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Abstract 

This paper analyses the work of John Trudell (b. 1946), Native American author, poet, musicians, and an ex-political activist, whose life is imbued with strife, conflicts, sacrifice, pain, but also joy. Being one of the leaders of the American Indian Movement, Trudell has devoted his life to danger and his charismatic speeches and poetry lines are full of explosive insights about, what he calls, sovereignty trade. Trudell’s most poignant thesis is that in the programming history of, as he coins it, the technological-religious-industrious civilization and the civilization of “name callers,” indigenous peoples of Americas may forget not only that they have had nations, who are progressively losing their sense of nationhood, but that they are also human beings because they have been intensely seen only as artefacts. However, he transcends the mere political discourse by developing surprising metaphysical inroads about coherence of thought, freedom of choice, and necessity of developing a new perceptive reality as the only way to fight not only for native rights, but also against the aggressive civilization as a whole. Trudell explains that everything is energy, that human beings consist of the same elements as all the rest of natural word. Just as processing these elements sometimes leads to creation of toxic materials, such as uranium, the same happens with programming human beings who thus forget their responsibility towards being human and towards the universe.
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OHN TRUDELL, born in 1946, is a Native American author, poet, actor, musician and an ex-political activist who devoted his life fighting against the laws of the programming history of the progressive civilization that unjustly assumed right to power. However, he does not see himself the way the world recognizes him and says: “I’m not an actor, but I can act. I’m not a poet, but I write poetry. I’m not a musician, but I do music. I’m not a political activist, but I do activism […] These are just things I do, not who I am.” (Oi 2001) Later on in his life, in very simple words, he explains who he is: “I’m just a human being trying to make it in a world that is very rapidly losing its understanding of being human.” Yet, this unassuming statement hides a very complex metaphysical discourse about the condition of humanity, coherence of thought, and freedom of choice.

Trudell’s work can be situated in the long vitalist literary tradition, which, starting from William Blake, advocates human need to revitalize its bonds with the world of nature. However, although promoting the same idea Trudell easily finds support in his native culture, his work is not a product of a naïve nativism but a result of a complex metaphysical thinking. Shortly speaking, the problem humanity has always been suffering from is their rejection to perceive an incoherence in what they believe helps them solve problems, and, therefore, gives them a primacy over the rest of the natural world, namely thought. What we conventionally call thought, Trudell holds, is neither solving nor creating, but just a habit of reacting, i.e. replicating existing thoughts thus creating more problems. This incoherence seems to have become self-sustainable and the real predator of the world, which, simply turned the illusion that the humans are thinking into their reality (cf. “The Magic Valley, 1992,” in Igliori, n.p.). Trudell believes that it started with the destruction of the tribal mind and was confirmed by the foundation of the male god dominating civilization, which abstracted mother earth from the lives of humans, presented it as evil, and continued programming human beings to control, exploit, and possess it. This programming is also called mining, “converting our being into a form of energy fuel used/To run” (Lines 2) civilization. Trudell calls civilization “the great lie,” which is committing, not only physical, but also spiritual genocide. 

Everyone pretending to live

Calling exploitation progress

Calling submission freedom

Calling madness profit

Calling earth a planet

Plaguing her with civilization (Lines 15)

Instead, what we are taught to call civilization “is based upon the reality and concept of death” (“From Black Hills Survival Gathering, 1980”, in Igliori, n.p., hereinafter Gathering) and, therefore, “has been the most blood thirsty, brutalizing system ever imposed on this planet” (Gathering). It imposes on human beings the authority of government, military, and destructive education, disabling them from assuming a proper relationship to life. It has imprisoned human beings into a net of illusions, forcing human beings to consume “these consumer identities and these religious identities and these political identities and these racial identities” (Gathering). It enforces a concept of guilt to feed on human weaknesses. It intentionally and perpetually blinds human beings with the ideas of human and civil rights, trading off natural rights, and making people forget that they are none of the images or the names called but a part of the power of the earth.

