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Our religion is the traditions of our ancestors—the dreams of
our old men, given to them in solemn hours of night by the Great
Spirit; and the visions of our sachems (medicine people); and it
is written in the hearts of the people.

CHIEF SEATTLE (DWAMISH), 1786-1866

A very great vision is needed, and the man who has it must
follow it as the eagle seeks the deepest blue of the sky.

CRAZY HORSE (LAKOTA), 1849-1877

If we don’t change directions, we’re going to end up where
we’re headed.

REUBEN SNAKE (WINNEBAGO), 1943-1993
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PREFACE

A long time ago the Creator came to Turtle Island and said to
the Red People: “You will be the keepers of Mother Earth.
Among you I will give the wisdom about Nature, about the in-
terconnectedness of all things, about balance and about living
in harmony. You Red People will see the secrets of Nature. . . .
The day will come when you will need to share the secrets with
other people of the Earth because they will stray from their Spir-
itual ways. The time to start sharing is today.”

MOHICAN PROPHECY

In December 1999 over seven thousand religious leaders, academics, and
practitioners of every color and creed gathered in Cape Town, South
Africa, for the Third Parliament of World Religions. The Parliament was
held at the Good Hope Center in District Six, the symbol of apartheid
for decades but now a potent symbol of reconciliation. During the eight-
day Parliament hundreds of workshops, seminars, and performances ex-
ploring issues such as religious diversity, understanding sacred practices,
practicing tolerance, and community activism were offered.

As the Cape Town Argus reported, a multitude of speakers shared the
teachings of Bahai, Hinduism, Islam, Buddhism, Zoroastrianism, Judaism,
Christianity, and African tribal religions, turning the city into a “crucible
for believers.” Among the presenting groups was a delegation of eight
American Indian leaders and the world-renowned historian of religions
Huston Smith. Under the title “America’s Shadow Struggle,” the dele-
gation offered a series of panel discussions that covered a wide range of
religious freedom issues of pressing concern to Native Americans. As if
evoking the Mohican prophecy, as rendered by Don Coyhis, about shar-
ing tribal wisdom in a time of spiritual crisis, the delegation inspired the

X1



XV PREFACE

gathering with their impassioned testimony. But they were also deter-
mined to present the seldom-heard Indian side of the story about Amer-
ica’s much-vaunted religious freedom.

In Professor Smith they had the consummate interlocutor, to use one
of his favorite terms for an interviewer. Not only is he one of the most
widely respected scholars of religion in the world, he has also been a tire-
less advocate for Native Americans for the last twenty-five years. His life-
long search for what is ultimately true in the world’s religions is remi-
niscent of the passion the Irish writer James Stephens once described in
one of his short story characters: “All desires save one are fleeting, but
that one lasts forever . . . he would go anywhere and forsake anything
for wisdom.”

Go anywhere and everywhere Huston has, traveling the world for the
last fifty years to “winnow the wisdom from the world’s great religious
traditions.” At the Parliament of World Religions, in Cape Town, Pro-
fessor Smith, a strong proponent of interfaith dialogue, had the chance
of a lifetime to express his deepening concern over the “fate of the hu-
man spirit,” especially as it relates to the primal religions of the world.
“Tribal peoples,” Smith told the Cape Town press, “have religions which
are fully deserving of the world’s attention. Unfortunately, these tradi-
tions have suffered from noncomprehending governments.” Inspired by
the trickster advice of his friend Reuben Snake, “Listen, or your tongue
will keep you deaf,” Smith urged the audience to learn how to listen to
native people. Only then, he said, will we have the nuanced view of world
religions on which our future depends.

His sage advice was in accord with the unusually realistic goals laid
out in the Parliament’s official program: “Very few religious and spiri-
tual communities can reach consensus with one another on an extensive
religious, moral, ethical, or social agenda. . .. [But] there are points of
convergence—of shared interest, common purpose, or common cause—
that can provide a basis for dialogue and cooperation.”! For the duration
of the conference the American Indian forums on religious freedom un-
folded in just that spirit of common cause. The participants revealed not
only the hidden history of Anglo-Indian relations but also the enduring
tensions within contemporary Indian life, what Navajo author Simon
Ortiz once described as the “real struggle” for Native Americans: “You
have to fight it, to keep what you have, what you are, because they are
trying to steal your soul, your spirit, as well as your land, your children.”

Though “no one voice speaks for all,” as Lakota writer Joseph Bruchac
writes, sometimes many speak as one.
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What Ortiz describes as the real struggle was evoked throughout the
delegation’s presentations, in which nine voices spoke as one about one
of the strangest paradoxes in history. With the traditional eloquence of
Indian orators going back to Tecumseh, Black Hawk, and Chief Joseph,
the delegation described how the United States, founded on the ideal
of freedom of expression, had routinely denied religious and political
freedom to its native people. This refusal has forced the land’s original
inhabitants—its “First People”—to struggle again and again for an equal
voice in the religious and political debates that have determined their
destiny.

With this legacy of disregard for Indian participation in mind, Pawnee
lawyer and author Walter Echo-Hawk set the theme for the panels that
followed: “An important reason that our delegation came here,” he said,
“was to try to get a seat at the table with the recognized religions on the
planet. If we hadn’t come to represent the religions of the New World
this wouldn’t be a real world Parliament. We want a seat at the table to
make this gathering real and complete.”

In the final session sacred lands activist Anthony Guy Lopez told Pro-
fessor Smith that the real reason the Apaches are banding together is to
fight against the latest seizure of their land in Arizona: “We can’t allow
this to happen anymore.” The causes motivating Echo-Hawk and Lopez
and so many other American Indian leaders to carry forth the fiery mes-
sage about their struggle for religious freedom, like the long-distance In-
dian runners who used to carry messages from village to village, were the
inspiration for this book.

My longtime filmmaking partner, Gary Rhine, and I were privileged
to accompany Professor Smith and the Indian delegation to the Parlia-
ment in Cape Town and to film all nine sessions there. Over the next few
years we augmented those conversations by taping Huston’s interviews
with all the participants in their own countries, as well as new interviews
with two other eminent Native American leaders, Vine Deloria Jr. and
Oren Lyons. Our documentary film premiered at the Amnesty Interna-
tional Film Festival in March 2004, under the title inspired by Echo-
Hawk’s cri de coeur at the Parliament in Cape Town: A Seat at the Table:
Struggling for American Indian Religious Freedom.

These forums, follow-up interviews, and archival footage reveal more
than just a litany of grievances. They are lively conversations that offer a
unique record of contemporary American Indian voices speaking out on
both history and current events. What emerges here is a terrific resolve to
transform “crisis into challenge,” as Iroquois journalist Douglas George-
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Kanentiio says of his own nation’s response to modern times. These re-
markable dialogues also show a deep respect for the form itself, much in
the manner described by the great Oglala Sioux medicine man Luther
Standing Bear (1904-1939) as the speaking style of the old orators:

Conversation was never begun at once, nor in a hurried manner. No one
was quick with a question, no matter how important, and no one was
pressed for an answer. A pause giving time for thought was the truly
courteous way of beginning and conducting a conversation. Silence was
meaningful with the Lakota, and his granting a space of silence to the
speech-maker and his own moment of silence before talking was done
in the practice of true politeness and regard for the rule that, “Thought
comes before speech.”?

The spirit of deliberation and respect for religious freedom for every-
one permeates the first two chapters, featuring conversations with Vine
Deloria Jr. and Walter Echo-Hawk. Together, they reveal what poet Joy
Harjo calls “a heart for justice,” while giving an unflinching view of the
roots of religious intolerance in the New World. Chapters 3 and 4, with
Winona LaDuke and Charlotte Black Elk, eloquently portray the inextri-
cably connected relationship between human beings, nature, and religion—
or what Peter Matthiessen calls “the religion before religion,” nature it-
self as the “Great Mysterious.” In chapter 5 Douglas George-Kanentiio
explores another aspect of the indigenous idea of the web of life, the in-
timate relationship between language and religion, and in chapter 6 Frank
Dayish Jr. offers a humble and triumphant view of one of Indian country’s
most dramatic success stories, the regaining of legal rights to worship in
the Native American Church.

Chapters 7 and 8 concern two of the harsher struggles for religious
freedom: prisoners’ rights, as represented by the courageous spiritual
counselor Lenny Foster, and the protection of indigenous peoples’ rights
to “informed consent” with scientific researchers, as presented by lawyer
Tonya Frichner. In chapter 9 sacred lands activist Anthony Guy Lopez
shares his impassioned ideas about the enduring Indian struggle for ac-
cess to sacred lands, the vital connection between ecology and spiritual-
ity, and healing ceremony. The final two chapters of the book feature tribal
leader and college professor Oren Lyons and Vine Deloria Jr., who re-
veal their strong convictions about the depredations of the past, and
where we can look for signs of the spiritual and cultural renaissance that
is under way in Indian country.

Each conversation with Professor Smith displays the grit of those en-
gaged in the “good fight,” not only the struggle against religious injustice
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but also the fight to achieve a very valuable goal: it is exceedingly diffi-
cult to reach understanding with a culture whose understanding of you
is either nonexistent or heavily influenced by the gauzy world of stereo-
types, archetypes, old movies, or modern advertising. As Walter Echo-
Hawk explained it at a question-and-answer session at the end of the
Parliament, the problem is that “most Americans have never even met a
native person and wouldn’t even recognize one if they saw one.” The fo-
rums at the Parliament, and this book, are an effort on the part of con-
temporary Native Americans to resist the double bind of romanticism
and racism that endures in Indian country.

THE TRAIL OF BROKEN PROMISES

When the hulls of the first European ships scraped the shores of Arawak
Island in the Caribbean, they were landing in a vast New World several
times larger than the one they had left behind. This land, called Turtle
Island by its original inhabitants, was populated by an estimated 12 mil-
lion people who comprised some five hundred nations. The People, as
most tribes referred to themselves, spoke over six hundred languages, as
distinct from one another as Icelandic and Tibetan.? They created imag-
inative artworks and beautiful crafts, built complex cities, and explored
the land from coast to coast. They knew more about the healing prop-
erties of the native herbs and plants than most Europeans knew about
theirs. Many of their foods—tomatoes, squash, potatoes, chocolate, and
tobacco—are now a part of everyday life around the world.

By the end of the nineteenth century, the combination of war, famine,
conversion at sword point, the appearance of railroads, and Indian re-
moval programs had conspired to destroy entire tribes and to decimate
the rest. The mosaic of proudly independent tribes was reduced to less
than 300,000 people surviving on a crazy quilt of reservations. To many
contemporary Americans and Europeans, the bathetic statue The End
of the Trail, featured at the 1893 Chicago World’s Fair, was not sym-
bolic art; it was the literal truth, proof that the Indians had been con-
quered and removed from the land—and from sight. The Plains Indian
slumped over his horse represented the inevitable result of a “century of
progress,” as the Fair proclaimed. And though the World’s Fair also
featured the First Parliament of World Religion, not one group of in-
digenous people was invited, though millions of visitors filed past Sit-
ting Bull’s log cabin, which had been installed as a tourist attraction.

Yet despite the trail of over eight hundred treaties broken by the U.S.
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government and all the “broken promises” reported by the U.S. Com-
mission on Civil Rights, Native Americans are living in a time of tremen-
dous transition and vitality. According to the 2000 Census Bureau re-
port, there are now 567 federally recognized tribes in thirty-three states
(Alaska alone has 226 tribes), with 1,300,000 living on reservations, out
of a total Indian population of 2,476,000. Indians are the youngest and
fastest-growing minority in the United States. While America’s indige-
nous people still confront serious levels of diabetes, cancer, and heart
disease, and many still struggle under what the Commission on Civil
Rights called the “quiet crisis of discrimination and poverty,” many be-
lieve that the corner has been turned.

Dramatic reversals have been won in areas such as health, education,
and the recovery of lost land. Great social strides have been made with
the passing of the Repatriation Act, protection for the Native American
Church, and the Native Land trust. And the efforts continue at an elec-
trifying pace. Moreover, according to an editorial in the New York Times
in September 2004, some $3 billion dollars of restitution are at stake
for the “profound cultural and symbolic legacy of America’s indigenous
peoples”:

[There is] a continuing lawsuit, whose purpose is to restore to the Indians
assets and revenues that are rightfully theirs. Specifically, the suit seeks

a proper accounting of a huge trust established more than a century ago
when Congress broke up reservation lands into individual allotments. The
trust was intended to manage the revenues owed to individual Indians from
oil, timber leases and other activities. Yet a century of disarray and dishon-
esty by the federal government, particularly the Interior Department, whose
job it is to administer the trust, has shortchanged generations of Indians
and threatens to shortchange some half million more—the present benefi-
ciaries of the trust.*

Along with the recovery of lost land and revenues comes the revital-
izing of what many elders call the “Good Red Road,” the spiritual path
that emphasizes the community and the great web of life. The return to
this ancient way of life, the way of native ceremony and oratory, of ethics
and morality, has helped build a sense of hope about a future that weaves
together the best of the two worlds in which native people find them-
selves. But even this effort to walk in both worlds, Indian and Anglo, is
difficult if the inhabitants of these worlds don’t share a language. “The
fundamental factor that keeps Indians and non-Indians from communi-
cating,” wrote Vine Deloria Jr. in 1979, “is that they are speaking about
two entirely different perceptions of the world.”
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NO WORD FOR RELIGION

In the eleven conversations that comprise this book it becomes evident
that no Native American language has a word for “religion,” at least the
way that Westerners conceive of it, as institutionalized spirituality. Tra-
ditionally, Indians had no institutions, no dogma, no commandments,
and no one idea about how to worship, or even what to call the great
force at the heart of all life that was perceived by all the tribes in their
own way. Instead, there was what sociologist Duane Champagne (Chip-
pewa) calls “religiousness,” rather than a belief system, a way of life
that encompassed a rich variety of ceremonies, a mosaic of myths, leg-
ends, and poetry, together forming a complex heritage and a deep spir-
itual force.

In this animating spirit revered medicine man Lame Deer spent his
life resisting claims of superiority made by organized religion, writing
later, “I carried church within me . . . and wanted to see with the eye of
the heart. . . . All nature is within us and all of us is in nature.” Like-
wise, Ohiyesa (Charles Alexander Eastman) wrote a hundred years ago,
in The Soul of the Indian, “We believed that the spirit pervades all cre-
ation and that every creature possesses a soul in some degree, though
not necessarily a soul conscious of itself. The tree, the waterfall, the griz-
zly bear, each is an embodied force and as such an object of reverence.”’

Although there was never one word for God, for art, for the spiritual
path, and most assuredly no one voice for all Indian people, there was
what Huston Smith calls a “wisdom tradition” that is recognizable among
primal cultures the world over. No one word for God, but many for the
Great Mystery—Wakan-Tanka, Awoawilonas, Tirawa, May Wah-Kon-
Tab, Tatanga Mani, Usen, the Great Spirit, Grandfather, the Creator—
sacred names for the great force in the universe that connects all living
beings in the circle of life. And for the Hopis, ultimate reality is simply,
numinously, a’nehimu, “a mighty something.”

No word for “religion,” but innumerable metaphors for the spiritual
path, luminous expressions for the right road to take in life, such as Oglala
Sioux holy man Nicholas Black Elk’s description of his Great Vision: “Be-
hold the circle of the nations’ hoop, for it is holy, being endless, and thus
all powers shall be one power in the people without end. Now they shall
break camp and go forth upon the Red Road, and your Grandfathers
shall walk among them.”® This earnest search has been echoed for gen-
erations in ceremonial songs, such as this one: “Wacho ney ney ney ney
wacho ney, ney,” “I am searching for the road of life.” And this one, from
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the singers of Laguna Pueblo, who beautifully echo the Creator’s call
down the Good Red Road, the path with heart, the journey where we
look for one another:

I add my breath to your breath

That our days may be long on the Earth;
That the days of our people may be long;
That we shall be one person;

That we may finish our roads together.
May Oshrats [God] bless you with life;
May our life roads be completed.

The common thread running through these conversations, philosophies,
ceremonies, ways of being, and calls to action is this one unconquerable
belief in the spiritual road that keeps individuals and their communities
intact. This belief binds them to the land, to the whole, to the Creator, to
the sacred truth behind the illusion of separateness that marks the insti-
tutionalized religions of the world. It imbued all Creation with mean-
ing and was reinforced by a complex web of worship, ceremonies, songs,
and storytelling, so that there was no boundary between the individual,
Mother Earth, and what Luther Standing Bear called the “Big Holy.”
In her conversation with Professor Smith, Winona LaDuke vigorously
described this way of conducting oneself in the world when she remarked
how wearying it was for indigenous people to be charged with always
wanting to go back to an idealized past: “It’s not about looking back—
it’s about being on your path—staying on the path the Creator gave you.”
That plangent note of timeless wisdom and inspired optimism was
echoed at the recent grand opening, in September 2004, of the new Na-
tional Museum for the American Indian on the National Mall in Wash-
ington, D.C., when Director W. Richard West remarked, “We were here
before, we’re here after, and we’ll be here into the future far beyond.””
Abho!

Phil Cousineau
March 2005



THE INDIAN WAY OF STORY

To the questions, “Why do you write? Who do you write for?” Simon
Ortiz replies: “Because Indians always tell a story. The only way to con-
tinue is to tell a story and that’s what Coyote says. The only way to con-
tinue is to tell a story and there is no other way. Your children will not
survive unless you tell something about them—how they were born, how
they came to this certain place, how they continued.” And to the further
question, “Who do you write for besides yourself?”: “For my children,
for my wife, for my mother and my father and my grandparents and then
in reverse order so that I may have a good journey on my way back
home.”

Simon Ortiz, A Good Journey, 1977

XXI






INTRODUCTION

THE PRIMAL RELIGIONS
HUSTON SMITH

Among the languages of American Indians there is no word for
“art,” because for Indians everything is art. Equally, everything
is, in its way, religious. This means that to learn of primal religion,
we can start anywhere.

HUSTON SMITH, THE WORLD’S RELIGIONS, 1989

Huston Smith speaking at the Parliament of World Religions,
Cape Town, South Africa, 1999. Photograph by Phil Cousineau.
Used by permission of Phil Cousineau.



in a number of ways. The attendance was far beyond what I imag-

ined it would be, more than seven thousand people paying what
was required in time and money to make a kind of pilgrimage to South
Africa. It was amazing for sheer numbers. But the objective and the qual-
ity of the presentations were even more important. In this time of so much
ethnic conflict, with religion involved in people’s antagonism toward one
another, to have them come together was a very important statement to
the world that conflict is not the bottom line of religion. Working to-
gether is a higher priority.

I think the conveners of the Parliament were brilliant in their choice
of location, Cape Town, South Africa, because if there is any geograph-
ical spot in the world that stands as a kind of symbol of oppression—
especially racial oppression—it is Cape Town. To hold the Parliament
there underscored a leading problem of our time, and maybe through
much of history. Nelson Mandela, former president of South Africa, gave
one of the most moving addresses I have ever heard, with its climactic
line, “There can be no future without forgiveness.” All this came together
to make Cape Town an unexpectedly important event.

The Parliament vividly brought back to me a string of memories re-
lating to my discovery of the place of Native Americans (and through
them indigenous religions generally) in the history of religions. The dis-
covery took place during the 1970s, the decade when I taught at Syra-
cuse University, in upstate New York. When I accepted the invitation to
teach there I didn’t even know that the Onondaga Reservation is only
five miles from the university. As the decade progressed, I found myself
spending more and more of my weekends hanging out with the chiefs.
Up until then I had dismissed the whole family of indigenous religions—
namely, the tribal and the oral—as unimportant. I blame my teachers for
this, for they dismissed them. After all, they said, they can’t (or until re-
cently couldn’t) even write, so what did they know? I was young and im-
pressionable. I simply accepted what they said until my Onondaga friends
set me straight, and I will never be able to adequately repay the gift they
gave me.

T he Third Parliament of World Religions exceeded my expectations
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Three moments in that decade with them stand out. The first occurred
early on. T had spent a Saturday afternoon talking with Chief Leon
Shenandoah and current Onondaga Wisdomkeeper Oren Lyons, and was
beginning to sense the importance of what only came through to me later.
My excitement—that would not be too strong a word—mounted as the
afternoon progressed, until it detonated as I was driving home. I can re-
member my exact words.

“My God, Huston,” I heard myself saying in the car. “For three decades
you have been circling the globe trying to understand the metaphysics and
religions of worlds different from your own, and here’s one that has been
right under your feet the entire time—and you haven’t even noticed it!”
That was the moment when the significance of this totally new area of
world religions, supposedly my field of study, just clicked.

The second moment came later. On one of the many splendid after-
noons I spent with them, Chief Leon Shenandoah and Oren Lyons in-
formed me that the following Saturday the annual gathering of the Six
Nations Iroquois was scheduled to begin. Their chiefs would be trick-
ling in from 9 A.M. on, and if I would like to meet representatives from
the other Iroquois nations I would be welcome. I readily accepted and
spent a lovely morning with them, sitting around, drinking coffee, with
no agenda. At one point Oren looked at his watch and said, “Well, it’s
11:00, time for us to begin.” Then looking me square in the eye, he said,
“And, Huston, that means that we are going into the longhouse, and you
are not.”

Then Oren, being Oren, assuaged my disappointment by saying, “You
know we love you to pieces, and we know you’re totally on our side. But
this is sacred material for us, and we will be meeting in a place that is
sacred for us, and we believe it’s not a time for the profane to come in.”

What I still find amazing is that rather than feeling rejected, I felt a
surge of exultation rising and coursing through me. The reason was im-
mediately clear to me. It was simply thrilling that there were still people
on our planet who think that there are things sacred enough that the
profane—meaning those for whom these things are not equally sacred—
would desecrate the substance itself with their presence.

The third moment occurred when I had arranged for two carloads of
Onondaga youths to be taken to a park near New York City for an event
that would open the International Youth Program, a gathering of stu-
dents who were setting off on a summer-long round-the-world trip. There
were about a hundred young members of various faiths, representatives
of the world’s religions. As an advisor to that project, I proposed that



4 INTRODUCTION

since this pilgrimage to the major religious sites of the world was be-
ginning in America, it would be appropriate for Native Americans to con-
duct the opening ceremony.

The proposal was accepted, and the afternoon was turned over to
them. A young Onondaga man in his late twenties stood under a large
oak tree and assumed the leadership position by announcing that the cer-
emony would begin with a prayer.

My eyes automatically closed, and I bowed my head. But after a minute
or two I opened them and looked at the young leader. His head was not
bowed, nor were his eyes closed. Instead, he was actively looking around
in the four sacred directions, up at the sky, and down at the ground. His
opening prayer, said in his native tongue, lasted more than forty min-
utes. I always regard chaplain’s prayers at presidential inaugurations as
tediously long, but this was something else. After concluding his prayer,
he walked back to his people, signaling that the ceremony was over. I
made my way over to him and asked what he had said.

The young man responded, “I needed to call upon every living thing
in the area that came into my line of vision—the trees, the birds, the
stones, the clouds, and the Earth—to invite their participation. I asked
their spirits to bless what is to follow in our journey and our Interna-
tional Youth Program.”

Together, these moments, along with innumerable others, were ma-
jor factors in inducing me to bring out a second edition of my book The
World’s Religions. So thirty-five years after the first edition had appeared,
I added a chapter about the primal religions, making it eight, instead of
seven, religions covered in the book. There are still other important re-
ligions, such as Sikhism and Shinto, not included, but I didn’t want to
make the book just a catalog. I wanted to provide space to go more deeply.
I knew I had to do that because the religions I had dealt with in the first
edition were all part of the field we call “historical religions,” which have
sacred text and histories recorded in writing. But these religions are only
the tip of the iceberg. They are only about four thousand years old,
whereas the primal, tribal, oral religions can be traced back archeolog-
ically into the twilight zone of prehistory, perhaps forty or fifty thousand
years ago. To omit them from the first edition of my book was inexcus-
able, and I am glad I will not go my grave with that mistake uncorrected.
The added chapter honors the primal religions as fully equal to the his-
torical ones.

But why include them? Is there anything in the primal religions that
is uniquely important? I would say yes. They correct our modern as-
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sumption that later is better. That illusion is contained in this word
progress, and progress has been, pardon the language, the bitch goddess
of the twentieth-century West. Even today’s stand-up comics get into the
act. Recently I heard one of them say, “I like even my antiques to be of
the latest genre!” From a traditional perspective, and with regard to the
things that matter most, this kind of reductionism is a flat mistake. Some
commentators in the Middle Ages said St. Paul understood Moses far
better than we can. The point is that from a traditional standpoint, the
closer to the source you are, the more sacred the ground is, and that’s
why many tribal people honor animals over human beings: they’re closer
to the source.

We can imagine a Darwinist’s horrified response to the notion that ear-
lier is better. And yet I think that there is a great deal of truth in that view,
because it recognizes what is ultimately important. I was taught that tribal
religions were “primitive,” with a pejorative built solidly into that word.
I went into the first fifty-five years of my teaching with that prejudice in-
stilled in me. Students are young and impressionable; they just believe
what their teachers tell them. Great danger! I might have stayed in that
mode if I hadn’t moved to Syracuse. Those ten years in the shade of the
Onondaga Reservation absolutely transformed my view of indigenous
religions.

I am grateful to Phil Cousineau and Gary Rhine for gathering and ed-
iting these conversations so that others may have their perceptions about
indigenous religions as transformed and deepened as mine have been over
the course of these past two decades.
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ine Deloria Jr. is from the Standing Rock Sioux Agency, in Fort

Yates, North Dakota, and a leading Native American scholar

whose research, writings, and teachings have encompassed his-
tory, law, religious studies, and political science. He is the former execu-
tive director of the National Congress of American Indians and a pro-
fessor emeritus of history at the University of Colorado. In January 2005
Indian Country Today chose him for the American Indian Visionary
Award. He has written many acclaimed books, including Evolution, Cre-
ationism, and other Modern Myths; Spirit and Reason; God Is Red; Red
Earth, White Lies; Power and Place: Indian Education in America; Custer
Died for Your Sins; Behind the Trail of Broken Treaties; and For This Land.

This dialogue between Deloria and Huston Smith was recorded in two
parts, at Deloria’s home in Tucson, Arizona, in February 2000, six weeks
after the Parliament of World Religions. Along with the interview with
Oren Lyons, these conversations augment and enrich the themes that
emerged in the Cape Town forums.

In this first chapter, Deloria expands on one of the central themes of
his life’s work, what he calls the “spiritual malaise” of contemporary
America, especially how it relates to the Indian struggle for religious free-
dom. Another theme that emerges here is his impassioned concern for the
vital connection between Indian spirituality and the natural world. He in-
sists that any religion not intimately rooted in this world is delusional:
“The lands of the planet call to humankind for redemption,” he wrote in
God Is Red. “Religion cannot be kept within the bounds of sermons and
scriptures. It is a force in and of itself and it calls for an integration of
lands and peoples in harmonious unity. . . . The peculiar geniuses of each
continent all call for relief from the burden of exploitation.”!

For Professor Smith, the conversation was an extraordinary oppor-
tunity to explore several of his favorite topics, such as the epistemology
of religion, the difference between symbolism and literalism, and what
native people consider natural law. Smith is particularly enlivened by De-
loria’s insight about the roots of our current spiritual crisis—which De-
loria believes is based on our overreliance on the mythology of the lone
individual—and our undervaluing the tribal belief in religion as an ex-
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pression of community. What emerges in the exchange is Smith’s exten-
sion of his discovery that “at the center of the religious life is a particu-
lar kind of joy, the prospect of a happy ending that blossoms from nec-
essarily painful beginnings, the promise of human difficulties embraced
and overcome.”? On the edge of meaning here rests an ardent belief in the
modern need to return to some semblance of tradition, which is, Deloria

”3 and to

has written, “a renewal of meaning, not a flight from reality,
an intimate connection with the land.

In an indication of his respect and of his ability to challenge and lis-
ten, moments before the interview began, Professor Smith turned to me
off camera and confided, “What a privilege to spend a morning with a

mind, a man, like this.”

We believed in one God, the Great Spirit, we believed in our
own kind of Ten Commandments. And we behaved as though
we believed in them.

