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resumo 
 
 

O presente trabalho propõe-se aprofundar o conhecimento do 
património humano e cultural das comunidades Indígenas Norte-
Americanas, por intermédio do exemplo da poesia de Joy Harjo, para 
melhor compreender e respeitar a diversidade da vida gerada pela Mãe 
em comum, a Terra. 

Ao procurar refletir sobre uma visão pluridimensional do mundo, será 
desenvolvida uma abordagem no contexto de expressão cultural Índia 
Americana, ou Ameríndia, particularmente a poesia contemporânea de 
Joy Harjo. A poetisa de ascendência Muskogee-Creek sugere que, pela 
dialética de espiritualidade, os seres humanos encontrem caminhos 
para resolver questões e dilemas das comunidades Índias Americanas 
e da comunidade humana multicultural global. Seguindo este processo, 
vai dar relevância à dinâmica das interrelações que inclui intervenção 
pessoal e coletiva. Na partilha de ideias e, também, de atitudes, as 
pessoas podem conhecer como cultivar e educar uma consciência de 
responsabilidade pela dignificação e valorização da diversidade.  

Finalmente, concordando que a literatura tem um papel crucial no 
desenvolvimento de interrelações humanas com menos tensão e 
menos conflitos sociais, pondo em prática a cultura dialética de 
espiritualidade exposta por Joy Harjo, a humanidade pode viver em 
comum com harmonia e justiça, em equilíbrio com todos os outros 
elementos e seres vivos que existem à nossa volta.  

Esta dissertação é composta por uma contextualização teórica do tema 
e introdução, a Parte I, um estudo interpretativo da poesia de Joy Harjo, 
a Parte II, e pela conclusão, a Parte III. 
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abstract 
 

This dissertation aims to explore the human and cultural heritage of 
North American Indigenous communities, through the example of the 
poetry of Joy Harjo, in order to increase understanding and respect for 
the diversity of life supported by the sharing Mother, the Earth. 

In the attempt to ponder a pluri-dimensional viewing of the world, an 
approach will be developed in the context of American Indian cultural 
expression, particularly the contemporary poetry of Joy Harjo, of 
Muskogee-Creek descent, who suggests a dialectics of spirituality to 
help human beings in the search for responses to issues and dilemmas 
both of American Indians and the global multicultural human community. 
In this process, she focuses on the dynamics of interrelationships 
combined with personal and collective activism. By sharing ideas and 
attitudes as well, everyone can learn how to cultivate and educate an 
awareness of responsibility towards dignifying and valuing diversity. 

To sum up, in accordance with the crucial role of literature in the 
evolution of human interrelationships with less social tension and fewer 
conflicts, by cultivating the dialectics of spirituality articulated by Harjo, 
human beings can share life in harmony and justice at the same time as 
we maintain a balanced coexistence with other elements and beings. 

This dissertation is composed of an introduction and theoretical 
contextualization of the theme in Part I, an interpretative study of Joy 
Harjo’s poetry in Part II, and the conclusion in Part III. 
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͞The ĐoerĐiǀe poǁer of laŶguage iŶ Natiǀe AŵeriĐaŶ 
oral traditions – that aďility to ͚ďriŶg iŶto ďeiŶg͛ aŶd 
thus radically enter into reality – intersects with what 

has ďeeŶ Đalled ͚the deǀelopŵeŶt of historiĐ 
ĐoŶsĐiousŶess͛ as a result of ǁritteŶ laŶguage͟. 

Louis Owens, Other Destinies, 9 
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A journey across identities 

     We appear to live in a world without many frontiers – trade and business without 

frontiers, racially discriminating aggressive attitudes and power without frontiers, lack of 

ethics and human social values without frontiers, a boundless lack of awareness 

concerning the environment, the place where we live, the air we breathe, the water we 

drink without frontiers, the globalized world we have all heard of. At the same time, 

within this world, there are many peoples for whom borders remain crucial, as we can see 

in conflicts in most continents.  

     North America seems to be one continent that is free of conflict, and yet within North 

America there are peoples who have lost the right to borders, Indigenous peoples who 

remain colonized. That is to say that many human communities have been prevented 

from the right to sovereignty on behalf of invaders who left behind their European 

homeland to pursue their dreams, while appearing to be possessively blind to embracing 

different worldviews. 

 

I asked the oldest of my old ones what his opinions were of the 

ǁhiteà ŵaŶ’sà supeƌteĐhŶology:à hisà flightà toà theà ŵooŶ,à hisà atoŵiĐà

weapons, his present status in the Middle East. He stared into the 

fire for a moment, then looked up at me with a faint smile and said: 

͚Weà lookà upoŶà theà ǁhiteà ŵaŶ’sà ǁoƌldà ofà ǁoŶdeƌs as trivia – and 

short-lived’. 

                                           Louis Littlecoon, The Horned Snake (quoted       

                                              by Joy Harjo, Soul Talk, Song Language, 92) 

 

     In this process, three particular dates 1494, 1529 and 1550 relate to a crucial sequence 

of two agreements and a dispute: the Treaty of Tordesillas, the Treaty of Zaragoza, and 

The Controversy of Valladolid, all signed in Spain, Western Europe, events that would 

transform the History of ancient Indigenous peoples who were not consulted about the 

assignment of their homelands to others. At the same time, the imaginary border would 

lead to great changes in the world of that age. Not only would it divide the physical world 

but also human beings. Moreover, a great part of the world was colonized by peoples 

from different European nations throughout the last millennium, which has resulted in a 
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process of acculturation stained by the extinction of many cultures, a holocaust or 

genocide iŶàsoŵeàpeople’sàeyes, the memory of which remains visible in Native American 

reservations. Despite this visibility, and the visibility of American Indians in the media, 

what do we know of other cultures, even globally significant ones such as China, India, 

Turkey or Canada among many others? In general, an implicit first world superiority is 

presumed, blocking the possibility of really learning from the increasing diversity that we 

come into contact with.  

    Recent technological and economic advances have contributed to another era of 

expansion of the world, the process of globalization, its pros and cons, on the evidence of 

accelerated changes in the social and cultural dimensions of human beings have 

engendered both support and opposition to the process. Different names and arguments 

from those used in the past, albeit similar in their significance, involve the dialectic of 

globalization and diversity. Globalization is quite a recent term that through global means 

tends toàuŶiveƌsalizeàNatioŶs’àĐultuƌalàpatteƌŶs;àhoǁeveƌ,àdiveƌsityàƌeŵaiŶs a fact, in the 

continued existence of a varied range of people and peoples or nations. Both 

globalization and cultural diversity interweave so commonly in our contemporary society 

that they often meet round the same table. But people need to be careful to avoid 

thoughtless disrespect for someoŶe’sà Đultuƌalà ideŶtity, to prevent the disadvantages of 

assimilation and acculturation. Globalization cannot build unity at the expense of killing 

diverse cultural voices in the interest of cultural totalitarianism. The unity of humankind 

will have to find its way among cultural diversity. On the one hand, globalization seems to 

require universal values and global resources; globalization creates new institutional links 

across borders such as international organizations, integrated markets, transnational 

social networks, a whole evolving system that privileges the role of information and 

communication conveying power, interests or autocratic representations. On the other 

hand, diversity does not impose a pattern, but rather requires respect and 

acknowledgement of the differentiation of all the various cultures. Mobility, however, 

carries a threat to traditional communities in the sense that the global community is 

growing and may destroy those structures that keep people physically and mentally 

healthy. Moreover, cultural identities need to go on breathing in order to maintain 
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human beings safe and alive. Therefore, people are challenged to create the right balance 

between both globalization and diversity so that all humankind may benefit. This is a 

process that certainly demands educating people towards responsibility with respect to 

judging other cultures. 

     In addition to this, in the context of colonized people, Bill Ashcroft (2001) says 

 

Culture describes the myriad ways in which a group of people makes 

sense of, represents and inhabits its world, and as such can never be 

destroyed, whatever happens to its various forms of expression. 

Culture is practised, culture is used, culture is made. (2) 

 

Furthermore, Sidney W. Mintz, when speaking of the Caribbean, emphasizes that culture 

comes from the life experience of many generations of people and that by resisting 

colonial domination peoples have necessarily adapted their cultures:  

 

Culture has life, because its content serves as resources for those who 

employ it, change it, incarnate it. Human beings cope with the 

demands of everyday life through their interpretative and innovative 

skillsà …à Ŷotà ďyà ossifyiŶgà theiƌà Đƌeativeà foƌŵs,à ďutà ďyà using them 

creatively.  

(quoted by Ashcroft, 2) 

 

Whileà huŵaŶà ďeiŶgsà ͞copeà ǁithà theà deŵaŶdsà ofà eveƌydayà life͟ they are fostering 

interdependent and integrating relationships which are based on cooperation, curiosity, 

friendship, respect, help or mutual interests in growing open communities. Thus, people 

become more able to create and innovate towards global understanding and harmony in 

a globalized world whose process of evolution results from the fact that everybody and 

everything has life and movement. At the same time, human beings are active, change 

places and interactions, hence their need to adjust themselves as well as their trajectories 

towards desired goals. This idea is corroborated by David Callahan as he elucidates that 
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͞ǁhatàĐultuƌesàaƌeàisàǁhatàtheàiŶdividualsàǁhoàiŶhaďitàtheŵàaƌe,àaŶdàiŶdividualsàiŶevitaďlyà

change͟à(Rainforest Narratives, 104) added to the fact that 

 

cultures contain contradictions, inequalities and inconsistencies – 

numerous gaps and rifts through which individuals and groups are 

constantly contesting and realigning priorities and possibilities. 

 (Rainforest Narratives, 20) 

 

From this understanding our viewing of the world becomes both expanded and more 

intense at the same time that such a perspective inspires human beings to open their 

mind to diverse ways of evolving personally and politically. 

     In spite of diverging designations for the form of contemporary societies such as multi-, 

or plural- or inter-cultural there is an undeniable growing awareness among scholars of 

the issues related to these concerns, particularly since the 1960s. With regard to this, 

many theorists in the sphere of education also consider that it is important to define 

goals in order to avoid conflicts similar to the ones we have been observing, for example, 

those related with small communities of different ethnicity or immigrants. Accordingly, in 

his essay ͞Laà eduĐaĐióŶà iŶteƌĐultuƌalà eŶà laà Ŷuevaà esĐuela͟ the scholar Ricardo Marín 

Ibáñez says that: 

 

El reconocimiento de la multiplicidad de culturas lleva a un espíritu, a 

unas instituciones y a una educación dialogantes, deŵoĐƌĄtiĐas.à;…ͿàNosà

enfrentamos a graves dilemas: mantener la identidad de cada cultura y 

superarla hacia niveles más altos para no quedar bloqueados en el 

pasado y abrirse a otras culturas sin que una aplaste o avasalle a la outra, 

sino más bien que actúen como elementos fecundantes. Urge llegar a un 

entendimento cada vez más amplio y más universal, a una cultura ya no 

sólo nacional o continental, sino planetária y a la vez mantener todo lo 

original y valioso de cada una, incluyendo por supuesto todas las 

regiones y todas las minorías (91). 
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Today, due to the effects of globalization including new technologies such as the Internet 

and smartphones, living in a boundless world demands an increase of multicultural 

awareness, and hopefully the predisposition towards respect for what is culturally 

different. At this point, the analysis of literary texts has a part to play, certainly in the 

educational process, one of the ways in which cultures socialise their members. 

     In this process, a transversal knowledge of American history, American Indian tribal 

diversity, myths, conceptions of homeland, approaches to landscape, human values or 

beliefs such as justice, respect, responsibility and freedom can be learnt from Native 

American perspectives. In the current United States ofà áŵeƌiĐaà Nativeà áŵeƌiĐaŶs’à

sovereignty remains largely oveƌlooked,à althoughà theseà peoplesà aƌeà áŵeƌiĐaŶà ͞Fiƌstà

NatioŶs͟.à Theà disƌegaƌdà foƌà theiƌà soveƌeigŶty,à foƌà theiƌà soĐio-political and cultural 

dimension in general, calls into question how far the U.S.A. may be called a free 

democratic country. A transversal knowledge is difficult to develop when there continue 

to be numerous fabricated myths and stereotypes concerning Native Americans still 

deeply embedded in contemporary society. Nevertheless, the commonly believed 

Ŷegativeà ideasà aďoutà theà ǁƌoŶglyà desigŶedà ͞IŶdiaŶs͟,à theiƌà physiĐalà appeaƌaŶĐeà aŶdà

cultural aspects are exploited as well as used for profit, through the film industry and the 

Media in general. Moreover, they are usually represented as exhibiting uniform 

behaviour or exaggerated characteristics, which is not simply disrespectful but insulting.         

With regard to respecting the difference of peoples, cultures and social ways of living, in 

his work O Espírito da Terra, Joaquim João C. Braamcamp de Mancelos suggests that ͞oà

futuro dos EUA como nação multi-étnica só pode ser encontrado algures entre a 

diversidade independente e a unidade interactiva͟ (38), where people can maintain their 

own communities, beliefs and develop healthy interrelationships, and he emphasizes: 

͞ŶãoàpelaàhieƌaƌƋuiaàfeitaàăàiŵageŵàeàseŵelhaŶçaàWá“PàeàŵuitoàŵeŶosàpelasàƌivalidadesà

inter-étnicas͟ (40), because it is important to give each person or group the plain right to 

freedom of choice. Considering this point further, and raising a note of caution with 

ƌespeĐtà toà theà ƌoleà ofà ͞ĐoŵŵuŶities͟,à Joãoà deà MaŶĐelosà adds:à ͞áà ĐoŵuŶidadeà éà

constituída por indivíduos, pessoas que podem desejar ou não que a sua diferença seja 

ƌeĐoŶheĐida͟à;O Espírito da Terra, 41). 
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In fact, Euro-Americans were somehow indifferent to the diversity of human beings and 

their cultural roots so that the supposed homogeneity of ancestry conferred on American 

Indians can be understood as a construct to flatten out the differences that exist not only 

between different tribes, but also those that exist within a single tribe. In a similar way to 

every recognized nation in the world, Indigenous communities have their own names 

which appears to be a fundamental reason for rejecting the inappropriate use of the 

generalized teƌŵà͞IŶdiaŶs͟, derived from theàEuƌopeaŶs’àŵistakeŶàďeliefàtheyàhadàŵadeà

contact with the eastern nation called India. 

     Considering the heart of this matter, historian Devon A. Mihesuah (Choctaw) explains 

that  

Indians are indeed multi-faceted peoples. Each tribe or nation has a 

complex past and present, and it is a mistake to generalize Indians, just 

as it is incorrect to generalize Europeans, Africans, Hispanics, or Asians. 

;…Ϳà IŶdiaŶsàasàǁellàasà theiƌà ĐultuƌesàaŶdà tƌaditioŶs change over time, in 

response to the conditions around them. They are not static. New ideas 

ŵeldàǁithàoldàoŶes.à;…Ϳ 

There is debate over what to call the indigenous peoples of the United 

“tatesàofàáŵeƌiĐa.àTheàteƌŵsà͞áŵeƌiĐaŶàIŶdiaŶs͟,à͞NativeàáŵeƌiĐaŶs͟, or 

͞FiƌstàNatioŶs͟àaƌeàiŶĐoƌƌeĐtàďeĐauseàtheseàaƌeàEuropean terms. 

   (AMERICAN INDIANS, Stereotypes & Realities,16) 

 

This all relates to how native human beings are perceived, and accepted or not accepted 

by non-native people. A common thread connects all Indigenous peoples of the Americas 

and that is their macrocosmic awareness of the world based on the knowledge that all life 

is relative to every other element of the Universe. However, this singular consciousness 

has often been interpreted, even stereotyped, through fixed ideas and typified 

perspectives. It is not easy to understand the emotional and physical relationship 

between human beings and their landscapes or environments where they find cognitive 

and spiritual sustenance. It is true that contemporary American Indians do not live in an 

intimate relationship with the land as their ancestors did, but the memory as well as the 

spirit of that relationship still persists as part of a tribal identity. In this sense, the 
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áŵeƌiĐaŶàIŶdiaŶs’àƌelatioŶship with their land is unique, even the major source of cultural 

identity, and it also has political importance in terms of tribal sovereignty. 

 

How the concept Identity begins to emerge 

     In terms of the specific interrelationship between American Indians and the land, a 

common cultural response has developed. Thus, American Indian writers and scholars 

who have been concerned with their geographical, social and cultural identity since the 

1900s have cultivated their skills in literary writing so they could give expression to their 

peoples’àvoiĐes.àBesidesàďeiŶgàaàǁayàtoàkeepàtheir life knowledge it has been conceived as 

an updated strategy to demarcate identity and construct self-determination for their 

tribal peoples. For example, Gerald Vizenor, one of the most distinguished American 

Indian authors, is a member of the Minnesota Chippewa tribe and a Professor of 

Literature and American Studies who clarifies in hisà essayà ͞Native American Indian 

Literatures: Narratives of Survivance͟ that  

 

TheàŶaŵeà ͚IŶdiaŶ’à is a convenient one, to be sure, but it is an invented 

term that does not come from any Native language, and it does not 

describe or contain any aspect of traditional Native experience or 

literature. Indian, the noun, is a simulation of racialism, an undesirable 

separation of race in the political and cultural interests of discovery and 

colonial settlement of new nations; the noun does not reveal the 

experiences of diverse Native communities. The name is unbidden, and 

the Native heirs must bear an unnatural burden to be so christened in 

their own land (47). 

 

Nonetheless, the great majority of Native Americans prefer to callàtheŵselvesà͞áŵeƌiĐaŶà

IŶdiaŶs͟à oƌà ďyà theà Ŷaŵesà ofà theiƌà ͞Fiƌstà NatioŶs͟,à such as, for example, Spokane or 

Navajo. Furthermore, many Native Americans know or have always known who they are: 

Aacqumeh, Sioux, Creek, Muskogee, Ojibway, Lakota, Inuit, Apache. However, there are 

many of them who do not know what that might mean. In Jewish-American Arnold 

Kƌupat’s words in The Turn to the Native, the dilemma that informs this situation isà͞hoǁà
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best to continue to be Aacqumeh in a world ofàpoǁeƌfulàMeƌiĐaŶos͟à;93). With regard to 

the most appropriate meaŶiŶgàofàtheàĐoŶĐeptà͞IdeŶtity͟ today, the writer Ward Churchill, 

a member of the Keetoowah Cherokee tribe, an activist for the Indigenous cause, 

contends that Euro-Americans created the human divide, as he explains: 

 

The entire project – which has lasted into the present moment – has 

ďeeŶàdevotedàtoàdevisiŶgà͞oďjeĐtive͟àĐƌiteƌiaàďyàǁhiĐhàtheàhuŵaŶàspeĐies 

ŵayà ďeà suďdividedà iŶtoà ƌaĐesà aĐĐoƌdiŶgà toà ĐeƌtaiŶà ͞heƌitaďle͟à aŶdà

͞eŵpiƌiĐallyà deŵoŶstƌaďle͟à ĐhaƌaĐteƌistiĐs.à Valuesà aƌeà theŶà assigŶedà toà

these genetically transmitted attributes in order to create the 

appearance of a natural hierarchy of humanity ranging upward from 

Negroid at the lowest level to Caucasoid at the highest.  

;͞TheàCƌuĐiďleàofàáŵeƌiĐaŶàIŶdiaŶàIdeŶtity͟,àϰϱͿ 

 

In the light of this, the European-American dream was taking shape and their role led 

them to control the world, subjecting other human beings to their imperial power. After 

the geopolitical divide in the early sixteenth century, then came the racial divide imposed 

on human beings by Euro-American interests and needs. In this process, Africans and 

American Indians were targets for obsessive colonial purposes. Moreover, subtle 

calculating strategies were gradually used and 

 

Steadily, a national consensus was emerging to the effect that this 

represented the most appropriate (and final) solution to what was by 

theŶàďeiŶgà Đalledà ͞Theà IŶdiaŶàPƌoďleŵ͟.àWhatà ƌeŵaiŶedàŶeĐessaƌyàǁasà

for these tools to be applied systematically, through the design and 

implementation of a comprehensive set of policies. 

(Churchill, ͞TheàCƌuĐiďleàofàáŵeƌiĐaŶàIŶdiaŶàIdeŶtity͟,à  47) 

 

Among those measures, military force and assimilation were implemented and they 

represented the starting point of innumerable moments of tension and conflict between 

Indigenous peoples, the federal government, and the governments of individual States. In 
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sum, the circumstances of oppression and harmful submission were set up. The Spring of 

a few became the long tragic Winter of Indigenous peoples.  

 

Identity grounded in tribal ancestry 

     MaŶyàáŵeƌiĐaŶàIŶdiaŶs’àfullàassiŵilatioŶàiŶtoàtheàdoŵiŶaŶtàEuƌo-American culture, and 

the death of ancestors, represent a loss of connection to their past. Nonetheless, even 

young American Indians today feel the need to search for elements of their identity, 

especially in the sense of belonging, for cultural and spiritual reasons. While they search 

for these links theyà haveà toà faĐeà theà doŵiŶaŶtà Đultuƌe’sà ďeliefà iŶà theà áŵeƌiĐaŶà IŶdiaŶà

peoples as largely vanished and irrelevant. 

     At this point, as has been mentioned above, literature and American Indian authors 

can help to publicize the truth about the issues. For example, in the novel Wolfsong, the 

Choctaw-Cherokee-Irish writer Louis Owens presents the main character, Tom Joseph, a 

young American Indian who appears to possess fragments of the knowledge his ancestors 

once had and returns to their land in an attempt to link the evidence of that place to his 

fragmented knowledge in order to recreate his own identity, his ͞self͟. Thus land and 

identity are links in a close interrelationship in which spirituality and other issues are also 

connected. By the end of the novel, Tom finds out that he must be open to change and 

influences from other cultures and across ethnic borders, and he is led to question what 

really determines his identity as an American Indian: skin colour, language or the values 

by which one lives. In this connection, Louis Owens analyses this theme in his work Other 

Destinies and asserts that 

 

For American Indians the problem of identity comprehends centuries of 

colonial and postcolonial displacement, often brutally enforced 

peripherality, cultural denigration – including especially a harsh 

privileging of English over tribal languages – and systematic oppression 

by the monocentric ͞ǁesteƌiŶg͟àiŵpulseàiŶàáŵeƌiĐa (4). 
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OǁeŶ’sàthoughtsàŵeetàWaƌdàChuƌĐhill’sàopiŶioŶàiŶàtheàseŶseàthatàAmerican Indians have 

been discriminated against for centuries since Europeans arrived in their land and the 

idea of their extinction, the makeover of full assimilation, has been spread. However, 

American Indians are neither a legend nor a myth of the past, as can be seen by their real 

life on reservations, urban places and other areas of the present-day industrial and 

technological developed world. Therefore, they are not a product of the imagination or a 

literary fiction. They know they have been displaced and lost much of their land, which is 

closely interconnected to their identity, beliefs, and their values, which differ from Euro-

American points of view. The tension between both American Indian and Euro-American 

cultures lies in the middle link of their intersection because of the lack of knowledge, 

understanding or many other reasons that are the subject of analysis further on in this 

dissertation. 

     Krupat observes that 

 

Identity, of course, is a matter not only of reclaiming the past but also of 

responding to the present, to the social, historical, and political forces 

thatàĐoŶstƌuĐtàtheà͚IŶdiaŶ’àoƌàtheà͚Jeǁ’àoƌ,àiŶdeed,àtheà͚áaĐƋuŵeh’àpeƌsoŶà

in a variety of ways (94). 

 

As tribal lands are a large number of separate territories which have become enclaves 

naŵedà ͞‘eseƌvatioŶs͟à in the different States of Northern America, the relationships 

between federally recognized American Indian tribes and the American government 

evolved indecisively, thus making identity issues become more complicated and so much 

thatà͞[e]ven the most astute of scholars has a difficult time discerning how policies were 

foƌŵulatedàaŶdàputàiŶtoàeffeĐt͟,àoďseƌves Vine Deloria, Jr. (American Indian Policy in the 

Twentieth Century, 3). Consequently, American Indian identity has assumed political 

dimensions that are interrelated with cultural ones. Understanding the complexities of 

historical and cultural relations between Euro-Americans and American Indians 

constitutes a challenge because, as mentioned above, the distinction between these 

peoples is in their way of knowing and seeing themselves in relation to all the other things 
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in the world. Regarding this dimension of ideŶtity,à iŶà heƌà essayà ͞áŵeƌiĐaŶà IŶdiaŶà

IdeŶtities:àIssuesàofàIŶdividualàChoiĐeàaŶdàDevelopŵeŶt͟,àMihesuah says that 

 

Indians who practice their specific tribal traditions and are profoundly 

affected socially, religiously, and politically by those traditions are often 

referred to as culturally Indian (15). 

 

In addition, the Laguna writer, Leslie Marmon Silko in Yellow Woman and Beauty of the 

Spirit tells us about the old days when there were no boundaries to divide the land, the 

peoples or the other beings, or to demarcate owned properties: 

 

The people and the land are inseparable, ;…Ϳ. In the old days there had 

been no boundaries between the people and the land; there had been 

mutual respect for the land that others were actively using. This respect 

extended to all living beings, especially to the plants and the animals. We 

watched our elders behave with respect when they butchered a sheep 

;…Ϳ;àǁheŶà theà tiŵeà Đaŵe,à itàǁasà soleŵŶ,à aŶdà theà ďutĐheƌà thaŶkedà the 

sheep and reassured it (85). 

 

 The Blackfeet writer James Welch shows this American Indian issue from a different 

perspective which gives a more complete idea of the interweaving spirit of the individual 

and the whole, the interrelationship of the self and the others or the community, a 

perspective particularly related to the American Indians of the present urban 

multicultural world. He depicts this in his work The Indian Lawyer, in the role played by 

the protagonist Sylvester Yellow Calf, who is a reliable, well-educated and reputable 

lawyer prominent in the society of the political town Helena, the state capital of 

Montana. When Sylvester is questioned about what he believes in, what is important to 

him, he answers with determination: 

 

Well, certainly Indian issues, water rights, mineral rights on reservations, 

alĐoholisŵ,àfaŵilyàissues.à;…ͿàTheàeŶviƌoŶŵeŶt,àǁildeƌŶess,àpƌeseƌvatioŶà
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;…ͿàGeŶeƌally,àtheàpƌoďleŵsàpooƌàpeople face in gaining a voice (51). 

 

Nonetheless, suĐhà͞ďigàdeals͟àaƌe ͞usuallyàhaŶdledàďyàtƌiďalàattoƌŶeysàaŶdàďigàlaǁàfiƌŵsàiŶà

WashiŶgtoŶ,à D.C.,à oŶà ƌetaiŶeƌ͟à ;ϭϭϵͿ,à says the narrator. Throughout the conversation 

between the Blackfeet American Indian lawyer and the American Democratic politician 

Fabares, the reader learns about differences of values and interests that characterize 

both cultures:à ͞Theƌe’sà aà ǁayà ofà lifeà iŶà MoŶtaŶaà thatà hasà toà ďeà pƌeseƌved.à ;…Ϳà

ĐoƌpoƌatioŶsàaƌeàďuyiŶgàupàfaŵilyàfaƌŵsàaŶdàƌaŶĐhes,àthey’ƌe buying up scenic lands and 

blue-ƌiďďoŶà tƌoutà ǁateƌà foƌà developŵeŶt͟,à iŶà Faďaƌes’à ǁoƌdsà ;ϱϮͿ.à “uĐhà issuesà aŶdà

dilemmas demand hard-working activists who believe in facing oppression and colonialist 

dominance with self-determination and love of the land until they reach what seems 

impossible iŶàŵaŶyàpeople’sàlife: justice, respect, liberation and harmony. 

 

 

Threats to American Indian heritage or tales of the dysfunctions of colonization 

     Questioning or arguing whether oŶe’sà ideŶtityà isàŵodeƌŶà oƌà postŵodern, the terms 

colonial or postcolonial are not so important as the value of VizeŶoƌ’sàteƌŵà͞survivance͟, 

͞setàagaiŶstàtheàĐoŵŵitŵentàtoàdoŵiŶaŶĐeàofàtheàWest͟ in his words quoted by Krupat in 

The Turn to The Native (94). An arrogant position was taken by mainstream Americans 

towards American Indians and other minority peoples. Their culture and values were 

looked down on as, for example, Linda Hogan states when she remarks that she comes 

͞fƌoŵàpeopleàǁhoàhaveàŶotàhadàpƌivilege.àThisàisàďeĐauseàofàouƌàhistoƌies. Those who are 

privileged would like for us to believe that we are in some way defective, that we are not 

smart enough, not good enough͟à;quoted by Krupat, 94). The problem is that American 

Indians did not write languages to record their thoughts and deeds, and therefore the 

early contact situations only allowed the possibility of reading behaviours rather than 

words until the process of change brought the power of writing. The fact of having no 

ǁƌitteŶàlaŶguagesàŵeaŶtàthatàáŵeƌiĐaŶàIŶdiaŶs’àopiŶioŶsàǁere excluded while European 

newcomers, missionaries and colonizers became the voices of history because they could 

write.  
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     Language is essential to meet and communicate with human beings and thus it 

becomes fundamental to cultural and political understanding.  However, American Indian 

languages were repudiated. For years, language was a political issue under the American 

fedeƌalàgoveƌŶŵeŶt’sàhistoƌiĐalàpoliĐyàofàsysteŵatiĐàsuppƌessioŶàofàNativeà laŶguagesà foƌà

American Indian students in boarding schools. That was historical pressure on American 

Indians who were expected to assimilate into Euro-American society. The process of 

assimilation which forced Native Americans to change their cultural identity and adopt 

ŵaŶyàeleŵeŶtsàofàtheàĐoloŶizeƌ’sàǁoƌldàǁasàalienating in almost every sphere. The fact is 

that colonization established dysfunctions related to Indigenousà peoples’à lifeà aŶdà

community structures which differed from tribe to tribe. Foƌà eǆaŵple,à PoĐahoŶtas’s 

father Powhatan was the weroance of the Algonquian tribe. This word means being a 

leader in case of war, and his power is restricted; a council of women would elect or 

ƌeŵoveàhiŵà fƌoŵà thisà Đhaƌge.àHeà Đouldà Ŷeveƌà ďeà Đalledà aà ͞kiŶg͟à asà thatà ĐoŶĐeptà hasà aà

completely different meaning; a British king has a very different type of power, such as to 

be able to sell, to exchange or give land away. In American Indian communities there was 

Ŷoà tƌaŶslatioŶà foƌà theàǁoƌdà ͞sell͟ in the context of land, because the concept did not 

exist. Another illustration of American Indian cultural singularity in signified 

representation can be highlighted by the Seri people who live on the coast of the 

Californian Gulf, in Mexico; ǁheŶàtheyàǁaŶtàtoàkŶoǁàaďoutàsoŵeoŶe’sàplaĐeàofàďiƌth, they 

ask: Miixöni quih zó hant ano tiij?, which means ͞ǁheƌeà isà youƌà plaĐeŶtaà ďuƌied?͟à aŶdà

ĐoƌƌespoŶdsàtoàtheàEŶglishàƋuestioŶà͞Wheƌeàaƌeàyouàfƌoŵ?͟à;‘ussà‘yŵeƌ,àϳϱͿ. British and 

European colonizers could not see and understand a different perspective of the world 

from that of their own, the world they knew. As regards this, for American Indians, 

translations in general connote violence for reasons of past memories concerning the 

various TƌeatiesàǁhiĐhàƌeŵovedàtheiƌàpeoplesàaǁayàfƌoŵà͞theiƌ͟à laŶd.àThe written word 

seemed to be more powerful than the oral word and it harmed American Indian 

sovereignty, identity and culture, that is to say their full heritage. American Indian identity 

is based on families, place, landscape and community. Therefore fragmenting policies 

became a great political issue for tribes, theà͞FiƌstàNatioŶs͟àofà today’s USA. Despite the 

complexity of this issue, the sigŶifiĐaŶĐeà ofà ďeiŶgà ͞IŶdiaŶ͟ should not be a product of 
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Hollywood movies, sentimentalized or colonising literature, or artefacts, but should 

derive impetus above all from an eco-spiritual and collective viewing of the world whose 

voice has been continuously silenced and ignored.  

     In this connection, the writer Beth Brant who is a Bay of Quinte Mohawk from 

TyediŶagaàMohaǁkà Teƌƌitoƌyà iŶà OŶtaƌio,à CaŶada,à iŶà ͞Theà Goodà ‘ed Road: Journeys of 

HoŵeĐoŵiŶgàiŶàNativeàWoŵeŶ’sàWƌitiŶg͟,àtellsàusàaďoutàEŵilyàPauliŶeàJohŶsoŶàǁhoàlivedà

at the end of the nineteenth century and early twentieth century. She was a notable 

bicultural Mohawk woman as a writer, poet, actress and revolutionary who faced racism 

and founded the movement of First Nations women writers. Brant quotes Johnson to 

suggest a few aspects of the American Indian eco-spiritual view of the world after colonial 

contact: 

 

There are those who think they pay me a compliment in saying that I am 

just like a white woman. My aim, my joy, my pride is to sing the glories of 

my own people. Ours is the race that taught the world that avarice veiled 

by any name is crime. Ours are the people of the blue air and the green 

woods, and ours is the faith that taught men and women to live without 

greed and die without fear (Johnson quoted by Brant, 91). 

 

Despite differentiated details, culture, family, language and education are characteristics 

common to all peoples; however, they are understood from many different perspectives. 

These conceptions can either separate or cut across group identities, and in this case 

colonizers used them as destructive weapons. Indeed, it would still take a long time until 

many American Indians could reciprocate through their constructive wielding of the 

ĐoloŶizeƌ’sà laŶguage.  IŶà thisà seŶse,à ĐoŶteŵpoƌaƌyà áŵeƌiĐaŶà IŶdiaŶs’à eǆpeƌieŶĐeà

concerning education, social status expectations and personal cultural development are 

central in leading them to a challenging world without the frontiers represented in North 

America by mainstream culture.  Race, class and gender are obstacles created to 

implement the categorization of people and to express the concept of a new order as 

well. 
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     Apart from its homogeneous connotation, theà ǁoƌdà ͞IŶdiaŶ͟à ǁasà iŶappƌopƌiatelyà

applied to the Indigenous inhabitants of theàáŵeƌiĐas,àtheà͞otheƌs͟àǁhoàǁeƌe forced to 

give up their languages in order to be conjugated in the language of the privileged class. 

As a result of that process, in Other Destinies Louis Owens admits that 

 

Contemporary American Indian writers have indeed most often 

permanently entered that class, possessing as they do a consistently 

high level of education (almost always at least one college degree) and 

mastery of English, a fact that certainly adds complexity to the 

overarching question of cultural identity (7). 

