). 

Reverse Migrations 

 There have been many Pueblo people who spent a good amount of time in cities 

as a part of relocation and eventually moved back to their respective Pueblos or close to 

them. In my research pool, there are two participants who recently moved back to New 

Mexico. One is Uncle Jack Madrid of Little Rock who moved back in 2017 to the east 
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mountains of Albuquerque from Little Rock, Ca. The home he purchased is roughly 75 

miles from Jemez Pueblo but much closer than he was before. When he came to San 

Fernando to be interviewed, he was in the process of making his move and he is looking 

forward to the prospect of spending more time in Jemez Pueblo with family and friends.   

  In another recent development, my younger third generation 

cousin Mariah, moved to our family home in Jemez Pueblo on November 1st, 2017. 

Mariah grew up in Chatsworth, CA and first moved to New Mexico to attend the Institute 

of American Indian Arts tribal college in Santa Fe, NM, where she graduated in 2016. 

Upon graduation she came back to California and found work, only to realize she had 

outgrown big city life and missed the slower pace and environment of New Mexico. She 

tried moving to Portland, Oregon but the cost of living was high. Instead of returning 

back to LA, she decided to move back to New Mexico, this time to our family home in 

Jemez Pueblo.  

 It is interesting to note that they day she came to live in Jemez Pueblo is a very 

significant day in our culture. November 1st, All Souls Day or Dia de los Muertos in the 

Spanish speaking countries of the Americas, is the day we honor our ancestors in 

ceremony. For her to return to live in her ancestral homeland on that very day could be 

considered highly symbolic. She is essentially returning to her spiritual home, of which 

she is always a member. She is currently living there and thriving, happy with her 

decision. 

  I could not look at her “reverse migration” without taking my own into 

contemplation knowing that in some way, my return to Jemez and Taos Pueblos has 

made that possible for Mariah. It never occurred to me until our interviews and this 
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dissertation research process that in her lifetime’s recollection of me, I have always been 

in New Mexico. I have always been dancing at Jemez. When she spoke of seeing me corn 

dance as a kid and how she loved going to the rez, I realized how much of an impact that 

I had on her and my younger third generation cousins. I merely treaded a well-worn road 

home, and in doing so reminded others that this road does exist if we so choose to take it. 

Interestingly, my family looks to me as a source of connection, since I live in New 

Mexico and participate traditionally in both Jemez and Taos Pueblos; a participation that 

has taken years to actualize.   

 It is important to acknowledge that having a family house in Jemez Pueblo is what 

made my connection possible. It was there here I move in 2000 after I had graduated 

from the University of Arizona with my MFA in Creative Writing. At U of A, I struggled 

being the only Indigenous woman in my graduate program. Financially, I was fine due to 

receiving a full “minority” scholarship but what I endured in my classes made it not seem 

worth it. In spite of wanting to quit after one year, I knew I had to finish what I started. I 

was expected to and I did, but it was not easy. Upon graduation, I felt rather defeated, 

like I did not even want to write anymore and knew I needed some kind of spiritual 

healing. I also knew I did not want to return to live in Los Angeles.  

 It was then I asked my grandparents if I could move into their vacant house at 

Jemez Pueblo. They said yes although my grandmother expressed doubt as to how long I 

would stay and I clearly recall her telling me I would not last very long because I was a 

city girl. They could not understand what my interest was in being there and I did not 

have the answer for them at the time. Many years later, it makes more sense now. My 

spiritual home called me. My ancestors called me. They knew I needed more about 
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myself in order to become the leader I am meant to be. I needed to understand what it 

was to be a Pueblo woman in order to be a more balanced individual. Even though I had 

acquired a bachelors and masters degree, I felt very incomplete in a basic understanding 

of my Pueblo heritage. For some it does not matter, but for me it did.  

 This is similar to the connection that my mom’s older sibling, Uncle Gilbert 

Madrid (deceased) once had to his Pueblo roots. It is important to acknowledge my uncle 

in this work because his name came up during interviews and I feel he is very much a 

part of the story even though he has been gone for over forty years. In our family, he was 

the eldest sibling of the second generation and considered to be the most interested in 

living a Pueblo way of life. Perhaps this was due to the fact that he was born in Taos 

Pueblo via a traditional midwife and his placenta came to rest there, essentially rooting 

him to place. Yet my mom was born in Jemez Pueblo, also by a traditional midwife and 

has lived in both her Pueblos, and does not have the same calling. 

 Uncle Gilbert Madrid (1954-1975) was one of the ones who always wanted to 

stay behind during summer visits to home to New Mexico. At Jemez Pueblo, he 

participated in traditional dances and was learning how to speak Towa. Upon graduating 

from San Fernando High School in 1971, he returned to New Mexico to live in Jemez 

Pueblo, into the newly built Housing and Urban Development “HUD” house my 

grandfather had built with the newly established housing program. While living there he 

met a women of Athabaskan descent, who was attending Southern Indian Polytechnic 

Institute in Albuquerque and together they had a daughter in 1974. Sadly his life came to 

an end in 1975 at the age of 21 when he was involved in a fatal car accident while 

visiting the family in California. In moving to Jemez in 2000, I felt like I was following 
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in my Uncle Gilberts footsteps, picking up where he left off. It is not something I planned 

or intended to do. It was what I feel I was called to do. 

 Another third generation cousin who actively seeks to return to live in Jemez 

Pueblo is Chris of Cathedral City.  

We’ve been wanting to go home and live there because we would love for 

our kids to be raised there. But there’s a lot of politics and you can’t just 

show up and live there. So it’s been hard. There’s been a couple of times 

when we were ready to make the move, but now we’re making more of a 

long-term plan. (Chris Madrid, 44, Cathedral City)  

Access to land seems to be the biggest barrier for those seeking to return. Some have 

tried to see if there was a possibility of acquiring land to build a home or put a mobile 

home on, but where told that land was passed down. At one time a few years back, Chris 

and his wife had the money and were ready to make the move but there was no 

mechanism in place to help them. They ended up using the funds to buy their current 

house in Cathedral City. Nevertheless, he says he and his wife have a three-year plan in 

which they want to move to New Mexico, off the reservation first, and work towards 

obtaining land for a home in Jemez Pueblo. He hopes the tribe will consider dispersing 

underutilized land to tribal members who would like to return to live there. They are 

hopeful that once they get there, a door will open up and as people of faith, they believe 

their intention will be heard.  

Building Connectivity Through Social Media 

 Something that came up time and time again with the second and third generation 

is their use of social media to stay connected to family members and even meet new ones. 
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Several participants cited Facebook and other social media platforms as a means for 

staying abreast of happenings, whether on the rez, in the city or across Indian Country. I 

too can attest to the power of social media to connect me to family I didn’t know or had 

only met once or twice in my life. I was able to use social media to create a Facebook 

community page in order to start connecting with family in California from Jemez 

Pueblo. Through Facebook, I was able to secure interviews with several family members 

who I am now in regular communication with.  

 When asked how she maintains her connection to Jemez Pueblo, cousin Candace 

Madrid of Dublin states that one way is through social media as, “It keeps you posted on 

what’s going on there on the reservation, whether it’s a feast day or a name day. If there’s 

a special dance going or stuff I wouldn’t probably know about, I am able to see it that 

way” (Candace Madrid, 55, Dublin). Cousin Chris of Cathedral City shared that through 

Facebook he is able to connect with other Native people, including people from Jemez 

Pueblo.  

Matter of fact, this last trip when I went to New Mexico, I connected with 

someone from Jemez, and we actually went and ate at her house. I didn’t 

know her growing up but I guess she was a good friend of my sister. I 

thought she was my cousin, but she wasn’t. But we made a connection via 

Facebook and were able to meet. Actually, she loaned my daughter the 

shoes to dance. (Chris Madrid, 44, Cathedral City) 

 Social media has also afforded us the opportunity to meet and connect with family 

we would otherwise not know. Through Facebook several cousins have been able to 

connect, who previously did not know one another. It is exciting to realize how big the 
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branches of the Madrid tree are and that I am part of huge family that I can visit and 

connect with whenever I am in California. I look forward to what the future holds for 

familial connections and have spoken to cousin Chris about hosting a family reunion or 

even a picnic this summer. I am also planning to take my mother and daughter on a trip to 

the Bay area to visit the Dublin family and see the local sights. 

Conclusion 

 The research I engaged in over the summer of 2017 in San Fernando, Dublin and 

Cathedral City, California was an effort to collect stories from Jemez Pueblo family 

members who participated in the federal Relocation program. I want to share my family’s 

story of resilience and adaptation to changing times as well as the stories of their 

descendants who to this day have strong connections to their Pueblo roots and a great 

deal of pride in being Pueblo peoples, even in the city.   

My findings include, 

I. Due to previous impositions by the federal government, specifically forced western 

education often working in tandem with various Christian denominations, militarism, and 

the introduction of the cash economy, the Relocation program was able to capitalize on 

peoples who had already been moved or displaced from traditional homelands under the 

guise of economic opportunity.    

II. The second generation unanimously expressed having fun, enriching and safe 

childhoods with a strong sense of Native identity as a result of the systems of care found 

in urban support networks and frequent visits to Jemez Pueblo. 
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III. Most of the second generation and some of the third did not grow up aware of their 

parent’s/grandparent’s participation in the Relocation program. In spite of this, most feel 

that relocation was a good decision. 

IV. Pueblo core values continue to be practiced in the California down to the fourth 

generation, through family cohesion, a strong work ethic, spirituality and sacredness of 

food. 

V. The Madrid family down to the third, and now fourth generation, albeit raised 

predominantly in the city continue to have a strong connection to their ancestral and 

spiritual homes, their Pueblos, and want to be considered part of the community in spite 

of living away. Some have even gone back to live in New Mexico or are planning to in 

the imminent future; while others may want to return “home” but are unable to for 

reasons due to economics and familial roots that have been established in CA.    

In closing, I have come to the realization that this is more than a research project. 

It is the dream of my ancestors that our stories would be preserved for future generations. 

It is an experience of reconnecting that spider web of relationality that is at the core of 

our Pueblo culture and spirituality.  It is an effort to convey with tremendous pride, that 

even though we are not living in our Pueblos, we are still very much connected and 

vested. It is adapting to changing times, using social media and new methods of 

engagement to connect with family across distances. It is making an ongoing effort to 

strengthen those connections when time permits. I am honored to do this work that has 

taught me so much about myself, the strength of my family and the sacrifices made so 

that we could all live the blessed lives we are living today. I hope to have honored the 

voices therein. 
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SECTION II: BOOK CHAPTER 

NAMING, BLOODS, AND POLICIES  

It’s all in a name 

This section of the dissertation – the book chapter – is about unpacking the 

complexity of Indigenous identities and exploring multiple theories of Indigeneity that 

might benefit Pueblo people’s ways of thinking about community and membership, and 

in particular with regards to those tribal peoples who have relocated away from their 

Pueblos. This chapter is also informed by the following question: How might Pueblo 

perspectives of identity benefit from examining multiple theories of Indigeneity? As well, 

I include salient points from my dissertation research that help us to answer this question.  

Before launching into a discussion of Pueblo identities, shifts and transformations 

related more directly to the federal Relocation era of the 1950s, I must first address the 

long legacy of the terminology of “American Indian” or “Indian.” Native Americans to 

this day struggle for the right to be defined as both legal/political and a racial group. Like 

many Native scholars, Bryan Brayboy (2006) has addressed the differing discourses 

around what it means to be “Indian.”  He states, “Even though our status as a 

legal/political group has been repeatedly articulated in government policy, legal code, 

and the everyday lives of American Indian individuals and communities, it remains a 

point of debate and contention in most popular settings” (p. 433).  

 I argue that in order to truly address issues of a legal/political and racial nature 

and further, to redefine notions of Indigeneity, we must move away from the terms 

American Indian and Indian. These terms are inherently problematic because they are in 

fact misnomers and serve to erase our true identities as peoples Indigenous to this 
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occupied land currently known as the as the United States. By accepting “Indian,” we are 

accepting the limited and confining definitions imposed upon us. What better way to 

begin to erase a people’s unique and individual histories by enforcing a name on them 

that not only isn’t theirs, but isn’t accurate. From a Pueblo perspective breath is sacred; 

this means words are powerful. To accept the terms American Indian or Indian is to 

negate thousands of years of our respective histories and accept a false narrative that not 

only creates confusion, but further undermines our ability to think and progress in a fully 

self-determined manner.    

 You will often see the aforementioned terms utilized with regard to services 

provided by federal government as a result of the ‘trust responsibility’ established 

between the federal government and Indian tribes; some examples include Indian Health 

Services (IHS), Bureau of Indian Affairs (BIA), and in the names of many American 

Indian educational institutions like the Institute of American Indian Arts (IAIA) and the 

Santa Fe Indian School (SFIS), both located in my hometown of Santa Fe, New Mexico, 

also known as Oh Gah Poh Geh, White Shell Water Place in Tewa.   