This essence of Trudell’s reasoning is inseparably connected with his early education acquired in the Santee Sioux culture. Yet, when he left the reservation school at the age of seventeen to join the US army and take part in the Vietnam War, Trudell learned that there are some other Indians in this world and that the real fight against the oppressive system should be global. Therefore, leaving the army in 1967, Trudell devoted his life to politics. His life became filled with strife, conflicts, and sacrifice, eventually inspiring one of the leading Native American filmmakers, Heather Rea, to make a documentary about Trudell, which at the Sundance festival in 2005 received the first award for documentary films. The beginning of Trudell quotes from an FBI document: “He is extremely eloquent... therefore extremely dangerous” (Rea 2005). Trudell was one of the most charismatic and passionate speakers of numerous Native American movements, insisting that they are natural power that cannot be stopped, just as “they can’t stop the wind and they can’t stop the rain and they can’t stop the earthquake and the volcano and the tornado” (Gathering). Probably the most famous quotation by Trudell efficiently summarizes his basic political ideas:

We are the people. We have the potential for power. We must not fool ourselves [...] It takes more than good intentions. It takes commitment. It takes recognizing that at some point in our lives we are going to have to decide that we have a way of life that we follow, and we are going to have to live that way of life [...] That is the only solution there is for us. (Ibid.)
Trudell was one of the leaders of the United Indians of All Tribes, which is also known as the Alcatraz-Red Power Movement, thus coined by Vine Deloria Jr. Rebelling against the mistreatment of numerous treaties signed between the Native Americans and the whites, this movement, mainly consisting of San Francisco students, ironically occupied the island of Alcatraz, in November 1969, holding it until June 1970. This event importantly empowered the spirit of the native people. The “occupiers” claimed that the place rightfully belonged to them because, among other things, it was isolated from modern facilities, and without adequate means of transportation, it had no fresh running water, the sanitation facilities were inadequate, there were no oil or mineral rights, there was no industry and so unemployment was very great, there were no health care facilities, the soil was rocky and non-productive and the land did not support game, there were no educational facilities, the population had always been held as prisoners and kept dependent upon others (Cf. “1969 Occupation of Alcatraz”). 

At this time Trudell founded Radio Free Alcatraz, which was broadcast at night and which he used to discuss various national matters and play traditional music. He loudly criticized the system that served only the needs of the whites and claimed that therefore it was logical that the native population could not fit in it. Trudell based his speeches on the open invitation the movement sent to the US government to acknowledge the justice of their claim and the choice “to use violence upon us as before to remove us from our Great Spirit’s land, or to institute a real change in its dealing with the American Indian.” They were seeking peace and therefore did not “fear [the government’s] threat to charge us with crimes on our land. We and all other oppressed peoples would welcome spectacle of proof before the world of your title by genocide” (Ibid). 

Since the federal government ignored the demands of the Alcatraz group, in the course of the 1970s Trudell became one of the leaders of the American Indian Movement, founded in 1968 in Minneapolis, Minnesota, with a general aim to fight police mistreatment and the unjust racist rules. Soon after Trudell burned the American flag at a protest in Washington, saying that American “injustice & racism & classism” was a “desecration of the flag & what it stands for,” on February 12, 1979, the house in the Duck Valley reservation in Nevada, where his wife Tina and their three children stayed with Tina’s mother, was burned. Having in mind that the American government feared Trudell and that FBI had a seventeen-thousand-page file on him, Trudell believed that killing his family was an announcement of an open war against him. He called this event his own El Salvador. 
They told me you were dead

I died
They 
told me your mother was dead 
I died again
They told me the kids were dead 
I died with each name
Fire
the government said accident
Duck Valley
my El Salvador (Lines 98)
One of the ways to survive this dark period was through words again, but now in the form of poetry that became his new “sanctuary” (Igliori, “Introduction”). However, from now on Trudell speaks in a politically less obviously threatening but probably more subversive way of fighting for the same cause. Because he understands his poetry as deeply committed, he easily turns it into a unique music expression, thus approaching larger masses. Yet, even when translated into rock music, the insistence of his words remains. In his poem “For Ronald America” he says:
This time I wanted to believe you
When you spoke of peace and love and
Caring and duty and god and destiny
But somehow the death in your eyes and
Your bombs and your taxes and your
Greed and your face-lift told me

This time I cannot afford to believe you (Lines 26)