VINE DELORIA SR. (STANDING ROCK SI0OUX), 1901-1990

HOUSTON SMITH: Vine, I can’t begin this conversation without first
expressing that I feel greatly honored by this opportunity, and I also feel
extremely happy. It’s a great good fortune that has fallen into my lap. I
have followed your words from afar, and once I have been in your pres-
ence, as the Indians from Asia would say. I've had your darshan, an infu-
sion of spiritual power that comes from a disciple listening to a master,
if you look directly “eye to eye.”

Two or three years ago, at an annual meeting of the American Associa-
tion of Religion conference, you delivered the most remarkable plenary
address I’'ve heard in my fifty years of indentured service to that organi-
zation. You told us what we needed to hear, and you told us without minc-
ing words, but your words were totally free of cant and bitterness. I re-
member your conclusion, which, I will have to confess, I have stolen many
times for my own talks. After you had us all in the palm of your hand,
you concluded by saying, “If I have offended anyone, I wish to apolo-
gize, and if there are any of you who feel lonesome because I have not
offended you, my apologies to you also.”

It was a remarkable occasion, and now it is equally remarkable to be
with you again. Let me start with the big picture. In your writings you
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often come back to the point that here in America we are living in a time
of a great spiritual malaise. You say that our problems exceed the par-
ticulars, such as population explosion, environmental danger, and the
peculiar economic arrangements that allow the rich to keep getting richer.
Underlying this, you say, is this immense spiritual malaise, which is caused
by the decline of the sacred certainty that you say has been common to
traditional or primal religions all over the world. T would like to hear
you expand on that point so that it might serve as a basis for our dis-
cussion about the native struggle for religious freedom.

VINE DELORIA: Boy, that’s a tough question.
SMITH: You’ve written about it as if it were glibly rolling off your tongue!

DELORIA: I think we have one basic problem we haven’t defined yet.
It’s a problem we don’t know how to deal with, which is the structure
of the world’s great religions, the institutional religions. They cannot pro-
vide religious experiences. We go out and search for religious experiences,
but we have no framework to put them in. So we need some theological
or metaphysical view that has not yet emerged. We’re all experimenting
by crossing, synthesizing, syncretizing, and trying frantically to find some
way to express ourselves. But the community and the religions that are
based on Western institutions are based on the solitary individual—not
on the group. So we don’t really have any communities to bring anything
back to. The reason you find people interested in tribal groups is that the
community is there. Religion is the expression of the community and its
history, and not of individual searches, or of more precise renditions of
religious belief.

SMITH: The community is the focus of the tribal religion. I think you’ve
made your point, and you escalate it to a superlative. The entire focus
of Native American religion, and indigenous religions, generally speak-
ing, is the community. I thought when I read that sentence in one of your
books that you didn’t mention the land because you probably took the
connection for granted. So would you say that the focus is on the com-
munity and the land on which the community lives?

DELORIA: Well, the land is part of the community and the animals and
the spirits.

SMITH: Oh, well, here I am making a white distinction between the an-
imate and the inanimate, as we Westerners tend to think of things.
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DELORIA: If you look at the sacred pipe ceremonies or the sand paint-
ings, you see that the whole universe is part of the community and must
be represented in that ceremony.

SMITH: You said it right out front—the whole universe is alive. Now,
Vine, when I put that against the Western picture of the universe being
15 billion light years of dead matter, I mean, what a contrast. It goes
without saying that the effect of living with a belief that the whole uni-
verse is alive is deeply humanizing, as opposed to the other, more West-
ern outlook, in which most of the universe is dead, which leads to a kind
of spiritual deadening. And as you know, I have always believed this hu-
manizing aspect of religion to be one of its greatest attributes.

So I know I don’t have to tell you that the dominant scientific out-
look is changing every week. Every Tuesday the New York Times has a
science section whose reports are sort of turned over the following week.
In the latest report scientists are withdrawing their previous surmise that
with the hugeness of the universe there must be life in innumerable other
galaxies. The evidence now points to our being on this little planet called
Earth that is surrounded by a moat, which is outer space, and it’s the
only place where there is consciousness, awareness.

I’'m glad you are laughing!

DELORIA: Most science is speculation. The problem with the United
States today is we take these speculations as some kind of reality, as some
kind of concreteness. In one of his essays, philosopher Alfred North
Whitehead calls it “misplaced concreteness.” We get into it and think it
is real, when they’re revising things all the time. They don’t know what
they’re doing.

SMITH: In his book The End of Science John Horgan argues that the
age of great discoveries in foundational empirical science, physics, has
come to a close. Isaac Newton—on through Albert Einstein, Werner Heis-
enberg, Niels Bohr, and their likes—revolutionized our understanding
of the physical universe, and DNA was a genuine biological break-
through, but it doesn’t look like there are going to be any more revolu-
tionary discoveries about the material world.

DELORIA: Not only that, but what scientists are saying is that life, all
life, has physical underpinnings. Life grows out of matter and is completely
dependent on it—no matter, no life. We don’t know that’s the case. For
all we know, there may be immaterial forms of life, like shamans’ allies.
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SMITHE: Yes, yes. In fact, it’s becoming clear that the opposite is the case.
Matter isn’t the fundamental reality; consciousness is.

DELORIA: Right. We do not know that this is the only form of life.
Our individual experiences tell us that there is a nonphysical realm that
we have to come to grips with.

SMITH: Oh, you’re stirring up all kinds of opinions in me! Let me run
this one by you. In the indigenous view, spirit is first and, if anything,
matter is a kind of “spin-off” from spirit, whereas in the modern sci-
entific view, matter is fundamental, and spirit is like the foam on top of
the beer. You can have beer without the foam—spirit—but you can’t have
foam without the beer—matter.

DELORIA: Yes, well, many tribes reverse that and agree with modern
physics that the universe is essentially an idea. But the analogy I like to
use is that of an architect who draws up a beautiful plan. That’s an ex-
pression of spirit, the concept of how shapes go together, places and liv-
ability. But you don’t know if it’s going to work, unless you build it. Once
you build it, then you have to deal with it as a concrete expression. So
if you view the world as primarily spirit having all these ideas manifest-
ing themselves materially to see if it actually works, well, that’s the re-
verse of saying that you start with inner matter and evolve it to the point
where it has intelligence and personality. That’s why we’re always so at
odds with science and mainstream thinking. We’re the reverse.

Huston, all this connects again with the point I brought in at the be-
ginning, which is the spiritual malaise of our time. I guess T.S. Eliot’s
poem “The Rock” gives us a document of the spiritual denouement:
“Here were decent godless people . . .” That’s what we have today!

RECONCILING LAW AND THEOLOGY

SMITH: I know that one of the thrusts among your people is to really
speak to the white European community, because you feel there are things
they need to hear, things that will probe the spiritual basis of this malaise
in which people are living. Do you make a point in your writing to speak
to two audiences?

DELORIA: Yes. I’ve always viewed myself as standing between the two
and trying to find the points where they touch. Then I try to figure out how
to translate ideas from one context to another. You see, that’s the tough
part. I don’t think you can take concepts straight across, from one cul-
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ture to another; you’ve got to find out the substance of that idea in one
context and then how it would be expressed in another.

For some years I taught a seminar called Law and Theology. Now, the
idea was that this is one world we experience, so we don’t have subgroup
experiences. When the disciplines of law and theology are speaking to the
condition of humanity, you must have concepts that are equivalent but
which have to be translated back and forth. If you look at all this mod-
ern social legislation and you take out the word eligible and put in the
word worthy, you have Protestant theology. If you take “equality before
the law” and translate it, you’ve got “brotherhood of man” theology. So
you can take law and theology and trace out what they are expressions
of, but how do you move them back and forth? That’s why the civil rights
movement starts with religion but is essentially political. Now you have
the conservative right wing, which is essentially political, trying to express
itself as religion. You have to watch those things all the time.

SMITH: When you first said that law and theology are the same, it
seemed like such an oxymoron, but as I think about it Judaism says vir-
tually the same thing. In religious studies, Judaism is said to center on
orthodoxy, but it is a religion of orthopraxis, or right practice.

DELORIA: Now, Huston, if you go to the tribal traditions you see they
don’t separate the two. They say, “This is our way.” Religion and law
are the same thing, except you present them in different contexts. Some-
one was telling me last night that when the Navajo went to the Parlia-
ment of World Religions in Cape Town last year, one of their elders said,
“We don’t have a religion, but we do have a ‘way.”” That’s why you didn’t
have religious conflict between tribes. You might have fought over every-
thing else—women, horses, or buffalo—but not over religion. Each per-
son, each group, had to do what their tradition told them to do. So it’s
very difficult now to keep the Indians focused on their own tradition.
We continually want to syncretize, and now we’ve got Indian mission-
aries going out and trying to convert whites to Indian religion!

SMITH: There is always this gnawing around the edges by the domi-
nant culture. It’s very difficult to keep the focus clear. But when you say
that law and religion are the same, my first reaction is alarm because
law is going to be the dominant word, the way the law is moving in and
dictating what can and cannot go on in the region of religion. Of course,
the Al Smith case picked on the most powerless group of the land to
strip them of their right to practice their religion. [See chapter 5.] They
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targeted them so as to deprive them of their constitutional rights to their
sacrament peyote, a harmless cactus. On the other hand, when we look
at the sacrament of the dominant religion—alcohol—the situation, as
you said in the film The Peyote Road, is “surrealistic.” That is precisely
the right word!

DELORIA: If it just acts in its brute force, it’s not law in its better
expression.

SMITH: Hm, “better expression.”

DELORIA:Iwas told when I was studying in the seminary that the orig-
inal Hebrew concept of law was meant to point the way, but then it de-
generated into all those rules and regulations.

SMITH: Vine, I’ve learned something in an area I thought was my turf,
but it is really your turf! I recall the epigraph for your book For This
Land. It is only one sentence long: “While America has produced great
businessmen and scientists, it has been unable to produce one great
philosopher, one great theologian.” You may be lying through your teeth
in saying that! I mean, you may be he!

DELORIA: No, no, no. ’'m a very practical philosopher.

SMITH: I mean this very seriously. You just referred to Whitehead, and
he is a great philosopher, but he did not have the indigenous experience
that you have.

DELORIA: He was not Native American, native in the sense of being
born here.

SMITH: That’s right!

DELORIA: I’'m not a political tactician. You’re giving me far too much
credit.

THE ROLE OF ELDERS IN INDIAN COUNTRY

SMITH: Let me ask you something. With your astonishing life work and
productivity, do you feel you are getting anywhere?

DELORIA: I'm getting older.

SMITH: Well, so am I! But I know you’re doing your best. It’s just that
you’re swimming against the tide. I know it’s hard to ask about the
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weather system of our culture as a whole. Do you feel your message get-
ting through to any degree?

DELORIA: Many of the things I write about start from the grass roots
and move up. That’s the way I want it, because I want to communicate
with ordinary people, put questions in their minds, give them questions
they can take to more intellectual people and force them to confront re-
ality. And so I write very simple books and try to cover simple themes.
I try to answer all the questions I’'ve had whenever I’ve seen inconsis-
tencies in the way we believe or the way we act. I write about why we
are doing these things. ’'m not really writing for American intellectuals
at all. Tam writing to kind of erode the social foundations and get people
to look at change in that way. Americans are too prone to grab fads and
run down the road with them, and if your message becomes a fad, you
may just as well not have sent it.

I do have a very complex manuscript about Jungian psychology and
Sioux religion, and I’ve had it, I think, about fourteen years. But I don’t
want to release it while the emphasis is on this “delicatessen Christian-
ity” that all the people like the New Agers are dining on. I think there is
a sincere effort to find things in the New Age, but Americans are too flip.
So I’'m just going to keep refining the manuscript and eventually, I'll find
the right audience and then publish it.

SMITH: So this book is on Native American psychology?

DELORIA: No, what ’m doing is looking at Jungian psychology and
what it tried to do. Of course, it had great outreaches, as you know, to
the world religions and European paths. But what I find in Jung is that
when he’s a scientist he says terrible things about “primitives,” like they
can’t distinguish themselves from the environment, or they have no fam-
ilies. These are his offhand remarks when he’s got his class in front of
him. But then he says the closest you can get to wisdom is with the chief
of the Taos Pueblo or with an African medicine man. So the so-called
primitive, the wise old man, becomes the goal for Jungian psychology.
Then I ask myself, “Why does this guy have this schizophrenia?”

SMITH: Hm, perhaps this search for the wise old man, the elder, is an
offshoot of our fascination with kinship—or our lack of it—in the mod-
ern world.

DELORIA: What I think is that the Indian concept of family is very in-
clusive. It’s a concept of responsibilities, not rights! So the European con-
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cept of the nuclear family is one in which they have rights against each
other, but they don’t articulate responsibilities. It’s the difference between
zero being conceived as the fullness of things and zero being conceived
of as nothing, and so once again you have that reversal.

Now, if you have psychic energy in individuals they have to express
it in some way, and if you keep that psychic energy within the nuclear
family you have all these complexes, Oedipus, Electra, and so forth.

SMITH: A real pressure cooker, right?

DELORIA: Right! Go to the Indian tribes, and you’ve got sixteen pos-
sible relationships within the family. Grandma and grandpa, uncle and

CARL JUNG’S REFLECTIONS ON NATIVE AMERICANS

On my next trip to the United States [in 1925] | went with a group of American
friends to visit the Indians of New Mexico, the city-building Pueblos. . . . There for
the first time | had the good fortune to talk with a non-European, that is, to a non-
white. He was a chief of the Taos pueblos, an intelligent man between the ages
of forty and fifty. His name was Ochwiay Biano (Mountain Lake). | was able to talk
with him as | have rarely been able to talk with a European. . . . It was astonish-
ing to me to see how the Indian’s emotions change when he speaks of his reli-
gious ideas. In ordinary life he shows a degree of self-control and dignity that bor-
ders on fatalistic equanimity. But when he speaks of things that pertain to his
mysteries, he is in the grip of a surprising emotion, which he cannot conceal—a
fact which greatly helped to satisfy my curiosity. . . . Their religious conceptions
are not theories to them (which, indeed, would have to be very curious theories
to evoke tears from a man), but facts, as important and moving as the corre-
sponding external realities. . . . “Why,” Mountain Lake said, “do the Americans
not let us alone? Why do they want to forbid our dances? Why do they make difficul-
ties when we want to take our young people from school in order to lead them to
the kiva [ceremonial site], and instruct them in our religion? We do nothing to
harm the Americans.” After a prolonged silence he continued, “The Americans
want to stamp out our religion. Why can they not let us alone? What we do, we
do not only for ourselves but for the Americans also. Yes, we do it for the whole
world. Everyone benefits by it. . . . ”

| then realized on what the “dignity,” the tranquil composure of the individual
Indian, was founded. It springs from his being a son of the sun; his life is cos-
mologically meaningful for he helps the father and preserver of all life in his daily
rise and descent. . . . Knowledge does not enrich us; it removes us more and more
from the mythic world in which we were once at home by right of birth. . . .

Such a man is in the fullest sense of the word in his proper place.

FROM CARL JUNG, MEMORIES, DREAMS, REFLECTIONS, 1961
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aunt, cousin and cousin; you multiply them on both sides, and you go
through life with responsibilities to each of these people. So you never
have a confusion of roles, such as who is supposed to teach whom, and
who is supposed to discipline whom. The elder is supposed to set an ex-
ample. Kinship is a very complex thing. But what it allows you to do is
to take individual psychic energies and distribute them over a field or a
community rather than a small group.

SMITH: That’s powerful! That’s wonderful! I grew up in China, where
my parents were missionaries. So I think East Asians are midway between
our individualistic Western society and the indigenous view. When I came
to this country I was comparing the two with a Western view, not with
an indigenous view. China certainly was feeling-oriented, in terms of the
extended family, and as you pointed out, the indigenous people proba-
bly just take that further.

DELORIA: With Indian people you always have responsibilities toward
your grandfather, your grandmother, your grandson, uncle, or son-in-
law. What does Christianity tell you? “Love your neighbor as yourself.”
You don’t get the identity of the neighbors: Are they young, old, or mid-
dle aged? What gender is the neighbor? The neighbor remains nebulous.
So you end up liking only those qualities in your neighbor that are the
same qualities you see in yourself. Anything different becomes alien, and
then you feel the compulsion to change that person to conform to who
you think you are. There’s the source of our conflict.

SMITH: For a moment let me put on my historian of religions cap. The
urge to comment just bubbles up so powerfully here. I have concluded
in my studies that religious history goes through three stages.

First, there’s the archaic stage, and we take the Australian aboriginal
as an example. Then you get to the historical religions that have texts,
such as Christianity, Judaism, and Islam. Third, there’s the indigenous
prewriting civilizations in which I have found a very interesting, dis-
tinctive feature. There’s not much about ethics with regard to them. That
puzzled me until I realized that these are religions of the primary group,
where they are really an extended family. In an extended family you don’t
have to pound down on the virtues to do this or not to do that, because
empathy, to a very large degree, spreads over to the group.

I have heard that there is an Indian tribe in which there is no word
for “disobedient.” Now, to a Western parent that is mind-boggling! How
could I have raised my children without drawing that line? But my imag-
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ination has been so stretched by the notion of this feeling-centered sense
of the human self, rather than the isolated, perpendicular “I” obtruding
everywhere, that I now can imagine this possibility.

DELORIA: See how you just brought up responsibility to the family? In-
stead of setting rules: “You can do this or you can’t do that,” people can
grow up, or they can go back and forth from the group. The older mem-
bers say you mustn’t do that because that will bring shame on everyone.
So you share that sense that you have to represent something definite—
your family or your tribe—and that becomes the standard.

If you want to go further, there’s a book on the Creeks that goes
through this method of training children. It’s just fascinating how they
do it. They teach you to make up errands for the kids to do, like fetch-
ing a bucket of water. So the little boy goes to get a bucket of water, and
everybody in the village praises him. They say, “Look at that fine young
man getting water for his parents.” So he learns that his job is to make
the rest of the community feel proud and his relatives feel proud.

SMITH: Oh, my. When one contrasts that behavior with switchblades
in the schools, I mean, it’s enough to make one just weep with longing
for our young people to lead a different way of life.

DELORIA®: Yes, yes, it does.

THE CONFLICT BETWEEN SCIENCE AND RELIGION

SMITH: This modern view, with the changes wrought by modern sci-
ence and its individualism, has really taken over.

DELORIA: But modern science is really a very confused version of West-
ern religion, isn’t it?

SMITH: Hm, I need to get my mind around that. I think of the distinc-
tive feature of science as being the controlled-experiment laboratory where
knowledge can be proven. But you don’t get any controlled experiments
in Christianity.

DELORIA: No, but what you do have is a whole set of concepts, be-
ginning with the possibility of isolating the individual. So when Jesus
comes along and says, “Leave father and mother and follow me,” you’re
destroying the family there, and you’re pulling together a group that has
in common only that they all believe in Jesus. You get to modern science,
and the proposition is that you can set up an experiment. You pretend
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all other things don’t count except the concepts of your experiment. You
run the experiment and report, “This is reality,” but of course we know
it isn’t. All the great physicists are saying, “We’re not telling you about
nature; we’re telling you about what we were able to find out when we
asked nature certain questions.”

SMITH: As Francis Bacon, the leading publicist for modern science, put
it, “We need to put nature on the rack!” It’s a powerful quote, and it
says something to us even today.

DELORIA: Yes, Bacon and Heisenberg both say this. What they’re say-
ing is there’s no subjective knowledge. That’s what I think Christianity
turns into. The question is, How are we going to get people to follow
these creeds, to follow the sacraments, to perform everything we want
them to do? There you’ve got this force entering, and that’s when law
becomes demonic, when it becomes an expression of religion.

Lately, I've been reading an awful lot of science, and now I think these
people could really use a good law school course. They don’t make their
point; they don’t muster enough evidence. This is powder puff; it’s not
answering the questions. But I really trace the problem back to Christianity.
We’re having all these problems between science and fundamentalist Chris-
tianity because Christianity originally had the theory that God made every-
thing. That put the concept of “monogenesis” into science, and Darwin
figured he had to have an alternative to the fundamentalist version. But
there’s no missing links, no punctuation, there’s nothing to it. So every-
thing we’ve done in evolution—none of which works—is answering a
question that was wrongly assumed to be valid many centuries ago.

If you look at other religions—and you’re the expert here—you see
the Earth has cycles, you have period-destruction. Things continue to go.
They give a preliminary explanation and say this is what we think the
world is, or that is what we think the world is. But then in their devo-
tional life it all goes to another area, into all kinds of Creation stories.
But then who do we deal with in our ceremonies? The thunders and an-
imal spirits, the Earth spirits and the spirits of places? These have only
a logical connection to the doctrine of Creation.

SMITH: Now, Vine, you mention that scientists need courses on law,
which reminds me that probably the two most forceful critiques of evo-
lution have been written by lawyers. The first one was written by Nor-
man Macbeth after a newsman said to him, “Look, you’re not a biolo-
gist, what right do you have to write about biology?”
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DELORIA: Listen, Huston, that’s the attitude of bishops when you start
talking about religion. They’ll say, “Iam ordained of the Church of God—
so you don’t have the right to tell people what religion is.”

SMITH: It’s the same thing, but on the other foot. Macbeth answered
the newsman saying, “I have a right to write about this because as a
lawyer I am an expert on evidence, and I fault them on their use of ev-
idence.” Twenty years later, a harsh critique came from Phillip E. John-
ston, the most voluble critic of Darwinism, and again coming out of the
Boalt School of Law, at the University of California at Berkeley. You’re
a lawyer. Let me pick up on that and just ask you what you think of
Darwinism.

DELORIA: I just finished reading Niles Eldredge’s Time Frames, an ex-
planation of the theory of punctuated equilibrium. If he were in the box-
ing ring, he wouldn’t lay a glove on his opponent. He wouldn’t be able
to do a thing. If I had him on the stand in a courtroom, I would just cut
him into tiny little bits. He offers no evidence, no logic. Every now and
then he says, “Of course this is all valid because you have this assump-
tion.” Well, my God, can you imagine translating that attitude to crim-
inal law? You could say there was a robbery down at the 7-Eleven this
morning, at ten o’clock, and Huston Smith was six blocks away at ten
thirty. We have no other suspects, so Huston did it!

I was involved in the Wounded Knee trials and gave some of the ar-
guments. The judge wrote this opinion saying we’ve heard from tradi-
tional people, lawyers, and scholars. All of them say that the United States
broke the treaty. But what about all the people who didn’t appear here
today? How do they feel? Then he writes this mushy opinion that’s to-
tally irrational and illogical, from a legal standpoint.

No, you take what you have and make the best use of it. You don’t
say all these people saw Huston do this, but there are millions of people
who didn’t see him do it. This is the kind of reasoning you get in Dar-
winism or in Stephen Jay Gould’s “punctuated equilibrium,” that says
that all these species step offstage and evolve like mad and come back
and are stable. You say, well, that’s what the Creationists said. They were
created, and now they’re stable. So what’s point there? There is none.

RELIGION AS EPISTEMOLOGY

SMITH: What my mind is going to from what you said is that accord-
ing to the Darwinian point of view, this conflicting view of human ori-



20 SPIRITUAL MALAISE IN AMERICA

gin, the view of indigenous people, and now the “scientific Darwinian
view” really has built into it maybe a more fundamental question.
Namely, not origins, but anthropology, the study of who we are. Ac-
cording to the Darwinian account we are organisms that over the eons
have developed more sophisticated strategies for working out our sur-
vival within our environment. But all the subjective stuff is only this
“foam on the beer” I referred to earlier. They use the word emergent,
but that’s not an explanatory concept at all. It’s a descriptive. But let’s
move on. Let me ask you about the Great Spirit. Is that a personal God?

DELORIA: It’s personal because the universe is personal. That’s the way
we say things. What ’'m getting at is epistemology. If we just took an or-
dinary group of people, what can we reasonably know? See, I think a lot
of religion is epistemology, a way to ask, “What can we reasonably
know?” The philosophers and theologians stagger around the question
and go through generations of experiences and then they come out and
say, well there seems to be a personal energy underneath all this, which
is what physics is saying now.

SMITH: But how is that personal? Scientists say the universe is energy,
but they just haven’t said it’s personal because they’re trying to be ob-
jective. How many religions start with that premise, as opposed to the
pantheons of deities or the solitary deity who does all these miraculous
things and now is keeping score on a blackboard of the things we’re do-
ing? We’ve been talking about this almost opposite conception of the “big
picture,” the whole shebang, between indigenous and modern, Western
science. How does this difference between big pictures concern the dom-
inant culture’s allowing the indigenous culture religious freedom? Is there
a connection? What I am reaching for is an understanding of the re-
strictions that have been placed on the indigenous point of view. In ef-
fect, how can we work out of this basic misunderstanding, this polarity
between diametrically opposite points of view?

DELORIA: It’s been very oppressive the whole time. It is simply a to-
tal lack of understanding of who the natives were and who they are to-
day. But there is also a basic misunderstanding by non-Indians of who
“they” are and what they really want because of this schizophrenia. They
want to take everything the Indians have, and at the same time they want
to have the Boy Scouts or the YMCA teach the Indian virtues. You say,
now look, this doesn’t fit together. They want to set aside beautiful lands
for national parks for tourists to visit, but you can’t get them to change
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a law to set aside land for people to simply go and pray on. So you’re
going to have schizophrenia all across. When you look at it as that kind
of problem, then one, you identify where the problems are going to
emerge in the future, and two, you begin to build a strategy for commu-
nicating and dealing with these things. The problem is that non-Indians
have too much energy!

You try to set aside wilderness, which basically means you don’t want
logging roads and buildings and other things in there. But then they adopt
a law that says wilderness should have nothing to do with humans. Now,
there’s never been a landscape on this planet that has had nothing to do
with humans. There were plenty of landscapes that were revered, used
sparingly, if at all, and they were given an integrity of their own. That’s
what a lot of tribes have got to communicate to the larger society. We
must maintain the integrity of the place, which eliminates multiple use.
Multiple use just says everybody can use it, and if you feel like praying
over the ruins then go ahead. So that’s no solution at all.

SMITH: Can I ask you to apply this situation to Mount Graham, which
is sacred to the Apache, but where the Vatican and several universities
are building telescopes?

DELORIA: An old Indian told me they want to put all those telescopes
up to try to find God—but they’re a long way away!

SMITH: Currently, the Indians have to have permits to go up onto the
sacred mountaintop and pray. Is that right? That seems cruel, and opposed
to the promise of religious freedom the United States was founded on.

DELORIA: This was true of Blue Lake, near Taos, New Mexico, until
finally the circumstances came about so the laws could change, and Blue
Lake was finally returned to the people of Taos in 1970. Whenever you
confront one of these problems, these issues on religious freedom, you
have to build a total context. Only then can you have a true expression
of the Indian religion and say, “This is what it is and this is what it means.”
But then you have to find a way to translate it so it affects people who
wouldn’t ordinarily be involved in this and get them committed to help.
There are a lot of good people out there who will help you—but it’s a
very tedious educational job.

SMITH: Oh, yes. But religious freedom has required eternal vigilance
throughout history, even if it seems tedious at times. Think of the process
we have of educating the world about the situation in Tibet. But the
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Mount Graham case is particularly outrageous because it is so unneces-
sary to build the telescopes.

DELORIA: But what are they going to find? Tucson is growing so fast,
Arizona is growing so fast, the smog and light pollution are going to can-
cel anything they might achieve there. Eventually those telescopes are go-
ing to fall into disuse. Then the tribes will have to come in and try to re-
consecrate that area and to rededicate people to the land. They’re going
to lose a lot because there is so much economics involved. But mistakes
can be rectified. In the long run the tribes are going to win.

SMITH: Win. That’s a hopeful word to hear in this context. What
popped into my head is that there are a lot of churches now empty, sort
of like mausoleums. Maybe the observatory on Mount Graham may be-
come, before too long, just another mausoleum.

DELORIA: I’'m sure it will.

SMITH: The observatory project is just not fit for the ecology of the uni-
verse, and as you say, the Native Americans will have to reconsecrate it,
which, in my understanding, means to make it sacred again. That’s a mar-
velous concept.

DELORIA: After World War II, the government built all these dams on
the Columbia River and the Snake River, which killed the salmon. Now
they’re taking the dams out. So you see, if you just kept fighting and you
just kept educating people, like the Nisqually tribe, in western Washington
State, did for the fishing rights on those rivers, you’ll win in the long run.
You’ll win because what you’re doing is right.