 The doctrine of trust responsibility, is a legal principle that the Supreme Court 

noted in United States v. Mitchell (1983) that established the “the undisputed existence of 

a general trust relationship between the United States and the Indian people” (“American 

Indians and Alaska Natives,” 2014). Between 1787 and 1871, the U.S. entered into nearly 

four hundred treaties with Indian tribes. In these treaties, the U.S. obtained the land it 

wanted, and in exchange, the U.S. set aside other reservation lands for those tribes and 

guaranteed that the federal government would respect their tribal sovereignty, would 

protect the them, and would provide for their general well-being. The Supreme Court has 
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held that treaties created a unique relationship between tribes and the federal government 

that obligates the government to keep its end of the bargain so long as the tribes keep 

theirs (see: American Indians and Alaska Natives - The Trust Responsibility 

https://www.acf.hhs.gov/ana/resource/american-indians-and-alaska-natives-the-trust-

responsibility). 

 From this point forward I will use the terms, “Native American,” “Native” or 

“Indigenous” when referencing the larger population and will use American Indian or 

Indian when necessary to reference actual names of places or policies, as I feel it only 

adds to this ongoing state of liminality that we experience on a daily basis as people 

Indigenous to this land. As described by Brayboy, “Indigenous peoples occupy a liminal 

space that accounts for both the legal/political and racialized natures of our identities (p. 

432). It is important to note that the terms “Native American,” “Native” and 

“Indigenous” are also inherently problematic. The etymology of native has its roots 14th 

century Latin, meaning a “person born in bondage.” By the mid 17th century, native 

evolved to describe the original inhabitants of non-European nations where Europeans 

hold political power. Native American is thereby rooted in colonialist thought and 

negates the thousands of years of our history on this continent prior to western 

“discovery” and the establishment of the U.S (“Native”). 

 With regard to the term Indigenous, as Audra Simpson suggests, “To speak of 

Indigeneity is to speak of colonialism and anthropology, as these are means through 

which Indigenous people have been known and sometimes are still known” (p. 67). Upon 

colonization, people were forced to shed their names for themselves and become 

“Indigenous,” which is a categorization that erased unique experiences of loss of land, 
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lives, culture, place names and respective identities therein. As you can see this term is 

equally problematic as it is far too general. Everyone is Indigenous to a place albeit 

perhaps far removed. And when we speak of Indigenous, we could be referring to 

someone from New Zealand, New Mexico, or Papua New Guinea; thereby one will 

always need to clarify, Indigenous to what?  

 There has been a recent movement amongst Pueblos and other tribal nations to 

reclaim and assert their indigenous names for themselves, prior to Spanish colonization. 

Most Pueblos were renamed after saints or were given names that were a bastardization 

of their indigenous names. Jemez is one example, as the people refer to themselves as 

“Hemish.” The Pueblo of Santo Domingo decided several years back to officially use 

their indigenous name of Kewa. Another Pueblo to do the same is Ohkay Owingeh, 

formerly San Juan Pueblo. I believe this is an important step to reclaiming an authentic 

identity as people Indigenous to this land and believe we will see more of this trend in the 

future.    

 I pose a challenge to you, the reader, as you read this book chapter. I ask you to 

consider a post American Indian identity. What would happen if we were no longer 

quantifiable by imposed federal criteria like blood quantum? What if we decided we did 

not care about what the government says we should be? What if we looked inward for the 

determinants of criteria of inclusion rooted in the core values of our tribal communities? 

You may already be able to see it. You may be living it. Your kids of mixed ancestry may 

be living it. Now, the question is, how do we begin to embrace it?  

Theories of Indigeneity 

Liminality: Keeping us on the margins  



 108

Bryan Brayboy developed TribalCrit in an effort to more thoroughly address 

legal, racial and educational issues facing Indigenous people in the U.S. He described 

TribalCrit as an extension of the Critical Race Theory (CRT) that evolved in the mid-

1970’s as a response to Critical Legal Studies (CLS), a left-leaning legal scholarship that 

sought to illustrate the way laws inform and maintain current hierarchical structures. 

While CRT serves as a useful framework for broad populations, Brayboy asserted that it 

did not adequately address the needs of tribal people because it failed to “address 

American Indians liminality as both legal/political racialized beings or the experience of 

colonization.” Both, CRT and TribalCrit are forms of “oppositional scholarship” and 

similar to CRT, TribalCrit values narrative and stories as important voices of data and 

overarching goals for tribal peoples to consider their own self-determination strategies in 

the face of colonization.  

 Whether the “code switching” Native American people do on a daily basis as they 

interact in the dominant culture or on an even more personal level, how our individual 

blood quantum breaks down, I agree with Brayboy who asserted that our liminality seems 

to constantly rear its divisive head. Many Native people use the term, walking in two 

worlds when describing the daily task of living in a Western paradigm as well as our 

uniquely subjective cultural ways of life and thought. More often than not, these worlds 

are conflicting in values, language and communication, and historical perspectives. This 

can also be described as code switching and most people of color are aware of this 

phenomenon, if not highly adept at it. We function, at times simultaneously, in the 

Western paradigm as well as within our subjective community or cultural paradigm. Hopi 
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scholar Shielah E. Nicholas writes extensively about this subject in regard to Hopi 

language usage, or lack thereof, within the Hopi community.  

 Nicholas (2009) describes the concept of “effective enculturation” with regard to 

Hopi youth, which is not uncommon with many Native people, on or off the reservation 

due to the ongoing effects of assimilation policy. This is the process by which one 

develops an identity and commitment to one’s respective cultural practices and protocols 

in spite of not having language proficiency in their heritage language. Nicholas asserts 

that one can develop a strong cultural identity over the course of a lifetime through 

engagement in cultural practices and living Hopi. Although it is arguable that knowing 

one’s heritage language is fundamental to fully understanding one’s culture, “effective 

enculturation” offers a stance that “places an emphasis on active participation in the Hopi 

religion, customs, and traditions as leading to the acquisition and demonstration of 

appropriate cultural standards of conduct and attitude in everyday life, while moving 

toward a deeper understanding of the purpose and meaning of cultural traditions and the 

Hopi way of life” (p. 321).   

 I feel strongly about this stance and understand the inherent liminality therein as I 

am a Native person who doesn’t know my languages other than basic formalities. Despite 

having grown up in the city, I have been raised with a Pueblo worldview that has only 

grown as I’ve made a conscious effort to engage in my two Pueblo’s cultural practices. I 

know what traditional protocol entails because I participate in ceremony and although I 

don’t know the meaning of the words being spoken I feel I understand the essence and 

obtain the blessings that come with this level of engagement.  
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 Due to the ongoing impacts of federal policy most Native people of my 

generation do not know their heritage languages, but that doesn’t mean they are 

complacent or feel that all hope for language is lost. I have many friends, colleagues and 

associates who are making a conscious effort to learn their cultural practices and 

language. As I see it, every Indigenous word reclaimed is a small victory. Nevertheless, 

we often continue to remain in liminal spaces and mindsets as Native people because we 

are often not considered Native enough in our traditional spaces and not assimilated 

enough in other spaces. This sentiment can exist for both someone who grew up “on the 

rez” or in an urban environment.  

 Our liminal status as Native Americans is also a result of blood quantum policy, 

for it defines who gets to be “Indian” or not. This policy was intended to hasten the 

assimilation process and worked in tandem with the General Allotment Act of 1887, also 

known as the Dawes Act. This act sought to dissolve tribal landholdings into individual 

allotments. In order to be eligible for allotments, there needed to be a criteria established, 

which came in the form of an individual’s Indian blood quantum. Enumerators were sent 

by the federal government to canvass Indian lands, count the number of people and 

identify their blood quantum (Gonzales, 2001).  

 How they did this is a point of debate as the enumerators were left to take the 

word of the people and community members themselves, in addition to using their 

subjective judgment to infer the racial background of parents and thereby, their 

descendants as this policy was not based on actual measurable blood quantum testing. 

Rather, if both parents looked to be and claimed to be full Indian they were considered 

4/4. If one parent was Indian and the other was white, they were considered ½.   
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This documentation and process, known as the base Dawes Rolls, continues to be used to 

this day in determining tribal enrollment decisions and to determine eligibility for 

services provided by the federal government for American “Indians” (Gonzales, 2001). 

There’s also the fact that many Native people didn’t even get on the initial rolls due to 

fears of what that would mean for them in the future or simply not being there when this 

process was happening.  

 I offer myself as an example of a blood quantum dilemma—though probably not 

unique to Indigenous peoples, due to the nature of how blood quantum works in the U.S. 

and how our tribal nations have currently acquiesced in the name of “sovereignty.” 

Although I am more than half Native American quantitatively, I represent at least three 

tribes, and due to the U.S. federal government and individual tribal qualification 

procedures for amount of “Indian blood,” I cannot be enrolled in more than one tribe. 

This is the case for mixed blood and mixed tribe individuals throughout the U.S.  

 Because of the history of early U.S. assimilation policies like boarding schools in 

the 19th century and Relocation in the mid 20th century, many Native people are more 

than one tribe, yet we have to make a choice as to where we will be enrolled, and that is 

usually decided upon by parents when a child is born or very young. I am enrolled in 

Jemez Pueblo as one quarter, which is the official quantitative cut off for enrollment by 

most Pueblos. I am also a quarter Taos Pueblo, and California Native on my paternal 

side. However, as far as Jemez Pueblo is concerned, none of that additional blood is taken 

into consideration because it’s only the Jemez blood that is quantified for enrollment.  

Borderlands Theory 
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 In the 1960’s and 70’s Chicana feminists Gloria Anzaldua, Cherrie Moraga and 

others were theorizing a transfronterista consciousness by developing a Borderlands 

theory, a sociopolitical elaboration of late twentieth century feminista Chicana 

epistemology which sought to build a movement of coalitions with other women across 

the U.S. Mexico geopolitical border. In Borderlands: La Frontera, Anzaldua (1987) 

introduced readers to a “topography of displacement.” This displacement is a result of the 

unnatural boundary and destabilizing related to the absorption of Mexican lands (now 

officially the Southwestern U.S.) by the U.S. government in 1848.  

 According to Anzaldua, what resulted was a mestizo population, a hybrid people 

native to the Americas with a non-Western, multiple identity. This is a fitting definition 

for how I see myself.  Although first and foremost, I identify myself as a Pueblo woman, 

I also represent a larger Indigenous perspective that acknowledges mixed Indigenous 

bloodlines, including those of my California Native and Mexican Indigenous ancestry on 

my father’s side. According to Anzaldua, “A border is a dividing line, a narrow strip 

along a steep edge. A borderland is a vague and undetermined place created by the 

emotional residue of an unnatural boundary. It is in a constant state of transition. The 

prohibited and forbidden are its inhabitants” (1987, p. 25). 

 If we take a closer look at what is considered “Pueblo,” there are many 

similarities to different Indigenous people throughout the Americas. From our traditional 

attire, dances and ceremonies, to our agrarian corn-based societies, we are connected. 

Having spent time in Mexico and South America—Peru specifically—I have seen so 

many similarities in customs and within the makeup of the people and communities 

themselves. As Indigenous people of the Americas, I agree with Indigenous scholars that 
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we are in fact strongly connected and have been sharing goods and knowledge for 

centuries (Luarkie, 2017). I further appreciate Apache/Pueblo scholar Myla Vicenti 

Carpio’s assertion,  

To say that Indigenous people have only recently become urban ignores 

the many large, complex civilizations that existed before the European 

invasion, and privileges colonial views of urban migration and Indigenous 

history. Indigenous peoples of the pre-colonial Americas thrived in both 

urban and rural cultures (2011, p. xviii).  

In her article, American Indian Geographies of Identity and Power: At the 

Crossroads of Indigena and Mestizaje, Sandra Grande (2000) urges Native American 

scholars to reshape and reimagine critical pedagogy, because it fails to consider 

American Indians as a categorically different population, unlike any other minority 

group. She states,  

Insofar as critical theorists retain “democracy” as the central struggle of 

liberation, they fail to recognize Indigenous peoples’ historical battles to 

resist absorption into the “democratic imaginary” and their contemporary 

struggles to retain tribal sovereignty. In fact, it could be argued that the 

forces of “democracy” have done more to imperil American Indian nations 

then they have to sustain them. (p. 468) 

Grande asserts that because of the ongoing and ever-increasing movement to secure tribal 

lands and resources, there is a need to build political coalitions and formulate theories of 

liberation that transcend current paradigms. These coalitions must be expanded to include 

both non-Native communities and larger notions of Indigeneity (Grande 2000). “In terms 
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of identity, critical theorists aim to explode the concretized categories of race, class and 

gender, and sexuality and to claim the intersections—the borderlands—as the space to 

create a new culture—a cultura mestiza—in which the only normative standard is 

hybridity and all subjects are constructed as inherently transgressive (Grande, 469).  

