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Visiting Chutchui: The making of a colonial counterstory on an
elementary school field trip
Harper Benjamin Keenan

Stanford University

ABSTRACT
Children in the United States live in a land of many nations, with
nearly 600 federally recognized Native American and Alaska Native
sovereign tribal nations and hundreds more not recognized by the
federal government. Although children often study U.S. colonial his-
tory in elementary school, many non-Indigenous children may grow
up unaware of differences in how these coexisting nations under-
stand colonial history. This study, presenting qualitative data from
fourth grade field trips to a California Indian-led museum of colonial
history, responds to the following research questions: What might
the content and design of an Indigenous colonial counterstory look
like in teaching young children about colonial history? What might an
Indigenous counterstory offer to children’s historical learning in the
U.S. context? Findings suggest that such a counterstory, presented
concretely as a different way of looking at a place, may provide
generative possibilities for authentic engagement with conflicting
sources of historical knowledge.
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Children who live in the United States live in a land of many nations. The United States is
home to nearly 600 federally recognized sovereign Native American1 and Alaska Native
tribal nations (Bureau of Indian Affairs, 2017; National Congress of American Indians,
2015). There are hundreds of other tribal nations not recognized by the federal
government.2 Collectively, these many nations are sometimes known as Indian Country.
In the 2010 U.S. Census, 5.2 million people in the United States identified themselves as
American Indian or Alaska Native (U.S. Census Bureau, 2012). Within California, the land
home to the largest population of Native American people in the United States, there are
109 federally recognized tribal nations, and 78 more currently petitioning for recognition
(California Courts, 2018). Although all of California’s youth grow up in a land of many
nations, many non-Native American children are unaware of this reality. Most children
begin their school days by reciting the national Pledge of Allegiance in accordance with
the state education code: I pledge allegiance to the flag of the United States of America, and
to the Republic for which it stands, one nation, under God, indivisible, with liberty and
justice for all. Every day, from ages 5 to 18, U.S. public school students repeat this message
by rote: one nation.

Simply put, colonization does not represent progress for everyone in California. The
period of Hispanic colonization (1769–1846) built wealth for the kingdom of Spain and
expanded its territory while later enriching the Republic of Mexico; however, it also led to
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catastrophic human and environmental devastation, which set the stage for the eventual
full-scale genocide of California Indians under United States rule (Madley, 2016). The
Spanish colonial system featured 21 missions stretching from San Diego to Sonoma.
Spanish colonists justified their goals of religious and cultural conversion, in part, through
their conception of California Indians as childlike gente sin razón (people without reason).
As mission padres focused on religious and cultural conversion, they worked alongside
Spanish, and later Mexican, military leaders to enroll California Indians in a system of
manual labor that academic historians have described as “forced” (Cook, 1976), “slavery-
like” (Castillo, 1989), and “unfree” (Madley, 2016). That California Indians suffered
extraordinary violence and harm at the hands of Spanish and Mexican colonizers who
sought to control them is well-documented within the historical record (Castillo, 1989;
Cook, 1976; Haas, 2014; Hackel, 1997, 2005; Jackson & Castillo, 1996; Lightfoot, 2005;
Madley, 2016; Milliken, 1995; Sandos, 1988; 2004; Starr, 2007; Street, 2004; Voss, 2000,
2008). Although the question of how the Spanish missionaries understood and justified
their actions has been a subject of public debate for generations (Costo & Costo, 1987;
Guest, 1983, 1985; Holson, 2015; Pogash, 2015; Sandos, 1988, 2004), there is little question
that the mission system was devastating to California Indian people and ways of life.
Archival records of Catholic ecclesiastics themselves estimate that 64,000 California
Indians died in the Spanish missions by the end of 1832 (Englehardt, 1913).

Resistance by California Indian people against colonial forces has continued from the
first arrival of colonial settlers on California’s Pacific coast. The first mission, constructed
in San Diego in 1769, was burned down by Kumeyaay people six years later. Nicolas José,
Temajasaquichí, and Toypurina, a female Tongva healer, organized a rebellion at Mission
San Gabriel in 1785 (Hackel, 2003). California Indians held in the missions of Santa Inés,
La Purísma, and Santa Barbara organized a large-scale revolt in 1824 (Lightfoot, 2005). It
was revolts like these that led to the universal adoption of the missions’ now-iconic red
tiled roofs, installed as protection from flaming arrows (Madley, 2016). More than seven
thousand California Indians escaped from the missions, with a much larger number of
unsuccessful attempts (Cook, 1976). Others held captive within the missions demonstrated
ongoing acts of resistance, ranging from refusing to work to poisoning the padres (Jackson
& Castillo, 1996).

Today, amid continued Indigenous resistance within the United States more broadly,
public memory of the mission system remains contested. In 2015, the Vatican announced
plans to canonize Junípero Serra, the Franciscan friar who was the original founder and
leader of the California mission system (Hackel, 2013), leading to outcry from Indigenous
communities within and beyond California (Williams & Hamilton, 2015). Val Lopez, the
chairman of the Amah Mutsun California Indians, addressed the United Nations to
advocate for the reversal of the pontiff’s decision (Perez, 2015). Despite protests, Serra
was granted sainthood in September 2015, which led to activists’ defacement of Serra
monuments across California (Holson, 2015). In the same year, the California state Senate
voted to replace its statue of Serra in the United States Capitol with one of astronaut Sally
Ride, due in part to Serra’s disputed legacy (McGreevey, 2015).

This article invites educational scholars and practitioners to consider how the public
memory of colonization is produced through schooling and early learning experiences.
I present a portrait of a California Indian-led colonial history education program for
elementary school students, housed within Mission Dolores, one of the original 21
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California missions. The program aims to present a counterstory to the dominant histor-
ical narrative typically provided by school-based history curriculum. Specifically, this
article is guided by the following research questions: What might the content and design
of an Indigenous colonial counterstory look like in teaching young children about colonial
history? And, what might an Indigenous counterstory offer to children’s historical learn-
ing in the U.S. context?

Historical context: Schooling, museums, and the colonial project

Schools and museums are instrumental to what curriculum studies scholars Eve Tuck
(Unangax) and Rubén Gaztambide-Fernández (2013) call the curriculum project of replace-
ment, that is, the continual reinforcement of a narrative that ensures the future of colonialism
by controlling or erasing Indigenous knowledge. Tuck and Gaztambide-Fernández argued
that the curriculum project of replacement is an ongoing phenomenon, one which fails to
recognize violence, domination, and continued colonial settlement on Indigenous land,
instead “covering its tracks” through the construction of a sanitized colonial mythology (p.
74). Although this study focuses on California, the curriculum project of replacement is
a global one. Many scholars have addressed how formal educational institutions erase
Indigenous knowledge and histories in North America and other colonized lands around
the world (Amin, 1989; Brayboy, 2005; Chappell, 2010; Deloria & Wildcat, 2001; Donald,
2012; Gesener, 2011; Grande, 2004; Lomawaima & McCarty, 2006; Lonetree, 2012; Mason &
Ernst-Slavit, 2010; McKnight, 2003; Patel, 2016; Sanchez, 2001; Tuhiwai Smith, 2012; Spring,
2016; Tuck & Yang, 2012; Tuck & Gaztambide-Fernández, 2013; Willinsky, 1998). Here,
I provide some brief context for the colonial history of schools and museums, in particular.

Schooling

Beginning with 16th century missionary schools designed to subordinate Indigenous knowl-
edge and ways of life, schooling in the United States is inextricable from the broader project of
colonization. In the late 19th century, the U.S. government organized and funded widespread
boarding schools for Native American children, intended to “kill the Indian and save the man”
(Pratt, 1892/1964). Government authorities abducted children from their families, took them
far from their homes, and subjected them to military-style education in dismal living condi-
tions that frequently led to widespread illness. These schools generally imposed Christianity,
forbade Native American languages in favor of English-only education, emphasized
U.S. patriotism and Eurocentric history, and encouraged students to sever their family and
cultural ties (Adams, 1995; Lomawaima & McCarty, 2006; Spring, 2016). Scholarship in
psychology has demonstrated the massively traumatic impact of these boarding schools,
comparing them to the long-term effects of the Nazi Holocaust (Brave Heart & DeBruyn,
1998; Evans-Campbell, 2008; Whitbeck, Adams, Hoyt, & Chen, 2004).

Although its form has changed, the subordination of Indigenous knowledge in official
U.S. school curriculum continues today. Across the United States, Native American
history is only minimally represented in social studies textbooks beyond the period of
early colonization and westward invasion (Shear, Knowles, Soden, & Castro, 2015).
Representations of Native American people and colonial history tend to uphold narratives
of territoriality, Eurocentrism, White supremacy, and/or present colonization as an
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isolated historical period, rather than an enduring structure in the United States
(Calderón, 2014a, 2014b; Gesener, 2011; Mason & Ernst-Slavit, 2010; Sanchez, 2001;
Shear et al., 2015). In the California state-recommended school history curriculum, the
story of California Indians is minimal beyond the Spanish colonial era. Recent research
shows that the experiences of California Indians are occluded even within fourth-grade
history textbooks’ treatment of colonization. Although their authors briefly acknowledge
the disastrous consequences of Spanish colonization for California Indians, the textbooks
largely avoid addressing the extreme violence committed by the Spanish and instead
present colonization as progress (Keenan, in press).

