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Counseling American Indians
Laurence French

MULTICULTURAL and cross-cultural ccunseling has made
tremendous inroads within the past two decades, yet much

still needs to be done especially in the area of integrating theory,
research and counseling techniques. This paper addresses the issue
of Indian counseling, attempting to link contemporary counseling
techniques with unique Indian cultural attributes. Two native Ameri-
can groups are used in illustrating this phenomenon-the Cherokees
and Plains Sioux. The former was selected because it represents both
a matrilineal and horticultural a,boriginal culture while the latter
reflects both a patriarchial and nomadic aboriginal lifestyle.

Tiie Genesis of Contemporary Counseling Psychology
Contemporary counseling emerged, for the most part, out of the

post war (WWII) era when group therapy became popular.* Indeed,
the main reason for this movement was an economic one, yet certain
intrinsic values emerged from this technique per se. Perhaps, the
most significant latent function was the &dquo;therapeutic environment&dquo;
group counseling created. At any rate, insightful psychologists and
psychiatrists such as Moreno, Sullivan, Rogers and Lewin readily
say the utilitty of this phenomenon molding it into unique counseling
modalities on which contemporary counseling techniques are based
(Binder, 1976; Yalom, 1975; Shaffer, 1974).
The group therapy movement also proved to be a convenient

vehicle for the expression of internal dissension within the ranks of
the psychoanalytic school. Not only did Freud’s students reinterpret
and contribute to his works on personality and the techniques he
popularized for the treatment of personality disorders-psycho-
analysis-many of these scholars and clinicians openly challenged
elements of the Freudian perspective as well as each others treat-

ment philosophies. Consequently, C. G. Jung, Karl Abraham, Alfred
Adler, Karen Horney, Erich Fromm, A. H. Maslow and Harry
Stack Sullivan became leaders of their own particular psychoanalytic
schools.

These internal divisions within psychiatry were exacerbated by
the challenge from the growing behaviorism which developed
around the works of Ivan Pavlov, John Watson, Hermann Ebbing-
* Some trace the foundations of group therapy to the turn of the century
(1905 when Joseph Hershey Pratt introduced the group format as a vehicle
for helping advanced tuberculosis patients to cope with their health dilemma.
Actually, this approach better fits the behavioral therapy variety of counseling
than it does either the intense group psychotherapy or the sensitivity group
orientations.
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haus, E. L. Thorndike and, later, B. F. Skinner. The strength of the
behaviorists lie both in their long tradition, which they traced to
Aristotelian &dquo;associationism,&dquo; and their strong ties to &dquo;positivism&dquo;
-the scientific perspective. Clearly, the war-time acceleration of

computer technology greatly benefitted the behavioral school. Soon
behaviorism branched into experimental, cognitive, and treatment
camps each utilizing this new technology in their quest for better
knowledge regarding the complexities associated with human be-

havior, and doing so through process and memory retention and
recall as well as prescribing scientific methods for modifying these
behavioral modes.

Contemporary counseling psychology draws from both the psycho-
analytic and the behavioristic perspectives. The major contributors,
however, were scholars like Moreno, Sullivan, Lewin and Rogers,
who were able to integrate the group therapy element into innova-
tive counseling frameworks.
Jacob L. Moreno was one of the first to explore with group

therapy opening his Theater of Spontaneity in Vienna in 1921. He
came to the United States in 1925 and it was here he developed his
concept of &dquo;psychodrama.&dquo; These early experiments with creative
and cathartic self-expression perhaps illustrate the first use of

groups for the specific purpose of creating a therapeutic environ-
ment. Indeed, Moreno’s influence is so strong in this area, he is often
credited with developing group psychotherapy (Sha.ffer, 1974). These
psycho and sociodramatic processes often employed the group more
as an audience than as co-counselees. Nevertheless, these processes
did occur within a group context and, equally significant, they
focused upon the here-and-now, yet another critical group counsel-
ing technique.
Harry Stack Sullivan did much to link psychiatry with social

psychology, notably the &dquo;symbolic interactionists.&dquo; Drawing on the
earlier works of George Herbert Mead (1934), Charles H. Cooley
(1902) and W. I. Thomas (1951), Sullivan expanded Freudian psycho-
analysis to involve the &dquo;primary groups’ where significant socializa-
tion occurs. He integrated the symbolic interactionistic concepts,
&dquo;generalized other&dquo; and &dquo;significant other,&dquo; into the psychiatric
realm consequently developing his own term which he used to depict
the major agent of socialization-the &dquo;mothering one.&dquo; As a

medically trained psychiatrist, Sullivan did much to encourage others
to forge inter-disciplinary pursuits in their quest for viable beha-
vioral treatment modalities. Moreover, he introduced the primary
groups as an effective means for group therapy (Sullivan, 1955).