 There is, however, skepticism amongst Native American intellectuals to the 

notion of hybridity, as they question whether the new mestiza is just a further 

continuation of colonialism’s efforts to merge Native Americans into the national model 

of the democratic citizen. Grande (2000) notes that in light of contemporary issues like 

ethnic fraud, corporate commodification and loss of culture, “transgressive” identities 

could be viewed as problematic. The primary argument is that mestizaje does not fully 

consider Indigenous struggles to sustain the cultural and political integrity of Native 

American communities. As such, Grande also states,  

Critical scholars argue that the rupture of previously rigid racial categories 

reveals contested space or borderlands where cultures collide, creating the 

space to explore new notions of identity in the resulting contradictions, 

nuances and discontinuities into the terrain of racial identity. Thus, where 

essentialist scholars examine, race, class, gender, and sexuality, critical 

scholars focus on the spaces between and among those categories (p. 472).  

To the reader, as we move forward, I offer this personal reflection: I am of the spaces in 

between these categories and want to assert a new identity that does not deny my other 

identities. I want to be Jemez and Taos Pueblo. I also want to be Chicana and and 

Ajchamen, all of which to me are Indigenous. How can I encapsulate all this into 
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something that embraces all the above? Have we not all been labeled and 

compartmentalized enough? Think about it with me; we can do this together.  

Transnational Citizenship 

 Through Schiller’s (2005) Transborder citizenship: An outcome of legal 

pluralism, I have been introduced to transnational migration and transnational social 

fields. Transborder citizenship claims and acts on a relationship to more than one 

government via transnational migration, which is a “form of mobility in which migrants 

and their descendants choose to live their lives across borders, simultaneously becoming 

incorporated into a nation-state of settlement while maintaining social relations that 

embed them in other nations-states” (Schiller, 2005, p. 50). Deemed “transmigrants,” 

these individuals live a life amongst borders, making daily decisions and adjustments to 

facilitate their interactions with actors and institutions within multiple nations states, 

which Schiller describes as transnational social fields.  

 Transnational social fields are “an unbounded terrain of multiple interlocking 

egocentric networks” (Schiller, 2005, p. 50) that direct attention to simultaneity of 

connections to two more states and the tangible and observable social relationships 

between multiple actors with varying kinds of access to power and locations of power. 

This field is fluid and energetic and to me, indicative of a certain kind of adaptation and 

resiliency. Whereas the in the past, for example my grandparents generation, migration to 

a new state came with the expectation of assimilation and accepting the dominant 

cultures norms and ideology as a singular truth, we are seeing more individuals who are 

not willing to shed their prior identity to conform to imperialistic ideas of nationhood. I 

am a prime example of this, having grown up between urban and rural spaces and two 
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unique Pueblo cultures, I find that I have learned to move within these spaces without 

feeling like I have to choose between one or the other. I am the sum of all these parts and 

assert my right to be in any of these places at any given time without explanation or 

apologies for what I do, or do not, know. Schiller further asserted, 

Transborder citizens build on their social connections to multiple systems 

of values, laws and familial practices to generate concepts and ways of 

relating to other people and to the state that differ from those operative in 

any one of the states to which they are linked. Because of their generative 

practices of citizenship, transborder citizens have the potential to play an 

important role in reshaping the workings of several systems of law and 

governance. (2005, p. 52) 

 What are the possibilities if we apply these concepts to Native people who 

navigate multiple identities and tribal affiliations and rebrand themselves with newer, 

more inclusive terms that allow for intersectional Indigenous selves to be seen versus 

ascribing to the current liminal status that have been set for us and from which we cannot 

seem to escape? There is a saying often heard amongst socially conscious Chicano people 

and emerging from a Civil Rights movement that acknowledged ancestry of Mexican 

people whose families and communities were relabeled with U.S. land usurpation. They 

chanted, “We didn’t cross the border, the border crossed us!” And this remains a rallying 

cry to affirm rights to our ancestral land. Those of us with ties to multiple tribal nations, 

including south and north of the imposed borders between us and Mexico and Canada, 

and those who recognize that we are Indigenous to this continent despite being constantly 

told our southern family are “illegal” and “alien,” seek to challenge imposed colonial 
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borders and terminology rooted in division and instead build solidarity with our southern 

Indigenous brothers and sisters.  

 Camicia (2014) offers a look into her own transnational identity and vision as 

“nuevas possibilidades” for theorizing about children in current times. As we are seeing 

more children of mixed heritages in the U.S., we must challenge the continued efforts in 

education to espouse a singular notion of national identity and history. In Transnational 

Childhoods: Bodies That Challenge Boundaries, Saavedra and Camicia (2014), both early 

childhood educators, describe the ways in which “modern education, globalization, and 

neoliberalism are creating new ways to regulate the body of children and diminish their 

present beings” (p. 28). They suggest that careful critique of neoliberal discourses that 

impact early childhood are necessary in order to deconstruct current dominant power 

structures and create “counter hegemonic stories and bodies” (p. 28).  

 Additionally, Saavedra and Camicia use the example of No Child Left Behind Act 

of 2001(NCLB) in the U.S. to argue that neoliberal globalization has imposed market 

discourses on new generations of school-aged children around the globe. The discourses 

of NCLB are intended to produce children who are “self-starting entrepeneurs,” and 

flexible “life long learners” in the global marketplace, however, the true cost associated 

with this mass production of a “global youth” is that the experiences of children of color 

are erased in the process. The focus of education has moved towards standardization, 

accountability, privatization and efficiency.  

 According to Saavedra and Camicia, the constant oversight and management of 

children is fairly modern and thoroughly Western invention. In this paradigm, “children 

are positioned as undeveloped, and outside of sociopolitical, historical and economic 
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contexts, we feel compelled to teach them how to live, maneuver, and experience such 

complexities. We thus create discourses that reinscribe dominant ways to “belong” and 

“become” (p. 30). Consequently, those youth who inhabit transnational identities, bodies 

and space i.e. immigrant children or Native American children, are forced to either 

willfully assimilate or simply have their identities erased in the process.  

 This brings to mind the experiences of my grandparents and several elder family 

members who were growing up during 1940’s in Jemez Pueblo and attending schools 

whose goal was to assimilate them into English speakers and western thinkers. It was 

given school was strict with corporal punishment a commonplace, but this wasn’t 

impossible for them because their culture at the time had equally strict protocols, yet 

likely not of a punitive nature. Pueblo youth at the time were adaptive and continue to be 

adaptive. Schools that serve Native American youth and want to see their students 

succeed are rethinking now about how to teach reading, writing and arithmetic along with 

moving towards culturally based curriculums. More and more Native people are seeking 

higher education in order to make the changes they want to see in their communities, 

making for true possibilities of a transnational Native American identity that honors all 

aspects of who we are and does not force us to choose one over the other.   

  Saavedra’s narratives describe the constant moving between borders—the author 

was relocated to Honduras, eventually setting in Texas amongst a predominantly Chicano 

population. She states,  

Although mainly metaphorical, sometimes I think metaphorical borders 

are the most potent, fluid, and real. I have an engendered schizophrenia of 

sorts…In many ways, it is my alliance to multiple groups and in other 
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ways it is my own feeling of being from so many places with no home to 

call my own (p. 31).  

Like Saavedra, I too have multiple places and spaces I call home, but no concept of a 

singular home. I used to feel conflicted about this but as I am coming to a place of 

comfort with this multidimensional identity and consider it an asset versus a liability, it 

allows me to be more chameleon-like and adaptable to the various places and spaces I 

inhabit, all of which I absolutely belong.   

 Saavedra and Camicia also “propose an alliance formed upon our wish to create a 

transnational site of resistance against neoliberal forms of oppression” (2014, p. 32) and 

have been working together to create transnational spaces of “resistance and possibility” 

(p. 33).  I believe this must first begin in how we actualize our self-determination as 

Native people by naming ourselves and honor the multiplicity of our identities. From a 

critical theorist perspective, we are called to remember who we are, where we come 

from, honor the spaces we inhabit and our respective identities, and by doing so we are 

carving out new terrains of possibility for not only ourselves, but others as well.  

  In Unpacking “Transnational Citizenship,” (2005) Fox questions the actual 

feasibility of a true transnational citizenship, as only a bounded definition holds up under 

conceptual scrutiny and asserted that in order to apply the concept with analytical 

consistency explicit definitions of what this term constitutes need to be specified and 

what kinds of rights and memberships are involved: “When one tries to define 

transnational citizenship with any degree of precision, the most challenging question is, 

“What counts?” (p. 174). Fox suggests that any attempt to narrow the concept of 

transnational citizenship raises similar questions and issues as the term citizenship itself. 
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Some assert citizenship can only be defined by the state, with citizenship grounded in 

lawful rights, while others define it within a more diverse and expansive lens to include 

more communal concepts of membership in civil or political communities. These vastly 

different dimensions of citizenship are described as state based and society based (p. 

174).  

 Although it is understood that political or legal gains initially stem from collective 

agency, Fox questioned, “If the core criteria of rights and membership mean that 

citizenship is a relational concept—between citizens and state and/or political 

community—then what would transnational citizenship relate to?” (p. 175). A narrow 

scope would define transnational citizenship as those migrants who create or sustain dual 

or multiple national identities and a more expansive approach would include those multi 

layered, intersectional processes “through which social, civic, and political actors claim 

rights in the transnational public sphere” (p. 175).  Both exemplify agency- based notions 

of citizenship as opposed to a state focused, rights based approach. This is problematic, 

however, because when trying to define citizenship in the transnational public sphere, 

claiming rights does not equate to actually having rights.   

 Fox also discusses four distinct trends raising questions about classic nation-state-

based models of citizenship. First is the increasing globalization “from above” is 

undermining national and local rights. Second, as transnational migrant communities 

populations continue to increase, so do notions of dual national identities and nationalism 

“from a distance,” calling into question distinctions between national identities and civil-

political rights (p. 2005). Third, the growth of the transnational civil society is extending 

claims to membership in cross border civic and political communities working on similar 
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struggles to attain varying rights both human and environmental. Finally, the fourth is the 

increasing recognition of individuals’ standing and “proto-rights” vis-a-vis transnational 

authorities as a result of multilateral institutions, regional integrations in Europe and 

broader international “soft law” reforms. Here, according to Fox, “Transnational 

citizenship could also refer to strictly binational relationships that are limited to specific 

political communities (not necessarily nation-states) and are therefore considerably less 

than global in scope” (p. 177).  

 This calls to mind our status as Native Americans, having both U.S. citizenship 

and belonging to a tribal nation, if one is in fact, deemed enrollable by their specific 

nation. We may only be able to enroll in one of our tribes, if we meet the blood quantum 

criteria, but does that mean we cannot be considered citizens of our other tribal nations? 

From a state-based perspective, we would not have any rights in our other tribes, but if 

we still participate and are traditionally involved in our other tribes, regardless of 

enrollment status, would we be considered citizens or even transnational tribal citizens?  

 In considering new terminology and theory to address the complexity of 

Indigenous identities, including place, roles, transitions, and ideas of contribution, 

belonging, and citizenship, “Trans-Indigeneity” comes to mind although this may confuse 

people into thinking this means transgender. Pan-Indigeneity is a term that implies 

inclusivity, but again is far too broad to address the distinctiveness of specific 

knowledges and has been heavily critiqued by scholars including Strauss & Valentino 

(2001) who described Pan-Indigenousness as leading to the displacement of tribal 

knowledge, identity and connection for Native Americans in urban areas. Perhaps if new 

terms for the multiplicity of our Indigenous identities could be introduced and debated, 
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we could begin to think of ourselves in less fragmented ways. This would counter the 

need to constantly focus on the breakdown of our blood quantum, if we are “Indian 

enough” and all the stress and politics that come with it.  

 Dr. Shawn Abeita of Isleta Pueblo, a community just south of Albuquerque, has 

written about the increased tensions around ideas of belonging in our Pueblo 

communities that are tied to federal policies like blood quantum. He asserts that by using 

blood quantum to determine citizenship we are in fact reducing our ability to achieve true 

nation building via citizenship, and thereby, political power and access to sustainable 

financial capital. Abeita describes blood quantum as a compromise of our Pueblo 

worldview and sovereignty:   

My stance is clear that the value of an individual is ultimately no longer 

weighted on service and contribution to the Pueblo community, but 

defined through a quantifiable method used to determine who is Indian 

and who is not. In essence, such a trajectory of forced policy intermingled 

in a complex socioeconomic and political web diminishes possibilities for 

Pueblos to exercise sovereignty and to grow their economies as distinct  

people. (2017, p. 145) 

 The inevitable erasure of our tribal nations in a couple more generations through 

blood quantum policy would make more land and natural resources available for 

development. It is clear why this policy has been so enforced from the top down, 

however, Abeita asked us to consider that if the construction of identity as Pueblo nations 

is culturally based on the overarching belief that the preservation of a Pueblo worldview 

is of utmost importance, one way we can counter the ongoing effects of colonialism and 
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rebuilding Indigenous nations is to begin to think again using our Pueblo core values of 

inclusion and wellbeing; thinking as we all versus us and them.  