When asked what lesson he took from his experience of being political activist, Trudell replied that the most important was understanding that native people could not outfight the progressive destruction of the white civilization, but that they could “outthink it,” resisting the programmed manipulating believes—even their concepts of peace, love, caring, duty, especially those of god and destiny—that render human being powerless, i.e. a being of weakness and guilt. Therefore, he continues to talk about the necessity to fight the civilization of “name callers” (Gathering), but he does no longer see the struggle in terms of a revolution. He explains that the education may teach us that we should accuse the dictators of the system, but, that is a wrong way of reacting, because, as Trudell points out, “we can blame the oppressor, the predatory mindset, we can blame it forever and it doesn’t mind. It doesn’t care,” as it feeds on the creation of more problems. Because revolution comes from the verb revolve, opting for it for the oppressed would mean an unavoidable use of the very means and methods conjured by the oppressor, thus becoming oppressive themselves and continuing serving the predatory mind. Besides, what he always perceives in the revolutionaries is that they react “out of hatred for the oppressor. We must do this for the Love of our People [...] We must never react out of hatred against those who have no sense” (Gathering). In other words, because we are programmed to see reality in a certain way that suits the system, in the collection of poems Moremes (2007), Trudell explains that rebelling would be yet another level of the illusion now renamed as democracy, which would only allow further development of the system and production of more blinding concepts. 

Chapters of democracy story

Descendents [sic] of genocide

Twelve score and more years ago

We went from being the majority

To being the smallest minority

Now you want us to cry your tears for you (Lines 255)
Because “to cry your tears for you” means to accept the history of civilization and, with it, a name and a role of a victim, he wants uncompromising liberation. “We want to be free of a value system that’s being imposed upon us [...] We don’t want change in the value system. We want to remove it from our lives forever [...] We have to assume our responsibilities as power, as individuals, as spirit, as people” (Ibid). His main attitudes, therefore, can be summarized as rejection of, what he calls, sovereignty trade—the trade of people and land, which, as we will see, he identifies. The greatest fear of the world of corporations, he believes, arises from the fact that Indians will start using their intelligence, will de-programme themselves, and start thinking coherently. When one understands this, one cannot remain imprisoned, because true freedom is in coherent thought, and the only road to real freedom is responsibility (Trudell 2006). 

Thinking is unlimited, but believing is limited. All our behaviors come as a reaction to what we believe, rather than to what we think. Civilization is about programming human beings to behave in such a way that there’s always a minority ruling class. We’re programmed to believe what we’re told. (Trudell 2007)

Yet, responsibility also includes responsible memory. 

The mining process appears to have effect of

diminishing the

The memory of being […]

How bad can we make ourselves feel and how does

This

Feeling affect the other human beings we interact

With […]

As we incoherently and chaotically react to the 

programming (Lines 2-4)

Therefore, he has to remind how everything started, and, as his various co-combatants for the recognition of native rights, Trudell often focuses his criticism on the very first contact with the whites, whose cognitive net would not allow them understand what the natives meant by introducing themselves as peoples or as human beings. They were then given a wrong name that still persists, modified in coinages as American Indians, Native Americans, First Nations, etc. However, Trudell realizes that the new name creates a new identity, that it provokes development of a new perceptual reality, and that this process is similar to cutting umbilical cord that spreads into a distant past (Trudell 2011). To be civilized, therefore, means to allow Indian history to become their permanent present. “The history of the Indians,” he says, “begins with the arrival of the Europeans. The history of the People begins with the beginning of the history of the People.” In other words, he is afraid that if native people do not reprogramme themselves, as he says, they will forget that they are people, especially because for centuries they have been treated as artefacts. In “Happy Columbus Day Everybody”, he explains: “We’re not Indians, and we’re not Native Americans. We’re older than both concepts [also older than America]. We’re the people, we’re the human beings.” These beings have become invisible, he explains at the same place, being first misnamed, then presented as savages, and later as militant enemies. Or, as he says in his poem “Living in Reality,”

Calling us red Indians

We have been the colors

On a chameleons back

Changing with time (Lines 21)
Trudell does not want to negotiate the resistance. For him there is no more time for compromises—“we don’t have time for more mind-wasting lies” (Lines 158)—because he realizes that “there is a new Indian this time. The new Indian is white” (Gathering). What is more, as he says in his album Blue Indians, the new Indian has become blue in the world that has turned into a big “tech no logic” reservation. As an assimilated creature, Indian is now under another kind of oppression, the one the white people have suffered since they founded the “fearful, paranoid and very aggressive” (“Introduction,” Stickman) institution of illusions. 