Clearly, the transition from group-psychotherapy to group counsel-
ing emerged out of the T-Group and Laboratory Method initiated
by Kurt Lewin in 1946, which, incidently, was a response to inter-
racial sensitivity among public servants and official. Lewin’s con-
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tributions to counseling psychology also included popularizing the

Gestalt method, a technique he learned in Germany under the direc-
tion of Wertheimer and his colleagues, Kohler and Kaffka. The
Gestaltans posited a holistic approach to human perception contend-
ing that humans perceive their particular realities directly as a

whole and not as clusters of sensations (bundles and association

hypotheses) as was commonly believed previously. Equally significant
is the Gestalt view of &dquo;closure&dquo;-the tendency for people to perceive
reality within limited cognitive boundaries. This psychological pheno-
menon is now commonly referred to as &dquo;psychic or personality space&dquo;
and plays an important role in both individual and group counseling
today (Lewin, 1942).

Lewin’s influence with sensitivity training groups was cut short by
his death in 1947. Nevertheless, he is often credited as being the
&dquo;spiritual father&dquo; of this movement. The significance of the move-
ment was that it advocated sensitivity training for &dquo;normal&dquo; people
thus greatly expanding the group counseling concept. The initial

training seminars were held in Connecticut under the direction of
the Research Center for Group Dynamics at MIT. The seminar-
orientation was subsequently modified the following year at a special
conference held at Bethel, Maine.
Here distinctions were made between Action Groups (A-Groups)

and Sensitivity Training Groups (T-Groups). The laboratory method
established boundaries for both types of group encounters (Gestalt
influence) with the A-Groups closely resembling the social/psycho-
logical task-oriented groups and the T-Groups emerging as a unique
format for interpersonal learning. This method was soon (1950)
adopted by the National Education Association (NEA) as a per-
manent organization known as the National Training Laboratory
(NTL).
The T-Group model also provided counseling psychology with

much of its terminology and techniques, concepts which clearly
reflect the Gestalt influence (scientific systemic approach). Notably
among these terms and techniques are: &dquo;unfreezing,&dquo; &dquo;observant
participant,&dquo; &dquo;feedback,&dquo; &dquo;self-disclosure,&dquo; &dquo;here-and-now focus,&dquo;
&dquo;therapeutic environment,&dquo; and &dquo;group norms.&dquo; Moreover, the focus
was on a stepwise process of self-awareness. A related development
in sensitivity groups was the wide use of &dquo;structured group exer-

cises,&dquo; a phenomenon which may well have expanded from its

original function, that as a means toward the larger therapeutic end,
now often used as an end-in-itself.

T-Groups soon generated their own off-spring, one which quickly
out-distanced its parent organization in popularity during the 1960’s
and 1970’s. This was the Encounter Group movement which gained
wide acceptance on the West Coast. The Encounter Group counseling
orientation is closely associated with Carl Rogers. Rogers already
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revolutionized individual therapy with his client-oriented technique.
Moreover, he did much to expand the counseling field beyond the
medical prufession. Prior to the Second World War most clinical

professionals were medical doctors (psychia,trists). Rogers was a psy-
chologist with a PhD and not an MD (Rogers, 1969).
While Rogers is credited with coining the term &dquo;encounter group&dquo;

this orientation first evolved out of a NTL regional branch estab-
lished in Southern California. Demand for personal growth, self-
awareness and sensitivity toward problems with living became para-
mount considerations within these sessions and soon the new En-
counter Group movement was underway. It soon provided a popular
vehicle for the new &dquo;humanistic psychology&dquo; of the 1960’s and
1970’s. Encounter reflects the group method whereby members
challenge each other during the therapeutic sessions.
A parallel movement within the social sciences provided evidence

which lent support to the counseling psychology movement. The
works of Hollingshead and Redlich (1958), H. Warren Dunham

(1965), Herbert Hymann (1942) and others did much to challenge
the long-held myths of mental illness offering theoretical and

empirical information which strongly suggested that mental illness,
especially stress related to problems with living, are common to all
humans. The public response was the development of community
mental health centres and the philosophy of preventive and continu-
ing mental health maintenance, programs which best reflect the

counseling psychology perspective.

Contravening Cultural-Orientations and its Impact on
Counseling Psychology

Social philosophers have long recognized two basic, albeit con-
travening, epistemological methodologies. These metaphysical value-
orientations direct societies toward either cooperative or competitive
ideological foundations. They reflect the artificial and relativistic
nature of human society per se. That is, each society, at any given
time, interprets life according to its particular social realities (world-
view). Consequently, social realities are actually artificial constructs
of reality and that these particular realities then become real to

those, and usually only those, who subscribe to a given cultural-
orientation (social value system).