 In my own social observations, I have experienced and witnessed that insecurities 

around mixed blood identity can create blocks in participation in Indigenous cultural 

practices. These may result from a feeling of not being accepted and being judged by 

community members. Redefining ourselves starts with letting go of outdated quantified 

ideas, specifically blood quantum measurements enforced by federal and tribal 

governments. Indigenous peoples can start freeing ourselves of the unnecessary GAS, 

guilt, anger and shame described by Wan Povi Sanchez, co founder of Tewa Women 

United and her daughter, Corrine Sanchez (2017). We can begin moving forward on 

paths of healing and generative thinking that will undoubtedly impact our communities.  

 As I have been reading Urban Indigenous scholarship, I am intrigued by the 

concept of an Urban Indigenous identity based in kinship values and community 

engagement versus blood quantum.  Lobo (2001) discussed the ways in which urban 

Native community defined membership versus that of the reservation or tribal 

community, which tend to have narrower and limiting criteria, blood quantum being the 

most common. In urban areas there are a number of ways in which Native people identify 

themselves and others.  

 The four main descriptors Lobo (2001) describes to determine Native identity 

within the urban Native community. They are: ancestry, appearance, cultural knowledge, 

and community participation. Cumulatively, those factors either add up or not, and there 

is no need for a Certificate of Indian blood (CIB) to prove it. Lobo states, “As with the 

fluidity of defining the urban “territory,” membership in the urban Indian community and 
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the link to Indianness as defined by the community is likewise fluid. Membership in the 

Indian community is known and agreed upon through informal consensus…Defining 

Indianness in the city is therefore essentially released from the burden of formulized 

documentation imposed on federally recognized tribes” (p. 80-81). 

 This sounds especially liberating to me in light of the experience I’ve had over the 

last year trying to come to terms with my daughter’s Indigenous identity as an even more 

mixed blood individual than myself, albeit being raised culturally more Pueblo than even 

myself or her grandmother, my mother. This is due to the fact that she is growing up in 

traditional Pueblo homelands and attending school currently at Tesuque Pueblo. 

Considering she does not have enough blood-quantum to become a tribal member, she is 

only eligible for a lesser status of citizenry known as a “naturalized” citizen of Jemez 

Pueblo. In late 2016, although finding the terminology hugely problematic and again, 

another misnomer, I filled out the form to have my daughter become “naturalized.” 

 Almost a year and a half later, there has been no resolution as to whether my 

daughter has been approved to be a naturalized citizen of Jemez Pueblo. Based on 

informal conversations with Jemez Pueblo administrators, there is an understanding that 

the Tribal Council may be at a crossroads about to do with all those descendants who fall 

under one quarter blood quantum. Initially, the optimist in me began thinking that the 

Tribal Council may be considering lowering the blood quantum criteria, but then the 

realist in me took over. Could all this intention and hope I have for my daughter 

connecting with our culture be something she is not entitled to?  

 Futhermore, if she is not eligible to be a “real” tribal member, how will she be 

treated? It also makes me wonder about how others who seek to return to their tribal 
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communities and learn traditional ways, will or will not be accepted. What I have come 

to realize is that when people leave the Pueblo for work or schooling or whatever reason 

for migration it may be assumed they will not come back. By having such strict 

enrollment criteria, those with ties to the Pueblo are being sent a message that anything 

less than having one quarter Jemez blood means that you cannot really be Jemez, are not 

entitled to the full benefits therein, one of which could be participation in our ceremonial 

doings.  

 Is this the path we really want to take as Pueblo people? If so, within a couple 

more generations, we as Jemez people or X Pueblo peoples may fade into history, like the 

mythical “Full Blood Indian” so dominant in our social mythology and who constitutes 

the archetype of Indian identity. Although I am an enrolled tribal member, I grew up 

predominantly in the city. My opinion ultimately holds little bearing on these decisions 

made within the community by appointed leaders. Nevertheless, I feel it is important to 

talk about these realities and perhaps contribute to shaping larger discussions. It is my 

hope that our tribal leadership will critically consider our future as a Jemez Pueblo, a 

sovereign nation, with deep consideration of the core values of inclusivity and 

belongingness, handed down to us by our creator and the prayers and vision of our 

ancestors.   

Research and Blood Quantum 

Before I launch into discussion of my research, I would like to shed light on another issue 

I am currently grappling with as a result of blood quantum policy, to offer another 

example of the very real and sometimes painful lived experiences that arise in being a 

mixed blood Native person. My maternal grandmother, Annette Madrid, 82, would like to 
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bequeath me some land that belongs to her in Taos Pueblo, so that I could build a home 

for my family. However, because I am enrolled in Jemez Pueblo I cannot rightfully claim 

this land, as I am not a Taos Pueblo tribal member and by federal law we cannot be 

enrolled in more than one tribe. Additionally, my grandmother’s claim to this land is 

already being contested due to the fact she has not lived on the Pueblo in sixty plus years. 

If no one inherits this land it will return back to the tribe.  

  Because of my grandma’s advancing age, there is a sense of urgency that if I want 

this land I am going to have to relinquish my Jemez enrollment in the imminent future in 

order to enroll in Taos Pueblo and acquire this land. It is my desire to eventually settle 

down in Taos Pueblo and raise my daughter there, even though she won’t be enrollable 

due to her less than ¼ blood quantum. Switching enrollment is a decision I do not take 

lightly and could pose some problems for me with my Jemez relations. It may mean I 

can’t participate in certain tribal doings in Jemez Pueblo anymore. This thought pains me 

very much and frankly, is an experience I don’t want to my daughter to ever have to go 

through.  

 As our young people’s faces reflect the changing times with their diversity, it is 

time we as Native people start to critically consider what means to be Indigenous, what it 

means to be Pueblo, in way that moves beyond that of blood quantum and embraces more 

expansive notions of Indigeneity. Within another generation or two, the concept of a “full 

blood” will soon become a figment of past imaginations and then what? Will we be stuck 

in the mythical past of the American Indian or will we forge new identities that reflect 

who we truly are? Can we let go of the need for the government, or even our tribes, to 

continue to define our identities? I challenge us to rise above these impositions and 
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consider the concept of radical inclusivity that is rooted in our core values of Pueblo 

belongingness.  

 My participants and I addressed these questions through the dissertation research I 

conducted in California over the summer of 2017 in various parts of California that my 

Jemez family relocated to as a part of the federal Relocation program; San Fernando, 

Dublin and Cathedral City. My findings included the following: 

• Due to previous impositions by the federal government, specifically forced 

western education often working in tandem with various Christian denominations, 

militarism, and the introduction of the cash economy, the Relocation program was 

able to capitalize on peoples who had already been moved or displaced from 

traditional homelands under the guise of economic opportunity. It was eye 

opening to learn how much the generation coming of age in the forties who would 

take advantage of the opportunity to work in cities had already been impacted by 

previous federal policy. I believe these removal and assimilation policies had 

already been in effect for half a century and had already begun to unravel the 

fabric of the Jemez Pueblo community and separate families.  

• The second generation unanimously expressed having fun, enriching and safe 

childhoods with a strong sense of Native identity as a result of the systems of care 

found in urban support networks and frequent visits to Jemez Pueblo. This was an 

interesting finding to me in light of my upbringing in San Fernando, not only 

being impacted by gang violence, but also feeling like our Pueblo family were the 

only Native American family around.   
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• Most of the second generation and some of the third did not grow up aware of 

their parent’s/grandparent’s participation in the Relocation program. In spite of 

this, most feel that relocation was a good decision. This was a very enlightening 

finding as it made me better understand how systematic racism in tandem with 

federal policy work in tandem, often without the consent or knowledge of those 

who are being directly affected.  

• Pueblo core values continue to be practiced in the California down to the fourth 

generation, through family cohesion, a strong work ethic, spirituality and 

sacredness of food. I was surprised to learn how similar our Madrid families think 

and operate and even live in close proximity. We are all people of faith, albeit 

with different practices, and all value the importance and cohesion of family and 

time spent together sharing meals and stories that remind us of who we are and 

where we come from.  

• The Madrid family down to the third, and now fourth generation, albeit raised 

predominantly in the city continue to have a strong connection to their ancestral 

and spiritual homes, their Pueblos, and want to be considered part of the 

community in spite of living away. Some have even gone back to live in New 

Mexico or are planning to in the imminent future; while others may want to return 

“home” but are unable to for reasons due to economics and familial roots that 

have been established in CA. This was a significant finding because I better 

understand how the power of culture and spiritual connections to places of origin, 

and how this connection is maintained over multiple generations and locations.   

 As a result of my dissertation research, including these findings and their 
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relationship to each other, I have highlighted several areas that reflect some more 

theoretical concepts that I would like to propose that speak back to my research question 

regarding how Jemez Pueblo people and their descendants who migrated to California as 

a result of the Relocation Act of 1956 define their cultural identities. There are three areas 

that speak to this question that I discuss, including the notion of modern migrations, 

urban Indian identities, and the enumerated Indian (referring to blood quantum).  

Modern Migrations   

 Raibmon (2005) discussed how colonial enterprises have been consistently 

informed by the belief in the positive correlations between Western ways of life and a 

better material and moral standard of living. The post-WWII era saw these historically 

enduring ideologies come to inform policy in what is coined development theory. Both 

the U.S. and Canadian federal Indian Affairs officials upheld notions of modernity to 

Native people, promising that moving from a marginal, impoverished “hinterland” to 

central, prosperous “heartland” was the means to move away from an inherent state of 

“savagery” and “darkness.” “The distance traveled was sometimes figurative, as the 

benefits of capitalist modernity such as communication media were assumed to extend to 

and then connect far-flung places. In other cases, populations traversed literal distances 

through physical Relocation to sites where they would supposedly be better able to enjoy 

modernity’s fruits (Raibmon, 2005, p. 363).  

 This calls to mind the western education and boarding schools that were imposed 

upon Native people, beginning in the late nineteenth century and often working in tandem 

with the Catholic church or other Christian denominations to not only indoctrinate 

children into a western paradigm but to also layer it with moralism and corporal 
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punishment. As my Uncle Jack recalls about his schooling at the government day school 

in Jemez in the late 1940’s and early 50’s,  

They had strict rules that we strictly had to follow. We had certain ways 

we had to go if we wanted to go out to the bathroom…They had 

chalkboards, which were fairly new at the time. They had yardsticks for 

measurements and all that, which was also used for correcting us, 

spanking us, when we didn’t obey some certain rules…For lunch we 

would eat government foods, different foods that were canned…We were 

also checked for cleanliness…A lot of cleanliness they wanted us to 

improve on. (Jack Toledo, 76, San Fernando).  

Imagine as a child going to school every day and experiencing the feeling that everything 

you did at home was wrong, outdated, unclean and on top of it, immoral. To think these 

children of that early era of indoctrination were able to deftly shift from one world 

paradigm to another over the course of their days, five days a week, is pretty 

extraordinary. Indigenous youth the world over have had and continue to have these 

experiences and yet we are still here, surviving, continually adapting and thriving.  

 Raibmon (2007) describes the ways in which the colonizers interpreted aboriginal 

mobility using the example of the Northwest Coast during the late nineteenth century. “In 

the decades following British Columbia’s entrance into the Confederation, Aboriginal 

mobility became a marker of both colonial oppression and Indigenous resistance. From 

the perspective of newcomers, the colonial era had ended, but for Aboriginal people it 

was entering a new and more intense phase. Aboriginal people engaged in new patterns 

of mobility, sometimes with volition, sometimes under duress (p. 175). For two centuries 
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Native movement and migration was a central component of a flourishing fur trade. Once 

the fur trade ceased to be the main point of interaction between Native people and the 

newcomers on the Pacific coast, Native mobility became the medium for a diverse 

activities including wage labor, traditional feasts, residential schooling, fleeing from 

increasing colonial violence and laws as well as political protest.  

 As western encroachment became a reality for the Jemez Pueblo community, 

including forced education and religious conversion, including the introduction of a cash 

economy, people adapted by seeking employment in the areas growing development. My 

grandfather worked various job in the Jemez valley in the late forties and early fifties, 

including caring for the homestead and livestock of a wealthy Anglo family along with 

his grandparents, building cabins for employees of Los Alamos National laboratories and 

even helping to lay pipelines and the infrastructure needed to sustain the incoming 

population.  

 Colonists viewed Native movement as a constant occurrence and the subsequent 

rhetoric cited mobility as justification for the seizure of Native lands. A Negative 

stereotype of deceitful and incessantly wandering Indians was perpetuated and juxtaposed 

that against an ideal image of the civilized farmer rooted in one place. A civilized Indian 

was a sedentary one. These assessments were inaccurate because much like in other 

locations across the U.S. and Canada, colonialism had forcibly moved Native people. 

Secondly, colonialists ignored the reality that they themselves were highly mobile as 

well. For Native people their movement was an exercise in inherent rights. Raibmon 

asserts that, “Given its prominence in both Aboriginal lives and colonial imaginations, 

mobility deserves historical analysis in its own right (p. 176).   



 132

 Despite ongoing attempts at undermining their self-determination by imposing 

western education, religion, militarism and relocation initiatives, Pueblo people were, and 

continue to be, an agrarian people which goes directly against the notion of the restless 

Native in constant movement. In the late nineteenth century, the Pueblos of New Mexico 

were experiencing rapid changes as a result of the railroads that were being constructed. 