SMITH: This may not fit into your argument, but I just heard a joke
about two beavers looking out at the Hoover Dam. The first beaver asks
the second if he built the dam, and the second one says, “No, I didn’t
actually build it. They just picked up on one of my ideas.”

DELORIA: Right! Beaver ideas are coming back everywhere, Huston,
but not only from the animals. Ideas are coming back from indigenous
people. The hope is that we can pick up some ideas that make a differ-
ence. What a joy! In the sixties we used to say, “We want this country
completely cleaned up. You’re leaving, and we want the holes in the golf
course filled in; we don’t want any buffalo with broken legs!”

SMITH: Did you say you knew nothing? Let me just make this connec-
tion. When we talk about a sustainable environment I hear the Native
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Americans translating this idea into concrete terms like planning for seven
generations. Longer than that is beyond the human ken, but we can pre-
serve our planet if we plan for seven generations.

DELORIA: Oh, sure. That’s what science does; if it’s possible theoreti-
cally to do it, they’ll do it. Then there are no brakes on them at all. We’re
basically saying we’re gods. But do we have the right to make that state-
ment? We’re also saying human beings are nothing more than material,
but we have plenty of evidence that that’s not true.

If you look at traditional native healing, a lot of it can’t be done today,
because we’re in an urban, mechanized context. Many of those old Indian
healers were able to do things that modern science has not begun to do.
They had to learn from the animals and the birds and all the other crea-
tures how to get along in this world, rather than embracing the idea that
we are just visitors on this Earth.

SMITH: As I see it, this is precisely the kind of wisdom we can learn
from you. The wisdom traditions are perhaps the most enduring attempts
to infer meaning to the whole, and they teach that things are more inte-
grated than they seem.
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alter Echo-Hawk, Pawnee, is a courtroom attorney, political
W activist, lobbyist, tribal judge, and scholar. As senior staff at-

torney of the Native American Rights Fund (NARF), he has
been a powerful champion of human rights. Echo-Hawk has worked on
cases involving Native American religious freedom, prisoner rights,
water rights, treaty rights, and reburial and repatriation rights. He was
a leader in the Indian civil rights campaign to obtain passage of the Native
American Grave Protection and Repatriation Act, which required the re-
turn of ancestral remains to tribal descendants. In 1992-1994, Echo-
Hawk joined Reuben Snake in leading NARF efforts to secure federal
legislation to protect Native American religious freedom. Mr. Echo-Hawk
is a member of the Carter Center’s International Human Rights Coun-
cil and has been profiled in Notable Native Americans (1995). A prolific
writer, his publications include an award-winning book, Battlefields and
Burial Grounds (1994). He has received various awards, including the
American Bar Association’s Spirit of Excellence Award for legal work in
the face of adversity (1996).

In this forum at the Parliament, Echo-Hawk spoke with Huston Smith
about the background of the five-century-long Native American search
for religious freedom, which provided an important context for the en-
tire presentation of the delegation. For Echo-Hawk, depriving indigenous
people of their freedom of religion is not just a theological question but
a “basic human rights issue.”

Together, Echo-Hawk and Smith provide an important overview of
what has been called the “American Holocaust,” offering vital back-
ground on the roots of intolerance between the early European colonists
and the native people they encountered, as well as an invaluable exchange
about the complex reality of five hundred nations existing within one.
Other themes explored in this chapter include Echo-Hawk’s description
of Native American religion as a “mark of humanity,” “a way of life, and
a way of prayer,” in contrast to institutionalized worship. For his part,
Smith explores “why religion matters” out of his deep concern over the
suffocation of the human spirit by the materialism of modern times. Here
he discusses the indigenous worldview that he now champions in books
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and lectures all over the world, a religion that permeates everyday life
and offers a transcendent view of reality, but one whose survival he is
deeply concerned about.

Let us see, is this real,

Let us see, is this real,

This life I am living?

You Spirits, you dwell everywhere,
Let us see, is this real,

This life I am living?

PAWNEE WAR SONG

HUSTON SMITH: Walter, ’'m going to begin by telling you something
you don’t know. I have one sibling, and one only. He is a brother, and
his name is Walter, and so perhaps I contribute somewhat to the feeling
of being at home with you, which feels very nice. I also want to mention
one other thing that I think is relevant. I was recently invited to a con-
ference in India. But instead of describing it as a conference, the orga-
nizers used a unique word that I have never heard used before or since.
They called it not a conference, but a “convivium.” The distinction was
that in a conference people come together to talk, whereas in the con-
vivium they had mounted we were coming together to live together, which
would, of course, include talking. T hope that we can import that idea
into this Third Parliament of World Religions, that we can live and talk
together for the next five days. We have convened not just to talk but to
share the blessings of living together.

Now, as we settle into the agenda for this interview, I think it’s im-
portant to ask why the Native American sessions at this Parliament—
aptly titled “America’s Shadow Struggle”—are being given prime billing,
nine one-hour sessions at the best hour of the day.

I see two reasons. One is that the primal indigenous religions of the
world are generally overlooked. I don’t have to tell you that. At the First
World Parliament, in Chicago in 1893, the world’s indigenous people
weren’t even invited, though I’'m sure that it wasn’t deliberate. It just never
occurred to the conveners that indigenous religions were advanced enough
to warrant invitations. One hundred years later, in 1994, at the Second
World Parliament of Religions, again in Chicago, indigenous peoples were
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The First Parliament of World Religions, Chicago, 1893. Used by permission
of the Parliament of World Religions.

included in a number of plenary sessions. Five years later you have been
given prime time to bring the religious freedom concerns of Native Amer-
icans to the attention of the world. That’s an encouraging development.

The second reason your people have been given prime billing, as I see
it, is because of where this Parliament is being held. We all know that the
reason it is convening in Cape Town is because its organizers wanted to
highlight the issue of justice. There is no place on this planet that so graph-
ically calls to mind the injustice human beings inflict on each other as South
Africa. Turning the spotlight on South Africa could easily divert attention
from injustices elsewhere, and you wanted to point out that not all the
injustices occur here. There are injustices all over the world, including in
the United States, the nation that initiates these Parliaments, which is why
the title for our symposium refers to the “shadow struggle” within Amer-
ica. I have watched you nodding, so I assume that you agree with this.

WALTER ECHO-HAWK: Huston, I do agree with you. I think that all
people have a religion. There are a lot of really good things about reli-
gion. It inspires humanity to the highest ideals and brings warmth to the
human spirit; it actually reminds us that everyone has a spirit. Religion is
a mark of humanity in all ages, in all corners of the world, and that in-
cludes Native Americans in the United States and the other indigenous
peoples of the world. It’s true that the native religions that have survived
are vastly different from the Judeo-Christian religious traditions most of
us are familiar with. They have survived, but they are overlooked and un-
protected by the laws of their countries. An important reason our dele-
gation came here was to try to get a “seat at the table” with the recog-
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nized religions on the planet. If we hadn’t come to represent the native
religions of the New World, this wouldn’t be a real world Parliament. We
want a seat at the table to make this gathering real and complete.

SMITH: Very well put. Now, I wonder if you would give us an over-
view of the genocide that newcomers to America inflicted on the na-
tives. I’'m sure genocide is not too strong a word here. Smallpox and
syphilis were imported from the Old World, and they killed vastly more
natives than muskets did. Smallpox is one of the most contagious dis-
eases there is, and in trading with Indians whites pawned off on them
infected blankets that they had used to keep their families warm while
they were dying. They reasoned that it was an easier way to get rid of
Indians than shooting them.! That’s so horrendous it makes me shud-
der just to think of it. Can you give us an overview that will put all this
in perspective?

ECHO-HAWK: Gladly. My own tribe, the Pawnee, once numbered
10,000 in the central United States, but we were hit by smallpox twice,
and it drastically reduced our numbers. It was such a devastating disease.
It has taken a century for us to recover. Today we number around 4,500.

In terms of an overview, I would like to share some information that
I have as an attorney who has represented Native American practition-
ers in the United States. The present population of Indians is over 2 mil-
lion in the United States and Alaska, and it’s a growing population. But
most of your average American citizens, as well as the government pol-
icy makers, know virtually nothing about Native American people, al-
though Native Americans are famous worldwide. Everyone, including
our taxi driver here in South Africa, is well aware of Native American
people and their plight, which is very similar to their own plight here
in South Africa. Yet at home the average American knows very little
about us. The native indigenous peoples are virtually invisible. Other
than those who live in areas near pueblos or reservations, most Amer-
icans have never met a Native American, have never spoken with one,
have never been to their reservation homelands. All they know about
native people is essentially the stereotypes that exist in the media, or the
little that might be gleaned from public education, which is minimal.
So I agree that before we get into the religious aspect it is helpful first
to talk about the baseline information about Native Americans in the
United States.

To begin with, there are over five hundred tribes that are federally
recognized with which the federal government conducts political rela-
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tionships. These tribes have reservations, which are permanent home-
lands that were established by treaties between the various tribes and
the federal government. The policy of the government was to obtain In-
dian lands and to put Indians onto small reservations, which represented
just a small part of their original lands. The policy was very similar to
the apartheid system that until recently existed here in South Africa. On
these reservations the Indian tribal governments are the ruling bodies.
They exercise sovereignty and jurisdiction over the land and natural re-
sources, the water, and the people of those particular territories. So the
United States is not just one nation; it is composed of over five hundred
nations within one.

Our relationship to the federal government is that of trustee and ward,
which basically means that the federal government owns all our prop-
erty in trust. It is assumed to be the trustee or the fiduciary from the
time we are born until the time we die. Under that system the Indian
people are the poorest of the poor. We live at the bottom of every socio-
economic indicator, whether you’re talking about education, life expec-
tancy, or housing.

SMITH: Can you speak specifically about your religion and the five hun-
dred tribes, their differences and similarities? Can you tell us in your own
words why you want to continue your religion and what you feel would
be lost if you were to be assimilated into a dominant religion? I am cu-
rious about religion as an integral part of your daily life. Tell us why re-
ligion matters to native people.

ECHO-HAWK: That’s easy. As I touched on briefly earlier, religion is a
mark of humanity. All people and races and cultures have religion. Re-
ligion matters because it’s part of being human, part of the human spirit.
No matter what race, what country, what culture, or what age, what
makes us human is this recognition that we are part of a larger universe
and that there is a spiritual side to it. Take that away, and you’re no
longer human.

However, I think many of the native people in the United States view
their religion not as religion proper, but more as a spirituality, a way of
life. The religious traditions of the indigenous tribes that have survived
are based on centuries, or millennia, of close observation of the natural
world. They are based on a way of looking at the natural world, including
the animals, plant behavior, and the land itself. Our ties to the land have
evolved a very unique set of diverse forms of worship among the tribes,
and they are vastly different from the Judeo-Christian religions. Nonethe-
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less, tribal religions survived, even though Christianity and other forms
of Judeo-Christian religions have come into Indian country through the
proselytizing process and other historical factors that attempted to sup-
press them.

SMITH: May I just interject something here from my perspective as a
historian of religions? Anthropologists tell us that there is something
about indigenous religions that separates them from historical religions,
with their written text and cumulative history. They say that they can’t
point to anything in indigenous cultures that is distinctly religious be-
cause religion is their entire way of life. I gather that is what you were
saying.

ECHO-HAWK: Yes. That is true. I guess the closest parallel would be
to the Amish or the Mennonite faith, where religion is also a way of life.
In traditional tribal communities religion is not compartmentalized; it
really serves as a kind of glue that holds these groups together over the
centuries, even through great adversity. It’s hard to generalize, because
the communities are so diverse and there are so many of them. They are
oral traditions. Indigenous cultures do not reduce their traditions to holy
books such as the Bible or the Koran. They hand their traditions down
through elders and ceremonies and stories.

SMITH: I’'m certain the refusal to commit them to writing is due to the
traditional belief that writing things down sort of freezes them, whereas
if they are in the memories of people, that weaves the tradition into every-
day life and makes histories come alive. Is that correct? I'm thinking of
the invisibility of their texts and their beliefs, which has left their eyes
open to notice other ways the sacred is manifest in Creation. Also, oral
traditions have the advantage of breathing new life into the familiar. I
think of your ancestors as bands of blind Homers who gather each
evening around the fire and retell the ancient tales.

ECHO-HAWK: I think that is partially true. The other part of the truth
is that many of the tribal religions were forced to go underground. For
a period of eighty years, from 1854 to 1934, it was illegal to practice
tribal religions in the United States. So many of these tribes, for several
generations, evolved a tactic of secrecy; they were not permitted to ex-
pose certain sacred knowledge to outsiders. A lot of the ceremonies of
these tribes were done in secret, and it became a tenet of their faith that
one could be punished or sanctioned for violating these tenets.
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SMITH: Many scholars have speculated about why this tragic misun-
derstanding between the European colonists and the Native Americans
they encountered came about. What do you think caused it, and how do
you think native people can deal with it now?

ECHO-HAWK: This great cultural conflict over religion has gone on
for five hundred years. It began the day that Christopher Columbus first
set foot in the New World, on October 12, 1492. In his diary he wrote,
“Indians could easily be made Christians because it seems to me that they
have no religion of their own.”

We can look back on that comment years later and say, “Well, that
was a very quaint ethnocentric remark.” But, in fact, if you look at Spain
at that time it was a country full of religious intolerance. It was a newly
formed Christian nation, it instigated the Spanish Inquisition, and it ex-
pelled the Jewish and Muslim populations. Columbus brought that re-
ligious intolerance with him to the New World. He imported it.

From that point in history right down to the present, the proselytiz-
ing religions of the Old World have claimed religious superiority over
the indigenous religions of the New World. The attitude was “my reli-
gion is better than yours,” and this attitude led to the belief that native
religions do not warrant human rights protection. Ironically, the pilgrims
who came to America searching for their religious freedom, in 1620, did
not believe that what they saw was even religion. In their European eyes
and minds, the ceremonies were strange and the reverence for animals
was not religious. Instead, they decided all this was barbaric primitive
superstition that needed to be stamped out.

We still see those kinds of superior attitudes in the world today, and
they become dangerous as a human rights matter when the machinery
of government is invoked and used to carry out those attitudes.

SMITH: Can you mention one direction or manner in which the gov-
ernment has been moving desultorily, procrastinating, where they might,
instead, be moving toward granting native people the same sort of reli-
gious freedom everyone else has in America?

ECHO-HAWK: Historically, the policy of the government has been ba-
sically to ignore the First Amendment protections of many people. Both
the establishment policy and the free-exercise-clause protections ulti-
mately led to a complete ban of tribal religions, including the use of mil-
itary force to stamp out the Ghost Dance religion and to outlaw the Sun
Dance religion. For the United States, a leading democracy in the world,
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to completely ban the practice of tribal religion for generations is an un-
paralleled act. We have had very little legal protection for native religions
in the United States.

LEGISLATIVE SUCCESS AND ETERNAL VIGILANCE

SMITH: Are you having any successes, and can you predict what the
future might bring? Or do you believe in the need for eternal vigilance
so that it’s not one step forward and two steps back? It seems to me that
no religious freedom can be taken for granted anywhere in the world.

ECHO-HAWK: Yes. I think we have had some successes. As you well
know, in 1990 the U.S. Supreme Court ruled that the American Consti-
tution does not protect the sacramental use of peyote as a form of na-
tive worship. That case—the Smith case—created a massive loophole in
American law for worship, not only for native worship but for all wor-
ship. It created a human rights crisis. It led to unrest, to fear of prosecu-
tion, for native people across the land. But this time we didn’t take the
decision lying down. The case prompted a native civil rights movement
that began on the reservations and in Indian country and ultimately found
its way all the way back to Washington D.C. Since the judiciary deserted
us we did an end run around it and took our case directly to Congress.
In 1992 President Bill Clinton signed the Religious Freedom Restoration
Act into law.

SMITH: Yes. That was a happy ending. Are there any other successes?

ECHO-HAWK: There have been other legislative successes. I think the
repatriation laws of the 1990s are an example. These laws now require
protection of native graves, dead bodies, mandating federally funded
museums and other institutions to return millions of dead Indians who
in the course of our history had been dug up and carried away to these
museums.?

The repatriation issue was a religious issue because people have many
religious beliefs and sensibilities relating to the treatment of their dead
relatives. Unfortunately, this is an issue most Americans thoroughly take
for granted for themselves, even for their pets. In the case of Indians,
these religious rights have been massively ignored by American history,
policy, and law. So here too we went to Congress and got it to pass a law
requiring the repatriation of the dead. These successes illustrate the will-
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ingness of our lawmakers in the United States to address human rights
problems.

The underlying problem is that the courts have pretty much abandoned
their role as protectors of religion in the United States and relegated it
to the political process, which makes it very difficult for Native Amer-
ican people. As minority groups, we are disadvantaged in the political
process. If you are unpopular, it is hard to succeed in the cauldron of
Washington’s power politics. It’s a very scary situation.

THE TWO-EDGED SWORD

SMITH: That’s a wonderful caption to the picture of the religious con-
ditions for native people. Now tell me about your feelings regarding the
New Age movement and nonindigenous peoples who have a growing in-
terest in Native American insights. How do you view the curiosity of out-
siders? I suspect you think it’s got its good and its bad points.

ECHO-HAWK: Yes, outside interest in native ways is a two-edged
sword. It is good that non-native people are appreciating native religious
traditions and finally learning a little bit about them. But there is a great
danger in the New Age community of their exploiting and expropriat-
ing our traditions as their own. The native religions are not proselytiz-
ing religions. But there is now heavy regulation that we have to worship
under because non-native peoples sometimes come into our communi-
ties to worship with us. So there tends to be abuse and exploitation, com-
mercialization, which has led to different legal attacks on the body of
law that protects native worshippers. It’s a very, very complicated ques-
tion and situation.

THE NATIVE AMERICAN GRAVES PROTECTION AND REPATRIATION ACT

The Native American Graves Protection and Repatriation Act (NAGPRA) is a fed-
eral law that was passed in 1990. NAGPRA provides a process for museums and
federal agencies to return certain Native American cultural items—human remains,
funerary objects, sacred objects, and objects of cultural patrimony—to lineal de-
scendants, culturally affiliated Indian tribes, and native Hawaiian organizations.*

*NAGPRA affects government-funded organizations only.
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SMITH: Now, this is a utilitarian question, and I am not very good in
this regard, but is there anything the ordinary person can do to improve
the relationship between the general population and native people?

Often in the stillness of night, when all nature seems asleep
about me, there comes a gentle rapping at the door of my
heart. | open it and a voice inquires, “Pokagon, what of your
people? What will their future be?” My answer is: “Mortal
man has not the power to draw aside the veil of unborn time
to tell the future of his race. That gift belongs to the Divine
alone. But it is given to him to closely judge the future by
the present, and the past.” Hence, in order to approximate
the future of our race, we must consider our natural capa-
bilities and our environments, as connected with the dom-
inant race, which outnumbers us—three hundred to one—
in this land of our fathers. . . . Before the days of Pokagon,
I had my origin in the blood that ran through Pocahontas.
| stand today as a living witness that the Indian is worth
something to the world.

SIMON POKAGON (POTAWATOMIE), 1830-1899,
FROM THE FUTURE OF THE RED MAN, 1897

ECHO-HAWK: It seems to me that there is one thing that could be done,
not only in the United States but also in other countries. I think that people
who immigrate to other lands should try to become native, which means
to adapt to the land as the native people have done. I think that colo-
nialism resulted in a number of settlers who failed to adapt to the places
where they lived. Instead they imported their cultures, their languages,
and their religions and marginalized the natives and their culture and re-
ligion in the places where they lived. A lot of newcomers remained aliens
or strangers to the places where they lived. I think that is a challenge for
all the people who immigrated to America. ’'m not asking them to leave
by any means. That’s certainly not realistic. But I think to adapt as the
native people have done to the place where they live is to make peace
with the people and the land.

As the Iroquois writer Douglas George-Kanentiio has said, to respect
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the native people and come to a reconciliation with them means that new-
comers or immigrants won’t be strangers here.

SPIRITUAL CRISES

SMITH:Iam concerned about the survival of many primal religions and
cultures and the need to winnow the wisdom from them while we can.
What about the future? Do you want to assume the role of a prophet?
Is there any hope?

ECHO-HAWK: I think that the survival of native people, and of their
religions, is at stake in the United States. The only way that native wor-
ship is made possible is through a patchwork maze of administrative rules
and regulations and some litigation, which has resulted in the govern-
ment being involved in comprehensive regulation of native religious prac-
tices. For example, the government has limited our access to our own
sacred sites and to our eagle feathers, has narrowed our ability to wor-
ship in prisons, and has regulated peyote, which is used in the Native
American Church. Our important native religious practices are compre-
hensive and are often intrusively regulated in the United States. And this
is the only way in which the United States has found to allow the wor-
ship of its own native people.

So we have very significant challenges that face us in protecting wor-
ship at these places, in our prisons, where Indians are incarcerated in highly
disproportionate numbers, threats from science when we try to repatriate.

SMITH: You have unfolded for us the picture of five hundred nations
within one and given us a glimpse of what it means to be a nation within
another nation all over the world. Of course the situation in the United
States isn’t the only case. We have His Holiness the Dalai Lama, the ex-
iled leader of Tibet, who is holding out for exactly that kind of a con-
cept in the nation of China. Also, it is an extraordinary fact that there
are groups of people who have kept their identity for hundreds of years
within the nation of India. How do you define the concept of a nation
within a larger nation?

ECHO-HAWK: That’s a global question, because the world has been
subject to colonialism. It has formally repudiated colonialism, but its
legacy is in Africa, in most of North and South America, Australia, and
most of Asia, and all the present nations of the world that contain in-
digenous populations.
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SMITH: It’s a devastating chapter in history. I have heard it said that
during its rule of India, in the nineteenth and early twentieth centuries,
England plundered around $2 50 million a year from that subcontinent
to line its coffers. So, yes, colonialism has ravaged the world, but as you
say, native people are still here.

ECHO-HAWK: I think it is in fact a miracle that the Native American
tribal religions have survived. I think that it is a testament to the human
spirit that they have survived. But the paramount human rights issue con-
fronting the United States today is survival. It is an issue not only for the
United States but for all nations in the world that contain indigenous
populations as a legacy of colonialism. There are at least seventy-two na-
tions, which have 3 50 million people representing 6 percent of our whole
humanity and are nations within nations, that confront the same ques-
tion: Will the unique religions of these traditional indigenous peoples sur-
vive into and through this new millennium?

We aren’t alone in the world. Tribal people everywhere are trying to
survive with their distinct cultures and ways of worship. They need to be
protected. I think the challenge of the religious community and the po-
litical community is to see that they are.

SMITH: But what of the hurdles you face in gaining equal political and
religious rights for your people?

ECHO-HAWK: I think that our situation is a symptom of the larger
issue that you, Huston, have referred to earlier as the spiritual crisis in
the world today. Are we heading toward a more homogenous world spir-
ituality within our human family? Or can we tolerate diversity? The
United States proclaims itself a champion of religious freedom, but it falls
short of living up to that claim. The way the United States looks at and
addresses the religions of its native people will tell the world far more
about its character than all the avowed statements about personal free-
dom it gives in international situations.

The challenge for native people as we go into this next millennium is
to survive with our spirituality intact. It is our task to change the hearts
and minds of this next generation of Americans and the American gov-
ernment to allow us to survive and flourish with our cultures intact. I
think we owe it to humanity to do this. We may have to start inside the
darkest corners of America—the prisons—to try and ensure that the tra-
ditional religious beliefs of all the prisoners are protected. If our coun-
try does not have the will to protect the right of the most helpless, pow-
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erless individuals in society to practice their faith—no matter how dif-
ferent it is—then it won’t have the will to protect the religion of the free
people in that country.

There is another challenge, which is to protect the sacred sites. The
U.S. government simply has to acknowledge that its land is teeming with
holy places, sacred sites that are far more diverse even than those in the
Middle East, sites that predate the writing of the Bible and the Koran.
Yet American law and social policy fail to recognize that fact. America
should be more like the nations of the Middle East that protect these in-
digenous holy places for worship. In fact, America needs to return some
of these places, such as the Black Hills, to the people they belong to. Amer-
ica should learn from its indigenous people—through their spirituality—
to respect an environmental ethic that takes care of these ancient and
holy places and the land in general.

Then the third and final challenge that arises is simply to respect and
to place the indigenous religions of native people on a par with the rest
of the world’s religions, where they belong.

SMITH: Very well said. In conclusion, how do you feel about this pil-
grimage to South Africa? Has it given you a different perspective on your
own struggles back in America?

ECHO-HAWK: Coming here to South Africa has made a really pro-
found impression on me that we native people aren’t alone. Today the
tribal peoples across the world are trying to survive with their distinct
cultures and ways of worship. The tribal people here in South Africa were
aware of Native Americans, and they recognized us and were very quick
to share their experiences with us, which we found were very common
to our experiences in the United States. It makes me feel that we as na-
tive people in the United States are finally finding a seat at the table, as
far as respect for all the world religions is concerned. It’s been a long
time coming, and it gives me hope that our way of prayer is going to be
protected into the future.

My vision for native people here in the United States, aside from the
passage in the United Nations of the indigenous rights declaration, is that
every Indian tribe, whether they be rich or poor, large or small, create
its own cultural center and museum. Each tribe is struggling to continue
its culture and its contributions to America’s heritage. I think all tribes
should have a place where they can archive their documents, their his-
tory, their music, their sacred objects, as well as their beautiful patrimony,
for now and into the future.



38 FIVE HUNDRED NATIONS WITHIN ONE

SMITH: People often ask me if I ever lose faith; I tell them I sometimes
come down with a case of the “spiritual flu.” Otherwise, how can I not
be optimistic?

DRAFT DECLARATION ON THE RIGHTS OF INDIGENOUS PEOPLES

Commission on Human Rights Chairperson: Ms Erica-Irene A. Daes, Sub-Commis-
sion on Prevention of Discrimination and Protection of Minorities, Forty-fifth session
on Discrimination against indigenous peoples
“Affirming that indigenous peoples are equal in dignity and rights to all other
peoples, while recognizing the rights of all peoples to be different, to consider

themselves different, and to be respected as such.”

ANNEX | DRAFT DECLARATION AS AGREED UPON
BY THE MEMBERS OF THE WORKING GROUP AT ITS ELEVENTH SESSION.

ECHO-HAWK: As a native advocate, I have to be optimistic that our
religions are going to survive into the future. Native people will never
give up. This is something we have to do. I think that as long as native
people are here in this part of the world we are going to fight to protect
our religions. There’s increasing interest in indigenous peoples around
the world right now.

A significant legal document is pending in the United Nations, the
Draft Declaration on the Rights of Indigenous Peoples. It is a document
that’s been circulating and worked on for many years by indigenous lead-
ers across the world. It contains most of the aspirations of native peoples,
and prominent among them are the broad protections of our tribal reli-
gions, our cultures, our intellectual property rights, our land, our way
of looking at the planet, repatriation of human remains. If enacted it will
bring protection for the first time to indigenous peoples across the world.
We also have pending right now in the United States some great interest
on the part of Congress to introduce another bill to protect our sacred
places in the United States.

All this gives me hope and inspiration.
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member of the Mississippi Band of the Anishinaabeg. LaDuke
is founding director of the White Earth Land Recovery Project and the
Indigenous Women’s Network and program director for the Honor the
Earth Fund. In 1994 Time named her one of America’s fifty most prom-
ising leaders under the age of forty. In the 1996 and 2000 presidential
campaigns, she served as Ralph Nader’s running mate for the Green Party.
In 1988 she received the Reebok Human Rights Award. An accomplished
writer, she is the author of Last Standing Woman and All Our Relations.
In a 1996 interview LaDuke said, “Spirituality is the foundation of all
my political work. In many of the progressive movements in this coun-
try, religion carries a lot of baggage. But I think that’s changing. You can’t
dismiss the significance of Eastern religions, earth-based religions, and
Western religions on political work today. What we all need to do is find
the well-spring that keeps us going, that gives us the strength and pa-
tience to keep up this struggle for a long time.”!