Indeed, one of the better discussions of this age-old philosophical
phenomenon was put forth by Erich Goode: &dquo;All civilizations set
rules concerning what is &dquo;real&dquo; and what is not, what is &dquo;true&dquo; and
what is &dquo;false&dquo;. All societies select out of the data before them a
world, one world, the &dquo;world taken for granted,&dquo; and declare that
the &dquo;real world&dquo;. Each one of these artificially constructed worlds
is some degree idiosyncratic, unique. No individual views reality
directly, &dquo;in the raw,&dquo; so to speak. Our perceptions are narrowly
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channelled through concepts and interpretations.... The specific
rules governing the perception of the universe which man inhabits
are more or less arbitrary, a matter of convention. Every society
establishes a kind of epistemological methodology. Meaning, then,
does not automatically announce itself. Rather, it is read into every
situation, event, entity, object, phenomenon (Goode, 1969:84).

History attests to the intensity of these ideological beliefs and their
resulting conflicts. Nevertheless, attempts have been made to analyze
the cooperative and competitive world-views within the framework
of contemporary western social philosophies-the post-enlightenment
scientific and technological era. Indeed, the great debates put forth
by the British empiricists (Hobbes, Locke, Rosseau, Hume ...)
continued into the Twentieth Century with the works of Emile
Durkheim (1858-1917), Ferdinand Tonnies (1855-1936), Pitirim
Sorokin, among others.
Durkheim (1954) provided an excellent functional analysis of social

ideologies suggesting that they provided a shared purpose in life, a
purpose articulated through custom, symbols and rituals. Social
ideologies (cultural-orientations) provide the group with a shared

epistemological methodology, a world view, one which addresses the
basic categories of the understanding-the universal properties of
culture: time and space, class, number, cause, substance, per-
sonality....

Paradoxically, Durkheim (1968) shared the common belief of the
time that cooperative societies were anachronisms of a more primi-
tive era. Tonnies (1957) and Sorokin (1928) reinforced this belief in
&dquo;progressive social evolution&dquo; (circa 1850’s to 1920’s) and all three
scholars posited theories which viewed cooperative (folk) societies
as being inferior to the new technological competitive social model.
Durkheim labelled the cooperative folk societies, &dquo;mechanical,&dquo; and
the new competitive technological societal model, &dquo;organic.&dquo; Tonnies
used the terms &dquo;Gemeinschaft&dquo; (folk) and &dquo;Gesellschaft&dquo; (urban
technological) while Sorokin coined traditional folk societies, &dquo;sen-

sate,&dquo; and the urban, technological societies as &dquo;ideational&dquo; cultures.
This ethnocentric bias was not only reflected in the leading social

philosophies of the time, it was also engrained into the basic founda-
tion of Western social/philosophy-the &dquo;protestant ethic.&dquo; Max
Weber (1958) did much to articulate the origin, justification and
purpose of the protestant ethic and how this ethos was supportive of
the urban, technological, capitalistic societies which emerged out of
the ruins of the Middle Ages. He noted that the values of certain
Protestant groups. Calvinists, Pietists, Methodists and Baptists, lent
strong support to the values of capitalism. Indeed, the Protestant
ethic was initially based upon the principle of predestination or &dquo;the

calling&dquo; as well as the concept of asceticism. Within this frame-

work, success and asceticism became reciprocal social and moral
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indicators of individual superiority within Western societies.
Asceticism eventually became a casualty of secular capitalism

while most of the other values associated with the Protestant ethic
are still part of the Western value-system, including the work ethic,
individual achievement and culpability and, of course, individual

competition. Accordingly, educational success, occupational status
and material wealth are all viewed as important measures of one’s
success. The basis for this social world-view is that it is believed that
all members of society have an equal opportunity to achieve success
through the vehicle of individual competition, therefore, the winners
of this social &dquo;survival-of-the-fittest&dquo; contest should be dispropor-
tionately rewarded for their inherent superiority. This world-view,
and its corresponding perception of man, is strongly ingrained in

contemporary counseling psychology, with perhaps its strongest
influence being in the realm of &dquo;humanistic&dquo; (existential) psychology
where individual self-determination is stressed.
There is little doubt that the competitive, Protestant Ethic repre-

sents an antithesis to the coopera.tive folk thesis. American Indians,
as diverse a group as they are, universally subscribed to a particular
folk orientation known as the &dquo;Harmony Ethic&dquo;-an aboriginal
world-view and resulting value system that directly linked man to
nature. Not only did the Harmony Ethic prevail among aboriginal
cultures, many of these folk attributes have survived to the present.
Here, avoidance and mutual obligations are the main tenets of this
ethos. Within this perspective, people try to avoid giving offense to
others within their group. Individual autonomy, along with a high
valuation placed upon independence, is yet another important ethical
value as is its corollary; a resentment of authority and a comple-
mentary hesitancy to command others (Kupferer, 1966; Stonequist,
1937; Weber, 1958).
This ethic also provides projective face-saving techniques for

traditional Indians through the use of neutral third persons and/or
objects. Moreover, American Indians are culturally conditioned not
to display public emotions and to avoid expressive gestures such as
direct eye and/or physical contact, especially in public. Besides, for
these avoidance techniques to work they must be complemented by
an equally complex obligatory network.