They don’t need you anymore. Because they’ve got an entire potential world market with millions and millions of potential consumers. So all the lies that they dangled in front of your faces, they’re now going to start to pull the lies back a little bit, and they’re going to start slapping you all with reality. The reality that there is no political freedom in America. The reality is that there is no religious freedom in America. You are all going to have to deal with that reality and stop making excuses for America. (Gathering)

Creating civil disobedience by inflicting ideas of a necessity to fight for freedom, democracy, civil rights, and human rights is, as we have seen, only another wave of creating illusions, or what Baudrillard coined discussing the Watergate affair, it is another Disneyland effect, misdirecting human thinking. Therefore he has to situate the indigenous problem globally, thus developing a transnational vocabulary.   

They are afraid of consistency. They always throw issues in front of us to keep us from one issue to another. They throw illusions and lies in front of us. We must learn from the Vietnam War. The white American people said they were against war – this is what the people said and they went and listened to their lying politicians and their lying politicians said we will help you. And then their lying politicians got them to accept and settle for a withdrawal from Vietnam while my people were going through a war right here. The lie was sunk in and the American people accepted the lie. When the Black people were struggling for what became civil rights, really they were talking about equality, and the politicians stepped in and said we will help you. And the Black people had to settle for civil rights, which is only a part of a life. And now the politicians come talking again, we’re gonna help with nuclear power. We’d better think about our past experience. (Gathering)

Explaining the occurrence historically, Trudell goes back to the ancient history of forgotten European tribes who had an intimate spiritual relation to the land, and, therefore, to use his vocabulary, knew who and where they were. Yet, with the advancement of the greedy Indo-European hordes from the east, and later on with the Inquisition, European indigenous cognitive maps were obliterated. “The perpetrators of this mass murder were predators who were deranged by a highly contagious spiritual disease that had nothing to do with race or culture. This malady lived in the mind, and it altered their perception of reality” (Reese 2013). The Inquisition dying out, the predators boarded the ships to America, assuming right to disclaim existence to the rest of the world that thought differently from them. When the whole Earth was conquered, the paranoia had to find new methods of acquiring energy to feed on. 

As the technology evolves the generation of change and the terminology changes. But the behavior pattern […] remains the same, because that’s what the civilization has been all about. Once they found new forms of energy such as fossil fuel then this is when what I call the industrial reich started to emerge. […] They created the different industrial governing patterns. They created industrial socialism, […] industrial communism, […] industrial fascism, […] industrial capitalism.  They created all these industrial isms, each for a period of time, figuring out which one served them best. Which one was most efficient for their energy accumulation. […] We talk about FEMA camps now, in the Soviet Union they had gulags. […] The thousand year-reich is part of that industrial ruling class’s plan. In this generation the corporate nazi has emerged. (Lucid 2012)

For Trudell, it is of immense importance to remember that what has been happening in the past is the part of the present, and that the coherent memory of past is the only way to recognize our real problems. Talking about recent Occupy Wall Street movement, he has no illusions: 
the industrial ruling class [has] been anticipating public reaction to the shift in economics [and] is using this occupy situation to kind of control the energy. […] the occupy movement […] cannot use their intelligence clearly and coherently because the fear and emotional frustration distort the ability to see with clarity. So emotionally it may feel good to be out there in the streets. And I understand that it’s necessary. Something must be expressed about what’s going on. It’s serving a point of raising consciousness. [… but] there’s a contradiction to it. What’s going on at OWS, the people expressing themselves as the 99%, well, on Black Friday the 99% set new sales records buying junk for Christmas. […] The 99% that are part of Occupy Wall Street have to find a way to communicate with the 99% that were at Walmart. (Lucid 2012)

Therefore, in reality real famine exists, issues of health care, living wage, and free speech are not solved. Trudell gives the example of the Pine Ridge Indian Reservation in South Dakota, in which “the people calling themselves the 99% are part of the 1%,” (Ibid.) to point again to the fact that the system is identifying with the opposition. “With the technology that exists today, the state is using [OWS] to identify people […] to accumulate identities […] to exercise police paramilitary manoeuvres. This is training for them” (Lucid 2012).
However, he encourages himself that 500 years is not too long an evolution that would forbid the native subject to remember who they are. Being a spokesman of a new generation of Native Americans, which he defines as “interpreters between the past and the future” (“Introduction,” Stickman), Trudell understands that their unique responsibility resides in a clear understanding and naming of the evolution that is taking place and the real spiritual genocide that is making change in the tribes. Unlike their parents, the new generation has a harder time because it can understand the language of the predator: that it manipulates the politics, the economy, the nationalism, blocking a clear picture of synchronicity, because the manipulation happens all over the world. But only a coherent thought about “this evolved reason” can be passed as strength to coming generations.