In their session at the Parliament of World Religions in Cape Town,
Professor Smith and Ms. LaDuke delved into the eco-spiritual aspects of
her life and work. The themes that emerged in their conversation include
the inherent native belief in the great web of life, the interconnectedness
of spirituality and the environment, and the role of cultural memory in
spiritual heritage. What fires her life and work is the desire to participate
in what she calls the “immense struggle for change” for indigenous people
that she sees in many parts of the world. “You and I know that change
happens,” she said. “It’s just a question of who controls the change. I’ve
seen change at the hands of the native communities, which inspires me.”

For Huston Smith, the dialogue illuminates his admiration for what
he feels is the defining characteristic of the world’s primal religions, their
sense of “mutual relatedness,” which leads to the community-strength-
ening practice of “mutual responsibility” he thinks is sorely lacking in
mainstream Western culture. For him, the conversation was an oppor-
tunity to participate in the kind of exchange exemplified by the natural
philosophy of many native elders he has come to deeply respect, such as
Chief Luther Standing Bear (Brule Sioux, 1868-1939).

40
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Of this natural philosophy of interconnectedness, Standing Bear said,
“The man who sat on the ground in his tipi meditating on life and its
meaning accepting the kinship of all creatures and acknowledging unity
with the universe of things, was infusing in this being the true essence of
civilization.” But Smith’s concern here delves deeper yet. His is a com-
mitted inquiry into Standing Bear’s powerful indictment, in Land of the
Spotted Eagle, about why the white man cannot comprehend the Indian’s
spiritual relationship to the earth. “The white man does not understand
the Indian,” Standing Bear wrote, “for the reason that he does not un-
derstand America. He is too far removed from its formative processes.
The roots of the tree of his life have not yet grasped the rock and soil.
The white man is still troubled with primitive fears; he still has in his
consciousness the perils of this frontier continent, some of its fastnesses
not yet having yielded to his questing footsteps and inquiring eyes. The
man from Europe is still a foreigner and an alien. . . . But to the Indian
the spirit of the land is still vested; it will be until other men are able to
divine and meet its rhythms.”?

For Smith, it is essential that modern religious life be in synch with
those sacred rhythms.

Treat the earth well: it was not given to you by your parents, it
was loaned to you by your children. We do not inherit the earth
from our ancestors, we borrow it from our children. We are
more than the sum of our knowledge, we are the products of
our imagination.

INDIAN PROVERB

HUSTON SMITH: Winona, you have so much to tell us, so much that
is important for us to learn. I certainly want the bulk of this time to go
to you, but I’'m going to take a few minutes to put our topic in perspec-
tive in my mind. The moment goes back to the height of the American
protests against the war in Vietnam. [ was in world religion at MIT dur-
ing those turbulent years, and I wrote an article with a rather cute title,
but I went for it anyway because I thought it made the point. I called this
article “Tao Now,” a two-word poem.

The deeper point was that the focus of the protests of the MIT stu-
dents was on Dow Chemical’s producing the napalm used in Vietnam.
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The point of my article was that the opposites have met in this one word,
“Dow,” which is echoed in the way the word is pronounced. The “Dow”
in Dow Chemical and the “Tao” in Taoism are pronounced exactly the
same way. They are absolute opposites, and we have to choose which
way we want to go, philosophically speaking. In the course of that arti-
cle I made the statement that of the eight great religions I have steeped
my life in, I felt Taoism was the most logical worldview the human mind
had ever conceived. To illustrate my point, I'll just quote five lines from
the Tao Te Ching, by Lao-tzu:

Those who would take over the earth and shape it
to their will never I notice succeed.

The earth is like a vessel so sacred

That at the very approach of the profane it is marred
They reach out their fingers and it is gone.?

The essence of my article was that I thought the Tao was the most eco-
logical religion, meaning that all the parts of its philosophy were inter-
related. Now, the more I have come to learn about your religion, the more
I think that I have to revise that statement. Now I think that the indige-
nous peoples’ outlook on the world is ultimately more ecological even
than the Taoist one.

With this brief preface in mind, I know that you live in northern Min-
nesota. Those of us who live in rather milder climates think of that as
kind of harsh territory. Would you begin by telling us something about
how you see the ecological character of the world?

WINONA LADUKE: I would start by greeting you, “Aaniin Ninda-
waymuganitoog,” “Hello, my relatives.” The greeting itself is how we
place ourselves in the world. ’'m Bear Clan, Mississippi Band from Gaa-
waabaabanikaag, the White Earth Reservation in northern Minnesota.
I’m very honored to be here with all these beautiful folks, in this time,
in this beautiful country, and to meet the people who have so much
courage in their hearts and have had so much resilience. I think it is a
great lesson for all of us about their ability to survive.

In thinking about what you were saying, Huston, I would not presume
to say that Taoism is less ecologically minded than the views of my own
community, because I don’t know that much about Taoism. I think that
there is a lot of beauty in the other ways that people talk to the Creator.

What I would say is that our worldview is based on our spirit, our
heart, and our physical being. All those aspects, which are our way of
life, are reflected in our spiritual practice. In my community, the White
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Earth Reservation, Gaawaabaabanikaag, we have religious practices that
are perhaps considered more like institutions. We have the Midewiwin
Lodge, which is the medicine society, and we have the Big Drum Soci-
ety. These are teachings within a set of larger set of cultural instructions
in our community. Those teachings are a way of life we call Mino Bi-
maatisiiwin, which means “to live a good life.” As Anishinaabeg people
and as indigenous people, that is what we are instructed to try and do:
live a good life in the best way we can. That way of life is in recognition
of all those relations, which are around us and are part of that web.

SMITH: To my mind, this mutual relatedness is the single greatest con-
tribution of the primal peoples of the world. Can you give us an exam-
ple of how the sense of relatedness connects you to the rest of the world
in the great web of life?

LADUKE: Do you mean can I be real linear about it? What I would say
is that we are taught in our stories that we are younger brothers and
younger sisters of older relatives who came before us and gave us most
of the gifts we have today. Our relatives are not only the two-legged. Our
other relatives are four-legged; other relatives have wings; our relatives
have fins. We are alive today and able to live our lives because of them.
We are able to have the quality of life that we have today because of them.

For instance, our community is considered a forest culture, or a wood-
lands culture, by anthropologists or by people who categorize people in
the way that makes some sense to them. What I find in the case of being
a woodlands culture is that you have to have a woodlands! The Creator
did not place us in the prairie. He didn’t place us in a clear-cut. The Cre-
ator placed us in a forest that was full of life. In that forest we found our
old stories that taught us how to be. We found our scrolls. There is a lot
of talk about how our history is not recorded, but we have thousands of
years of history written on birch bark, which are the scrolls of our prac-
tices. They exist. They are used as a way to remember our oral history
in case we forget things, especially the most important details of our his-
tory. It’s good to have memory devices.

SMITH: Scrolls are things that can be rolled up, right?

LADUKE: Yes. Birch bark rolls up. That is why they call it a scroll. Our
teachings come from the forest. Historically, our medicines come from
the forest. My reservation calls them the medicine of the Ojibway.* The
medicine is used by our people, from the prairie to the pinelands. Many
of the things that we need in our medicine come from the forest. The for-
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Grand Medicine Lodge scroll, April 4, 1888. Minnesota Historical Society. Used
by permission of Winona LaDuke and DreamCatchers Productions.

est gives us life; that’s one of our teachings. You can’t afford to mess the
forest up, because that forest is what cares for you.

Sometimes, I use a little of our language when I talk because our lan-
guage (Ojibway/Anishinabe) contains a lot of references to the relation-
ship between those relatives and the Creator. One of the best examples
is something called Manoomin, which is our word for wild rice. The word
for the Creator is Gichee Manitou. It’s the same word as a gift from the
Creator, a teaching given to us to respect that wild rice the Creator gave
us, which grows on the lakes. It is a reminder to us that it is one of our
greatest foods. It’s a part of our world history, and it’s a part of who we
are as indigenous people.

SMITH: Do I have this right? Your word for wild rice—one of your most
important staples—is the same as the word for the Great Spirit?

LADUKE: Yes, Gichee Manitou means “a gift from the Creator.” In the
morphology of the word is the relationship we have to the Creator. Lan-
guage is related to cultural practice. That rice was given to us. We say
that food not only feeds your belly, but it feeds your soul. You eat those
foods for ceremonies, and you are supposed to eat those foods to sus-
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tain you, because the Creator did not give you Safeway. The Creator
gave you this food out there on that land and instructions on how to
take care of it. This is one of the reasons today that our community strug-
gles with issues of biodiversity. The vast majority—three-quarters—of
the rice produced in the world today comes from California. We don’t
have any word from Uncle Ben that he got that rice from the Creator
the same way we did.

SMITH: That reminds me of a little whimsical thing that happened while
I was teaching at MIT. Our house backed down on a pond, and there
were mallard ducks all over it. We sent out for wild rice so that we could
persuade the ducks to come over to our lawn. But on the opposite side of
the pond lived a dentist. Every year he put in $400 worth of rice so that
the ducks would come over to his side of the pond. I still feel resentment.

LADUKE: Yes, that’s understandable, because there is actually a very
long history of the relationship between ducks and rice. If you want ducks,
have rice around. It’s one of our teachings. One of the struggles we have
today is that companies can take out a patent on rice. They patent some-
thing that the Creator gave us and make it their own. Then they call it
their product, which is the issue of globalization and how it affects us.
Those are some other examples in our community.

One of our most sacred relatives is the sturgeon, which in our lan-
guage is Name. Commercial fishing in dams took out the sturgeon on
our reservation. Our community is like other communities in that we
have a clan. We have a sturgeon clan. So one of the questions that an in-
digenous community grapples with is, What happens when you lose your
clan relative in your community? You have songs for that. You can have
things to take care of that relationship and honor that. In my commu-
nity now we have started to restore the sturgeon. We brought them from
another watershed so we could bring our relatives home. All these things
exemplify our relations to them and how they are revered, not as re-
sources, not as something that is just for us, but as things that teach us
how to be human. In the case of the sturgeon and in the case of the for-
est, we believe they teach us how to be human.

In the north woods of Minnesota, in the Great Lakes region where I
live, we have a diverse forest that the Creator gave us to sustain our-
selves. The first harvest of the year comes out of our maple sugar bushes,
the Ninitog. The forest comes alive when we begin our harvesting cycle.
This is how our people begin their year. We pray before we come out;
we start with tobacco and we sing an honoring song, a praising song
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(that’s what we call it), to thank the Creator for the harvest. This is a
medicine for our people. It’s used for a lot of our ceremonies, our fast-
ing, because the maple sugar feeds our body as well as our soul. Our
community has done this for a thousand years or so.

THE INVISIBLE LINE

SMITH: So your clan bridges the human and the animal world, in this
case, the fish? Your clan does not draw a line but includes both the fish
and the human beings. Am I right in that?

LADUKE: All T know is that as human beings you and I only know a
little bit. What I would say is that it is one of the original teachings. I'm
kind of a humble person and small within our spiritual practice. I try to
pray most days. But I can’t explain all the complexities. What I’'m told
is that our ancestors gave us the original teachings, and they are our rel-
atives. For instance, we were taught by those animals, such as the bear,
what all those medicines are in our community. You know a sturgeon
can go almost seven hundred miles in a river system. They live 150 years.
They are amazing fish who teach you about your humbleness in the big
picture of things. They can go so far, live so long, and have so many de-
scendants. They teach us through their existence. Over time our whole
clan system, our government system, is related to them. That way of life—
Nimuwatozium—is related to our whole ecosystem and to our land.
Other communities are similar. ’'m most familiar with my own.

SMITHE: Is this what is meant by the invocation to live according to the
ways of nature?

LADUKE: Yes. We all walk down the same path. In the end our simple
teaching is that there is only one law. That is the Creator’s law, the Breath-
maker’s law, or natural law. You and I live in societies that have made
constructs of law that justify our own worst behavior and enable us to
trade pollution credits or make various protocols that allow phaseouts
of CFCs, or be in collective denial about nuclear testing. Those are the
constructs of nation-states.

SMITH: Earlier you said that not all your ancestors were two-legged,
that some of them were four-legged. 'm getting the impression that the
line drawn so sharply by the modern world between the human and the
animal realms is sort of perforated for native people. It is not a sharp
dichotomy.
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LADUKE: Yes. I would say our relatives are all those. I would also say
that it is important how you reflect on the language itself because, as you
know, a lot of industrial language considers things as humans and sub-
humans, which implies that the animals are less than us, that they are
subhuman. I doubt that any indigenous people would say that any of
those relatives of ours who are so great—our elder brothers and our el-
der sisters or our uncles, as we would call them in our ceremonies or in
our practices—would say they are less. They would say we are lucky to
be here, and we are lucky that they taught us how to be right. That’s
what I would say.

SMITH: I get the impression that not only do you not consider them to
be less but that in some ways you consider them to be more. Now, I can’t
tell how much my imagination is getting ahead of me, but the reason
they are seen to be more is that they are closer to the very source of be-
ing. Maybe I’'m moving into conceptual science today. In the evolution-
ary conception the two-leggeds came before the four-leggeds, and that
places them closest to the source. Of course, in science the source has no
major qualities, but your source is the Great Spirit. So are the four-leggeds
and the sturgeon not only not less than us, but even exemplary for us,
by virtue of their being closer to the source? That would mean that we
humans are more derivative, further away from the Great Spirit.

LADUKE: What I would say, and I think that most humans have the
same experience, is that we are only human, and as such we botch things
up. Every ten generations or so we make some big mistakes. All our com-
munities have these teachings that say, “Okay, we made mistakes.” Then
they are corrected. Then we are supposed to stay on our path or get back
on our path. That is one of our teachings. It is a really important con-
cept, because I would say that there is this kind of industrial mythology
that indigenous peoples want to “go back.” It is not about going back—
it’s about being on your path—staying on the path that the Creator gave
you instead of going over here or over there. It is not a going-back path.
It is the path of following your instructions. So what I would say is that
because we are human, we often stray. We hope that we can correct our-
selves through prayer or through our community. But sometimes it takes
divine intervention to correct us.

SMITH: I want to stay with your notion of not going back, because it
resonates very deeply with me. I have spent my life trying to understand
the world’s greatest religious traditions, and I get charged right down
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the line regularly that T am concerned with the past. My retort, which I
firmly believe in is, no, 'm not interested in past, present, and future.
I’'m interested in what is timeless, what is so true that it was true then
and it is true now, and it will be true in the future.

Winona, you give me great reinforcement and encouragement for that
view of things when you talk about your concentration on the present
moment.

LADUKE: That is the best we can do. My community is the one I'm
most familiar with, and I think it is a microcosm of indigenous commu-
nities on a worldwide scale where you have a spiritual practice that is
integral to your cultural practice. It’s not separate. Some other fine na-
tive people have also said this. In order to have that, the Creator said,
“There is a place where your medicines are.” It’s the place you go to
recharge your spiritual practices, because that is where you have your
ceremony every year. There are relatives in there, whether they are the
Name, the sturgeon, or the muskategge, the buffalo; those animals are
part of your teachings. They are doorkeepers, they are part of your spir-
itual practice. You invoke them as you talk to the Creator, as you talk to
your relatives. You always remember that relationship between the Cre-
ator and your animal relatives in your practice.

But what you find now is that indigenous communities everywhere are
facing the crisis of living in an area where their sacred site is a place some-
one wants to mine, or someone wants to log; or they want to put in a ski
resort or a telescope. Soon you find that the animals that are part of your
prayers, like our sturgeon, aren’t even in your ecosystem anymore. They
are over in a zoo someplace. Or you find that the foods that you eat are
poisoned. The Creator didn’t say, “Have macaroni soup for all your cer-
emonies.” There are sacred foods you are supposed to use to feed the
spirits.

On a worldwide scale, you find that sacred sites, or parts of them, are
threatened, and whether it’s the animals or the plant relatives, they are not
present. In the case of the Cree up in northern Quebec, or the Inuit up in
Labrador, their whole ecosystems are under water because of some big
dam project.

But the United States consumes a third of the world’s resources. You
can’t do that and live in accordance with natural law. That is simple logic.
You cannot consume more than you should. Most of our teachings say
that. And you cannot consume a third of the world’s resources without
violating other nations’ human rights. You have to take from someone
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else to do that. So we need to cut our consumption. In that process of
transforming our economies we need to protect those things, just say that
some things cannot be taken. A lot of us have children and know that
sometimes you have to put limits on them. You have to say to them, “You
cannot eat every piece of candy even if you have a quarter and can buy
it. You will get sick.” That is the case with us. You cannot mine every site
that exists. You cannot dam every river. You cannot cut every tree. You
cannot put a telescope every place you can put a telescope. You have to
just not do it. Some of those places that need the most protection are sa-
cred sites. Those are the places where the Creator listens the best. Maybe
that’s where the direct line is. Those places have to be protected.

THE LARGER SPIRITUAL CRISIS

SMITH: There are no two places in the whole world exactly alike; no
two places like this one or have what is present in this place. That belief
has worked into the verse of the popular song “There’s No Place Like
Home.” That has a double meaning, but the abstract meaning is that there
really is no place like home. I would like to take a moment to concretize
that abstract statement. When I was talking about this point about land
and spirituality with Oren Lyons on the Onondaga Reservation, he helped
me to see this distinction. What he told me has remained with me as a
powerful anecdote. Oren told me he was the first one from that reser-
vation to go off to college. When he came home for Thanksgiving vaca-
tion his uncle took him out on a canoe on a lake, and after he got him
midlake, he said, “Oren, you’ve been to college and you must be pretty
smart. Now tell me, who are you?”

Of course Oren was taken aback and said, “What do you mean? ’'m
Oren Lyons.”

His uncle said, “No, who are you?”

After he tried a few more times, and the uncle wouldn’t have it, he
gave up and said, “Okay, who am 1?”

His uncle said, “Do you see that huge pine over on that shore?”

Oren said, “Of course.”

His uncle said, “You are that pine, and the bluff on that side, Oren,
you are that bluff, and this water that is supporting this canoe, Oren,
you are that water.”

Nowhere in my gallivanting around the world had I come upon this
notion of the very identity of the person as inseparable from the envi-
ronment that played a part in bringing him into being. That may be an
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extreme example; nevertheless, the general point Pm hearing from you
is that religion just pervades the indigenous outlook. Is that correct?

LADUKE: I think that is very correct. In our case Anishinaabeg Akiing
means “the land of the people.” But it also means the land to which the
people belong. That is the same general concept. In all our stories, in our
oral history, we say this is where the giant went to sleep, or this is where
the great river was made. All those stories are contained in the land it-
self, and they are not contained elsewhere. That is why our people may
live all over the country, but when they say, “Gi-way,” “I go home,” it
means they are going back to their land, which is their real home.

In the time we are in now, cultures and industrialization are causing
people to uproot, to be constantly moving. What is happening is a result
of colonialism. You have this idea that there is a constant frontier. There
is always a new place to go, a new place that is going to be better. This
is a belief that pushes totally against who we are as indigenous people.
Our teachings say that #his is the place where we are, and that we are
okay here.

What happens through this process of constantly moving ahead is what
you see today—an ecological crisis—which you and I know is what’s
happening in the world right now. We are in a fix. We are down here in
South Africa, and ’'m worried about how thin the ozone layer is. You
learn that Dow Chemical creates these things that go into the atmosphere,
like we heard about today, and they show up in the breast milk of in-
digenous women up in the Arctic. All around the world you have this
crisis as a consequence of a larger spiritual crisis in society, of not hav-
ing a place to call home, to be responsible for. That is one of the chal-
lenges facing us in the new millennium.

SMITH: I think this is one thing that is becoming very clear to everybody.
I don’t think that any informed person—a scientist or someone simply
informed—can argue that we are on a sustainable course. It would be ig-
norant, simply ignorant, to deny that we are in a very serious ecological
crisis. The “haves” consume far more than they really need. They rob na-
ture of irreplaceable endowments and turn them into waste and pollution.
No, it’s clear that we are on an unsustainable course. Whether we have
passed the point of no return is less clear. We can hope that we haven’t
and that we will do what we can to reverse the course we are now on.

LADUKE: I don’t believe that any scientist or expert on those hallowed
grounds of academia could make the argument today that industrial so-
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ciety is self-sustaining. This level of consumption of the world’s resources
by a linear society that takes raw materials and produces so much waste
and so much pollution has no semblance of sustainability. You can’t cause
more extinction in the last ten years than has occurred since the Ice Age
and say that is a sustainable pattern of living.

SMITH: I couldn’t agree more. Show us an industrial society that is sus-
tainable and not contributing to our environmental problem. Now, I may
be asking you to extend yourself a little, for at the start of this interview
you were modest and said that you only knew about your own commu-
nity. ’'m going to ask you to hazard a comparison, because this is such a
crucial issue you are raising. I personally think that indigenous people might
provide a model that the rest of the world should be working toward—
the model of sustainable communities. Do you agree? If so, do you think
that the world has passed the point of no return, and we are beginning
to try to mend our ways?

LADUKE: I do agree with the model part. As for whether the world has
gotten the point or whether more people are aware, that’s hard to say. |
think that people are becoming increasingly aware of the environmental
crisis. I hate to say it, but some people say we won’t figure out what the
problem is until white men realize the industrial productions in the world
are causing their testicles to shrink. Then there might be some realization!

SMITH: Maybe that might do it.

LADUKE: The challenge is to get people to wake up out of denial and
to decide to do something about it. Do indigenous people have some-
thing to offer? Yes. I know mostly about my community, but I’ve also
had the privilege in my lifetime to listen to many remarkable leaders from
other native communities. They teach that natural law is the highest law,
higher than the laws made by nation-states or municipalities. We would
do well to live in accordance with natural law. We live in a society that
trades pollution credits and resorts to disposal as a method of pollution
abatement, thinking that if you pour pollutants into a river that takes
care of the problem.

SMITH: That’s a case of industry shuffling the pack, isn’t it? It’s absurd.
It reminds me of a line from a Tom Lehrer folk song, “The sewage they
pour in San Francisco Bay, they drink for tea in San Jose.”

LADUKE: Two or three hundred years ago, our old people were point-
ing out that if you put it in the air, you’re going to breathe it. If you put
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it in the water, you’re going to drink it. That is not only common sense—
that is natural law, and you and I are accountable to it and must con-
form to it. We can live out any fantasy we want, but in the end it will
catch up with us. We’re only human. That is our teaching and our spir-
itual practice. One should strive to live in accordance with those teach-
ings and live as simply as you possibly can. Not to do so is to assume
that you are greater than natural law. That is not an assumption that I
would make.

SMITH: There is so much wisdom in what you put so simply and pow-
erfully. Your words make me realize once again that wisdom is more im-
portant than knowledge. Wisdom is knowledge that makes a difference
in how we live.

THE UNIQUE CONTRIBUTION

LADUKE: Huston, in your travels around the world, have you found
that what I'm saying to you is unique? I don’t think it is. These are things
that other people who are much older and wiser have said in other prac-
tices. It seems to me that these struggles—whether they are in your eco-
system sustaining the wellspring of the gift of the Creator, or in what it
is about us that is human—must be struggles that a lot of these other re-
ligions are dealing with.

SMITH: Now, in my mind the unique contribution of the indigenous
peoples is to focus on this point of mutual relatedness. Therefore, mu-
tual responsibility with such single-mindedness is what I don’t find in the
other traditions. I’ve heard similar statements about the Earth being our
Mother and about the limited resources of the world. I have often heard
that what could make people happy is living simply. But I wonder how
we can connect the land with religion.

It is true. There are echoes of what you have said in all the great reli-
gions. This is a near-perfect instance of what religion is about, for it is
common knowledge that religion derives from the Latin word religio.
Our word ligament comes from ligio, and when we put all this together,
we see that religion is about rebinding or binding together, knitting the
frayed fabric of life (your phrase is the “web of life”) back together again.

LADUKE: It’s good to hear that we are all praying. Our teaching is that
there is a Creator that gives us all this and that all these things are sa-
cred as well. A lot of times when we pray we pray to all these spirits. But
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we have a belief in the Great Spirit. I think that it is the same thing as
“God,” if you want to say it that way, but we use the term the Great
Spirit.

SMITH: As you indicate, truth is one, and so the truth does surface in
these other traditions. I don’t think there is a simple fix to this problem.
It’s deep in our nature that the tangible things are the most evident. So
we reach out for more and more of those things that will satisfy what
we really want, which is something for each of us to deal with. Can you
describe to us what you mean by the “good path” in life?

LADUKE: The teachings in my community—the one I know best—is
that we should try to seek this way of life, this powerful life. It’s a way
of life called the “good path.” The Creator instructed us to go down that
way, because if you go you’ll find that’s the way to live in harmony with
all the rest of your relatives. The way to live is in accordance and respect
to the Akin, the Earth that cares for us, which is our Mother. That’s what
we are taught in our community.

Each of us has those teachings, but in a different way. In our com-
munity what that means is that you reaffirm those spiritual teachings from
your ancestors in how you live your life, in how you make your prayers,
in how you make your songs, and how you treat your relatives, who, we
are taught, are of all kinds. It is within that context that a lot of us find
ourselves. It is a difficult situation, because just to carry on that simple
life you are given is a struggle in the face of industrialism. It is a strug-
gle as we look on a worldwide scale or in North America. It is a struggle
when you consider that 50 million indigenous people live in the world’s
rain forests and that those forests are being hacked down at an alarm-
ing rate, when you consider the fact that millions of indigenous peoples
worldwide are being relocated for dam projects. When your ecosystem
is under water, it transforms what your teachings are supposed to be
about. Many of our people, when they try to live a simple life, are faced
daily with immense violence and the fact that the vast majority of wars
being fought in the world today involve indigenous people.

In our North American context we find we are in a very similar situ-
ation. We are kind of a microcosm of that war. We have two-thirds of
the uranium resources in the United States on Indian lands. Native com-
munities in northern Saskatchewan are the largest uranium producers in
the world. We have most of the low-sulfur coal on our land, the biggest
hydroelectric projects in North America. They have flooded our terri-
tories; in northern Manitoba, they turn rivers into sewers, full of con-
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tamination. A dam project is not an ecologically sound project when you
consider that you are putting a whole ecosystem under water.

But we are still the people who still have trees and biodiversity. Yet
my reservation was clear-cut at the turn of the century by those who
wished to amass great fortunes, like warehousing, like the Pillsbury fam-
ily. There is a relationship between poverty and wealth, and we under-
stand that. Our trees are now recovering. Now we look, and they have
come back to take the trees again. Our communities have this wellspring
belief that “they left us that,” which means the “leftovers.” The word in
our language for our reservation is the same word for “leftovers.” We
have this beautiful land, and we simply ask to keep it. That is the issue
of survival that we struggle with in our communities. Just to simply sur-
vive will be a way of life in this millennium.

In the end, I would say that you and I know that this is not just an in-
digenous issue. This is about the survival of all of us. You cannot mine
uranium without producing radioactive waste. You cannot burn coal
without producing acid rain and the greenhouse effect. You cannot dam
every river without destroying the salmon and the land.

PRAYER, PRACTICE, AND PROPHECY

SMITH: 'm completely with you. Say more. Did your ancestors see this
coming? Do you have prophecies about this dangerous crossroads in his-
tory? What do your teachings tell you about the coming years?

LADUKE: We have this teaching that the Anishinaabeg are the people
of the Seventh Fire. These teachings are from the prophecies of a long
time ago that said hard times would come to our people, the time of the
Sixth Fire, when other people would come to our lands and many things
would be lost and taken away. But the teachings said that a time would
come when our people would turn around and find things that had been
taken and put in museums, and we would bring them home. I assume
these to mean the repatriation movement, and the return from our board-
ing schools, and the return of language and songs.

So this is the time of the Seventh Fire, the time when we bring back
our people’s remains that were taken, the time when we find things that
our ancestors were forced to hide because they were afraid that they
would lose them. This is the time when we bring those sacred things back
out of hiding and recover those who are on that path. The prophets said
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that our people would remember who they were and would look ahead
for the path they would take.

The teachings say that our people would have two choices, that there
are two paths ahead for all of us. One path is well worn but scorched.
The other path is green. The choice is between individual will and the
collective will of societies, but it is still a choice. I believe that that is re-
ally where we are; each of us must consider what tangible things can be
done. Each person has his or her own niche, and I would not presume
what someone else’s niche is.