Those subscribing to this world-view avoid publicly embarassing
others while feeling compelled to fulfill the wishes of friends and
relatives. Hence, obligatory hospitality, public impassivity, the
refusal or unwillingness to contradict, a reluctance to assume

authority and a strong sense of individual autonomy regarding per-
sonal behavior provides a profile of the person socialized within the
folk Harmony Ethic.

This is not to imply that aboriginal Indian cultures were totally
passive. Quite the contrary, highly structured avenues of tension
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release were built into traditional cultures. Wars and rituals played
an important tension-management role allowing considerable per-
sonal license during these highly emotional activities. Unfortunately,
white political, military and religious leaders viewed these activities
as manifesting heathen beliefs resulting in most Indian rituals being
either outlawed or strongly discoura.ged. Thus, traditional tribal
rituals and festivals were forbidden without being replaced with new
avenues for tension release.

Instead a colonial, accommodative model of social control was
imposed which attempted to implement policies through secondary
institutions making certain to maintain a social and, often, physical
distance between them and the group they regulate. This formal
separation between the regulators and the regulatees often succeeds
in generating an insurmountable communication gap. Indeed, the
lack of primary interaction between the two groups actually serves
to deny either groups adequate opportunity to empathize with the
other. Moreover, the flow of communication in these situations is
usually one-way being initiated from the dominant regulating agency
and directed toward the dependent subordinate group with little or
no opportunity for feedback.

Consequently, a small elite of regulators (BIA, ANA ...) deter-
mine policy according to their beliefs and cultural perspective, here
the Protestant Ethic, while maintaining rigid physical and social
distance between themselves and those being regulated. The reason
these programs fail is that once they strip Indians of their cultural
identity, denying them access to their traditional ways the regulating
agencies then fail to fill this void with a viable substitute. What

usually results is that this process of federal paternalism tends to
crea,te adolescent wards who are then torn between the arbitrary
expectations of adult responsibility and those of childhood depen-
dency.
Attempting to make an Indian learn white ways at the expense of

his &dquo;Indianism&dquo; leads to increased turmoil which is often inter-
nalized and concealed through alcohol, tension and the like. In rare
occurrences it erupts in aggressive productivity like that which
happened with Vine Deloria Jr. (1968) and Adolph Dial (1975). But
for most Native Americans the end result is massive self-aggression
(alcoholism, mental and physical health problems and suicide) or
other-aggression (assault and homicide). There is little doubt that
the most well-adjusted native Americans are those who are proud
of being Indians.

Clearly, any viable native American therapeutic model must en-
courage Indian clients to become more responsible, with &dquo;respon-
sibility&dquo; defined in culturally-relevant terms. Native American beha-
vioral patterns, like those of most groups, seem to be dictated by
certain cultural factors. In order to ascertain the nature of an Indian
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behavioral problem, the therapist must first understand the cultural
circumstances surrounding the client’s marginality.

Native Americans seem to fall on a social continuum with &dquo;abori-
ginal traditionalism&dquo; situated at the extreme right end and &dquo;white
assimilated&dquo; located at the polar left extreme.

Traditional Indians (Aboriginal traditionalism)
Middle Class Indians (White assimilated)
Marginal Indians

The continuum in turn can be subdivided into three social classifica-
tions each with its own psycho-cultural perspective and, correspond-
ingly, its own unique behavioral problems (French, 1976).