Museums

Education scholar John Willinsky (1998) wrote that North American and European
museums were largely created as a stage for the spectacle of imperialism, placing visitors
“at the center of a world to be known and possessed” (p. 63). Historian Amy Lonetree
(Ho-Chunk) (2012) detailed how, while Native Americans faced brutal violence and
dispossession of their ancestral homelands, White anthropologists in the late 19th and
early 20th centuries scrambled to collect objects that made up Native American liveli-
hoods. As she explained, “Native Americans were told that there was no place for them as
tribal people in contemporary society, yet the material culture identifying their tribal
uniqueness was highly valued” (p.11). This phenomenon boosted the growth of many
museums now among those most highly regarded in the United States, such as the
Smithsonian and the American Museum of Natural History, which both aggressively
pursued the collection of Native American artifacts at the turn of the century. Salvage
anthropologists, scientists, and others stole many thousands of Native American bodies
from their graves, intending to study and display them in museums or house them in
private collections (Lonetree, 2012; Redman, 2016; Thomas, 2000). Although the 1990
federal passage of the Native American Graves Protection and Repatriation Act aimed to
protect Native American bodies and sacred objects from these egregious forms of dis-
possession, many remain under museum control (Redman, 2016).

Today, schools and museums remain central to teaching colonial history to the public.
Given the role of schools and museums in advancing and maintaining the colonial project
itself, their responsibilities in teaching about colonial histories are, to say the very least, deeply
fraught. Due in no small part to ongoing Indigenous activism, some schools and museums
are beginning to engage this tension. Trofanenko’s (2006a, 2006b, 2008) scholarship, for
example, has suggested that museums are increasingly reckoning with their histories of
Indigenous dispossession and reconsidering their roles in the construction of public knowl-
edge. Importantly, though, ideological shift does not equate decolonization, which, as Tuck
and Yang (2012) reminded, is not a metaphorical concept. Nor will, as Coulthard
(Yellowknives Dene) (2014) argued, surface-level representation and recognition end colo-
nial domination. In the absence of structural change and redistribution, schools and
museums may risk doing more to appease and reinforce colonial structures than to unsettle
them.
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Theoretical framework: Counterstory, refusal, and survivance

This article presents a study of one pedagogical approach to a colonial counterstory in the
historical education of young children. As Calderón (Mexican/Tigua) (2014b) wrote, social
studies curriculum in the United States is “drenched” in settler colonialism (p. 313). The term
counterstory was born from the tradition of Critical Race Theory (CRT) and was introduced to
academia by legal scholar Richard Delgado (1989). In the field of education, counterstory has
been used as a “tool for analyzing and challenging the stories of those in power and whose
story is a natural part of the dominant discourse” of society (Solórzano & Yosso, 2002, p. 156).
Although counterstory may simultaneously serve as a more contextualized or accurate version
of history, its meaning refers specifically to its use in interrupting and/or denaturalizing widely
held social narratives that support structural oppression and revealing that there are “possi-
bilities for life other than the ones we live” (Delgado, 1989, p. 2412).

Counterstory offers a way that educators might actively work to interrupt the
curriculum project of replacement (Tuck & Gaztambide-Fernández, 2013) through
the act of refusal, which Simpson (Kahnawake Mohawk) (2007, 2016) has described
as a political stance that willfully denies consent to the structures the colonial state
uses to maintain itself, as well as serves as a mechanism for other possibilities. In the
education of young children, closing the textbook and opening the door to Indigenous
knowledge within and outside the classroom are ways to refuse the naturalization of
colonial progress narratives. Here, a colonial counterstory might emphasize what
Vizenor (Anishinaabe) (1999, 2008) termed survivance: an active sense of Indigenous
presence over absence, the continuation of stories and knowledge-making, and the
renunciation of colonial dominance.

Brayboy’s (Lumbee) (2005) Tribal Critical Race Theory (TribalCrit) extends CRT to
more completely address issues facing Indigenous peoples in the United States. TribalCrit
positions storytelling as central to Indigenous ways of knowing. Specifically, Brayboy
argued that “stories are not separate from theory; they make up theory,” and that “the
concepts of culture, knowledge, and power take on new meaning when examined through
an Indigenous lens” (pp. 429–430). In history education, Indigenous counterstory can
provide educative experiences that support children in more rigorously analyzing the
narrative of colonization embedded in state-recommended history curriculum by enga-
ging with the meaning of decolonization and Indigenous sovereignty on colonized land
(Haynes Writer, 2010; Tuck & Yang, 2012) and examining colonization as a structure
endemic to society rather than as an isolated historical period (Brayboy, 2005; Grande,
2004; Lomawaima & McCarty, 2002).

Given the legacy of Indigenous erasure in colonial history and its teaching, what
might it look like to, as in the words of German Jewish philosopher Walter Benjamin
(1940/2006), brush the dominant story of colonization “against the grain” with young
children in practice? Wildcat (Muscogee) (2001) has suggested that educators begin
“with the lived experiences of people who have resided in places long enough to know
and remember what it means to be Native to a place” (p. 39). I do not suggest
counterstory as a catch-all solution to the challenges inherent to history education in
a colonial nation-state, but I seek to explore its specific practice in the historical
education of young children.
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Research context

The museum

Mission San Francisco de Asís,3 the oldest surviving structure in San Francisco, was
founded in 1776, a year also known for the signing of the United States Declaration of
Independence. Commonly called Mission Dolores, its nickname was derived from what
was once a nearby river, now filled in and paved over. The Mission itself, a squat white-
washed adobe building with a red-tiled roof and a cross atop, is easily overlooked within
its surroundings on Dolores Street. The wide central thoroughfare, located between the
city’s Mission and Castro districts, is lined with the brightly colored buildings for which
San Francisco was quintessentially known. The street is bisected by a carefully landscaped
median that features a row of Canary Island date palms, a non-native species first
introduced to California by the Spanish. At the time of the study, the Mission functioned
primarily as a tourist museum but had a working chapel that hosted weddings and other
events.

Visitors entered the Mission through its gift shop, which featured rosary beads, post-
cards, mission coloring books, and statuettes of filmmaker Alfred Hitchcock (who shot
scenes for his film, Vertigo, at the Mission). A suggested donation fee ($7 for adults, $5 for
students) to enter the museum was waived for California Indians. Visitors passed through
a wooden gate that opened to the Mission Dolores chapel, followed by an outdoor
corridor featuring a timeline of the Mission’s history. The corridor led to the Mission
cemetery and gardens where there was a small courtyard with a traditional Ohlone tule
reed house. Next door to the Mission was an ornate basilica constructed in the early 1900s.

Museum curators

Serving as the only full-time museum employees at the time of the study, curators Vincent
Medina and Andy Galvan4 were responsible for a dizzying range of tasks, including
cataloging, translating documents, organizing school field trips, and coordinating with
the office of the Archbishop of San Francisco. Medina and Galvan also had an array of
commitments outside of the Mission. Medina taught Ohlone language classes, wrote for
News from Native California magazine, staffed a local public radio show called Bay Native
Circle, and ran a non-profit organization for decolonial food justice called mak-‘amham.
Galvan maintained an archaeological consulting firm and frequently served as a “Most
Likely Descendant” for Ohlone remains, according to California state law that required
a California Indian consultant for the treatment of any Native American remains found in
construction and archaeological dig sites. Put simply, Medina and Galvan were busy
people whose work focused primarily on serving California Indian communities.

Mission Dolores was the only California mission that employed California Indians as
its site administrators. Andy Galvan was 63 and had spent his entire life in the San
Francisco Bay Area. He began working with Mission Dolores in the 1980s while serving as
a Franciscan friar at a parish in nearby Oakland. After increasing his involvement in the
Mission museum over 20 years, he became full-time curator in 2003. He described his
appointment as “monumental,” given that he now led an institution that once held his
ancestors captive.
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When Galvan told his supervisors in the Archdiocese that he wanted to tell mission
history from a California Indian perspective, he said that they were receptive. Galvan
explained, “The pastor said …. We have nothing to fear from the truth. As long as you tell
the truth, I will support you.” Galvan said he was generally able to focus the content of the
museum’s tours and exhibits on California Indians without risking his career as long as he
“[stuck] to the facts.” This emphasis on California Indians, he believed, would be impos-
sible at most of the other 20 missions. Galvan believed that his and Medina’s work at
Mission Dolores was conditional upon the openness of the Archdiocese that oversaw their
work.