 

According to Owens, contemporary western people still urge American Indian children on 

reservations to be adopted by Euro-American families, a fact which extends the process 

of cultural and identity loss. So, for American Indian people it also seems they are 

constantly giving their children away to be educated. In this sense, Sherman Alexie in the 

novel The Absolutely TRUE Diary of a Part-Time INDIAN writes about Arnold Spirit Junior, 

a teenager from a thoroughly poor family from the Wellpinit Reservation ǁhoà͞feltà likeà

tǁoà diffeƌeŶtà peopleà iŶsideà ofà oŶeà ďodyà ;…Ϳà likeà aàŵagiĐiaŶà sliĐiŶgàŵyselfà iŶà half,àǁithà

Junior living on the north side of the Spokane River and AƌŶoldàliviŶgàoŶàtheàsouth͟à;ϲϭͿ.à

This fourteen-year-old boy with a stutter, a lisp and skull problems developed his talent 

for drawing as a result of his difficulty in speaking. He did not give up his dreams and 

decided to leave the Rez school in order to go to Rearden, the ͞ǁhites’àsĐhool͟ outside, 

about 20 miles from home where, as he said, ͞Eveƌyďody,à allà ofà theà studeŶtsà aŶdà theà

teacher, stopped to stare at me. They stared hard. Like I was bad weather͟à(58-59). More 

evidence of what means to be aàƌealà͞IŶdiaŶ͟àĐaŶàďeàaddedàǁheŶàtheàpƌotagoŶistàofàtheà

novel, Arnold S. Junior, in the geology class contradicted the teacher and explained why 

petrified wood is not wood. His assertion on the subject was accepted just because his 

ĐlassŵateàGoƌdy,à͞theàĐlassàgeŶius͟àtoldàtheàteaĐheƌà͞Uh,àaĐtually,àáƌŶoldà isàƌightàaďoutà

petƌifiedàǁood.àThat’sàǁhatàhappeŶs͟à;ϴϳͿ.àThisàpassage illustrates how hard it becomes 

for Euro-Americans to accept their ignorance of IŶdigeŶousà peoples’à culture and allow 
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themselves to interweave ǁithàáŵeƌiĐaŶàIŶdiaŶs’àtƌiďalàkŶoǁledgeàsoàthatàthey can enrich 

their own education. 

     In connection with this issue, it seems opportune to recall that the current western 

concept of ͞eduĐatioŶ͟à ĐoŶtƌastsàǁithà that of the ͞oƌalà tƌaditioŶ͟. If you do not go to 

school, in the European-American perspective it ŵeaŶsà youà haveà Ŷoà ͞eduĐatioŶ͟.à

Although formal schooling has been part of American Indian life for several generations 

now, the concept is different in traditional American Indian culture, because you learn at 

home. Somehow, American Indians were not given appropriate time to adapt to the 

characteristics of Euro-American culture.  

     In the nineteenth century, under federal American policies, American Indian families 

had to send their children to boarding schools where they would be stripped of their 

tribal identity. The expansionist expectations of the United States aimed at ͞eduĐatiŶgà

Native youth in the ways of the dominant society, a trend that was consolidated in the 

1880s as a key aspect of assiŵilatioŶistàteĐhŶiƋue͟à;ChuƌĐhill,àϱϭͿ.àNot only were children 

forbidden to speak their NatioŶ’sà laŶguageà ďutà alsoà pƌessedà toà ĐhaŶgeà iŶtoà a Euro-

American type of citizen. Boarding schools constituted a violent oppressive process for 

American Indian children as they were compulsorily removed from their homes and 

separated from their family environment. Such a procedure contributed to the alteration 

of most American Indian cultures because children were forbidden from going home to 

participate in their tribal ceremonies. These procedures that were gradually leading 

diverse peoples both to language and culture loss were truly significant, impacting upon 

American Indian identities with negative damaging consequences. As English became the 

common language, Native American languages and customs declined, thus affecting the 

eǆpƌessioŶàofàáŵeƌiĐaŶà IŶdiaŶs’à ƌelatioŶshipà toà theàphysiĐalàaŶdàspiƌitualàǁoƌlds. At the 

same time, mixed bloods increased as couples who met at boarding schools got married, 

older boys had to work on Euro-áŵeƌiĐaŶs’àfaƌŵsàaŶdàgiƌlsàasàhouseàseƌvaŶts who were 

submissive to assimilationist policies.  Consequently, boarding schools became a constant 

reference in contemporary Native American literature, because not only are the United 

States governmeŶt’s boarding schools responsible for tribal language loss but colonized 

American Indians also experienced humiliation and were physically punished when they 
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tried to speak their own language. In this regard, Joni Adamson quotes the words of the 

Acoma Pueblo writer Simon Ortiz, who ƌeŵeŵďeƌs:à ͞youà Ŷeedà toà getà puŶishedà aŶdà

embarrassed and humiliated just about once and then you learn to speak English pretty 

well͟ (117),à aà teƌƌiďleà eǆpeƌieŶĐeà alsoà eŵphasisedàďyà Kƌupat’s example of The Phoenix 

Indian School whiĐhà usedà ͞a ball and chain humiliation͟ (Turn to the Native, 96). The 

result of the system is bluntly summarised by Churchill when he refers to the American 

Indian supporters of the Indian Reorganization Act (IRA) in 1934: ͞suĐhàpeƌsoŶsàǁeƌeàallà

but drawn from the ranks of those indoctrinated in the boarding schools to see 

theŵselvesà iŶà ƌaĐialà ƌatheƌà thaŶà ŶatioŶal,à politiĐalà oƌà Đultuƌalà teƌŵs͟ (53), something 

which contributed greatly to division among American Indian peoples. 

     On the other hand, many ĐhildƌeŶà ǁeƌeŶ’tà taughtà Nativeà tƌiďalà laŶguagesà atà hoŵeà

because their parents believed that speaking English would contribute to their school 

success. Today young American Indian students are so interested in learning their 

aŶĐestƌalàNatioŶs’àlaŶguagesàthat they are taking lessons at University and at home with 

their grandparents or other eldest members of the community. Being unable to speak 

their tribal or theiƌàNatioŶ’sà laŶguageà isà feltàasàaàgƌeatà lossàofà ideŶtityàďeĐauseà ità isàveƌyà

difficult to express American Indian tribal perspectives in the English language. At the 

same time, American Indian writers are engaged in the process of transforming English in 

oƌdeƌàtoàpeƌvadeàtheàĐoloŶizeƌ’sàlaŶguageàǁithàtheà͞ŵoƌalàfoƌĐeàofàtƌiďalàpeƌspeĐtivesàaŶdà

traditions that would promote beneficial changes in the attitudes of individuals toward 

their responsibilities as members ofà laƌgeƌàhuŵaŶàaŶdàeĐologiĐalà ĐoŵŵuŶities͟, as Joni 

Adamson notes (117).  

     In contrast to IRA usurpers of tribal traditions, fortunately among many American 

Indian writers and poets, for example, Louise Erdrich in Tracks and Leslie Silko in 

Storyteller, we find testimonies about American Indian attitudes concerning the rejection 

of boarding schools. They did not want to attend lessons and adults did not want to let 

their children go to school which was many miles away from the community. Going to 

boarding schools ǁasŶ’tà ŵotivatiŶgà atà allà foƌà Nativeà American people, and so Krupat 

desĐƌiďesà thisàeǆpeƌieŶĐeàasà͞paƌtàofà theàNativeàáŵeƌiĐaŶàholoĐaust, and this holocaust 

too must be spoken and written, made known, so that the world can never forget͟ (96). 
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In spite of having gone through the coercion of boarding schools, however, many 

American Indians admit they felt they had learned things useful for themselves and for 

their people. Nevertheless, the main problem was the disrespect and indifference to what 

others are, the way they live or look like in the context of an arrogant totalitarian belief 

that the colonizers were superior to any other human being in the world. 

     In this sense, taking American Indians to boarding schools meant being educated to 

become ͞Đivilized͟à oƌà ͞ĐoloŶized͟:à Đlothes,à haiƌstyle,à Ŷaŵes,à laŶguage would be 

completely changed, and the reality would be an oppressive makeover. In photos of those 

times and those people, although they do not speak, their facial looks and expressions 

enable us to understand something of how severe their trauma and suffering was. 

Nevertheless, reading and writing in English have not destroyed the ongoing vitality of 

oral tradition that has been thoroughly important to American Indian literary authors 

such as the poets Ray Young Bear, Luci Tapahonso, Simon Ortiz or Ofelia Zepeda, and 

even for Rex Lee Jim, whose education at Princeton did not prevent him from writing 

poems in the Navajo language.   

     Adamson recalls Ortiz who noted that some people thought that American Indians had 

not resisted or they had forgotten and abandoned their feelings and character. As a 

matter of fact, before colonization American Indian peoples knew kindred ŶatioŶs’à

languages and cultures apart from their own and they could speak English, French and 

Spanish after colonization even against their will, if we consider how they were forced to 

learn them, but that was a way to go on living. Yet they have never forgotten their 

identity and their linguistic heritage in spite of having been forced to assimilate English 

ways of living into everyday life, to use the new language and to suppress their tribal 

ones. Thus, language has become an issue of relevant interest for American Indian writers 

who have been expressing their concerns in their literary work. 

 

How survival triggers a new language 

     From Ortiz’sà poiŶtà ofà vieǁ, the use of English was one of the strategies American 

Indians used to survive and never to simply replace their Indigenous tribal languages. 

Therefore, English was being transformed into an American Indian language sensitively 
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embedded in their tribal heritage, backgrounds and myths. In spite of being a person with 

Creek heritage, the editor of the Anthology ‘eiŶǀeŶtiŶg the EŶeŵy͛s LaŶguage, Joy Harjo, 

was not raised traditionally Creek and went to school where there were multi-heritage 

and mixed blood American Indian children like her; nevertheless, they were not allowed 

to speak their tribal languages. As a result of this, Harjo is not fluent in Creek and yet finds 

it difficult to express Indigenous tribal worldviews in English. Moreover, Adamson also 

admits that, taking into account the way she feels, she defines that type of language 

problem asà aà soƌtà ofà ͞ďƌutalà ďoƌdeƌ͟ (119). Such a difficulty as that requires an 

explanation for which João de Mancelos attempts to give a reason, at the same time that 

he also challenges us to think of further answers, as he contends: 

 

Contudo, é legítimo especular: poderia Harjo resolver o problema de 

expressão se escrevesse no idioma dos Creek? Tal não me parece viável, 

porque, embora a autora tenha algum conhecimento deste idioma, não o 

domina fluentemente (Jaskoski, 1996: 56). Para além disso, os poemas de 

Harjo não se destinam ao círculo limitado da sua tribo, mas a toda a 

comunidade literária norte-americana e até internacional. 

 

;͞áàLíŶguaàdoàIŶvasoƌàeàaàLíŶguaàdaàPoesia:àJoyàHaƌjoàeàoàDesĐoŶfoƌtoàdaà
LiŶguageŵ͟,àϭϴϰͿ 

 

Furthermore, from such an intercultural point of view as this, it appears that the English 

language can be a legitimate means for conveying interaction among people of different 

cultures. 

     Although peoples under a dominant culture do not speak their heritage language, they 

are still grounded in their cultures, traditions, ways of living, resulting in a mingled system 

that can be interpreted in the light of Mikhail Bakhtin. He presents reasons to explain 

what he calls a ͞hyďƌidiziŶgà laŶguage͟. Bakhtin suggests that the languages of differing 

social and linguistic groups, as well as the past and present languages of oral and written 

genres, interact in a transforming way according to changed intentions of expression, 

consequently giving way to the liberation of personal speech in new circumstances and 

experiences, a truth that helpsà theàǁƌiteƌà͞toà liďeƌateàhiŵselfà fƌoŵàtheàauthoƌityàofà theà
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otheƌ’sàdisĐouƌse͟ (119),à iŶàBakhtiŶ’sàǁoƌdsàthat Adamson has quoted so as to illustrate 

how Joy Harjo transforms the coloŶizeƌ’s language.  

     This process of why and how to take control of the use of the language is also 

observed by Simon Ortiz, as Adamson mentions:à͞áŵeƌiĐaŶàIŶdiaŶàpeopleàaƌeàseiziŶgàaŶdà

transforming English and making it meaningful in their own terms because the stake in 

theàpƌoĐessàofà͚liďeƌatiŶg’àlaŶguageàisàsuƌvival͟à(119). In point of fact, Ortiz conceptualizes 

͞plaĐe͟à toà eǆplaiŶà that people’sà ideŶtityà isà gƌouŶdedà in geographical locations where 

tƌiďalà people’sà Đultuƌe,à stoƌiesà ofà life,à Đustoŵsà aŶdà oral traditions emerged from, a 

coherent whole that is crucial in order toà tƌaŶsfoƌŵàEŶglishà foƌàáŵeƌiĐaŶà IŶdiaŶs’ own 

expressive purposes. 

    Thus, questions arise and lead to a reflection on the kind of education many 

contemporary American Indians want for their children, for example, going back to 

tradition and if so how much tradition they wish to recuperate, or if they want to leave 

uƌďaŶàlifeàaŶdàƌetuƌŶà͞hoŵe͟. Many American Indians were and are still poor as well as 

͞people without privilege͟ (Krupat, 94), as Linda Hogan states, so therefore it is not 

necessarily appropriate to speak of class, if possessions or financial capitalism are 

concepts that do not signify value for some. In contrast, their dreams may be quite 

different from the world famous ͞áŵeƌiĐaŶà Dƌeaŵ͟à which is deeply connected to 

consumerism and high ͞self-pƌeseŶtatioŶ͟. As is emphasized by the contemporary 

Laguna-Sioux author Paula Gunn Allen, ͞áŵeƌiĐaà doesà Ŷotà seeŵà toà ƌeŵeŵďeƌà thatà ità

derived its wealth, its values, its food, much of its medicine, and a large part of its 

͞dƌeaŵ͟àfƌoŵàNativeàáŵeƌiĐa͟à;The Sacred Hoop, 211), an ignored memory that factors 

into individualism, oppression, lack of human dignity and human freedom, conflicts and 

many other problems. Since early invasion of the Americas Euro-American life has been 

developed in terms of ideas of rejection of their own traditional and cultural ties so that a 

͞Ŷeǁàǁoƌld͟àĐouldàtakeàshape, a kind of attitude that contrasts with the American Indian 

sense of continuity of their human origins and collective memory. 

     According to Allen, American Indian traditional beliefs and values provide an 

advantageous sense of identity that can maintain the connections between individuals 

and their communities, which can bring significant socio-political consequences to society 
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as a whole. She highlights the place of women in society, respecting the traditional tribal 

systems, as she says:à͞IàǁƌiteàfoƌàtheàsaŵeàƌeasoŶàthatàŵouŶtaiŶàĐliŵďeƌsàdoàǁhatàtheyà

do:àďeĐauseàit’sàtheƌeà;…Ϳ.àEveŶtually,àIàĐame to understand that the pen is mightier than 

theàlaǁàďooks,àaŶdàthatàtheàiŵageàisàǁheƌeàtheàaĐtioŶàisàďegotteŶ.à;…ͿàǁƌitiŶgàisàiŶdeedàaà

sulleŶà aƌt͟à ;ϮϲϰͿ. Allen suppoƌtsà heƌà aĐtivistà Đlaiŵsà ďyà iŶĐƌeasiŶgà heƌà ĐoŵŵuŶity’sà

awareness of their need to control the Media definition, contexts and images of American 

Indians in order to reset the truth and destroy entrenched stereotypes, an attempt to 

deal with the dilemma of contemporary Indigenous issues of identity.  

      The Minnesota Chippewa writer Gerald Vizenor presents oppositional ideas in this 

sphere as he seeŵsàtoàǁaŶtàaà͞postiŶdiaŶ͟àtƌiďalàkŶoǁledgeàthatàisà͞ƌatheƌàdiffeƌeŶtàfƌoŵà

a return to dimly known traditional ways͟ (͞Cƌoǁsà ǁƌitteŶà oŶà theà Poplaƌs͟, 106). 

IŶteƌpƌetiŶgà͞ideŶtity͟àasà͞ŶatioŶalisŵ͟àdepends on another concept – ͞ĐoŶsĐiousŶess͟à– 

in the sense that it is important to have the understanding and capacity to see into the 

reasons of every action, otherwise national consciousness might bring the same dangers 

as tribal or ethnic or racial consciousness. In this regard, Frantz Fanon would support the 

opiŶioŶà thatà ŶatioŶalà ĐoŶsĐiousŶessàŵustà ͞ďeà eŶƌiĐhedà aŶdà deepeŶedà ďyà aà veƌyà ƌapidà

transformation into a consciousness of social and political needs, in other words into 

huŵaŶisŵ͟ (The Wretched of the Earth, 148) in order to develop the Nation through 

valuing the huŵaŶà ďeiŶg’sà digŶityà aŶdà Ŷotà ŵeƌelyà toà tƌaŶsfeƌà ĐoloŶialà legaĐiesà toà theà

formerly colonized people. In this connection, new questions arise concerning the 

meaning of the concept ͞humanism͟à today, and how real humanism can exist in a 

globalized world of class and racial diversity threatened by harmful racial divides. Yet, the 

term ͞humanism͟ has generated some controversy, particularly among many postcolonial 

theorists who are opposed to humanism as being a system which vaguely privileges the 

individual over the group, the personal over the collective, the power of the mind over 

the heart.  

          American Indians have survived out of their system through their commitment to 

resistance and survival, a theme articulated by many contemporary American Indian 

writers. In her essay ͞Native America and the Literary Tradition͟, Patricia Monture Angus 

announces the need to speak out to other cultures and to educate them about the 
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experience of racism against Native Americans because racial prejudice is affecting the 

recognition of American Indian literary work. In this effort, the English language actually 

helps American Indians ͞toàtalkàout͟àtoàotheƌàĐultuƌesàaŶd, particularly, to educate them 

about the experience of both racism and discrimination in order to cultivate respect for 

the right to differentiation. American schools often enact racial prejudice because many 

scholars doŶ’tà ƌecognize literary value in Indigenous authors. This provides one more 

example not only for many American Indians but even non-Indians that colonization is still 

very present. If we understand colonization both as a segregation process and a process 

encouraging homogeneity then our globalized multicultural world is at risk.  

     In her essay, ͞Teaching Native Autobiographies as Acts of Narrative Resistance͟, Laura 

J. Beard considers that the problem concerns every society and community in the sense 

that more and more high school classes involve a diveƌsityà ofà studeŶts’à identities, 

birthplaces and nationalities, which may be one of the primary effects of globalization. At 

the same time,àitàisàiŵpoƌtaŶtàfoƌàeveƌyàhuŵaŶàďeiŶg’sàself-balance to know who one is or 

where one comes from in order to feel grounded where one is, wherever one goes and 

whatever one does in the time and in the place one lives. Issues of power and resistance 

lead then to issuesàofàethiĐs:àƌespoŶsiďility,àaĐĐouŶtaďilityàaŶdàƌespeĐtà͞soàthatàeaĐhàofàusà

can engage actively with the social and cultural conditions that define our individual 

loĐatioŶs͟à;Beard, 110). While, in this regard, diversity is part of existence, if an American 

Indian seŶseàofà͞self͟à isàassoĐiatedàǁithà tƌiďalà ideŶtity,à toà ƌealiseà fullyàaàseŶseàofàNativeà

American identity is to realise one’sà liŶkà toà theà tƌiďe. Tribal relationships are different 

from European-American views of communities, for Vine Deloria Jr. points out in ͞Sacred 

Lands and Religious Freedom͟ that 

 

Indian tribes are communities in fundamental ways that other American 

communities and organizations are not. Tribal communities are wholly 

defined by family relationships, whereas non-Indian communities are 

defined primarily by residence or by agreement with sets of intellectual 

beliefs (75-76). 
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      In the essay ͞Native American Indian Literatures: Narratives of Survivance͟, Vizenor 

enhances the singularity of American Indian literature ͞eŵiŶeŶtà iŶà ďothà oƌalà

peƌfoƌŵaŶĐesàaŶdàiŶàtheàiŵagiŶatioŶàofàǁƌitteŶàŶaƌƌatives͟à;ϰϳͿ which tell about memory 

of creation stories, the painful knowledge of the way things happened, survival 

ceremonies, the humour of trickster’s narratives, and other experiences of life such as 

those concerning displacement federal policies of assimilation lived by the first students 

at boarding schools and with their families on the reservations. They enrich traditional 

stories or oral storytelling in the sense that they explain the relationship of American 

Indians to geographical places, to their native communities, moreover, keeping faithful to 

their spiritual beliefs, which is an essential component of Native American literature. 

     After the trauma of European contact and colonization, the relationship between 

spirituality, survival and healing resists and sustains the written word. Literature for 

American Indian people means freedom, survival, liberation from the still existing false 

stereotypes in the dominant European-American culture, and survival by growing 

resilience after the subjugation entailed by such stereotypes. Vizenor reminds us of these 

feelings heard in creation stories: 

 

 

Tragic wisdom is the source of Native reason, the common sense 

gained from the adverse experiences of discovery, colonialism, and 

cultural domination. Tragic wisdom is a pro-Native voice of liberation 

and survivance, a condition in Native stories and literature that denies 

victimry.  

(͞NativeàáŵeƌiĐaŶàIŶdiaŶàLiteƌatuƌes:àNaƌƌativesàofà“uƌvivaŶĐe͟,à53) 

 

Such feelings expressed in songs and oral stories did not find equivalent words in the 

language of dominance, the only language both Euro-Americans and American Indians 

could share, and thus Vizenor goes on to show his concern for written translations that do 

not adequately transmute American Indian realities, with the result that their truths are 

compromised, an argument embraced by many American Indian writers.  
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Froŵ AŵeriĐaŶ IŶdiaŶ ǁoŵeŶ’s seŶsitiǀity 

     Language is naturally ĐƌuĐialà toàtheàĐoŵŵuŶiĐatioŶàofàpeople’sà thoughtsàaŶd culture. 

Moreover, in the view of the diverse American Indian cultures, words are sacred and 

powerful. Different perspectives on the world and different cultural understandings face 

the problem of appropriate communication strategies. Louis Owens, in Mixedblood 

Messages, emphasizes áŵeƌiĐaŶà IŶdiaŶs’à self-determination and self-authorization 

concerning this issue:  

 

In literature by contemporary Indian authors, we find characters who 

constantly face this dilemma of an identity constructed within the 

authoritative discourse of the non-Indian world. In order to be 

recognized, to claim authenticity in the world – in order to be seen at all – 

the Indian must conform to an identity imposed from the outside (12-13). 

 

This dilemma might be solved by women, because in many American Indian communities, 

women are responsible for important aspects of the oral tradition in its ceremonial and 

ritual aspects. With regard to writing, American Indian women ͞[p]oets who have located 

a means of negotiating the perilous path between love and death, between bonding and 

dissolution, between tribal consciousness and modern alienation must light on the 

tƌaŶsfoƌŵatioŶalà ŵetaphoƌà toà aƌtiĐulateà theiƌà eǆpeƌieŶĐe͟à iŶà álleŶ’sà ǁoƌdsà ;ϭϲϮͿ.à

Articulating the balance between despairing of reality and the hope that life requires, 

reconciling the opposites, strengthens the female spirit of resilience. American Indian 

women have been misunderstood and stereotyped by Euro-Americans. Therefore, Native 

women have been developing their ability to write their own stories, because they 

believe it will encourage a change for the better, a call to others to resist the 

commodification that characterizes negative globalization and to commit to the values 

learned from tribal traditions and Indigenous people.  A new system of language is tacit in 

this process of creating spiritual word power which is linked with writing. In spite of being 

connoted with the Euro-American culture of superiority, American Indians have had the 

courage to accept it and overcome its complexity as they have understood that writing 
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can help the process of resistance. Through this skill a new strategy could be drawn up in 

order to share and speak out their beliefs, an innovative way to construct liberty or to 

accomplish the decolonization of American Indian peoples, desires that are common 

among contemporary American Indian writers, particularly women. With regard to this, 

Kateri Damm, quoted by Patricia M. Angus in her essay ͞Native America and the Literary 

Tradition͟, writes: 

 

Through the power of words we can counteract the negative images of 

Indigenous peoples. We can fight words with words. Then, with the 

weakening of colonial attitudes we can move together towards greater 

cultural, artistic and creative forms of expression that reflect the 

changing faces who we are. Along the way, our identity as Indigenous 

writers, whether mixed-blood or full-blood, will continue to inform our 

work and strengthen us spiritually and politically. We will look with two 

sets of eyes and hear with two sets of ears and we will speak from the 

place where we stand with full confidence in the power of our voices. 

Indigenous literatures will resist the boundaries and boxes. In reality, 

more of our varied voices will be raised in art, literature and music and 

the definitions of who we are will be forced to change. Our different 

voices will create a new harmony. More importantly we will open the 

borders to each other (40). 

      

     Decolonization and liberation are political and very complex processes, not without 

suffering. Moreover, American Indian people, women in particular, still bear the memory 

of violent and discriminatory practices of federal policies in their mind and heart. Thus, 

American Indian women write poems of liberation and survival to motivate the 

denunciation of a world full of prejudice as well as the moral corruption of European-

American society whose lifestyle and practices mean destruction, human and 

environmental abuse, injustice, murder, lies or alienation. Jeanne Perreault argues that, 

while the debate between those who support and those who reject the concept of 

͞ŵeŵoƌyàiŶàtheàďlood͟àĐoŶtiŶues,à ità isà iŶadeƋuateàtoàtheàtaskàofàuŶdeƌstaŶdiŶgàtheàƌoleà

thatàŵeŵoƌyàaĐtuallyàplaysàiŶàNativeàáŵeƌiĐaŶs’àpoetƌy.àIŶàtheàpoetƌyàofàJoyàHaƌjo,àǁƌitesà
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J.àPeƌƌeault,àŵeŵoƌyà͞asàaàpƌaǆis͟ (266) is conceptualized in the spiral that she uses to 

explain that everything you do has an effect and is interrelated. Her concept of memory 

emerges from the mixing of individual memories with the collective memories of stories 

and spirituality, which suggests a contribution to understanding the connections between 

the world of American Indian heritages and the world we are part of today, for example, 

in the way as Harjo invokes its cosmic elements in the prayer poem ͞‘eĐoŶĐiliatioŶ͟: 

 

Oh sun, moon, stars, our other relatives peering at us from the  

iŶsideàofàgod’s house walk with us as we climb into the next century  

naked but for the stories we have of each other. Keep us from giving  

up in this land of nightmares which is also the land of miracles.  

 

WeàsiŶgàouƌàsoŶgàǁhiĐhàǁe’veàpƌoŵisedàhasàŶoàďegiŶŶiŶg or  

end. 

Joy Harjo (The Woman Who Fell from the Sky, xv) 

            

   

     Harjo points up, in ‘eiŶǀeŶtiŶg the EŶeŵy͛s LaŶguage, the value of community when 

she states that important things develop around the table: ͞MaŶyà ƌevolutioŶs,à ideas,à

songs, and stories have been born around the table of our talk made from grief, joy, 

sorrow and happiness. We learn the world and test it through interaction and dialogue 

ǁithàeaĐhàotheƌ͟à;ϭϵͿ. She uses this metaphor to characterize the collection of essays by 

stating ͞Weàǁished the collection to be as solid as a kitchen table and imagined creating 

that kind of space within the pages of a book, a place where we could speak across the 

world intimately to each other͟ (21). One of the most apposite issues dealt with is that of 

the education of children and young adults, of great concern to writers and poets, 

espeĐiallyà ǁoŵeŶ,à ͞gatheƌedà toà speakà ƌegaƌdiŶgà theà futuƌeà ofà theà ĐhildƌeŶà iŶà aà ǁoƌldà

apparently governed by the greed of multinational corporations and to share ideas in 

presentations of speeches, songs and stories as wellàasàaàƌiĐhàaƌƌayàofàfood͟à;20). In what 

constitutes a metaphor, theà ͞kitĐheŶà taďle͟à isà uŶdeƌstoodà as a strategy or an effective 

traditional resource to get problems solved, because different people can communicate 

when they share a meal. Similarly to other communities and cultures in the world, the 
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ĐoŶĐeptà ͞kitĐheŶà taďle͟à ĐoŶtaiŶsàaà spiƌitualà sigŶifiĐaŶĐeà among American Indians in the 

sense that it symbolizes communicating many diverse features of their life experiences. In 

this regard, a good deal of connecting happened nightly in the Salish Metis American 

Indian writer Lee Maracle’sàkitĐheŶàǁheƌeàáŵeƌiĐaŶàIŶdiaŶàǁoŵeŶàshared their concerns 

about tribal community and read stories and poems to each other.  

 

We also share the questions of any artist doing her work within any 

culture. That work demands truth telling, for any poet, writer, or artist 

in any tribal community must certainly measure herself against the 

truth. We, too, appreciated the differences between us, and recognize 

that though the differences may sometimes be difficult (which can 

include old tribal enmities and divergent customs) these were to be 

appreciated, for our differences add dimension to any knowledge. We 

wondered about other native women who were in the kitchens and 

streets throughout the hemisphere. What were they singing, speaking, 

and writing?  

(‘eiŶǀeŶtiŶg the EŶeŵy͛s LaŶguage, 23)  

 

Despite the fact that many American Indian writers suffer discrimination as they are 

bilingual and do not speak English as a first language, thus possibly showing a different 

linguistic accent and expressions, Joy Harjo and Gloria Bird, a poet from the Spokane tribe 

of Washington state, decided to celebrate the diversity of life experiences shared by long 

silenced and marginalized American Indian women who come from a variety of cultural 

backgrounds, presently denominated as belonging to a multicultural society, and 

gathered to create a collection of diverse literary texts transforming real space into the 

pages of a book of healing and reconciliation, of survival and resistance, an anthology: 

ReiŶǀeŶtiŶg the EŶeŵy͛s LaŶguage, written in the dominant idiom, English, once used to 

trade (past) and now a bridge language (present),àfoƌà͞soŵethiŶgàisàeŵeƌgiŶgàaŶd coming 

iŶtoàfoĐusàthatàǁillàpolitiĐizeàasàǁellàasàtƌaŶsfoƌŵàliteƌaƌyàeǆpƌessioŶ͟, as Gloria Bird notes 

(22). This work suggests that American Indians are making their trail towards a promising 

future and a welcome rainbow. Their dream is to achieve a strong spiritual position in the 
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world through a process of feeding memory to reaffirm ancient heritages which will 

strengthen both their cultural identity and their dignity. 

     This important contribution to Native American literature and culture recalls how 

sigŶifiĐaŶtà ǁoŵeŶ’sà ƌoleà isà iŶà áŵerican Indian culture, including today. Moreover, the 

present time is linked to the past. For example, take the quite recent event related to a 

two hundred-year-old story passed orally from grandmothers and other elders in the 

Shoshone-Bannock tribe. A great woman, Sacagawea, a teenage captive of the Hidatsas, 

was sent to be an interpreter for the explorers Lewis and Clark in their expedition to the 

Northwest Pacific from 1804 to 1806. She had to lead them hundreds of miles west of her 

homeland, to what is Idaho nowadays and, due to the fact of being a tribeswoman, she 

ŵadeàpossiďleàtheseàeǆploƌeƌs’àĐoŶtaĐt with the American Indian peoples whose territory 

they passed through. This experience lived by that woman continues today, 

commemorated on the first U.S. coin that honours a Native American individually and 

collectively. Her great-gƌaŶddaughteƌ,à‘aŶdy’làTetoŶ, a twenty-three-year-old Shoshone-

Bannock/Cree woman is the image that represents Sacagawea on the coin. In his article, 

the Yaqui author Ben Winton tells us further interesting details to enhance the fact that 

͞ƌegaƌdless of history, two centuries later the lives of Sacagawea and Teton have 

irrevocably intersected, changing the future for Native people – Native women, 

particularly – forever͟ (90). Such a deed represents an important symbol to the American 

people with its official acknowledgement of IŶdigeŶousà people’sà ĐƌuĐialà ƌoleà iŶà theà

expansion of the United States. Teton is a modern young American Indian woman who 

feels happy for herself and, above all, she looks to what the coin will do for Native people 

as she admits that ͞It’sàaàshiŶiŶgàlightàfoƌàallàNativeàpeople.àTheà21
st

 century is a time for 

all Native people to do what is right for all our ancestors. If it ǁeƌeŶ’tàfoƌàtheàĐoiŶàaŶdàŵyà

education, I might still be living on the reservation͟ (Winton, 90). On the one hand, this 

Shoshone-Bannock/Cree young woman is proud of having been educated to become a 

citizen of the U. S. A. but her personal pride is raised higher when she links it to her 

ancestral heritage, thus highlighting her American Indian identity. Moreover, Teton hopes 

thatà thisàeveŶtàǁillà stƌeŶgtheŶàallàáŵeƌiĐaŶà IŶdiaŶàpeoples’à soveƌeigŶty.àásàaàŵatteƌàofà

fact, the concepts of awards aŶdà valuesà doŶ’tà weigh the same as in European and 
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American society. American Indians welcome them and feel happy for they are gifts, but 

they feel even happier to share them with their community. On the other hand, this event 

is rather mistrusted among many American Indians, who cannot see Sacagawea as a 

reliable tribal ancestor, and thus a positive symbol of the American Indian cultural legacy, 

given her cooperation in an expedition destined to contribute to the invasion of American 

Indian lands. Moreover, everything that can be known about Sacagawea has been 

transmitted through oral story or the Euro-American version written by Lewis and Clark in 

their journals on the expedition. With regard to this, some American Indian women 

writers are presently working on this truth beĐauseà͞WeàdoŶ’t hear her voice. ;…ͿàáŶdàtoà

kŶoǁàtheŵàyouàhaveàtoàhaveàaŶàiŶtiŵateàƌelatioŶshipàǁithàtheàtƌiďe͟,àHaƌjoàadŵitsà;Haƌjoà

and Winder, 13). In addition, Cherokee writer Diane Glancy wrote Stone Heart: A Novel of 

Sacagawea to release her voice from the silence so that Sacagawea can be heard as she 

recounts the path she has travelled,àfoƌàeǆaŵple:à͞OŶĐeàyouàǁeƌeà“hoshoŶi,àtheŶàHidatsa,à

then Charbonneau. Now you'll speak horse iŶà “hoshoŶià foƌà theàǁhiteàŵaŶ͟(13). In her 

interview broadcast by BookTV (2003) Glancy explains how it was very hard work until 

she arrived at the river bank where the young teenager Sacagawea left the tribal 

community to accompany the explorers, as that was the time she could hear her voice. 

About this experience of bending time,àHaƌjoàaffiƌŵsàthatàŵeŵoƌyàoƌàtheàhuŵaŶà͞spirit͟à

can travel back to the pasts of other people with whom we have a connection (and even 

projected forward for that matter): 

 

TheàĐoŶŶeĐtioŶàisàdyŶaŵiĐ.à;…ͿàáŶdàthat’sàtheàdiffeƌeŶĐe,àďeĐauseàǁheƌeà

I come from, that particular spirit lives. Your spirit can travel back – or 

forwards, depending – aŶdàĐoŶŶeĐt,àďeĐauseàit’sàtheƌeàaŶdàpaƌtàofàyou.à 

(Harjo and Winder, 11-12) 

 

Thus, Harjo articulates that time is both an endless and yet very present being; it is 

circular and moves the same way as words and people, all interconnected throughout 

stories. 

     Sharing what people do is part of the collective, it is memory perpetuated in words, 

which is why storytelling has always been important in the lives of American Indian 
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peoples. They feel proud of their oral traditions as they are stories that bring visibility to 

theiƌàĐoŵŵuŶities’àĐultuƌe. From their point of view, storytelling is more than just a form 

in the sense that it involves different beliefs about both truth and knowledge; stories 

eduĐateà people’sà ǁisdoŵà aŶdà skillsà iŶà theà haƌŵoŶiousà dialogiĐà ǁayà ofà seaƌĐhiŶgà foƌà

solutions or taking decisions about life in the community. 

     In regard to such a feeling of his IŶdigeŶousàaŶĐestoƌs’àsuƌvival,àVizeŶoƌ brings out the 

power of oral words, because they are sacred in the sense that they contain a significant 

spirit of life of which they are expression, image and sound. Therefore, even the rhythmic 

breathing or the silences between spoken words in the way of American Indian oral 

tradition do not mean the same as written language:  

 

Native American Indian survivance is a sentiment (...) common sentiment 

of survivance (...). Native survivance is heard in creation and trickster 

stories, dream songs, visions, and other presentations in thousands of 

Native languages in North, Central, and South America. Some of these 

diverse oral narratives have been translated and published (...) written 

translation (...) is not a representation of oral performance, and even the 

best translatioŶsàaƌeàsĐƌiptuƌalàƌeduĐtioŶsàofàƌiĐhàoƌalàŶuaŶĐes͟. 