(a) Traditional Indians : These native Americans are also referred
to as &dquo;full bloods,&dquo; &dquo;Real Indians,&dquo; and &dquo;conservatives.&dquo; Altogether,
it is estimated that about 25 percent of our nation’s 800,000 native
Americans fall into the &dquo;traditionalist&dquo; category. Their psychological
perspective is the most &dquo;traditional,&dquo; meaning that of all native
Americans they are the ones who must strongly a.dhere to the

Harmony Ethic. This world-view is one where man is seen as only
another component in the scheme of nature. The natural environ-
ment (Mother Earth and Father Sky ...), and not man, is seen as

being the superior force. Traditionalists feel that their destiny is

intricately and intimately related to, and dependent upon, other
natural phenomena. This is their assumptive world (Frank, 1961),
one where life, like nature, occurs in cycles. They feel compelled to
not only cooperate with their fellow Indian cohorts but with all
aspects of their natural environment as well (Reid, 1970). In this

respect, natural cycles have much to do with their behavioral
patterns; a complex system based on cycles of &dquo;passivity&dquo; punctuated
with ritualistic sequences of tension-management.
Tension-management among traditionalists is based on prescribed

activities where considerable personal license is sanctioned including
even, otherwise criminal or taboo acts. This behavior is allowed in
terms of their cultural rationale which assigns the blame for these
otherwise indiscretions on neutral third persons or objects, one of
which is alcohol. Within this perspective a traditionalist can engage
in bout drinking at prescribed intervals and still be considered
responsible according to the groups’ own standards. And since most
of the culturally prescribed avenues of tension-management have
been denied native Americans by the dominant white society, alcohol
has come to represent a convenient mode of ritualistic escapism and
tension-release for the traditionalists (Neihardt, 1932/Radin, 1920).
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(b) Middle Class Indians : While this group comprises the smallest
proportion of native Americans, estimated to be less than 15 percent
of all Indians in the United States, they are the most influential in
terms of majority/minority interactions. In other words, these are
the Indians who have been most favored by the larger white society
and, until recently, were the ones most likely to hold important
positions within the white-dominated Indian regulatory structure.
They are also referred to, by other native Americans, as &dquo;White

Indians,&dquo; &dquo;Apples,&dquo; &dquo;Five-Dollar Indians&dquo; and &dquo;Uncle Tomahawks,&dquo;
all considered to be derogatory terms (French, 1977). Middle class
Indians are those who subscribe to the norms of the larger social
order and are openly rewarded for their loyalty. A common BIA
practice is to groom the middle class Indians, usually the white-
looking Indians, for middle level reservation managerial positions.
Within this category you also have pseudo-Indians, commonly called
&dquo;Five-Dollar Indians,&dquo; who paid government officials, during the
allotment era, to include their names on the official, federal Indian
rolls hence qualifying them to receive Indian land as well as to

participate in Indian programs. Many of these pseudo-Indians were
absorbed into the BIA hierarchy and passed off as &dquo;Indian leaders.&dquo;
At the other end of this classification is the &dquo;Apple,&dquo; the native
American who is phenotypically Indian, yet acts like he or she is
white. On the whole, &dquo;middle-class Indians&dquo; subscribe to the Protes-
tant ethic and those who have behavioral problems usually manifest
symptoms similar to their white counterparts.

(c) Marginal Indians : The remaining sixty per cent of the Ameri-
can Indian population in this country could be classified as being
&dquo;marginal&dquo;-those Indians torn between their traditional cultural

heritage and the dictates of the larger majority society. Generally
speaking, &dquo;reservation marginals&dquo; have better access to knowledge
of their traditional heritage, a situation not always shared by their
urban counterparts. Another group of marginals are the rural, non-
reservation Indians. They often share problems similar to those

afflicting their urban counterparts, but with even fewer avenues for
solutions. This group was finally given recognition during the mid-
1970’s mostly due to the effort put forth by the American Indian
Historical Society. The Lumbee of North Carolina is one such group
struggling for federal and state recognition. And like the others, the
Lumbee represent the remnants of traditional tribes decimated by
centuries of conflict with the majority society (Dial, 1975).
Many marginals suffer the dilemma of looking &dquo;Indian&dquo; and want-

ing to be &dquo;Indian&dquo; while not knowing the exact nature of their

heritage and with little opportunity to find their true identity. For
these marginals Pan Indianism offers a partial solution. Pan-
Indianism attempts to provide a general Indian ethnic image, one
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that can be readily shared by the some 500 separate Indian groups
in the United States and Canada (French, 1978). Nevertheless, access
to either the traditional and even the middle class orientations is

greatly limited for most marginals. And this factor alone has con-
siderable significance in terms of counseling Indian clients.

Counselling American Indians
While the Harmony Ethic provides a broad cultural-orientation

and a valuable general perspective toward understanding American
Indians, it does not, in itself, answer the more critical questions
relevant to counseling psychology. Counselors must iirst take into
account the particular cultural-orientation of the Indian client. In-
deed, the Bureau of Indian Affairs (BIA) has often made the mistake
of pairing Indian students, at their Boarding Schools, who were
from diverse cultural backgrounds, and sometimes even traditional
enemies. Obviously, a serious error is to mislabel an Indian client.
This section looks at certain of these qualitative differences within
Indian cultures paying particular attention to the Cherokees and the
Plains Sioux.