Vincent Medina was 31 and also grew up in the Bay Area. In 2007, Medina began
volunteering at the Mission after he felt called to develop his relationship to his family
roots. His grandmother suggested that he connect with Galvan. Although they were
cousins, Medina and Galvan had never met. Galvan was excited to hear from him. Over
time, and with guidance from Galvan, Medina came to lead most of the museum’s
educational programming,5 taking on a position as assistant curator.

Galvan and Medina were both Ohlone, Catholic, and belonged to the same extended
family, but they had strongly divergent perspectives on Mission Dolores and its history,
which they spoke openly about. Where Galvan’s relationship to Catholicism was devout,
Medina’s was ambivalent. In 2015, when the Catholic Church moved to canonize Junípero
Serra, Galvan was among the most visible supporters of the decision. Medina was among
its most vehement protestors. In Galvan’s view, the role of the missionaries was different
from that of the Spanish government and military. According to Galvan, “Father Serra
loved the Ohlone. If you read his writings, I don’t know where you come up with this
Indian beater and Indian hater stuff.” To Medina, Serra’s legacy could not be divorced
from the devastating impact of the missions on California Indians. He saw the celebration
of Serra as an affront to Native Americans. Though he differed from his cousin’s position,
Medina said that “It’s more important to be able to share meals as a family than to let this
divide us. To me, that lets Serra win.” Despite their disagreements, both Galvan and
Medina explained that they remained united by a shared commitment to telling the stories
of their ancestors. At the time of this study, Medina led most of the school tour programs,
but much of the curriculum was originally developed by Galvan.

The role of the church

In considering the pedagogy within an Ohlone-led museum about California’s early
colonization, it is important to acknowledge the ways in which this museum was not
fully led and controlled by California Indians. First, Galvan and Medina relied on
elementary school teachers to bring their students to the Mission Dolores. Thus, they
were constrained by their need to appeal to a wide range of educators, chaperones, and
students, most of whom were not California Indians.

Moreover, Mission Dolores was owned and operated by the Catholic Church, and
Galvan and Medina were ultimately beholden to the jurisdiction of the Archdiocese. To
some extent, the content and design of children’s programs, like the content and design of
the museum as a whole, were mediated by the wishes of the Church. The Church also
managed the Mission Dolores budget. Thus, California Indian people did not fully control,
nor directly benefit from, the financial operations of the Mission, aside from Galvan and
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Medina’s individual salaries. Separately, both Medina and Galvan referenced periodic
tension with Church administrators that seemed to come as a result of competing
interests. Galvan described occasions when he had been reprimanded by church admin-
istrators, who, he said, told him to “lighten up on the genocide stuff.” Medina summarized
these conflicts by saying, “we are working within a [larger] institution, so sometimes
change comes very slow.” As the only California mission run by California Indians,
Medina added, “We are in a place of power, because we get a lot of freedom to make
changes. At the same time, there are a lot of limitations that come with working within
this institution.” Although the role of larger museum administrative and financial struc-
tures in the design of educational programs is not the primary focus of this research, this
study highlights the need for a separate examination of this topic on its own.

Methods

On positionality and relationality

I initially connected with Galvan and Medina through a larger project on colonial history
education in California. They both expressed a desire to share their work with teachers, as
well as frustration that the public education system had not done more to connect with
California Indian educators. Our relationship developed over two years before formal data
collection took place, and my research questions and design were shaped by what Galvan
and Medina described as important to them. This project came together slowly as a result
of the working conditions of a small museum and because it took time to build trust. As
a White researcher, educator, and descendant of early European settlers who dispossessed
Indigenous peoples, my familial and professional ancestors have been responsible for great
harm done to Native Americans.

My path to this research emerged from my prior experience as a public school teacher in
a fourth-grade classroom. As a teacher, I was positioned to teach a story of colonization to my
students that occluded the ongoing violence and harm embedded in the formation and
maintenance of the United States as a colonial nation and which did little to engage with
Indigenous knowledge. That situation was produced by a confluence of factors impossible to
fully parse out here, but among them were my individual Whiteness, my childhood historical
(mis)education, and the broader U.S. school system that funneled me toward reperpetuating
a similarly flawed education with my students. Allow me to be clear: I want this cycle to end.

My relationship to methodology has been strongly influenced by Patel’s (2016) examina-
tion of coloniality within educational research. Patel called for a repositioning of educational
research toward learning, which she frames as “fundamentally about transformation” (p.
76). I do not wish to position myself as the expert in this context, especially given the “long-
standing deference to whiteness” that undergirds much of educational research and which
cannot be disconnected from colonialism (Patel, 2016, p. 61). I cannot, and do not intend to,
make direct contributions to Indigenous epistemology. Instead, I share what I learned from
Medina and Galvan’s expertise through their educational programs at Mission Dolores,
which were designed for public, and largely non-Indigenous, audiences of young children
and their teachers. I offer this article as a call to my colleagues in the fields of elementary and
history education, both dominated by non-Native American people on colonized land, to
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consider how young children’s learning about the history of the place where they live could
be transformed by more meaningful connections with Indigenous knowledge.

Data collection

As I spent time with Galvan and Medina, we got to know each other during meetings,
shared meals, and breaks between tours. I also got to know the support staff, and the
museum’s working environment and design. Galvan’s records indicate that Mission
Dolores saw nearly 200 school groups each year, and thousands more children visited
with their families.

During the period of formal data collection between January and June of 2017,
I made 10 visits to Mission Dolores. I observed visitors to the museum but did not
interact directly with them. I conducted one two-hour, semi-structured interview with
Galvan and Medina separately, which focused on their role at the Mission and their
approach to educational programming. These interviews were audio-recorded and
transcribed, and the protocol is included as an appendix. Although I also observed
Galvan, Medina led the majority of field trip programs for children at the time of the
study. The findings focus on data from observations, field notes, photographs, and
audio recordings6 collected during Medina’s instruction during five separate fourth-
grade field trips from different schools. There were only minor differences between
Galvan and Medina’s tours, most of them in presentational affect and tone. Each trip
consisted of about 30 nine- and ten-year-old students accompanied by two to four
adult chaperones.

Data analysis

I analyzed the data using Strauss and Corbin’s (1990) grounded theory method, building
a response to my research questions based on themes that emerged through the process of
analysis. I imported all transcripts and field notes into qualitative analysis software that
allowed me to apply a modest coding scheme to synthesize themes across multiple forms
of data, which I triangulated with photographs. I began my process of analysis with a few
deductively produced codes that aligned to my research questions and which fit into two
broad categories: program content, which included codes like “reference to Spanish
colonists” and “reference to California Indians,” and program structure and design,
which included codes like “object interpretation,” and “interactive activity.” Other codes
emerged inductively through the process of analysis, like “curatorial explanation,” which
referred to descriptions of curatorial decision-making, or “sources of funding,” which
referred to issues surrounding museum funding. My writing draws inspiration from
Lawrence-Lightfoot and Hoffman Davis’s (1997) method of portraiture, which emphasizes
rich descriptions of relationships between and among people and context. Both Galvan
and Medina have reviewed this article and reported that they found it to be an accurate
representation of their work.
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Findings

The content and structure of Medina’s tour were reflective of a seasoned educator of
young children. He was comfortable with and enjoyed children, which was clear in the
way he led tours. He used language accessible to nine- and ten-year-olds and was
responsive to their curiosity and need for movement. In this section, I present an outline
of several major components of Medina’s tour programming as I observed them and
analyze themes in pedagogical content and design.

Establishing and reiterating a frame

Drawing from personal experience
Medina led up to three school tours a day. Each tour was one hour long andwas typically limited
to one classroom of children, along with their teacher and chaperones. At the start of the tour,
Medina gathered the group in the Mission’s cemetery, next to the tule house. After pointing out
the bathrooms and reminding the group to silence their cell phones, Medina asked visitors to
treat the grounds with respect. “Eleven thousand people are buried on this land. These are my
ancestors,” he said, referring to a three-block radius around where he stood. Pointing to the
Mission building, he continued, “They lived right there.”He explained that his ancestors lived in
the Bay Area for thousands of years before the arrival of the Spanish.7 He said that the goal of the
program was to “showcase the beauty of both cultures that are represented at the Mission in
respectful ways,” but that his focus was on the Ohlone experience of the mission. He told the
children that this focus countered his own school experiences:

When I was in fourth grade, I visited a different mission. The tour guide told me that the
friendly, peaceful Indians were really happy that the Spanish came and gave them food
because they didn’t have enough to eat. I went home, and my father told me something
different. He told me that Indians already had food, we already had our own culture. How
else would we have survived for thousands of years?

Medina asked the students why the Spanish built the missions. He called on two children,
who responded that the missions were constructed to spread the Catholic religion and to
help others.