 (͞Native American Indian Literatures: Narratives of Survivance͟, 53) 

 

TheàǁoƌkàofàŵaŶyàNativeàáŵeƌiĐaŶàauthoƌsàisàŶotàĐategoƌizedàǁithiŶàtheà͞ďouŶdaƌies͟àofà

the European-American concept of literature. There has been a vast increase in books 

being published by Native American authors in the last thirty – forty years: Navarro Scott 

Momaday, James Welch, Louise Erdrich, Leslie Marmon Silko, Diane Glancy, Ella Cara 

Deloria, Lee Maracle, Louis Owens, Sherman Alexie, Gordon Henry, Tomson Highway, Joy 

Harjo, Linda Hogan, Wendy Rose, and many other significant authors who write Native 

American literature – novels, poems, life stories and biographies of well-known leaders, 

sacred stories or plays. In her essay ͞Native America and the Literary Tradition͟, Angus 

ponders the characteristics of literary work, raising theàƋuestioŶ:à͞Whatà isàgƌeatàEŶglishà

liteƌatuƌe?͟(22) and wonders whether the emergence of a written storytelling tradition 

among American Indians is part of the literary tradition. She asks: ͞PlaiŶàaŶdàsiŵple,àisàità
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liteƌatuƌe?͟à “heà doesà Ŷotà ǁoƌƌyà aďoutà Nativeà áŵeƌiĐaŶà ǁƌiteƌs’à appƌopƌiatioŶà ofà theà

͞ĐoloŶialàlaŶguage͟àďeĐauseàthisàisàhoǁ they can tell things their way, through their eyes, 

and in their voices. Angus, who uses English, a language she learned compulsorily, is thus 

able to communicate her experience creatively ͞aĐƌossà theà ŵaŶyà ŶatioŶà liŶesà aŶdà

languages of Native America͟à;ϮϮͿ: 

 

What is also overlooked is what my people have done with language! We 

have taken a language that does not speak for us and given it a new life. 

Perhaps we break all of the structural, style and grammatical rules. But 

we have learned to use a language which was forced upon us to create 

powerful messages which convey to you our experience. I do not call this 

a problem. I call it creativity. It is time my people give themselves credit 

for the great things we have accomplished against great adversity, rather 

than continuing to accept and embrace our exclusion. I am proud of my 

people (23). 

  

     In the same way, in the interview ͞TheàCiƌĐulaƌàDƌeaŵ͟àwith Laura Coltelli contained in 

The Spiral of Memory, Harjo shared the creative process behind her poetry, an ongoing 

process that matures during an often long trail of memory and which she feels empowers 

her heart, for her the crucial original source of language, as she says: 

 

Ià ďegiŶà ǁithà theà seedà ofà aŶà eŵotioŶ,à aà plaĐeà ;…Ϳà speakiŶgà ǁoƌds,à

listeŶiŶgàtoàtheŵ,àǁatĐhiŶgàtheŵàfoƌŵà;…ͿàaŶàofteŶàloŶgàjouƌŶeyà;…Ϳàtheà

blur of theàŵeŵoƌyàofàtheàsuŶàoŶàsoŵeoŶe’sàĐheek,àaàĐeƌtaiŶàsŵell,àaŶà

ache (73). 

 

In identifying the language of poetry with ties to oral tradition, Harjo suggests that writing 

American Indian poetry goes beyond the boundaries of conventional literary text and art 

canons, and it shoǁsàtheàpoet’sàaďilityàtoàestaďlish an emotional dynamics that explores 

the pain or the pleasure, the facts or the dreams, associated with American Indian 

existence. This is a point to be analysed later in this dissertation, how Harjo explores the 

role of the artist in society, the quest for love, memory, family, identity, loss, sovereignty, 
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the significance of being human, just, environmentally aware, tolerant, friendly and 

liberated, because according to her a poet should become truly engaged in her role as an 

active citizen and as a person who expresses positive feelings. Harjo belongs to a 

generation of women writers who lived throughout historically intense moments: the 

Vietnam and Cambodia wars, the rise of the American Indian Movement, the Wounded 

KŶeeà eveŶt,à theà Civilà ‘ightsàMoveŵeŶtà aŶdà theà ĐhaŶgesà ďƌoughtà toà ǁoŵeŶ’sà livesà ďyà

Feminist Movements. Harjo is writing political poems but they are also personal. She 

exceeds the boundaries of conventional personal poetry to transform it into collective 

poetry that is characterized by the use of rich language and innovative combinations of 

cultural diversities, both autobiographical and political experiences. At the same time, in 

heƌà essayà ͞PolitiĐsà aŶdà theà PeƌsoŶalà LyƌiĐà iŶà theà Poetƌyà ofà Joyà Haƌjoà aŶdà C.D.àWƌight͟,à

Jenny Goodman mentions Denise Levertov who contends that writers of poetry are as 

sensitive to the personal and the public as one, so that categorizing their poems would be 

impossible because the ͞didaĐtiĐà ǁouldà ďeà lyƌiĐal,à the lyriĐalà ǁouldà ďeà didaĐtiĐ͟ (35). 

Moreover, Goodman attempts to analyse the way to distinguish the rhetoric of poetry 

from other kinds of rhetoric, and she asserts that theà ͞task of reading contemporary 

poems rhetorically is an especially challenging one, considering the framework of many 

disĐussioŶsàsuƌƌouŶdiŶgàƌeĐeŶtàáŵeƌiĐaŶàpoetƌyàaŶdàespeĐiallyàtheàpeƌsoŶalàlyƌiĐ͟ (38). In 

this context, it could be suggested that poetry does not always mean personal expression 

of emotion. 

      In identifying a tendency toward ignoring or simplifying certain interpretations of 

literary work such as poetry, Jenny Goodman both as a critic and a poet contends that 

͞iŶŶovatioŶsà iŶà poetiĐà foƌŵà ĐaŶà heighteŶà aŶdà eveŶà ĐhaŶgeà poets’à aŶdà ƌeadeƌs’à

consciousness of the language and other symbols that frame public life͟;ϯϲͿ. She explains 

her assertion concerning rhetorical points of view in the hope of accounting for the 

particular ways in which poems make meaning without causing a separation between 

public and personal poetry, but rather considering the appropriate contemporary poetic 

language to balance politics and poetry. Based on Kennethà Buƌke’sà ƌhetoƌiĐalà theoƌy,à

Goodman considers theà ͞paƌtiĐulaƌà ǁaysà iŶà ǁhiĐhà liteƌatuƌeà peƌsuades͟ (37) people, 

encouraging readers to an understanding of the relationships between rhetoric and 
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poetiĐsàǁhoseàƌootsàaƌeàiŶàáƌistotle’sàRhetoric. áƌistotle’sàƌhetoƌiĐal theory enables us to 

understand language as a process. In that process the speaker uses language to persuade 

people to move toward action in puďliĐà plaĐes.à OŶà theà otheƌà haŶd,à áƌistotle’sà Poetics 

offers arguments as to how to analyse poems as made objects that resultàfƌoŵàtheàpoet’sà

art skills. With regard to this assertion, Haƌjo’sà ǁoƌds support her argument against 

forcing explanations onto literary works as she says:  ͞poeŵsà ĐaŶà eǆistà ďyà theŵselves.à

They do not need explanations. The prose accompaniments are part of the overall 

performance. I am always aware of several voices and each has its own root of impulse 

aŶdàƋuality͟ (Harjo and Winder, 32). At this point, it seems relevant to consider the social 

dimension of the text in the way David Callahan contends that 

 

Literary analysis is a response to one of the complex ways in which 

human beings make meanings out of life. As such it is personal, as a novel 

is personal, but it is also social, as a novel is also social. 

 (Contemporary Issues in Australian Literature, 7) 

  

Furthermore, according to Burke, art is implicated in politics, a belief related to literary 

forms that Goodman emphasizes by quotiŶgà Buƌke’sà ĐoŵpƌeheŶsiveà defiŶitioŶà ofà

ƌhetoƌiĐ,à ͞theà useà ofàǁoƌdsà ďyà huŵaŶà ageŶtsà toà foƌŵà attitudesà oƌà toà iŶduĐeà aĐtioŶsà iŶà

other huŵaŶà ageŶts͟à (38), despite his warnings that we need to control an extremely 

historicist approach because it might result in negligence of laŶguage’sàdyŶaŵiĐsà iŶà theà

literary text. In contrast, within an American Indian context art is not centrally considered 

in the dimension of beauty and aesthetics but rather how helpful it is to people. Barbara 

Kingsolver, to take one of many examples,àƋuestioŶsàǁhetheƌàǁeà͞shouldàpƌoĐlaiŵàthat 

aƌtà shouldà ďeà politiĐal͟à although sheà agƌeesà thatà ͞liteƌatuƌeà shouldà iŶfoƌŵà asà ǁellà asà

enlighten͟à(Small Wonder: Essays, 213). As a tool of communication and of making sense of 

the world revealed through experience, language is thus closely connected to being in the 

space of life. The poet transforms it into an important aspect of existence. As such poetic 

language is both a literary and political expression of the cultural and social moment 

which theà ǁƌiteƌ’sà ĐoŶsĐiousŶess perceives. The last three decades of the twentieth 

century were characterized by wars, dictatorships and social movements among people 
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who felt injustice and discrimination; the members of these groups and the contemporary 

generations of writers all together gave larger visibility to the diverse situations 

represented by displacement, poverty, oppression and constantly evolving political 

landscapes. 

     Language and poetry become mediators of worlds and transform them either as 

borders or as a process of liberty. In the light of this, Joy Harjo has created a dynamic 

poetry in a way that transforms language into art to tell us about the civil war which 

occurred in Estelí, Nicaragua, as she shows in lines thirteen, twenty-two up to twenty-

four, thirty-eight and thirty-ŶiŶeàofàtheàpoeŵà͞‘essuƌƌeĐtioŶ͟: 

 

WeàaƌeàallàiŶàaàďallooŶàthat’sàaďoutàtoàsplit 

;…Ϳ 

                                                     I rock in a barrage of fever 

feel the breathing sweat of the whole town stop, pause and begin again. 

;…Ϳ 

We all watch for fire 

                                   For all the fallen dead to return 

and teach us a language so terrible 

                                                              it could resurrect us all. 

 

(In Mad Love and War, 17-18) 

 

áĐĐoƌdiŶgly,à eveƌyoŶe’sà stoƌyà ďeĐoŵesà visiďleà aŶdà uŶdeƌstaŶdaďleà iŶà theà violeŶtà

devastating space of war in that mountain town near the border with Honduras. 

Furthermore, poets and writers need to adapt myths to contemporary human and world 

paradoxes in order to turn them into the objects of social judgment. All human beings 

take part in experience and their physical senses are accordingly activated; verbs used to 

signify sight, touch, smell, and hearing recur constantly. A personal experience may be 

defined as lyrical because it generates emotions, whereas the political refers to the 

separation of power in social interactions; at the same time, all social interactions involve 
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power whether used consciously or unconsciously. In this sense we may say that human 

beings and their life stories articulate both a poetics and a politics. 

     Contemporary American poetry is often written by activist poets who are involved in 

political and social struggle and therefore we may say that it is political poetry.  For many, 

however, all writing is political because it deals with human beings and our perceptions of 

the world, so it is inevitably bound up with questions of power, hierarchy and society. 

Reading from a rhetorical perspective, Goodman hopes her criticism on contemporary 

áŵeƌiĐaŶàpoetƌyà͞ĐaŶàaĐĐouŶtàfoƌàtheàpaƌtiĐulaƌàǁaysàiŶàǁhiĐhàpoeŵsàŵakeàŵeaŶiŶgàďutà

that does not impose a false dividing line between poetry and public discourse͟ (36). A 

diffeƌeŶtà ͞LaŶguageà ǁƌitiŶg͟à aŶdà ͞LaŶguageà poetƌy͟à spƌiŶgs fƌoŵà ͞poeŵsà thatà alsoà

exceed the boundaries of theàstaŶdaƌdàpƌivateàlyƌiĐ͟ (40). Goodman mentions Harjo as an 

innovative poet because her writing emphasizes generational experiences and also seeks 

an intimate communication with readers. Moreover, writers aƌeà͞acutely conscious of the 

ways in which their poetic expression is shaped by the available literary and political 

discourses of their cultural moment͟à ;40). Goodman makes another important point 

concerning contemporary women poets and that is their relationship with avant-garde 

movements, since they do not fear whether their ideas are surprising or shocking.   

     Furthermore, feminism focuses on the belief of justice in the sense of collective 

responsibility instead of attributing blame individually. More than calling for equal rights, 

feŵiŶistà aĐtivistsà aƌeà ĐoŶĐeƌŶedà aďoutà ǁoŵeŶ’sà oppƌessioŶà aŶdà otheƌà ĐoŶĐeptioŶsà ofà

feŵiŶisŵ,à aà positioŶàM.à Kayà Haƌƌisà highlightsà iŶà theà seŶseà ͞thatà allà peopleà haveà eƋualà

value as human beings, that harmony and felicity are more important than power and 

possessioŶàaŶdàthatàtheàpeƌsoŶalàisàpolitiĐalà…àwhich means that core values must be lived 

and acted upon in both public and private arenas͟ (quoted by Riley, 93).     

     At this point, from feminist worldviews to multicultural views on race and ethnicity can 

be observed the wide and deep engagement of prominent North-American women 

writers and poets, such as Barbara Kingsolver who argues for the environment, but also 

paƌtakesà ofà theà visioŶsà ofà ádƌieŶŶeà ‘iĐh’sà soĐialà justice, Toni Morrison and her work 

supporting greater attention to the realities of African American women, or Joy Harjo, 

who perseveres in her attempt to write about the life experiences of her unjustly and 
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unethically treated people in order to aid survival and healing as a way to find or provide  

͞aŶĐhoƌage͟à foƌà áŵeƌiĐaŶà IŶdiaŶsà iŶà theà pƌeseŶt. Getting the facts right, they are 

examples of writers who form and share the same thread, a common activist effort to 

bring to light diverse issues concerning the life of the community or to awaken as well as 

toàdevelopàpeople’sàaǁaƌeŶessàsoàasàtoàadoptàaàŶeǁàǁayàofàseeiŶg,àliviŶgàaŶdàiŶteƌaĐtiŶgà

with their surrounding world. It is important, today more than ever before, to recognize 

people’sàiŶdividualàaŶdàiŶstitutioŶal responsibilities for the improvement of social values 

and dreams such as justice and equality, based on interaction, respect and responsibility, 

addedà toà theà ͞ethiĐsà ofà Đaƌe͟à ;‘iley,à ϵϰ). Otherwise, the world will go on socially and 

humanly devalued, emptied of civility, a world of separate people living apart without 

healthy human interrelationships.  

     IŶà additioŶà toà theseà visioŶs,à paƌtiĐulaƌlyà fƌoŵà Joyà Haƌjo’sà peƌspeĐtive,à heƌà poetƌyà

designs a world free of ͞binaries͟, a world that includes and sustains people without 

dividing them for exclusion/discrimination purposes or categorizing them according to 

their ethnic group, gender, class or access to resources for our human condition reminds 

usàthatà͞WeàaƌeàeaƌthàaŶdàǁateƌ,àjustàasàǁeàaƌeàfiƌeàaŶdàďƌeath. We are each evidence of 

ŵaleà aŶdà feŵaleà poǁeƌ,à allà theà ǁayà ďaĐkà toà theà veƌyà ďegiŶŶiŶg͟à ;Soul Talk, Song 

Language, 98).  Seeing and living in a society like that, in which a part of the whole 

diversity is disrespected, devalues and segregates people, so that Harjo and other 

contemporary American writers share a non-hierarchical attitude towards a world 

connected to patterns of justice and grounded in the honest interrelationship of words 

and facts. Through writing or speaking and doing they are contributing to making a better 

world and supporting huŵaŶà ďeiŶgs’à Ŷeedà toà Đƌeateà aà Ŷeǁàǁayà ofà learning as well as 

interacting healthily with everything and everyone, since the whole world around is 

universally interconnected: people, animals, plants, the Eaƌth’sàresources, and the sky – 

the universe.  In the light of this, as citizens of the world, people need to develop a 

dynamics of social change, so that they ďeĐoŵeà aǁaƌeà ofà eaĐhà oŶe’sà ƌespoŶsiďilities,à

interdependence, respect, and relationship with the environment. Thus, we are 

inculcating an ͞ethics of care͟ (Riley, 94) on which an equitable just life can rely. They are 

the basic roots for a more tolerant and wise conception of social justice. In this regard, 
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feminist movements have increased our awareness of several issues - harmony, justice, 

equality, the personal and the collective - as responses to theories concerning justice both 

as a concept and as a practice, in the sense that it is necessary to benefit all individuals 

despite their different positions within society and through a process that recognizes 

them as active members of the whole. 

      In point of fact, from the late twentieth century on, ideology and theory appear to 

grow side by side so that political liberalism conjugated with justice and equity for the 

common good of humankind reinforce the perspective of the feminist social justice 

presented by contemporary American women writers in their literary work. Accordingly, 

in the essay ͞CoŶteŵpoƌaƌyà FeŵiŶistà Wƌiteƌs:à EŶvisioŶiŶgà aà Justà Woƌld͟,à Jeannette E. 

Riley suggests some reflective guidelines to discuss such complex questions, which shows 

how hard it might be to reach a coherent goal peacefully, especially due to the several 

installed interests of those who are in control of power. It seems then that, by moving the 

process forward through activist strategies such as literary work, just rights can be 

achieved. Regarding this, Riley writes about the feminist theorist Jane Flax’sà positioŶà

concerning this issue as she comments that ͞Flaǆà believes justice should incorporate 

reconciliation of diversities, reciprocity of authority and decision making, recognition of 

the legitimacy of all people,àaŶdàaàďalaŶĐeàofàjudgŵeŶt͟ (Riley, 92). In this sense, if justice 

is conceived as a process, it will strengthen the spirit of feminist social justice and respect 

the characteristics of interrelationship and interdependence that emerge from feminist 

literature as critical social elements. Practicing justice as a process, the interconnection of 

individual responsibility increases towards collective responsibility, human beings live life 

meaningfully and in balance among diversity. That is how personal and political, or 

private and public, perspectives respect each other’s values. A just society recognizes the 

interdependent articulation of all its citizens and the environment on the understanding 

that all their members are social actors who interact and react to attitudes or behaviors 

of others and to their living circumstances. Unsurprisingly, literature plays an 

extraordinarily active role in this world. 
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The power of words for an interconnected multi-valued human world 

     This dissertation represents an attempt to reflect on Joy Harjo’sàpoetƌy in terms of its 

characteristics which can engage readers by tackling truth, mythic memory, 

inter/multicultural relationships, respect and other human values, cultural beliefs or 

liberation at the same time as she sets off for ancestral tribal land roots and knowledge, a 

journey to regain communal identity, and other diverse concerns that move on like a 

͞spiƌal͟à from personal to collective and then to a global dimension. There is a sense of 

humanity and of community that pervades her poetry, and she knows she is the voice of 

silenced or often wrongly visible minority people, ͞paƌtàofàaà ĐoŵŵuŶityàofàǁƌiteƌsà thatà

represent groups traditionally excluded from the liteƌaƌyàŵaiŶstƌeaŵ͟ (Goodman, 40), 

Harjo says:  

 

I’veà ďeeŶà espeĐiallyà iŶvolvedà iŶà theà stƌugglesà ofà ŵyà IŶdiaŶà peoplesà toà

maintain a place and culture in this precarious age. My poetry has 

everything to do with this. I came into writing at a poignant historical 

moment. I was lucky to be a part of a major multicultural movement with 

other writers. 

(quoted by Goodman, 40) 

 

     Haƌjo’sàpoetƌy invites listeners and readers to sit together round her table and see how 

the interrelationship of words and deeds can enlighten human beings to converge on 

harmony as well as influence their attitudes to help the world evolve better and justly. 

Moreover, in the Introduction to the anthology ‘eiŶǀeŶtiŶg the EŶeŵy͛s LaŶguage, Harjo 

opens the discussion through what we can call dialectical human spirituality, which posits 

a new theory to explain the principles on which people exist as human beings all together 

sharing the same home and the same condition of being human. Believing firmly in the 

theory of dialectical human spirituality certainly means attempting to find a way to 

solutions for the problems and dilemmas of the global human community. In this 

ĐoŶŶeĐtioŶ,àHaƌjo’s theory is that all change results from the convergence of the diverse 

social and cultural forces which come into conflict because of spiritual needs. Therefore 

she challenges our awareness, asking us to listen to the circumstances where people grow 
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aŶdà live:à ͞Weà leaƌŶà the world and test it through interaction and dialogue with each 

other, beginning as we actively listen through the membrane of the womb all to the 

dƌaŵaàofàouƌà faŵilies’à lives͟à ;19). She wants to make sure we grasp the significance of 

tribal nations’àsoveƌeignty and survival and its connection to the political lyrical nature of 

this collection of stories and poems written by American Indian Women from diverse 

tribal communities:  

 

ThisàaŶthologyàisàoŶlyàaàďegiŶŶiŶg.à͚‘eiŶveŶtiŶg’àiŶàtheàĐoloŶizeƌ’sàtoŶgueà

and turning those images around to mirror an image of the colonized to 

the colonizers as a process of decolonization indicates that something is 

happening, something is emerging and coming into focus that will 

politicize as well as transform literary expression. 

(‘eiŶǀeŶtiŶg the EŶeŵy͛s LaŶguage, 2) 

 

In fact, a difficult distressing process is being forged. Ità isàtheàpoet’s responsibility to tell 

the cultural truth and that means we cannot separate the words from our political 

circumstance in the world we belong to: ͞Ià kŶoǁàeveƌyoŶeà hasà theiƌà oǁŶàdefiŶitioŶà ofà

ǁhatàĐoŶstitutesàpoetƌy͟àbut the hope contrived by this anthology is ͞thatà[it] will bring 

togetheƌàtheàĐolleĐtiveàvoiĐeàofàŶatioŶs͟àaŶdà͞ǁillàstƌeŶgtheŶàtheàliŶkàďetǁeeŶàTieƌƌaàdelà

Fuego and the Arctic CiƌĐle͟à;‘eiŶǀeŶtiŶg the EŶeŵy͛s LaŶguage, 30-31).  

     In the ďeautifulà teǆtà͞Gloďalà‘oots͟à ;Soul Talk, Song Language), there is evidence of 

Haƌjo’s continuous search for political and social justice in a world of progress, yet also a 

world of have-nots and underprivileged. She shares her concerns on multicultural and 

gloďalà issues,à oŶà sĐieŶtifiĐà eǆpeƌiŵeŶtsà aŶdà huŵaŶà ďeiŶgs’à ďasic needs in this unequal 

world. Speaking of a particular experiment, she says: 

 

This study probably cost more than a block of new homes for the elderly. 

WhyàŶotàĐoŵeàupàǁithàaàĐuƌeàfoƌàhatƌedàoƌàjudgŵeŶt?àWe’dàallàgetàaloŶgà

aàlotàďetteƌàifàǁe’dàƌespeĐtàeaĐhàotheƌ.àTheàǁiseàoŶesàdoŶ’tàjudgeàpeopleà

by the color of their skin, by accumulation of wealth, or by inborn traits. 

It’sàhoǁàwe treat each other (human, frog, etc.), and how we take care of 
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our many gifts, that matters. I wonder what Makko Frog would say about 

this?àHe’sà pƌoďaďlyà laughiŶgà aďoutà thoseà pooƌà ƌaŵsàpƌaŶĐiŶgà aďoutà oŶà

high doses of estrogen, in the name of science.  

(Soul Talk, Song Language, 88) 

 

áĐĐoƌdiŶgly,à Haƌjo’sà judgment emphasizes the cosmic dimension of human beings – 

human beings are worlds within a world. It is a challenging appeal to people and their 

understanding of the cosmic multicultural relationship and interaction of the world and 

worlds, of past and present, as Harjo illustrates through the following story, as told by the 

Japanese cellist Yo-Yo Ma: 

 

Years ago in Japan, a wise man told me that if you look deeply enough at 

anything thought of as local – be it music, an idea, a tradition, a craft – 

you find that the local thing has global roots. We think of ancient people 

as being so isolated, yet here is the trade route along which religions and 

music and musical instruments and foods and goods all travelled. Of 

course, people travelled with them, and the people and the goods and 

the ideas and everything else had enormous influence on one another. 

 (Soul Talk, Song Language, 88) 

 

In terms of reinforcing Harjo’sàďeliefs, we are all part of a web of networks, an interwoven 

and intertwined world of diverse cultures and diverse languages intersected by a 

dominant lingua franca, English, ͞the eŶeŵy laŶguage͟ (‘eiŶǀeŶtiŶg the EŶeŵy͛s 

Language, 21), the language used between people throughout a globalized multicultural 

world, a language that enables people to learn diverse knowledge about many different 

worlds so as to help us, potentially, to develop in awareness, albeit painfully, 

compassionately, and tolerantly. Yet Harjo uses the English language as a globalizing 

transformed tool in order to renew the power of words as an attempt to expand the truth 

of the American Indian cultural heritage. Thus, a better understanding of the American 

Indian literature can be guaranteed to all the diverse readers and listeners who need to 

approach the American Indian views of the world.  
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     The present globalizing world requires new dynamics if human beings truly believe we 

can all enjoy healthy life in a world at peace. In this regard, activism for both American 

Indian rights and culture is then expected from literature, from contemporary poets and 

writers, from other artists of all the creative performance arts, such as music and drama. 

The fact of expressing opinions differently from those that are officially accepted 

indicates manifest political activity that brings the poet, poetry and communities 

together. At the same time a convergent power emerges if people put the theory of 

dialectical human spirituality into practice, for that can transform injustice and give both 

new energy and new strength to help people become wiser as well as apt to share similar 

feelings and emotions as most other human beings. 

     Furthermore, Dean Rader in Speak to Me Words asks how far poetry intersecting wider 

discourse could help to understand and forge a new hope for a truly positive and 

constructive world where American Indian and Non-American Indian people interact as 

equal human beings. As he says: ͞NativeàpoetƌyàŵightàjustàďeàtheàďestàpossiďleàgeŶƌeàfoƌà

expressing Native American concerns in a way most closely connected to Native ways of 

being in the world͟ (11-12). In the light of this, American culture and the whole world 

would certainly become much healthier. That is the way, as Harjo recognizes her role as a 

poet of witness, a responsible dissenter, a model activist, because she believes that the 

more people endeavour to tell the truth, the more equitable and humane humankind can 

become. In an interview with Angels Carabi (1996), and quoted by Jeannette E. Riley in 

theàessayà͞CoŶteŵpoƌary Feminist Writers: EnvisioŶiŶgàaàJustàWoƌld͟,àHaƌjoàreiterates her 

ideas about the role and position of the poet: 

 

 IàdoŶ’tàthiŶkàthatàaàpoetàĐaŶàsepaƌateàheƌselfàoƌàhiŵselfàfƌoŵàtheàǁoƌldà

that she or he lives in. The poet is charged with the role of being the 

truthteller of the culture, of the times. I think that this is true for any poet 

in any culture. I have done other kinds of writing – stories, for instance – 

but there is something about poetry that demands the truth, and you 

cannot separate the poeŵàfƌoŵàyouƌàpolitiĐalà ƌeality.à It’sàallàpaƌtàofà the 

same continuum (97). 
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     The above assertion clearly leads to the conclusion that a poet who believes that 

poetry is a tool for social change and collective healing has the ability to make listeners 

and readers feel an experience rather than to simply hear it described. Women poets 

have always spoken poetry, but after the emergence of feminism, women have had new 

opportunities to get and increase education, read and develop writing, travel and publish 

their work. As a result, poetry has brought new attitudes, multicultural and different 

perspectives of the world and human experiences that have often been invisible.  

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



47 

 

 

 

 

 

 

PART II 

 

 

 

Following the Wind for Truth, 

   Blowing the Sounds for Justice, 

                Breathing for the power of Language… 
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Making choices and taking decisions 

 

I think listening has a lot to do with it, listening, giving yourself a lot of 

space, choosing not to stay safely in what you already know, which 

means searching for a truthfulness. What you already know is often what 

you’ƌeà fed,à thƌoughà televisioŶà aŶdàŵovies.à Ià thiŶkà youà haveà toà veŶtuƌeà

out beyond that, by listening, by learning. 

                                                          (Joy Harjo, The Spiral of Memory, 93) 

 

           

 

     Joy Harjo, as all of us, exists in terms of multiple identity flows, in her case: woman, 

Native American / American Indian, tribal, Muskogee, Creek, mixed blood, citizen, writer, 

artist, poet, storyteller, activist, feminist, musician. However, this raises the question of 

how she manages to reconcile political citizenship and cultural citizenship, to write in 

terms of the demands of these different identity positions. 

      Moreover, the term American Indian identity in the singular is inappropriate and 

problematic. A socially constructed ethnic identity in the U.S.A. and worldwide, the 

͞áŵeƌiĐaŶà IŶdiaŶ͟à aŶdà lateƌà ͞Nativeà áŵeƌiĐaŶ͟à suggestsà aà uŶifiedà ƌaĐialà Đategoƌyà toà

describe hundreds of peoples of different languages and cultures. At the same time, 

Haƌjo’sàǁoƌkàeŶvisioŶsàaàǁoƌldàthatàvaluesàaŶdàjoiŶsàpeople,àaàǁoƌldàthatàisàĐoŶŶeĐtedàtoà

an ideal of truth and justice, and in which a pan-Indian consciousness is implied. 

Throughout her poetry Joy Harjo argues about social concerns, for example, people’sà

need to create a new way of seeing and interacting with the world around them in which 

such joining will become more possible. 

     In this regard, Harjo asserts that when people travel, go out and cross the borders, 

they bring back new ideas, life styles, beliefs, cultural understanding, values and change, 

something different from ephemeral consumerism. Based on the assumption that both 

Haǁai’iàaŶdàNeǁàMeǆiĐoàaƌeà͞IŶdiaŶàCouŶtƌy͟àoƌà͞NativeàCouŶtƌy͟,àBillàNeviŶs,àa cultural 

journalist and a poet from New Mexico, who interviewed Harjo in August 2008, asked her 

opinion about American culture and if she considered the existence of a separate culture 
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beyond the U.“.á.’sà ͞ďoƌdeƌsà aŶdà ďouŶdaƌies,à politiĐallyà aŶdà Đultuƌally͟à ;Harjo and 

Winder, ϱϮͿ.àMaiŶtaiŶiŶgàheƌàfoĐusàoŶà͞tƌuth͟,àHaƌjo’sàaŶsǁeƌàǁasàďluŶt: 

 

I’veàalǁaysàĐalledàtheàU.“.àĐultuƌeàtheà͚oveƌ-Đultuƌe’àaŶdàdoŶ’tàĐoŶsideƌàità

a true culture. Beliefs, social institutions, arts, and traditions construct 

culture. The United States is made up of many cultures. There is no such 

thing as a melting pot. There are various cultural streams that are 

renewed, slowed, cut off, or otherwise changed. The over-culture is a 

culture of buying and selling. 

(Harjo and Winder, 52-53) 

 

In contrast, her poetic energy translates powerful references grounded in the earth, 

ancestors, myths and traditions. It is in continuous dialogue with the multiple heritages of 

the past and everything around human beings, a collective engagement that contrasts 

with the still young culture of the United States. 

   Joy Harjo was born in Tulsa, Oklahoma, and grew up in a family of brave women who 

were artists and singers. Her mother, a French-Cherokee woman, was a singer, and she 

kept regular contact with her dear grand-aunt Lois Harjo, who was a painter. She left 

home at an early age and went to school at the Institute of American Indian Arts, a 

boarding school in Santa Fe, New Mexico, to study painting. After graduation she joined 

an American Indian dance troupe and had different jobs. However, in the early 1970s she 

found her voice as a poet when she was a student at the University of New Mexico, 

ǁheƌeà͞PoetƌyàappƌoaĐhedàŵeàiŶàthatàĐhaosàofàƌaǁàiŶveƌtedàpoǁeƌàaŶdàleaŶedàoveƌàaŶdà

tappedàŵeàoŶàtheàshouldeƌ͟,àshe says (How we Became Human, xix). As a student she had 

the opportunity to hear American Indian poets and writers, for example, Leslie Marmon 

Silko or Simon Ortiz, as well as non-Indian poets, e.g., Galway Kinnell. She eventually 

graduated with a B.A. in poetƌyà iŶà ϭϵϳϲ.à átteŶdiŶgà theà UŶiveƌsityà ofà Ioǁaà ǁƌiteƌs’à

workshop, she took classes under the direction of Silko, earning an M.F.A. in 1978. In 

addition to teaching at several institutions, Harjo has worked for the National Association 

for Third World Writers, the National Endowment for the Arts, and the National American 

Public Broadcasting Consortium. Harjo has received many honours such as the American 
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Book Award from the Before Columbus Foundation, the Delmore Schwartz Memorial 

Poetry Award, the American Indian Distinguished Achievement Award, and a NEA 

fellowship. She has lived in Los Angeles and Tucson, and she usually moves between 

homes in Honolulu, Hawai’i, and Albuquerque, New Mexico. Harjo has taken part in many 

diverse intercultural, national and international Poetry and Writing Festivals, meetings, 

workshops and conferences, for example, ͞ϮϬϭϯàPENàWoƌldàVoiĐesàFestival͟, University of 

Telaviv in December 2012, Switzerland, Holland, just to name a few. 