Eastern Cherokees: The Eastern Cherokees are an interesting
group in that not only do they represent one of the &dquo;Civilized
Tribes,&dquo; they are also the most visited American Indian group in the
United States today. Yet, in spite of the presence of millions of
tourists each season (April to October), a sizeable proportion of the
eight thousand member band still subscribe to the &dquo;traditional&dquo; life-

style where the language, customs and folkways are still preserved.
Clearly, decades of isolation, from the time of initial white contact

up until the great depression (1840’s-1930’s), has helped to preserve
many aboriginal attributes of the early Cherokees within the Appala-
chian Band (Eastern or Qualla Cherokees). They resisted the trans-
formation from the traditional matrilineal clans and permanent
horticultural village life style into the European-type, Cherokee
Nation. They also were spared the trauma of forced removal when
16,000 Cherokees were compelled to move to &dquo;Indian Territory&dquo;
(Oklahoma) in 1838.

During aboriginal times, the Cherokees resided in permanent
villages sharing in communal agricultural and hunting and fishing
endeavors. This collective effort was shared by all village residents,
regardless of clan affiliation, and consequently this life style became
known as the &dquo;gadugi&dquo;-or collective way (Gemeinschaft). At the
time of white contact about 20,000 Cherokees lived in some 60
villages scattered over what are now the States of Georgia, Western
North Carolina (Appalachian or Eastern or Qualla Cherokees), and
parts of South Carolina, Alabama, Tennessee and Kentucky. And
while no overall tribal authority prevailed at the time of white con-
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tact, the &dquo;Principal People,&dquo; as the Cherokees called themselves at
this time, were welded together through a strong matrilineal clan
system (Kupferer, 1966). Here, clan authority was established
through the respective clan headquarters, known as &dquo;Mother Vill-
ages.&dquo; Correspondingly, local authority was regulated in the villages
by male chiefs (white and red) with the assistance of female clan
leaders. Judicial and social transactions occurred in the village
&dquo;Town House,&dquo; the largest structure, located on a mound in the

village square. They were seven-sided so as to accommodate the
adult members of each clain (Reid, 1970; Gearing, 1962).

Elders, both male and female, played an important role within
this system. The clan matriarchs (Mother Villages) had considerable
influence over domestic life. Domestic authority, in turn, was main-
tained by village elders where males predominated as leaders. Hence,
the &dquo;White Chief&dquo; played the role of judicial referee regarding
domestic issues. Ultimate decisions, however, were decided through
a process of consensual democracy where each adult village member
voted on these issues and where the majority opinion determined
policy. Private matters were settled by the male and female adult
members of the respective clans involved in the legal altercation,
again before the White Chief, the respected matriarch elders and the
sacred village fire within the Town House.

Clearly, age and wisdom were closely related attributes during
aboriginal times. Cherokee socialization facilitated this process pro-
viding four developmental lifestages: infancy, childhood, adulthood
and elderly status. Both males and females could distinguish them-
selves during the adult stage but the ultimate status for these
accomplishments was afforded them during their later years (Gear-
ing, 1962). Hence, a clan leader during her adult years could be
bestowed the honor status of &dquo;painted lady&dquo; and allowed to sit at the
sacred fire along with the chiefs. Males, on the other hand, could
distinguish themselves as warriors, hunters and/or chiefs (Red Chief
= war chief / White Chief = domestic chief) during their active adult
years and later be honored as &dquo;beloved men.&dquo; The &dquo;painted ladies&dquo;
and &dquo;beloved men&dquo; were honored for their wisdom and knowledge
during their elderly years and were then considered to be the deans
of the Cherokee culture. Even those elders not selected for these
honors were still held in high regard by their own clan and family.
They were the purveyors of the Cheroflee ways and served as

teachers and tutors for the younger members of the village. Male
elders passed on the ways of hunting, fighting, horticulture, fishing
and the craftsmanship of implements needed to accomplish these
tasks.
The medicine man’s role was a selective one but was passed on in

a similar fashion usually within the same kin group. Female elders
had an equally compelling task since they were responsible for
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transmitting the folkways, mores and customary laws associated
with the Cherokee martrilineal clan system. They also provided
apprenticeships for midwifery, basketmaking, pottery, cooking,
housekeeping, herbal medicine and the gathering of wild vegetables,
roots, nuts and berries. In the final analysis, Cherokee elders of both
sex shared a similar status-that of respect and wisdom.
A semblance of this system survived among the Appalachian

Cherokees up to the present (Mooney, 1972).