Yes, those were some things that the Spanish wanted to do. They also wanted to claim land
and make money for Spain. But Indian people already lived here. We called this area
Chutchui. I want you to imagine what it would be like to have this happen to you. Imagine
that you walk home from school one day, and you see that your front door is already open.
There’s people inside. They say, “This is a nice place, I think I’ll stay here.” They start using
your stuff. They tell you that you can’t practice your religion. You can’t speak your language.
You can’t use your real name anymore. Your new name is foreign and unfamiliar and weird.
If you didn’t do what the strangers said, you would be whipped and punished. How would
this make you feel?

Cacophonously, the students responded that they would be “furious,” “frustrated,” and
“scared.” One scowled and said, angrily, “I’d want to grab a bat.” Medina nodded and said,
“Those are feelings that lots of people would feel in that situation. Nobody would just give
up their family or religion.”

Unapologetically, Medina made his position clear: it was the stories of his ancestors,
buried there on the grounds of the Mission, that drove his program. He explained, too,
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that he intended to counter the version of mission history that he was taught in his own
schooling. In an interview, Medina emphasized that he intentionally sought to present an
Ohlone version of the story of Mission Dolores:

I’m representing the living people in my community, and I want to represent my ancestors in
a respectful way. It’s helpful to remind people that when they are walking around [here],
there are thousands of other Native people where they live. These are real people that have
stories, that have families, that have names.

By framing the program through his perspective as a modern Ohlone man, Medina
refused the notion that California Indians no longer exist and that the focus of mission
history ought to be primarily on colonists.

Entering the tule house
After this initial introduction, Medina introduced the tule house, and invited the children
to step inside. In an interview, he explained that he wanted to work against the typical
depiction of tule houses, and other California Indian objects, as primitive: “Our houses are
beautiful. When I hear people say things like ‘primitive technology,’ that annoys me.
I want people to see these objects with respect.” This frustration shaped the way that
Medina introduced the house to children:

This house was built by modern naturalists, but it’s made to look like one our ancestors
would have made hundreds of years ago. It’s made of tule reed. Our ancestors used tule for
lots and lots of things, like boats, sandals, dolls, and houses. Some houses were big enough
that they could have two hundred people inside them.

Emphasizing the beauty and skillful design of the tule house, Medina countered the
concept of pre-colonial structures as somehow underdeveloped.

The cemetery
After everyone got a turn inside the tule house, Medina directed the children and their families
to wander through the cemetery on their own.Medina said that this practice was meant to allow
the children a chance to move around and look at the Mission grounds without explicit adult
direction—“I want them to be immersed.” In theMission courtyard, he pointed out twowooden
markers that displayed the names of California Indians who lived and died in the missions:

Six thousand of the eleven thousand people who died here were Native American, but the
Spanish got stone markers for their graves, and Native people got wood ones. We’re trying to
change that. These are my ancestors, my family, and I want them to be recognized, so we
installed these to remember them.

Medina’s explanation of how Mission Dolores worked to recognize California Indians
among the dead buried in the cemetery highlighted changes in the curation of the
museum as its leadership transferred to California Indians.

As the students and their chaperones wandered the cemetery, most seemed to enter
a kind of quiet contemplation. Medina made no statement of rules aside from a gentle
request that the group stay on the paved walkways. Yet, this period of free movement was
used differently than what might be characteristic of fourth graders during school recess.
The collective tone was somber. Some children walked in pairs, carefully inspecting
headstones, murmuring out loud the names they displayed. Others looked deep in
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concentration as they subtracted the date of birth from the date of death. A girl with
pigtails’ eyes widened as she whispered to a friend whose hand she held, “[She] was only
six years old.”

The contrast between the tule house—constructed with living plants and framed as
a representation of thriving Ohlone life—and the cemetery, with its headstones for
children and thousands more unmarked resting places, set the tone for the tour.
However, as Medina explained, most of the headstones do not represent California
Indian dead; his explicit introduction of the Mission’s symbolism to the Ohlone primarily
as a solemn site of mass death rather than as a proud site of progress reiterated and
strengthened his interpretive frame.

Connecting past and present

Modern objects for modern people
The next stop on the tour was a small gallery featuring Spanish artifacts and Ohlone
objects.8 The Spanish artifacts on display were hundreds of years old, but the Ohlone
objects were all recently produced. According to Medina, this curatorial choice came
out of resistance to the traditional museum practice of taking and displaying objects
from Indigenous peoples without their consent. In Ohlone tradition, objects used by
a person are meant to be buried with them. The Ohlone objects on display at Mission
Dolores were created specifically for the purposes of public use, which Medina
explained to the students: “For us, when something is buried, it’s often buried with
a person, and we believe that it’s meant to stay with them. So, it would be inappropri-
ate to show those objects here.” As with his note about grave markers, Medina’s
commentary about the Ohlone objects on display let the students in on the process
of curatorial decision-making.

A central theme within Medina’s program was that California Indians are modern
people who have always found ways to meet their needs. In the Mission Dolores gallery,
Medina asked the students what they thought people needed to live a good and happy life,
no matter what time period they lived in. The children called out answers: water, food,
shelter, family, love, tools. Medina responded:

Yes. All these things, they don’t change, whether we’re a thousand years in the past or
a thousand years in the future. Just our way of getting them changes. Using the technology
that my ancestors had available to them, these are some things that have the exact same
purposes of what we use nowadays.

He pointed out a stone mortar and pestle in a glass case.

Ohlone people have used this for thousands of years to crush acorns. We still eat acorn. I love
to eat acorn brownies and cookies. When I go home to see my mom, she’ll make acorn for
my family. My mom doesn’t use the mortar and pestle, because she’s a busy lady. She puts her
acorns in a food processor. Have you heard of one of those before? She pushes a button and
the acorns break down into little pieces. But my grandmother still uses a mortar and pestle.
She’s a really muscular lady, because it takes a lot of work! Both ways of breaking down the
acorns have value, you see?

When talking about abalone shells, historically a form of currency and an object tradi-
tionally used for self-adornment, he showed the students his abalone cell phone case. As
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he pointed out the clapper stick, a traditional California Indian musical instrument,
Medina shared that his 13-year-old brother played a clapper stick in his rock band.

By talking about modern Ohlone people’s use of traditional objects, Medina
challenged any remaining misconceptions of California Indians as extinct or existing
solely in the past. Seeking not to engender shame, he invited them to peek into the
world that he knew and which he recognized may be hidden from their view.
Meanwhile, for California Indian visitors, he provided what was likely an all-too-
rare and powerful affirmation.

“We are Ohlone people. We are still here. Our language is Chochenyo”
Of particular importance to Medina was the work of language preservation. On weekends,
he taught Chochenyo language classes to local California Indian youth. Chochenyo is
a dialect spoken among the Ohlone just east of the San Francisco Bay, which was Medina’s
ancestral homeland. Medina’s tours were interspersed with basic Chochenyo language
instruction; he taught his audience basic greetings (e.g., “Horse tuuxi” means “good day”)
and vocabulary. For him, the inclusion of Chochenyo supported children in developing
basic conventions of intercultural respect:

I want to make sure that at the end of their tour, people know what our language is called.
I don’t think it’s something that should be a question … I’m not asking them to be fluent in
our language, but [they should] know the name of the tribe, the language.

In his way of introducing Chochenyo to young children, Medina reiterated that the
Ohlone are a modern people. Repeatedly throughout the tour, Medina said that, just
like English or Spanish, Chochenyo is also a modern language and is not extinct. “Ohlone
kids—kids who are a lot like you, speak these languages. We text in our language, we have
hashtags in our language, just like you might in English or Spanish.” He provided
historical context, saying that these languages pre-date European contact, a detail typically
omitted from mainstream California school history textbooks. He also built public aware-
ness of Indigenous language preservation, an issue of great importance to many
Indigenous groups around the world, as linguistic suppression is among the many lasting
impacts of colonization.

Visibility

From the gallery, the tour went to the basilica. Its perimeter featured one stained glass
window for each of the 21 missions, which Medina used as a tool for illustrating the
mission system beyond San Francisco. Outside the doors, Medina gathered the students
around him:

I want you to remember that each one of these missions are on the lands of a different group
of Native people. We are in one tribal area of the Ohlone right now, but there are many,
many, many others. When I say the name of the mission, I’ll say the name of the tribal groups
whose land that mission is on as well. You can repeat them, and then you’ll know these
names and recognize them when you’re older.

Mission San Diego: Kumeyaay. Mission San Luis Rey: Payómkawichum. Mission San Juan
Capistrano: Acjachemen. Mission San Fernando: Tataviam and Tongva. He named each
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mission and tribe, supporting children in developing a basic understanding of the geo-
graphical coexistence of Indian Country and the United States.