     Her work has taken her all over the woƌld,à siŶĐeà sheà defiŶesà theà poet’sà ƌoleà asà aà

͞jouƌŶeyàfoƌàtƌuth,àfoƌàjustiĐe͟à (xxvii). Harjo explores the role of the artist in society, her 

quest for love - a healing strategy, the links among the arts, what builds family, what 

being human means. From her poems and interviews we learn she believes that in the 

material world everything that is in motion means life, is in a state of change. This belief 

comes from the way how she is in the world, in the sense that she quickly moves from 

one place or time to the next and she changes a voice to another one, and thus life 

experiences are transformed in different ways. IŶàtheà͞PƌefaĐe͟àtoàheƌàďookàSecrets from 

the Center of the World HaƌjoàadŵitsàtheàeǆisteŶĐeàofà͞[aŶ]otheƌàŵotioŶ,àsuďtle, unseen, 

likeàďƌeathiŶg͟àǁhich can comeàiŶtoàaàpeƌsoŶ’sàďeiŶgàaŶdàďeĐoŵeàeƋuivaleŶtàto what you 

see, feel, hear or become conscious of. The same way as when we travel, people and 

things change, they are not static, soà doà theà ͞stoƌiesà ĐhaŶgeà ǁithà light,à ǁithà ǁhatà isà

spoken, with whatà isà lived͟à ;Secrets from the Center of the World, Preface). Her love of 

space and landscape, and her deep concerns with spirituality, survival, the limitations of 

language, the search for freedom, justice, balance and self-realization are central to her 

poems, for example, In Mad Love and War, which focuses on politics, tradition, memory 

and the characteristics of poetry; or She Had Some Horses which incorporates prayer-

chants and poetic animal imagery; or the collection of prose poems Secrets from the 

Centre of the World which contains the important theme of landscape: including a 

photograph for each prose poem of the American Southwest, aspects that emphasize 

how important landscape and words, oral tradition and storytelling, are within the 

American Indian world view. 
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     áŶotheƌà stƌikiŶgà detailà iŶàHaƌjo’s multi-focused artistic character is the fact that she 

plays her favourite musical instrument, the saxophone, often described as being 

remarkably close to the human voice. Playing a musical accompaniment to her poems 

enriches them because of the rhythm, sounds, intonation and repetition that accompany 

the spoken or/and sung words. It expresses a call to participation and sharing. In her book 

Soul Talk, Song Language, in an interview with Rebecca Seiferle (2008), Joy Harjo reminds 

us that she and American Indian peoples ͞ĐoŵeàfƌoŵàƌootàĐultuƌesàiŶàǁhiĐhàsoŶg,àpoetƌy,à

stoƌies,à aƌtà ǁasà soŵethiŶgà thatà ďeloŶgedà toà allà ofà us͟ (Harjo and Winder, 29) for the 

ƌeasoŶàthatà͞WeàŶeedàeǆpƌessioŶàtoàfeelàĐoŶŶeĐted,àŶotàjust to our communities but to 

who we are down deep, past the eyes and the gullet, to the heart and the incredible 

depthàpastàit͟à;Harjo and Winder, 29). Listening to the saxophone, an instrument created 

by the Belgian musician Adolfe Sax, to whom she is always grateful, suggests the presence 

of deep human feelings, those feelings that humans keep in the centre of their body, ͞the 

heart͟, and when you take some of your energy to breathe and blow the saxophone, a 

sweet deep sound comes out and you feel more alive, either when you play or when you 

listen to it. At the same time, you have to make use of the breath which is an essential 

part of every huŵaŶà ďeiŶg’s existence. Images, sound, voice, rhythm all together 

challenge body and spirit to create new energy in the output of a new language aŶdà͞youƌà

voice and the horn carry the melody, which is like the poetic line͟à;Harjo and Winder, 58), 

a sort of healthy ensemble, a collective harmony. At the same time, Harjo admits that she 

stillàǁaŶtsàheƌà͞poeŵsàtoàstaŶdàupàoŶàtheiƌàoǁŶ͟à;Harjo and Winder, 30). In addition, and 

despite being highly controversial aŵoŶgàŵusiĐiaŶsàofà itsà iŶveŶtoƌ’sàeƌa,à theàsaǆophoŶeà

brought innovation and change to the world, part of the broad process of transformation 

Harjo supports. The world changed as the saxophone transformed the web of 

ĐoŶŶeĐtioŶsà ďetǁeeŶà people,à aà vieǁà Đoƌƌoďoƌatedà ďyà Haƌjo’sà asseƌtioŶ:à ͞theà saǆà

eventually made it across theàátlaŶtiĐ,àfouŶdàaàplaĐeàiŶàjazzàaŶdàáŵeƌiĐaŶàŵusiĐ͟à;Harjo 

and Winder, 88). It has brought together people of diverse ethnic communities and 

cultures iŶĐludiŶgàHaƌjo’sà ĐoŵŵuŶityà aŶdà faŵily,à paƌtiĐulaƌlyà heƌàpateƌŶalà gƌaŶdŵotheƌà

NaoŵiàHaƌjoàǁhoà͞playedàsaǆàiŶàIŶdiaŶàTeƌƌitoƌy͟à;ϴϵͿ. From another standpoint, the style 

of jazz music harmony can be compared to oral tradition when a repetition of chunks of 
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words or sounds occurs, as if memory moved between the material world and the world 

of dreams. Thus, this instrument now makes up paƌtàofàáŵeƌiĐaŶàIŶdiaŶs’àhoŵe, plays a 

multicultural language and helps Harjo to draw attention to the issues she claims 

responsibility towards. 

 

Spiritual word webs 

     Haƌjo’s book How We Became Human, New and Selected Poems: 1975 – 2001 is 

beyond a mere compilation of her poems as the whole work results from the support and 

contribution of various people she has met in diverse circumstances in different places 

and at different times:à͞thisàiŶĐludesàallàǁhoàhaveàfeƌƌiedàŵeàtoàaŶdàfƌoŵàaiƌpoƌts,àhaveà

cooked and cleaned and carried the trash, for all those who continue to read, think, and 

dƌeaŵàiŶàpoetƌy͟à;ǆvͿ,àtoàǁhoŵàsheàaddsàheƌàfaŵilyàthatà͞isàhugeàaŶdàgƌoǁsàeaĐhàjouƌŶeyà

I make into the World. There would be no poetry without them͟à;ǆviͿ.àTheàseleĐtioŶàstaƌtsà

with poems from her early work The Last Song where the concept of homeland is a strong 

constant presence, bringing images of connection, legacy, heritage, continuity. She 

reminds us of our real relationship with the world around us, of our interdependence. In 

theàpoeŵà͞TheàLastà“oŶg͟,àfoƌàeǆaŵple,àtheàdialogueàfiƌŵlyàsituates us in Oklahoma and 

refers to theàpoet’sàĐoŶŶeĐtioŶàtoà͞hoŵe͟àthƌoughàaàŵetaphor: 

  

how can you stand it  

he said  

the hot Oklahoma summers  

where you were born  

this humid thick air 

is chocking me 

and i want to go back 

to new mexico  

  

it is the only way 

i know how to breathe 

an ancient chant 
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that my mother knew 

came out of a history 

woven from wet tall grass 

in her womb 

and i know no other way 

than to surround my voice 

with the summer songs of crickets 

in this moist south night air 

 

oklahoma will be the last song 

i’llàeveƌàsiŶg͟à 

(How We Became Human, 9) 

 

Oklahoma possesses intense and meaningful relevance for Harjo. She refers to the 

landscape, the State of Oklahoma, asàaà͞plaĐe͟àasàǁellàasàaà͞hoŵe͟àfoƌàaàĐoŵŵuŶityàthatà

has a long history of dispossession by the federal government. Tribal people from 

Oklahoma were removed at least three times: the first time by the Indian Removal Act of 

1830 to another Indian land which is known today as Oklahoma; the second time for 

boarding school system reasons, and a third time their displacement was caused by the 

relocation programmes of the 1950s. As can be seen, the European newcomers did not 

hesitate to colonize already inhabited lands, forcing the local communities to migrate to 

other places. They were forced to move away from their ancestral homelands in the east 

to the present day Creek Nation in Ocmulgee,àOklahoŵa.àIŶàHaƌjo’sàǁoƌds, 

 

The poet cannot be separated from place. Even placelessness becomes a 

place. The world of conjecture, scholarship, and philosophical discourse is 

a place or series of places, based on land and how are lives off that land. 

 (How We Became Human, xxiii) 

 

The male voice present in the poem suggests the environmental characteristics of the 

region of Oklahoma which contrast with those of New Mexico, the place he comes from. 

Theà suŶ’sàheatà isàusedàasàaŶà iŵageà thatà syŵďolisesà theàdiffeƌeŶĐeàofà ideŶtityà fƌoŵàoŶeà



55 

 

land to the other. On the other hand, the female voice does not seem to agree or 

disagree with her listener as it appears that she just supports her point of view by 

emphasizing her strong connection to the land, both her faŵily’s homeland and the 

hoŵelaŶdàofàheƌàaŶĐestoƌs,àƌeiteƌatiŶgà͞theàideaàofàhuŵaŶàideŶtityàǁithàtheàlaŶdàthatàsoà

strongly informs the works of Native AmericaŶàpoetsà fƌoŵàotheƌà ƌegioŶs͟, according to 

RobeƌtàM.àNelsoŶ’sàĐoŶsideƌatioŶsàoŶ this theme in hisàessayà͞DaǁŶà/à IsàaàGoodàWoƌd͟à

(ϮϭϮͿ.àNelsoŶàgoesàoŶàtoàeǆplaiŶàthisà͞kiŶ͟àƌelatioŶshipàďetǁeeŶàtheàǁoŵaŶàaŶdàtheàlaŶd, 

the space of her ancestral history, aspects of American Indian spiritual cultures 

concerning all that moves under the sun and their interconnections. Harjo speaks in order 

to persuade the listener and/or reader to follow her aŶdàshaƌeàtheseàgiftsàofàheƌàpeople’sà

homeland, Nelson suggests: 

 

She iŶvitesàusà toàƌeadà ͚heƌ’à - theàsouƌĐeàofàďothàtheà ͚aŶĐieŶtàĐhaŶt’àaŶdà

theààveƌyàďƌeathàofàtheàŶaƌƌatiŶgà͚i’àofàtheseàliŶesà– asàeitheƌàtheàspeakeƌ’sà

ďiologiĐalàŵotheƌàoƌàtheàeaƌth,àǁhoseàǁoŵďàholdsàaà͚histoƌy’àthatàsoŵeà

humans cannot help but call their own (Nelson, 212)  

 

Furthermore, the male character might return to his own homeland but she knows her 

ƌootsà ǁillà ďeloŶgà toà thisà ͞aŶĐieŶtà ĐhaŶt͟à foƌeveƌ, and therefore she acknowledges to 

everybody that 

 

Oklahoma will be the last song  

I’llàeveƌàsiŶgà 
(How We Became Human, 9) 

 

Here the poem explores the concepts of ancestry and place of origin, suggesting that 

living new experiences as when you travel to different worlds, which means discovery, 

and return are interrelated, aŶdàtheàuseàofàtheàŵetaphoƌà͞ŵoist south air͟àpoints toward 

a hopeful guarantee for the survival of American Indian identities. 

     As a Creek and Cherokee diaspora member, Joy Harjo does not mean that just Tulsa, 

Oklahoma is the place of birth but also parts of Georgia and Alabama, sites of the historic 
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Creek Nation. Relocation and dispersal, voluntary and involuntary, mean that all these 

places together with New Mexico and Hawai’i aƌeà ideŶtifiedà ďyà Joyà Haƌjoà asà ͞hoŵe͟.à

Wherever she is in the world, Oklahoma will always be the first home, the place of her 

personal roots, the place where she appeared and where she will return to. It represents 

a memory, a collective concept that she carries within herself, a kinship, a very tribal 

ancestral identity, one of the whole and the whole, songs and stories she heard and 

nourished, healed, taught or helped her to grow up. These are all evideŶĐeàofà͞hoŵe͟ in 

the same way ͞[t]heàkitĐheŶàtaďleàisàtheàtuƌtle’sàďaĐkàoŶàǁhiĐhàthisàǁoƌkàisàaĐĐoŵplished͟ 

(How We Became Human, xxvii), as Harjo says. As IndigeŶousàpeoples,àáŵeƌiĐaŶàIŶdiaŶs’à

performance of their identity is closely linked to their ancestral stories, songs and poems, 

as well as to the landscape which they inhabit, the same landscape that develops their 

being as well as their doing: ceremonies, songs, dances in which words are re-enacted in 

daily life. The landscape is a source of inspiration, an influence upon the myth and 

imagination of its writers and about which they express social, personal and collective 

ideals. Thus, they form connections with society, place, community, spirituality, family, 

local knowledge and creativity. Landscape provides the necessary connections for life; it 

informs who people are and how they are. It connects American Indians to what the 

Laguna poet Paula Gunn Allen refers to as the universe of medicine (The Sacred Hoop, 

72). FƌoŵàálleŶ’s point of view ceremony and myth are interrelated and she explains that 

ŵythàisàtheàpƌoseàthatàƌeĐoƌdsàpeoples’àoƌigiŶsàaŶdàspiƌits,àǁhileàĐeƌeŵoŶyàŵeaŶsàtheàre-

enactment of those stories. LaŶdsĐapeà thusà tellsà theà stoƌyà ofà people’sà ƌoots,à ofà theiƌà

history, their native life experience, their physical and spiritual culture that is expressed 

through reverberating and interweaving language. Effectively, in the interviews contained 

in The Spiral of Memory Harjo admits that she tries to interpret theà ͞Đloudà laŶguage,à

ĐƌiĐketà siŶgiŶgà talk,à aŶdà theà ŵelodiĐà ǁhiƌà ofà huŵŵiŶgďiƌds͟ (99), as their ways of 

expression are closely connected to their circumstances, the surrounding world and 

people that altogether perform the close contact that results in a truthful human 

communication process. Myth stories were created to explain the ambiguities of human 

beings and the interconnection of animals with human beings was a spontaneous 

representation found not only by tribal American Indian peoples but also by all peoples 
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from ancient times in order to carry and deal with the problems of human life or 

mysteries that are difficult to understand. Particularly for American Indians, myths are an 

expression of their culture concerning their constant interaction with the world. All 

aŶiŵals,à plaŶts,à stoŶes,à allà thiŶgsà oŶà Eaƌthà haveà spiƌità aŶdà huŵaŶà ďeiŶgs’à stƌeŶgthà oƌà

weakness was found in connection with those other beings. In the light of this, Harjo 

reveals she is able to observe worlds that appear to be invisible, and thus she finds   

͞ŵyth͟à isàaà ƌesource foƌàheƌàpoetƌyàďeĐauseà ità isà theàoƌigiŶàofàallà stoƌiesàoƌà͞ƌatheƌ,à theà

shiftiŶg,à dyŶaŵiĐà teŵplateà ofà spiƌità fƌoŵàǁhiĐhà aà peopleà oƌà peoplesà eŵeƌge͟,à sheà saysà

(Harjo and Winder, 74), and thus her readers and listeners and she herself are taken to 

͞theà ŵythiĐalà ǁoƌldà aƌouŶdà oƌà iŶsideà aŶdà feelà thiŶgsà diƌeĐtlyà outà ofà it͟à ;The Spiral of 

Memory, 137). Such a sense of interweaving that moves relationships and consciousness 

everywhere signifies how Harjo can feel the power of myths in the Hawaiian landscape, 

ǁhiĐhàƌeŵiŶdsàheƌàofàheƌàoǁŶàtƌiďalàstoƌiesàsoàŵuĐh,àďeĐauseà͞Theàŵyths,àstoƌiesàaƌeàstillà

fluid and are present in the mountains, fields, rivers and oceans. They are in the names, 

the dances, in everything͟, she admits (Harjo and Winder, 29), a whole web whose 

threads demand good care, protocol and respect not to be broken, but rather to maintain 

their energy healthy and wise. 

     Furthermore, in an interview with Laura Coltelli,à ͞TheàCiƌĐulaƌàDƌeaŵ͟,àHarjo tells us 

aďoutàaà͞laŶd-ďasedà laŶguage͟à;The Spiral of Memory, 70), as she herself calls it, and in 

the way she explains the relationship between the motion of the Earth ground and the 

birth of a child in the poem ͞Foƌà Alva Benson, And For Those Who Have Learned To 

“peak͟.à“heàǁƌoteàthisàpoeŵàtoàhoŶouƌàálvaàBeŶsoŶ,àan American Indian student at the 

University of New Mexico, a member of the organization Kiva Club and an activist who 

struggled against the destructive exploration of Black Mesa to extract coal and uranium. 

This woman, who died in an accident, gave birth to her daughter in the land of the 

volĐaŶoà͞Loowit͟,àtheà͞ŶoƌthǁestàtƌiďalàŶaŵeàfoƌàMouŶtà“aiŶtàHeleŶs͟à;How We Became 

Human, 210).  In the first lines of this poem, Harjo draws the image of the ground that 

speaks at the time of giving birth to the child, at the same time that she also speaks of the 

mother who can hear and answer in Navajo and thus develop a conversation with the 

land itself: 
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And the ground spoke when she was born. 

Her mother heard it. In Navajo she answered 

as she squatted down against the earth 

to give birth. It was now when it happened, 

now giving birth to itself again and again 

between the legs of women. 

(She Had Some Horses, 8) 

 

The expressioŶà ͞áŶdà theà gƌouŶdà spoke͟àeŶuŶĐiatesà theàdialeĐtiĐà ďetǁeeŶà theà laŶdàaŶdà

the language spoken by the mother, which suggests that language does not exist by itself 

and isolated but it comes from the land and enhances the spiritual link of the relationship 

between the land and the people. This is a very particular aspect of American Indian 

cultures that Harjo reiterates when she quotes the Spokane American Indian writer Gloria 

Biƌd:à͞IŶàouƌàstoƌiesà…àouƌàƌelatioŶshipàtoàtheàŵouŶtaiŶsàasàĐhaƌaĐteƌsà…àisàoŶeàof human-

to-huŵaŶ͟à;How We Became Human, 210). 

     On the other hand, Harjo suggests a catastrophe caused by the earthquake which 

resulted in destruction but, at the same time, also brought the birth of new life according 

to the analogy that she draws when she speaksàofàtheàĐhildàaŶdàtheàďodyàǁhiĐhà͞ǁeŶtàoŶà

talkiŶg͟  in the second stanza of the poem: 

 

Or maybe it was the Indian Hospital 

in Gallup. The ground still spoke beneath 

mortar and concrete. She strained against the 

metal stirrups, and they tied her hands down 

because she still spoke with them when they 

muffled her screams. But her body went on 

talking and the child was born into their 

hands, and the child learned to speak  

both voices. 

(She Had Some Horses, 8) 
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At the moment of giving birth the land was also giving continuance to life and to the 

Navajo tradition and language. Language is thus deeply grounded and this means it is 

heritage. With regard to this, Harjo shows evidence of her responsibility as an activist 

since she is helping American Indian readers and listeners to recall and maintain myths of 

creation and the Earth itself, emergence stories which forge a way to resist destruction, a 

way to survive and rebuild identity. It can also suggest a way of resilience against 

colonization, its money and greedy power, combined with oppression. In the same way as 

mothers endure their hard task of giving birth, a task that imposes pain so do American 

Indians live through a process of resistance and love. This is a feminist point of view 

concerning womeŶ’sà aĐtivitiesà thatà ŵakeà liviŶgà possiďle,à ďesidesà ďeaƌiŶgà aŶdà ƌeaƌiŶgà

children. 

     átàtheàsaŵeàtiŵe,àHaƌjoàtellsàusàthatà͞theàĐhildàleaƌŶedàtoàspeakà/àďothàvoiĐes͟,àa piece 

of information which expresses that American Indians have to learn the colonizers’à

language composed of written words. However, the child resists by listening to the voice 

of her ancestors as well as of the land thus strengthening the value of storytelling and 

oral tradition, the language of spoken words: 

 

She grew up talking in Navajo, in English 

and watched the earth around her shift and change 

with the people in the towns and in the cities 

learning not to hear the ground as it spun around 

beneath them. She learned to speak for the ground, 

the voice coming through her like roots that 

have long hungered for water. Her own daughter 

was born, like she had been, in either place 

or all places, so she could leave, leap       

into the sound she had always heard, 

a voice like water, like the gods weaving 

against sundown in a scarlet light. 

(She Had Some Horses, 8) 
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In contrast to her experience of traditional, tribal life learning, the urban people did not 

know the cyclic language of the Earth and its mellifluous sounds of harmony and healing, 

a language of birth, renewal and fecundity, as well as of motion against destruction, 

starvation or many other huŵaŶà pƌoďleŵs.à Theà ͞laŶd-basedà laŶguage͟,à aĐĐoƌdiŶgà toà

Harjo, enables the Earth ground and the land in which living energy is embedded and the 

people to understand each other, to communicate by listening and speaking in the same 

͞haƌŵoŶiĐà ŵotioŶ͟.à The volcanic action of ͞Looǁit͟ or Mount Saint Helens and the 

ŵotheƌ’sàĐoŶtƌaĐtioŶ,àďothàgiveàďiƌthàtoàaàŶeǁàǁoƌld,àanother world that will follow the 

cyclic time steps of life, over and over again, throughoutàtheàEaƌth’s life, as she mentions 

in the last stanza of the poem: 

 

The child now hears names in her sleep. 

They change into other names, and into others. 

It is the ground murmuring, and Mount Saint Helena 

erupts as the harmonic motion of a child turning 

iŶsideàheƌàŵotheƌ’sàďellyàǁaitiŶgàtoàďeàďoƌŶ 

to begin another time. 

 

And we go on, keep giving birth and watch 

ourselves die, over and over. 

And the ground spinning beneath us 

goes on talking. 

(She Had Some Horses, 8-9) 

 

In the interweaving progress of so many different grounds with diverse people and 

assorted languages another world emerges and evolves in multicultural relationships. 

 

 Diversity sharing claims respect                

     Haƌjo’sà peƌspeĐtiveà oŶ theà ǁoƌldà iŶà geŶeƌalà isà that:à ͞Weà have always been 

ŵultiĐultuƌal͟à(Harjo and Winder, 63) in the sense that people and places have been open 

to all sorts of influences through contacts and interrelationships as they exchange gifts, 
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goods and share moments, and then the increasing mobility due to the evolution and 

expansion of the means of communication and transportation. That is why Harjo focuses 

on the fact that ͞All kinds ofà iŶflueŶĐesà ǁashedà thƌough͟,à addiŶgà thatà ͞This has been 

going on since the world was created͟à;Harjo and Winder, 63). In fact, the modern world 

is more multicultural but multiculturalism is not necessarily an innovative process; 

hoǁeveƌ,à ità isà iŵpoƌtaŶtà toà ƌeŵeŵďeƌà thatà people’sà ĐoŶsĐiousŶessà Ŷeedsà toà ďeà ƌe-

inspired and renewed in order to acknowledge the chain of biodiversity of the Earth and 

all its links. With regard to this, Hawai’i offers a particularly multicultural landscape, and it 

is one of Haƌjo’s ͞hoŵes͟, a place she feels a special link to. In Hawai’i Harjo found 

ancestral links, because there are many Indigenous people there. Indeed, because of the 

displacement caused by the USA’s governmental policies of American Indian removal, 

many people, ͞oveƌàfiveàhuŶdƌed iŶdigeŶousàŶatioŶsàaŶdàĐultuƌes͟ (Harjo and Winder, 64) 

spread all over the continent, even to Hawai’i, to escape death and in search of survival. 

These peoples teach us an American Indian view of the world about reciprocity:à͞Weàliveà

in give and take. That’sàďasiĐàhuŵaŶàlaǁ,àaŶdàŵaŶyàIŶdigeŶousàĐultuƌesàstillàpƌaĐtiĐeà it͟à

(Harjo and Winder, 64). The ocean, with its deep mysteries one can learn to trust, and 

other blessings such as rain arriving from the Pacific, the pollen blowing, running horses, 

the plants and their roles, all things and people on Earth concern the American Indians’à

view of balance and wellness by the intertwining of all living systems, commonly known 

as biodiversity nowadays. In addition to this truth, Harjo reminds us of coca, corn, 

tobacco and other plaŶts’àvalue,àas they are alive ͞ďeiŶgsàaŶdàƌeƋuiƌeàƌespeĐtàaŶdàsiŶgiŶgà

if they are to beàhelpful͟à ;Harjo and Winder, 65Ϳ.à à Foƌàeǆaŵple,à toďaĐĐoà isàaà ͞poǁeƌfulà

plaŶt͟à aŶdà ͞theà poǁeƌà getsà aŶgƌyà ǁheŶà ŵisused͟ (Harjo and Winder, 65) because it 

causes lung disease or cancer and other serious illnesses like strokes and heart problems. 

According to the Muskogee story of the tobacco plant, tribal people discovered its sweet 

smell when its leaves were burnt, which showed it was of high value, so they agreed to 

use them in ritual ceremonial times. As Harjo explains in her notes to the collection of 

poems How We Became Human, New and Selected Poems: 1975 – 2001,àtheàCƌeeksà͞gaveà

it the war name hitci͟à;ϮϯϮͿ,àďeĐauseàofàitsàstƌoŶgàpoǁeƌ only comparable to the spirit of 

warrior. The kind of ceremonial way of sharing gifts identifies people and acknowledges 
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who they really are and their culture, their true indigenous origins, their sincere thoughts 

or feelings – important values as Harjo says in the last lines of theàpoeŵà͞PƌotoĐol͟: 

 

When we meet at the gates of power you honor me with pikake and maile 

and a chant that allows me to paddle with you into the water  

so I will not be known as a stranger. 

I offer you coral and tobacco and a song that will make us vulnerable  

to the shimmer of the heart, allow us to walk the roots 

with our peoples through any adversity to sunrise.  

This is how I know myself. 

This is how I know who you are. 

(A Map to the Next World, 116-117) 

                     

 In Indigenous cultures, just as in Japanese, Nepalese and other cultures across the world, 

the act of giving and taking is so valuable and honourable that children are told about this 

procedure in terms of ceremony, a ritual through which they learn to share naturally 

simple but very important things – water, food, kindness, because good values must be 

preserved and children are the new generation, that is to say, they mean the continuance 

of life.  In an interview with Loriene Roy (2009) in Soul Talk, Song Language, Harjo 

explains why the protagonist of her book For a Girl Becoming is advised about the ritual 

act of protocol, and the reason is thatà͞Ità isà iŵpoƌtaŶtà thatà theàĐhildà ƌeadiŶgàaďoutàaŶdà

participating in the story understand that protocol means respect. It is respect for 

oneself, gifts, and everyone’sàplaĐeàiŶàtheàǁoƌld͟,àHaƌjoàĐlaiŵs (Harjo and Winder, 66).  

     Haƌjo’sà poetƌyà ƌefleĐts multiple fields and areas of action. As a daughter of tribal 

American Indians, she thinks and also realises that Hawaiians and Muskogee people have 

much in common. They even share stories that link them to each other. Therefore Harjo 

deeply feels and witnesses Hawai’i being destroyed. Life follows a cyclic process that 

matches with the spiral of memory and time in the relation to the myth of creation which 

conveys knowledge about transformation concerning the mystery of life and death. This 

cyclic evolving process is focused iŶà theà poeŵà ͞‘ushiŶgà theà Pali͟àwhere the words are 

images of a spiritual reality that contrasts with the other geographic reality composed of 
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the beautiful paradisiac landscape. Harjo wrote it between 1999 and 2001, it is part of her 

work New Poems in which she shows her concerns about the endangered environment, 

the Earth revealed as a threatened paradise alongside with other causes of social political 

tensions. The Pali represents the memory of the past which is connected to both Chief 

Kaŵehaŵeha’sà ǁaƌƌioƌsà aŶd O’ahuà ǁaƌƌioƌà ǁhoà foughtà iŶà oƌdeƌà toà uŶiteà theà islaŶds,à

unsuccessfully though. Today the Pali is the name of one of the most important roads on 

theàislaŶdàofàO’ahu,àaàhighǁay which links one side of the island to the other. This modern 

asphalted commodity in terms of connecting places and people is also a symbol of 

technological progress and an image of the speedy mobility in our present world. 

Conversely, it changed the land in a way that human beings will never be able to replace 

what was destroyed nor will create such beautiesàasàtheàlaŶdàofàHaǁai’i shoǁs:à͞aàpeƌfeĐtà

ĐƌeatioŶ͟àiŶàsyŵďiosisàǁithàitsàiŶhaďitaŶtsàǁhoàǁoŶdeƌà͞hoǁàǁeàĐaŵeàtoàďeà/àheƌe,àŶeǆtà

to the flowers / teased by winds / who travel freely baĐkàaŶdàfoƌthà/àfƌoŵàtheàotheƌàside͟,à

just as Harjo says in the poem. In this connection, the HaǁaiiaŶàǁoƌdà͞Pali͟ means ͞Đliff͟ 

but alongside this meaning it is also related to something that generates tension or 

conflicts, as in the poem: 

 

Theƌe’sàŶotàeŶough time, 

no puka to squeeze through 

the head, then the shoulder 

then the rest of it 

a perfect creation 

with hands, feet, and 

 a mystical heart. 

 It’sàtooàlate.àààà 

I’veàpƌoŵisedàaàƌide 

to hula, and then 

I am to paddle 

to Kewalo 

and back in sprint time 

that is after the cleaners 
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and a few phone 

calls to figure out how 

to remove 

mildew from synthetics. 

There is holy woven 

through all life 

if that is so then even in the rush 

can be found 

mythic roots for example how 

this island was formed 

from desire and fire 

from the bottom of the sea 

and how we came to be  

here, next to the flowers 

teased by winds 

who travel freely back and forth 

from the other side. 

I am attracted 

by the songs of the holy 

curling indigo, 

sea turtles alongside the canoe 

or a mist of elegant consciousness 

floating above the clatter 

of annoyance. 

There was dawn and the color 

of ashes just before the sun 

when the spirits of dancers before us 

joined and the earth moved 

lightly because she was 

moved. 

Singing is behind it. 

We can sing ourselves 

to the store or eternity as surely 
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as we were born into 

this world naked and smeared 

with blood and fight. 

No time to keep putting off 

these thoughts of the holy 

first one petal, and then 

another, like sunrise 

over the Pacific 

until there is a perfect human. 

And the rain over the Pali 

as we slow for a stop, 

and then the traffic starts 

all over again.  

(How We Became Human, 195-197) 

 

The process of life creation and survival occurs in a spiral of time that starts quickly as 

͞Theƌe’s not eŶoughàtiŵe͟, ͞It’sà tooà late͟,à͞aŶdàďaĐkà iŶàspƌiŶtà tiŵe͟. These express the 

gradual diversified growth and increase of people and everything. As a continuous 

ŵultiĐultuƌalà laŶdsĐapeà ͞Theƌeà isà holyà ǁoveŶà /à thƌoughà allà life͟à thatà shoǁsà oďvious 

evideŶĐeàofàitsàoƌigiŶsà͞eveŶ in the ƌush͟, the world and the Earth move and shake while 

the undesirable elements like mildew, a very small fungus, are destroyed as a result of 

crude oil spilled in the sea water, an ecological catastrophe and evidence of the industrial 

and technological development of the Euro-American power. This suggests a metaphor in 

the sense that colonizers, Euro-áŵeƌiĐaŶà states’à governments, have neglected and 

ignored American Indians by considering them just another racial minority who can be 

destroyed as a side effect ofà ͞developŵeŶt͟. Such tensions caused by displacement, 

oppression and death cannot destroy theàáŵeƌiĐaŶà IŶdiaŶs’à stƌeŶgthàďeĐauseà͞Theƌeà isà

holy woven through all life͟àaŶdàdƌeaŵsàthatàĐaƌry much energy. Death gives way to Life 

and new opportunities to generate new life, which resists just like sea turtles and also 

springs the same way as the winds spread the pollen into flowers and plants so that they 

produce seeds, and thus reproduce themselves. Personal motion, a pervading magnetic 

power, compels Harjo to take responsibility and do something for the Hawaiian peaceful 
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but oppressed people: ͞IàaŵàattƌaĐtedàďyàtheàsoŶgsàofàtheàholyàiŶdigo͟, an action which 

soon awakens the collective consciousness ͞aŶdàtheàeaƌthàŵovedàlightlyàďeĐauseàsheàǁasà

ŵoved͟àaŶdàsoŵethiŶgàŶeǁàisàďeiŶgàďoƌŶà͞ǁheŶàtheàspiƌitsàofàdaŶĐeƌsàďefoƌeàusàjoiŶed͟à

to face all angers, tensions and riots with compassion, hope and love as when you were 

born, and you had to struggle for life, an ongoing movement that must not be cancelled  

just as by the end of the poem Harjo emphasizes, ͞NoàtiŵeàtoàkeepàputtiŶgà itàoff͟.àTheà

links of time – space - myth – life – death are so perfectly interconnected that the result 

becomes the whole, spirit and matter: 

 

until there is a perfect human. 

And then rain over the Pali 

(How We Became Human, 197) 

 

  In this process a new cycle of life is taking place, a new hope in the change of those 

violent and annoying circumstances of life. The whole poem suggests that loss is followed 

by renewal occurring through a process of transformation that is common among humans 

and thus the need to maintain an awareness of this mystery. 

     Still concerning the mystery of creation, the elements air and water are always present 

thƌoughà theà iŵagesàofàďƌeathàaŶdà ƌaiŶàǁithiŶàHaƌjo’sàpoems as they constitute links to 

áŵeƌiĐaŶà IŶdiaŶs’àtƌaditioŶsàaŶdàĐultuƌesàaddedàtoàtheà liŶkàofàĐeƌeŵoŶy.àHuman beings 

exist because the Earth, this home where we were born, where we come from, supports 

our life and thus it deserves respect and ethical care. In the poem ͞It Is Raining In 

Honolulu͟à ità isà ƌeŵaƌkaďleà hoǁà Haƌjo works the dichotomy birth/death to mean both 

sides of life and uses the metaphor of the dance of rain and the power of water to mean 

new life forms on Earth and new hopes.  In their everyday experiences of life people face 

dangers and difficulties but also joys. Such a ceremony engages people in the 

interconnection and interweaving of all things and beings, and Harjo calls them to 

participate, as she tells the story: 

 

There is a small mist at the brow of the mountain, 
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each leaf of flower, of taro, tree and bush shivers with ecstasy. 

And the rain songs of all the flowering ones who have called for the rain 

can be found there, flourishing beneath the currents of singing. 

Rain opens us, like flowers, or earth that has been thirsty for more than a season. 

We stop all of our talking, quit thinking, or blowing sax to drink the mystery. 

We listen to the breathing beneath our breathing. 

This is how the rain became rain, how we became human. 

The wetness saturates everything, including the perpetrators of the second overthrow. 

We will plant songs where there were curses.  

(How We Became Human, 194) 

   

Everybody respects the moment, keeps silence in order to enjoy the secret and sacred 

process: altogether, the Earth and the human beings drink the same water, the same 

souƌĐeà thatà feedsà theiƌà life.à Byà theà eŶdà ofà theà poeŵà iŶà theà liŶesà ͞Weà listeŶà toà theà

breathing beneath our breathing. / This is how the rain became rain, how we became 

huŵaŶ͟,àHaƌjoàsuggests that everybody is conscious of a time of change when people feel 

they are alive and know they go on living because a new life is being born or generated. It 

isà theà ŵoŵeŶtà toà Đeleďƌateà ͞hoǁà ǁeà ďeĐaŵeà huŵaŶ͟à ǁhiĐhà ŵeaŶsà hoǁà theà peopleà

started being able to tell things, observing, speaking, being witnesses and using a 

language of responsibility as activists, and being spiritually and emotionally involved in 

doing something to transform their social living conditions, even if using and 

appropriating the English language, according to the last line but one of the poem, the 

saŵeàlaŶguageàofà͞theàpeƌpetƌatoƌsàofàtheàseĐoŶdàoveƌthƌoǁ͟, the colonizers that caused 

áŵeƌiĐaŶà IŶdiaŶs’àdisplaĐeŵeŶt.àHoǁeveƌ,à aĐĐoƌdiŶgà toà theàEaƌth’sà laǁs,à all people are 

integral members of the universe, both evil and kind characters take part in the abundant 

meal the Earth offers, and all of them inextricably interwoven help themselves round the 

same table. In this sense, water brings benefits, healing, harmony and it helps people to 

be able to transform hate into compassion and love. In addition, ďeĐauseà ͞állà aĐtsà ofà

kiŶdŶessàaƌeàlightsàiŶàtheàǁaƌàfoƌàjustiĐe͟à;͞‘eĐoŶĐiliatioŶ͟,àThe Woman Who Fell from the 

Sky, xv) Harjo emphasizes the good power of water which can clean with ͞soŶgsàǁhere 

theƌeàǁeƌeàĐuƌses͟,àso that water gives back positive strength to the body and the spirit.                              
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     The dichotomy construction/creation versus destruction/genocide is closely involved in 

Haƌjo’sà ǁoƌkà iŶà theà ĐoŶĐeptà ofà displaĐeŵent. CoŶĐeƌŶiŶgà áŵeƌiĐaŶà IŶdiaŶs’à vieǁsà ofà

belonging and connection to the land, ͞[d]isplaĐeŵeŶtàisàaàspiƌitualàĐoŶditioŶ͟ (The Spiral 

of Memory, 75), therefore there is both a physical and a spiritual link to the landscape 

where their houses are not only synonymous of spiritual roots but also the place where 

Indigenous people can find the table, a crucial component to release the human heart. In 

this regard, Harjo explains that ͞áàhouseàĐaŶàďeàaàhoŵeà;…ͿàNatives’àhousesàǁeƌeàtakeŶà

oveƌàaŶdàdestƌoyed͟à;Harjo and Winder, 66), but their heritage is alive, because there is 

something particular that feeds people and pumps their blood to the heart just as Harjo 

says iŶàtheàpoeŵà͞WheŶàtheàWoƌldàasàǁeàkŶeǁàitàeŶded͟: 

 

But then there were seeds to plant and the babies  

who needed milk and comforting, and someone  

picked up a guitar or ukulele from the rubble 

and began to sing about the light flutter 

the kick beneath the skin of the earth. 