The goal was to connect the east to the Pacific to move people and goods from one 

location to another. The arrival of the steam locomotive in the Southwest offered a new 

means of employment possibility for Native people who were witnessing the economic 

shift from a traditional agrarian base to a wage economy. In 1866, the Atlantic and 

Pacific Railroad obtained a federal grant of in excess of thirteen million acres to extend 

the rail line between Albuquerque and the Arizona-Colorado border.  

 Laguna Pueblo land was right in the designated path of this proposed railway 

(Peters, 2001). The Laguna peoples saw this as an opportunity to exert their sovereignty 

by negotiating directly with the railroad company to ensure the livelihood of Laguna 

people for years to come. When the railroad company came in to lay tracks through 

Laguna land, the Tribal Secretary at the time, Jimmy Hiuwec, halted the crews and 

demanded a proper negotiation. This resulted in a negotiation between the tribe and the 

railroad company that the railroad could pass through Laguna with the agreement that the 

railroad would employ as many Lagunas that sought work, so long as the governor of 

Laguna granted the workers his approval (Peters, 2001).  

 This agreement was solidified by a handshake. To date there appears to be no 

written contract between both entities, but the descendants of the Lagunas that were 

involved insist that a valid oral contract continues in perpetuity. The leadership of Laguna 
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Pueblo and the late—nineteenth-century purchaser of the Atlantic & Pacific lines—the 

Atchison, Topeka, and Santa Fe—met annually for many subsequent years to reaffirm the 

contractual terms. The Laguna people referred to this annual contract renewal as 

“watering the flower” (Peters, 2001). This pact led to many Laguna people being 

employed by the railroad and moving along the train route, all the way to California, 

where they created microcosms of their Pueblo community, complete with dances and 

feasts.  

  Although there was a federal expectation that Relocation policy would enact a 

clear distinction between urban and reservation life in the U.S., it in fact only seemed to 

heavily impact those first wave of relocation participants during the late 1940s and early 

1950s. This was in large part due to the limitations of the era. At the time traveling was 

not nearly as convenient, accessible or as affordable as it is now. Not everyone had cars, 

but national roadways were well established by the 1950s and most relied on trains or 

busses to travel long distances. For many, coming home was something they needed to do 

periodically for a number of reasons usually relating to family, ceremony and simply 

missing home. The family members interviewed all expressed fond recollections of these 

trips home to reconnect and maintain the relationality that such an important part of our 

Pueblo way of life.  

 Lobo suggests that although there was the assumption that once relocated, Native 

people would become urban, definitively, this has been debunked, as Native people have 

come to visualize urban areas as more of an extension of their home territory.  “For those 

living in the city, even those a few generations removed from tribal homelands, these 

strong linkages to “back home” are, for the most part, not broken. One simply extends the 
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territory, often keenly aware, for example, that sacred places are found at home and that 

after death one will very likely be buried there. For third and fourth generation urban 

people, this connection to Home may change and take new forms but nevertheless 

continues” (Lobo, 2001, p. 76).  

 As third generation cousin, Mariah, 25, of the San Fernando Madrid family 

heartfully expresses,  

I think we all always want to go back and it seems like everyone in the 

family always talks about going back….And I think that actually means a 

lot because there’s something in them that feels connected in some sort of 

way that makes them want to go back and makes them drawn to go back. 

And it’s within all of us no matter who it is. (Mariah Madrid, 25, San 

Fernando).  

In my view, she is absolutely correct in this and it is important to note that both she and I 

have returned back to our Pueblo homelands; my “reverse migration” taking place almost 

twenty years ago and hers taking place over the last five years, first to attend college in 

Santa Fe and then to live in Jemez Pueblo.   

Urban Indian Identity   

Scholars (Strauss & Valentino, 2001, Lobo, 2001) have asserted that Urban is not an 

identity but rather an experience and/or a place, and that the rift between urban and 

reservation is one that is artificial and imposed, deriving in large part from a federal 

policy known as Title 8. This policy deemed off-reservation Native people ineligible for 

tribal treaty rights.  
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 In much of the social science literature and federal and state policy, as well 

as in criteria frequently utilized by funding sources, there is a mindset that 

imposes a dichotomy between urban and rural, based on lingering 

stereotypes that “Indian” is synonymous with rural and that urban is 

somehow not genuinely Indian.  While there are certainly differences in 

these two types of settings, establishing rural/urban as the defining 

characteristics of identity is not realistic from an Indian point of view and 

serves to further alienate people from homelands (Lobo, 2001 p. 76)  

Ramirez (2001) also discussed how Native researchers have often had to rely on static 

representations that position us as a homogenous people with fixed identities living 

within specific and restricted geographical communities and that According to 

acculturation theory, urban Native people have been placed on a continuum between the 

traditional and the modern. If one is unable to adjust in an urban environment, is 

understood to be a result of their inability to progress through this continuum expediently 

and in a linear fashion.  

 This has resulted in deficit-based notions of cultural conflict, being caught 

between two worlds and a marginalized member of a vanishing race. An over reliance on 

static models of identity has created lasting tensions between “traditional” versus 

“modern,” “full blood” and “mixed blood” and between Native people and other groups. 

“Within this framework there is no room for Indians to intermingle and mix and still 

remain who they are. There is no possibility for Indians to belong to more than one 

identity. It also leaves white people trapped within a position of power and privilege, 
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unable to learn, mix and mingle with marginalized members of the rest of society” 

(Ramirez, 2001, p. 259). 

 Perhaps in the past when people were less mobile and had less economic security, 

they were more like to live and stay in one specific location. But this has not been the 

case with my family nor do I suspect it is the same with many Native people who live 

away from their tribal communities. As evidenced in the previous section, connection to 

homelands and the spiritual nature of that connection is something deep and hard to 

understand if you haven’t experienced it. It doesn’t go away easily, you could say it is in 

your DNA.  

 Once my grandparents were settled in California and bought a car, they were 

going back home as often as time permitted. This seems to be the case with all the first 

generation Relocation participants I interviewed. Their children now do the same, and 

even the third generation, are still making an effort to return whenever possible. Such 

examples directly contradict ideas of stagnancy in our lived experiences and further our 

perceptions of our own identity. Those who are away or return home do not consider 

ourselves less than our reservation counterparts. We are proud of who we are, Pueblo and 

otherwise. We are the sum of all our parts and for the most part, and aside from regrets of 

not knowing our tribal languages, we are fine with who we are.  

 In fact, one interviewee, cousin Jenny Madrid, 36, who is a registered nurse 

and MMA fighter made a thought provoking analogy to her sport, which I found 

relatable and empowering. She asserts, “I feel like we are fighters in a way because 

we have survived all these years, and successfully.” We have not only survived but 

we have been afforded opportunities to thrive as we see fit. Many of us have 
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successful careers and own our own homes. Our families are still very cohesive 

although we may reside in different places and still make concerted effort to visit 

each other as often as we can. I doubt any of us would consider ourselves lacking 

in any way.  

 Gonzales (2001) further details the complexities of identity for urban Indians. 

Many are now second and third generation removed from a reservation experience; they 

may visit the reservation regularly or rarely. As a byproduct of city living, there is 

increased ethnic mixing and intermarriage, further blurring ethnic boundaries. Identities 

may be of a more pan-Indian variety, often comprising multi-tribal and multi-ethnic 

complexities. There are also the growing number of those who are only recently 

identifying as Native American due to finding out they have some Native ancestry via 

DNA tests like ancestry.com.   

 If we look to Carpio (2011) and other scholarship on this topic, we are beginning 

to see a shift from viewing Relocation participants and their decendants, as exclusively 

urban, to a more intersectional approach that takes into account “the distinction, 

separation, and ongoing relationships between urban and reservation entities and 

environments (Carpio, p. 5). Carpio describes the urbanization of Native Americans as 

encompassing three distinct periods distinguished by those relocation participants and 

their descendants experiences of urban life, the actual and psychological distance 

between their city of residence and their reservation, and finally the extent of urban 

Indian community development within those cities.  

 The first period is defined by the initial Relocation participant’s experience as 

navigating an urban existence, finding and learning from other Native people who had 
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moved as well, and creating social, cultural and political communities in the city. Those 

who relocated took their newfound knowledges back home with them when they returned 

home to visit or to live again either temporarily or permanently. Carpio (2011) describes 

a cyclical migration, to and from the city, rather than an urban versus reservation binary. 

This sums up my grandparents experience along with the second generation children who 

travelled home with their parents frequently. There is no differentiation between homes. 

Both the Pueblo and the city are “home.” As Candance, 55, of Dublin conveys, “Even 

living here, I always refer to Jemez as being home, as in I need to go home.,.I need to 

reconnect. There’s just a feeling there. So when you get that urge, you have to go back 

and reconnect” (Candace Madrid, 55, Dublin, my emphasis).  

 The second wave of Relocation described by Carpio (2011) continued to 

minimize the urban and reservation divide, as the city was no longer completely unknown 

territory. Social and familial relationships had been established and nurtured in the city, 

and a thriving urban Indian social culture facilitated the establishment of American 

Indian centers, pow wows, schools and even bars. A cousin suggested, for example, that 

her mom only agreed to come out to L.A. from Jemez Pueblo with her boyfriend because 

she knew that my grandparents were already living there and would be near. The second 

wave also saw the beginning of political activism and community organizing to address 

systematic inequities faced within urban environments.  

 The third wave of Relocation is the bridging of the technical divide. Television, 

the internet and instant communications such as email, cell phone and text messaging are 

minimizing the urban/reservation divide. We are able to stay connected to family in the 

city and reservation and transmit information that keeps us in the know regardless if 
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where we are. Many of those from the second and third generation cited social media as 

way to keep them abreast of familial and cultural happenings as well informing them 

about issues affecting Native peoples across the continent. Cousin Tamara, of Los 

Angeles, describes social media and the internet in general as a great tool to educate 

herself. With regard to her knowledge of Relocation she shared,  

I don’t think I really became aware of the program until maybe the last ten 

years. It wasn’t because of any discussions around the house, it was 

because things were coming out more as far as social media and 

experiences that people have had. I think that’s when a lot of this started to 

come out. Social media for me ended up being a great resource. I found 

more obsolete footage of things that have been pivotal in my growth of 

finding out we are. (Tamara Madrid, 37, Los Angeles)   

Through the internet and social media we have shared in the struggle of Indigenous 

communities to preserve their lands, livelihoods and cultural ways of being as well as 

bearing witness to our continued vibrancy and resiliency. 

Blood Quantum: The Enumerated Indian 

 Wolfe (2006) discusses he relationship between genocide and the settler colonial 

tendency he describes as the logic of elimination. The settler colonial logic of elimination 

has often manifested as genocidal, but it is important to point out that settler colonialism 

and genocide are not to be conflated. European ideology has used racialized grammar in 

its xenophobic traditions for many centuries included ideas we would now describe as 

anti-Semitism, Islamaphobia, and Negrophobia. Notions of race the way we understand it 

today became a common fairly late in the eighteenth century. Wolfe asserts that 
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Europeans have used concepts of race to their benefit as a mean of reproducing unequal 

relationships. A prime example of this would be in the U.S. where Blacks and Indians 

have been racialized in vastly opposite roles in order to further the logic of elimination.  

 Because Black people were brought to this country as slaves, as opposed to 

Native people, they and their offspring needed to be classified as such in perpetuity to 

justify their continued oppression. This ideology became fully actualized in the “one-drop 

rule” which automatically enslaved the offspring of a slave regardless of what race their 

other parent was. Any amount of African ancestry, no matter how far removed, deemed 

an individual Black. For Native people, classification worked exactly the opposite. Any 

non-Indian ancestry negated one’s indigeneity, which continues to be perpetuated in the 

form of blood quantum regulations that persist in many tribal communities. Wolfe 

asserts, “As opposed to enslaved people, whose reproduction augmented their owners’ 

wealth, Indigenous people obstructed settlers’ access to land, so their increase was 

counterproductive. In this way, the restrictive racial classification of Indians 

straightforwardly furthered the logic of elimination (p.388). The overarching motivation 

for elimination is and continues to be access to land and resources.  

  Between the seventeenth and nineteenth centuries, there were two measures for 

identifying Native personhood. One paradigm looked to one’s kinship and social relations 

to define membership in an Indigenous community. The other set of criteria originated 

with the Spanish and was gradually accepted by the French and English; inherited Indian 

blood and purity of ancestry, the beginnings of race theory as we know it today. 

Formalized concepts of “pure” Christian blood came about during the Spanish Inquisition 

and obsessive fears towards Jewish and Muslim people tainting their pristine geneology. 
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The Spanish would bring these xenophobic ideologies to their first settlements in North 

America and over two centuries distinctions between Christian and non-Christian blood 

evolved into notions of absolute racial differentiation. Indianness thereby became 

something that could be measured quantifiably using ones lineage or bloodline. “By the 

twentieth century, blood quantum had become not only the predominant measure of 

Indianness, conceived in terms of race, but also the prime criterion for citizenship in a 

particular Indigenous nation” (Kiel, 2017, p. 80-81).  