“All of these pieces of art tell stories.”
In the Mission Dolores chapel, Medina stood in front of the pews where the children sat.
He pointed out Spanish Baroque statues and paintings of Roman Catholic saints that
flanked the altar on both sides of the pulpit. “This place is very special. One of my favorite
things about this building is how you see different cultures come together for the first
time,” he said with a faint smile, gesturing upward:

The entire ceiling is painted in a traditional Ohlone basket pattern. This has been here since
1791. People in our community still weave this pattern into our baskets. I think about this
pattern a lot when I’m sitting here inside of this church. Why is the entire ceiling like this?
I have two ideas. The first is that it sends a strong message that Ohlone people weren’t giving
up their culture—they were finding a way to keep it. The other thing is that if you ever go
away from home, you miss it, right? I think that when my ancestors came here for the first
time, they must have felt very lonely. When they looked up at that ceiling, they might have
seen something that reminded them of home.

As he contextualized the ceiling art in the room built and painted by captive California
Indian laborers, Medina thought aloud for his young audience, a popular pedagogic
practice meant to make adult-level thinking more transparent to students. Such
a technique may have been especially useful in this context, given the age of his audience
and the complexity that Medina sought to convey. After giving the students time to gaze
up at the ceiling, he continued:

Directly behind this altar there’s a mural that covers the entire wall. It was painted in 1791,
but it got covered up by this altar. It’s full of Catholic symbols mixed with traditional Ohlone
and Miwok symbols and shows those cultures coming together for the first time. We’re trying
to find a way to show it off so that when people come here they can see it for themselves.

To date, the mural has yet to be fully exposed. Doing so would necessitate disassembly of
the ornate Spanish retablo that stands in front of it, which would require funding for
careful preservation and the approval of the Archdiocese, neither of which have been
secured. Medina and Galvan pointed out that, like Mission Dolores’s ceiling, there are
similar elements of California Indian art visible at the other 20 missions but which are
rarely indicated on interpretive placards or tours, a source of great frustration to both
curators.

Medina’s discussion of visual art at Mission Dolores was representative of his inter-
pretive approach, which prioritized the visibility of California Indian people in a space
where they might otherwise be overlooked by a non-Native American visitor. Unlike the
cemetery and the gallery, Medina and Galvan were given somewhat less control by the
Archdiocese over the basilica and the chapel. Thus, these two spaces retained a strongly
Spanish and Mexican visual aesthetic. Rather than avoid these spaces, though, Medina
engaged directly with them, explicitly addressing California Indians in colonial history
where they were otherwise quite literally obscured from view.
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Saying the hard things

Among the greatest challenges in teaching California’s colonial mission history to fourth
graders is the question of whether and how to address the extreme violence and harm
wrought upon California Indians by the Spanish. Medina, like many educators of young
children, wrestled with the difficulty of what to say and how to say it:

I don’t want to scar people …. but I want them to be empowered with the truth. I want them
to be aware of these things so that when they’re older, they can make changes …. The
missions have beautiful architecture, but there’s also pain associated with these places. [If we]
only represent the beauty and wonder of the Catholic Church, it seems really disrespectful to
the people that suffered in those places not to acknowledge their experience. I hear people
advocate for burning down the missions and stuff like that. I say, “Why would I burn down
a building my ancestors built?”

Medina’s nuanced approach to the treatment of difficult history maintained a sense of
complexity. Although he consistently and explicitly emphasized Ohlone experiences in the
missions, he was quick to point out that the story was often told differently.

Medina provided a counterstory of the Mission’s icons with care. For example, the
mission bells are an enormously popular public symbol of mission history, and one that is
held as primarily nostalgic in public memory. For many children, a trip to the mission
meant a chance to see the bells. Medina allowed each child a chance to ring one of Mission
Dolores’ three bells at the end of the tour but gave some context as to what the bells might
have symbolized to California Indians:

This sound wasn’t always as nice as it might seem to us now. For [California Indians] at
missions, that bell would ring for every single part of your life. It would tell you what to do.
Not just during school. It would tell you when to wake up, when to go to church, go to work,
go back to work, go to lunch, go back to work, back to church. Everything for Native people
was on a schedule. When people heard these bells two hundred years ago, they were actually
quite dreadful to hear. I want you to understand that part of the bells, too.

Here, Medina seemed to manage competing demands without sacrificing his own integrity
and goals. He recognized that the children wanted to ring the bells and that these kinds of
“hands on” experiences can be engaging for children. At the same time, he explained, “I
don’t want to sugarcoat [the bells]. They need to know that they were dreadful, but …
they’re kids, you know? They should get to ring the bell.” Medina appeared to trust that
whatever joy children might get from ringing the bell would not compromise his ultimate
goal of teaching them about life for California Indians at Mission Dolores.

Drawing the line
Although his tour addressed the catastrophic impact of the mission system for California
Indian communities, it was important to Medina to do so in a way that did not overwhelm
or terrify his young audience. In our conversations, Medina explained that he thought
there was a way to talk about many of the hardships faced by California Indians in the
early colonial era with young children: things like unfree labor, imprisonment, corporal
punishment, and environmental devastation. Each of these topics were typically covered in
Medina’s tours. “They know about these things,” he said, suggesting that that most
children can envision the conditions of the missions in some basic sense. After all, he
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continued, most demonstrate some familiarity with violence, enslavement, incarceration,
and environmental harm in the past and/or present.

Medina remained unsure of what to say about sexual violence. There was a small-scale
model diorama of the 18th-century Mission grounds on display in the courtyard that is
included on the tour. It includes a monjéria, the building in which unmarried California
Indian women and girls were locked at night and which historians have described as sites
of brutal and frequent sexual assault by Spanish colonists (Cook, 1976; Haas, 2014; Hackel,
2005; Madley, 2016; Voss, 2000). Although he shows the children the model, Medina said
he has never found a way to fully address the significance of the monjéria: “It’s really hard
with the kids. It’s especially uneasy to describe because it is so morbid, so disgusting. The
monjéria was Hell for girls. I don’t even know how to even describe a place like that.”

Medina sought to teach the students on his tours with intellectual honesty, but he has
found it easier said than done. He struggled with finding a child-friendly version of
a sometimes-gruesome history that young children could digest without experiencing
emotional overwhelm. To him, like many others, it seemed, there was no easy solution.
A keenly responsive educator whose pedagogy demonstrates careful attention to children,
Medina sought not to scare or otherwise emotionally overwhelm his young audience
members. He did not go into graphically detailed accounts of violence or suffering of any
kind; however, he made it clear that both took place, using terms that children could
understand (e.g., “If you didn’t do what the strangers said, you would be whipped and
punished”). Medina did not portray Spanish colonists as being somehow inherently evil
but, rather, as people who rationalized extreme acts of harm in order to accrue wealth. He
highlighted the impact of the Spanish colonizers on California Indian people by consis-
tently returning to a question fourth graders were likely to know well—“how would you
feel if someone did this to you?” Some readers may contend that this question aimed
toward a kind of historical empathy that does not fully account for the hindsight offered
by the present nor fully contextualize the broader ideologies behind conquest and imperi-
alism that Spanish colonists used to rationalize and justify violence. Although such
contextualization is crucial to an accurate understanding of colonization, that was not
the goal of the educational programs at Mission Dolores, nor do I think such a highly
abstract and rigorous intellectual task would be a realistic or even appropriate goal for
nine-year-olds on a one-hour field trip to an unfamiliar place. Rather, I argue that this
program offered a concrete experience to begin to bring stories-as-theory (Brayboy, 2005)
into conversation—the past according to the United States and the past according to
Indian Country—in an accessible way for young children.

The personal toll of teaching the public

As I spent my days at Mission Dolores, I watched as adult patrons visiting the museum
asked Medina and Galvan if they were “real live Indians,” and made comments that they
thought “all the Indians were dead.” These deeply insulting remarks, both a product and
enactment of colonial erasure, seemed exhausting to endure. Medina explained that the
Mission itself was not always a comfortable space for him, recalling that on the first tour
he gave at the Mission, a group of college undergraduates asked him how he could work in
a site of such suffering for his own ancestors. He described being at the Mission as often
being “really painful”:
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It’s not something I always want to do. Every single time you tell the story, you have to be
reminded of so much…. You have to remember that people did come here and try to do
terrible things to us. We’re forced to remember those things. Working here can be really
overwhelming. But what counteracts that feeling of anxiety and overwhelming anger is the
intense survival of love. Love is what has guided people through …. We were able to retain
that.

Every day that he went to work at Mission Dolores, Medina navigated this complex swirl
of emotions. It seems impossible to overstate the tremendous emotional labor demanded
of his and Galvan’s roles as educators in this context, which required near-constant social
interaction with and attention to visitors. Medina said that he found his motivation in
a sense of responsibility to his ancestors and out of an enduring hope that it might lead to
some societal change.