(How We Became Human, 199-200) 

 

As a poet, Harjo feels her heart takes her where she has to go, travelling and meeting 

people, getting to know original stories and speaking them out, making each story part of 

aà laƌgeƌàplaĐeàaŶdàtheà͞poeŵàtheŶàďeĐoŵesàaàhoŵe,àsoŵetiŵesàǁithàaàgliŵpse,àaŶàeyeà

toward the story of origin, or a place for the human understanding͟à ;The Spiral of 

Memory, 76), moments of tension which demand from the poet the need, such as she 

affiƌŵs,à͞toàleaƌŶàthatàŵyàhoŵeàisàǁithiŶàŵe.àIàĐaŶàtakeàitàeveƌyǁheƌe.àIt’sàalǁaysàtheƌe͟à

(The Spiral of Memory, 76). In the light of this, a highly significant perspective is contained 

in Secrets from the Centre of the World, as Harjo posits it at the beginning of the prose 

poem: ͞MyàHouseàisàtheàƌedàeaƌth;àitàĐouldàďeàtheàĐeŶtƌeàofàtheàǁoƌld͟ (2), and not only 

for her or for other human beings but also for other members of Earth such as, for 

example, the cƌoǁàǁhiĐhà͞uŶdeƌstaŶdsà theàĐeŶtƌeàofà theàǁoƌldàasàgƌeasyà sĐƌapsàofà fat͟à

aŶdàtheŶà͞peƌĐhesàoŶàtheàďlueàďoǁlàofàtheàsky,àaŶdàlaughs͟à;ϮͿ.à 
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Ethical care against tension 

     As a Creek poet, humour is both part of her culture and that of other American Indians, 

even at times of misfortune, as she notes in the last lines of heƌàpoeŵà͞áŶĐhoƌage͟:à 

 

Everyone laughed at the impossibility of it, 

but also the truth. Because who would believe 

the fantastic and terrible story of all of our survival 

those who were never meant 

                                            to survive?       

(She Had Some Horses, 5) 

 

áĐĐoƌdiŶgàtoàHaƌjo’sàďeliefàiŶàtheàpoǁeƌàofàǁoƌdsàaŶdàtheàvoiĐeàasà͞theàiŶstƌuŵeŶtàofàthe 

spiƌit͟à ;HaƌjoàaŶdàWiŶdeƌ,àϰϲͿ,àheƌàvoiĐe emphasizes the need to have a good sense of 

humour as a strategy to resist and survive, because they all know the survival story was 

ďothàtƌueàaŶdàveƌyàsad,àsoàsadàthatà ità͞hadàtoàďeà fuŶŶy͟à;The Spiral of Memory, 35). As 

Harjo explains,à͞it’sà likeàaàďigàjokeàthatàaŶyàofàusàaƌeàheƌeàďeĐauseàtheyàtƌiedàsoàhaƌdàtoà

ŵakeà suƌeà ǁeà ǁeƌeŶ’t,à youà kŶoǁ,à eitheƌà killà ouƌà spiƌits,à ŵoveà usà fƌoŵà oŶeà plaĐeà toà

aŶotheƌ,à tƌyà toà takeà ouƌàŵiŶdsà aŶdà ouƌà heaƌts͟ (The Spiral of Memory, 21). The poem 

͞áŶĐhoƌage͟àtellsàstoƌies,àstoƌiesàofàpeople,àofàǁoŵeŶàaŶdàallàthoseàǁho, unfortunately, 

suffer injustice as a result of adverse events or other types of tension they have had to 

face:  

 

And I think of the 6
th

 Avenue jail, of mostly native 

and black men, where Henry told about being shot at 

eight times outside a liquor store in L.A., but when 

the car sped away he was surprised he was alive, 

no bullet holes, man, and eight cartridges strewn 

on the sidewalk  

                         all around him.  

(She Had Some Horses, 5) 
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Although the pƌoŶouŶà͞I͟àŵeaŶsàthe first person, it does not refer to the storyteller, but 

to one of those prisoners. It appears that Harjo decides on her invisibility throughout the 

poem so that the main focus of attention is on the characters, thus the human being in 

each of them, and the group, becomes visible. This suggests Harjo’sàstƌategyàtoàdevelopà

theà iŶdividual’sà ƌespoŶsiďilityà aŶd,à siŵultaneously, to call attention towards a more 

balanced social justice, as if she was using oral tradition practices, so that readers and 

listeners ought to pay attention to the facts as in storytelling: 

  

We keep on breathing, walking, but softer now, 

the clouds whirling in the air above us. 

What can we say that would make us understand 

better than we do already?  

(She Had Some Horses,4) 

 

Harjo pursues the story engaging each person’sà ƌesponsibility, awareness, care and 

respect for an issue that is more collective than personal, and therefore it becomes 

important to be shared: 

 

Except to speak of her home and claim her 

 as our own history, and know that our dreams 

doŶ’tàeŶdàheƌe,àtǁoàďloĐksàaǁayàfƌoŵàtheàoĐeaŶ 

where our hearts still batter away at the muddy shore.  

(She Had Some Horses, 4) 

 

In this poem not only does the reader encounter the language spoken by a group of 

people, a community or a nation, ͞asàǁeàŵakeà ouƌàǁayà thƌoughà thisàǁoƌldà ofà skeǁedà

justiĐe͟à;The Woman Who Fell from the Sky, 29), but also other sounds, which are part of 

the story, like the sound of gunfire, or the soundàofàŵeŶ’sàvoiĐesà that are in the room. 

Besides, in this poem, everything suggests various forces or worlds moving in a 

convergent way towards the story, so that the story becomes a whole world composed of 
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image, voice, sound, information, knowledge, experience, ŵeŵoƌyà ǁhiĐhà ͞ǁasà alǁaysà

ŵoƌeàthaŶàpapeƌ͟à;The Woman Who Fell from the Sky, 43),  just as in the dynamic of oral 

tradition. Harjo uses a multicultural language closely linked to political concerns. 

According to Jenny Goodman, poets such as Joy Harjo can ͞eǆpaŶdàĐoŶveŶtioŶalàŶotioŶsà

of poetry and public discourse through innovative combinations of experimental poetics, 

political statement, aŶdàautoďiogƌaphiĐalà lyƌiĐ͟ (40). At the same time, as an artist who 

can sensitively interweave poetic and political language, she leaves her meanings for both 

literary readers and ordinary readers who share political experiences, for example, the 

struggle for liberation and recovery of their lost identity. Harjo reminds readers and 

listeners about having ethical attitudes in life and feeling responsibility to those who 

suffer. The poetry of American Indian minorities or outsiders and marginalized people 

appears to be always necessary and always a useful political tool to fight for liberation. In 

heƌàǁoƌkà͞Poetƌyà isàŶotàaàLuǆuƌy͟,àtheàfeŵiŶistàaĐtivistàaŶd poet Audré Lorde, to whom 

Haƌjoàaddƌessesàtheàpoeŵà͞áŶĐhoƌage͟,àsaysàthatàpoetƌyà͞isàtheàskeletoŶàaƌĐhiteĐtuƌeàofà

our lives. It lays the foundations for a future of change, a bridge across our fears of what 

has never ďeeŶà ďefoƌe͟à ;Sister Outsider, 38). What emerges as evidence of a constant 

crossing of borders is the way Harjo expresses personal and social problems, the way she 

feels the needs of people in trouble, particularly all those whose sense of self is 

debilitated and sick because of hunger, violence, injustice and hatred, no matter their 

ethnicity and cultural background since they are part of the universal group of human 

beings. Furthermore, she adŵitsàthatàsheà͞first came up to Alaska in the early eighties to 

go to the jails and prisons and help prisoners with poetry͟à;Harjo and Winder, 108). In the 

1980s Harjo visited four different penal institutions, iŶĐludiŶgàaàǁoŵeŶ’sàpƌisoŶ, full of 

discriminated against silent human beings who were looking forward to speaking, singing 

and telling about their suffering. There were white men, who had gone to Alaska to work 

on the pipelines, but most of the prisoners were Afro-Americans or American Indians, 

people of poor social living conditions, without money for lawyers, and most of them 

were arrested for being people abandoned to their misfortune in hazardous places. Other 

individuals go through frequent difficulties in their life and are completely marginalized as 

if they were invisible or not important. Social problems referred to in this poem such as, 
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for example, alcohol, discrimination, violence or poverty were the reason for the tears, 

shame, desperation and lack of hope of most of the prisoners locked in those jails, people 

with a heart who were able to feel and recite poems. Taking into account the three times 

Harjo visited these places as she informs us in the section of Notes at the end of her book 

How We Became Human, New and Selected Poems: 1975 – 2001, Harjo admits that she 

͞leaƌŶedà iŶtiŵatelyà theà poǁeƌà ofà spoken and written word, how steel bars, fear, and 

oppƌessioŶà ĐaŶàďeà ƌelievedàďyà soŶgs,àpoetƌy,à aŶdà stoƌies͟à ;ϮϬϴͿ.àShe noticed that every 

time she visited the jail more and more participants, all men, would sit around and talk, 

laugh, show a sense of humour, which means they were being human. 

     áŶĐhoƌageà isàaàĐityà iŶàálaska,àdesĐƌiďedàďyàtheàpoeŵ’sàspeakeƌàǁhoàsaysà͞ThisàĐityà isà

made of stone, of blood, and fish͟ (She Had Some Horses, 4), which works as a hint of the 

plaĐe’sàpƌofileà aŶdà itsàŵostà iŵpoƌtaŶt details: the ground and the life of human beings 

and other beings, for example, fish. In addition, this last word of the first line of the poem 

also informs of the existence of water, certainly the most necessary element to create 

life: 

 

There are Chugatach Mountains to the east 

 and whale and seal to the west.  

(She Had Some Horses, 4) 

                                

 At the same time, Harjo reiterates the cyclic duality life-death in order to remind the 

readers of Mother Eaƌth’sàŵoŵeŶtsàofàĐhaŶge,àǁhiĐh often include serious catastrophes. 

As a warning, she tells about the fragility of human creations such as, for example, all the 

concrete buildings in the city of Anchorage which, in March 1964 was severely devastated 

by a very powerful earthquake, an irremediable situation for a lot of its inhabitants who 

didŶ’tàsuƌvive.àIŶàtheàlightàofàthis,àaŶotheƌàaspeĐtàthatàdefiŶes American Indian cultures is 

their perspective on time which is circular and not linear as Euro-Americans perceive it. 

Accordingly, Harjo shows evidence of that particular characteristic here in this poem: the 

present is the past and the past is the future. Besides the social problems referred to in 

this poem, which are connected to alcohol, discrimination, violence and poverty, Harjo 
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starts by recalling ecological knowledge in terms of giving advice about future 

catastrophes, frequently caused by powerful mysterious energy, which might occur and 

destroy human lives and their houses:  

 

 ItàhasŶ’tàalǁaysàďeeŶàthisàǁay,àďeĐauseàglaĐieƌs 

 who are ice ghosts create oceans, carve earth 

 and shape this city here, by the sound. 

They swim backwards in time. 

 

Once a storm of boiling earth cracked open 

the streets, threw open the town. 

It’sàƋuietàŶoǁ,àďutàuŶdeƌŶeathàtheàĐoŶĐƌete 

it is the cooking earth, 

                  and above that, air 

ǁhiĐhàisàaŶotheƌàoĐeaŶ,àǁheƌeàspiƌitsàǁeàĐaŶ’tàsee 

are dancing      joking      getting full 

on roasted caribou, and the praying 

goes on, extends out.   

 

Nora and I go walking down 4
th

 Avenue 

and know it is all happening. 

OŶàaàpaƌkàďeŶĐhàǁeàseeàsoŵeoŶe’sàáthaďasĐaŶ 

 grandmother, folded up, smelling like 200 years 

of blood and piss, her eyes closed against some 

 unimagined darkness, where she is buried 

 in an ache in which nothing makes sense.  

 

(She Had Some Horses, 4) 

 

Harjo evokes an expanded identity through this poem, in the sense that in the same way 

and at the same moment when tribal people were relocated, storytelling helped them to 

get adapted to the new landscapes and showed that for every action there is a reaction. 
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From their tribal culture American Indians have learned to accept who they are as people 

and as communities, and difficult times have taught them to strive for balance and 

harmony, and thusàtoàƌespeĐtàtheiƌàgiftsàaŶdàtheàotheƌs’àgifts,àtoo.àIn spite of having been 

confined by assimilation policies, American Indians reacted bravely and persistently in 

their resistance in order to survive. In this connection, descendants of American Indian 

families, who moved to large cities such as, for example, Chicago and Los Angeles in the 

1930s – 1950s, are still living the consequences of displacement and acculturation which 

have often not ďeeŶàpositiveàfoƌàhuŵaŶàďeiŶgs’àdigŶity. 

 

Poetry, a ŵajor guardiaŶ of huŵaŶ ďeiŶgs’ sense of self 

     Nowadays, both the spoken and the written word, oral stories and written narratives 

or poems, are resources that can help the evolution of communities in modern 

technological globalizing times. On the other hand, contemporary American Indians often 

feel they must also go back to the starting point, to the story of knowing who they are 

and how they came to be. In this sense they are providing support and guidance to go 

forward into the next step that is who they are becoming. That means, a story behind the 

story of the history of American Indian communities will go on and on into the next 

generation, and therefore, the identities of their selves and their nations are kept. 

Considering Kenneth Buƌke’sà theoƌyàofà ƌhetoƌiĐà ƌefeƌƌedà to by Jenny Goodman (42) the 

political dimension of literature results in public responsibility and awareness for the 

reason that beliefs and values are shared and persuade people to regain confidence in 

their identity and the path of their life. If so, stories become living beings and they survive 

because they are being told over and over again whether recorded in the oral tradition or 

written down in contemporary literary ways. According to Haƌjo,à͞ǁƌitiŶgàĐaŶàhelpàĐhaŶgeà

theàǁoƌld͟àaŶdàthisàpƌoĐessàis meaningful, it works like souŶdàǁavesàasàsheàsays,à͞“ound is 

an extension of all, and sound is spirit, motion. Everything, anything that anybody says, it 

doesà goà outà aŶdà ŵakesà ĐhaŶgeà iŶà theà ǁoƌld͟,à theƌefoƌeà ità ďeĐoŵesà puďliĐà aŶdà veƌyà

iŵpoƌtaŶt,à͞veƌyàpolitiĐal͟àiŶàtheàseŶseàthatà͞politiĐalàŵeaŶsàgƌeatàŵoveƌsà;…Ϳàitàdoesàhelpà

move and change consciousness in terms of how different peoples and cultures are seen, 

evolve͟à;The Spiral of Memory, 31). Furthermore, the oƌalàtƌaditioŶàfloǁsàiŶàHaƌjo’sàŵiŶdà
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and her poetry is accessible to both literary and common readers, a kind of language full 

of a spiritual view of the world, particularly remarkable when that world carries difficulty 

and tension. With regard to this, Goodman emphasizes the fact that even ͞[s]peaking of 

things that would normally go unsaid is a way of describing not only poetic freedom but 

politiĐalàfƌeedoŵàasàǁell͟à;ϰϰͿ,àespeĐiallyàǁheŶàtheàǁaysàofàsayiŶgàsuĐhàthiŶgsàaƌeàofteŶà

rejected by mainstream American culture. 

     To IŶdigeŶousàĐoŵŵuŶities,àMotheƌàEaƌth’sàthiŶgsàsuĐhàasàaàƌoĐk,àaàtƌee,àoƌàaàĐloud are 

allàseeŶàasàƌelativesàpƌovidedàǁithàspiƌitàaŶdàthusàaƌeàseeŶàasà͞kiŶ͟àiŶàƌelatioŶshipàtoàeaĐhà

other. The relationship of natural living to the whole world is important. Therefore, the 

presence of these spirits is to be acknowledged and preserved alive; they cannot be 

excluded from the work even of a contemporary writer. This particular aspect is an 

essential part of American Indian identities, a reality you cannot separate, as you cannot 

separate human reason from emotion because the brain and the ͞heart͟ are parts of the 

whole body. Moreover, myth and the spiritual world remain key elements in the balance 

and harmony between both physical and intellectual worlds. It is important to preserve 

and develop American Indian literature, Indigenous communities’ literature, to help 

define cultural identities. American Indian people of modern times have got both cultural 

and political citizenship, as a result of their assimilation (albeit often a disguised 

segregation) and acculturation, but have never really wanted to assimilate to Western 

ways of separating selves from the surrounding world. 

     Citizens of American Indian origin identify themselves by tribal town, clan affiliation, 

tribal affiliation, then Indigenous ancestry, for example, Muskogee/Creek Nation, 

recogniziŶgà theà ideŶtityàaŶdàdeedsàofàaŶĐestoƌs,à theàplaĐeàofàďiƌth,àaŶdà theiƌàaŶĐestoƌs’à

place of birth, and the meaning of relationship to the birthplace and to the landscape. 

Everything is interrelated. Mixed blood tribal identity has appeared and increased in 

urban areas in the U.S.A. and far away from ancestral homelands, which has raised 

another complex issue for many American Indian people, including Joy Harjo whose 

mother was of Cherokee and French ancestry.à Heƌà fatheƌ’sà ŵotheƌà ǁasà of full Creek 

descent, from a nation of tribeswomen and tribesmen who were well-known speakers 

and leaders, and she also descends from Menawa/Monahwee ancestors. Her great-great-
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grandfather Monahwee and the Red Sticks fought the seventh president of the U.S.A., 

Andrew Jackson, at the Battle of Horseshoe Bend. Her Creek ancestors were well-known 

speakers and leaders.  

     álthoughàHaƌjo’sàeduĐatioŶalàaŶdàĐultuƌalàeǆpeƌieŶĐeàhasàďeeŶàŵaiŶlyàuƌďaŶ,àsheàfeelsà

sheàisà͞aàgloďalàĐitizeŶàiŶàtheseàtiŵes͟,àďyàǁhiĐhàsheàŵeaŶsàthatàlookiŶgà͞atàtheàĐoŶteǆt:à

human spirit versus the spirits of the earth, sky and universe. We are part of a much 

laƌgeƌàfoƌĐeàofàseŶseàaŶdàkŶoǁledge͟à;Harjo and Winder, 31), a view that is different from 

the standard European-American view that perceives the human being as the unique 

centre of the world. Apart from gender or ethnic origins, Harjo solves problems through 

reference to a common feature that is human character, because we are all human beings 

and necessarily linked by a significant homogenous consciousness, which means we do 

not live in isolation, we are moved by spiritual strength, a sort of inner fire whose origins 

are common to all living things on Earth that is the home, space and landscape of all 

human beings.  

     Harjo often feels the need to return home, to landscapes where she can find the 

energy and the balance to go on living in harmony with herself and others including the 

community, and it does not matter whether the others are American Indians, African 

Americans or other human beings who come from other directions. In this context, as a 

woman and as a poet, Harjo has ƌeĐƌeatedà theà ĐoŶĐeptà ofà ͞hoŵe͟à asà aà deĐoloŶiziŶgà

process of getting people together and helping the development and evolution of a 

community. 

 

My journey on this earth in this life is marked by a path of red earth that 

leads from the mounds at Ocmulgee in what is now known as Georgia, 

to the Battle of Horseshoe Bend site at a curve in the Talapoosa River in 

now-Alabama, to the Mvskoke Creek Nation in now-Oklahoma, to the 

grounds of Indian school in now-New Mexico, and since that collection 

hasàtakeŶàŵeàtoàtheàƌedàeaƌthàofàO’ahu.àItàŵakesàaàdistiŶĐtàpath.àItàisàtheà

color of blood, it is the color of a collection of stars, it is the color of life, 

of breath. And, as anything in life that is a vital part of us, it needs to be 

fed with songs, poems; it needs to be remembered, hence, this collection 
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of poetic prose and photographs. 

     This earth asks for so little from us human beings. 

   (How We Became Human, xxiii) 

 

Both approaches to home and community are basically interconnected and crucial to 

áŵeƌiĐaŶà IŶdiaŶs’à ideŶtity.à Besides Hawai’i, Harjo finds home in other places, other 

landscapes. In the book In Mad Love and War, the prose poem ͞‘aiŶyàDaǁŶ͟ tells about 

Joy Harjo’sàpeƌsonal identity, a family context grounded in different communities. In the 

first lines of this prose poem, the expression ͞lookiŶgàsouthàaŶdàǁestàfƌoŵàtheàhospital,à

the approximate direction of Acoma, and farther on to the roofs of the houses of the gods 

who have learned theƌeà aƌeà Ŷoà eŶdiŶgs,à oŶlyà ďegiŶŶiŶgs͟(32) suggests the constant 

presence of the concept of identity; as does theà poeŵà ͞áàMapà toà theàNeǆtàWoƌld͟à in 

which Harjo approaches the quest of loss of identity ǁheŶàsheà ƌeŵiŶdsà thatà͞MoŶsteƌs 

aƌeàďoƌŶàtheƌeàofàŶuĐleaƌàaŶgeƌ͟àaddedàtoàtheàfaĐtàthatàáŵeƌiĐaŶàIŶdiaŶsà͞ŶoàloŶgeƌàkŶoǁà

theàŶaŵesàofàtheàďiƌdsàheƌe,àhoǁàtoàspeakàtoàtheŵàďyàtheiƌàŶaŵes͟, links in their identity 

that are very important to the people (A Map to the Next World, 19).  

      TheàŶaŵeà͞DaǁŶ͟àďeĐoŵes a name that bears a certain ancestral cultural burden as 

well as a space where tribal identities, traditions and experiences as different as these of 

the Acoma and the Muskogee people merge. Harjo reminds us thatà͞aŶĐestoƌsàliŶedàup to 

give you a name made of their dreams cast once more into this stew of precious spirit and 

flesh͟à;In Mad Love and War, 32) suggesting that the child carries in her existence as in 

her name the promise and the hopes of tribal culture and tradition. It also appears that 

ancestors establish the harbours of their experience and wisdom to which the young, and 

still innocent generations can anchor, a safe home. WheŶàŵotheƌà aŶdà daughteƌà ͞ďothà

stood poised at that door from the east, listened for a long time to the sound of our 

gƌaŶdŵotheƌs’à voiĐes͟,à it indicates they are linked to their female ancestors who had 

oŶĐeàďelievedà iŶàtheàĐoŶtiŶuaŶĐeàofà theiƌàpeople’sà life as Harjo shows in the use of the 

pƌoŶouŶà͞it͟àiŶàtheàlastàseŶteŶĐeà͞TheŶàǁasàyouƌàpƌoŵiseàtoàtake it on like the rest of us, 

this immense jouƌŶey,àfoƌàlove,àfoƌàƌaiŶ͟à;In Mad Love and War, 32). The birth ceremony is 

Đeleďƌatedà iŶà thisà poeŵà asà ͞theà ŵythiĐà ǁoƌldà isà ƌe-evokedà aŶdà ƌitualized͟,à saysà Lauƌaà

Coltelli in the introduction she wrote to the book of interviews The Spiral of Memory (9). 
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She explains it is a dynamic process to reaffirm ancient heritages and moves forward in a 

constant renewal of memory links between the world of myths and personal / community 

events. In 1986 Joy Harjo and Simon Ortiz’sàdaughteƌàǁasàturning thirteen years old when 

her mother wrote this story, a poem for her and with her name: ͞‘aiŶyàDaǁŶ͟. Harjo 

expresses her concerns about the time of transformation from girlhood to womanhood 

and, since memory is both individual and collective, she tells her daughter: ͞I had to 

participate in the dreaming of you into memory (In Mad Love and War, 32). Harjo here 

tells a true story that seems to outline the future continuity of the collective American 

Indian identity, a great responsibility to revitalize hope and to strengthen belief in the 

American Indian people’sàsuƌvival. It emphasizes the great importance of storytelling as a 

crucial means of transferring American Indian identity from one generation to the next 

and across two generations, and forthcoming generations. 

     IŶà thisà ĐoŶŶeĐtioŶ,à theà Đultuƌalà valuesàofà ͞daǁŶ͟à aƌeàhighlightedà iŶà theàpoeŵ.à In his 

essay ͞Dawn / Is a Good Word, Naming an Emergent Motif of Contemporary Native 

American Poetry͟,à ‘oďeƌtàM.à NelsoŶà ƌeĐallsà thatà ͞iŶ ϭϵϳϯà ;…Ϳà aà Đhildà ǁasà ďoƌn to Joy 

Harjo and Simon Ortiz. They named her Rainy Dawn. Both Harjo and Simon were already 

becoming powerful voices in the very young field of published contemporary Native 

áŵeƌiĐaŶàpoetƌy͟à;ϮϬϳͿ.àIŶàϭϵϵϮàoĐĐuƌƌed theà͞‘etuƌŶiŶgàtheàGift͟àfestivalàiŶàNoƌŵaŶ, an 

important event for American Indian peoples as it gathered together a very large number 

of different communities, and Rainy Dawn became a mother:  

 

In that same year another elder of Native American poetry, Carter Revard, celebrated the 

ďiƌthàofà‘aiŶyàDaǁŶ’sàdaughteƌ,àKƌistaà‘ae,àiŶà͚WheŶàEaƌthàBƌiŶgs’,àaàpoeŵàthatàappeaƌedà

first as the final poem of his 1993 collection An Eagle Nation and again in the Returning 

the Gift aŶthologyàpuďlishedàaàyeaƌàlateƌ.à;…Ϳàitàisàgoodàtoàtake this historical and familial 

context into account when reading it, for at least two reasons. For one, Revard directly 

iŶvokesà thisà ĐoŶteǆtà ďyà ŶaŵiŶgà ͚Joy’,à ͚“iŵoŶ’,à ͚‘aiŶyà DaǁŶ’,à aŶdà ͚Kƌistaà ‘ae’à iŶà theà

dedicatory epigraph to the poem (For Joy and Daisy, grandmothers; for Simon, 

grandfather; for Rainy Dawn and Chris, parents; for Krista Rae, child; and for all our 

ƌelativesͿ.àáà seĐoŶdàƌeasoŶà isà thatà‘evaƌdàhasàĐƌaftedà theàpoeŵ’sàĐoŶtƌolliŶgàŵotifàaŶdà

Đoƌeàtheŵe,à͞daǁŶ͟,àtoàfuŶĐtioŶàasàǁhatàIàǁaŶtàtoàĐall a merge site. By this I mean that in 

‘evaƌd’sàuseàofàtheàteƌŵ,àdaǁŶàďeĐoŵesàaàplaĐeàǁheƌe,àaŶdàaàtiŵeàǁheŶàHaƌjo’sàCƌeekà
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aŶdàOƌtiz’sàáĐoŵaàaŶdà‘evaƌd’sàoǁŶàOsageàoƌigiŶà tƌaditioŶsàŶotàoŶlyà iŶteƌseĐtàďutàalsoà

merge in the image of a grandchild who is both ŵetaphoƌiĐallyà aŶdà liteƌallyà DaǁŶ’sà

offspring, the next living generation of the People. 

 (Nelson, 208) 

 

This passage explains the importance of family links and the birth of new generations, 

stories in the stories, an integral part of contemporary American Indian communities’à

heritage. It symbolises the interconnection and growing of tribal relationships in which 

more stories can enrich their culture, and the birth celebration of American Indian poetry 

of different traditional communities and backgrounds. álso,à theà ŵetaphoƌà ͞daǁŶ͟à

combines ideas of emergence, survival, return, renewal and hope. This birth celebration 

and the gathering of several great contemporary poets who come from different 

traditional tribal communities (Chickasaw, Acoma, Creek, Navajo and Osage) are images 

that represent a cyclical movement. The name ͞DaǁŶ͟ connotes diverse images/symbols 

of American Indian cultures such as, for example: 

 the sunrise means the time when the sun emerges from the Earth horizon and from 

the land, which means light and the start of another day, the first signs of new hopes;  

 the red colour means the American Indian ethnicity, life and character;  

 the birth of an individual, a human being, a plant; 

 the renewal of cultural awareness and collective identity. 

All these meanings come to work as metaphors that can represent the dream of return 

and the vision of the journey back home for American Indian people, such as Linda Hogan 

explains in the introduction that she wrote for the book of her poems Calling Myself 

Home, and which is quoted by Nelson in his essay ͞DaǁŶà/à IsàaàGoodàWoƌd,àNaŵiŶgàaŶà

EŵeƌgeŶtàMotifàofàCoŶteŵpoƌaƌyàNativeàáŵeƌiĐaŶàPoetƌy͟: 

 

For American Indian people the journey home is what tells us our human 

history, the mystery of our lives here, and leads us towards fullness and 

stƌeŶgthà ;…Ϳà aŶà ideŶtifiĐatioŶàǁithàŵyà tƌiďeàaŶdà theàOklahoŵaàeaƌth,à aà

deep knowing and telling how I was formed of these two powers called 

aŶĐestoƌsàaŶdàĐlayà ;…Ϳà theyàaƌeàhoŵeàspeakiŶgà thƌoughàŵe.àHoŵeà isà iŶà
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blood, and I am still on the journey of calling myself home (208). 

 

In this context of strong links to tribal community identity, Nelson emphasizes the 

powerful meaning in the American Indian view of the word ͞daǁŶ͟àas a time when young 

people or children find out something ŶeǁàoƌàstillàuŶkŶoǁŶàaŶdàheàadds:à͞Early on, the 

motif also incorporates a second tribally nonspecific element: the idea of Native identity 

becomes gƌouŶdedàiŶàplaĐe,àiŶàtheàlaŶd͟ (Nelson, 210).  

     Haƌjo’s family story teaches us the concepts of ancestry and place of origin, of 

discovery and return, the way they are interrelated, and highlights the use of the 

ŵetaphoƌà͞daǁŶ͟àas one guarantee for the survival of American Indian identities. In this 

ĐoŶŶeĐtioŶ,à theà EŶglishà ǁoƌdà ͞daǁŶ͟à ďeĐoŵesà transformed into a powerful American 

Indian word in the sense that it expresses the springing up of a new generation that 

brings the continuance of the community, the ongoing of life, heritage, memory, all in all, 

the proceeding of the spiral of life. In the anthology ‘eiŶǀeŶtiŶg the EŶeŵy͛s Language 

Joyà Haƌjoà aĐĐouŶtsà foƌà thatà tƌuthà ǁheŶà sheà saysà ͞Ità isà ǁithà theà ďiƌthà ofà ĐhildƌeŶà thatà

histoƌyàisàgiveŶàfoƌŵàaŶdàvoiĐe͟à;ϱϲͿ.àItàappeaƌsàthatàtheàŵostàŵeaŶiŶgfulàŵetaphoƌsàthatà

appeal to American Indian poets are usually those that combine elements of tribal 

tradition with their contemporary experience of life. This also applies to Harjo, in the 

sense that she finds ancient understanding in the moon, journeys, relationships, 

womanhood, airports, highways, urban areas, Indian bars, city streets, reservations, 

rodeo grounds, powwows, and in her poems she articulates the ancient and the 

contemporary facts of life, hers and otheƌs’,àpeƌsoŶallyàaŶdàĐolleĐtively.àTheàfaĐtàofàďeiŶgà

an American citizen and an American Indian represents a circumstance of life that implies 

a dual or multiple perception of the world. 

     These ideas can be associated with the poem ͞ϯàáM͟,àpaƌtiĐulaƌlyàtheàĐoŶĐeptà͞tƌavel͟,à

aŶà iŵpoƌtaŶtà theŵeà iŶà Haƌjo’sà poetƌy.à Ità ƌepƌeseŶtsà aà sigŶifiĐaŶt reference in human 

beings’ life with regard to American Indian spiritual images and their connection to the 

land. Trails, journey, maps, flight are images of travel which bring close contact with the 

past, not so much from a nostalgic view point or emotional wish to return to old customs, 

but rather as a source of memory alive. In this poem Harjo’sà voiĐeà Đlaiŵsà ͞OldàOƌaiďi,à
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ThiƌdàMesa͟à isà ͞aà paƌtà ofà theà ĐeŶteƌà ofà theà ǁoƌld͟ (How We Became Human, 8). She 

certainly means it is the place of origin of someone, a community or a tribal people. 

According to Robert Nelson,  

 

IŶà theà Ŷaƌƌatoƌ’sà pƌeseŶt,à ͚hoŵe’à – Indian country, represented in the 

teǆtà ďyà tǁoà aŶĐieŶtà sites:à ͚Oldà Oƌaiďi’à aŶdà ͚áĐoŵa’à liesà ǁestà ofà ǁheƌeà

they are. The villages of Old Oraibi and Acoma are generally considered 

to be the two oldest  continually occupied sites in North America. Early in 

theà poeŵ,à ͚Oƌaiďi’à fuŶĐtioŶsà asà aà geŶeƌiĐàNativeà áŵeƌiĐaŶà oƌigiŶà plaĐe,à

recognizable as such to Hopis but also to Creeks (210). 

 

In the first lines of the poem Harjo takes us to the airport in Albuquerque, a place of 

diversity associated with people in transit at the same time that it works as a symbol of 

technological progress and social development, an image of a globalized country, a space 

where human beings may experience varied feelings such as, for example, fear, 

excitement, insecurity or allowing our imagination to fly with respect to our personal 

future or the country and its communities. Harjo has frequently travelled through this 

airport, where she certainly lived and learned multiple stories, (tragically, Louis Owens 

even committed suicide at Albuquerque airport). In contrast, she presents the reverse of 

such a symbol by turning towards the past as she tells us that she and Ortiz want to get to 

the mythical American Indian (Hopi) ancestral communities in Third Mesa, where there is 

no airport; however, it offers another perspective of the world, a space where human 

beings can certainly feel that they are safe and at home. From the future, Harjo departs 

to the past in order to live the present and, in the form she starts this poem, she 

establishes a disjunction between different ways of connecting the world. 

 

in the Albuquerque airport 

trying to find a flight 

to Old Oraibi, Third Mesa 

TWA 

is the only desk open 
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bright lights outline New York 

                Chicago 

aŶdàtheàatteŶdaŶtàdoesŶ’tàkŶoǁ 

that Third Mesa 

is a part of the center 

of the world 

  (How We Became Human, 8) 

 

It is symptomatic that the TWA attendants did not know where Third Mesa was situated, 

despite its being in the next state, Arizona, and despite the Hopi reservation being a well-

known site to anyone interested in American Indians. There seems to be a lack of skills in 

social human relationship, too, as the attendant does not try to suggest a solution for 

these passengers who want to travel from Albuquerque, New Mexico to Old Oraibi, Third 

Mesa, even if it does not have an airport. Then, Harjo goes on telling the story in a style 

that is remarkable, because she speaks in a flowing without punctuation marks as if 

simply recounting a normal event in the daily life of American Indians: 

 

and who are we 

just two Indians 

at three in the morning 

trying to find a way back  

  (How We Became Human, 8) 

      

Besides, theàphƌaseà͞justàtǁoàIŶdiaŶs͟àsuggestsàaàŵetaphoƌic number of minority people 

among the majority of non-American Indian people who might be in the same departure 

lounge or queuing at the check-iŶàdeskàatàtheàaiƌpoƌt.ààDespiteàtheàfaĐtàthatàitàisàϯào’ĐloĐkà

iŶà theàŵoƌŶiŶg,àǁhiĐhàŵightà seeŵà͞tooà late͟,à this time of the night can be seen as an 

early hour before dawn, when the sun rises, an image for the creation of a new nation. 