  Blood quantum policy was further designed by the federal government to expedite 

the process of assimilation, land acquisition, and the dissolution of the trust responsibility 

towards American Indians. Blood quantum ideology came to prominence in the late 19th 

century as a tool of the Dawes Act. Congress passed the General Allotment Act of 1887, 

which created allotments out of collectively held tribal lands. Native people qualified for 

allotments through tribal citizenship established by official “rolls.” In many cases, federal 

enumerators assembled the rolls, often identifying “blood quantum.” This ideas and 

practices are flawed on many levels: First, using blood quantum as a benchmark assumes 

that a full blood anything actually exists. Second, the enumerators relied on individual 

self-reporting, information supplied by family members and even neighbors, as well as 

their own perceptions, which led to misrepresentation. Some electively chose not be 

counted or included in the rolls, as they sensed there was something sinister to come if 

one acquiesced to federal oversight (Gonzales, 2001).  

 Enumerating of one’s identity into quantifiable fractions would soon result in 

negative attitudes towards those who held less than “full blood” status, and you began to 

see the birth of the binary between “full bloods” and those deemed “mixed bloods” or  
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“half breeds.” “Full bloods” of course are the “most” Indian, while others of lesser blood 

quantum are considered Indian, but to a lesser degree. As Kiel asserts,  

Native identities were in fact fluid and porous before blood quantum 

became a predominant criterion—and they remain so, whether this is fully 

admitted or not. The blood quantum system is not broken, however. It is 

doing exactly what it was intended to do: reinforce binaries (2017, p. 84) 

 In addition to the obvious geographic borders imposed on Native American 

communities, Ramirez (2001) discusses the ideological boundaries and binaries that the 

Euro-American culture has imposed on Indigenous ways of thinking and being, including 

a systematic fragmentation of the relationships amongst Native people themselves and 

between other groups. She cites examples of the multiple names the Spanish created to 

separate Indian people from themselves and from each other, including mestizo, coyote, 

cholo, etc. European blood and physical attributes afforded more liberties than those of 

indios, resulting in conflict amongst the Native people. With time came more infighting 

related to the contact and influence of the Euro-American society.  

 These conflicts are still experienced today, including the tension between Natives 

who practice traditional religion and Christian Natives, between “mixed bloods” and “full 

bloods,” and between reservation, or more traditional and urban Native people. Over the 

course of one long interview, Great Uncle Jack of Little Rock brought up this issue 

several times with regard to his family’s treatment at Jemez Pueblo when he was growing 

up, because they had converted to Protestantism rather than practicing the common 

practice of traditional religion and Catholicism. He felt that his family had been not only 

ostracized, but persecuted. Reflecting back, he states, 
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I went through all the persecution that we got. When I go back now, I see 

some of the guys and we talk about it. How they were so stupid to treat us 

like that. It was only because of the priests and all the others. They sort of 

enforced it, they didn’t say, don’t. (Jack Madrid, 76, San Fernando).  

It is tragic to hear the clergy tolerated this behavior and that it continues to be a source of 

pain for my uncle. Yet that does not stop him from going home, spending time with 

family and participating in ditch cleaning, an annual men’s traditional activity that 

precedes the planting season.  

 This speaks to the fact that our relationships with our home/homes is is sometimes 

complicated but yet we find ways to stay connected and move through the pain. It 

reminds me of my teenage years growing up surrounded by gang culture. After losing so 

many friends to gun violence, I left for college not wanting to go back. But after so many 

years, pain recedes or changes form and becomes more malleable and thereby 

manageable, and one can even begin to see the beauty again and the good times again. 

Going back to California for my grandfather’s funeral only two weeks ago, made me 

realize how much history I have there filled with so many good memories, with him and 

family and how much I truly do love my city of San Fernando.  

 With blood quantum as a measure of tribal citizenship, tribal governments have 

created further borders by narrowing the construction of Indian identity, such between 

“enrolled” and “un-enrolled. ” Wolfe (2017) asserts that the use of blood quantum was 

designed and imposed subvert the sovereignty of Indigenous nations and that the 

construction of indigeneity as a racial category based on quantifiable Indian blood is a 

mechanism for sustaining white supremacy and through policy, normalizes the disregard 



 144

for Native nations as legitimate sovereign entities. “Enforcing a strict biological 

definition of “Native” reduces the number of Native people who demand individual and 

collective rights, seek continued recognition of treaties, and serve as a reminder that the 

United States still exists in a state of colonial domination (Wolfe, 2017, p. 90).  

 The continued use of blood quantum as a measurement for inclusion further 

complicates the identity of Native people. Being the last in my lineage to be eligible for 

enrollment is something with which I have had to grapple. Both my Pueblos require ¼ of 

that specific tribal blood to be considered a member; thereby I am the last in my lineage 

to hold the status of a legitimate tribal member. This was something I had not thought 

much about until I had my daughter and she was not able to become an enrolled member 

of either of my tribes. It made begin to question both her and my identity and how she 

will define herself outside of the confines of tribal citizenship.  

 Echoing this concern, when asked what is important for people to know about our 

family history, despite the fact that most of us live away for our tribal communities, 

cousin Tamara of Los Angeles wanted people to know that, 

We’re still here. We’re still as much of the fabric of that society as they 

being there in the middle of the village all the time…Being that we’re 

Urban Indians, it (our identity) matters to us more because the reality of 

the fact is that our kids face disenrollment. But we’re still as much a part 

of the fabric of that society as they are. (Tamara Madrid, 37, Los Angeles) 

This is a very painful reality for myself and for those whose children are not considered 

“Indian” enough to be part of the tribe. I do not necessarily need my daughter to be 

enrolled nor do I need her to be “Indian.” I do not even want to be “Indian” (in the sense 
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of being labeled by the federal government and thrown into a demographic or statistic 

that has nothing to do with how I feel about myself). But I do want for my daughter to be 

accepted by our people and to have a sense of belonging at both of my Pueblos. As of yet 

no one has asked for either of our Certificates of Indian Blood when he have attended or 

participated in tribal doings in either Pueblo, but I know people have been told they 

cannot participate due to not being enrolled, despite they fact that they clearly have 

lineage. Sadly many members of our communities, some with great deal of power, have 

adopted blood quantum as their measurement for inclusion and have become self 

appointed gatekeepers, not taking into account these criteria are a recent construct and go 

directly against our values of inclusion.   

 Shifting this towards a positive change, Tallbear (2013) discusses the ways in 

which tribes are beginning to rethink the use of blood quantum as the sole determination 

for enrollment. There is the developing understanding that blood does not solely define 

cultural affiliation and that in continuing to use this measure will undoubtedly eliminate 

some of those with legitimate cultural ties. Some tribes are using a combination of both 

lineal descent and blood quantum to document one’s relatedness to a tribe versus “total 

Indian blood” which only works when one is of a singular tribal affiliation. It gets 

complicated when one represents multiple tribes because, depending on that particular 

tribe, they may or may not consider the percentage of other ancestry for enrollment. 

Tallbear states,  

The story of tribal citizenship in the twentieth and twenty first centuries is 

one in which dominant cultural notions of race—federal “Indian blood”—

have pushed and been pushed against by tribal people’s own ideas of 
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belonging and citizenship…We use the language of blood and blood 

fractions while keeping in mind a specific world policy and while bearing 

in mind that that language is shorthand for what we know is a far more 

complicated story of our lineages. (p. 64)  

Transnational identities and the “third generation” 

 Two theoretical frameworks I found most useful to my research are transnational 

citizenship and third generation theory. Transnational citizenship seeks to expand our 

understanding of how ideas of citizenship, belonging and affiliation are not limited to 

borders or place. In our modern day lived experience, one can belong to a particular tribe, 

nation or community without actually having to live there. One can participate and 

engage in multiple respective communities and create lasting relationships and make 

positive impacts in spite of not being grounded in one specific place.  

 Complementing transnational citizenship in my research is third generation theory 

developed by Marcus Lee Hansen. Hansen (1938) detailed “third generation interest” as 

it applies to American Immigrants, particularly of Swedish descent. He asserts that third 

generation interest is an ongoing historical phenomenon that must be considered and 

documented when thinking about cultural history and social theory, in that it explains the 

reappearance of movements that are seemingly dead. His theory suggests that whenever 

any immigrant group reaches the third generation, “a spontaneous and almost irresistible 

impulse arises which forces the thoughts of many people of different professions, 

different positions in life and different points of view to interest themselves in that one 

factor which they have in common; heritage—the heritage of blood” (p. 12). 

Ultimately, third generation theory posits that unlike second-generation 
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immigrants, who are inclined to assimilate into the expectations and norms of their new 

country or place, the third generation brings with it a new perspective that seeks to 

salvage what the previous generation sought to erase. Hanson asserts that the third 

generation can in effect accomplish more than both previous generations due to their 

position of having already assimilated to the new language, customs and by virtue of not 

having to deal with the day to day aspects of trying to fit into a new cultural paradigm 

and can now look to the first generation and beyond to understand who in fact they 

actually are. As Hansen states, “The theory is derived from the almost universal 

phenomenon that what the son wishes to forget the grandson wishes to remember” (p. 9). 

 My own positionality is indicative of the manifestation of both these theories. Not 

only do I have multiple communities I belong to—multi-ethnic, multi-tribal, urban and 

rural—but I am also married to a non-Indigenous person and have a hyper mixed race 

child, belonging to a handful of different ethnic affiliations, and currently does not fit the 

criteria for tribal enrollment as it stands. Her identity is what the inevitable future looks 

like, which leads me to realize the need for new ways of cultivating ideas of identity and 

belongingness for her. Furthermore, as third generation theory posits, I have always 

questioned why I was so intrigued by my grandparents’ cultures and experiences, 

particularly my maternal grandparents who essentially raised me and were the first 

generation to leave the reservation confines and move to Los Angeles as a part of the 

federal Relocation program that would become law in 1956.  

Concluding reflections 

 I used to think I was unusual for my life choices that brought me back to New 

Mexico, but now I realize I am perhaps part of a Pueblo social phenomenon, albeit one 
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that needs to be explored more fully. In my life, I have shown other family members that 

we can in fact be both culturally connected and city savvy. I have shown not only my 

elders, but also my younger cousins that they can return to our tribal communities and 

engage in a deeper way if we are interested. I emphasize that individual choice is critical 

here. At the same time, we have every right to return. Through my story, I would like to 

imagine that I have made that path a little easier and more accessible for others who share 

this desire.  

 I have often spoken with others about what we call the “new normal.” What that 

means is in our lifetime we are making the changes we want to see for our children and 

future generations as Pueblo and Native people. My daughter has only ever known her 

mother as a student and soon to be “Dr. Castro.” My daughter will never have to 

experience the lateral violence that I endured as a teen in California. She will never have 

to feel confused between Christianity and traditional religion, after being told you cannot 

do both.  

 It is my intention that my daughter will honor all of her identities. But the fact 

remains that her primary connection will be her to her Pueblo roots through her 

participation at both Jemez and Taos Pueblos and her current attendance at a tribal 

school, and the fact that our family has a home and land on our Pueblos. My daughter 

will be grounded in the warm blanket of culture that is her maternal birthright, something 

I have only been able to fully actualize in my adult life, over many years and many faux 

paus, that I can actually laugh about now. Unlike others who have made the journey 

home, my daughter will not have to do the legwork, she will just get to live it. Yet, the 

question remains, will her tribal communities see her as a vital, contributing member? I 
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choose to believe they will and will make it my life’s work to assure that it becomes a 

reality for her and others like her.  
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SECTION III: POLICY REFLECTIONS 

WE ARE MORE THAN A NUMERICAL EQUATION 

Introduction 

 This final piece of my dissertation is an effort to shed light on an issue that our 

Pueblo communities and many Native communities are currently facing; the citizenship 

status of our people as it relates to ongoing blood quantum policy. I do not write policy, 

but I rather provide some reflections based on my research that may inform its 

development and certainly provides a glimpse into what I have decided to take on in 

continuing this work. As it currently stands, many Pueblo people are facing the fact that 

they are either un-enrollable for tribal citizenship based on the current enrollment criteria, 

or their children are unable to be enrolled. I have had many conversations with Pueblo 

people about what the future of our communities will look like in a couple more 

generations if our Pueblos continue to maintain the same criteria for inclusion.  

 I have also begun hearing stories about people who have been told they cannot 

participate in traditional doings because they are not enrolled in the Pueblo they want to 

participate in. Some have even been told to leave during tribal doings. I have heard of 

children of tribal members being turned away from receiving school supplies for not 

being enrolled. These are only a couple examples of which there are many, I am sure.  

This is saddening and of great concern to me because so many of our people are mixed or 

have more than one tribal affiliation are being penalized for not being enrolled in the 

Pueblo in spite of having a connection to the community and family there who obviously 

accept them. I have seen people shed tears over these actions and it is heartbreaking.  
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 It is my belief that if we look to our core values as Pueblo people we may be able 

to find the answers to how we can solve the problem that is blood quantum based tribal 

citizenship. But first allow me to share with you some of my personal story, my 

positionality if you will, in order for you to gain a better understanding of who I am and 

why this issue is of such importance to me.  