Eventually, though, Medina decided that he needed to move on from his work at the
Mission. In 2018, several months after the completion of formal data collection for this
study, Medina left his position as curator and also left the Catholic Church. In our later
communication, he described these choices as part of his personal journey to shed the
impacts of the Mission and missionization and bring his pre-colonial identity back home.
After leaving the Mission, Medina joined his tribal council and more fully devoted himself
to his decolonial food justice organization, which opened a café in Berkeley in Fall 2018.
Café Ohlone’s goals included celebrating Ohlone culture and cuisine through community
building, Ohlone language revitalization, and education about California Indian food
sovereignty. Ultimately, Medina found that his work on these projects was better served
outside the Mission.

Discussion and implications

As I worked on this study, many of my non-Indigenous colleagues and friends commen-
ted on how remarkable and rare a program like this one is. To me, these comments
animate the implications and significance of the findings. As Tuck and Gaztambide-
Fernández (2013) argued, over the course of 300 years of colonization in California and
across the United States, the colonial state has sought to disappear Indigenous peoples and
Indigenous knowledge. Schooling and museums have been central in that project. Yet,
Indigenous people and Indigenous knowledge have always been here. The conditions that
produce the perception of this program as a remarkable rarity are neither accident nor
oversight within the structures of colonial schooling, but are precisely among its goals.
We, the public, are not meant to know differently.

This study illustrates the vast knowledge that lies beyond school walls. State-recom-
mended school curricula typically do little to address the experiences of Indigenous
peoples during early colonization, to examine the long-term impacts of continued colonial
settlement, or to analyze colonization as a structural phenomenon endemic to society
(Brayboy, 2005; Calderón, 2014a, 2014b; Keenan, in press; Shear et al., 2015). Although
conventions of educational research beckon me toward recommendations for how text-
books and state curricular standards ought to change, the findings here guide me in
a different direction—toward arguing for the necessity of leaving the school behind, at
least occasionally. Sometimes, the school is not well-suited to the learning we need to do.
When it comes to studying colonization, this case highlights the generative possibilities for
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learning offered by putting the textbook down and going beyond the classroom. Leaving
the school as the sole source of knowledge is part of the counterstory here.

Visiting the world outside the classroom allows students and teachers to begin to see
what has been hidden by it. Rooted in Ohlone knowledge, the program at Mission Dolores
offered young children and their teachers a different way of seeing a place. At a conceptual
level, Medina provided an avenue toward authentic engagement with conflicting sources
of historical knowledge—that is, the state textbook and a California Indian story that
countered its authority. He moved the margins of the textbook to the center of his
program. By foregrounding contemporary California Indians in interpreting the Spanish
colonization of California, Medina treated colonial history through a lens of survivance,
which recognized the California Indian communities that live on today. At the start of the
field trip in the cemetery, Medina invited students to see the Mission differently—as
a place where his own ancestors once lived and which they were forced to build, as
a place where thousands of California Indian people died, and as a site of invasion that
forever changed the landscape of his family’s ancestral homeland. At a literal level,
children came into direct contact with a California mission. Standing inside, they looked
up at the chevron-patterned ceiling and considered its meaning. They felt the cool, damp,
darkness of the Mission’s interior and experienced the contrast between its architecture
and that of the tule house. They saw what Medina was talking about.

More broadly, the young visitors to Mission Dolores and their chaperones were invited
to look differently at the city where they lived. Before San Francisco became saturated with
startups and the screeching sounds of streetcars, there was another bustling landscape of
Ohlone California Indians that lived in the village of Chutchui where the Mission now
stands. Medina emphasized that before colonization, the Ohlone and other California
Indians lived in a world of abundance that allowed them to meet the needs of their people,
and they have steadfastly remained committed to their own survival since colonization
wrought devastation on their livelihoods. By inviting the students to envision Chutchui,
Medina illuminated what has been obscured by the Mission itself. In doing so, he resisted
the historically colonial forces of both the school and the museum. He reminded the
children: We are still here. Our language is Chochenyo.

The traces of colonialism are all around those of us who live in the United States.
Seeing those traces does not require going to a colonial history museum. In reflecting on
this case, I am not convinced that being at the Mission itself was the most crucial part of
the learning experience presented here. What seemed most powerful was the act of
children going outside of heavily flawed school-based curriculum and into meaningful
engagement with contemporary Indigenous knowledge, history, and counterstory about
the place where they live. Although being onsite at the Mission does make some abstract
elements of mission history more concrete, I can also imagine that, for example, an
educational program with Medina at Café Ohlone could be equally, if not perhaps
more, intellectually engaging for children as they study the history of colonialism and
Indigenous resistance in California. Although I strongly advocate for the educative value
of exiting the classroom in the context of inadequate curriculum, leaving could also be
symbolic and could take place through engagement with Indigenous-produced educa-
tional materials, such as historical texts, literature, art, music, and other forms of media.9

For now, though they may leave temporarily, teachers and students must go back to
school. This study did not explore classroom preparation or follow-up to field trips, but
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both impact how students make meaning of their learning experiences outside of school.
Teachers might, for example, place the content of the school history textbook alongside
the narratives presented outside it to examine exactly where they overlap or contrast. They
might work with students to annotate the textbook with information it leaves out, to
strengthen their sense of chronology by constructing a timeline of Indigenous history that
continues through the present, or create a new tool altogether. At the most basic level,
colonial counterstory offers endless opportunities to drive further classroom analysis: How
did Indigenous people and colonists see colonization differently as it took place, and how
does that impact all of us today? Why are these stories different? Who profits from the
materials that teach us history? What more do we need to learn, and how might we learn it?
What might we do with this information? Questions like these are integral to the rigorous
investigation of the past.

Among the risks of sharing this portrait are that it could be interpreted to suggest that the
problems of curricular hegemony might somehow be solved only by providing a supplemental
counterstory from outside the school curriculum or that this work ought to be shouldered
primarily by Indigenous people. Contrary to either of those conclusions, this study explores
the elements and uses of a colonial counterstory in the education of young children who live
in a land of many nations. It is an invitation to consider questions of intellectual honesty in
school history curricula and a possible model for how educators and museums might work to
center Indigenous knowledge in the study of colonial history. Here, there is an important
distinction between centering Indigenous knowledge and exploiting Indigenous labor through
tokenization. This distinction highlights a key tension of this study: it is crucial that
Indigenous knowledge is made central to the study of colonization in any place and at any
level, and the project of dismantling curricular hegemony must include support for
Indigenous educators in schools, museums, and other educational spaces. Yet, the responsi-
bility of developing critical pedagogical practice rests on all educators. To suggest that only
Indigenous educators can teach this history with intellectual honesty risks further exploitation
of Indigenous labor on colonized land.

The educational programs at Mission Dolores highlight the ever-present reality of the
United States and Indian Country: nations within a nation and multiple, coexisting
sovereignties. Although children are regularly exposed to a version of United States
history recommended by state departments of education, it is far less common for non-
Native American children to learn the history of the land where they live according to its
Indigenous peoples. As Grande (Quechua) (2004) wrote, “the lesson here is pedagogical”
(p. 175). Here, Galvan and Medina offer a vision of pedagogical possibility.

Notes
1. In general, I use the term “Native American” to refer to the Indigenous peoples of the land

known as the United States, the term “California Indian” to refer to the Indigenous peoples of
California, and the term “Indigenous” to refer to the Indigenous peoples of the world writ large.
I note tribal affiliations of Indigenous individuals named in the text where such an affiliation is
known, either through description or parenthetical notation.

2. Among those unrecognized tribes are the Ohlone people represented in this article. For
a detailed documentation of the Ohlone struggle for federal recognition, see the Muwekma
Ohlone tribal website (Muwekma Ohlone, n.d.). For an academic journal article on the
politics of Ohlone federal recognition, see Field (2003), for an example.
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3. I capitalize the word “Mission” in reference to the specific context of Mission Dolores. In the
treatment of the mission system, I use lowercase.

4. Both Galvan and Medina requested that I use their real names, rather than pseudonyms.
5. Here, I note that Medina (2015) has provided his own important description of his approach

to teaching California mission history.
6. All audiorecordings, including interviews with Galvan and Medina and Medina’s instruction

during field trips, were transcribed verbatim.
7. Importantly, after Mexico won independence from Spain in 1821, the missions were under

Mexican rule from 1821–1846. The Mexican period is not the primary focus of this study, as
it was not a focus of the tour.

8. Medina asked that the Ohlone materials in the gallery be described as “objects” rather than
“artifacts,” explaining that the latter term can sometimes be a red flag for materials that have
been stolen from Native American communities.

9. The state of Washington’s Since Time Immemorial curriculum (Washington Department of
Public Instruction, 2017) provides a unique and important example of school-based, state-
approved curriculum produced in connection with Native American educators.