Therefore, it may be understood as a prediction about a return that will soon happen: 

͞tƌyiŶgàtoàfiŶdàaàǁayàďaĐk͟àaŶd that can mean a (re)discovery of identity. This fact is so 
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important that Harjo calls us to share the moment, the event, the emotion, when she 

says: 

 

and then I remembered 

that time Simon 

took a Yellow Cab  

out to Acoma from Albuquerque  

a twenty-five dollar ride   

to the center of himself   

  (How We Became Human, 8) 

 

 Effectively, Harjo introduces the element of return which is central to tribal culture, apart 

from locating American Indian identity both geographically and ancestrally in personal 

origins that are for the exemplary Simon Ortiz, ͞theàĐeŶteƌàofàhiŵself͟.àátàtheàsaŵeàtiŵe, 

American Indians are closely connected to mainstream lifestyle, as the symbols of Euro-

American culture show us, for example, when Ortiz takes a yellow taxi and pays twenty-

five dollars to get to his place, his original world where he feels perfectly acknowledged 

and in a different position from that of his other world. Finally, the last lines of the poem, 

 

3 A.M. is not too late  

to find the way back  

  (How We Became Human, 8) 

 

act as a metaphor to suggest that hope is still present with respect to reaching harmony; 

there seems to be an evolution of consciousness in terms of both a personal and a 

collective American Indian identity. Harjo manages to set place and time, as well as 

people, all together in motion and in an interwoven relationship, just as we know 

traditional tribal culture encourages. 

     According to Robert M. Nelson, New Mexico and Oklahoma are not only different 

landscapes, different geographies, but life and living expeƌieŶĐesàaƌeàdiffeƌeŶt,àtoo.à͞“uĐhà

diffeƌeŶĐesàofàvisioŶàaƌeà theàďasisàofàdiffeƌeŶĐesà iŶà Đultuƌalà ideŶtities,àaŶdà iŶà ͚lastà soŶg’à
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such a difference underlies the dialogue between the female and male voices about how 

life getsà livedà iŶàŶoƌtheastàOklahoŵa͟à ;Ϯϭ2) as was mentioned earlier in this work with 

respect to the  poem ͞TheàLastà“oŶg͟.   

     In an interview with Marilyn Kallet (1993) included in the book The Spiral of Memory 

Haƌjoà eǆplaiŶsà thatà sheà feelsà ͞aŶyà ǁƌiteƌà seƌvesà ŵaŶyà aspeĐtsà ofà Đultuƌe,à iŶĐluding 

laŶguage,àďutàyouàŵustàalsoàseƌveàhistoƌy,àyouàseƌveàtheàŵythiĐàstƌuĐtuƌeàthatàyou’ƌeàpaƌtà

of, the people, the earth, and so on – aŶdàŶoŶeàofàthoseàaƌeàsepaƌate͟à(111). Her feminist 

feeling and sensitivity strengthen her role as a voice of truth and justice, the voice of the 

poet who writes about ordinary life stories that must be told in order to achieve balance. 

OŶlyàďalaŶĐeàďetǁeeŶà͞LoveàaŶdàWaƌ͟àcan help the continuing existence of Indigenous 

tribal peoples in the Americas as a whole and coherent people, a belief that Harjo 

ĐoŵŵuŶiĐatesàiŶàtheà͞EagleàPoeŵ͟: 

 

And know there is more 

ThatàyouàĐaŶ’tàsee,àĐaŶ’tàheaƌ, 

CaŶ’tàkŶoǁàeǆĐeptàiŶàŵoŵeŶts 

Steadily growing, and in languages 

ThatàaƌeŶ’tàalǁaysàsouŶdàďutàotheƌ 

Circles of motion. 

Like eagle that Sunday morning 

Over Salt River. Circled in blue sky 

In wind, swept our hearts clean 

With sacred wings. 

We see you, see ourselves and know 

That we must take the utmost care 

And kindness in all things. 

(In Mad Love and War, 65) 

 

American Indians are the original iŶhaďitaŶtsàofà theà ͞Tuƌtleà IslaŶd͟,àaàgoodà ƌeasoŶàǁhy 

they have the right to combat political measures that have sought to extinguish them. In 

this connection Harjo contends that her ǁoƌkàĐouldàďeàuŶdeƌstoodà͞asàďeiŶgàa prayer for 

ouƌà ĐoŶtiŶuaŶĐe͟à ;The Spiral of Memory, 123) as she speaks up for issues such as 
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ƋuestioŶiŶgà theàŵeaŶiŶgà ofà ďeiŶgà aà ͞Nativeà áŵeƌiĐaŶ͟à iŶà theà tǁeŶty-first century, the 

diverse worlds where American Indians live today, the language they speak, their roots, 

stories, traditions, memories, and tensions that affect individual and communal identity 

in the present.   

      Haƌjo’sàpoeŵàfrom In Mad Love and War, ͞FoƌàáŶŶaàMaeàPiĐtouàáƋuash,àWhose Spirit 

Is Present Here And in the Dappled Stars (for we remember the story and must tell it 

agaiŶà soà ǁeà ŵayà allà liveͿ͟à ;ϳ) shows evidence of a sad moment in the contemporary 

history of American Indians because Harjo tells us about the murder of an activist for 

American Indian rights in the 1970s, Anna Mae, to whom she speaks as if Anna Mae was 

alive and facing the poet/speaker, 

 

You are the shimmering young woman 

                                who found her voice, 

when you were warned to be silent, or have your body cut away 

from you like an elegant weed.  

(In Mad Love and War, 7) 

 

In Haƌjo’sàŶotes aďoutàthisàpoeŵàǁeàaƌeàiŶfoƌŵedàthatà͞IŶàFeďƌuaƌyàϭϵϳϲ,àaŶàuŶideŶtifiedà

ďodyàofàaàyouŶgàǁoŵaŶàǁasàfouŶdàoŶàtheàPiŶeà‘idgeà‘eseƌvatioŶàiŶà“outhàDakota͟à;How 

We Became Human, 217). It is a recent past that Harjo brings into the present 

approximately twenty years after its occurrence. Not only does she honour a Micmac 

American Indian woman, Anna Mae, with this epic poem, but also helps American Indian 

peoplesàtoàƌeŵeŵďeƌàtheàUŶitedà“tatesàgoveƌŶŵeŶt’sàpoliĐiesàaŶdàtheiƌàFedeƌalàBuƌeauà

of Investigation officials who desecrated a human beiŶg’sà ďody.à IŶà a footnote printed 

below the poem, Harjo gives information about this casualty. In fact, their political actions 

went too far in terms of disrespect for Anna Mae, both an American citizen and a human 

being, who was dead, and who thus could not defend herself when they cut off her hand 

in order for it to be mailed to Washington DC for fingerprinting. 

 

              You are the one whose spirit is present in the dappled stars. 

(They prance and lope like colored horses who stay with us 
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         through the streets of these steely cities. And I have seen them 

                       nuzzling the frozen bodies of tattered drunks 

                                                                                    on the corner.)  

(In Mad Love and War, 7) 

 

OŶàtheàoŶeàhaŶd,àthisàŵetaphoƌàsyŵďolizesàáŶŶaàMae’sàspiƌitàǁhoàlivesàaŵoŶgàtheàstaƌsà

in the universe, a space above our world, transcendental, inaccessible to human power, 

and, on the other hand, the belief in this is so spiritually deep that it might offer 

encouraging advice for American Indians who live in urban areas. People are encouraged 

to speak out and tell the truth about their own suffering or victimization. The more they 

persist in doing this, the more equitable and humane humankind ought to become. By 

telling the truth about this fact, Harjo attempts to allow American Indians and other 

people to remember the discriminating, indifferent, cruel reality and actions of the 

American government. As a traditional speaker, she assures the reader and listener that  

 

        (It was the women who told me) and we understood wordlessly the 

ripe meaning of your murder. 

           As I understand ten years later after the slow changing 

                                               of the seasons   

 that we have just begun to touch 

                       the dazzling whirlwind of our anger, 

 we have just begun to perceive the amazed world the ghost dancers 

            entered 

                  crazily, beautifully.  

(In Mad Love and War, 8) 

 

Furthermore, in the essay ͞Contemporary Feminist Writers: Envisioning a Just World͟, 

Jeannette E. Riley et al. argue that such an action represents not only ͞theàviolatioŶàofàaà

single individual, but also the dehumanization of Native American peoples throughout 

histoƌy͟à ;ϵϳͿ.àThatàeǆplaiŶsàǁhyàthisàpoeŵàisàepiĐ,à justà foƌà theàƌeasoŶ that it represents 

the memory of a whole community or nation that contains history and history holds 

memory, life and the living experiences of ancestors. Anna Mae’sàstoƌyàŵeaŶsàaàpoǁeƌfulà
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memory that develops awareness of the resistance and survival of American Indians. 

Striving for the truth as a means of protest and power, Harjo encourages the awareness 

of an ethics of care, of respect and responsibility for a better world and a better 

environment, so that such horrors and unhappy experiences may be avoided and not 

repeated. Therefore, theà poeŵ’sà ĐoŶĐlusioŶà desiƌes readers and listeners, particularly 

American Indian ones, to pursue that aim with determination and persevere in their 

legacy, heritage and identity survival. 

     Haƌjo’s poet’sàƌoleàasàaŶàaĐtivistàfoƌàtheàaĐhieveŵeŶtàofàjustiĐeàisàĐeŶtƌalàiŶàtheàpoeŵ,àaà

voice that refuses anti-American Indian politics and insists on focusing on the imperative 

need for reaction, as Rhonda Petit says: American Indians must ͞aĐkŶoǁledgeà theàpastà

and present atrocities and the fear and anger they cultivate. Then, they must proceed 

from a point of love, the kind of love that recognizes the interconnection of all things and 

beiŶgs͟à;quoted by Riley, 97). Between the ͞MadàLoveàaŶdàWaƌ͟àofàthis process of justice, 

Harjo manages to accomplish the desired balance and harmony. Harjo involves the heart 

in the community and she tells the truth as well as her total disagreement concerning 

such transgressions, both dishonest and disrespectful actions and policies; thus she finds 

love as the power that can transform and regenerate injustice, a love power that besides 

sustaining and balancing can soothe and bring into harŵoŶyàpeople’sàlife on Earth as well. 

In regard to this, ‘ileyàagƌeesàthatà͞Haƌjo’sàvisioŶàofà justiĐeàŵeƌgesàĐoŶŶeĐtioŶàǁithàtheà

eŶviƌoŶŵeŶt,à theà eŵotioŶalà ĐeŶteƌà oƌà oŶe’sà huŵaŶity,à aŶdà theà ĐoŵŵuŶity͟à ;98). The 

same view is expressed through words, knowledge and increase of awareness such as 

Harjo tells us in the poem ͞TheàEveƌlastiŶg͟ about the activist Ingrid Washinawatok; she 

starts the poem through warning as a way to claim the ƌeadeƌs’àaŶdàlisteŶeƌs’àattention to 

the story: 

 

This is not Poetry. Poetry cannot exist here 

in the field where they killed her. 

;…Ϳ 

The wound in the earth where they took her 

is being tended by rain 

and flowers. 
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Oil companies will soon dig crude there, 

With their machinery, their money, 

And instant cities of missionaries and soldiers 

Will beget a countryside 

Of children of missionaries and soldiers. 

 

This is the story of the new world, revealed 

In the songline gleaming in the dark. It is thin, breakable. 

 

It can be broken into the smallest chips of bone and tears. 

It can be put back together with sunrise and flint. 

(How We Became Human, 188-191) 

 

A dual perception of the world which American Indians have to face is evidence of two 

diveƌgiŶgàƌealitiesàiŶàthisàpoeŵàǁheƌeàteŶsioŶsàaƌeàvioleŶtàaŶdàdestƌuĐtive.àIt’sàtheàpoet’sà

role, the American Indian voiĐe’sàpoǁeƌ,à toàŵodulate the anger and bring both balance 

and reconciliation in order to build a whole meaningful convergent perspective to reach 

harmony. Metaphor is important in this process to achieve balance between American 

Indians and the industrial and technological world of Euro-Americans. 

     This feminist point of view concerning the importance of speaking out the truth as an 

act of responsibility and justice introduced by Harjo echoes the words of an author 

quoted by Goodman in her essay ͞Politics and the Personal Lyric͟, Denise Levertov:à͞[t]he 

political poetry of contemporary America is more often written by active participants and 

social struggle than it was in the past͟ (53-54) resulting in an ͞osŵosisàofàtheàpeƌsoŶalàaŶdà

theàpuďliĐ͟à;Goodman, 35). This procedure can help the process of justice to evolve and 

might ĐhaŶgeàtheà ƌeadeƌ’sàattitudesàǁheŶà iŶteƌpƌetedà fƌoŵàaŶàeduĐatioŶalàpeƌspeĐtive. 

Contemporary poets have developed awareness and feel continually responsible for the 

human and social plight as their goal is to accomplish justice, a difficult political issue. 

From their experience, they observe and take part in the action through the literary 

production that is poetry, in the sense that, what is personal becomes public. Moreover, 

according to Levertov, contemporary poets who are engaged in this process wish to be 
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able to prove this kind of theoƌeŵ:à ͞TheàdidaĐtiĐàǁouldàďeà lyƌiĐal,à the lyrical would be 

didaĐtiĐ͟à;Goodman, 35), which is entailed in not forcing a gap or line between poetry and 

public discourse since it is important that poems make meaning and not just sound.  In 

this sense, social change can be achieved through poetry if ͞iŶŶovatioŶsà iŶàpoetiĐà foƌŵà

ĐaŶà heighteŶà aŶdà eveŶà ĐhaŶgeà poets’à aŶdà ƌeadeƌs’à ĐoŶsĐiousŶessà ofà theà laŶguage and 

other symbols that frame public life͟ (Goodman, 36).  

     Harjo believes that the values highlighted in her Indigenous community culture are 

close to the meaning of being a human being. It is important to feel proud of living well 

and with dignity and be remembered as having accomplished something. Deeds and 

words work together, opposites come together, and the poet interweaves wars with love, 

but love emerges through wars, oppression, suffering and shows evidence of its real 

power in the generational process of survival.àIŶàtheàlightàofàthis,àtheàpoeŵà͞GƌaĐe͟àǁasà

written by Harjo as an introduction to her book In Mad Love and War and addressed to 

Darlene Wind and James Welch: 

 

I think of Wind and her wild ways the year we had nothing to lose 

and lost it anyway in the cursed country of the fox. We still talk  

about that winter, how the cold froze imaginary buffalo on the stuffed 

horizon of snowbanks. The haunting voices of the starve and mutilated 

broke fences, crashed our thermostat dreams, and we couldŶ’tàstaŶdàità 

more time. So once again we lost a winter in stubborn memory, walked 

through cheap apartment walls, skated through fields of ghosts into 

a town that never wanted us, in the epic search for grace.  

(In Mad Love and War, I) 

 

American Indians have experienced hard life, injustice, and much oppression throughout 

the long period of their colonization,à althoughà ͞UŶlikeà iŶà theà pƌivateà lyƌiĐà poeŵà ofà

peƌsoŶalà isolatioŶ,à theàpastà iŶà ͚GƌaĐe’à isà Ŷotà aà Đlosed-off space of grief and loss, and it 

surely is not a time and place to which the poet nostalgicallyà yeaƌŶsà toà ƌetuƌŶ͟à says 

Goodman (49). Memory is always present because identity is the strongest value, rather 

thaŶàviĐtiŵizatioŶ.àPastàaŶdàpƌeseŶtàgoàtogetheƌ.àThisà isàŶotàaàpoeŵàofàoŶe’sàsiŶgleà life, 
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but it means the whole American Indian shared experience, history and culture that is 

ŶeĐessaƌyàtoàtƌaŶsfoƌŵàiŶtoàsoŵethiŶgàďetteƌ,àtoàŵakeàaàďetteƌàǁoƌldà͞soàonce again we 

lostàaàǁiŶteƌ͟à;In Mad Love and War, I). The balance, the search for harmony, finds a way 

thƌoughà ĐoŶĐiliatioŶ,à ĐoŵpassioŶ,à love,à aà heaƌtà fullà ofà kiŶdŶessà iŶà ͞aŶà epiĐà seaƌĐhà foƌà

gƌaĐe͟ (In Mad Love and War, I). 

     As a strategy to develop the process of justice towards the main goal, that is achieving 

self and collective balance and harmony, Harjo recalls the traditional tales. She uses 

elements from American Indian oral tradition and storytelling as a resource to understand 

the experience of rejection and fear in the urban areas, the towŶ;sͿàthatà͞ŶeveƌàǁaŶtedà

us͟à;In Mad Love and War, I). Theƌefoƌe,àtheàpoeŵ’sàĐhaƌaĐteƌsàaƌeàƌealàaŶdàtheyàƌeĐallàtheà

stories of their ancestors and their personal true experiences become linked to a larger 

story through references to the horror of the past in order to move towards hope and 

commitment for the future. The tricksters Coyote and Rabbit are used by Harjo who 

compares herself and her friend Darlene Wind to their sense of humour because it is 

necessary in order to face fear with the hope of achieving release and healing: 

 

Like Coyote, like Rabbit, we could not contain our terror and clowned our 

way through a season of false midnights. We had to swallow that town 

with laughter, so it would go down easy as honey.  

(In Mad Love and War, I) 

 

Harjo explains that Coyote and Rabbit are trickster figuresàthatàǁoƌkàasà͞pƌototypesà foƌà

huŵaŶsà;…Ϳ.à‘aďďitàisàŶeitheƌàŵaleàŶoƌàfeŵale,àƌatheƌàaŶàaŶdƌogynous figure who walks 

theàedge͟ (How We Became Human, 216). The Rabbit also gives meaning to incongruities 

in the world and dilemmas of life experience through transformation, that is, to the 

relationship between poetics and politics or art and political meanings. As Goodman 

adŵits,à ͞Theƌeà isà aà ďitteƌsǁeetà iŶĐoŶgƌuityà ďetǁeeŶà Nativeà áŵeƌiĐaŶà ŵythsà aŶdà

ŵeŵoƌiesàaŶdàtheàphysiĐalàǁoƌldàiŶàǁhiĐhàtheàpoeŵ’sàtǁoàĐhaƌacteƌsàtƌavel͟à;50). Harjo 

and her friend Darlene do not belong to the temporary apartments where they are 

staying, and they live in the land of their ancestors just as she recounts in the last stanza 

of the poem:  
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I would like to say, with grace, we picked ourselves up and walked  

iŶtoà theà spƌiŶgà thaǁ.àWeàdidŶ’t;à theàŶeǆtà seasoŶàǁasàǁoƌse.à YouàǁeŶtà

home to Leech Lake to work with the tribe and I went south. And, Wind, 

I am still crazy. I know there is something larger than the memory  

of a dispossessed people. We have seen it. 

 (In Mad Love and War, I) 

 

 

Streams of energy in praise of memory  

My family is huge and grows each journey I make into the world. There would be no poetry 

without them.  

Joy Harjo (xvi) 

 

      In the introduction to her book How We Became Human, New and Selected Poems: 

1975 – 2001, Harjo informs readers of one of the details concerning the Muskogee 

feŵiŶiŶeàǁoƌldàǁheƌeàǁoŵeŶàĐaŶàďeàpaiŶteƌsàaŶdàaƌtistsàďeĐauseà͞toàŵakeàaƌtà;…Ϳàisàtoà

replicate the purpose of original creation͟à;ǆviiiͿ. That is why roots play an important role 

iŶàǁoŵeŶ’sàĐoŶteŵpoƌaƌyàǁaysàofà liviŶg. Although Harjo did not experience the forced 

removal from the old Creek Nation, she remembers that journey in her own migrations, 

starting from the place where her ancestors were born (Georgia today) to where she was 

born in contemporary Tulsa, the heart of the ŵodeƌŶàCƌeekàĐoŵŵuŶity.àIŶàtheàpoeŵà͞Theà

Flood͟àthoseàŵigƌatioŶsàaƌeàƌefeƌƌedàto time after time: 

 

ItàhadàďeeŶàyeaƌsàsiŶĐeàI’dàseeŶàtheàǁateƌŵoŶsteƌ,àtheàsŶakeàǁho 

 lived atàtheàďottoŵàofàtheàlake.à;…Ϳà 

;…Ϳ 

This story is not an accident, nor is the existence of the watersnake 

in the memory of the people as they carried the burden of the myth  

from Alabama to Oklahoma. Each reluctant step pounded memory 

into the broken heart and no one will ever forget it.  

(The Woman Who Fell From The Sky, 14) 
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Harjo goes on telling us aďoutà theà ͞stoƌiesà ofà theà ďattlesà ofà theà ǁateƌsŶake͟à thatà ǁillà

continue being told forever and we hear about the traditional stories of the water snake 

of the Creeks and other matrilineal tribes of the south eastern United States, during the 

years of removal: ͞Embedded in Muskogee tribal memory is the tie snake or 

estakwvnayv, a large blue watersnake who can transform himself. He represents the 

power of the Lower Woƌld͟, Harjo explains (How We Became Human, 223).  She got the 

knowledge of these stories that her ancestors carried from one place to the other and, in 

heƌàpoet’s role, she preserves this traditional oral education by telling the stories again, 

renewing a spiritual strength that is carried within them. 

     As Paula Gunn Allen notes, American Indians refer to their tribal creation myths, they 

re-enact them through ceremony and remind themselves who they are and where they 

come from. Displaced and lost, living in reservations or in cities, urban areas, all sort of 

landscapes now Đlaiŵà áŵeƌiĐaŶà IŶdiaŶs’à ideŶtity.à With ƌegaƌdà toà this,à ͞Theà CƌeatioŶà

“toƌy͟ isàaàpoeŵàfƌoŵàHaƌjo’sàďookàThe Woman Who Fell from the Sky which presents a 

version of Creation Stories; according to the Muskogee culture, it is believed that human 

beings emerged out of the ground that opened up. It is important thus to understand that 

human beings are part of the whole, and the whole is the Earth and the universe.  

     Nowadays, people see environmental catastrophes, drought, floods, earthquakes, 

conflicts, wars, crime, and social changes which constitute an altogether problematic 

world that should remind everyone of their human condition. In American Indian cultures 

theà ͞ǁoƌds͟à aƌe sacred and storytelling has the potential to help find the path toward 

calm, as Harjo ƌefleĐtsàiŶàtheàpoeŵà͞TheàCƌeatioŶà“toƌy͟: 

 

I’ŵàŶotàafƌaidàofàlove 

or its consequence of light. 

 

It’sàŶotàeasyàtoàsayàthis 

or anything when my entrails 

dangle between paradise 

and fear. 
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I am ashamed 

I never had the words 

to carry a friend from her death 

to the stars 

correctly. 

 

Or the words to keep 

my people safe 

from drought 

or gunshot. 

 

The stars who were created by words 

are circling over this house 

formed of calcium, of blood 

 

this house 

in danger of being torn apart 

by stones of fear. 

 

If these words can do anything 

if these songs can do anything 

I say bless this house 

with stars. 

Transfix us with love.  

(The Woman Who Fell from the Sky, 3) 

 

 

In spite of feeling a lack of appropriate words, Harjo shows her concerns toward others, 

for example, through being the right guide, the spiritual link in difficult ways or feeling 

ƌespoŶsiďleà foƌà heƌà ĐoŵŵuŶity’sà lifeà soà thatà theà laŶguageà ofà loveà ƌeĐoŶstƌuĐts all the 

damage caused ͞by stones of fear͟ (The Woman Who Fell from the Sky, 3), a metaphoric 

expression which has connotation of the political or governmental agents, or Euro-

American power. Harjo believes and is grateful for the spiritual power of poetic language, 
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the sacred words that help American Indian peoples resist and survive. Nevertheless, 

there are circumstances that transcend human capacities and the words are insufficient, 

inapplicable or even ineffective in helping to change a difficult part of the cyclic  process 

justàasàHaƌjoàadŵits,àfoƌàeǆaŵple,à͞toàĐaƌƌyàaàfƌieŶdàfƌoŵàheƌàdeath͟. But, she believes in 

the spirit of light, that is to say, memory added to resilience that involves her and her 

community: 

 

The stars who were created by words 

are circling over this house 

formed of calcium, of blood 

(The Woman Who Fell from the Sky, 3) 

  

     In Soul Talk, Song Language, Harjo says that creation stories were her first attempt to 

interweave oral and written languages,àďeĐauseàsheàǁaŶtedà͞toàŵakeàaàďookàƌefleĐtàaŶà

oral experience of poetƌy,à iŶàǁƌitteŶà foƌŵ͟à ;ϲͿ.àTheàprose poem ͞TheàWoŵaŶàWhoàFellà

From The Sky͟ contains a story about physical myths, myths of our contemporary world 

ƌepƌeseŶtedàďyàtheàtǁoàŵaiŶàĐhaƌaĐteƌs:àLila,àtheàǁoŵaŶàǁhoà͞fellàfƌoŵàtheàsky͟ (5) and 

SaiŶtàCoiŶĐideŶĐeàǁhoà͞thoughtàheàƌeĐogŶizedàheƌàasàsheàďegaŶàfalliŶgàtoǁaƌdàhiŵàfƌoŵà

the sky in a slow spin, like the spiral of events marking an ascension of grace͟à ;The 

Woman Who Fell From The Sky, 5). Lilaà͞ǁasàƌatheƌàoƌdiŶaƌy,àthough beautiful in her walk, 

like one who has experienced fƌeedoŵàfƌoŵàeaƌth’sàgƌavity͟à(The Woman Who Fell From 

The Sky, 5), and therefore she appears to be real, someone who has experienced the 

contemporary hazards of life in the modern Euro-American developed world. Moreover, 

Harjo appeaƌsà toà ďeà aàǁitŶessà ofà Lila’sà ĐoŶŶeĐtioŶà toà theà eaƌthà asà sheà suggests of her 

ancestors in the fifth and sixth lines of the first stanza:à͞ǁhoseàŶaŵesàaƌeàasàaŶĐieŶtàasà

the sound thatàĐƌeatedàtheàfiƌstàǁoƌld͟à (The Woman Who Fell from the Sky, 5). Then, in 

lines three and four of the third stanza of the poem, she informs us about the urban 

space where the story occurs and gives a hint of the troubles or problematic issues Saint 

CoiŶĐideŶĐeàhadàalƌeadyàeǆpeƌieŶĐed,à͞áŶdàheàhadàŶothiŶgàtoàloseàaŶyŵoƌeàin this city of 

terrible paradox where a woman was falliŶgàtoǁaƌdàhiŵàfƌoŵàtheàsky͟à (The Woman Who 

Fell from the Sky, 5). The title of this poem is often repeated in the poem which seems to 
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be crucial to understand its meaning, for example, the resistance to European-American 

culture, the dream of liberation, of change and a better world, or equitable living 

facilities, but also a different possibility or decision to accept change and the start of a 

new life, rising up after having fallen. In this sense, the phƌaseà͞fellàfƌoŵàtheàsky͟àǁoƌksàasà

a leitmotif to highlight American Indian issues: land, identity, language, culture, or 

sovereignty, since Joy Harjo is aware of her world and its diverse interrelationships, and 

knows these issues need to be constantly discussed and observed in order to increase the 

stƌuggleà foƌà áŵeƌiĐaŶà IŶdiaŶs’à ďeliefs,à toà helpà soĐialà ĐhaŶgeà thatà isà ofà theà utŵostà

importance: 

 

Lila also dreamed of a love not disturbed by the wreck of culture 

sheàǁasàfoƌĐedàtoàatteŶd.à;…Ϳ 

;…Ϳ 

Johnny was named Johnny by the priests because his Indian name 

was foreign to their European tongues. He named himself Saint 

Coincidence many years later after he lost himself in drink in a  

Đityàhe’dàďeeŶàseŶtàtoàtoàleaƌŶàaàtrade. Maybe you needed English 

to know how to pray in the city. He could speak a fractured English. 

His own language had become a baby language to him, made of the 

comforting voice of his grandmother as she taught him 

to be a human. 

;…Ϳ 

Saint Coincidence went back to wandering without a home in the 

maze of asphalt. Asphalt could be a pathway toward God, he  

ƌeasoŶed,àthoughàhe’dàalǁaysàiŵagiŶedàtheàƌoadàheàtookàǁithàhis 

brothers when they raised sheep as children. Asphalt had led him here to 

the Safeway where a woman was falling from the sky.  

 

(The Woman Who Fell from the Sky, 6-7) 

 

     American Indian issues are always on top of the table as they are important themes of 

discussion when American Indians meet and get together. Furthermore, in the first line of 
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theàpoeŵà͞PeƌhapsàtheàWoƌldàEŶdsàHeƌe͟,àHaƌjoàasseƌtsà͞TheàǁoƌldàďegiŶsàatàaàkitĐheŶà

taďle͟à(The Woman Who Fell from the Sky, 68) as eating to live is basiĐàtoàhuŵaŶàďeiŶgs’à

survival. With regard to this, Harjo suggests that people need to discuss issues concerning 

American Indian life, because it is also at the kitchen table that different kinds of wars 

started and ended, where fighting strategies have often been discussed, and Harjo recalls 

heƌàaŶĐestoƌs’àtƌaditions and contemporary experiences in American Indian communities: 

everything can happen at the kitchen table where words are spoken, songs are sung, 

stories are exchanged, dreams and nightmares, laughs and pains, success and failure or 

love and frustration, therefore, past and present are shared round the table, a world with 

many worlds around it, a unique intercultural world in the sense that many human beings 

with many different stories of life make memory and history become alive, and the 

kitchen table becomes language.  

     At the end ofà theà poeŵà ͞Theà WoŵaŶà Whoà Fellà from the Sky͟, Harjo reminds the 

readers and listeners about the importance of returning home to the land for survival, for 

love, for an opportunity to change the world: 

 

She fell and was still falling when Saint Coincidence caught her in 

 his arms in front of the Safeway as he made a turn from borrowing  

spare change from strangers. 

 

The children crawled safely from their mother. The cat stalked a bit  

of flying trash set into motion by the wave of falling–  

 

 or the converse wave of gathering together. 

 (The Woman Who Fell from the Sky, 9) 

 

 

Thisàpoeŵ’sàŵetaphoƌiĐal richness is used in the service of the desire to achieve liberation 

and harmony after loss, particularly the need to recover land. Lila and Saint Coincidence 

represent dreams and stories that did not have a chance to continue, to grow, because 

greedy industrial and technological evolution destroyed them. 
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     In this connection, in theà fiƌstà liŶeàofà theàpoeŵà͞áàPostĐoloŶialàTale͟ Harjo speaks of 

the need to persevere with theà dƌeaŵà ďeĐauseà ͞Eveƌyà dayà isà aà ƌeenactment of the 

ĐƌeatioŶà stoƌy͟ (The Woman Who Fell from the Sky, 18). This poem shows present and 

past images, in the sense that Harjo is constantly observing the violence of a greedy 

society, acts of colonialism, racism and discrimination in a land inhabited by 

contemporary American Indian people whose ancestors were victims of violence, being 

injured or killed in that same land, and whose bodies are part of that ground. Thus, the 

land has been the space for both oppression and opposition when analyzed from social 

and historical points of view, issues that 

  

No story or song will translate the full impact of falling, or the  

inverse power of rising up. 

Of rising up.  

(The Woman Who Fell from the Sky, 18) 

 

But, Harjo goes on encouraging herself and the others in the sense that the American 

Indian dream is alive because there is a strong intersection between human beings and 

the land and, simultaneously, the language that interweaves with the land as well: 

 

Everything was as we imagined it. The earth and stars, every crea- 

ture and leaf imagined with us. 

 

The imagining needs praise as does any living thing. Stories and 

songs are evidence of this praise. 

 

The imagination conversely illumines us, speaks with us, sings with us. 

 

Stories and songs are like humans who when they laugh are 

indestructible. 

 

suggesting a time in the future that is confronted with a present of alienation, cultural 

assimilation, stereotyping, urban danger and domination, a world masked by the greedy 
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urban European-American culture, a displacement reflected at the beginning of this poem 

and particularly spoken of iŶàtheàpoeŵà͞CƌossiŶgàtheàBoƌdeƌ͟ 

 

Once we abandoned ourselves for television, the box that separates 

the dreamer from the dreaming. It was as if we were stolen, put into 

a bag carried on the back of a whiteman who pretends to own the  

earth and the sky. In the sack were all the people of the world. We  

fought until there was a hole in the bag. 

 

When we fell we were not aware of falling. We were driving to  

work, or to the mall. The children were in school learning subtraction 

with guns, although they appeared to be in classes. 

 

We found ourselves somewhere near the diminishing point of  

civilization, ŶotàfaƌàfƌoŵàtheàtƌiĐksteƌ’sàďagàofàtƌiĐks.à 

 

Everything was as we imagined it. The earth and stars, every creature  

and leaf imagined with us. 

 (The Woman Who Fell from the Sky, 18) 

 

The last part of the poem reflects intercultural tribal knowledge as, according to Harjo’sà

Notes at the end of her volume How We Became Human, was refoƌŵulatedà͞toàgoàǁithàaà

soŶgà foƌŵà ďasedà oŶà aà ŶoƌtheƌŶà styleà PlaiŶsà poǁǁoǁà soŶg͟à ;ϮϮϯͿ,à aà kiŶdàǁayà toà gƌoǁà

hope and feel grateful for their beliefs of survival and recovery: 

 

The imagining needs praise as does any living thing. 

We are evidence of this praise. 

áŶdàǁheŶàǁeàlaugh,àǁe’ƌeàiŶdestƌuĐtiďle. 

No story or song will translate 

the full impact of falling, 

or the inverse power of rising up. 

Of rising up.  

Our children put down their guns when we did to imagine with us. 
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We imagined the shining link between the heart and the sun. 

We imagined tables of food for everyone. 

We imagined the songs. 

The imagination conversely illumines us, speaks with us, sings with 

us, drums with us, loves us.  

(How We Became Human, 105) 

 

 

     The social and historical circumstancesàofàpeople’sà lives raise the question of human 

ďeiŶgs’àpositioŶàiŶàtheàǁoƌld, as we are just a small part of the whole family that includes 

all the other species, for example, plants and animals. Regarding this, Harjo speaks of 

maps in her poems, because she believes that mapping words can help understand 

people’sà ƌelatioŶshipà toà all living things. Besides, they can be a sort of guiding 

information, a supply of advice and warning words just the same way as common maps 

record knowledge of voyages in the known and unknown world, in the oceans or in the 

sky.  

 

In the aftermath of a kitchen table made of language 

     IŶà theà essayà ͞Poeŵsà asà Mapsà iŶà áŵeƌiĐaŶà IŶdiaŶà WoŵeŶ’sà WƌitiŶg͟, Janice Gould 

informs about the way of writing stories analogically to a mapping system such as some 

of the examples she mentions among many American Indian writers who use the idea of 

͞ŵap͟à asà ifà theyà ǁaŶtedà toà shoǁà theà pathà iŶà theiƌà poetƌyà aŶdà ǁƌitiŶgà such as, for 

eǆaŵple,à LiŶdaà HogaŶ,à ͞Map͟,à Maƌilouà áǁiakta,à ͞“elu:à “eekiŶgà theà CoƌŶ-Motheƌ’sà

Wisdom, Trailhead – WheƌeàPathàaŶdà“toƌiesàBegiŶ͟,àKiŵàBlaeseƌ,à͞TƌailiŶgàyou͟,àoƌàJaŶiĐeà

Gould,à ͞álphaďet͟,à ǁhiĐhà usesà theà ŵetaphoƌà ofà aà tƌailà toà plaŶà paƌtà ofà aà jouƌŶeyà veƌyà

carefully and in deep detail. In this sense, Joy Harjo also reveals her themes and worries 

through charts, trails and maps (22).  