The Plains Sioux: The Sioux as early as 1700 were hunters of
small game and buffalo even without the assistance of the horse and
fire-arms. The advent of these two innovations served to make them
all the more mobile, accessing them to the Northern Plains and its

seemingly endless resources. Within this society status was based
upon age with recognition given to members for accomplishments of
their youth (puberty to mid-20’s), the wisdom of maturity (adult-
hood) and with profound respect for the aged (Hassrick, 1964). Un-
like the Cherokee, the Plains Sioux were a nomad people, living
in camps, not in permanent villages. Their subsistence was that of
hunting and raiding. Within this system, status and wealth were two
important, and interrerlated, variables. Wealth was shared and,
accordingly, those who shared the most, in turn, acquired the highest
status (Holder, 1970). The nuclear family unit was important among
the Lacota Sioux. It was linked to the larger band (tiyospe) network
which provided the major social unit of the Plains Sioux. Apparently
no rigid lineage or residential patterns seemed to prevail among the
Plains Sioux although these distinctions were made among their
eastern cousins the Catawba (Hassrick, 1964: 98; Hudson, 1970).
Band a~liation was by choice with the family selecting the band

leader they most respected. Enduring membership within a band
eventually resulted in the male members of the family being made
members of the particular society affiliated with that particular
band.

By the same token, certain virtues were valued for both males
and females. Bravery, fortitude, generosity and wisdom were the
virtues dictated for males, while bravery, generosity, truthfulness
(fidelity) and childbearing (and other domestic values) were the
female virtues. It was considered both an honor and duty for a
Sioux family to care for its aging members including widowed
parents and grandparents, even though the &dquo;in-law avoidance&dquo; taboo
often made this a difficult task. Even then it was possible to have
some unwanted elderly Sioux in the camp subsisting merely through
the generosity of warriors’ gifts of food and supplies. Outright
abandonment of the elderly, while occurring occasionally, was

frowned upon by the Plains Sioux, hence those engaging in this prac-
tice certainly had to be destitute themselves.
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In general, the Sioux prestige system facilitated the care for the
aged, even among those who were not wealthy or members of the
cherished Naca Ominicia (Congress of Patriarchs), Ska Yuhas (White
Horse Owners) or Miwantanis (Tall Ones). Elderly females gained
much of their status vicariously through the generosity of their

souse. This was an important consideration since wealth among
the Plains Sioux was not inherited and any material wealth that
survived the deceased was often buried with him. Remember, status
among these people was gained through the practice of sharing
wealth, and not by accumulation (Hassrick, 1964). This system has
been modified over time as the Sioux were moved off of the Plains
and onto reservations.
The river-prairie Sioux (Omaha, Ponca, Pawnee, Oto, Kansas,

Iowa and Missouri) were the first of the Siouan group to be displaced,
with most of these tribes forcefully removed to Indian Territory
(Oklahoma). Next, the Winnebago and Santee were settled in Ne-
braska along with the Omaha. The Locota Sioux, the largest group,
were initially given South Dakota as a vast Sioux reservation, only
to lose it during allotment of the late 1800’s (Dawes Act). They too
were settled on reservations in North and South Dakota, Nebraska
and Montana: Pineridge, Rosebud, Cheyenne River, Crow Creek
River, Lower Brule, Standing Rock, Fort Berthold, Fort Trotten,
Northern Cheyenne and Crow reservations.
With the buffalo gone and confined to the reservation, the Sioux

soon became dependent upon the federal government for their sub-
sistence. The Sun Dance, and other traditional rituals, were outlawed
in 1883, not to be revitalized until the 1930’s and then only in a
modified, milder fashion. The Ghost Dance movement resulted in
disaster for the Sioux, especially for Sitting Bull and Big Foot and
their followers. Moreover, tribal police and the Bureau of Indian
Affairs came to replace the tiyospe and warrior societies as the

major social control agencies.
Drought and corruption caused the reservation system to deter-

iorate during the late 1800’s and ea.rly and mid 1900’s. Citizenship
(1924) and Reorganization (1934) gave the Sioux a greater degree of
autonomy than before, only to have this progress again disrupted
with the Termination and Relocation policies of the 1950’s. This

spelled the beginning of a massive off-reservation migration to urban
Indian centers and other urban areas. In towns these impoverished
areas became known as &dquo;Indian town,&dquo; while they came to be

labelled, &dquo;Indian ghettoes.&dquo; This off-reservation migration peaked in
1977 when it was estimated that now half of the nations &dquo;original
natives&dquo; resided in urban settings.
The Sioux, however, have long maintained a cyclic-migration

pattern, oscilating between urban Indian centers and their home
reservations, wintering in the former and spending the summer in
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the latter. Besides, a large number of Sioux follow the pow wow
circuit which begins in late Spring and concludes in the Fall.