Acknowledgments

First and foremost, I thank Vincent Medina and Andy Galvan for sharing their work and insights with
me. I am profoundly grateful for, and transformed by, this learning experience. Thank you to Jacque
Nuñez for making the connection. I thank the staff of Mission Dolores for warmly welcoming me into
their working environment. Karen Biestman, David Labaree, Ira Lit, JohnWillinsky, Benjamin Madley,
Nicole Myers-Lim, Jacque Nuñez, Lochlann Jain, and Barb Voss all provided generous guidance and/or
feedback on the development of this article. I thank Emma Lierley, Justin Allen, Nana Duffuor, Kyle
Halle-Erby, Sowj Kudva, Nava Mau, Ryan Wong, and Han Yu for their support through the writing
process. Finally, I want to publicly acknowledge that I wrote this article on Ohlone lands. I note here
that while my institution of employment, Stanford University, currently has a nearly $25 billion
endowment, the Ohlone people, upon whose ancestral homeland Stanford sits, remain unrecognized
as a sovereign tribal nation by the United States government.

Funding

I received financial support for this project from grants provided by the Stanford University Vice
Provost of Graduate Education [Diversity Dissertation Research Opportunity Award] and the
Stanford University Graduate School of Education [Dissertation Grant Award].

References

Adams, D. W. (1995). Education for extinction: American Indians and the boarding school experi-
ence, 1875-1928. Lawrence: University Press of Kansas.

Amin, S. (1989). Eurocentrism. (R. Moore, Trans.). New York, NY: Monthly Review Press.
Benjamin, W. (2006). On the concept of history. In W. Benjamin & M. W. Howard Eiland (Eds) & E.

Jephcott (Trans.), Selected writings (p. 4). Cambridge, MA: Harvard University Press. (Original work
published 1940).

Brave Heart, M. Y., & DeBruyn, L. M. (1998). The American Indian holocaust: Healing historical
unresolved grief. American Indian and Alaska Native Mental Health Research, 8(2), 56–78.

Brayboy, B. M. J. (2005). Toward a tribal critical race theory in education. The Urban Review, 37,
425–446. doi:10.1007/s11256-005-0018-y

20 H. B. KEENAN

https://doi.org/10.1007/s11256-005-0018-y


Bureau of Indian Affairs. (2017, January 17). Indian entities recognized and eligible to receive services
from the United States Bureau of Indian affairs. Retrieved from https://fdsys/fdsys/pkg/FR-2017-
01-17/pdf/2017-00912.pdf

Calderón, D. (2014a). Speaking back to manifest destinies: A land-based approach to critical curri-
culum inquiry. Environmental Education Research, 20, 24–26. doi:10.1080/13504622.2013.865114

Calderón, D. (2014b). Uncovering settler grammars in curriculum. Educational Studies, 50,
313–338. doi:10.1080/00131946.2014.926904

California Courts. (2018). California tribal communities. Retrieved from http://www.courts.ca.gov/
3066.htm

Castillo, E. (1989). An Indian account of the decline and collapse of Mexico’s hegemony over the
missionized Indians of California. American Indian Quarterly, 13, 391–408. doi:10.2307/1184523

Chappell, D. (2010). Training Americans: Ideology, performance, and social studies textbooks.
Theory & Research in Social Education, 38, 248–269. doi:10.1080/00933104.2010.10473424

Cook, S. (1976). The conflict between the California Indian and White civilization. Los Angeles:
University of California Press.

Costo, R., & Costo, J. (1987). The missions of California: A legacy of genocide. San Francisco, CA:
Indian Historian Press.

Coulthard, G. (2014). Red skin, White masks: Rejecting the colonial politics of recognition.
Minneapolis: University of Minnesota Press.

Delgado, R. (1989). Storytelling for oppositionists and others: A plea for narrative. Michigan Law
Review, 87, 2411–2441. doi:10.2307/1289308

Donald, D. (2012). Forts, curriculum, and ethical relationality. In N. Ng-A-Fook & J. Rottman
(Eds.), Reconsidering Canadian curriculum studies: Provoking historical, present, and future
perspectives (pp. 39–46). New York, NY: Palgrave MacMillan.

Englehardt, Z. (1913). The missions and missionaries of California (Vol. 3). San Francisco, CA:
James H. Barry Company.

Evans-Campbell, T. (2008). Historical trauma in American Indian/Native Alaska communities:
A multilevel framework for exploring impacts on individuals, families, and communities.
Journal of Interpersonal Violence, 23, 316–338. doi:10.1177/0886260507312290

Field, L. W., (with the Muwekma Ohlone tribe). (2003). Unacknowledged tribes, dangerous knowl-
edge: The Muwekma Ohlone and how Indian identities are “known”. Wicazo Sa Review, 18(2),
79–94. doi:10.1353/wic.2003.0012

Gesener, V. (2011). Native transgressions: A look at the portrayal of Karankawa natives in Texas
history textbooks and trade books. American Educational History Journal, 38, 219–236.

Grande, S. (2004). Red pedagogy: Native American social and political thought. Lanham, MD:
Rowman & Littlefield.

Guest, F. (1983). Cultural perspectives on California mission life. Southern California Quarterly, 65,
1–65. doi:10.2307/41171019

Guest, F. (1985). Junípero Serra and his approach to the Indians. Southern California Quarterly, 67,
223–261. doi:10.2307/41171158

Haas, L. (2014). Saints and citizens: Indigenous histories of colonial missions and Mexican California.
Berkeley : University of California Press.

Hackel, S. (1997). Land, labor, and production: The colonial economy of Spanish and Mexican
California. California History, 76, 111–146. doi:10.2307/25161664

Hackel, S. (2003). Sources of rebellion: Indian testimony and the Mission San Gabriel uprising of
1785. Ethnohistory, 50, 643–669. doi:10.1215/00141801-50-4-643

Hackel, S. (2005). Children of coyote, missionaries of Saint Francis: Indian-Spanish relations in
colonial California, 1769-1850. Chapel Hill: University of North Carolina Press.

Hackel, S. (2013). Junípero Serra: California’s founding father. New York, NY: Hill and Wang.
Haynes Writer, J. (2010). Broadening the meaning of citizenship education: Native Americans and

tribal nationhood. Action in Teacher Education, 32(2), 70–81. doi:10.1080/01626620.2010.10463551
Holson, L. (2015, September 29). Sainthood of Junípero Serra reopens wounds of colonialism in

California. The New York Times. Retrieved from https://www.nytimes.com/2015/09/30/us/attack-
on-statue-of-new-saint-junipero-serra-digs-up-old-conflicts.html

THEORY & RESEARCH IN SOCIAL EDUCATION 21

https://fdsys/fdsys/pkg/FR-2017-01-17/pdf/2017-00912.pdf
https://fdsys/fdsys/pkg/FR-2017-01-17/pdf/2017-00912.pdf
https://doi.org/10.1080/13504622.2013.865114
https://doi.org/10.1080/00131946.2014.926904
http://www.courts.ca.gov/3066.htm
http://www.courts.ca.gov/3066.htm
https://doi.org/10.2307/1184523
https://doi.org/10.1080/00933104.2010.10473424
https://doi.org/10.2307/1289308
https://doi.org/10.1177/0886260507312290
https://doi.org/10.1353/wic.2003.0012
https://doi.org/10.2307/41171019
https://doi.org/10.2307/41171158
https://doi.org/10.2307/25161664
https://doi.org/10.1215/00141801-50-4-643
https://doi.org/10.1080/01626620.2010.10463551
https://www.nytimes.com/2015/09/30/us/attack-on-statue-of-new-saint-junipero-serra-digs-up-old-conflicts.html
https://www.nytimes.com/2015/09/30/us/attack-on-statue-of-new-saint-junipero-serra-digs-up-old-conflicts.html


Jackson, R., & Castillo, E. (1996). Indians, Franciscans, and Spanish colonization: The impact of the
mission system on California Indians. Albequerque: University of New Mexico Press.

Keenan, H. B. (in press). Selective memory: California mission history and the problem of historical
violence in elementary school textbooks. Teachers College Record, 121(8).

Lawrence-Lightfoot, S., & Hoffman Davis, J. (1997). The art and science of portraiture. San
Francisco, CA: Jossey-Bass.

Lightfoot, K. (2005). Indians, missionaries, and merchants: The legacy of colonial encounters on the
California frontiers. Berkeley: University of California Press.

Lomawaima, K. T., & McCarty, T. (2006). To remain an Indian: Lessons in democracy from
a century of Native American education. New York, NY: Teachers College Press.

Lomawaima, K. T., & McCarty, T. L. (2002). When tribal sovereignty challenges democracy:
American Indian education and the democratic ideal. American Educational Research Journal,
39(2), 279–305.

Lonetree, A. (2012). Decolonizing museums. Chapel Hill: University of North Carolina Press.
Madley, B. (2016). An American genocide: The United States and the California Indian catastrophe.