     IŶàheƌàpoeŵà͞áàMapàtoàtheàNeǆtàWoƌld͟,àHaƌjoàshoǁsàevideŶĐeàofàheƌàiŶteƌestàiŶàtheà

use of this metaphor to provide direction or to describe a landscape which she knows, 

remembers or longs for. Considering states of being and feeling, she offers ways to know 

herself and American Indian people as human beings, people with a ͞heart͟, emotions, 
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feelings, conscious spirit, and as people with a purpose; it is her responsibility to 

emphasize her concerns in the hope of advising readers and listeners to follow her 

directions as well as to understand and perceive the world she writes and speaks about, 

to read and comprehend her signs, symbols and her metaphors, with both heart and 

mind. In  ͞Politics and the Personal Lyric in the Poetry of Joy Harjo and C.D. Wright͟, 

Jenny Goodman argues about literary rhetoric in contemporary American poetry through 

the ideas of Kenneth Buƌkeàǁhoà͞ĐoŶsisteŶtlyàŵakesàĐleaƌàhisàďeliefàthatàaƌtàisàiŵpliĐatedà

iŶà politiĐs͟à ;ϯ7), and thus,à ͞áttitude,à oƌà ĐoŶsĐiousŶess,à isà theà ƌealŵà iŶàǁhiĐhà liteƌatuƌeà

peƌsuades͟à ;ϯϴͿ.à ásà ƌegaƌds this, Harjo maps a spiritual approach to American Indian 

issues analogically, so that she suggests ways or paths in the attempt to lead readers and 

listeners to feel as if they had been to that place and experienced an emotional, spiritual 

journey to familiar landscapes. In this poem Harjo attempts to interweave the oral 

tradition with writing, the same way as she has done before in the prose poeŵà ͞Theà

Woman Who Fell From Theà “ky͟, a story whose characters experience life in 

contemporary urban places (The Woman Who Fell From The Sky, 5). Accordingly, she 

looksàfoƌàaŶsǁeƌsàtoàtoday’sàpƌoďleŵsàďyàseaƌĐhiŶgàthrough history and the known world, 

examining and exposing the acculturation and dehumanization of our minds in order to 

help people live and find the lost balance, their beliefs, values and the harmony of the 

world, and she begins the poem by expressing her dream: 

 

In the last days of the fourth world I wished to make a map for 

those who could climb through the hole in the sky. 

 (A Map to the Next World, 19) 

 

Thus, her dream is to help other people find their direction. She wants to share her 

knowledge as well as to describe, inform and explain certain kinds of spiritual and 

material things through words so that people know or remember how, where, what, and 

who they belong to just like roots tied into the deepest place. The poem goes on: 

 

My only tools were the desires of humans as they emerged from the killing 

fields, from the bedrooms and the kitchens. 
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For the soul is a wanderer with many hands and feet.  

(A Map to the Next World, 19)  

 

Sensitive people try to find or create a balanced world among so many great social and 

political tensions where spiritual links or ties are undetermined, even forgotten. Thus, 

Harjo explains that 

 

TheàŵapàŵustàďeàofàsaŶdàaŶdàĐaŶ’t be read by ordinary light. It must carry fire  

to the next tribal town, for renewal of spirit. 

 

In the legend are instructions on the language of the land, how it was we  

forgot to acknowledge the gift, as if we were not in it or of it.  

(A Map to the Next World, 19) 

 

In addition to this, Gould in her essay ͞Poeŵsà asà Mapsà iŶà áŵeƌiĐaŶà IŶdiaŶàWoŵeŶ’sà

Writing͟ contends that ͞[m]any Native people persist in believing that the land does not 

ďeloŶgàtoàus;àǁeàďeloŶgàtoàtheàlaŶd͟à;ϮϱͿ,àǁhiĐhàŵeaŶsàthatàƌefeƌeŶĐesàaƌeàfouŶdàiŶàtheà

place where people come from and everything else is ephemeral, just as Harjo posits it: 

 

Take note of the proliferation of supermarkets and malls, the altars of money.  

They best describe the detour from grace. 

 

Keep track of the errors of our forgetfulness; the fog steals our children while  

we sleep.  

(A Map to the Next World,19) 

 

By giving this advice Harjo might be claiming readers’à aŶd listeŶeƌs’ attention to the 

shadows of the past represented in the isolated ǁoƌdsà ͞ŶuĐleaƌà /à aŶgeƌ͟ of which the 

present shows evidence through loss, theft, oppression, despair, hunger, and 

displacement to places that become sources of problems,à ͞MoŶsteƌs͟, which cause 

serious difficulty, even the impossibility of returning home, as the following lines indicate: 
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Flowers of rage spring up in the depression. Monsters are born there of 

nuclear 

anger.  

(A Map to the Next World, 19) 

 

In this sort of poem comprehended as a map the focus is on the choice of the common or 

unique characteristics of a place, a landscape, a situation that moves, awakes, or even 

challenges memory, knowledge, dreams, thus making the map recognizable. Today we 

seeà͞MotheƌàEaƌth͟àisàŶoàloŶgeƌàaàliviŶg, breathing, knowing creation as people appear to 

be unable to view the world as it truly is. Instead, humans have reduced the planet to an 

artifact that results in a map of disasters, catastrophes, destruction, famine, and 

emptiness that Harjo depicts this way: 

 

Trees of ashes wave good-bye to good-bye and the map appears to disappear.  

(A Map to the Next World, 19) 

 

It is such a frightening, immense image that everything, map, place, people and other 

beings lose their sense of integration, their identity with respect to life and landscape. 

This loss of direction, a way to go, is increasingly prevalent, bringing sorrow and regret: 

 

We no longer know the names of the birds here, how to speak to them by 

their personal names. 

Once we knew everything in this lush promise.  

(A Map to the Next World, 19) 

 

Humans dominate the world, in the process creating loneliness, danger, insecurity, 

threats to life or they seem to integrate a different identity, an inappropriate relationship 

with the Earth just as Harjo calls our attention when she emphasizes: 

 

What I am telling you is real and is printed in a warning on the map. Our  

forgetfulness stalks us, walks the earth behind us, leaving a trail of paper 

diapers,  
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needles, and wasted blood. 

 

An imperfect map will have to do, little one.  

(A Map to the Next World, 19-20) 

 

Such a circumstance brings despair because it sounds as if life has been trapped, 

threatened, even killed, and without escape or solution. Even conception is shadowed by 

the same rhetoric: 

 

The place of entry is the sea of youƌàŵotheƌ’sàďlood,àyouƌàfatheƌ’sàsmall death  

as he longs to know himself in another. 

 

There is no exit.  

(A Map to the Next World, 20) 

 

In order to make things more clear, Harjo appears to be very worried about the world the 

way it is, so she is giving as good information as possible, hoping to persuade by showing 

common knowledge. It is instinct that connects to what is true she suggests. Therefore, 

she uses a metaphor focused on the image of the human body, as if she wanted to 

involve the reader or listener in such a reality: 

 

The map can be interpreted through the wall of the intestine – a spiral on the  

road of knowledge. 

 

You will travel through the membrane of death, smell cooking from the  

encampment where our relatives make a feast of fresh deer meat and corn 

soup,  

in the Milky Way.  

(A Map to the Next World, 20) 

               

Beyond the map of industry, technology and the map of scientific knowledge, human 

beings need to be conscious of the map in their own body, the one that takes them back 

to a more original knowledge, and to remember that human beings are part of the whole 
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and not a mere separate creation. Readers and listeners must not forget that 

͞iŵpeƌfeĐtioŶ͟à isà paƌtàofà theàhuŵaŶà ĐoŶditioŶ, thus knowledge is imperfect but, in the 

saŵeàǁayà asà ͞theàǁallà ofà theà iŶtestiŶe͟à isà eŶĐodedà aŶdà geŶetiĐà kŶoǁledge, iŶà Gould’sà

words, it is by being human, alive and mortal that humans are ͞connected to what has 

come before and what will come after͟à ;͞Poeŵs asàMapsà iŶàáŵeƌiĐaŶà IŶdiaŶàWoŵeŶ’sà

WƌitiŶg͟, 32). By this comprehension people find the way to the next world which may be 

a more perfect, just, balanced world: 

 

They have never left us; we abandoned them for science.  

(A Map to the Next World, 20) 

 

At this point, Harjo comes to terms with the spiritual dimension of human beings, our 

metaphysical world that is reached after a mystic journey: birth and death, and the re-

eŶĐouŶteƌàǁithà thoseàǁhoà ͞haveà Ŷeveƌà leftà us͟.à Thusà theà ĐiƌĐleà ofà ĐoŶŶeĐtioŶà ƌeŵaiŶsà

unbroken, the maps guide and take people home where freedom is achieved and people 

can experience renewal, healing, and absolute knowledge: 

 

And when you take your next breath as we enter the fifth world there will be  

no X, no guidebook with words you can carry. 

 (A Map to the Next World, 20) 

 

because, as she suggests, you find your way into spiritual truth, a profound sense of 

place. It means that if readers and listeners understand this dream they will see the true 

meaning of being human and follow their ŵotheƌ’sàŵeŵoƌy: 

 

YouàǁillàhaveàtoàŶavigateàďyàyouƌàŵotheƌ’sàvoiĐe,àƌeŶeǁàtheàsoŶgàsheàisàsiŶgiŶg. 

  (A Map to the Next World, 20) 

             

áĐĐoƌdiŶgàtoàáŵeƌiĐaŶàIŶdiaŶs’àďeliefs,àŵeŵoƌyà isà iŶàhuŵaŶàďeiŶgs’àďloodàǁhiĐhàalloǁsà

usàtoàƌeĐogŶizeàouƌà͞fiƌstàlaŶguage͟à– a way to healing, 
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Fresh courage glimmers from planets.  

 

And lights the map printed with the blood of history, a map you will have to 

know by your intention, by the language of suns. 

 

When you emerge note the tracks of the monster slayers where they entered  

the cities of artificial light and killed what was killing us. 

 

You will see red cliffs. They are the heart, contain the ladder. 

 

A white deer will come to greet you when the last human climbs from the 

destruction.  

(A Map to the Next World, 20) 

 

Time is a spiral, and the world is viewed within American Indian oral tradition, when Harjo 

recalls events that have already occurred, and are now, and will be occurring again in the 

future in this space or in other spaces: 

 

Remember the hole of our shame marking the act of abandoning our tribal  

grounds. 

 

We were never perfect. 

 

Yet, the journey we make together is perfect on this earth who was once a star 

and made the same mistakes as humans.  

(A Map to the Next World, 21) 

 

Tolerance is required of humans in the sense that we need to forgive our imperfections 

and heal our hearts. Respect for time and space is another aspect to be considered as we 

might make mistakes again. For this reason, Harjo puts the word in Mother Eaƌth’sàvoiĐeà

and advises readers and listeŶeƌsàtoàiŶĐƌeaseàaǁaƌeŶessàtoà͞ŵakeàouƌàoǁŶàŵaps͟àaŶdàďeà

responsible because maps cannot tell us all we need to know; they are language, and 

language is made by coming to terms with needs: 
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We might make them again, she said. 

 

Crucial to finding the way is this: there is no beginning or end. 

You must make your own map.  

(A Map to the Next World, 21) 

 

 

   Chants for the strength of spirit             

     A dream is coming true although it does not result from a materialistic view but rather 

fƌoŵàaàdesiƌeàofàtheàhuŵaŶàďeiŶg’sàspiƌitàaŶdàŵiŶd which increases love working for the 

belief in equity, in a new humankind. One world coexists with another different and 

opposing in its significance, that is to say, the world of power: money, profit, colonialism, 

social and political power, patriarchy, discrimination, racism are all interrelated values of 

the present global community. The language of such spaces is often articulated through 

hatred and fear, which isàŶotàtheàEaƌth’sà laŶguageàspokeŶàďyàhuman beings who live in 

close interrelationship with the universe, seeking for balance and harmony with the 

Earth, the sky and their elements, at the same time that they feel gratitude for the wind, 

water, fire and land.  Thƌoughoutàheƌàǁoƌkà͞“heàHadà“oŵeàHoƌses͟,àHaƌjoà ƌevealsàhoǁà

much it is necessary to find ways for the strength of the spirit, healing and development 

of understanding in order to improve the circumstances of life in which human beings 

must confront fear, hatred, excitement and love. In spite of being part of our existence as 

human beings these paradoxes, particularly when they are intensified, require balancing 

strategies. In this sense, Harjo uses traditional American Indian songs or prayers as 

wisdom, mythic stories such as the myth of the Thought Woman to represent the world 

as a web of life.   

      In these poems, Harjo usesà theà iŵageà ofà theà ͞hoƌse͟à not only because horses are 

symptomatic of spiritual strength, good character, courage, freedom, friendship, helpful 

and able to interact with human beings, which are characteristics that make them very 

powerful. She also uses horses as a means of connection to American Indian mythology, 

ritual or ceremony and creates a powerful symbolic space, a space in which horses and 
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human beings metaphorically argue about the issue of land, the land that is described in 

theàpoeŵà͞“heàhadàsoŵeàhoƌses͟àasà͞ŵapsàdƌaǁŶàofàďlood͟,à͞skiŶsàofàoĐeaŶàǁateƌ͟,à͞fuƌà

aŶdà teeth͟,à ͞ǁhoà Đƌiedà iŶà theiƌà ďeeƌ͟,à ǁhoà ǁaitedà foƌà destƌuĐtioŶ͟à ďutà alsoà ͞foƌà

ƌesuƌƌeĐtioŶ͟.à The teŶsioŶà ofà oppƌessioŶà iŶà theà iŵageà giveŶà ďyà ͞hoƌsesà ǁithà eyesà ofà

tƌaiŶs͟àoƌà͞ǁhoà liĐkedàƌazoƌàďlades͟,à͞who spit at male queens͟àotheƌàhoƌsesà͞afƌaidàofà

theŵselves͟,à͞ǁhoàǁeƌeàafƌaidàtoàspeak͟àoƌà͞ǁhoàǁaitedàfoƌàƌesuƌƌeĐtioŶ͟à;ϲϭ-62). Harjo 

presents differences and links in traditional tribal chants and creates dialectic story to 

show different perspectives of the same landscape, a world of distinct hostile languages, 

those horses ͞who told the truth͟ and those ͞ǁhoàlie͟à;ϲϮͿ. 

     In hisà essayà ͞Coŵoà‘ouďaƌà Cavalos aos Caras Pálidas͟,à João de Mancelos posits the 

impact of horses on American Indians when Euro-Americans invaded their nations at the 

same time that he makes known how Euro-American colonializing soldiers believed they 

and their horses were unstoppably powerful and crucial in those lands. In connection to 

this, he explains that a whole body represented in both soldiers and horses riding 

togetheƌà͞paƌeĐiaŵàaosàaŵeƌíŶdiosàfuŶdiƌ-se com o próprio animal, formando um único 

ser, fantástico eàateƌƌadoƌ͟ (122), an image of such an awesome power that, as João de 

Mancelos corroborates by quoting Tindall, Đouldà ͞iŶstillà theà greatest fear in the enemy 

and make the Indians respect the leaders of theà aƌŵy͟à ;ϭϮϮͿ.à IŶà thisà ĐoŶŶeĐtioŶ,à theà

Cherokee writer Diane Glancy depicts experiences lived by tribeswomen and tribesmen 

during the Trail of Tears which indicate the effect of the power of the eneŵy’sàhoƌses, 

even after two hundred years of contact with white people (Pushing the Bear). 

Furthermore, in American Indian beliefs horses are beings that have spirit and show their 

human side with their opposite polarities, that is to say, throughout their cycle of life they 

also feel high and low levels in their mood, characteristics common to human beings 

which support a kinship shared by both Non-American Indians and American Indians. 

     In the light of this, Harjo expresses the paradoxes of life in the image contained in her 

poeŵà͞HieƌoglyphiĐ͟: 

 

IàhaveàseeŶàheaveŶàiŶàaàǁoŵaŶ’sàeyesàtheàĐoloƌàofàďuƌŶtàalŵoŶds. 

I have seen hell in those same eyes, and I have jumped. 
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It’sàallàtheàsaŵe. 

(In Mad Love And War, 53) 

  

alongside her concerns about the whole human condition, as she introduces her readers 

and listeners to through the metaphor ͞Theseàǁeƌeàtheàsaŵeàhoƌses͟àǁhiĐhàsigŶifies the 

key to solve the puzzle: 

 

She had some horses. 

She had some horses she loved. 

She had some horses she hated. 

 

These were the same horses. 

(She Had Some Horses, 63) 

   

Accordingly, João de Mancelos sums up this contribution towards balance among the 

diverse human interrelationships as he says:  

 

͞Theseàǁeƌeàtheàsaŵeàhoƌses͟,àuŵaàespéĐieàdeàĐoŶĐlusãoàouàapaŶhadoà

que harmoniza num todo os diferentes – e às vezes até contraditórios – 

tipos de cavalo. 

(As Faces da Terra na Poesia de Joy Harjo, 309) 

 

     With regard to achieving understanding and justice, Harjo tells us more stories from 

which human beings can learn how to see the truth of the different surrounding world 

views and how to grow responsibility and consciousness. ͞TheàWoŵaŶàhaŶgiŶgàfƌoŵàthe 

thiƌteeŶthàflooƌàǁiŶdoǁ͟ isàaàpoeŵàaďoutàǁoŵeŶ’sàlife,àǁoŵeŶàǁhoàliveàiŶàuƌďaŶàplaĐes,à

for example Chicago, which means poor living conditions for marginalized peoples, racist 

cultures that need to be transformed into beauty and survival. Harjo informs that she 

began this poem on a trip to Chicago when she went there to visit some friends and see a 

͞KiŶgàTut͟àeǆhiďitioŶ.àItàǁasàduskàǁheŶàsheàaƌƌived to a part of the city which showed a 

common picture, globally similar to other urban places inhabited by people without 
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privileges, the evidence of hidden truth, ͞aà Đoloƌà likeà lostà dƌeaŵs,à aiƌà tastiŶgà likeà aà

borrowed hope and always the ragged pool tables where kids acting twice their age shoot 

poolàdoǁŶhillàallàday͟à;The Spiral of Memory, 16). Harjo recalls something that becomes a 

particular and crucial fact about this story. A chaotic center of the world, the whole of it 

was contained in a metaphor, a myth, a sacred place in the shape of a very common 

commodity, an old rocking chair in what looked like an abandoned neglected space. This 

provided part of the impact of her visit to the Indian Center in Chicago, which could be a 

symbol connoted to mainstream culture, for from that center of the world she perceived 

a vision. Whenever Harjo remembers that chair, she sees ͞aàyouŶgàǁoŵaŶàŶuƌsiŶgàaàďaďyà

or an old man ;…ͿàoƌàaŶyoŶeà[she] ŵayàhaveàseeŶàoƌàŶotàseeŶàiŶàthatàƌoĐkiŶgàĐhaiƌ͟à;The 

Spiral of Memory, 16), diverse people who move and live with their hopes, their often 

contradictory experiences: laughing or crying, euphorically or desperately trying to get rid 

of nightmares in their life routine, different worlds in one whole common world. 

     Chicago is a diversified contemporary urban space that Harjo chooses for the plot of 

this story, although it could have been anywhere. This is not a story of one person but of 

a family, a community, other women, a people who have the same dream: ͞“heà thiŶksà

she ǁillàďeàsetàfƌee͟à;She Had Some Horses, 13), and of the fact that hope also belongs to 

others in the sense that  

 

(…Ϳà“heàisàallàtheàǁoŵeŶàofàtheàapaƌtŵeŶt 

building who stand watching her, watching themselves. 

(She Had Some Horses, 13) 

 

Harjo suggests that woman wants to break the silence and become visible in the city 

alongside other stories observed throughout Harjo’sà jouƌŶey of the human condition, as 

she tells us: 

 

;…ͿàItàǁasàiŶàtheàfaƌtheƌ 

north and she was the baby then. They rocked her. 

 

She sees Lake Michigan lapping at the shores of 
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herself. It is a dizzy hole of water and the rich 

live in tall glass houses at the edge of it. ;…Ϳ 

(She Had Some Horses, 13) 

 

Considering the two antagonistic meaningsàofà͞LakeàMiĐhigaŶ͟àand the twisty chair where 

the woman was rocking as if she was ͞lettiŶgàthe steady rhythm calm her͟ (The Spiral of 

Memory, 16), Harjo feels the presence of difference in opposite worlds.  The key word is 

in the image of the rocking chair that symbolizes the visioŶàofà spiƌità pƌeseŶtà iŶàHaƌjo’s 

memory demanding to be remembered and recognized, as she says in the poem: 

 

;…ͿàIŶàsoŵe 

places Lake Michigan speaks softly, here, it just sputters 

and butts itself against the asphalt. She sees 

other buildings just like hers. She sees other 

women hanging from many-floored windows 

counting their lives in the palms of their hands 

and in the palms of their children’sàhaŶds. 

She is the woman hanging from the 13
th

 floor window 

on the Indian side of town. Her belly is soft from 

heƌàĐhildƌeŶ’sàďiƌth,àheƌàǁoƌŶàlevisàsǁiŶgàdoǁŶàďeloǁ 

her waist, and then her feet, and then her heart. 

She is dangling. 

(She Had Some Horses, 13-14) 

 

At the same time, the chair twists like snakes do and that suggests other significant 

experiences of life:  

 

The woman hanging from the 13
th

 floor hears voices. 

They come to her in the night when the lights have gone 

dim. Sometimes they are little cats mewing and scratching 

at the door,àsoŵetiŵesàtheyàaƌeàheƌàgƌaŶdŵotheƌ’sàvoiĐe, 

and sometimes they are gigantic men of light whispering 
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toàheƌàtoàgetàup,àtoàgetàup,àtoàgetàup.àThat’sàǁheŶàsheàǁaŶtsà 

to have another child to hold onto in the night, to be able 

to fall back into dreams. 

(She Had Some Horses, 14) 

 

two worlds are metaphorically represented in relation to justice and social political divide: 

the rich and their glass houses in the beautiful landscape and, on the other side of the 

city, the Indians who, besides living in their poverty, feel discriminated against, violated 

and angst-ridden as if they were going to fall into pieces like their fragmented life, a world 

depicted by Harjo in the first lines of the poem: 

 

;…Ϳà 

with a swirl of birds over her head. They could 

be a halo, or a storm of glass waiting to crush her. 

;…Ϳ 

“heàisàaàǁoŵaŶàofàĐhildƌeŶ,à;…Ϳ 

;…Ϳ 

“heàisàheƌàŵotheƌ’sàdaughteƌàaŶdàheƌàfatheƌ’sàsoŶ. 

She is several pieces between the two husbands 

she has had. She is all the women of the apartment 

(She Had Some Horses, 13) 

  

In terms of reaching understanding in the way Harjo articulates it, in which memory is 

alive, her choice of Chicago appears to be necessary to corroborate the disjunction 

between American Indian and Euro-American views of the world. In the past Chicago was 

chosen among other North American cities as the appropriate place for the celebration of 

modern America through the great Exhibition of 1893. The American myth of economic 

power could be seen at this new industrial aŶdàteĐhŶologiĐalàplaĐeàiŶàtheàseŶseàthatà͞Theà

pƌoŵoteƌsàofàtheàeǆpositioŶàpƌeseŶtedàitàasàaŶàeǆpƌessioŶàofàáŵeƌiĐaàasàtheàNeǁàWoƌld͟à

(Kroeber, 10). Everybody was invited except for the American Indians, the first inhabitants 

of that land, who were nonetheless used as exhibits in ethnological tableaux.  American 

Indians go on resisting, however, asàHaƌjoàsaysàiŶàheƌàpoeŵà͞‘etuƌŶiŶgàfƌoŵàtheàEŶeŵy͟:  
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We had to leave our homes behind us, 

just as we were left behind by progress. 

We do not want your version of progress. 

There are other versions, says Spider who does not consider making 

webs 

To sell to the highest bidder 

But keeps weaving and thinking 

And including us in the story. 

( A Map to the Next World, 71) 

 

From this story readers and listeners may see the world from the American Indian view 

which focuses our attention on aspects different from those of the Euro-American 

mechanical scientific and technological approaches. Thus, the problem cannot be solved if 

human beings and the communities they belong to do not care about the spirit, the inner 

energy, the fire in the human body which is the dynamic source of human life. 

 

How being became human through the power of memory 

     In our contemporary world where everything appears to be easily available and most 

people in the west have got used to taking what they want at the immediate moment 

they want it as the myth of consumerism compels them to, other people, particularly 

Indigenous people because it is part of their myth, would rather have songs, story poems, 

prayer poems. With regard to these circumstances of life Haƌjo’sàpoetƌyà isàpeƌsoŶalàaŶdà

political in the sense that in many of her poems she praises the Wind for truth, blows 

Voice for justice, and breathes the Word to live on and on from generation to generation. 

From her own experience Harjo articulates the concept of song as an effective strategy to 

help resolve paradoxes in life and preserve human beings’ life without deceiving alcohol 

or drugs,à asà sheàhighlightsà iŶà theàpoeŵà ͞álive͟, in which the pronouŶà ͞I͟à ďeĐoŵesà theà

collective subject: 

 

;…Ϳ 

I like to be sung to: 
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deep-throated music 

of the south, horse songs, 

of the bare feet sound 

;…Ϳ 

Alive. This music rocks 

me. I drive the interstate, 

watch faces come and go on either 

side. I am free to be sung to; 

I am free to sing. This woman 

Can cross any line. 

(She Had Some Horses, 53) 

 

Everybody and everything are meaningful threads that interweave in the same universe, 

where life is a dance, so that Harjo suggests life is related both to the language of dance 

and the wind, whose voice must be remembered. áĐĐoƌdiŶgly,àiŶàtheàpoeŵà͞‘eŵeŵďeƌ͟à

she insists on certifying that her advice to combat forgetfulness is being listened to as 

well as acknowledged by American and non-American Indian people because the voice of 

theàǁiŶdà͞kŶoǁsàtheàoƌigiŶàofàtheàuŶiveƌse͟à;She Had Some Horses, 35), and emphasizes 

how important memory is to human beings as well. Not only are wind and language 

interconnected but human beings also need them both. Breathing and living generate 

language,à aŶdà thisà isà Haƌjo’sà ŵajoƌà ĐoŶĐeƌŶà thƌoughà theà ǁholeà poeŵà siŶĐeà ǁithoutà

language people would not have become human. The last three lines of this poem focus 

Haƌjo’sàdƌeaŵ:à ƌeadeƌsàaŶdà listeners need to bear in memory that the reason of life of 

every human being is the universe, it is the earth, time and space that is where language 

also comes from. 

 

Remember the sky you were born under, 

kŶoǁàeaĐhàofàtheàstaƌ’sàstoƌies. 

Remember the moon, know who she is. 

‘eŵeŵďeƌàtheàsuŶ’sàďiƌthàatàdaǁŶ,àthatàisàthe 

strongest point of time. Remember sundown                               
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and the giving away to night. 

Remember your birth, how your mother struggled 

to give you form and breath. You are evidence of 

heƌàlife,àaŶdàheƌàŵotheƌ’s,àaŶdàheƌs. 

Remember your father. He is your life, also. 

Remember the earth whose skin you are: 

red earth, black earth, yellow earth, white earth 

brown earth, we are earth. 

Remember the plants, trees, animal life who all have their 

tribes, their families, their histories, too. Talk to them, 

listen to them. They are alive poems. 

Remember the wind. Remember her voice. She knows the 

origin of this universe. 

Remember you are all people and all people 

Are you. 

Remember you are this universe and this 

Universe is you. 

Remember all is in motion, is growing, is you. 

Remember language comes from this. 

Remember the dance language is, that life is. 

Remember. 

(She Had Some Horses, 35) 

 

     Through the whole poem focus is eǆpƌessedàiŶàtheàuseàofàtheàǁoƌdà͞‘eŵeŵďeƌ͟,àtheà

imperative, in a repeated rhythm and intonation. In this regard, Harjo depicts her 

awareness and constant concerns about heƌàpeople’sàpƌoďleŵs,à aďout American Indian 

communities and their issues: identity, land, language, culture, heritage, survival. She 

wants them and us all, as readers and listeŶeƌs,àtoà͞‘eŵeŵďeƌàtheàeaƌthàǁhoseàskiŶàyouà

aƌe͟àŵadeàof:àaàgƌeatàdiveƌsityàofàcolour, a whole world that is different, albeit inhabiting 

the one same land. In this sense, different colours, different lands, different languages, 

different people, different cultures are interconnected by the same common feature – an 

outside layer, whose ground of life and diversity is generated by our Mother Earth. No 
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matter time or space or any other condition, human beings are always human beings, 

people, and that means memory, a living force which continuously links present to past to 

future as a spiral:  

 

I feel charged with a responsibility to remember. I suppose any poet in 

any tribal situation feels that charge to address the truth which always 

includes not just the present but the past and the future as well.  

(The Spiral of Memory, 41) 

 

 Theà ƌepetitioŶà ofà ͞‘ememďeƌ͟à alsoà ƌepƌeseŶts Harjo’sà Đalling out to all people as she 

feels the responsibility to guide people and encourage them to participate and do 

everything they can to preserve life, even if you need to fight for it, the same way as 

͞youƌà ŵotheƌà stƌuggledà /à toà giveà youà foƌŵà aŶdà ďƌeath͟à ǁheŶà oŶeà ǁasà ďoƌŶ.à Thatà isà

evidence of life, which every human being fights for from their birth and until they reach 

harmony. The start and the while-living moments might be hard and painful until people 

reach the goal, the final point – harmony. However, throughout life, a human 

ĐoŶsĐiousŶessàgƌoǁsàaŶd,àfƌoŵàáŵeƌiĐaŶàIŶdiaŶs’àpoint of view, consists of understanding 

the world in a more spiritual dimension rather than in a scientific or physical one. In this 

sense Haƌjoà foĐusesàoŶàhoǁàhuŵaŶàďeiŶgs’à lifeà isà fullàofàŵeaŶiŶgà ifàǁe ͞‘eŵeŵďeƌàtheà

suŶ’sàďiƌthàatàdaǁŶ,àthatàisàtheà/àstƌoŶgestàpoiŶtàofàtiŵe.à‘eŵeŵďeƌàsuŶdoǁŶà/àaŶd the 

giving aǁayàtoàŶight͟,àaŶàiŵageàshe uses to suggest the cyclical movement and circularity 

ofà theà Eaƌth’sà lifeà thatà pƌovidesà ĐhaŶge,à evolutioŶà aŶdà ďƌiŶgsà hope,à Ŷotà hateà Ŷoƌà

destƌuĐtioŶ.àTheà͞staƌ’sàstoƌies͟,à͞theàŵooŶ͟,àtheàsuŶ’sàďiƌthàatàdaǁŶ͟,àtheà͞suŶdoǁŶ͟, all 

symbolize a guide, a light that shines on Earth to all beings at the same time but not in the 

same way, and it is important to interpret the language of the moment of shining. Such a 

moment becomes particularly intense at birth, as Harjo emphasizes: 

 

Remember your birth, how your mother struggled 

to give you form and breath. You are evidence of 

her life,àaŶdàheƌàŵotheƌ’s,àaŶdàheƌs. 

Remember your father. He is your life also. 
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(She Had Some Horses, 35) 

 

 Nowadays our modern technological world is especially characterized by a demanding, 

aggressive globalization, and therefore memory, storytelling, identity, and myth found in 

thisà poeŵ,à aŶdà iŶà Haƌjo’sà poetƌy,à ďeĐoŵeà politiĐallyà ŵeaŶiŶgfulà iŶà ĐoŶteŵpoƌaƌyà

American Indian circumstances. Her voice emphasizes the crucial need of remembering 

because it is very important to use memory to help change the world so that intolerance, 

violence, tension and imposed laws or other dilemmas will be replaced by a process of 

belief and love as love will be the global language for everyone, the power to break 

boundaries. Accordingly, Harjo believes in the kind of love as the activity ofà ͞sit[ting] 

down and spend[ing] theàtiŵeàiŶvolvedàiŶàtheàĐƌeatioŶàofàpoetƌy͟àďeĐauseà͞all poems are 

love poems͟, in the way that she clarifies: 

 

A poem may be about death or destruction or anything else terrible, but I 

somehow always want it to resolve, and in some manner I want the 

resolution of that poem to be loveà;…ͿàtheàŶatuƌalàŵoveŵeŶtàofàloveàisàaŶà

opening, a place that makes connections. 

(The Spiral of Memory, 47) 

 

  All people look forward to living in paradise, the perfect land, the land of dreams that 

provides happiness, beauty, harmony and abundance, and American Indians continue to 

have the opportunity to conceive of their lives in the spirit of change.  In this sense, in the 

poeŵà͞IàgiveàyouàďaĐk͟àHaƌjo encourages the struggle against fear by getting rid of it, by 

transforming fear in the struggle for liberation oŶàďehalfàofàaàƌightàtoàĐoŵŵuŶities’àself-

determination, dignity and homeland, such as Harjo announces in a kind of traditional 

chant: 

 

I release you, my beautiful and terrible 

fear. I release you. You were my beloved 

aŶdàhatedàtǁiŶ,àďutàŶoǁ,àIàdoŶ’tàkŶoǁàyou 

as myself. I release you with all the 
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pain I would know at the death of 

my children. 

 

You are not my blood anymore. 

 

I give you back to the soldiers 

who burned down my home, beheaded my children, 

raped and sodomized my brothers and sisters. 

I give you back to those who stole the 

food from our plates when we were starving. 

 

I release you, fear, because you hold 

these scenes in front of me and I was born 

with eyes that can never close. 

 

I release you 

I release you 

I release you 

I release you 

 

I am not afraid to be angry. 

I am not afraid to rejoice. 

I am not afraid to be black.  

I am not afraid to be white. 

I am not afraid to be hungry. 

I am not afraid to be full. 

I am not afraid to be hated. 

I am not afraid to be loved. 

To be loved, to be loved, fear. 

 

Oh, you have chocked me, but I gave you the leash. 

You have gutted me but I gave you the knife. 

You have devoured me, but I laid myself across the fire. 

 

I take myself back, fear. 
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You are not my shadow any longer. 

IàǁoŶ’tàholdàyouàiŶàŵyàhaŶds. 

YouàĐaŶ’tàliveàiŶàŵyàeyes,àŵyàeaƌs,àŵyàvoiĐe 

my belly, or in my heart my heart 

 

my heart my heart 

 

But come here, fear 

I am alive and you are so afraid  

                                            of dying.  

(She Had Some Horses, 71-72) 

 

To carry on this process of change towards a better world people need a kind of energy 

that Harjo compares to the spirit of horses ǁho,à iŶà heƌà ďelief,à aƌeà ͞veƌyà seŶsitiveà aŶdà

fiŶelyàtuŶedàspiƌitsàofàtheàpsyĐhe͟àaŶdà͞veƌyàstƌoŶgàpeople͟à;The Spiral of Memory, 28). 