Culturally-Relevant Indian Counseling
These two brief ethno-historical examples illustrate the need for

the multicultural focus within counseling psychology. It is clear
that serious errors in judgement can be made by attempting to apply
the Protestant ethic to Indian clients. This ethnocentricism can
result in situations whereby counselors exacerbate the same prob-
lem(s) the Indian client sought their help for in the first place. The
first major consideration in counseling American Indians is to

attempt to interpret their situation from their particular tribal
orientation as well as within the larger Pan Indian, Harmony Ethos.
Counselors must also remember that time and space, number,

substance and the like is closely linked to nature-Mother Earth
and Father Sky. Time is recorded by significant events and not by
a clock while space is the life cycle or hoop. Life, and consequently
space, has closure and this closure is represented by the hoop. The
numbers four and seven are also common to American Indians.
These numbers reflect the Grea,t Mystery of Life and are incor-

porated in aboriginal &dquo;Creation Myths.&dquo;
Moreover, power and personality are related not only to the

group, but to nature itself. Clearly, existential and ego psychology
have little relevance among traditional Indians. The individual is

always a part of a larger primary network and does not consider
himself/herself to be a totally autonomous entity as these psycho-
logical orientations seem to suggest. Indian responsibility is to the

group and not to oneself. Individual power is also shared. It is
viewed as a non-human trait, one that is borrowed from nature and
eventually relinquished a,t death. Vision quests and other rituals are
closely associated with the acquisition of power. Beside, within this
framework, shame, and not guilt, is the most significant control
mechanism. Attempting to make an Indian feel guilty is the same
as shaming his entire primary network, a mistake that can force a
shamed client into the only avenue of absolving this tremendous
shame-suicide.

Other considerations resolve around the issue of Indian status
and role expectations. Again, considerable differences exist between
Indian groups. For instance, the matrilineal Cherokees had a division
of labor which afforded the female considerable power and authority
in the area of domestic issues. Females determined whom they
married as well as the size of the family and when and if to abort
(infanticide). They also initiated divorce proceedings. And much of
this domestic power still exists today among the contemporary
Cherokees.
Another female Indian trait-one widely shared among American
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Indians in general-is the informal adoption of children. American
Indians not only tend to indulge their children, they also freely allow
children and kin to gravitate to each other and it is not uncommon,
even today, for a family to include both their biological and adopted
children. Western-oriented counselors often interpret these situations
as constituting &dquo;family deviance.&dquo; Moreover, Indian adults have

greater degrees of physical expression than is common to Western
societies. And what may be considered spouse abuse within the
majority society may well be acceptable behavior according to Indian
tradition (French, 1978, 1979).

Similarly, Indian males continue to manifest certain unique cul-
tural attributes as well. The &dquo;contemporary warrior&dquo; role is the most
significant one in that part of process of &dquo;counting coup&dquo; and &dquo;dog
soldiering&dquo; often involves contact with the majority criminal justice
system including arrest, jail and prison terms. This is especially true
for the Plains Indians where these virtues never really died and were
recently revitalized by the American Indian Movement (AIM) during
Wounded Knee II in 1973. And while the warrior ways have changed
markedly from those of the pre-reservation days, the warrior psy-
chology remains the same. Now alcohol, fighting and other forms of
aggressive behavior provide the challenges needed to test the warrior.
Within this environment, the successful warrior is the one who tests
these challenges, including jail and prison, and survives. And if he
survives, then he is eligible to become an elder (Radin, 1920; Nei-
hardt, 1932; French 1980).
The counselor has to ask: how do these cultural variations affect

basic counseling techniques such as the here-and-now focus, culture
building, disclosure, feedback, metacommunication, process illumi-
nation and the use of cognitive aids (structured groups exercises)?
For instance, the here-and-now focus is acceptable if it involves
&dquo;significant others&dquo; within the client’s primary network. By the same
token, cultural homogeneity is a desired factor within group counsel-
ing sessions. This provides a common base not only for culture

building but for the processes of disclosure, feedback and process
illumination.

Indeed, metacommunication has significance only when inter-
preted within the appropriate cultural perspective. Mixed cultural
groups tend to increase tension levels often forcing Indian clients
out. Moreover, ethnocentric counselors tend to misinterpret Indian
eye and body non-verbal communication, often viewing these

responses as reflecting guilt when they more likely indicate learned
restraint. The same holds true when using structured group exer-
cises. If these techniques are overused, an Indian client may well
recognize them as merely game playing. And while this may be an
astute and accurate observation, it may also drive the Indian client

away.
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Clearly, many of the common counseling techniques do not apply
to Indian clients, especially as they are currently administered. There
is considerable hope for the future, however, providing that counsel-
ing psychology adapts to the more viable multicultural perspective.
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