I come from North America, and here I sit, in South Africa, and lis-
ten to these people from these land commissions, these people who were
in prison for so long, talk about their hearts and how they reconcile. I
am so amazed at how they engage in this process of reconciliation. I ask
those who are from here to put their whole heart into that and to real-
ize that reconciliation is a spiritual process, but that it also must deal
with economics and justice. If only 13 percent of the population still con-
trols 83 percent of the wealth, then you do not have justice.®* And I ask
the people from the United States to bring that home too, because we
need that reconciliation process. Some whites say that because it hap-
pened eighty years ago, we should forget about it. But we don’t forget.
Forgetting doesn’t make it go away. We must still all practice our re-
spective spiritualities in the effort to reconcile. We have to have the
courage to engage in that dialogue. That dialogue doesn’t occur in ab-
stract ways only in other countries. So, speaking as I am in the place of
all these prayers, and all this beauty, I ask our listeners to reflect on what
we have said in this conversation.

SMITHE: Political change is never easy. Look at the situation with His
Holiness the Dalai Lama in Tibet. What does it take for a culture to
change or to develop a reconciliation process?

LADUKE: In the immense struggle for change there were many things
that were quite hard here in South Africa. There are still a number of
people who are very poor. But the people had a political will for change,
which is not necessarily what we have in the United States. But they have
overcome immense odds in order to make that change. And so as I look
at my own community, [ see that these odds are sometimes daunting for
our community, but in comparison, we have come a long way, and we
don’t have that far to go in regaining more control of our destiny in our
own community on the White Earth Reservation.
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Over the past year, I undertook a political campaign myself [on the
2000 Green Party ticket] in the interests of leading the transformation
to a political will like we see here in South Africa, where there is such
disparity in views. I was thinking, Why could we not begin that process
in the United States? A lot of my thinking now has to do with the idea
of reconciliation and reparations. Both ideas are inherent in the politi-
cal transformation in South Africa and I think are absolutely essential
here—reconciling our relationship with the Earth and with each other—
because through a healing process, that is how we move forward as com-
munities of people who live together here on Turtle Island.

In my life, ’ve seen a lot of things change, and I am very thankful for
that opportunity. I mean, all of us have. I think of my grandparents, the
massive amount of change that occurred. But I think that one of the things
that you and I know is that change always happens; it’s just a question
of who controls the change.

I’ve seen change at the hands of the native communities, which in-
spires me. In my own community, Pve seen that some of our land has
been returned. About thirteen thousand acres have come back to our
community over the past ten years, which is a good start. ’ve seen people
return to the sugar bush in great numbers. I’ve seen in my own commu-
nity the return of a traditional corn variety that had not been grown for
forty years, which helps us meet the food needs of our people.

This society is so dominant and pervasive in its message, which is why
there are more shopping malls than there are high schools in the United
States. There’s far more money spent on prisons than on Head Start pro-
grams, and more on weapons than pretty much on anything else. Those
lessons are not about renewing life. They’re not about the Creation and
your faith. Your spiritual practice is what helps you remember those em-
inent things.

The gift that the Creator gives us all is the ability to live each day. 'm
very thankful to be one of the people here today and also to be one of
those who gets to watch all these other people who pray in their own way.
We each have our own way of talking to the Creator, and that’s a good
thing.

SMITH: You’ve said that your religion is about staying on your path.
How do you do that when there are so many forces pulling you away
from it?

LADUKE: I dance at powwows, and I’ve seen an increase in the num-
bers of dancers, the number of young people who know a lot more of
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their traditions. I see more young people who know our language now,
compared to when I was a kid. I couldn’t speak Indian when I was a kid,
but now I think we have more young people who are speaking their na-
tive language. Those are signs that people are waking up.

What I should say is that I survive because of the Creator and the many
gifts that are around. I think that in the broader context spiritual prac-
tice is essential for renewing your relationship to the Earth. It is essential
to renew your relationship to the world around you, to remember that
you are only a small part in it all, to remember your humility in a broader
spectrum of things, and to renew your vows to your values and your teach-
ings. A spiritual practice is essential so that you remain on your path.

SMITH: I couldn’t agree more. I hope our conversation has been of
some help in inspiring others to engage in the much-needed process of
reconciliation.
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harlotte Black Elk is a cultural leader of the Oglala Lakota tribe.

She holds numerous degrees, including one in molecular, cellu-

lar, and developmental biology, and she is also an investment
banker and an attorney. Ms. Black Elk is a primary advocate for the pro-
tection of the Black Hills and is noted for the Black Owl Ruling, a rule
of evidentiary procedure that uses science to verify Lakota oral tradi-
tion. She is the great-granddaughter of the Lakota medicine man Nicholas
Black Elk, who gained renown through John Neihardt’s classic Black Elk
Speaks, and lives with her family on the Pine Ridge Indian Reservation
in South Dakota.

In the third forum at the Parliament, Ms. Black Elk and Huston Smith
explored the problems of enduring threats to Native American sacred
sites. Although many Native American sites such as the Arctic Refuge,
Yucca Mountain, the Petroglyph National Monument, and Medicine
Lake are in peril, Ms. Black Elk concentrates here on two particularly
egregious cases. What the Lakota call Mato Tipi (and whites call Devil’s
Tower) is now an international site for rock climbers, six thousand of
them every weekend. The problem is, as she told High Country Times in
1997, “Americans haven’t been taught to deal with other cultures and
religions. We know how to behave in a court, but I think there’s a no-
tion that Indians practicing their religions are less than religious. People
come to Devil’s Tower and think, ‘We’re on vacation, we’re going to go
see Indians and take videos of them doing their ceremonies while we drink
beer and wear short shorts.””!

In response to Smith’s question about her vision for the future, she is-
sues a “Call to the Seven Generations” to fight for the right to “freely
exercise their religion within their culture.” For those New Age practi-
tioners or spiritual tourists who approach her for a spiritual quick fix,
as if seeking weight-loss pills, she recommends that they “go prepare for
seven years.”

While people of faith can pray anywhere, Ms. Black Elk admits, it is
important to the vitality of the community’s religious life that native
people be allowed access to their own sacred places and the right to per-
form their ceremonies. Rather than be discouraged, she vows to “never
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back down” every time she witnesses a desecration of Indian sacred
lands.

For Smith, the rare scholar who has traveled to and lived in the lands
where the main eight religions of the world that he has written about are
practiced, the native perspective on land and religion is of particular in-
terest. He holds the steadfast belief that holy sites are places where some-
thing numinous occurred and thus are worthy of respect and reverence,
and moreover, that native peoples should be granted the freedom to par-
ticipate in ceremonies on their own land. Ms. Black Elk concludes that
it is important to the vitality of the community’s religious life that na-
tive people be allowed access to their own sacred places. Rather than be
discouraged, she vows to “never back down” every time she witnesses a
desecration of Indian sacred lands.

And that is because the Power of the World always works in
circles, and everything tries to be round. . . . The life of a hu-
man being is a circle from childhood to childhood, and so it is
in everything where power moves.

NICHOLAS BLACK ELK (HEHAKA SAPA),
OGLALA SIOUX MEDICINE MAN, 1931

HUSTON SMITH: Charlotte, your credentials are awesome. We have
just heard that you are a lawyer and investment banker, and that you
developed a new procedure for verifying oral tradition. I am awestruck.
Our topic is sacred sites. To open up that subject, let me ask you how
you perceive the broad outline of sacred lands before we get into specifics
and examples.

CHARLOTTE BLACK ELK: Let’s look at the Black Hills. Our name
for the Black Hills is Wamaka Ognaka I-cante, “the heart of everything
that is.” It is a word in Lakota for all things physical and all things spir-
itual. In our origin legend when the Earth was created, the Earth was
given a heart. We were told that all the universe was given a song and
that each piece of the universe holds a piece of that song, but the Black
Hills hold the entire song. We say that the Black Hills are the heart of
our home and the home of our heart. It’s shaped like a heart. When you
see it from outer space it looks like a heart, and each season it beats as
it goes through cyclic changes.
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It’s also important to look at the word sacred, what that word means
to us. As Lakota people we possess three languages. These are dialectical
languages. We have Lakota, Dakota, and Nakota. They have regional-
ism. P’m Oglala, and we say that we are the children of warriors, so we
speak much faster, much harsher, when we speak English. The Eastern
people, the Dakota, are village people who were more agricultural; they
had summer and winter villages, and they speak much slower. We also
possess a formal language called Tob Tob. It’s a language of one-syllable
words. Then we have a sacred language, which is Hanbloglagia. This is
a language of tongues and frequencies through which comes our sacred
teachings. It is spoken only by women and is taught only to women.

SMITH: Did I hear you correctly that this sacred language is spoken
only by women?

BLACK ELK: Yes. Only by women. We have a word, Wakan, that is
our word for God. In our household language Wakan would mean sa-
cred or mystery, and Takan would be magnificent, great. So you could
get the expression Wakan Tanka, “Great Spirit,” in the household lan-
guage. But in the formal language, Wakakagano, Wa-ka means “that
which is that it is.” The word “Ka” means “to possess power beyond
comprehension.” The word “Ta” means “that which makes it what it
is.” And Ga means “that with no beginning and no ending.” So it is a
philosophical concept that contains our word for God, but within that
is the word for sacred—*“that which is that it is.”

From Wakan-Tanka, the Great Mystery, comes all power.
It is from Wakan-Tanka that the holy man has wisdom and
the power to heal and to make holy charms. Man knows
that all healing plants are given by Wakan-Tanka; therefore
they are holy.

MAZA BLASKA, “FLAT IRON,” OGLALA
SIOUX CHIEF, LATE NINETEENTH CENTURY

SMITH: ’'m reminded that in the Torah Yahweh says, “I am that I am,”
which is an echo of that concept, and in Hindu mythology one of the
most profound tenets is Tat tvam asi, “Thou art that.”



62 HOMELANDS OF RELIGION

BLACK ELK: Except that there is a very strong difference between
Judeo-Christian notions and native beliefs. In the origin legend of Gen-
esis you have a transgression, a banishment to the Earth. So the Earth
could be seen as an enemy. In the Lakota origin legend, the Earth is our
Mother, and Earth took of herself and created her first child, the grow-
ing and moving. Then she took of herself a second time and created a
second child, the winged. The she took of herself and created a third child,
the four-legged. And then she took of herself and created the fourth child,
which was two-legged, and said, “This child will be my special child.”
She named the child Mato, “I am esteemed.” This child she gives wis-
dom. This child is the bear.

Much later, she decides that she will have a child who makes choices.
She took of herself and created bone and covered it with flesh, and gave
this being hands to carry out choices. This is woman, Winyan, the “Maker
of Choices Who Is Complete.” Then she takes of herself, creates bone,
covers it with flesh, makes this being in a shape compatible with the maker
of choices and names this being Wica, “A step from completion.” This
1s man.

Part of this legend takes place in the Black Hills, where we go back
and perform each of our ceremonies to bring forward the song of the
universe. When we perform all seven of our sacred ceremonies, the whole
song is realized in Creation.

SMITH: Can you pick up on one point in this story of Creation where
woman is complete and man is one step short of completion?

BLACK ELK: Yes. That’s as it should be.

SMITH: Okay, I’'m not going to argue. There was one other question I
wanted to ask. When the heart of this whole song is in the Black Hills,
would this belief be parallel to that of other tribes in other parts of the
country?

BLACK ELK: Many tribes recognize the Black Hills as a sacred place. I
have a preference not to read translations if  don’t speak all the languages
of all the tribes in the area whose origin legends I have been studying.

SMITH: Now, this lays a very solid foundation for our topic of sacred
places. This is a sacred place for the reasons that you have made very
plain, and I’'m getting the impression that worship in your tradition of
prayer is really inseparable from place.
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BLACK ELK: Absolutely.

SMITH: In Christianity you can pray any place you want to. Am I right
in thinking that here, in South Africa, you are free to pray, but your
prayers lack the fullness and completeness and perfected substance of
your prayers back home? That for the Lakota, spirituality is indivisible
from the Black Hills, just as it is indivisible from the economic and the
political?

BLACK ELK: That’s correct. The Black Hills in our language is Paha
Sapa. In our origin legend Sa is an established place, and Pa is out of
the Earth. Those mountains were the first established place on Earth.
And the color of what was established is black. We say that the Black
Hills contain the center of the universe, and when they were created, all
the land of the Earth was in one piece, and there were great mountains
that ran from the West to the East. In the middle of this great land were
the Black Hills. As the Earth separated into two, then four, then seven
pieces, the center stayed as the original piece of land, as the rest of it
moved away. That is why the Black Hills are geologically the oldest place
on the Earth.?

SMITH: Of course, the scientific view of our planet’s origin is very dif-
ferent. But in it there’s no place for the sacred. Is this where your science
is coming in? And if so, how do you reconcile the two?

BLACK ELK: Our sacred ceremonies teach us science. They teach us
philosophy; they also give us the foundation of our laws. A sacred cer-

BLACK ELK’S VISION

Then | was standing on the highest mountain of them all, and round about be-
neath me was the whole hoop of the world. And while | stood there | say more
than | can tell and | understood more than | saw: for | was seeing in a sacred man-
ner the shapes of all things in the spirit, and the shape of all shapes as they must
live together like one being. . . . And | saw the sacred hoop of my people was one
of the many hoops that made one circle, wide as daylight and as starlight; and in
the center grew one mighty flowering tree to shelter all the children of one mother
and one father. And | saw that it was holy. . . . But anywhere is the center of the
world.

NICHOLAS BLACK ELK (OGLALA SIOUX), 1863-1950
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emony is also a scientific teaching. For example, what’s called a vision
quest is actually a calling to hear the voice of the sacred. When we per-
form those ceremonies we also call the thunder beings and the thunder
to return, and we say that the thunder charges forth from the Earth and
then comes back down. When you study lightning you find that it is
necessary for life to exist. Actually, lightning springs from the Earth,
and when it hits the bottom of a cloud, then you see it coming back to
Earth. That process enriches the air. It puts nitrogen in the air and in
the water.

Our sacred ceremonies teach us to stand in a defined sacred place to
pray, that the laws we set for ourselves as humans are only as good as
the way we observe them. It gives us our societal rules, the legal struc-
ture for our society. Every one of those places in the Black Hills has a
specific relationship to us and to our origin legend going back to the be-
ginning. It is important for us to be there.

The unfortunate thing for us in the Black Hills is that they are also
one of the richest resource areas of the Earth. The world’s largest pro-
ducing gold mine is there. If you have ever traveled the plains of the United
States you have alkaloid water all around until you get to the Black Hills.
The one river that never dries, even in times of severe drought, and we
have had cycles of twenty-eight-year droughts on the plains, comes out
of the Black Hills, the Cheyenne River, that beautiful river.

So it is necessary to go back to those places that come from your ori-
gin legend and that take you back thousands and thousands of years.
While you can pray anywhere else as though you were in the Black Hills,
it is important to actually be there, to make that pilgrimage.

SMITH: Yes, I agree. Pilgrimage is always to a site that for the pilgrim
is the center of the world. But let me now quiz you a bit on whether your
views of the age of the Black Hills squares with textbook science. You
said that your great legends tell you the hills there are the oldest place
on Earth. I'm wondering if carbon dating establishes this.

BLACK ELK: Oh, yes. In fact, when geologists determined the age of
the Black Hills they had to redo the textbooks to set back the age of the
Earth. They had been saying that the Earth was four billion years old,
and then they found that the age of the rocks in the Black Hills were four
and a half billion years old.

SMITH: That’s pretty impressive.

BLACK ELK: In our teachings we set out to look at our presence in the
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Black Hills. How long have we been here? What we found was that our
teaching says our sacred pipe is very new. We have only had it for three
thousand years. So we are just now learning about it. We set out to ver-
ify that the sacred pipe was brought to us in the Black Hills more than
three thousand years ago, and we could do that scientifically. We have
pictographic writings and petroglyphs that tell the story, but most an-
thropologists would look at our stories and call them “random peckings,”
as if some juvenile came by and just vandalized one of the canyons.?

SMITH: What came to mind when you were describing the holiness of
these hills—what flashed through my mind—is the image of “Devil’s
Tower.” Slapping that phrase onto a holy place seems like a white dese-
cration, another violation of something sacred to native people.

BLACK ELK: That incident was interesting. The story is that there was
a gentleman traveling in the Black Hills who said that there was a tower
so ugly he was certain devils lived there. That is quite a different view
from our attitude of the holy place.

To us, the Black Hills boom, they beat. The very heartbeat of the world
pounds there. The sound travels, and sometimes when you are standing
there you can hear it. An early white visitor wrote, “It’s no wonder the
Indians take off their shoes and walk in prayer when they come into the
Black Hills. The very gates of hell are here, and the demons are scream-
ing to be released.” Again, we have a very different viewpoint.

One of the issues that we have had to deal with in modern times is the
notion that if you violate a law you must be punished—unless it’s an Indian
law. Then it’s quite all right. If you do something wrong against Indians,
that’s fine. So now most of the Black Hills are under private and federal
ownership, and when we go back to these places we have to get permis-
sion from the government, or we have to sneak in as tourists to pray.

My name is Charlotte Black Elk, and I have requested permission

A NATURAL FIT

The American Indian is of the soil, whether it be the region of the forests, plains,
pueblos, or mesas. He fits into the landscape, for the land that fashioned the con-
tinent also fashioned the man for his surroundings. He once grew as naturally as
the wild sunflowers; he belongs just as the buffalo belongs.

LUTHER STANDING BEAR, OGLALA SIOUX CHIEF, 1868?-1939
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to pray in the Black Elk Wilderness, a place that’s named after my grand-
father. I paid $40 for a special-use permit, but I was still denied and was
not allowed to use one. There were sixty-six special-use permits requested
at that time. Three were by American Indians for religious purposes, and
those three were all denied. The other sixty-three were allowed. Sixty-
one of those were by mainline Christian groups, the sixty-second was by
the Hell’s Angels for a millennium gathering. The sixty-third was by the
Rainbow Coalition. Those were all approved. But those of us who wanted
to pray in the Black Hills were denied that liberty, even though we had
paid to be able to pray on our ancestral land.

In fact, we have tried over the last fifteen years or so to get many of
our sacred sites—such as Harney Peak and Devil’s Tower, which we call
Mato Tipi, or the Bear’s Lodge—purchased by the federal government
as public trusts. That would afford us a degree of protection and ensure
that the sites would be accessible to everyone. Another great example is
the Hot Springs, which is a special place to us. Now it has a roof over
it, and you have to pay to go swim there. So we keep trying to make
places like these public holdings. We don’t specifically put out maps that
say “Indian sacred sites,” but some of them are well-known. Pipestone
is one of them. It’s now a national park.

SMITH: Is that regulation still enforced? I’'m trying to imagine what
would happen if a Christian pilgrim were required to pay a permit fee
to pray at one of her holy places, such as Notre Dame Cathedral, but it’s
almost unimaginable.

BLACK ELK: Oh, yes, because there is a notion in Western society that
if you own something you have property rights, and those rights are
greater than the right of native people to exercise their religious and cul-
tural uses of that place.

SMITH: Among your people, even the notion of selling land is an ab-
surd idea, isn’t it? I recall reading somewhere, Chief Joseph wrote it, I
believe, that you should “never sell the bones of your mother or father.”

BLACK ELK: It is. All things that live on the Earth are children of the
Earth, and they are our relatives. I don’t have a greater right to live
than a tree does. An elk doesn’t have a greater right to life than a fish
does. We all have equal rights. Our ceremonies teach us that everything
desires to live, and because we were created to make choices we can
perform ceremonies that will enable all life to live together and to live
well.
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SACRIFICE AND SACRILEGE

SMITH: Mount Rushmore is in this territory we are talking about.
Would you say something about this monumental sculpture? I think it
is a sacrilege.

BLACK ELK:Ilove Mount Rushmore, because every time I look at that
monstrosity I know that I will never back down on being Lakota. Every
one of those gentlemen up there represents institutionalized genocide
against the American Indian people. George Washington, the father of the
United States, institutionalized scalping and killing Indians, the whole-
sale genocide of Indian tribes. Thomas Jefferson articulated the Mani-
fest Destiny principle, which says, “Roll over, you Indians.” Abraham
Lincoln, on the day he gave the Emancipation Proclamation speech,
signed a document that was called “Nits Make Lice.” This policy of geno-
cide said, “Kill Indian women because if you don’t they will have chil-
dren, and kill Indian children so they won’t grow up to be warriors and
keep fighting.” Then Teddy Roosevelt said that if America is going to re-
alize its Manifest Destiny, the tribal masses must be crushed.

So as long as that thing, Mount Rushmore, sits in our sacred lands, I
have a responsibility to live my culture.

SMITH: That’s a very powerful statement. I have heard that there is a
move to try to balance the record by creating another colossal sculpture,
namely, Crazy Horse, in South Dakota. I think I know what your re-
sponse is going to be, but please, give it anyway.

One does not sell the land people walk on.

CRAZY HORSE (TASUNKE WITKO)
(OGLALA SIOUX), 1840-1877
SEPTEMBER 23, 1875

BLACK ELK:Ibelong to the people of Crazy Horse. Crazy Horse was
a man who was never photographed, who attempted to live as strongly
Lakota as he could. Our most sacred lands are being desecrated, sup-
posedly in honor of the man who was never photographed, and they
are misstating his remark that “my land is where my people are
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buried.” Our tradition is to take our ashes back to the Black Hills af-
ter cremation.

We have a responsibility to tell the story of the theft of those lands,
the desecration of those lands. We have a responsibility to make sure that
when we pass through this Earth that the Earth has not been desecrated
during our time here by something like an open-pit gold mine, or a Mount
Rushmore, and the like. We have a responsibility not to change the Earth
in ways that we can’t repair. Such changes are violations against God.

SMITH: I honor you for shouldering that responsibility.

THE PRIMACY OF CEREMONY

SMITH: Responsibility to one’s ancestral lands is echoed among primal
peoples everywhere as a responsibility to future generations. How do in-
digenous peoples move, then, from belief to better action in the world?

BLACK ELK:Iam a Sun Dancer. I participate in the ceremony.
SMITH: I didn’t know women participated in the Sun Dance.

BLACK ELK: We participate, but in a different way than men. When
we move to music we are seeking to take on the pain of the universe and
to make the universe complete again. We believe that as humans we only
own two things. While we live we own our name, and we own our power
to choose. We can choose to love, to hate, to give pain, or to take pain
away. In this ceremony we dance to take on the pain of Creation so that
other things don’t have to suffer. On the first day you dance, you know
you are doing something good so you are very strong and you dance from
sunrise to sunset. On the second day, hunger sets in. Most of us in mod-
ern times have not known famine, but we have known hunger. Maybe
we’ve missed a meal, we didn’t like the food that was there. So hunger
is familiar.

SMITH: But what about water?

BLACK ELK: On the third day when you thirst for water, that’s when
you realize that you are not above all Creation. When I dance, I always
remember every stupid person that left ice water on the table. I know
that if they were in front of me right then, I would slap them. Then I get
beyond myself, and I look around and see the trees. I realize that that
tree is probably thirsty, but unlike the human who can make the choice
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Sun Dancers. Painting by Black Hawk (Lakota), 1881. Used by permission of
George Braziller, Inc.

to leave a religious ceremony and go drink water, or the next time they
sit in a restaurant, to drink up that water, the tree cannot exercise its
choice to have water. In every little thing you do when you casually leave
water or throw it out, that’s water that those trees will never have, water
my great-grandchildren will never have. The Sun Dance ceremony really
makes you look at all the thoughtless choices we make each day, and
how the related ceremonies remind you of the sacred.

SMITH: I hear an echo of what you are saying in a story about Dogen
Zenji, a thirteenth-century poet and Zen master. There is a bridge in Kyo-
to, Japan, called the “Half-Dipper Bridge.” It gets its name from Dogen’s
practice. When he crossed the bridge he would take a dipper of the river
water, but before drinking from it he would pour half of it back into the
river. When we take we must also give. I hear an echo of this in your point
that we live by the grace and the bounty of this Earth. In the Sun Dance
you give back to the Earth, which only seems right and respectful.

BLACK ELK: That’s right; that’s correct.

SMITH: I want to come back to the notion thatI find very moving about
the relationship between prayer and place, which are synonyms for de-
votional rights. I can’t think of anywhere else where the slice is quite as
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tight. Let me try a couple of fanciful images. First, I think of the way a
Christian might feel if rock climbers seeing the steeple of Notre Dame
were to say, “Say, this is a challenge. Let’s put on our pitons and our
ropes and climb to the top and become celebrities. That certainly would
be a great accomplishment.” I can see how that would be regarded as a
desecration. Listening to you, I get the sense that you get the same kind
of the feeling with regard to what’s happening in the commercialization
of your sacred land.

BLACK ELK: Yes, that’s correct. There is an attitude in the world that
man has a God-given right to be entertained. When that comes in conflict
with places that are sacred and special to native people, then native
peoples are dismissed as being behind the times. It’s inferred that we
should get modern and be a part of this entertainment culture. Or worse,
that our religious ceremonies should be part of that entertainment.

SMITH: Regarding the depth of this desecration of your sacred lands,
perhaps another way to think of the violation might be to consider Mount
Tabor, in Palestine, known as the Mount of Transfiguration, where Jesus
and two disciples were transfigured into glory. What you are talking about
is the same as if people were to say, “Let’s set up a concession stand there
and sell soft drinks and snacks to the pilgrims.” Or, “Let’s open a water-
skiing concession on Lake Galilee.” What ’'m hearing from you is that
that sense of desecration should be expanded to all the commercial in-
trusion on the Black Hills.

Human history becomes more and more a race between
education and catastrophe.

H. G. WELLS, THE OUTLINE OF HISTORY, 1920

BLACK ELK: That’s correct. I think people should go to the Black Hills
and pray there. But not just to the Black Hills. I think that there are many
sacred places all over the Earth, and they all need to be respected. I think
that when we look at what it means to have a place to pray, that notion
is very much in conflict with the notion of secular governments. As gov-
ernment becomes more removed from the culture of the people, there is
a tendency not to respect prayer. People pilgrimage to pray in sacred
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places; prayer takes you back, in every culture, to sacred places. For us,
the Black Hills are that place.

LAW AND EDUCATION

SMITH: Not everybody here at this conference would recognize that
prayer takes you back to a sacred place, but I find it a very important
and suggestive idea. Now, let’s turn to another of your competencies, the
legal arena. Are you getting anywhere in pressing for those rights that
the dominant culture just takes for granted?

BLACK ELK: Yes and no. A lot of it has to do with educating people.
For all the bad press that television gets, I credit it for allowing that di-
alogue to go forward. I have a history here. My grandfather, Ben Black
Elk, was on the first commercially broadcast satellite image on TelStar.
So I have this affinity for satellite technology. We are fighting on every
front with legislation, some of it in court battles, but the greatest battle
we have to wage is in the war of ideas. When you teach somebody some-
thing new, you are teaching something that allows them to be better than
what they have been. Teaching other people to respect our ways is our
greatest struggle.

As we struggle to have our lands returned to us, I think we are en-
gaged in what I call the battle for spiritual title to our culture and reli-
gious tradition. We need to know why our places are sacred, and to
perform our ceremonies, and to have the young children take part in
them. My children are Lakota in a way that nobody has been since we
were put on the reservations in the 1800s. I see that as a tremendous
victory.

SMITH: This reminds me to ask you about your emphasis on education
as an avenue of enlightenment. Just last month in the newspaper there
was a report of a Gallup poll that asked, “Which religion other than your
own would you most like to learn more about?” The first two responses
were 54 and 53 percent for what happened to be the dominant religions.
I think Catholicism topped it by two points, but then came other ones.
The third one was Native American, with something like 34 percent of
the people or something like that, and then there was a large drop to Ju-
daism and Islam. That gives some encouragement that public interest is
turning in your direction.

BLACK ELK: That is a hopeful sign.
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SMITH: Yes, I agree.

BLACK ELK: I hope it will lead to the day when my grandchildren and
great-grandchildren can freely exercise their religion within their culture.

SMITH: Let us fervently hope.

THE BRINGER OF LAW

SMITH: You have spoken about education, and thinking back over this
conversation I think I’d like to hear more about the “instructions” you
have received from your ancestors.

BLACK ELK: For Lakota people to be who we are, we must follow the
instructions given to us by the Bringer of the Law; we have a responsi-
bility to have the lands of the Black Hills returned to us. It is our teach-
ing that when the universe was created, each piece of it was given a song.
When we go there and do our ceremonies we bring that whole song into
play. When the song of the universe is being sung, then all Creation can
rejoice.