Why this issue matters to me and should matter to Pueblo people 

  Due to my mostly urban upbringing, I have always had a desire to know more 

about my Pueblo and Indigenous cultures and histories. My Pueblo grandparents, who 

moved to California as a part of the federal Relocation program, formally known as the 

Relocation Act of 1956, helped raise me. Even though they have been gone for their 

Pueblos for over sixty years, they have maintained a strong connection to what they 

consider their spiritual homes and have taught me the values that I carry today. I do not 

feel that I am exclusively urban as I have been afforded the opportunity to live in both my 

Pueblos of Jemez and and plan to return to live again in the future.  

 As an adult I made a conscious choice to return to my traditional homelands. I 

currently reside in Santa Fe, also known as O Gah Poh Geh, White Shell Water Place in 

Tewa. Living here, equidistant from both my Pueblos allows me to stay connected and 

participate when I can. I feel privileged to have grown up in a time where many of my 

elders are still very much connected to our Pueblo ways of being and have imbued me 

with some of these understandings. I cannot help but feel that with the loss of this current 

generation of elders that we will lose a great amount of knowledge about what it means to 

be Pueblo people. That being said, I want to learn as much as I can, while I can, and pass 

this knowing on down to my daughter.  
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 As someone who has experienced a lifetime of movement, between California and 

New Mexico, including between the cities, towns and reservations therein, I consider 

both states my homes just as I consider my Pueblo communities my homes. Pueblo 

people have historically been involved in many migrations and not exclusively in a linear 

fashion to a permanent location, but rather a back and forth movement that maintains 

kinship ties and has enabled us to maintain connections with the land and culture. These 

days, those of us who live off the Pueblo, continue to return to spend time with loved 

ones, participate in ceremony and reconnect with our spiritual and ancestral homes.  

 Being a product of a family that participated in the federal Indian Relocation 

program, my ongoing research seeks to examine how family members define their 

identity as Pueblo people in the city and how they maintain their connections to their 

Pueblos and/or their Pueblo identities in spite of living away. I seek to identify those core 

values that are still maintained and lived out in daily life experiences that validate our 

Pueblo identity. Looking to the present state of our communities; the ongoing migrations, 

diaspora and mixed race children, I wish to explore how we can thoughtfully cultivate 

Pueblo identities while continuing to maintain our distinct identity as Pueblo nations. It is 

my hope that these identities might be rooted in the belongingness that Pueblo scholars 

have discussed in their writing (Abeita, 2017; Chosa, 2017), where we belong to our 

communities and they embrace us despite any state or policy-regulated blood quantum 

determinants. These ideas are at the center of my research.  

 Several outdated notions and terms about contemporary Native American people 

and identity need to be accounted for and remedied in order for us to move forward into a 

future that includes us. At this point in our collective history, the weight of a colonial 
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lifestyle and mindset has made itself apparent in not only the physical status of Native 

people today, who disproportionately face a multitude of health issues, but also in the 

way we think about ourselves and one another (Sanchez, 2017). Our dynamic, inclusive 

systems of kinship and relationality have been replaced by a forcefully imposed binary 

system in which Indigenous people are always positioned in the undesirable half.  

 As Raibmon (2005) states, “A gradual progression from hinterland to heartland; 

from margin to metropole; from savagery to civilization; from pre-modern to modern; 

from darkness to light: these have long been the cornerstones of colonialist paradigms 

around the world.” The western paradigm is founded on linear concepts of progress and 

ownership and an integral aspect of that of that paradigm involves moving specific 

groups of people and communities from the undesirable side of the binary to the desirable 

side in order to actualize goals that align with nation state objectives, usually revolving 

around land and resource extraction to produce a product that sells, and that of which 

one/some can profit. 

 What Raibmon described aptly describes the objectives of the Relocation 

program, also known as the Relocation Act of 1956, which was a policy designed to 

move Native people off the reservations to urban centers for job training and 

employment. In the early fifties, an eager, young workforce was needed to build a 

burgeoning aviation industry and other trades associated with booming the war industry. 

The government has already been plotting a way to solve the Indian problem, which 

essentially was the economic cost of maintaining trust responsibility to them if they 

continued to live on the reservation. Who better than the “Indians?” Besides, their “bow 

and arrow” culture was a thing of the past and they needed to get with the program.  
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 Cities were a place that the government naively believed Native people would go 

and get absorbed into, never to return home, rather opting to shed their specific tribal 

identities and embrace the dominant culture’s fruits.  How could their “impoverished” 

reservations compare? They clearly could not understand the connection that Indigenous 

people have to their places of origin and the means to which they will go to return.  

 One strand of binary thought is the assertion that one is either a “rez” or urban 

Indian, which seems to be common misconception among Native and non-Native people 

alike. This divisive way of thinking posits one over the other; often the urban Indians are 

considered culturally deficient by virtue of not living on reservations. As Strauss and 

Valentino assert,  

Indians in urban areas were negatively stereotyped by reservation people 

as fallen or sell-outs who abandoned tribal homeland, practice, politics, 

and problems for the good life in the city. Such stereotypes affected 

communication between members of urban and reservation communities 

and made it difficult for urban residents to return to their home 

reservations. (2001 p. 89)  

  Over time, a narrative of deficit was created and perpetuated to propagate that 

urban Native people were somehow less than their reservation counterparts, devoid of 

language and culture and forever needing to rise to the challenge of a progress we were 

never truly entitled to obtain anyway. Like a hamster running aimlessly on a wheel, we 

were supposed to be stuck in a liminal space and content with it. An unfortunate 

byproduct of this liminal status was that as Native people move toward “acceptability” in 

the dominant culture by way of obtaining western education, relocating for work and 
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other economic opportunity, we are liable of becoming “suspect” amongst our own 

people; meaning, there may be a common assumption that the more time one spends 

away from their tribal culture, immersed in the Western world, the less Native they are 

and thereby, the less they can be trusted.  

  Another liminal quality applied to Indigenous people is referred to as walking in 

two worlds.  This phrase is commonly used to explain the lived experience of 

contemporary Native people who must operate within a western paradigm as well as our 

own specific tribal epistemologies; these frameworks often described as being very 

divergent and even highly problematic. Although I find this phrase cliché, it does carry 

resonance in that we as Native people will never be considered fully human until all that 

is Native is taken out of us, hence the popular rhetoric of killing the Indian to save the 

man that was coined in 1892 by founder of Carlisle Indian school, Capt. Richard H. Pratt. 

In spite of all this, we continue to meander through these two worlds, sometimes very 

softly, other times strategically, and at other times begrudgingly.  

Alternating discrimination and support 

 As a Pueblo person who has grown up and lived mostly in the city, I have 

experienced discrimination by some of my own people. More than once I have been 

indirectly accused of not having a valid contribution to make in my tribal communities 

because I did not grow up there or speak my Indigenous languages. This treatment hurts, 

causes one to question their sense of belonging or “right to be there.” This can drive 

people to not want to engage with their tribal communities. To the contrary, I have also 

received much positive affirmation in my efforts to learn and participate in my traditional 

culture by family and community members in both my Pueblos of Jemez and Taos. It is 
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very empowering and heartwarming when people affirm your decision to come “home.” 

It is an acknowledgement that you belong. For example, I have had several people tell me 

they are happy I “found my way back” and that “it is never too late to learn and become 

involved.” That support is much appreciated and fuels my continued engagement.  

 Thus my research seeks to address binaries as well as boundaries, to challenge the 

urban/rez narrative by focusing on the movement and fluidity of our historical and 

modern day lived experience. Many urban dwelling Native people go back and forth to 

our tribal communities to connect with our families, communities and culture. We are 

resilient and adaptable, and that is exemplified in how we live our lives, moving between 

spaces and honoring the multiplicity of our existence. Having been raised between 

California and New Mexico, I have traveled back and forth between these two states, as 

well as my two Pueblos for my entire life. My four year old daughter is growing up with 

the same experience I had. Furthermore, she is also multiracial—on her father’s side she 

is Chinese and Jewish, so she has those cultures to draw from as well.  

 Both of my Pueblo (Jemez/Taos) use a ¼ Indian blood criteria, but that only takes 

into account the “blood” from the specific Pueblo. My daughter does not meet me the ¼ 

blood quantum requirement to be a member of Jemez Pueblo, where I am enrolled, yet 

her cultural identity is predominantly Pueblo. She sees the world as a Pueblo female 

because of where we live and how we live. Thus the categorization of children like her by 

our own communities through the ¼ criteria tends to conflate race with tribal 

membership, essentially citizenship in that particular Native nation. This is problematic, 

and I must admit I am still trying to unpack that conflation, which is why my research 
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sought to better understand how one Jemez family experiences culture, belonging, 

identity, and Indigeneity despite not living in New Mexico or perhaps being enrolled.  

This has me deeply considering notions of belonging and identity, and I believe 

calls for additional research on how Pueblo people will define and practice race, identity, 

and their very real implications on citizenship. I do not have the answers, but only offer 

some thoughts based on what I learned empirically through my fieldwork and what I 

learned through my extensive literature searches. As for my daughter, in the future, I am 

curious how she will choose to self-identify if she does not qualify to be a “Pueblo 

Indian” by blood quantum criteria. Because I have a Certificate of Indian Blood (CIB) 

and have received some of the benefits therein, i.e. healthcare, scholarships, I do not 

know what it is truly like to live a post-American Indian identity. Yet, what I do know is 

that when we are in our tribal communities, participating and being a part of ceremony 

and community doings, no one has ever approached me asking for my CIB.  

Pueblo values  

 Based on my fieldwork, I uncovered the persistence of our values as Pueblo 

people, which were identified thoughtfully by participants (see Journal Article). I 

encourage Pueblo leadership, Pueblo community members, and those who identify as 

Pueblo in general to consider our core values as Pueblo people when thinking and talking 

about our collective futures. How are we going to preserve our culture in light of 

continued western impositions to not only our Indigeneity but our humanity? I do not 

believe a CIB defines me or my Indigeneity as a mixed blood Pueblo woman. Surely, as 

Brayboy asserts, my classification puts me in a specific, unique and liminal category as 

an American Indian, but the label does not in anyway measure who I am or how I belong. 
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I assert that we must drastically rethink notions of identity and belongingness, as we 

move forward into an uncertain political and economic future.  

 For example, Shawn Abeita, Isleta Pueblo scholar states,  

Blood Quantum policy is a result of such federal constructions and is 

historically based on the U.S. federal government’s economic interest in 

American Indian land and natural resources. If, however, construction of 

identity in Pueblo nations is culturally based on the preservation of the 

Pueblo worldview as paramount, one strategy towards deconstructing 

colonialism and constructing an Indigenous  nation is to consider ways to 

cultivate and care for the whole tribe—every single  individual. (Abeita, 

2017, p. 148, my emphasis) 

 The Leadership Institute at the Santa Fe Indian School (LI) has done a significant 

amount of research on the idea of caring for Pueblo people through the notion of core 

values. LI was established in 1997 by a diverse group of tribal leaders, elders, and 

community members, both with and without formal higher education. Since then, LI, in 

collaboration with Pueblo community stakeholders, have facilitated many Community 

Institutes to identify priority issues in our Pueblos and strengthen individual and 

collective capacity to address these issues. Each institute is often centered on specific 

themes and includes a three-part conversation on Pueblo core values, federal policy 

construction and finally, community driven solutions. Foundational to the over 40 Pueblo 

and New Mexico tribal discussions over the past decade has been the notion of core 

values, which are individual, interpersonal, familial, and communal and that reflect 

values of Pueblo knowledge systems and values of retrieval or how we can return to what 
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might be shifting or being lost (The LI & Sumida Huaman, forthcoming). 

 I participate in LI programming and events, and I believe my engagement with 

them in various capacities since early in their inception has had a large impact in how I 

have been able to reconnect my Pueblo communities and strengthen my own core values. 

The work I do, paid and volunteer, is a manifestation of those core values—the values of 

both what we are instructed to understand as Pueblo peoples like respect and love, as well 

as the values of retrieval like resilience. I distinctly recall a Community Institute think-

tank gathering hosted by the Leadership Institute at the Santa Fe Indian School (LI) in 

2002 involving Pueblo community members from any of the 19 Pueblos of New Mexico. 

I am not sure of the specific theme of this Institute was, or if it even had one, as again this 

was in the early stages of their now well-established, thematic based institutes. Looking 

back, this singular event became a turning point in my life. Regis Pecos from Cochiti 

Pueblo, co-founder of the LI, gave an impassioned speech that would stay close to my 

heart and motivate me to continue my journey towards being a part of and giving back to 

my Pueblo communities.  

 At one point in his speech, I felt he was directly acknowledging me when he 

expressed to the group gathered that as Pueblo people that it is a core value to be 

inclusive to all our community members. Not only that, it is our duty to embrace those 

who choose to come back after having been gone or perhaps not having lived there at all. 