The true genocide, for Trudell, is extermination of memory of those who were before, of ancestors. In his poem “One Time” he calls “the impatient one” to remember:




All you must do

Is remember 
remember the people

Remember the sky and earth

Remember the people

Have always struggled to live 

In harmony and peace

Struggle against selfishness and weakness

So the people may live as nations (Lines 10)
Trudell’s conception of what it means to live as a nation is not rooted in a naïve nativism. Many of his contemporaries, especially those joined together by the Creek scholar Craig Womack in a big recent project titled Reasoning Together (2008), understand that the heart of Native American culture, its intellectualism and activism, lies in a responsible relation and co-relation with the immediate surroundings. Therefore, a whole new epistemology and hermeneutics developed around the terms nation/nationhood, community, people, peoplehood, even peoplehood matrix (Cf. Holm, Pearson, and Chavis 2003). In his suggestively titled book That the People Might Live: Native American Literatures and Native American Community (1997), Jace Weaver even develops a term “communitism” as an activist decolonizing of native discourse and achieving, what Robert Warrior (1995) called, native “intellectual sovereignty.” Tol Foster (2008, 277) maintains that this model of “[r]elatedness is a much better description of the Indian way of looking at the world,” and it functions not merely as a generic philosophical principle, but as a materialist and scientific one. Moreover, he sees this idea “as an expression of a tribal cosmopolitan tradition, for it suggests that there are bonds of commonalities across community boundaries—between humans and animals, or animals and spirits, for example (2008, 278). Likewise, Daniel Heath Justice (2008, 154) insists that the native communities are based on a principle of relationship which is “a delicate web of rights and responsibilities.” Similarly, Louise Owens is not looking for Native American self-identification in a mere geographic fact, but in an inner socio-psychological landscape that includes intermediate surrounding and keeps it in memory and stories (cf. Heath 2008, 163). 

Tribal people have deep bonds with the earth, with sacred places that bear the bones and stories that tell them who they are, where they came from, and how to live in the world they are around them [...] underscores the ability of indigenous Americans to move and in doing so to carry with them whole cultures within memory and story. (Heath 2008, 163)

Therefore, this concept of kinship, as Heath Justice elaborates, “isn’t a static thing; it’s dynamic, ever in motion. It requires attentiveness.” It is “best thought of as a verb rather than a noun, because kinship, in most indigenous contexts, is something that’s done more than something that simply is” (2008, 150). This philosophy gives a basis for a specific definition of nationality and nation which is not only political but also a “constitutive measurement of selfhood” (Ibid., 151). Similarly, in his book Peace, Power, Righteousness: An Indigenous Manifesto, 2009. Taiaike Alfred (2009, 15) speaks about “the core message of respect for the interrelatedness of word, thought, belief, and action.” He explains colonization as a “a process of disconnecting us from our responsibilities to one another and our respect for one another, our responsibilities and our respect for the land, and our responsibilities and respect for the culture” (2009, 5). The same idea becomes a formative principle of and gives an organic form to most of the great Native American novels (for example N. S. Momaday’s Pulitzer winner House Made of Dawn, 1968, Leslie Marmon Silko’s Ceremony, 1972, Thomas King’s Medicine River, 1989, etc.), or, as Paulla Gunn Allen (1992, 170) says in her famous essay The Sacred Hoop, a health of an individual is sustained within a community, and not on the principle of individualization, separation, disconnections, i.e. rejections.
 Thus Trudell’s project becomes a part of larger native activist body. In his ardent activism, Taiaiake Alfred (2009, 44-45) also insists that the goal of Native American intellectuals today is “to convince others of the wisdom of the indigenous perspective” to the benefit of humanity as a whole, because indigenous traditions are the repository of vast experience and deep insight on achieving balance and harmony. He accepts that it may be difficult to recognize the viability of a philosophy that originated in an era unaffected by European ideas and attitudes, because of the dominance of scientific and politic discourses based on them. Nevertheless he repeats the simple and very obvious facts. Namely, that in their Eurocentrically termed, pre-colonial, or savage state, indigenous people “did not abuse the earth; they promoted communal responsibility; they practiced equality in gender relations; and they respected individual freedom” (2009, 45). Further on, he supports his idea that the contemporary world should start cultivating native values because, in the first place, they do not exist “in the creation of false dichotomies,