We were told that we were given certain ceremonies, not just for our-
selves. As humans we were made to be makers of choices. But the Earth
had other children. There are other forms of life, and all Creation de-
sires to live. When the makers of choices choose to do their ceremonies,
it allows all Creation to walk the soft Earth in a dancing manner together,
and I think that is the responsibility we have. Every culture was given a
way of prayer. Every culture was given responsibilities that come with
that prayer. To simply sit and pray without doing all those things that
God tells you to do is not to pray at all. It is what we call “howling in
the wind.”

When you follow the responsibilities that come with prayer, then you
can bring out the song of the universe. I think that is a responsibility we
all share. But all people who agree that we have to live under laws go-
ing back to the divine teachings have to really look at those laws and
make sure that they are actually realized. In the United States that means
returning stolen lands to the native people. It means that when nations
say that one of the primary constitutional principles is respect for reli-
gion, they must mean respect for the religion of every tradition.

SMITH: There has been so much talk about the globalization of the
world and its effect on indigenous people. Where do you stand on these
issues of diversity?
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BLACK ELK: I think the world loses when globalization of religions
mimics the globalization of the economy. I think we need to have diver-
sity in the world. This world was created diverse; it needs to remain di-
verse. You respect Creation when you have diversity.

As someone who has struggled for religious freedom for many years,
I find it ironic to be back in South Africa. I have been here before, as an
observer during the first democratic elections. In that case, the United
States had argued that the majority had to be respected and must not be
marginalized here in South Africa, and also that minority views had to
be respected here. The United States used its economic might to create
embargo in South Africa. But in its own backyard it oppresses its own
native people. This is blatant hypocrisy.

I’m Lakota. We are a warrior nation, so we are going to fight against
that hypocrisy.

THE CALL OF SEVEN GENERATIONS
SMITH: What can the average person do to educate herself, even to help?

BLACK ELK:Iadvocate that people vote and become active within their
own governments. The greatest thing is when foreign diplomats come to
the United States and know more about Indians than the American gov-
ernment. It forces the government to become much more knowledgeable.
It forces them to study, when they know they are going to be asked
questions like, Why aren’t the Native American people allowed to freely
practice their religion? All of a sudden we start to see changes in attitudes
and behaviors. We Lakota live our culture, so we are not as fascinated
with my grandfather, Black Elk, as people who don’t practice their cul-
ture are.

AN OGLALA SIOUX PEACE PRAYER

| hope the Great Heavenly Father, who will look down upon us, Will give all the
tribes his blessing, that we may go forth in peace, and live in peace all our days,
and that He will look down upon our children and finally lift us far above this earth,
and that our Heavenly Father will look upon our children as His children, that all
the tribes may be His children, and as we shake hands to-day upon this broad
plain, we may forever live in peace.

RED CLOUD, LATE-NINETEENTH-CENTURY OGLALA SIOUX CHIEF
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There has to be a calling by people of faith for every government to
do what it is supposed to do. There has to be a calling so that seven gen-
erations from now the great-grandchildren of my great-grandchildren
can be Lakota and the great-grandchildren of your great-grandchildren
can be who they were meant to be.



NATIVE LANGUAGE,
NATIVE SPIRITUALITY

FROM CRISIS TO CHALLENGE

Douglas George-Kanentiio, 2000. Photograph by Joanne
Shenandoah. Used by permission of Joanne Shenandoah.



ouglas George-Kanentiio, Mohawk-Iroquois, was born and raised

as one of seventeen brothers and sisters in the Akwesasne Mo-

hawk Territory and is a member of the Bear Clan. He is vigor-
ously involved in many issues surrounding the survival of the Six Na-
tions, including sovereignty, the environment, social problems, land
claims, and the revival of tribal languages. He is co-founder of radio
CKON, the only native-licensed broadcasting station in North America,
co-founder of the Native American Journalists Association, and a mem-
ber of the board of trustees of the National Museum of the American
Indian. George is co-author, with his wife, Joanne Shenandoah, of Sky-
woman: Legends of the Iroquois and author of Iroquois Culture and
Commentary. They now live in Oneida Territory, in New York.

In the fifth dialogue at the Parliament, Douglas George and his for-
mer professor Huston Smith discussed the often bittersweet topic of na-
tive languages. As Whole Earth magazine reported in spring 2000, “Lan-
guages are going extinct twice as fast as mammals; four times as fast as
birds.”! At the current rate, somewhere in the world a language dies every
two weeks. In an issue devoted to vanishing languages Civilization mag-
azine reported, “In the 19 century, there were more than 1,000 Indian
languages in Brazil, many spoken in small, isolated villages in the rain
forest; today there are a mere 200, most of which have never been writ-
ten down or recorded.”? In 1996 Red Thunder Cloud, the last living fluent
speaker of Catawba, a Siouan language, died. There remains only one
living speaker of Quileute, eighty-seven-year-old Lillian Pullen, of La
Push, Washington. “Of the 6,000 languages still on earth, 9o percent
could be gone by 2100,” wrote Rosemarie Ostler in The Futurist.?

While some observers regard language loss as inevitable, even desir-
able, if it lessens ethnic tensions and promotes global communication,
most indigenous people view it as a crisis that must be transformed.
There must be a collective will to preserve and revitalize the traditional
languages. To community activists like Douglas George, language is a
symbol of the tribe’s group identity, and the threat to its vitality is a di-
versity and a human rights issue, as well as a spiritual one. He believes

76



NATIVE LANGUAGE, NATIVE SPIRITUALITY 77

language to be a spiritual gift, which means its loss can trigger a spiri-
tual crisis in the community. He makes the case that the great web of life
is not only biological but also verbal and cultural. To George, rescuing
the endangered languages of the world’s indigenous peoples is akin to
saving their spirit. As George carefully relates, the preservation of the
“mother tongues, the languages of the earth,” is essential not only for
educational purposes but for the very survival of indigenous people.

For Professor Smith, the crisis in languages is directly related to the
crisis in religious and political freedom. What all three situations share
is the need for minority groups to speak freely. The preservation of one’s
inherited language, he observes here, is especially key in oral traditions
because it is the very safeguard of the community and “increases the ca-
pacity to experience the sacred through nonverbal means.” Without lan-
guage, the ability to express or experience one’s spiritual life is dimin-
ished, so language is a profound religious issue.

We wait in the darkness!
Come, all ye who listen,
Help in our night journey:
Now no sun is shining;
Now no star is glowing;
Come show us the pathway:
The night is not friendly;
She closes her eyelids;

The moon has forgot us,
We wait in the darkness!

FROM “DARKNESS SONG,”
AN IROQUOIS INITIATION SONG

HUSTON SMITH: I cannot be more overjoyed at the prospect of this
conversation, because you play a unique role in my life. Before we turn
to our topic of native languages, I want to tell the audience what that
role is. In my five decades of teaching at Syracuse, you were the only Na-
tive American student I have ever had. Never could I have anticipated at
that first class meeting what would happen of enduring importance in
the course of that semester.

The story, as you may remember, is that during that semester my older
brother, Walter, died. One morning at 6:00 A.M., I received a phone call
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from my remaining brother informing me that the previous evening Wal-
ter had keeled over from a blood clot in his brain. Our class was to meet
at 10:00, and I debated about whether to have the departmental secre-
tary go to the classroom and tell the students that the class was canceled.
Finally, I decided to hold the class but be up-front about what had hap-
pened and ask the students to understand if at times my attention wan-
dered. I wanted them to understand and excuse me if I was a little less
coherent than usual.

For the next hour I taught as well as possible and made it through.
As T was gathering up my notes I noticed that you were lingering. With-
out saying a word, you fell in step with me, and we walked together with
downcast eyes for about ten minutes. When we arrived at my office you
came in. I closed the door. Then you said, “Professor Smith, when some-
thing like this happens among our people, we sit together. ’'m sorry it
happened.” With those simple words, you proceeded to sit for twenty
minutes with me in my office without saying a word. Then you rose and
left the office, closing the door quietly behind you.

I don’t have to tell you the impact of your action. It was an experi-
ence I shall never forget, and I thank you again for that. So it sent a thrill
through me when I discovered we were going to have another hour of
learning together.

Turning now to the topic of this hour, native languages, let’s begin by
your giving us an overview of what the language situation is among the
Iroquois.

DOUGLAS GEORGE:Iwas bornin 1953 in a time of great transition
within Iroquois society. [ was actually raised on the Canadian side of what
is the only reservation in North America that actually straddles the bor-
der. [The Blackfeet Reservation, in Montana, also shares an American and
Canadian border.] In our history we have experienced times when the
very foundations of our lives have been shaken. The 1950s were one of
those times.

Specifically, I was born in those times and was raised among the Mo-
hawk people. Mohawk is one of the Six Nations that also include the
Onondagas, the Tuscaroras, the Oneidas, the Senecas, and the Cayugas.
Our homeland is what is now central New York State. At time of con-
tact, in the year 1492, we estimate there were a quarter million Iroquois
living on those native lands. Currently there are around 80,000 Iroquois
people, the majority of whom live on the Canadian side of the border.
That is because after the American Revolution, many of our people felt
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they owed a deep allegiance to the British Crown. They were somewhat
apprehensive about the reaction of the Americans to the victory and
elected to fulfill their treaty obligations and live close to the British.

When [ was born, there was virtually complete knowledge and fluency
of the Mohawk language among the adult population. After the Second
World War there was a move by the Iroquois to become wage earners.
They were displaced from their aboriginal territories, especially the Mo-
hawks. With the construction of the St. Lawrence Seaway and various
other capital works projects by the state of New York and the U.S. fed-
eral government, our people were displaced from the land. When that
happened the adult population realized that their children had to be pre-
pared to earn a wage, whereas formerly we could exist by extracting nat-
ural resources from the land and the river. That was no longer the case.
Their children had to be prepared to compete in a job market, in a cap-
italistic system. A conscious decision was made by the adult population
that their children would be educated, instructed, and taught to think in
the English language. The Mohawk language was by and large aban-
doned, and we experienced a great break among the generations, a break
we are still feeling the effects of. You could almost say to a given year
when that break happened. For us it has created a tremendous amount
of internal trauma.

SMITH: So within one generation you have endured a slippage from
virtually 100 percent knowledge of your language to 2 5 percent. My, oh,
my, what a tragic loss for any period of time, but to think that it hap-
pened in one generation—

GEORGE: Yes, the estimate among the Mohawks is that fluent Mohawk
speakers make up approximately one-quarter of our population. Among
the Iroquois, we have the most Iroquois speakers existing in the Mohawk
nation. In other Iroquois nations the situation is even graver than that
in our communities.

I think what needs to be emphasized is that at the time of contact
with the Europeans there were upward of roughly six hundred languages
spoken in North America by 30 million people. A hundred years ago the
native population of North America had dwindled to about 170,000. As
for the current situation, I believe we have about 157 languages that are
still spoken. However, the majority of those languages are spoken by
people entering their elder years. There have been moves by native com-
munities to restore language. There has been legislation passed on a na-
tional level in the United States to make funds and resources available
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to help us recover from former government mistakes when they outlawed
languages, to make means available to those native groups who still want
to retain their language. That is a most admirable thing.*

There is one Mohawk teacher who has had an international impact
because she designed a curriculum under which some Mohawk students
are currently learning about the world through Mohawk eyes. Her name
is Dorothy Lazar, a former nun in a Catholic tradition, who put aside
her orders and now devotes all her time to teaching ways to retain Mo-
hawk language. She is a remarkable person. A very humble, very nice,
wonderful person. That curriculum is being replicated among the Maori
in New Zealand and among the native Hawaiians in Hawaii. There are
tangible, creative responses to the situation we are in. But I cannot em-
phasize enough that the teaching of our elders, passed on to each one of
us and delivered here now, is that if native people lose their connection
with the natural world, then the world itself is lost. That is the situation
we are faced with now.

SMITH: You indicated the cause of the tragic loss of language among your
people. Now, what do you see as the cost of losing that particular world?

GEORGE: My own experience is the best way to tell it. When I was a
fairly young boy I was taken away from the reservation. The Canadian
government decided that I was going to be their ward. Like literally thou-
sands of other native children I was put into an institution, a very ster-
ile institution where the very last vestiges of native language were erad-
icated from the minds of the children. That was probably the most odious
and reprehensible act that the government engaged in, the actual dis-
placement of our children.’

These children were taken away from the nurturing and loving at-
mosphere of their own communities and put in these institutions, where
they were overseen by people who were, if nothing else, rigid and bru-
tal. You will see that among native people, time and time again. They
will give you heartrending testimony of what happened to them when
they were taken away from their families, even when those families might
have been in a state of crisis, and put into these institutions.

If there was one act initiated by the United States and Canada that
was meant to finally eradicate native people by destroying their spirit,
that was it. This singular act of removing children by design, by federal
policy, from their homes to institutions that were nothing short of penal
colonies, laid them wide open to substance abuse.

That is one of the things T went through. If there is anything that
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stamped out the last vestiges of pride in our ancestry, it was the way our
children were put into these schools. This is not an exaggeration. It’s a
highly emotional issue for Indians who have gone through this. The re-
moval of our children was the primary cause of the destruction of our
native language.

SMITH: You have written that the learning of your mother tongue was
actually discouraged by the elders for a time because they thought that it
might interfere with their assimilation. That’s a heartbreaking story. How
do people recover from such a cultural calamity as convincing parents
that it is in their children’s interest to be raised in a whole other tradition?

GEORGE: One of the most amazing, most beautiful, and most heart-
ening things about the Iroquois people is how much we have retained when
it comes to our ancestral values, when it comes to our ancient ceremonial
activities. We still practice an elaborate set of rituals that follow the lu-
nar phases of the moon. We are pleased to say that among all native peoples
in North America, despite the enormous loss of language, our people are
still holding on to those things that make us indigenous people.

SMITH: And in those rituals is the language native?

GEORGE: Yes. It has to be. We are taught that native language, the Iro-
quois language, was developed and born in the land in which we find
ourselves. We are taught that it is the language of the Earth. It is the lan-
guage in which we communicate with the natural world. When our spir-
itual leaders, our political leaders—they are one and the same—when
they gather together, regardless of whether it is a social event, a national
meeting, or a ceremony, they have to speak very specific words of thanks-
giving. It’s called the opening address, or “Thanksgiving Prayer.” During
the course of this prayer they acknowledge the different elements of Crea-
tion, beginning with Mother Earth and going on to the waters, the in-
sects, the plants, the trees, the winds, our grandmother moon, the human

THE SACRED WORD

A word has power in and of itself. It comes from nothing into sound and meaning;
it gives origin to all things. By means of words can a man deal with the world on
equal terms. And the word is sacred.

N. SCOTT MOMADAY, THE WAY TO RAINY MOUNTAIN, 1969




A THANKSGIVING PRAYER FROM THE IROQUOIS (SENECA) PEOPLE

Gwa! Gwal

Now the time has come!

Hear us, Lord of the Sky!

We are here to speak the truth,

For you do not hear lies.

We are your children, Lord of the Sky.

Now begins the Gayant gogwus.

This sacred fire and sacred tobacco
And through this smoke

We offer our prayers.

We are your children, Lord of the Sky.

Now in the beginning of all things

You provided that we inherit your creation.

You said: | shall make the earth

On which the people shall live.

And they shall look to the earth as their mother.
And they shall say, “It is she who supports us.”
You said that we should always be thankful

For our earth and for each other.

So it is that we are gathered here.

We are your children, Lord of the Sky.

Now again the smoke rises

And again we offer prayers

You said that food should be placed beside us
And it should be ours in exchange for our labor.
You thought that ours should be a world
Where green grass of many kinds should grow
You said that some should be medicines

And that one should be Ona’o

The sacred food, our sister corn

You gave to her two clinging sisters

Beautiful Oa’geta, our sister beans

And bountiful Nyo’sowane, our sister squash
The three sacred sisters, they who sustain us.

This is what you thought, Lord of the Sky.

Thus did you think to provide for us

And you ordered that when the warm season comes
That we should see the return of life

And remember you, and be thankful,

And gather here by the sacred fire.

So now again the smoke arises

We the people offer our prayers

We speak to you the rising smoke

We are thankful, Lord of the Sky.

TRANSLATED BY CHUCK LARSEN (SENECA), FOR THE CENTER
FOR WORLD INDIGENOUS STUDIES AND THE FOURTH WORLD DOCUMENTATION PROJECT, 2002




NATIVE LANGUAGE, NATIVE SPIRITUALITY 83

leaders, our elders. They go through this in order to put our minds into
a kind of collective spiritual state, and they have to do this in a native lan-
guage, because we are told that is the means by which we can effectively
communicate with the natural world. If we don’t have that language,
then we can no longer talk to the elements. We no longer can address
the winds. We no longer can address the natural world, the animal species.
If we fail to do that, if there is some time in our history when we lose
that ability, then the balance is upset between humans and nature, and
there will be an attendant and possibly a violent reaction.

SMITH: I'll put on my historian of religions cap for a moment. I’'m think-
ing of a parallel in Islam. You mentioned that in your rituals the native
language has to be used. So too in the Sala, the prayers, even though most
Muslims do not know Arabic, those prayers must be said in Arabic, so
everybody knows those. That’s the similarity. But the difference is that
Muslims relate to the language as the language of the divine, of Allah,
so the language brings them closer to God. Whereas for you your lan-
guage is related to the elements of the Earth, and you cannot be effec-
tively bonded, or thoroughly bonded, without that.

GEORGE: We are taught that language is essential in the spiritual world
as well as the physical world. The Iroquois believe this is one of an infinite
number of spiritual dimensions, and we are meant to extract certain lessons
from our time on this Earth. When our time is completed, we are sent
on a journey back to the Creator, and the shell of who we are returns to
Mother Earth because it was a gift from Mother Earth. But the spirit—
the spark of our being—goes on a journey back to the Creator escorted
by our relatives.

Now, one of the reasons that the Iroquois are greatly apprehensive
about the loss of our language is that when we make that transition, when
we die on this level, our spirit goes to the next level of existence. We have
to be greeted by our relatives, our ancestors, and if they can’t speak to
us, if we don’t know their language, then we are going to be trapped be-
tween two worlds, and if that happens it is going to be a great despair
for our people.

BEYOND THE CRISIS

SMITH: What can be done, what is being done, about the crisis in na-
tive languages? Have you passed the point of no return, or are there ways
to turn the situation around?
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GEORGE: What I like about being a member of the Six Nations Con-
federacy, especially the Mohawks, is that whenever there is a crisis we
respond by organizing. We will meet the challenge. Many things have
weakened us as a people, but we still hold on to those things that define
us before the eyes of the Creator and the natural world. This threat of
losing our language was one such challenge.

We who belong to the generation born after the Second World War
were confronted by this break when we no longer could hear the words
as they had been passed down over thousands of years. That’s when we
decided we would take firm and decisive steps to try to counter the loss
of language.

It is, of course, very difficult. In my home community there are nine
thousand residents. Of that population, which is expanding very quickly,
I would say that at least half is of the age to obtain formal education.
Our people decided to respond to this acculturation to educational sys-
tems that are not of our own design by designing and creating our own
school system. We decided to design our own curriculums in four of our
communities, and those curriculums would be taught in a Mohawk lan-
guage. We would go even further than that. We would offer complete
immersion in the Mohawk language from kindergarten to grade six.

SMITH: It is thrilling to hear of your attempts to revive your language
for reasons that supersede the requirements of state education. In my un-
derstanding the oral tradition safeguards the community. Tribally speak-
ing, the maintenance of one’s inherited language increases the capacity
to experience the sacred through nonverbal means. To do that, though,
you need to maintain control of your very means of communication,
which is your language.

GEORGE: One characteristic of Iroquois leaders, from when our con-
federacy was formed to the present, is our love of communication. We
are instructed to carry our experiences as individuals and as represen-
tatives of our respective nations throughout the world, and we have
done that aggressively. We are not comfortable being passive victims of
any situation; we like to take charge. A generation ago the Mohawk
people realized the overwhelming power of the media, the printed me-
dia and the visual and audio media, in creating impressions that people
had of who we were. Those impressions were easily and readily con-
verted into political action, so we decided we would start our own news-
paper. Rather than relying on outside media, we would take over that
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thing in accordance with our traditional beliefs, and we would become
journalists.

Our radio station does not have an American or Canadian license the
way all broadcast stations are supposed to. It was meant to tell people,
“This is who we are as Mohawks, we are communicating with you,” and
also to provide the listeners with various forms of native entertainment.

So the media is a mixed blessing for us. We do try to tailor it to fit our
specific needs. Just this past October in Canada, several of our nations
banded together and formed the Aboriginal Peoples Television Network.
We just decided, okay, the media is here. We have to deal with it, so let’s
do it in a creative way, a way that enhances who we are as a people, and
at the same time communicates the best of who we are to our neighbors.
That is the guiding philosophy of the Iroquois. We try to find tangible
ways by which we may live in peace and harmony with all that is around
us. So we went into the media deliberately; we did so because we real-
ized that is the basis on which people make decisions regarding our fu-
ture, either internally or externally.

SMITH: Isn’t that happening among the Onondaga? Aren’t you trying
to encourage the learning of the spiritual dimension of language?

GEORGE: Yes, the Onondaga are beginning to do that. One of the prob-
lems we have experienced in implementing these creative responses to
this crisis is that there has been an endless series of political problems
with the Iroquois as we try to aggressively defend our rights as inde-
pendent peoples. We are not Americans, and we are not Canadians. So
as we try to expand our internal economies we meet resistance either from
the federal governments or the state agencies, or in some cases our own

THE CONSTITUTION OF THE FIVE NATIONS

In all your deliberations in the Council, in your efforts at lawmaking, in all your
official acts, self-interest shall be cast into oblivion. Cast not away the warnings
of any others, if they should chide you for any error or wrong you may do, but re-
turn to the way of the Great Law, which is just and right. Look and listen for the
welfare of the whole people and have always in view not only the present but also
the coming generations, even those whose faces are yet beneath the surface of
the earth—the unborn of the future Nation.

FROM THE CONSTITUTION OF THE FIVE NATIONS,
OR THE IROQUOIS BOOK OF THE GREAT LAW, 1916
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people, who have recently developed different opinions about the direc-
tion of the Iroquois society. Whenever we stray into this crisis mode we
have to put out the fires directly in front of us. Every year that we are
involved in these political struggles is another year when another elder
has passed on.

That’s another reason that our children have not had access to their
language when they have needed it to live in harmony with themselves,
needed it to maintain and perpetuate the best of who they are. But we
are trying. We do offer these schools that are designed with a curricu-
lum to state Iroquois philosophy. We have something called an open-
ing prayer in which we address Mother Earth. We designed a curricu-
lum, again totally in Mohawk, to follow that circular type of spiritual
value. The children learn science in the context of the opening prayer.
They learn mathematics; they learn contemporary issues. They learn
grammar in Mohawk. The hope is that at the conclusion of their term
they will think in Mohawk, and they will be able to address, once again,
their elders and the natural world in the language they should have been
born into.

THE RELIGIOUS DIMENSION OF LANGUAGE

SMITH: A distinctive and very important feature of the oral tradition
and of song is that the feeling among native peoples that sacred teach-
ings are really too precious to be committed to impersonal, frozen, static
writing. Religious education should come from the older generation
telling the myths and the stories. Is that the case with the Iroquois? 'm
thinking about your fundamental philosophy about the relationship be-
tween religion and language. But I’'m still a little perplexed about how
the loss of language, no matter how tragic, is a religious dilemma.

GEORGE: Certainly. One of the things that the first visitors from the
East would remark on is the manner in which our children were taught.
We didn’t have a formal education system, meaning that our children
were not pooled together in a rigid classroom structure. They learned by
emulating their elders, by being with their elders. When it comes to things
that were essential to our collective well-being, like music, education was
associated with being with the person who knew that song, and then
learning that song simply by memory. We were always told that our oral
traditions are collective memories that are passed down by certain
people who have the gift of retention. These are people who can mem-
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orize things to a most amazing degree. This is an absolute truth in Iro-
quois society, because these people cannot misinterpret, they cannot lie,
they cannot willfully tell us something that simply isn’t true.

This is why there is a complete reliance by the Iroquois on the stories,
the experiences of our elders as passed on over generations. I'll give you
one example. Around eight hundred years ago, a governing set of rules
was given to the Iroquois by a prophet we call “Skennenrarwwarring,”
which means “the Peacemaker” or “He is making peace.” He established
a confederacy as the world’s first truly democratic institution that rec-
ognized the inherent rights of people to govern themselves. He also ac-
knowledged the biological right of women to take an active role in the
determination of public affairs.

The Creator made it to be this way. An old woman shall be
as a child again and her grandchildren shall care for her.
For only because she is, they are.

HANDSOME LAKE (SENECA), CA. 1735-1815

SMITH: Now, is he different from Handsome Lake?

GEORGE: Yes, he is the predecessor to Handsome Lake, the Seneca chief
who received what we call the “Great Law of Peace” from the Peace-
maker. That tradition, the intricacy of this great law, was given to people
who had the intellectual capacity to memorize that very elaborate struc-
ture, and they passed it on over the generations for eight hundred years
in an unbroken line to the present.

TRADITIONAL INDIAN LAW

Among the Indians there have been no written laws. Customs handed down from
generation to generation have been the only laws to guide them. Every one might
act different from what was considered right did he choose to do so, but such acts
would bring upon him the censure of the Nation. . . . This fear of the Nation’s cen-
sure acted as a mighty band, binding all in one social, honorable compact.

GEORGE COPWAY (KAH-GE-GA-BOWH), OJIBWAY CHIEF, 1818-1863
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That original law, the Great Law of Peace, was meant for all hu-
mankind. It was supplemented, in 1799, by “Skananiateriio,” which
translates to “Good Water,” “Nice Lake,” or “Handsome Lake.” He came
to us and gave us a set of moral codes in a time of great stress, similar
to what we are experiencing now.

Those moral codes were to guide us through the treacherous period
when we would have to live next to and sometimes be overwhelmed by
our European guests. That tradition is passed on. Both these sets of rules
that define Iroquois society are given every year at certain times when
people gather together and are able to hear these things from our speakers.

SMITH: This entire conversation is about the relationship between lan-
guage and meaning. You came very close to making that link when you
said that language determines how you think. The question for linguists
is whether you can think the same thoughts if you are using different lan-
guages. I happened to be a colleague at MIT of Noam Chomsky. I asked
him about this, and he said he did not think that there is any thought in
one language that cannot be translated into another, though it may take
longer to say it in the other language. I am not sure I believe him because
of this intimate relationship between language and thought. I happen to
have grown up in China, so I had a problem similar to yours. I will share
it because it’s really a way to pave the way for you to give an example of
a thought that you really can’t put into English. My example was when
the American, President Nance, of Soochow University (now Suzho) was
away on business, and the Chinese dean of the university had to chair a
faculty meeting.

Well, while the cat is away the mice will play. The absence of Presi-
dent Nance gave the faculty an opportunity to air their complaints about
the president, and this put the dean in the luckless position of having to
defend him against their complaints. My father (who was teaching En-
glish at the university while he was learning Chinese) told me that there
came a point in the meeting when the dean said that the president was
not “devious,” which is “dyao be” in Chinese. But dyao be has a sub-
tlety that I don’t find in English. As a gesture to the faculty, he conceded
that he was a little. . . . He paused as he searched for the Chinese word
for the quality he was trying to describe, finally gave up, and asked my
father for the Chinese equivalent of bullbeaded. My father thought for
a moment or two and then said, “There isn’t any.”

Speaking for myself now, there just isn’t a word in Chinese for that de-
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gree of confrontational stubbornness that is impounded in the word bull-
headed. You can search the length and the breadth of Chinese, and you
will not get a word that has that sense of challenge and defiance. This is
my prelude, Doug, to asking you if you can think of an equivalent in your
language in which meaning is tied this tightly to native language.

GEORGE: During our times of recent crisis in a couple of our Mohawk
communities, there was a group of people that decided they were going
to apply the best of our spiritual disciplines to try to secure peace. They
formed a group and called themselves a “Mohawk Kanekenriio,” which
roughly in English means “a good mind.” But it means more than that.
I don’t think there is an English translation for the word. To the Mo-
hawks, it means a person who is dedicated to using the best of who they
are to reach that state of peace that would allow them to secure and re-
store tranquility to a community. To them that meant the best of who
the Iroquois people were, not passive people, but people who actively
use the powers of persuasion, patience, tolerance, and love to restore har-
mony to the community.