New Haven, CT: Yale University Press.
Mason, M. R., & Ernst-Slavit, G. (2010). Representations of Native Americans in elementary school

social studies: A critical look at instructional language. Multicultural Education, 18(1), 10–17.
McGreevey, P. (2015, April 13). State Senate calls for swapping Father Serra statue with one of Sally

Ride. Los Angeles Times. Retrieved from http://www.latimes.com/local/political/la-me-pc-cal-
senate-supports-swapping-sally-ride-statue-for-junipero-serra-20150413-story.html.

McKnight, D. (2003). Schooling, the Puritan imperative, and the molding of an American national
identity: Education’s errand into the wilderness. Mahwah, NJ: Lawrence Erlbaum Associates, Inc.

Medina, V. (2015). The truth shall set us free: Tips for teaching California history to kids. News
from Native California, 28(2), 49–58.

Milliken, R. (1995). A time of little choice: The disintegration of tribal culture in the San Francisco
Bay area, 1769-1810. Menlo Park, CA: Ballena Press.

Muwekma Ohlone. (n.d.). The Muwekma Ohlone tribe of the San Francisco Bay Area: Recognition
process. Retrieved from http://www.muwekma.org/tribalhistory/recognitionprocess.html

National Congress of American Indians. (2015). Tribal Nations and the United States: An
Introduction. Washington, DC: Author.

Patel, L. (2016). Decolonizing educational research: From ownership to answerability. New York, NY:
Routledge.

Perez, F. (2015, May 23). Opposing the canonization of Father Junipero Serra on the world stage.
Benito Link. Retrieved from http://benitolink.com/opposing-canonization-father-junipero-serra-
world-stage.

Pogash, C. (2015, January 21). To some in California, founder of church missions is far from saint.
The New York Times. Retrieved from https://www.nytimes.com/2015/01/22/us/to-some-indians-
in-california-father-serra-is-far-from-a-saint.html

Pratt, R. (1964). Battlefield and classroom: Four decades with the American Indian, 1867-1904. (R.
Utley, Ed.). New Haven, CT: Yale University Press. (Original work published 1892).

Redman, S. J. (2016). Bone rooms: From scientific racism to human prehistory in museums.
Cambridge, MA: Harvard University Press.

Sanchez, T. (2001). “Dangerous Indians”: Evaluating the depiction of Native Americans in selected
trade books. Urban Education, 36, 400–425. doi:10.1177/0042085901363005

Sandos, J. (1988). Junípero Serra’s canonization and the historical record. The American Historical
Review, 93, 1253–1269. doi:10.2307/1873538

Sandos, J. (2004). Converting California: Indians and Franciscans in the missions. New Haven, CT:
Yale University Press.

Shear, S. B., Knowles, R. T., Soden, G. J., & Castro, A. J. (2015). Manifesting destiny: Re/presenta-
tions of indigenous peoples in K–12 US history standards. Theory & Research in Social Education,
43, 68–101. doi:10.1080/00933104.2014.999849

Simpson, A. (2007). On ethnographic refusal: Indigeneity, ‘voice,” and colonial citizenship.
Junctures: the Journal for Thematic Dialogue, 9, 67–80.

22 H. B. KEENAN

http://www.latimes.com/local/political/la-me-pc-cal-senate-supports-swapping-sally-ride-statue-for-junipero-serra-20150413-story.html
http://www.latimes.com/local/political/la-me-pc-cal-senate-supports-swapping-sally-ride-statue-for-junipero-serra-20150413-story.html
http://www.muwekma.org/tribalhistory/recognitionprocess.html
http://benitolink.com/opposing-canonization-father-junipero-serra-world-stage
http://benitolink.com/opposing-canonization-father-junipero-serra-world-stage
https://www.nytimes.com/2015/01/22/us/to-some-indians-in-california-father-serra-is-far-from-a-saint.html
https://www.nytimes.com/2015/01/22/us/to-some-indians-in-california-father-serra-is-far-from-a-saint.html
https://doi.org/10.1177/0042085901363005
https://doi.org/10.2307/1873538
https://doi.org/10.1080/00933104.2014.999849


Simpson, A. (2016). Consent’s revenge. Cultural Anthropology, 31, 326–333. doi:http://dx.doi.org/
10.14506/ca31.3.02

Solórzano, D. G., & Yosso, T. J. (2002). A critical race counterstory of race, racism, and affirmative
action. Equity & Excellence in Education, 35, 155–168. doi:10.1080/713845284

Spring, J. (2016). Deculturalization and the struggle for equality: A brief history of the education of
dominated cultures in the United States (8th ed.). New York, NY: Routledge.

Starr, K. (2007). California: A history. New York, NY: Modern Library.
Strauss, A., & Corbin, J. M. (1990). Basics of qualitative research: Grounded theory procedures and

techniques. Thousand Oaks, CA: Sage.
Street, R. (2004). Beasts of the field: A narrative history of California farmworkers, 1769-1913.

Stanford, CA: Stanford University Press.
Thomas, D. H. (2000). Skull wars: Kennewick man, archaeology, and the battle for Native American

identity. New York, NY: Basic Books.
Trofanenko, B. (2006a). Displayed objects, indigenous identities, and public pedagogy. Anthropology

& Education Quarterly, 37, 309–327. doi:10.1525/aeq.2006.37.4.309
Trofanenko, B. (2006b). Interrupting the gaze: On reconsidering authority in the museum. Journal

of Curriculum Studies, 38, 49–65. doi:10.1080/00220270500038511
Trofanenko, B. M. (2008). More than a single best narrative: Collective history and the transformation

of historical consciousness. Curriculum Inquiry, 38, 579–603. doi:10.1111/j.1467-873X.2008.00437.x
Tuck, E., & Gaztambide-Fernández, R. A. (2013). Curriculum, replacement, and settler futurity.

Journal of Curriculum Theorizing, 29, 72–89.
Tuck, E., & Yang, K. (2012). Decolonization is not a metaphor. Decolonization: Indigeneity,

Education & Society, 1, 1–40.
Tuhiwai Smith, L. (2012). Decolonizing methodologies: Research and Indigenous peoples (2nd ed.).

London, UK: Zed Books.
U.S. Census Bureau. (2012). The American Indian and Alaska Native population. Washington, DC:

Author.
Vizenor, G. (1999). Manifest manners: Narratives on postindian survivance. Lincoln: University of

Nebraska Press.
Vizenor, G. (2008). Survivance: Narratives of native presence. Lincoln: University of Nebraska Press.
Voss, B. L. (2000). Colonial sex: Archaeology, structured space, and sexuality in Alta California’s

Spanish-colonial missions. In R. A. Schmidt & B. L. Voss (Eds.), Archaeologies of sexuality (pp.
35–55). New York, NY: Routledge.

Voss, B. L. (2008). Domesticating imperialism: Sexual politics and the archaeology of empire.
American Anthropologist, 110, 191–203. doi:10.1111/j.1548-1433.2008.00025.x

Washington Department of Public Instruction. (2017). Since time immemorial: Tribal sovereignty in
Washington state. Retrieved from http://www.k12.wa.us/IndianEd/TribalSovereignty/

Whitbeck, L. B., Adams, G. W., Hoyt, D. R., & Chen, X. (2004). Conceptualizing and measuring
historical trauma among American Indian people. American Journal of Community Psychology,
33, 119–130. doi:10.1023/B:AJCP.0000027000.77357.31

Wildcat, D. R. (2001). Understanding the crisis. In V. Deloria & D. R. Wildcat (Eds.), Power and
place: Indian education in America (pp. 29–39). Golden, CO: Fulcrum.

Williams, C., & Hamilton, M. (2015, January 15). Father Junipero Serra to be elevated to sainthood,
Pope Francis says. Los Angeles Times. Retrieved from http://www.latimes.com/local/california/la-
me-0116-serra-sainthood-20150116-story.html.

Willinsky, J. (1998). Learning to divide the world: Education at empire’s end. Minneapolis:
University of Minnesota Press.

Appendix: Interview Protocol

1. Tell me about your current role at the mission.
a. How did you come to have this role?
b. Can you tell me about any education or experience you’ve had that is relevant to your current job?
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2. Imagine that I am a fourth-grade teacher. What would you tell me about why I should bring my
class to the mission?

3. It seems like field trips to missions are popular in California. Why do you think that is?
4. Can you walk me through a typical field trip to the mission?
5. How are field trips designed?
6. In your experience, how do children respond to the field trips?
7. How do you talk with children about the experiences of the Franciscans and Spanish soldiers at

the missions?
a. Are there specific historical events that you talk with children about that especially pertain to
the Franciscans and/or the Spanish?

b. Are there specific Spanish historical actors that you talk with the children about?
8. How do you talk with children about the experiences of the Native Americans at the missions?

a. Are there specific historical events that you talk with them about that especially pertain to
Native American people?

b. Are there specific Native American historical actors that you talk with the children about?
9. Do you connect the historical content you teach with the present day? If so, how?
10. Do you talk at all with the children about suffering that took place at the missions? If so, how?

How did you make the decision to talk/not talk about it?
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