Pecos’s speech made me feel vital and important. I believe it made all of us in the room 

feel a part of something bigger. He built a web of connectivity between us all with his 

words, and each of us was one strand in that web, holding each other up and honoring 

each other’s unique contribution. Such is the gift of a speaker and community organizer 
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like Regis Pecos, who is in so many ways himself an embodiment of our Pueblo core 

values.  

 Near the end of his poignant speech, Pecos proceeded to ask the question that 

anyone attending LI Community Institute gatherings will hear him ask—What will be 

your contribution? It was then I knew that I had made the right decision to come back to 

Jemez Pueblo as an adult, to return to my larger Pueblo communities and give back 

through education, activism, advocacy, and the arts. To me, this is belonging—giving 

back, and through it, I felt a sense of excitement and obligation. Also essential is 

acceptance, however, and it was an honor to be accepted and embraced in one important 

and impactful segment of my Pueblo community, the LI family. This sense of 

belongingness has made all the difference.  

 After that first LI Institute, I have gone on to continue my education in effort to 

give back to my communities as an educator, writer, community activist, and artists. I 

have worked and taught in Jemez Pueblo, for their education department and as a 

Language Arts teacher at Walatowa High Charter School. I have also help create a youth 

group in Jemez Pueblo called the Walatowa Green Stars who helped bring recycling to 

the community. I have also taught at A at the Native American Community Academy in 

Albuquerque and the Institute of American Indian Arts in Santa Fe. I have also continued 

my relationship with LI as a Creative Writing instructor for their annual Summer Policy 

Academy and for a couple years worked on a Pueblo youth publication called The Yucca 

Cord. This is only a sampling of the work I have done.  

 Most recently, I have co-founded 3 Sisters Collective (3SC) in Santa Fe; a 

Pueblo/Indigenous women-centered grassroots collective that seeks to re-center a 
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Pueblo/Indigenous presence through arts, ecudational events and community based 

actions that promote positive representations of this areas first inhabitants. This is but 

another example of how I have built my life’s work on the Pueblo core values I was 

blessed to be imbued with and once I obtain my doctorate, I hope to be able to do even 

more and have access to more resources.  

 I would like to pose a challenge to not only leadership but to our entire Pueblo 

communities, to go back to our original instructions, more specifically our core values of 

inclusivity and acceptance. I have recently become familiar with the term multiverisity. It 

is basically an acknowledgement of all the differences and intersectionalities that can be 

found in any given species. In its’ essence it is inclusive, like a pliable spider web, 

making room for everyone and everything to co-exist in a healthy, safe and productive 

manner. If we as an entire community can start to move out of the confines of 

“Indianness” and its relationship to blood quantum criteria, maybe we can start 

expanding notions of identity to include all of our people, particularly our most 

vulnerable, our children.  

For our children 

 At the same time, I am concerned about how my daughter is going to be treated at 

both of our Pueblos if it became common knowledge that she does not have a CIB. We 

live on our ancestral homelands and she participates to the extent she can as a five year 

old. She has been on the waiting list for naturalized status in Jemez Pueblo for a year and 

a half; a lesser form of citizenship and again, much like “Indian,” a misnomer, as she is 

not a foreigner attempting to gain status in any specific country. I am uncomfortable with 

the term naturalized as I am concerned the label could be stigmatizing. I also resent the 
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fact that when discussing her status with the tribe’s enrollment employee, was told that 

the tribe, is trying to figure out what they are going to do with all the one-eighthers.  

 The more I thought about it, the more I was angered with my daughter being 

referred to as a numerical equation. If that is the case, I do not wish to put that burden on 

her. I do not want her to have identity issues because of some imposed label. I want her to 

continue to be the proud little Pueblo girl she considers herself, who attends a tribal 

school, and always wants to corn dance. I want her communities to accept her. If they are 

not going to accept her because she's what is considered “Indian” enough, then I would 

just as soon not do that her. We do not need the piece of paper to tell us who we are.  

 I know I belong to my tribes because of who my grandparents are. I know I 

belong because I have lived in both my Pueblos and have been going to them my entire 

life. I know I belong because of my family who currently live there. I know I belong 

because people know me and the good work I do. I know I belong because I participate as 

often as I can. This is how I know I belong as well as my daughter and I don’t need a CIB 

to tell me that, nor will my daughter. We have to start talking about the reality that in 

roughly a few generations, if blood quantum criteria continues to remain the way it is, 

most Pueblo people by their own citizenship terms, aren’t going to be Pueblo anymore. 

When that happens, how are we going to define our identity? If things do not change, we 

are going to have to come up with a new sense of identity, and fast.  

 Now that I have outlined the issue of identity as it relates to existing blood 

quantum policy and discussed our Pueblo core values of inclusion and acceptance, I want 

to imagine a Pueblo citizenship framework that is rooted in the core value of what I am 

going to refer to as “radical inclusivity”. I interweave the findings of my dissertation 
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research in order to offer recommendation as to how relationships with all our people can 

be strengthened.  

• Finding I: Due to previous impositions by the federal government, specifically 

forced western education often working in tandem with various Christian 

denominations, militarism, and the introduction of the cash economy, the 

Relocation program was able to capitalize on peoples who had already been 

moved or displaced from traditional homelands under the guise of economic 

opportunity.   

It was interesting to learn about how much U.S. removal and assimilation policies had 

been impacting the Pueblos since the 1800’s and had already begun impacting the fabric 

of Jemez Pueblo communities and families. I realized how my grandparents generation 

and those coming of age in the forties had already experienced separation from their 

families through western education, boarding school and male family members going off 

to the military and war. You could say that this generation, now in their late seventies and 

early eighties were prime candidates for recruitment into the Relocation program.  

 I believe our tribal leaders should have a strong understanding of federal policy 

and how it impacts people to this day. Appointed or elected leaders should have to 

undergo a “crash course” when they come into office and all discussions therein should 

be based on the understanding that we are all continually impacted by the policies of the 

past, whose ramifications are still playing out. I propose this part of our history needs to 

be understood better and taught in schools where culturally based curriculum is being 

taught and even in all public schools. This history could also be made into an exhibit and 

cultural centers like the Walatowa Visitors Center where people from the community and 
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beyond could learn about this important part of our modern history. Overall, I feel there 

needs to be a stronger correlation between the effects of policy and why people are not 

living in their tribal communities, so that we can approach solutions and methods of 

reconnection from a place of understanding that people have not always left by choice.   

• Finding II: The second generation unanimously expressed having fun, enriching 

and safe childhoods with a strong sense of Native identity as a result of the 

systems of care found in urban support networks and frequent visits to Jemez 

Pueblo.  

This finding dispels the notion that those Pueblo people who live in the cities do not have 

a strong sense of identity. Their families made sure they stayed connected to their Pueblo 

roots with frequent visits home and also in the various urban networks that were 

flourishing at the time, including pow wow and American Indian centers. It also 

highlights that there was some benefit to Relocation in that the children of parents who 

relocated were able to adapt, befriend coexist with people of all races, including other 

Native people, many of whom were also new immigrants, in safe neighborhoods. That 

nearly all second-generation participants in my research claimed to have fun childhoods 

is rather remarkable to me and speaks directly against a deficit paradigm associated with 

Native people who live in the city as being inherently deficient.  

 That being said, how can we bridge understandings and connections between 

these two demographics of Pueblo people? How can we create opportunities for those in 

the cities to stay connected to their reservation counterparts and vice versa? Some ways 

this has been done is through tribal newsletters where people can submit information for 

publication, including wedding, graduation and death announcements, promote events, 
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and highlight tribal members who live in different locales and what they are doing. 

Another means is through summer enrichment programs where Pueblo youth who live in 

the city can come home for the summer like their parents and grandparents used to, and 

participate in, cultural education initiatives embedded in traditional activities, i.e. 

farming, making ceremonial attire, adobe making and structural rehabilitation.  

 I know Jemez Pueblo allows non-Native groups, often college students on service 

trips, to come into the community and work, so why not our own youth in the cities. This 

is a program I would like to propose, help develop and recruit for. Another would be an 

annual community gathering, like a barbeque and games event, scheduled around feast 

day time, where families and individuals who live off the reservation and the existing 

community can come get to know one another, eat, share stories and have an all around 

good time. Families could make shirts with their last names on them like they do at 

family reunions and get to know how big the breadth of their family and relationality is.   

• Finding III: Most of the second generation and some of the third did not grow up 

aware of their parent’s/grandparent’s participation in the Relocation program. In 

spite of this, most feel that relocation was a good decision.  

This was a very enlightening finding as it gave me a better awareness of how 

systematic racism in works in tandem with federal policy. This happens often without 

the consent or knowledge of those who are being directly affected by these policies. 

This goes back to my comments around Finding I, in that education needs to happen. 

People need to know the circumstances that have sought to undermine the fabric of 

our communities by taking children and people away for school, work and 

military/war. With better understanding comes empathy and that is something I have 
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found is lacking when people do not understand why one does not know their tribal 

language or live on the reservation.  

• Finding IV: Pueblo core values continue to be practiced in the California down to 

the fourth generation, through family cohesion, a strong work ethic, spirituality 

and sacredness of food.  

One observation I was pleasantly surprised by is how similarly all my Madrid families 

live, despite us being rather far from one another in various parts of California. I believe 

this is a testament to our Pueblo core values still very much at play in the way they live in 

close proximity to one another, continue to have a strong foundation of spirituality, albeit 

practicing that faith in different ways, and a great love of food, shared meals and the 

stories shared therein. 

 As I consider how these core values can be maintained, it makes me want to talk 

about innovative ways we can learn and practice our culture. One way is through 

technology. A barrier that I see currently is Pueblo’s attitudes toward language, and the 

secrecy around that. Both my Pueblos do not have a written form of their language, or 

have not officially adopted one. I do believe an orthography has been created of the 

Jemez Towa language but a written language is still heavily contested for many reasons 

of which are of traditional and historical nature. Pueblo languages, as all Native 

languages are meant to be orally passed down, and that is very respectable and honorable 

to want to continue that, but is it realistic?  

 I have seen firsthand tribes using technology to create some awesome and 

interactive cultural and language tools. We have to start getting creative if we are going 

to preserve our language for years to come, and for someone like me, and other family 
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members who do not currently receive the benefit of daily language immersion, this 

would be a wonderful tool to hear and practice using the language. Just because we do 

not live there doesn’t mean we are not interested in learning. Now there is a question as 

to how this technology could potentially get into the wrong hands, but at this point in 

history, who is really coming into our communities and trying to destroy our traditional 

practices? Perhaps we have to start moving beyond the once justified fears of outsiders 

learning our language to convert us or do us harm.  

• Finding V: The Madrid family, of which I am a member, down to the third, and 

now fourth generation, albeit raised predominantly in the city continue to have a 

strong connection to their ancestral and spiritual homes, their Pueblos, and want 

to be considered part of the community in spite of living away. Some have even 

gone back to live in New Mexico or are planning to in the imminent future; while 

others may want to return “home” but are unable to for reasons due to economics 

and familial roots that have been established in CA.  

This was significant because I am now in a better position to understand the power of 

culture and spiritual connections to places of origin, and how this connection is 

maintained over multiple generations and locations. There is often the assumption that 

because people do not live in their Pueblo anymore, they are not vested or interested in 

being a part of the community. My findings show this couldn’t be further from the truth. 

In fact, I have several family members, including myself who have come back their 

Pueblo communities or in close proximity, or have a plan to return to live in the future. 

 One issue that came up in participant interviews was access to land and housing.  

There are Jemez people and I am sure many Pueblo in the cities who want to return but 
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do not have a place to live or build a home. Traditionally, land was passed down within a 

family, but what if there is no land to pass down, or it has been passed down to someone 

else? A cousin in California who seeks to live in Jemez Pueblo said when he contacted 

the tribe for information about housing he was not able to get much assistance. How do 

we create a mechanism for those who wish to return to the Pueblo to live, to start making 

that reality possible? There has to be a way.  

Conclusion 

 How can we begin to create space for all our Pueblo people? And using our core 

values, how can we begin to widen the web of inclusivity? With regard to blood 

quantum, what other ways can we consider to measure ones connection to the 

community? How do we truly define citizenship into the great Hemish Nation or any 

tribal nation for that matter? Other tribes have and are adopting innovative new 

approaches that I suspect our rooted in their core values of inclusion and relationality.  

 As I stated earlier, no one has ever asked to see my CIB when I am participating 

in a ceremony and I pray that will never be the case for anyone who seeks to engage in 

traditional doings. Maybe we should start by looking there, at what our ceremonies teach 

us about coming together with a common vision, for it is that vision and intention that has 

sustained us to this day. Perhaps with a good amount of prayer, sharing of stories and 

ideas over delicious traditional foods, and keeping future generations in the forefront of 

those discussions, we will come to a thoughtful solution that will reverse the damage that 

blood quantum and other federal policies have done to our people. I urge our current 

tribal leaders to address this issue with due diligence, for our unique identity as Pueblo 

people depends on it.      
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