SMITH: That’s a beautiful example.

THE GENIUS OF THE ORAL TRADITIONS

SMITH: Let’s get back to this whole idea of a tradition that is trans-
mitted exclusively through oral means. Our culture considers that a lim-
itation, a handicap.

GEORGE: Yes, it is difficult for you to grasp our thoughts on this mat-
ter. We are told repeatedly by our elders that perhaps more should have
been done to retain our language. I think they realize, in retrospect, that
had we done so, we might have less of a break between the generations,
and that we have to act quickly in order to recover from this.

The Iroquois starts by respecting and abiding by what our ancestors
did and what your ancestors did, meaning upholding the treaties. That
is the essence of respect. Abide by your constitution. Abide by the words
of your ancestors. If we can do that, then I think reconciliation is possi-
ble. But without the acknowledgment that you have that agreement, that
in fact it is a supreme law of your country, everything else is secondary
and almost without power. For the Iroquois it starts with respecting and
honoring your treaty commitments with the native peoples.
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There was a time when words were like magic.
The human mind had mysterious powers.

A word spoken by chance

Might have strange consequences . . .

Nobody could explain this:

That’s the way it was.

INUIT SAYING

Within our longhouse, we dissuade people from using the written language.
We feel that if people are writing it down, then they are retaining it in their
heads, not in their hearts. So within the traditional teachings, the way we
pass on traditional values is by memory. We are very reluctant to put things
in writing because then it is subject to misinterpretation, and it doesn’t
have the same spirit, the same enthusiasm, the same emotion and passion
as it does when you are learning directly from someone who has com-
mitted it to memory. There is a lot written about the Iroquois, probably
more so than about any other native group in North America. But to get
the true essence of who we are, you would have to spend a considerable
amount of time listening to the rhythms of speech, to our teachers.

THE GREAT CULTURAL DIVIDE

SMITH: I think of Hebrew and how much the Jews identify their reli-
gion with their language. Hebrew, with its canonical prayers, is to them
a sacred language. Christianity has no canonical language, although it
used to have the liturgical language of Latin. That’s gone, and now you
can pray in any language you want. But that’s not so for the Arabs, or
the Jews, for whom the canonical prayers must be said in Hebrew. Now
you have a similar situation to yours in the State of Israel, where it’s more
under their autonomy and they have revived Hebrew as a living language.
That is your objective but under more difficult circumstances.

GEORGE: I understand exactly what you are saying. Here is the fun-
damental division between the Iroquois and the Christians. It is that we
believe the Creator speaks through all the natural elements. We don’t
worship the different forms of Creation. We realize that the Creator
speaks through those elements of Creation. We realize that life is fun-
damentally good, that we are given all the blessings to enjoy this Cre-



NATIVE LANGUAGE, NATIVE SPIRITUALITY 91

ation, and that we have to act as custodians. We believe in an infinite
number of Creators, not just a singular God, that when we return to our
spiritual world, it is not a time of trauma for us but one of great release.
Our primary role on this Earth as human beings is to act as custodians
and to extract whatever beauty from this world will enable us to return
to the Creator in peace and harmony. That is our fundamental philoso-
phy. But along with that is the question of whether or not we can actu-
ally call ourselves spiritual without access to language.

When I said that the Iroquois language is the language of the Earth T
meant that it is essential to the physical well-being of our people. We rely
on a whole series of plants and herbs to effect good health for our people.
We are told that when you approach that plant to release its healing
powers you have to do it in a native language, in an Iroquois language.
The plant responds to that language and releases its healing power. Can
you actually maintain these elaborate ceremonies without Iroquois lan-
guage? My personal belief is that you can’t. You have to be able to speak
to the spiritual beings when you ask them to join us, and when they do
join us during these collective rituals, you have to be able to speak the
language. And if you have our spiritual beings entering into our cere-
monial building and trying to dance with us, trying to speak to us through
dreams, and trying to eat with us, but we can’t communicate with them,
then the power of that ritual is negated. That is a situation we are con-
fronted with right now.

SMITH: We are having this conversation during the Parliament of World
Religions, and part of our responsibility is to face some mistakes, some
sins of the past. Has the Christian community, ’'m thinking of mission-
aries, made your problem more difficult?

GEORGE: Oddly enough, within our community, there has been a real
distinction between the Protestant and Catholic sects of Christianity. By
and large the Protestants were the most in favor of integration, the people
who put their language and their culture first.

SMITH: You can say that out loud. ’'m a Protestant, and I have wit-
nessed that very much. But first let me just complete this thought. Years
ago, I went to Alaska and came to know the tribes up there, the Eskimo
or Inuit, who were converted by the Russian Orthodox missionaries. But
when the Protestant missionaries came, their treatment was in marked
contrast to that of the Russian Orthodox—who adapted and enfolded
the native traditions and included the native religions within their
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Christianity—whereas the Methodists put them in business suits and ties
and things like that.

GEORGE: That’s true. You can actually see the physical distinction be-
tween the Catholic Mohawks and the Protestant Mohawks. The Protes-
tant Mohawks were more capitalist oriented and more attuned to the
styles of the day, and the Catholics were just a little more frayed around
the edges. I was actually raised a Roman Catholic, and in the church that
I went to—I lived within the shadow of the Roman Catholic Church—
was a Jesuit mission. Until recently, it was one of the only Jesuit missions
left in North America, and they still—even after three hundred years—
have not given up the idea that they are going to convert the Mohawks.
Our people seem to have a particular fascination with the Jesuits. Our
experience initially in the early 1600s was less than pleasant, and we
wound up executing a few of them, and they never quite forgave us for
that. So when I went to church, what the Catholics did is rather than

THE NATIVE AMERICAN PROPHECY

Being asked to sing at the opening of the Parliament of World Religions was in-
deed an honor. | was there representing other native people across America, but
also to bring the beautiful message of our “prophecy.” That song says we are to
awake and stand up and be counted, for we are being recognized in the spiritual
world. Certainly all religions have that in common.

Looking back at the Parliament and my experiences in South Africa, | think about
the beauty of the land, the beauty in the souls that we met, and the beauty of the
messages, which were so simple but profound. Especially when it came to com-
paring cultures and religions, ah, there were so many similarities.

One of my favorite memories was being on the hillside listening to the Dalai Lama
talk about how we are responsible for ourselves and for our families and for our na-
tions. It made me think that’s what that song was all about. To hear that in such a
simple and beautiful way just verified for me that we were on the right path, we were
thinking along the same lines. And not necessarily just for me, but all the native
peoples of America.

It’s a beautiful message that no matter where we come from, no matter what
age or race or religion, we all have a right and responsibility on this Earth. To do
that through music is a very beautiful thing for me. It’s like the birds have their
responsibility to sing, and the stars and the moon and the sun, they shine; the
wind blows, everyone has been given a special gift. Singing is mine.

JOANNE SHENANDOAH, GRAMMY AWARD-NOMINATED
SINGER, WIFE OF DOUGLAS GEORGE-KANENTIIO, 2001
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overwhelming the Mohawk culture by preaching, or using their enor-
mous powers of persuasion that we know the Jesuits have to convert us
to speaking French, they learned Mohawk.

They adapted to a considerable degree to the norms of society. When
I was a child, there were only two languages spoken in our Catholic
Church. I was an altar boy. We would speak Latin during the mass, and
the priest, who was a Mohawk and a Jesuit, a very fine orator, would
speak in Mohawk and would be very adamant in his condemnation of
the traditional practices, the longhouse rituals. But nonetheless he kept
up that language within the church. It was the church that kept this re-
ally amazing set of records in the Mohawk language that our people now
turn to when they want to follow the trail of their ancestors or find the
names that were used when our children were brought into the world.

So in an odd way the church can help us recover some of our ances-
tral beliefs. To me that is an amazing thing. But certainly the Catholic
Church has been a kind of mixed blessing for us.

THE SPIRITUAL TEACHING OF CHILDREN

SMITH: I would like to speak about the religious life of children. I might
begin by describing something that happened when we took our trip to
Robben Island, outside Cape Town, and were shown the prison cell where
Nelson Mandela was incarcerated for seventeen years, out of his total of
twenty-seven years in prison. Our guide, Mr. Kathrada, who was impris-
oned with him for about sixteen of those years, told us that what he missed
most was children. He said that they never saw them because children were
not even permitted to come in. The spouses were allowed to visit, maybe
twice a year, but children never. Now, when we speak of children, of course
language is so integral to their growth. Have you any thoughts about the
relation of the language issue to the raising of children?

GEORGE: Yes, of course. The primary means of transferring cultural
information, history, and communal norms, within Iroquois society, does
not happen necessarily between the child and the child’s biological par-
ents. It happens because we are a collective. When a child is born into a
clan, he or she is born into an extended family. That child learns pri-
marily from the elders, and it’s the elders who are entrusted with actu-
ally giving the children instructions. They are the ones to pass on the in-
formation that is vital to the well-being of our people.

When that connection is broken, as it has been over the last forty years,
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then we experience a great deal of internal trauma. That child is left to
its own devices, at the mercy of the Western media, which in our com-
munities is overwhelmingly powerful in teaching them how to dress, how
to act, and how to be. That’s one of the great traumas that the Iroquois
people are facing today. We need to find and reestablish that connection
between the elders and the children when our children are brought into
this world. We consider every child a gift from the Creator. When they
are given a name before the people, the name is taken from the clan, and
that name might very well be two or three thousand years old.

SMITH: I have known you now for some three decades, but I must con-
fess I do not know your Iroquois name. Can you tell us?

GEORGE: My Iroquois name is “Gunadeo.” The name comes from the
Mohawk Bear Clan. The Mohawks have three clans: the bears, the
wolves, and the turtles. Whenever a person has a name that is associated
with water, he’s a turtle. Whenever they have a name associated with the
sky world, the stars, or the sun, that’s the Wolf Clan. And because the
nature of the bear in the natural world is that of a creator that moves
about in plants and digs in trees, anything to do with plants and trees
are Bear Clan names.

When our children are brought before the people within the longhouse,
they are carried to the center of the floor. There is a song that goes with
them as the chief and the clan mother bring that child before the people.
They go in a circle, counterclockwise—the way the Earth moves—and
they present that child to the spiritual world, and to all the people who
are assembled, and they give that child their clan name. That child will
carry that name from that time until they leave the world, at which time
that name reverts back to the clan.

SMITH: I respect your philosophy of moving, through sheer willpower,
from crisis to challenge.

GEORGE: With the Iroquois we are trying to do things like have re-
treats that would allow the children to be removed from the demands
and pressures of reservation life. Reservation life is not something that
is idealistic by any means. It can be a very bitter experience for a lot of
children, but to have places where people can actually physically remove
to can effect some kind of healing. We have initiated some very creative
approaches to childhood trauma as a result of language displacement.
We have psychological training programs, we have people who are cer-
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tified counselors in our Iroquois tradition, to respond to the needs of the
children, but it can’t be just the children. The children are just an ex-
tension of the experiences of their community.

So the community needs healing, and one of the serious problems we
have had is that the outside world won’t leave us alone long enough for
us to heal. The Iroquois are always being challenged by external forces
that want to tear us apart. These forces don’t want an identifiable, secure,
strong native community in their midst. This battle is going on now in
the state of New York. We have the federal government and various other
public groups that are demanding an end to this thing called the Iroquois.
It is very dangerous, and it could become an actual physical threat to our
survival. That is the situation we are in now. What we need most is some-
thing that I have never known in my life, and that is, a few years when
we don’t have to deal with crisis, when we can just devote ourselves to
responding to the needs of our children and healing those wounds.

SMITH: Douglas, what has been the greatest benefit, for Native Amer-
icans, that has emerged out of the Parliament?

GEORGE: One of the most important things to come out of the Par-
liament is the Truth and Reconciliation Commission organized by Bishop
Tutu and President Mandela. It shows us how we can apply that pro-
found act of forgiveness in our own Iroquois territory, because we have
experienced things that are similar to the trauma South Africa went
through. We have had a difficult time reconciling the different elements
within our society.

In our Iroquois Confederacy we are trying to find appropriate ways
to reach forgiveness. One of the most important aspects of our spiritu-
ality is the collective act of forgiveness.

I personally have a great deal of hope for the Iroquois, because we are
a very creative people. Although we might be diminished in terms of our
language and other aspects of our culture, I've seen the dawn of a new
century in which people are pooling their resources. There are so many
lights of hope; there’s still a tenaciousness, almost beyond reason. That’s
why I have every reason to believe that our Iroquois people will survive
and prevail as distinct political and cultural entities.

SMITH: As you know, I have been working on a book about why reli-
gion matters in the modern world. I believe it matters because only reli-
gion provides us with a sense of meaning and purpose and allows us ac-
cess to transcendence, the loss of which is a terrible blow to the modern



96 NATIVE LANGUAGE, NATIVE SPIRITUALITY

world. So let me ask you, Douglas, why does it still matter to you, to the
Iroquois?

GEORGE: Religion matters because it’s religion that connects us to the
divine. As Iroquois people we are taught that we live in a world that is
but one part of an infinite number of dimensions. It is our spiritual dis-
ciplines, our collective rituals, our thanksgiving rituals that allow us to
live in a state of peace and harmony on this dimension and that prepare
us for that journey along the stars when we leave the Earth and return
to the Creator. It’s our sense of spirituality that I think is essential to our
survival, because it establishes a certain and very important relationship
between the human species and the other forms of life on this planet. It’s
through our spiritual values that we are sympathetic and have some de-
gree of understanding of our place in the world. Religion gives us a sense
of direction, a sense of being. It gives us morals and values. In an ideal
sense it establishes the principles on which we govern ourselves, and so
it is one of the miracles of Iroquois society.

Finally, I think that when everything else begins to retreat in a state
of chaos, as has been foretold by our elders, it will be religion and our
spiritual values that will provide us with the stability that we will need
to survive.

SMITH: Of course, I don’t know you well enough to say this with any
confidence, but as you were describing the characteristics of the Bear Clan
I could see you, Douglas, as having fit into that mode. We wish you the
best.
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active on issues of Native American religious freedom and is currently
serving as the president of the Native American Church of New Mexico.
He now lives with his family in New Mexico, where he breeds, raises,
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In this dialogue Dayish and Huston Smith explore the “triumph of
the Native American Church,” the story of the stunningly victorious strug-
gle to obtain legal protections for the ancient practice of peyote, a deeply
religious way of life that affects a quarter of a million Native Americans
who regularly attend its prayer meetings.

For around ten thousand years the indigenous people of North Amer-
ica have been making pilgrimages to gather the peyote cactus plant they
believe to be a sacrament, holy medicine, placed on Earth by God to heal
them and give them spiritual guidance. Tribal people have used the med-
icine solely for sacramental purposes. Ceremonial use of peyote is be-
lieved to teach righteousness, humbleness, and sacred knowledge. Its uses
include curing wounds, providing protection in times of war, relieving
hunger and thirst while on pilgrimage, prophecy, and divination. The
practice is organized into what is known the Native American Church,
the largest indigenous religion in this country.

In the words of the late Winnebago Road Man, or leader of the dusk-
to-dawn peyote ceremony, Reuben Snake, the church is “a way of life . . .
a way for God’s truth to come to us through to us . . . a way we can try
to live in peace and harmony with creation.” This reference to “the way”
reflects the elegant simplicity of many indigenous forms of spiritual prac-
tice, for peyote religion is considered by its worshippers a spiritual road,
a way to directly experience God. As the Comanche chief and Road Man
Quanah Parker warned, peyote may not taste good but “it would keep
you on the right path.” This journey down the “peyote road” is believed
to be an encounter with divine forces that can heal body, mind, and spirit.

98
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“White people go into their church houses and talk about Jesus,” Qua-
nah said, “we go into our church and talk zo Jesus.”!

For Professor Smith, one of the world’s leading scholars of “en-
theogens” (natural plants used to aid the direct experience of God or the
gods), the Native American Church has proven to be a test case in the “free
exercise of religion.” His dialogue with Dayish reveals his belief that pey-
ote is the “oldest and most misunderstood religion in America.” As de-
scribed by Smith in the book he co-authored with Reuben Snake, One Na-
tion Under God, peyote is the “spiritual bulwark of a quarter million native
people whose roots extend into the twilight zone of prehistory, before the
rise of Christianity or any historical religion.”> When the rights of the
church were suspended in 1990 by the U.S. Supreme Court, Smith joined
a coalition to help overturn the decision. Of his work on One Nation Un-
der God, he says, “This is the only book I have written on a single reli-
gion. I gave two years to the project, and it has enriched me no end.”

This chapter reveals the Native American Church’s remarkable polit-
ical victory in the early 1990s when President Clinton signed into law
the American Indian Religious Freedom Act Amendments of 1994. In so
doing, as Smith says, “he brought to a close the latest chapter of the epic
struggle to protect an American religious practice that predates by mil-
lennia the whites’ invasion of America.” For Smith, the coalition of faiths
was a “landmark triumph over centuries of adversity.” However, over
the last decade there have been repeated challenges to the sacramental
use of peyote, even arrests for possession of the sacrament as a “second-
degree felony.” Today, various courts continue to rule that Indian people
cannot be prosecuted for religious use of peyote, but Dayish and Smith
argue here that eternal vigilance must be maintained to protect the dig-
nity and the legality of this ancient spiritual practice.

The Creator, our Great Spirit, the Creator who takes pity on
us, You have blessed us with your presence on this occasion,
here on this great land in your blessing way, You, the Creator
of our spirit, the Creator who takes pity on us, You created earth
for the five-fingered beings of all nationalities and You have
brought us together.

FROM FRANK DAYISH JR.’S OPENING PRAYER
AT THE PARLIAMENT
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HUSTON SMITH: Frank, this is a unique experience for me. Over the
years I have known many members of the Native American Church and
have valued them tremendously. Yet I think this is the first time that I
have been able to speak with what we might call a “prelate of the church.”
I feel like ’m sort of talking, if not with the pope, then at least with the
archbishop. That’s supposed to be humorous and lighthearted. But it’s
really an oxymoron, because your church is built very much from the
ground up and not given to hierarchies and dictatorial requirements from
on high. Still, it adds a piquant note to this conversation.

To begin with, I would like to ask you to acquaint us with the history
and the practices of your church. I know that the roots of peyote prac-
tice go back about ten thousand years. But since our country has cate-
gories for churches—inside and outside—that had to change and take
on some form. So would you give us a brief background?

FRANK DAYISH: Yes, but first I would like to say that I am delighted
to be here with you. The feeling of honor is mutual. We are on even
ground. I would like to begin by saying that I was born into the Native
American Church, I didn’t come across it through sickness or ailments.
I wasn’t drinking; I wasn’t going through some terrible hardship. I was
born into it. My parents were worshipping this way, and their parents
before them, and their parents before them. When I came to understand
what was going on around me with this beautiful way of life I realized
I wanted to be a part of it.

Now, when you talk about history, you go back quite a few years, as
you say, Huston. The roots are so old, and there was no one around to
record these events, but I’ve heard stories from the elders and I’ve read
our beautiful folklore, which is our people’s way of passing on our sto-
ries from generation to generation.

I have learned that the history of the Native American Church is less
than a hundred years old, but the way of life with the peyote is ten thou-
sand or more years old. It came from South America up through Mex-
ico and into North America. During those times it was the indigenous
people who were worshipping that way. The central part of the church
is the peyote, which we refer to as the medicine.3

SMITH: I cannot resist adding that peyote is a harmless cactus, which
is impossible to become addicted to, and to which not even a single mis-
demeanor, let alone a crime, has ever been traced. To members of the
Native American Church it is a sacramental substance. When you com-
pare that with the misuse of the sacramental substance of the dominant
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religion of our country—alcohol—the infamy of this difference brings
the issue to very vivid light.

DAYISH: The tribes have many different ways to talk about how the
sacrament has been used. There are many stories that date all the way
back to how it was found, how the altar was set in place, and how the
prayers and the special tobacco smoke go along with it. Those details
were passed on without documents from tribe to tribe and from gener-
ation to generation. The actual organization of the church didn’t start
until 1918. Unfortunately, that effort to be recognized officially by state
and local governments was initiated because of political situations that
were similar to what happened to us in the Smith case. Outside forces
have periodically made it necessary to approach Congress to ask that it
recognize the Native American Church. Back then there was a move-
ment pushing for the assimilation of native people, which was based on
discrimination and those sorts of issues. The reason, both then and again
more recently, was to get legal recognition for the church and to pre-
serve its legal status in the states where the religion was being practiced.
So in 1918 the Native American Church was first incorporated in the
state of Oklahoma. From that point on the church grew, and various
organizations came out of it.

Today there are several organizations of the Native American Church
within the United States. There are five hundred or so tribes in the United
States, and a majority of those tribes have members who belong to var-
ious chapters of the Native American Church. To name just a few of the
key organizations, there are the Native American Church of North Amer-
ica, the Native American Church of Oklahoma, and the Native Amer-
ican Church of Navajo Land, and so on.

These five hundred or so different tribal groups in the United States
all have their own traditional religions. Then you have the Native Amer-
ican Church chapters, which conduct their ceremonies within many of
those tribal environments, and really without too many major differences

THE POWER OF PEYOTE SONGS

In the prayer songs that bring our hearts together, we offer our single, united heart
to the Great Spirit. That is what Peyote is all about because it is interfused with
God’s love. It does good things for us.

REUBEN SNAKE, WINNEBAGO ROAD MAN, 1993
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between them. For instance, the Native American Church of Navajo Land
is located on the Navajo Reservation, and they have their own beliefs
and thoughts and what they think they can do based on the environment
they live in. Oklahoma has the same situation. They have their own en-
vironment. They have their own issues that they need to deal with where
they reside. Our practices and procedures are actually very similar.

SMITH: When you say they belong, that means that there are branches
of the church in the tribe. That doesn’t mean that the entire tribe is a
member.

DAYISH: Absolutely right. More recently, we wanted to address vari-
ous issues confronting our church. Out of that need, a coalition was
formed, sort of a National Council of American Churches. What that
did was bring all these organizations together so that we could take a
unified position on the serious issues facing our faith and our church.

THE CRISIS IN THE NATIVE AMERICAN CHURCH

SMITH: Let me move in a very pointed way to the recent crisis that has
been dramatic both in its inception and in its outcome. Namely, that on
April 17, 1990, the Supreme Court handed down a decision, in Employ-
ment Division of Oregon v. Smith, that the “free exercise of religion”
clause in the First Amendment to the United States Constitution does not
extend to the Native American Church because of its sacramental use of
peyote. The decision stripped the church of its constitutional religious
rights to practice its religion because its sacrament was peyote.

Now, I would like you to speak directly to that decisive event. Against
that background was the infamous Smith decision. I’'m eager to say that
we are not referring to the Huston Smith decision. No, it was the Al Smith
decision.

If I recall correctly, Al Smith was laid off from his position as a coun-
selor in a rehabilitation center, in Portland, Oregon, because he was a
member of what his boss called an organization that takes “that drug.”
But Al Smith insisted that he never took what they called, with disdain,
“that drug.” Instead, he admitted, “I did take the sacrament of peyote.”
He refused to back down, and for eight years he took the case up through
the courts until the Supreme Court of his own state, Oregon, sided with
him. They said he was in the right on this issue, and that he had the le-
gal right to practice his religion. But then the U.S. Supreme Court moved
in and overturned the decision of the state of Oregon. Their decision
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violated the reason the founding fathers instituted the separation of
church and state, which was specifically to keep that kind of thing from
happening.

I believe I am right in giving these facts.

With this background in mind, can you tell us the story of your
church’s response to the Smith decision and how that devastating deci-
sion came about?

DAYISH: Yes. That’s absolutely correct. The Smith case was a real
tragedy. As I said earlier, a lot of the members of the church like Al Smith
were confronted by discrimination from various organizations. In this
case it was the state of Oregon. Smith was released from his employment
as a drug and alcohol counselor because of his participation in the Na-
tive American Church. He was told that if he continued to practice his
religion while working as a counselor he would be terminated. Eventu-
ally, he was released from his employment. That is precisely what hap-
pened. For eight years or so, the case went back and forth, and finally
reached the Supreme Court.

At the time I was working for NASA in Maryland, which is close to
the capital. We got together with a lot of the practitioners in the Native
American Church, and we talked about the issues confronting the church.
We discussed the most troubling aspects of the problem, such as dis-
crimination, the fear generated by the dominant culture’s war on drugs,
a misunderstanding of the nature of our sacrament peyote, the way we
Native American Church practitioners use it. We also talked about the

THE FUNDAMENTAL RIGHT TO EXERCISE RELIGIOUS BELIEFS

The right to freely exercise our religion is a right that millions have sacrificed their
lives for. It is a right that is so fundamental to our way of life, no matter whether
we are Christian, Jew, or Buddhist or Muslim. Should any of our religious prac-
tices be threatened, we join together in defense of our right to exercise our reli-
gious beliefs. Except perhaps, when it comes to the religious practices of the Na-
tive People of this country. These are the religious practices that are little
understood and which in recent years, the rulings of the courts have systemati-
cally undermined. We should all feel threatened, when the religious rights of Na-
tive People are challenged. For today it may be their rights, someone else’s reli-
gious rights that are discouraged, but tomorrow it may well be ours.

SENATOR DANIEL INOUYE, D-HAWAII, CHAIRMAN OF THE
SELECT COMMITTEE ON INDIAN AFFAIRS, PORTLAND, OREGON, 1992
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deep undercurrent of religious superiority and intolerance of people who
practice other faiths.

We realized that discrimination had been going on for decades. Our
previous church leaders had confronted government representatives in
an effort to educate them and secure our religious rights. But suddenly
there we were again, facing the same old challenges to our right to prac-
tice our religion. That’s really why we initiated a strategic movement to
bring the sacrament of peyote back to the attention of government leg-
islators to try and educate them all over again.

Then came the Smith decision.

Huston, I want to tell you that I just don’t have the words to say how
devastating it was to have the federal courts come to us and say, “You
don’t have your freedom of religion anymore.” There are no words to
adequately express the concerns and the thoughts that everyone—I’'m
talking about Native American Church members—had at the time. The
thought that we would not have the right to practice our religion was
incomprehensible. During this period when our religion was banned our
thoughts turned to what we needed to do next.

SMITH: Frank, I must tell you that it is immensely moving to me to
have seen how members of so many different faiths across the country
rallied to your side when you were trying to regain your rights of reli-
gious freedom. The Christian clergy rallied in support, as did the Quak-
ers, the Amish, and the Buddhists.

DAYISH: First, we were bombarded with discrimination for our reli-
gious belief and practices, and then on top of that we were told, “You
can’t even practice your religion.”

So in this mess of confusion and misunderstanding, there were a lot
of bad feelings. I can say that because I felt that way, too, because I went
back and forth across Indian country and met with the other practitioners
or members of the Native American Church and discovered that they felt
as bad as I did.

On top of all that, we did not understand how the federal government,
the courts, came to the decision they came to. We did not understand what
the courts were calling the “compelling interest” portion of the law, so we
never understood why Al Smith was put into the position he was put into.
Our people didn’t understand the issues, they didn’t understand what had
to happen so that they could continue to practice their religion legally.

Fortunately, there were various organizations at the time that tried to
help. One of them was the Native American Religious Freedom Project
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(NARFP), whose members, led by Reuben Snake, organized a coalition.
Those of us in the Native American Church of North America [the largest
organization of Native American Church members, who have a yearly
national convention] looked to other organizations such as the Native
American Rights Fund and the Association on American Indian Affairs
to provide us with assistance and guidance.

SMITH: I recall Al Smith saying so humbly but so perceptively in an in-
terview for the film The Peyote Road, which was shot during the Senate
Select Committee on Indian Affairs hearings in Portland, Oregon, “It’s
always been a misunderstanding between cultures.”

DAYISH: We are just practitioners and trying to worship in our own
way, in our own church. In doing so we inadvertently broke the laws
of the United States. So we were forced to consult experts in different
fields to help us and to move our movement forward. A broad coali-
tion, which I described before, was formed, and it included chapters of
the church from tribes clear across North America. What this did, again
inadvertently, was to bring all the members of the Native American
Church together.