but in the insight that the colonial attitudes and structures imposed on the world by Europeans are not manifestations of an inherent evil: They are merely reflections of white society’s understanding of its own power and relationship with nature. The brutal regime of European technological advancement, intent on domination, confronted its opposite in indigenous societies. The resulting near-extinction of indigenous peoples created a vacuum in which the European regime established its political, economic, and philosophical dominance. The primitive philosophical premises underpinning that regime were not advanced or refined in the deployment of microbes and weapons. At their core, European states and their colonial offspring still embody the same destructive and disrespectful impulses that they did five hundred years ago. For this reason, questions of justice – social, political, and environmental are best considered outside the framework of classical European thought and legal traditions. The value of breaking away from old patterns of thought and developing innovative responses has been demonstrated with respect to environmental questions. (Alfred 2009, 45)

Yet, turned into citizens, dressed in various identities, burdened with “the trinity: guilt-sin-blame,” civilized human beings become disconnected from earth. Being immensely lonely in the places they build, they cannot even know themselves but through identification with material possessions. In the poem “Look at US” Trudell invites:

Look at us

We are trying

Look at them

What are they doing

Look at us

We are children of earth

Look at them

Who are they (Lines 49)
In other words: can they be called human beings? 

Because “our reality rides in how we perceive” (Lines 206), it is necessary to get free from this programmed reality, the “reactive belief that we call thought” (Lines 206), and start another perceptual reality. To this aim, in the first place, we have to understand that the system does not have real power. “There is no such thing as military power; there is only military terrorism. There is no such thing as economic power; there is only economic exploitation” (Gathering). Real power is in the nation, as previously explained, i.e. in tribal thinking. He strongly believes that recovery of humanity is possible because our genetic memory spreads to the ancient past in which “every human being recognized this reality that the Earth was the mother and the sky was the father” (Ibid). Instead of living in the material industrial delirium, the tribes had spiritual identities and never forgot their place in and their responsibility towards the net of all the natural beings. They understood that “[a]ll of the natural world has a right to existence,” as Trudell says, and that “we are only a small part of it” (Gathering), what is more, that we are made from the same elements as other natural beings. 

The DNA of the human, the bone, flesh and 
blood of the human, is literally made up of
the metals, minerals and liquids of the earth.
So we are parts of the earth.

We are shapes of the earth. We are forms of the earth.
This is the form that we are. All of the things of the earth
have the same DNA as the human does. Everything is made
up of the metals, minerals and liquids of the earth. But the
shape is just different. The purpose is different. We have
being. That is our essence. That is our spirit. And all of the
things of the earth have the same DNA as the human has,
so all things of the earth have being, spirit. (Lines)
This Native American world is also conceived as Creation and “all our relations.” It is, therefore, ecocentric, and not egocentric, meaning that there is no hierarchy from which a human has any superior rights, to control or judge, but to partake in the experience of being. In their responsible spiritual relationship towards reality, tribes knew that their behaviour may impact changes in the net of being. Just as the processing of these elements may lead to producing some toxic materials, the same happens with programming of human beings and producing destructive thoughts. Similarly, Trudell argues that generally everything is energy, or, as he says in his poem “Listening,” it is “the voices of life/Chanting in unison” (9), so even our thinking is a way of using and transporting that energy. As he poetically says in his poem “Children of Earth,” it is “how the human beings think [that] affects / All the living things” (142). 
Finally, the holistic circular cosmogony of the tribes does not understand the linear progressive conception of time. As the Creation did not happen some time in the past, but is constantly circulating and repeating, so the net of living beings understands that what has happened, what is happening, and what will happen exist at the same time inevitably perpetrating and modifying one another. Coherent thought of these relations is the responsibility Trudell has in mind.  

We are a spirit, we are a natural part of the earth, and all of our ancestors, all of our relations who have gone to the spirit world, they are here with us. That’s power. They will help us. They will help us to see if we are willing to look. We are not separated from them because there’s no place to go – we stay here. This is our place: the earth. This is our mother: we will not go away from our mother. (Gathering)
Therefore, only in the respect of our creative mind, which is an always-happening dynamic process (cf. “The Magic Valley,” in Igliori, n.p.), and intelligent use of our energy lies the solution of the recovery of the humanity. Or, as Trudell says in the poem “A Face on God”:
Saying we are only human is incorrect

In reality we’re human and being […]

Creator gives us intelligence


It’s our protection, medicine, healing

It’s the reality we create every day

Our self-worth, our part in humanity (Lines 240)
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