SMITH: The name of Reuben Snake, the Winnebago chief and peyote
Road Man, should not be omitted from this discussion. If one had to
pick one individual who had the vision to produce the coalition and for
the first time bring virtually every tribe into a concerted movement, it
was Reuben. He was the prime mover in securing the passage by Con-
gress of the American Indian Religious Freedom Act Amendments of

WHATEVER AMERICA DESIRES FOR THE WORLD

In 1952 the president of these United States, Dwight D. Eisenhower, said these
words: “Whatever America desires for the world, must first come to pass in the
heart of America.” Today our national leaders, our president, and members of his
administration, the secretary of state, travel to the four corners of the globe pro-
fessing the support of human rights in all the different nations of the world. They
say, “Live up to your teachings and protect the human rights of people.” But while
they are doing that, right here within this country, the indigenous people of this
land continue to suffer from gross injustices and deprivations of our religious free-
dom. So in closing, | want to say, Senator [Daniel Inouye], quoting Edmund Burke,
“The only thing necessary for evil to triumph is for good men to do nothing.”

REUBEN SNAKE, COORDINATOR, NATIVE AMERICAN
RELIGIOUS FREEDOM PROJECT, PORTLAND, OREGON, 1992
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1994, which President Clinton signed as Public Law 103-344 on Octo-
ber 6, 1994.

DAYISH: Absolutely. That’s why I mentioned NARFP. Reuben was the
person who put together the coalition and started the movement after
the Smith decision came down. From that point many organizations
started to come together to educate us on how to address Congress, how
to address congressional members, and how to address congressional
aides, so they could understand the issue we were confronting. A lot of
organizations came together, such as DreamCatchers and Kifaru Pro-
ductions, who produced several documentary films to educate not only
legislators and the American public but also members of our church and
the religious freedom coalition.

As I said earlier, the intent was never to convert anybody. The church
doesn’t even have a lot of money. It doesn’t have a lot of resources. It
doesn’t have a lot of talented people to go to and say, “This is what we
would like to say, or this is how we would like to articulate our position.”
We met with experts such as non-Indian professors of law and of religion,
including you, Dr. Smith. We had assistance from the National Council
of Churches, the National Conference of American rabbis, and many other
religious and human rights organizations. I think we were very fortunate
and blessed that people appreciated what we were confronting.

Another thing to remember about the Native American Church of
North America is that we don’t have a website, we don’t advertise, and
we don’t invite other people to our ceremonies. All we want to do is to
preserve and protect the religion we have.

SMITH: I suspect that the leaders from other faiths, including Quakers,
Jews, and Catholics, all those who stepped in to help your cause, believed
they could be next on the list of those prosecuted for practicing their re-
ligion. You didn’t have a lot of money, but you still fought for your rights.
Was it because of what Indian rights lawyer James Botsford has called
the “fear of a knock at the door”?

DAYISH: Our religion was in jeopardy. Regardless of what was to hap-
pen, I think there was no way for the courts to suppress us from con-
tinuing to worship. Regardless of the Smith decision, Native American
Church members continued to worship.

The other day we were touring the prison on Robben Island with a
South African gentleman by the name of Mr. Ahmad Kathrada, who had
been incarcerated there with Nelson Mandela for seventeen years. Mr.
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Kathrada mentioned the years that they, as political prisoners, had spent
on that island. They were jailed at that time because of a belief that they
had about their right to religious and political freedom. I likened their
fight to the outcome of the Smith decision and our response to our strug-
gle to continue our way of worship. We continued to pray that the courts
would understand our situation and continue to do things to preserve
our religion.

SMITH: Last evening we were having dinner together in Cape Town, and
you made a very eloquent gesture when you were talking about this prob-
lem. You said, “We continued even though it was illegal, we continued
even to worship and to pray because for us without our religion.” Then
you made a dramatic gesture as if you were cutting your own throat. In
other words, the sustainment of your life was coming from this ancient
form of worship, and it would be like death to live without your religion.

DAYISH: That’s absolutely right, Huston. Our way of life was threatened.

AN INTERFAITH ALLIANCE

SMITH: But now I want to move into another aspect of this profoundly
important fight for religious freedom, which is the way in which this case
was directed against your church. It became explosive for many other
denominations, such as the Quakers, the Amish, even Christians and
Jews, when the government began coming down on their religions. It’s
terribly ironic, because people came to this country to escape centuries
of governmental persecution of their religion. When these other religions
saw you targeted they saw the writing on the wall. If they are first, we
could be next. But freedom of religion has always needed to be guarded.

DAYISH: That’s absolutely right, Huston. As I stated earlier it wasn’t
just a few tribes that banded together. That’s where the initial coalition
started. We started to have the annual events with interfaith impact, like
the one we staged at the United Methodist Church, which is headquar-
tered in Washington, D.C., to lobby congressional members. If Native
Americans could be stripped of their religion, they must have said to them-
selves, Who’s next?

SMITH: Exactly. Their worst fears were realized. They thought they
might be next—and they were next. There were several cases involving
the prosecution of Catholic priests and Jewish rabbis, using the Smith
case as precedent.
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In my understanding, the largest coalition of religious groups in Amer-
ica ever to have come together asked the Court to reconsider its decision.
The Court refused, and, therefore, the judiciary having deserted them, they
did an end run around the courts and took the issue directly to Congress
and in 1993 did succeed in passing the Religious Freedom Restoration Act.
This was necessary because in the Smith decision the courts had lowered
the bar at which governments could interfere with religion. They had to
show a compelling state interest before they had a right to intervene. But
with that decision they lowered the legal threshold to an irrational basis.

For those of us who are not lawyers, maybe that difference doesn’t
sound very great. But for constitutional scholars the decision was, as they
described it, “a huge lowering of the bar.” That’s what sent a shock wave
throughout the religious body and caused them to get together and help
pass the Religious Freedom Restoration Act.

Now, there is an ironical moment. I’'m really saying this to make sure
I have it right. The Native American Church tried to join that coalition.
But it was turned down on the grounds that the coalition was put to-
gether in such a fragile manner that if you brought in a religion whose
sacrament is a “drug,” in the eyes of the Court, they could shut you out
of the coalition. When you realized what could happen you had to do
your own end run around the Court.*

A year later you were successful in passing the 1994 Amendments to
the American Indian Religious Freedom Act. In 1998 a test case came up
to the Supreme Court that said the law that had been passed by this huge
coalition at their instigation was invalid, and so that law was knocked
down, but your law still stands. Is that correct?

THE RESTORATION OF RELIGIOUS FREEDOM

DAYISH: I’'m happy you brought that up. It’s called the Religious Free-
dom Restoration Act of 1993. We approached the group, and they felt
that our organization was a threat because of precisely what you said.
Our cause was very controversial because of the unfortunate confusion
with hard drugs. They thought an association with us might affect and
even delay the amendments that they were hoping to achieve. So we were
denied in adding our law, our protection of our sacrament and our cer-
emonies, to their coalition.

But when we were denied we didn’t walk away upset. We kept fight-
ing. We assisted them in passing the 1993 amendment. As we went through
that process, we decided that the fight had to be carried on, and so the
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Native American Church and other organizations continued to pursue
the protection of freedom of religion for all. T can remember this because
I participated in Native American Church services, where we prayed for
guidance so that the right people would come in and assist us in achiev-
ing what we were hoping to achieve. It seems to me that it was right that
they denied us, because down the road the Supreme Court decision was
overturned. So it was a success on our part that we didn’t join that coali-
tion. It was a success from the standpoint that we were forced to work
for the passage of our own legislation protecting the Native American
Church, specifically.

SMITH: What an ironic moment in American history. The large coali-
tion turned you down, but what happened was that their law got struck
down, and since you were turned down, you went for your own law,
which is still in place. Am I correct in saying that the Native American
Church is the only religious body that is named in law as having reli-
gious freedom?®

DAYISH: That’s exactly what happened. It was great.

Now, Professor Smith, I’d like to ask you a question. I have some
thoughts that came to me after talking with my elders before we came
down here to South Africa. Because of the sacredness of the church our
intent is not to go out and recruit members. My question to you, Profes-
sor Smith, is, What qualifications do you have, what are your criteria,
for bringing the Native American Church onto the world stage, and for
talking about the things that we have addressed up until this point?

SMITH: I would say that we historians of religion make a distinction
between the historical religions and the indigenous religions. If we look
at human history, and through archeological artifacts, we can go back
twenty thousand years, maybe fifty thousand years ago when all human
religious philosophy was in the oral mode of indigenous people. In com-
parison to that are the historical religions, which are defined by the fact
that they have written text, not just oral myth. They have cumulative
history because of those written texts. The Christianity of the Middle
Ages was not the Christianity of the apostolic period. The Christianity
of the apostolic period was not the Christianity of the patristic church
fathers. There are changes, but the historical religions are virtually the
only other ones that are present at this conference. There are some de-
bates about the Gaia movement, but the historical aspects of those are
still under discussion.
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So the way I see it, this whole conference in Cape Town is like the tip
of the iceberg resting on this huge foundation of indigenous religions,
which is the way humanity has lived out their religious impulses and long-
ings and hopes for seventy thousand years or so. As Walter Echo-Hawk

said, this World Parliament is a chance to give native people “a seat at
the table.”

DAYISH: That’s very helpful. T agree. I think that it is important, from
a religious freedom standpoint, to have national- or international-level
events, like this Parliament, that bring together so many of the leaders
of different faiths to try to understand the issues of the Native American
Church. However, if the word does not get down to the level of local
communities, there will probably still be religious discrimination.

SMITH: You’ve spoken eloquently about the devastating feeling you had
when the Smith decision was handed down. What was your feeling when
the law was passed that now grants you protection? What kind of cele-
brations did you have?

DAYISH: There were a lot of celebrations held throughout the United
States. We had ours in Kansas. The Navajo Nation had theirs in their
capital, Window Rock, and there was pure elation. There were ceremonies
across Indian country with the understanding that there is still a lot of
work to be done. We were successful, but we understood that there is
still a long way to go.

SMITH: Without a nickel in your coffers, you and your stalwart friends
challenged the highest court of the land, and reversed four centuries of
prejudice against your sacrament. I see the case also as a warning that
the practitioners of minority faiths must be ever vigilant, and willing to
stand up for their faiths if and when the need arises. It is a story that de-
serves to be documented, remembered, and retold for generations, for it
carries hope for freedom lovers throughout the world.

THIS WAY OF WORSHIP

SMITH: In closing, can you tell us about the sacred dimension of your
religion, and why it matters so profoundly to you that you were willing
to fight for your right to practice it?

DAYISH: Religion matters because it’s the central point of our existence—
for me and my family and my people—and I resort to it for my health
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and it’s how [ ask to be blessed. Religion matters to me because it reflects
the physical life that I have on my land that was settled by my grandfa-
ther, who was a land board member for the Navajo Nation. We came
upon this land through our prayers, and we continue life that way. This
way of worship, requesting blessings, surrounds my life. I get up every
morning thinking good thoughts of the Creator, as well as during the day,
from dawn through the spreading of the sunlight right up to the evening
when the sun sets. So those are my thoughts regarding the purpose of
religion.

SMITH: With so much about the survival of indigenous peoples all
around the world, it is remarkable that you have such faith in the future
of yours.

DAYISH: My culture will survive because of the beliefs that were passed
on to us and the beliefs that we have today. If I may share a story with
you, you will see how we relate to the way everything around us has a
spirit, even the Earth, the way it spins, the direction it takes.

I was told way back when I was a boy that Johano-ai, the sun god,
travels from the East to the West. Every day he gets up and does his chore,
to take the sun over the Earth. Johano-ai goes about his chores with his
five horses. He’s got a red shell horse; he’s got a horse of turquoise; he’s
got a pearly shell horse; he’s got a white shell horse; and he also has a
horse of coal. And one very nice day when it’s sunny and the skies are
blue and everything is calm, the sun god gets on his turquoise horse (or

SONG OF THE HORSES

How joyous his neigh!

Lo, the Turquoise Horse of Johano-ai,

How joyous his neigh,

There on precious hides outspread, stands he;

How joyous his neigh,

There of mingled waters holy, drinketh he;

How joyous his neigh,

There in mist of sacred pollen hidden, all hidden he;
How joyous his neigh,

These his offspring may grow and thrive forevermore;
How joyous his neigh.

DINE (NAVAJO) SONG
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his red shell horse or his pearly shell horse or his white horse or his horse
of coal), and he takes the gold disk of the sun and takes it across the sky
from East to West.

Now, because his horses help him achieve this goal on a daily basis,
he gives his horses the best water that he can find, the ceremonial water.
Then he takes his horses to graze on good, blooming flowers, which grow
on the most beautiful property where there are rich hides and the best
woven blankets. This is where the sun god corrals his horses. He pro-
vides the best things for them every day. And when these horses shake
off the dust from their daily rides, they are shaking off all these valuable
minerals from the most beautiful land. They say that when a horse is
running, the dust he makes is not dust; it is corn pollen that medicine
men have offered up to Johano-ai, the sun god.

And that’s what we use in our traditional life. In all our ceremonies
we use the best we can find.

The traditional ceremonies, stories, myths, and folklore that have been
passed on to us are things we interact with daily. So we are continually
reminded of the physical existence of the different spirit beings here on
Earth by the culture, by the stories, that we have go along with them. I
think that’s the reason that our culture and our religion will exist for a
long time to come. And I will continue to pass on what I shared with my
children so that we continue to pass on the culture that was passed on
to us.
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enny Foster, a Dine/Navajo from Port Defiance, Arizona, has been

involved in the struggle for prisoners’ rights for the last thirty years.

He is the director of the Corrections Project of the Navajo Nation
Department of Behavioral Health Services and spiritual advisor to ap-
proximately two thousand Native American inmates in ninety-six state
prisons and federal penitentiaries across the United States. He has au-
thored state legislation in New Mexico, Arizona, Colorado, and Utah
permitting American Indian religious practices in correctional facilities,
a development that has led to a significant reduction in prison returns.
From 1969 to 1981 Foster also participated in many American Indian
Movement (AIM) campaigns, including the Occupation of Alcatraz, the
Trail of Broken Treaties Caravan, Wounded Knee, the Longest Walk, and
Big Mountain. He has traveled extensively around the world as an In-
dian rights activist and received many awards and accolades for his work,
notably the Martin Luther King Jr. Civil Rights Award. Mr. Foster is also
a Sun Dancer and a member of the Native American Church.

The seventh session of the delegation explored what Vine Deloria de-
scribes as the grimmest and toughest of all religious freedom issues for
Indian people: prisoners’ rights. In this deeply moving conversation be-
tween the formidable spiritual counselor and Professor Smith, we learn
of the startling gap between prisoners’ rights among the general popu-
lation and those among Indian inmates. For Foster, the struggle is against
a general ban on native ceremonies, an injustice that has its roots, again,
in the reluctance of the larger society even to recognize Indian practices
as religious. The lack of equal access to ceremonies for native prisoners
is due to the objections many prison officials have to native ceremonial
practice. Not only is the ban wrong, argues Foster, but it makes it un-
conscionably difficult for Indian inmates to practice their religion.

His view of the paramount importance of ceremony is backed up by
scholars such as anthropologist Victor Turner who writes: “Religion, like
art, lives so far as it is performed, i.e., in so far as its rituals are ‘going
concerns.” If you wish to spay or geld religion, first remove its rituals, its
generative and regenerative processes. For religion is not a cognitive sys-

114
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tem, a set of dogmas, alone, it is meaningful experience and experienced
meaning. In ritual one lives through events.”!

Likewise, Joseph Epes Brown, the chronicler of Nicholas Black Elk’s
life, said in an address at the American Museum of Natural History, in
1982, “All spiritually effective rites must accomplish three accumulative
possibilities which may be termed: purification, expansion—wholeness
or virtue—and identity.” His prime example in the talk was the use of
the sacred pipe. Smoking the pipe in a ceremonial setting, he said, or “in
a sacred manner,” as his mentor, Black Elk, said, the participant takes
part in a communion, a purification, an offering (to the Great Mystery),
a sacrifice. It is then and finally an understanding of the closing phrase,
“Mitakuye oyas’in!” “We are all related.”

For Lenny Foster, access to ceremony is a human rights issue. Twenty-
five years of counseling have taught him the healing power of sacred rites
such as the pipe ceremony and the sweat lodge, which are the basis of his
spiritual instruction, the most effective way of dealing with native prisoners.

The discrimination reveals what Vine Deloria Jr. calls the “great in-
equality of the law” that reduces religion only to a belief system. “If
you’re in a cell you can believe what you want, but that doesn’t help
you deal with your situation. And you can see great inequality in the
law, because if you restricted the Christian and Jewish religions to their
essential ceremonies or essential rituals, all the Christians would ever
be able to do would be to baptize, and all the Jews would ever be able
to do is to circumcise.”

For Foster, this struggle is a lifelong commitment to ensuring that
native prisoners enjoy the same religious freedom as those of any other
religious faith. For Huston Smith, the struggle for these prisoners’ rights
is the most egregious examples of inequality before the law that native
peoples face today. As he makes clear here, it is a basic human right to
be allowed equal access to spiritual healing ceremonies.

American Indians share a history rich in diversity, integrity, cul-
ture, and tradition. It is also rich in tragedy, deceit, and geno-
cide. As the world learns of these atrocities and cries out for
justice for all people everywhere, no human being should ever
have to fear for his or her life because of their political or reli-
gious beliefs.

LEONARD PELTIER, 1975



116 FIGHT FOR NATIVE AMERICAN PRISONERS’ RIGHTS

HUSTON SMITH: Lenny, you have an impressive list of endeavors for
the cause of your people. But before we turn to the specific focus of your
work and this conversation, would you say a little bit to us about how
you see yourself?

LENNY FOSTER: I greet you in the traditional manner, which we al-
ways use to introduce ourselves to the holy people first.

SMITH: Thank you. The morning after we arrived in Cape Town, we
were taken out to Robben Island, and on our tour we were shown the
prison cell in which Mr. Nelson Mandela spent seventeen years out
of the twenty-six total years he was incarcerated. Being in that prison
aroused powerful emotions in all of us, but I must believe that the emo-
tions that were awakened in you were of a distinctive character because
you have made the center of your life working with prisoners. Can you
tell us what was going through your mind?

FOSTER: I felt that the visit to Robben Island was a pilgrimage for me.
I had heard so much about Nelson Mandela and his being incarcerated
for such a long time and what he represented to people in a struggle
throughout the world. The authorities were unable to break his spirit or
his will, and that was quite an inspiration to me. The prison itself re-
minded me of some of the penitentiaries in the United States, such as
Leavenworth, Lewisburg, Santa Fe, and Lompoc and the Native Amer-
icans there who have been incarcerated as political prisoners. At this time,
there is Leonard Peltier, a Lakota or Ojibway from North Dakota, whose
struggle parallels that of Nelson Mandela. Leonard has been incarcer-
ated for approximately twenty-four years. He was alleged to have been
in the area where two FBI agents were killed, on June 25, 1976, and has
been incarcerated at the U.S. penitentiary in Leavenworth, Kansas. He
is one of the most famous political prisoners in the world. When we were
at Robben Island I thought of the struggle that he has had to endure as
part of his liberation, and, just like with Nelson Mandela, the authori-
ties cannot break his spirit. So my visit there was very spiritual, very emo-
tional for me.?

SMITH: Yes, yes. Now I would like to get into the specifics of the way
you minister through your sacraments and rituals to your people who are
incarcerated. But let me do so by asking if your people have the same rights
in this matter of incarceration. I’'m talking about in practice, not in prin-
ciple. Is there an inequality in the way in which law officers put native
people behind bars? Do you suffer a special handicap in that respect?
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FOSTER: The concept of penitentiary prison is a foreign concept that
was brought to North America. We never had that type of incarceration
or detention for individuals who committed offenses against the com-
munity or individuals. Traditionally, there were efforts made to restore
justice through the peacemaking process. This isolation and deprivation
and punitive punishment are foreign and highly damaging concepts to
Native Americans.

I don’t have the exact numbers, but I think the latest survey informa-
tion said that there were over seven thousand Native Americans incar-
cerated in our prisons. As far as the specific numbers on death row go,
I couldn’t tell you.? But I think what you need to understand is that in
some of these state prison systems, such as South Dakota, Montana, and
Oklahoma, 20 to 40 percent of the prison inmates incarcerated in their
respective prisons are Native Americans. The percentage is severely dis-
proportionate. When 40 percent of the prison population is Native Amer-
ican, something is wrong.

SMITH: I might just give a parallel in my experience. I grew up in China,
and my mother was born in China also, and in her time if someone had
committed an offense against the community, they too would not incar-
cerate them. That was a foreign concept to them. I have photographs from
that period of someone who had committed an offense. Their punish-
ment was a form of the medieval stocks, a technique that utilized two
boards with holes for the prisoner’s hands and neck. So the person would
be at large, but they wouldn’t be cut off from their family and other
people. They were entirely dependent on other people because they
couldn’t feed themselves, but at least they weren’t totally cut off from so-
ciety. Perhaps it’s a poor analogy, but let’s remember that that is a form
of punishment from a people who adjured the notion of putting people
away and cutting them off physically from the community. Our system
in the United States stands in dramatic contrast. We incarcerate and iso-
late more prisoners than just about any country. My question to you is
this: Do you think law officers treat your people fairly, or are Indians
more harshly treated when they are incarcerated?

FOSTER: There exists a double standard of justice in the United States,
because Native Americans are incarcerated at a far higher rate than any
other nationality. The indigenous culture of this country and its tradi-
tions and spiritual beliefs are discounted and undermined and not ap-
preciated. There is a real effort, or struggle, at this time to obtain those
equal rights. That is what we are engaged in. Perhaps prisoner rights is
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the most serious crisis among our people. Many of our people are in-
carcerated because of alcohol- and drug-related offenses, perhaps 9o to
99 percent of offenses. That’s a major problem, because alcohol has dev-
astated our communities; it has broken up families; it’s undermined our
spirituality. We are focusing on that because we feel that spirituality is
the answer to our abuse problems. That is why we are so adamant about
using the sweat lodge, which has been very successful in addressing these
problems. Inside the sweat lodge you have to be open, and you have to
be willing to put your mind into the prayers and the songs and be will-
ing to admit that you are having some problems.

For these reasons, it is our obligation to work with our people to ad-
just and correct the drug and alcohol situation. We find that returning
to traditional spiritual beliefs is the best way to address those problems.
But ignorance and racism and the complete lack of awareness of our spir-
itual ways result in the complete denial of our efforts to work with our
own people; it results in lost opportunities.

THE OLD WAYS OF INDIAN MINISTRY

SMITH: Take us now, as it were, by hand with you inside a prison. All
prisons have chaplains, but the spiritual needs and resources of your
people are different from the kinds that the nominal official chaplain can
offer. So what do native prisoners need to carry them through this difficult
period, and how do you provide that?

FOSTER: For the last thirty years there has been a movement across the
United States, a recovery or healing movement. It’s really a spiritual heal-
ing that is taking place among Indian people, a return to the culture, the
practices. This effort has resulted in the revival of a lot of pride and dig-
nity in Indian country. It’s no different in the prison setting. I think many
of our people are incarcerated because of a lack of awareness about their
culture or beliefs. So prison becomes a place where a great deal of spir-
itual and historical learning is taking place, where Indian men and women
are relearning the songs and the prayers and the ceremonies. A lot of edu-
cation is taking place, but it has been a struggle because the wardens,
the chaplains, the federal bureau of prison systems have been very re-
luctant to approve of such traditional native practices. They use security
concerns as an excuse for why these practices cannot be held in prisons.

SMITH: You are going into prisons as if you were on a mission as a chap-
lain or a minister to help native prisoners face up to their spiritual needs.
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But you face certain blocks. That is what I’'m hearing. You keep coming
up against certain prohibitions or prejudices, which do not allow you to
do what you feel you need to do to help.

The American Indian has faced so many difficulties in life
that it’s time that we all go through an individual healing
for the benefit of the generation that’s coming behind
us. I’d like to call it “Ataka Wokushkushka,” “something
holy moving,” because that’s what | see that’s happening
across the United States and Canada today.

RICK THOMAS (SANTEE SIOUX), 1994

We have, at the very core of our being, more power than
anything human kindness has ever made ever since the
beginning of time. That’s how powerful we are. The Creator
gave us this gift. So no matter what has been done to us,
any type of abuse or historical grief, whatever has been
done to us, that we have all the power internally to be able
to overcome anything. We can, in any given second, start
that healing process and walk a healing road.

GENE THIN ELK (LAKOTA), 1994

FOSTER: Exactly. Certain requests are made from the inmates them-
selves through correspondence. Family members come into our offices
requesting that we visit their loved ones who are incarcerated; they are
in need of spiritual counseling, they are in need of specific ceremonies.
We contact the chaplain’s office and the warden’s office to request that
we be allowed to go into these facilities to conduct our ceremonies, such
as the sweat lodge ceremony.

SMITH: Do they cooperate?

FOSTER: For the most part they approve. But there are times when the
requests will #ot be approved. There are some facilities, in the state of
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Texas and in Oklahoma, that are now approving us. But there are still
some correctional facilities that are not approving any sweat lodge cer-
emonies, for example, because the officials claim it’s a security concern
to them. It’s really fear and ignorance and lack of awareness of our an-
cient ceremonial practices.

SMITH: You mention the sweat lodge. Are there other rituals that you
have trouble taking in or working with the inmates on?

FOSTER: The sweat lodge is an ancient ceremonial practice that cleanses
the body, the mind, and the spirit. Prayers and songs are made that re-
ally help an individual while they are imprisoned. It makes a person feel
real good. It’s a beautiful, very spiritual ceremony. We also find the talk-
ing circle, where individuals are brought together in a circle and an ea-
gle feather is passed, to be very therapeutic. Each individual is encour-
aged to express himself, and there is no interruption while that person
is speaking. The sweat lodge is a very spiritual, moving experience.

THE FIGHT FOR SACRED CEREMONIES

FOSTER: For Native American prisoners, the pipe ceremony is also very
important. The tobacco and the pipe and what they represent help take
our prayers to the Creator. Of course, we have to teach and encourage
the brothers and sisters to relearn the prayers and the songs. It is a real
effort. It has to be consistent for those ceremonies to be complete and
also to benefit the individuals participating. It is very successful, but it

PRAYING WITH THE SACRED PIPE

With this pipe you will walk upon the Earth: for the Earth is your Grandmother and
Mother, and She is sacred. Every step that is taken upon Her should be as a
prayer. The bowl of this pipe is of red stone; it is the Earth. Carved in the stone
and facing the center of this buffalo calf who represents all the four-leggeds who
live upon your Mother. The stem of the pipe is of wood, and this represents all
that grows upon the Earth. And these twelve feathers which hang here where the
stem fits into the bowl are from Wanbli Galeshka, the Spotted Eagle, and they rep-
resent the eagle and all the wingeds of the air. All these peoples, and all the things
of the universe, are joined to you who smoke the pipe—all send their voices to
Wakan-Tanka, the Great Spirit. When you pray with this pipe, you pray for and with
everything.

NICHOLAS BLACK ELK TO JOSEPH EPES BROWN, 1931
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has to be done consistently. This is what we are advocating, the right of
every Native American who is incarcerated to request these traditional
spiritual ceremonies and to have them approved. This is what the whole
struggle is about—our complete religious freedom.

SMITH: How about eagle feathers—do they enter into this question of
the right to express one’s religious beliefs behind prison bars?

FOSTER: Yes, eagle feathers, sage, cedar, tobacco, and quartz are all sa-
cred items that are used in our holy ceremonies. But they are also pro-
tected by federal law, and we advocate having these sacred items avail-
able so that the ceremonies can be complete. But again, there is a lot of
misunderstanding on the part of the government and prison officials. We
have had some of our eagle feathers confiscated, and sometimes de-
stroyed. Some of the sacred pipes have been confiscated, broken, and
taken from us. Our sweat lodges have been bulldozed. There are docu-
mented cases on that. It hurts when our sacred items—which we believe
have a living spirit—are treated disrespectfully. It hurts. We ask that they
be treated with the utmost respect. This is one of the most pressing is-
sues in our struggle for religious freedom for prisoners.

SMITH: My impression is that you are making your legal and moral
points, finally and after long e