Consequently, there is a kind of interactive relationship between Harjo and horses. Harjo 

represents the voice of American Indian traditional chants and rituals with clear evidence 

iŶà theà poeŵà ͞“heà Hadà “oŵeà Hoƌses͟à thƌoughà theà useà ofà ƌepetitioŶ,à ƌhythŵà aŶd 

intonation. The poem evokes the experience of listening to the sound of a horse going on 

a trot. Throughout this poem, Harjo articulates and interweaves human beings with land, 

work, values, identity, language, all interact with each other and she can imply her self-

determination since there is the punctuation mark of a full stop at the end of each 

relative clause, which might suggest her skill as oral storyteller, a poet of witness, the 

spiritual guide that draws the way, informs about the space and strengths of the 

emotions. She knows that poetry establishes a bridge over the sea of blood, suffering pain 

and loss, to lead to the way of joy, and indeed that both love and hate are parts of the 

self. It is a web of life (as in the Myth of the Thought Woman), the image that symbolizes 

the world is alive and everything is connected. It is a very powerful poem as every line is 

very important to the American Indian dream and forgetfulness is rejected, for example in 

the lines where Harjo sings: 
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She had horses who told the truth, who were stripped 

bare of their tongues. 

She had some horses. 

 

She had horses who called themselves, horse. 

She had horses who called themselves, spirit, and kept 

Their voices secret and to themselves. 

She had horses who had no names. 

She had horses who had books of names. 

(…) 

She had some horses she loved. 

She had some horses she hated. 

 

These were the same horses. 

 (She Had Some Horses, 62) 

 

Bringing together the paradoxes in the world in the sense of reconciling polarities, 

understanding diversity, difference and dilemmas is her role as a poet, whose experiences 

lead to the effective conclusion that   ͞ǁheŶàyouàďeĐoŵeàaàhuŵaŶàďeiŶg,àyouàuŶdeƌstaŶdà

paradoǆ͟,àJoyàHaƌjoàsaysà;The Spiral of Memory, 134). 

 

 

Earth, Home, Being, three words in one name: Center of the World 

     It is an irrefutable truth in that wherever we are on the Earth, we are always in the 

Centre of the World. Nobody can change that fact. At the same time, the way sunlight 

shines implies many and diverse variations, differently graded kaleidoscopic views. It may 

seem a paradox yet it explains the existence of each one individually with their specific 

characteristics and yet also eminently coexisting as a whole. 

 ConsideƌiŶgà Haƌjo’sà positioŶàǁithà ƌegaƌdà toà this, she is very determined to show how 

certain she is about the truth of her multicultural identity, land, and language. From the 

prose poetry book Secrets from the Center of the World,àtheàŶaƌƌativeàpoeŵsà͟ThisàLaŶdàisà
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aàPoeŵ͟àaŶdà à͞áŶythiŶgàthatàŵatteƌs͟àpoiŶtàto the importance of the land, a source of 

gifts, emotions and life, a language that is hard to be translated or materialized through 

ǁƌitiŶgà ͞uŶlessà theà papeƌà ǁeƌeà theà saĐƌaŵeŶtà ofà sky,à aŶdà iŶkà theà ďƌokeŶà liŶeà ofà ǁildà

horses staggering the hoƌizoŶà seveƌalàŵilesà aǁay͟à ;ϯϬͿ,àǁhiĐhà suggestsà theà iŵageà ofà aà

home to shelter and nourish the one who is in it, a place without walls or borders and 

thus a space of freedom. In these terms Harjo emphasizes the only situation in which the 

ĐoloŶizeƌ’sàlaŶguageàǁillàŶotàhaveàtheàpoǁeƌàtoàĐoŶƋueƌ,àďeĐauseà͞laŶd-based language͟ 

appears to be a simultaneously mild and fierce truth. It is a mild truth in the sense that it 

cares for every human or non-human being and, on the other hand, it is a fierce truth 

because the spirit of memory is so strongly grounded in it that English, the ĐoloŶizeƌ’sà

language and power will not destroy or separate it. In this area, American Indians believe 

that language is spiritual and not material; it is very powerful as its connection with the 

earth is so close that land becomes more important and the expression of something 

greater than a single act of writing that cannot compare the superiority ofà ͞theà eaƌth,à

ǁiŶd,àaŶdàsky͟à;Secrets from the Center of the World, 30). Here is the difference between 

writing a type of text (form) and being the way the earth is (poetics), as Harjo 

corroboratesàiŶàtheàiŵageàofà͞theàĐhildàyouàǁeƌeàsoŵeàyeaƌsàago.à“eeàheƌàlaughiŶgàasàsheà

chases a white butteƌfly͟à ;Secrets from the Center of the World, 32), an image which is 

also memory of the past brought by the present; ͞áŶythiŶgàthatàŵatteƌsàisàheƌe͟ (Secrets 

from the Center of the World, 32), life that is important to preserve because it means the 

future just as Harjo believes it when she predicts that ͞áŶythiŶgà thatà ǁillà ĐoŶtiŶueà toà

matter in the next several thousand years will continue to be heƌe͟à ;Secrets from the 

Center of the World, 32).  

     In every sense of Haƌjo’s ǁoƌds,à ità isà aďsolutelyà ŶeĐessaƌyà toà developà aŶà ͞ethics of 

Đaƌe͟àaŶdàƌespeĐtàfoƌàouƌàMother Earth, and both the poet and readers or listeners need 

to create strategies to cooperate in the preservation of the evolving environment. If 

people, as listeners and readers, are really interested in taking on these cares or 

responsibility ouƌàŵotheƌàEaƌthà͞ǁillà iŶviteàyouà iŶà foƌàĐoffee,àgiveàyouàǁaƌŵàďƌead,àaŶdà

you will be obligated to stay and listen͟à ;Secrets from the Center of the World, 54), an 

invitation no one can turn down but instead sit round the table to find the way to balance 
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all the issues that demand harmony, the right to live, to justice, to concern, to shine, and 

to be, to be visible and to be heard. Furthermore, it is her responsibility as a poet to warn 

us and say:  

 

DoŶ’tàďotheƌàtheàeaƌthàspiƌitàǁhoàlivesàheƌe.à“heàisàǁoƌkiŶg 

 on a story. It is the oldest story in the world and it is delicate,  

changing. If she sees you watching she will invite you in for  

coffee, give you warm bread, and you will be obligated to stay  

and listen. But this is no ordinary story. You will have to endure  

earthquakes, lightening, the deaths of all those you love, the most  

ďliŶdiŶgàďeauty.àIt’sàaàstory so compelling you may never want  

to leave; this is how she traps you. See that stone finger over there?  

That is the only one who ever escaped.  

(Secrets from the Center of the World, 54) 

 

In fact, similarly to most stories this is a story of dream as well as magic fƌoŵàǁhiĐhà͞youà

ŵayàŶeveƌàǁaŶtàtoàleave͟ (54) and Harjo assumes her role as storyteller and assures that 

we haveàtoàtƌustàheƌàkŶoǁledgeàaŶdàtheàtƌuthàsheàisàtelliŶgàus:à͞IàaŵàǁitŶessàtoàfleǆiďleà

eternity, the evolving past, and I know we will live forever, as dust or breath in the face of 

staƌs,à iŶà theà shiftiŶgà patteƌŶà ofàǁiŶds͟à ;Secrets from the Center of the World, 56); this 

appeaƌsàtoàďeàtheàgoal,àtheàƌealàŵessageàofàtheàeaƌthàspiƌit’sàstory, a message that both 

readers and listeners can understaŶdàǁheŶà theyàuseà theàeaƌth’sà spiŶŶiŶgà laŶguage,à theà

life cycle language according to Harjo’s further information who, in the role of poet 

storyteller, presumes that 

 

 

If you look with the mind of the swirling earth near Shiprock  

you become the land, beautiful. And understand how three  

crows at the edge of the highway, laughing, become three crows  

at the edge of the world, laughing.  

(Secrets from the Center of the World, 4) 
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 As she clarifies in her notes about this place, 

 

Shiprock or Naat͛aaŶi Neez is a large Navajo community in the 

northwest part of New Mexico. It is marked by a huge rock that 

appears to look like a ship. Naat-aanii means boss, chief, or leader. 

Neez means tall. 

 (How We Became Human, 212) 

 

Nonetheless, the present time can always find a witness of the past as there is memory, 

evidence that claims attention and it is impossible to be ignored as Harjo, invites both 

readers and listeners toàpaƌtiĐipate:à ͞“eeà thatà stoŶeà fiŶgeƌàoveƌà theƌe?àThatà isà the only 

oŶeàǁhoàeveƌàesĐaped͟à;Secrets from the Center of the World, 54). Someone survives to 

ĐoŶtiŶueàtheàhistoƌyàthatàǁillàďeĐoŵeàvisiďleàaŶdàǁellàkŶoǁŶàasà͞ItàisàŵoƌeàthaŶàďeautifulà

at the center of the world͟à;Secrets from the Center of the World, 60). In this connection, 

in a language that gestures beyond words, remembering the past without forgetting the 

future, Harjo speaks of anger yet in a language of positive transformation as evidenced in 

the poems contained in In Mad Love and War. 

 

Contributions towards puzzling a paradox out 

     Harjo is the voice of children, human and non-human beings who live in conditions of 

bare survival, particularly when they miss basic needs: food, land, respect, dignity. Hope 

for a turning point in this world, nonetheless, comes into being as a strong pole of energy 

that moves Harjo to intensify her engagement in the struggle for the well-being of all 

people.à átà theà eŶdà ofà theà poeŵà ͞GƌaĐe͟, Harjo guarantees her ethical care and 

ƌespoŶsiďilityà ǁheŶà sheà saysà thatà ͞[she]à kŶoǁ[s]à theƌeà is something larger than the 

ŵeŵoƌyàofàaàdispossessedàpeople.àWeàhaveàseeŶàit͟à;In Mad Love and War, I), which also 

means that she gives her word for the truth, a process of liberation that, in accordance 

ǁithàJoãoàdeàMaŶĐelos’sàǁoƌdsà isà͞difíĐilàeà feitoàdeàavaŶçosàeàƌeĐuos͟àatàthe same time 

thatà͞eǆigeàuŵaàapƌeŶdizageŵàeàuŵaàpostuƌaàdeàoƌdeŵàespiƌitual͟à;͞ásàFaĐesàdaàTeƌƌaàŶaà

Poesia de Joy Harjo, 360). Such a truth becomes the focus of the plot of the prose poem 
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͞DeeƌàDaŶĐeƌ͟àiŶ which we, readers and listeners, are called to take part. Not only do we 

leaƌŶàǁithàotheƌs’àeǆpeƌieŶĐeàďutàitàisàalsoàiŵpoƌtaŶtàthatàǁeàshaƌeàtheàƌesponsibility for 

the problem of the nation. Both Non-Indians and American Indians will be challenged to 

read the poem, a narrative that combines contemporary lyrical features with American 

Indian oral traditions of storytelling and myths as well. 

     In order to make the necessary appeal, Harjo starts this poem in the way of American 

Indian oral traditions, by telling a story of a significant length in which she interweaves 

other stories: 

 

Nearly everyone had left that bar in the middle of winter except the 

hardcore. It was the coldest night of the year, every place shut down, but 

not us. Of course we noticed when she came in. We were Indian ruins. She 

was the end of beauty. No one knew her, the stranger whose tribe we 

ƌeĐogŶized,à heƌà faŵilyà ƌelatedà toà deeƌ,à ifà that’sà ǁhoà sheà ǁas,à aà peopleà

accustomed to hearing songs in pine trees, and making them hearts.  

(In Mad Love and War, 5) 

 

 

Harjo lets us know about different events in a whole and quite puzzling story which took 

place iŶàaàveƌyàĐoŵŵoŶàďaƌàsaidàtoàďeà͞theàĐluďàofàshotguŶ,àkŶifeàǁouŶd,àofàpoisoŶàďyà

Đultuƌe͟ (In Mad Love and War, 5). She prepares the reader or listener for something 

extraordinary by using the ŵetaphoƌà ͞theàĐoldestàŶightàofà theàyeaƌ͟à to which she adds 

aŶotheƌà detailà ͞eveƌyà plaĐeà shutà doǁŶ͟à ďutà theyà didà Ŷotà aŶd all the people had gone 

away ͞eǆĐeptàtheàhaƌdĐoƌe͟, that is to say that a particular group of customers was there 

as people who resisted giving up on life. If we think of the American Indian diaspora, this 

metaphor might suggest a connotation of a group of people who came together in their 

interest to endure and struggle for their tribal beliefs, culture and survival, and thus they 

did not go away, they stayed there talking, drinking and sharing the time together. 

“uddeŶlyàHaƌjoàiŶtƌoduĐesàaàŵysteƌyàĐhaƌaĐteƌ:à͞OfàĐouƌseàǁeàŶotiĐedàǁheŶàsheàĐaŵeàiŶ͟à

(In Mad Love and War, 5) and, at this point, she challenges us to wonder and keep 

following theà stoƌytelleƌ’sà ŵiŶdà toà satisfyà ouƌà Đuƌiosityà aďoutà ǁhoà ͞she͟à ƌefeƌsà to.à

Although the other characters appear to be well known to each other including the 
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storyteller, their lives might be sad and so igŶoƌedà thatàHaƌjoà tellsàusà ͞Weàǁeƌeà IŶdiaŶà

ƌuiŶs͟. In contrast, the mystery ďeiŶgà͞“heàǁasàtheàeŶdàofàďeauty͟, a feminine character 

that was amazingly ͞theàpƌoveƌďialàdƌeaŵàgiƌl͟à;In Mad Love and War, 5), an attribute we 

happen to know farther in the story. By considering whether both readers and listeners 

are American Indians or Non-American Indians, we can imagine the character from 

different views. An American Indian reader who is culturally engaged in their beliefs and 

ƌitualsà ĐoŶŶeĐtsà ͞she͟à eitheƌàǁithà aà ŶoŶ-human being such as, for example, a deer, or 

with a young female human being. Unless s/he has got enough knowledge of American 

Indian cultures and their myths, a Non-Indian will think of a woman and will find it very 

complex to understand the information given by Harjo when she says that, in spite of 

being unknown and a ͞stranger͟,à theyà ideŶtifiedà heƌà tƌiďeà ǁhoseà faŵilyà isà ͞ƌelatedà toà

deer͟. At the same time, by expressing her thought conditionally, ͞ifàthat’sàǁhoàsheàǁas͟, 

Harjo is showing that there might be something in her appearance or behavior that raises 

doubts. However, we are getting acquainted with the main character and keeping 

attentive to the narrator in the sense that Harjo gives some further information about 

͞theàstƌaŶgeƌ͟àaŶdàheƌàtƌiďe:à 

 

a people accustomed to hearing songs in 

pine trees, and making them hearts 

 (In Mad Love and War, 5) 

 

Not only does this detail mean very significant news concerning comfort and happiness 

thatàaƌeàǁelĐoŵeàatàthatàpaƌtiĐulaƌàŵoŵeŶtàofàtheàďaƌàĐustoŵeƌs’àlife,àďutàalsoàsuggestsà

how dangerously powerful the presence ofà heƌà ͞ďeauty͟à ŵightà ďe among ͞IŶdiaŶsà iŶà

ƌuiŶs͟àǁho,àallegoƌiĐally,àaƌeàtheàƌesistaŶtà͞haƌdĐoƌe͟àtoàveƌyàiŶĐleŵeŶtàaŶdàƌatheƌàhostile 

circumstances against which they need a warming and enlightening fire and protection to 

faĐeà ͞the coldest nightàofà theà yeaƌ͟. A dilemma has just been created, which results in 

different reactions on the part of people who felt puzzled and others who were 

formidably impressed by her magic power. Both types of customers are attracted by the 

deer magic: 
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The woman inside the woman who was to dance naked in the bar of misfits  

blew deer magic. Henry Jack, who could not survive a sober day, thought she 

was Buffalo Calf Woman come back, passed out, his head by the toilet. All 

night he dreamed a dream he could not say. The next day he borrowed 

moŶey,àǁeŶtàhoŵe,àaŶdàseŶtàďaĐkàtheàŵoŶeyàIàleŶt.àNoǁàthat’sàaàŵiƌaĐle. 

Some people see vision in a burned tortilla, some in the face of a woman. 

(In Mad Love and War, 5) 

 

 

ByàusiŶgàtheàǁoƌdsà͞Ŷaked͟àaŶdà͞ŵisfits͟àHaƌjo,àallegoƌiĐally, suggests both the image of 

dispossession and truth in a space whose image articulates marginalization and 

abandonment.  

     According to Creek cultural traditions, deer are magic. Harjo makes some more 

references to the deer in her work such as, for example, theàpoeŵà͞“oŶgàfoƌàtheàDeeƌàaŶdà

Myselfà toà ƌetuƌŶàOŶ͟. In this poem she mentions the Creek poet Louis Oliver who has 

taught her how to interrelate with deer and tells us: 

 

;…ͿàIàsaŶgàtheàsoŶgàLouisàtaughtàŵe: 

A song to call the deer in Creek, when hunting, 

And I am certainly hunting something as magic as deer 

IŶàthisàĐityàfaƌàfƌoŵàtheàhaŵŵoĐkàofàŵyàŵotheƌ’sàďelly. 

(In Mad Love and War, 30) 

 

 Deer Woman is a myth believed by Muskogee and Creek Nation and finds equivalent 

myths in other cultures. Among American Indian Lakota communities it is believed that if 

White Buffalo Calf Woman appears she will bring harmony and spiritual balance to the 

world and can be a sign of positive change for every kind of life. In a similar way, the spirit 

of the myth of Deer Woman teaches us that we need to be responsible and care for the 

land and for children who are the future of humankind. Seeing a deer woman might bring 

evil consequences as well. In this connection, Harjo introduces other characters who 

represent integrant stories of this whole story, for example, Henry Jack, Richard, his wife 

and theàstoƌytelleƌ’sàďƌotheƌ-in-law. Peopleàǁhoàaƌeà͞ďƌokeŶàsuƌvivoƌs͟à(In Mad Love and 
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War, 5) have many different and more or less dangerous or risky life stories occurring in a 

double world as dominated and as integrant members.  

     IŵagiŶatioŶàdevelopsàaĐĐoƌdiŶgàtoàpeople’sàvieǁsàofàtheàǁoƌldàaŶdàtoàtheàkŶoǁledgeà

we have of it. Besides having drunk much, Henry Jack imagines he is seeing Buffalo Calf 

Woman whose magic power may be harmful and he feels respect for this tribal belief. 

Thus he chose to take the decision of going back home because he did not want to take 

the risk. Buffalo Calf Woman is a myth that makes up part of the tradition and cultures of 

many tribes in Northern America including Dakota and Lakota. Then Harjo also reveals a 

detail concerning ŵoƌallyàĐoƌƌeĐtàďehavioƌàiŶàsuĐhàĐiƌĐuŵstaŶĐesàǁheŶàsheàtellsàus:à͞Weà

who were taught not to stare dƌaŶkàouƌàďeeƌ͟à ;In Mad Love and War, 5). At the same 

time, life went on as evidenced by the players, the music in the jukebox and a certain kind 

of violence between husband and wife, in fact due to the effect the young mystery beauty 

of the deer woman was causing on the man. What seems an event of innocence grows 

and becomes a fact of adult experience foƌà͞soŵeàpeopleàseeàvisioŶàiŶàaàďuƌŶedàtoƌtilla,à

soŵeà iŶà theà faĐeà ofà aà ǁoŵaŶ͟à ;In Mad Love and War, 5). By establishing aggressive 

behavior which will turn into violence and maybe death in the allegorical relationship of 

these characters, Richard and his wife, Harjo raises awareness and evidences her political 

ƌespoŶsiďilityà foƌà theà fallaĐyà ofà theàŵysteƌyà stƌaŶgeƌ’sàǁoŶdeƌs.à IŶà ƌelatioŶà toà this fact, 

Dean Rader explains that  

 

through the unusual and provocative conflation of public and private 

significations, performative powers, and subtexts of relation and 

confrontation, the contemporary American Indian poem has become a 

truly unique and effective form of simultaneous engagement and 

resistance.   

;͞WoƌdàasàWeapoŶ͟,àϭϰϴͿ 

 

That is how, in the role of storyteller, Harjo feels committed to seek a way to find the 

solution for the problem. Meanwhile, she must still confront language, by using a 

metaphor that might represent a certain disorientation created by her in order to involve 

us in her need to find a response, which gives the impression of being impossible as she 
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ŵeŶtioŶs:à͞ďutàIàĐouldŶ’tàtakeàità iŶàthisàdiŶgyàeŶvelope͟,àŵoƌeoveƌ,à͞iŶàthisàstƌaŶgeàĐity,à

fƌozeŶà toà theàďaĐkàofà theà sky͟ and she motivates us to reflect with her and  share her 

belief in the spirit of light which is a language that never disappoints her, just as she 

adŵits:à͞“oàIàlookàatàtheàstaƌsà;…ͿàtheàoŶlyàpƌoŵisesàthatàeveƌàŵakeàseŶse͟à;In Mad Love 

and War, 5). In terms of American Indian cultures the spirit of light always speaks the 

truth. On the other hand, Harjo chooses a mediator, her brother-in-law who is quite 

skillful in law and interrelationships with Euro-Americans asà heà ͞huŶgà outà ǁithà ǁhiteà

people͟à (In Mad Love and War, 5); besides, he is good at speaking circumstantial 

language appropriately in spite of having left laǁàsĐhoolàasàheà͞pƌaĐtiĐedàlaǁàoŶàtheàstƌeetà

ǁithàhisàhaŶds͟ (In Mad Love and War, 5). By way of supporting American Indian evidence 

for the use of language in accordance with their need to assert dominant characteristics 

of their cultures, identities and concerns about liberation, sovereignty or the future life of 

theiƌàĐoŵŵuŶities,àDeaŶà‘adeƌàƋuotesàtheàliŶguistàJohŶàBieƌhoƌstàǁhoàĐlaiŵsàtheà͞ďeliefà

that words in themselves have the poweƌà toà ŵakeà thiŶgsà happeŶà …à isà oŶeà ofà theà

distinguishing features of ŶativeàáŵeƌiĐaŶàthought͟à;͞WoƌdàasàWeapoŶ͟,à147). In the light 

of this, in the role of storyteller, she queries her brother-in-law for a solution to her 

linguistic problem so that she can ensure harmony and continuity of life for the small 

group of poor American Indians who have lived outside privilege and were nearly 

succumbing to the charming beauty of the stranger deer woman. This reveals itself to be 

the right strategy because Harjo succeeds in changing the ǁoŵaŶ’sàhypnotizing bright 

image of her body at the same time as she focuses her inner energy, the positive power 

of a sensitive feminine spirit,  evideŶĐedà iŶà theà eǆpƌessioŶà ͞Theà ǁoŵaŶà iŶsideà theà

ǁoŵaŶ͟, as soon as her brother-in-law  talked to her in a frontal approach. He confronted 

heƌà͞faĐeàofàtheàŵooŶ͟àaŶdà͞ďƌaggedàtoàus,àheàtoldàheƌàŵagiĐàǁoƌdsàaŶdàthat’sàǁheŶàsheà

ďƌoke,à ďeĐaŵeà huŵaŶ͟à ;In Mad Love and War, 5). The problem, nonetheless, has not 

been solved yet, and thus Harjo insists on provoking a reaction in her relationship with us, 

who are reading or listening to her story, in the sense of increasing the dialogic exchange, 

which is a distinct American Indian strategy of their oral tradition. With regard to this, 

Harjo does not wish to separate people, but rather offer good advice as a helpful guide to 

save their lives, that is to say, to sustain them for their safe journey of life. Harjo wants to 
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make sure whether someone is going to give a hand to help or to bushwhack her instead. 

That is suggested by the meaning of theà veƌďà foƌŵà ͞ĐƌaĐk͟à usedà iŶà theà seŶteŶĐeà ofà

introduction to her brother-in-laǁ’sà ƋuestioŶ, and whose tough-guy bar voice is 

abandoned for a different, kinder voice: 

 

But we all heard his bar voice crack: 

What͛s a girl like you doing in a place like this? 

(In Mad Love and War, 5-6) 

 

Harjo knows that if we ask the right question at the right time we have a better possibility 

of opening a path for the change of the world and to know the truth as well. Therefore, as 

readers and listeners, we have been called to participate and keep on paying attention 

once again, presuming that we feel eager to take part in the story. We are aware that the 

story cannot end because it is expected to generate good spiritual power that people 

need in order to be able to transform and change the desperate circumstances of life in 

which they are involved and make them better. Not only does Harjo want to know what 

they are doing there, but we and all the people in the bar also need to find a strategy to 

release all of us. This is why she inquires and expects a fair response to her question in 

order to accomplish a necessary balance: 

 

That’sàǁhatàI’dàlikeàtoàkŶoǁ,àǁhatàaƌeàǁeàallàdoiŶgàiŶàaàplaĐeàlikeàthis? 

(In Mad Love and War, 6) 

 

     By representing aspects of popular urban culture and a position different from that of 

the American Indians, Harjo reminds us that ͞sheàĐouldàheaƌàoŶlyàǁhatàsheàǁaŶtedàto͟à;In 

Mad Love and War, 6), at the same time as she assertively interpolates us with the 

question-tagà͞doŶ’tàǁeàall?͟àsoàassuƌedàsheàisàofàeveƌyoŶe’sàdƌeaŵ.àAccordingly, João de 

Mancelos contends that 

  

a imaginação e o espaço psicológico das personagens anulam o espaço 

físico do bar decadente, fazendo com que a cena a que assistem ganhe 
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conotações completamente novas. A stripper converte-se numa bailarina 

tƌiďalàeàaàdaŶçaà liĐeŶĐiosaàŶuŵaàĐeƌiŵóŶiaà iŵďuídaàdeàŵagia:à ͞She was 

the myth slipped through dreamtime. The promise of feast / we all know 

ǁasàĐoŵiŶg͟. 

 (͞ásàFaĐesàda Terra͟, 362) 

 

Although the ritual was not in accordance with the American Indian Creek or Lakota 

tradition,à asàHaƌjoà saysà͞Ouƌà ĐeƌeŵoŶiesàdidŶ’tàpƌediĐtà this͟à ;In Mad Love and War, 6), 

she leads us to imagine a promising harmonious future for both American Indian and 

Non-American Indian coming generations. In point of fact, that suggests her vision as a 

poetàaŶdàstoƌytelleƌ:à͞Iàhadàtoàtellàyouàthis,àfoƌàtheàďaďyàiŶsideàtheàgiƌlàsealedàupàǁithàaàliĐkà

ofàhopeàaŶdàsǁiŵŵiŶgà iŶtoàpƌaiseàofàŶatioŶs͟à (In Mad Love and War, 6), an allegorical 

hint that evidences a wish to strengthen American Indian cultural identities and 

expectations of a promising future; nevertheless, it does not seem to be easily near, in 

the sense that iŵagiŶatioŶàaŶdàƌealityàdoàŶotàseeŵàtoàŵatĐhàĐoŶveŶieŶtlyàfoƌà͞Theàway 

ďaĐkàisàdeeƌàďƌeathàoŶàiĐyàǁiŶdoǁs͟,àǁhiĐhàŵeaŶsàaàdiffiĐultàdƌeaŵàalŵostàiŵpossiďleàto 

see and to realize.  

     Moƌeoveƌ,à oŶĐeà agaiŶà ͞“he͟à suƌpƌisedà theŵà allà ďyà pƌoĐeediŶgà eŶigŵatiĐallyà asà sheà

climbed ontoà aà taďle,à Ŷotà aŶà oƌdiŶaƌyà taďleà ďutà aà ͞taďleà of names. And danced in the 

ƌooŵàofàĐhildƌeŶàǁithoutàshoes͟,àaŶàallegoƌyàǁeàĐaŶàassoĐiateàǁithàtheàámerican Indian 

myths of the Deer Woman and the Buffalo Calf Woman. With regard to this, both myths 

represent warnings and advice concerning the misuse of sexual power in order to avoid 

suffering or destruction, for the good reason that Indigenous tribal survival and their 

cultural identities need to be guaranteed by choosing a mate wisely to continue into the 

ŶeǆtàgeŶeƌatioŶ.àásà͞she͟àǁasàŶotàǁeaƌiŶgàshoes,àall the people around the table could 

see her feet. This is another mythical image which also means a warning in the sense that, 

aĐĐoƌdiŶgàtoàtheàŵyth,àifàtheàyouŶgàǁoŵaŶàshoǁsàdeeƌàoƌàďuffaloàĐalf’sàhoovesàiŶsteadàofà

human feet the male human being will be destroyed by that curse which symbolizes 

despair, loneliness, depression, loss, madness or even death. Furthermore, Harjo 

imagines a song which can accompany the dance and thus she adds these lines to the 

story poem: 
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You picked a fine time to leave me, Lucille. 

With four hungry children and a crop in the field. 

(In Mad Love and War, 6) 

 

By having chosen this part of the well-known western country song which mentions the 

Ŷaŵeà͞LuĐille͟ Harjo may be suggesting a sparkling light which cannot fade away and she 

focuses on ͞fouƌàhuŶgƌyàĐhildƌeŶ͟àǁho are important to contribute to the continuity of 

American Indian peoples. Given the fact that children and love are important, Harjo 

Đoƌƌoďoƌatesà theà Ŷeedà toàǁelĐoŵeà theŵàasà sheà shoǁsà iŶà theàŵetaphoƌ:à ͞foƌà theà ďaďyà

iŶsideà theà giƌlà sealedàupà aà liĐkà ofà hopeà aŶdà sǁiŵŵiŶgà iŶtoàpƌaiseàofà ŶatioŶs͟.à It is also 

important that human beings maintain good care of theàlaŶdàǁheƌeàtheƌeàisà͞aàĐƌopàiŶàtheà

field͟à ƌeadyà toà ďeà gatheƌed and used to feed starving people. There seems to be a 

problem again from which tensions arise when Harjo uses the expression from the song 

͞YouàpiĐkedàaà fiŶeà tiŵeà toà leaveàŵe͟,àǁhiĐhà suggests theà ͞DeeƌàDaŶĐeƌ͟à symbolizes all 

sorts of negative effects associated with broken and dysfunctional families. 

     OŶàtheàotheƌàhaŶd,àǁeàĐaŶàiŵagiŶeàthatà͞she͟àstoodàoŶàaàhigheƌàlevelàĐoŵpaƌedàtoàtheà

audieŶĐeà aƌouŶdà heƌà taďleà aŶd,à ǁheŶà ͞sheà tookà offà heƌà Đlothes͟à it could be as if she 

meant to set herself in those people's condition. By stripping off all her possessions in 

that space she is symbolized as being dispossessed and poor as them, American Indians. 

Then, the magic woman decided to start a physical and spiritual journey into memory as if 

sheàǁaŶtedàtoàďƌiŶgàtogetheƌàheƌà͞self͟àaŶdàtheàotheƌsàďyàƌeleasiŶgàtheàsense of loss and 

transforming it in the rediscovery of identity, that is to say, a personal and a collective 

meeting, engendering the way back home, feeling free of every sort of oppression and 

thinking beautifully through body talk and dancing: ͞“he shook loose memory, waltzed 

ǁithàtheàeŵptyà loveƌàǁe’dàallàďeĐoŵe͟à (In Mad Love and War, 6). Despite the fact that 

͞“heà ǁasà Ŷoà slouĐh͟,à Haƌjoà eǆaltsà the American Indian values, spirit of wisdom and 

knowledge in her assertion:à͞aŶdàŶeitheƌàǁeƌeàǁe,àǁatĐhiŶg͟àà(In Mad Love and War, 6), 

which intensifies the need to use our human senses, eyes and ears, without forgetting 

spiritual care, while we pay attention to the situation, learn with the experience of life 

and continue being attentive to false visions, treacherous promises, elusive temptations 
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or attractions, because we ĐaŶŶotàtƌustàtheàŵiƌaĐleàofàaà͞visioŶàiŶàaàďuƌŶedàtoƌtilla, some 

iŶà theà faĐeà ofà aà ǁoŵaŶ͟à (In Mad Love and War, 6). As regards this, people need to 

strengthen their spirit with love so that they feel healthy and able to choose and take 

decisions harmoniously, something which the woman has apparently not been able to do, 

but which nevertheless may serve in the continuing quest to think life differently. 

     The story in this poem suggests a movement of people who are activists but invisible. 

Given her role as a contemporary poet and storyteller, Harjo is expected to reveal her 

public and personal responsibility, and thus she is allowed to use her imagination in order 

to develop awareness at the same time that she sustains the spirit of collective power to 

go on struggling for American Indians’àsuƌvival,àĐultuƌalàideŶtitiesàaŶd liberation as well as 

for the values of respect, justice and truth from which harmonious intercultural 

relationships with other peoples and nations will progress. In this connection, the last 

liŶesàofàtheàpoeŵàsuppoƌtàHaƌjo’sàstƌategyàtoàĐoŶtiŶueàtheàstoƌyàaŶdàŶeveƌàgiveàupàiŶàspiteà

of having started the paragraph by saying that 

 

 

TheàŵusiĐàeŶded.àáŶdàsoàdoesàtheàstoƌy.àIàǁasŶ’tàthere. But I imagined 

her like this, not a stained red dress with tape on her heels but the deer 

who entered our dream in white dawn, breathed mist into pine trees, 

her fawn a blessing of meat, the ancestors who never left. 

(In Mad Love and War, 6) 

 

     In addition, the story of American Indian peoples continues, albeit often invisibly, 

which might be understood both as a good and a bad prospect. On the one hand, 

American Indians are existing human beings of our contemporary world and, 

unfortunately, on the other hand, most of them remain invisible, segregated or 

indifferently set aside. This is the strong point focused on ďyà Haƌjo’sà iŵagiŶatioŶà as a 

good caretaker of the Earth, the mythic home of all human beings, she also makes part of 

the family story in which other stories based on other stories of communities, towns, 

countries, worlds and world are gatheƌed,àƌeŵeŵďeƌiŶgàtoàtakeàgoodàĐaƌeàofàtheà͞self͟,à

whose being or spirit also needs protection, food and thus hopeful, renewed life. This is a 
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vision sustained by theàǁoƌdsàsheàkŶoǁsàtoàspeakàďyàŵeaŶsàofà͞theàdeer who entered our 

dƌeaŵà iŶàǁhiteàdaǁŶ͟àaŶdàthatàHaƌjoàtƌaŶsfoƌŵedà iŶto a pole of positive power by the 

force of the love and wisdom ofà ͞theà aŶĐestoƌsà ǁhoà Ŷeveƌà left͟.à Withà ƌegaƌdà toà us, 

readers or listeners, we have learned that by a dialogic dynamics, by watching other 

experiences of life, by exchanging knowledge of other world views, we can be encouraged 

to begin something that may contribute to a better change of the world.  

     To a certain extent, this story is connected with other stories, which Harjo interweaves 

iŶàotheƌàpoeŵs,àfoƌàeǆaŵple,à͞‘etuƌŶiŶgàfƌoŵàtheàEŶeŵy͟, which she starts by giving us a 

hint of encouragement, ǁheŶàsheàsaysà͞It’sàtiŵeàtoàďegiŶ.àIàkŶoǁàitàaŶdàhaveàdƌeadedàtheà

knot ofàŵeŵoƌyàasàitàuŶǁiŶdsàiŶàŵyàgut͟ and she proceeds to reinforce the incentive to 

͞ĐoŶtiŶueà toà ďelieveà ǁeà ǁillà ŵakeà thƌoughà theà ďloodstƌeaŵà toà theà ĐeƌeŵoŶyà foƌà

ƌetuƌŶiŶgà fƌoŵà theàeŶeŵy͟à ;A Map to the Next World, 69). Moreover, Harjo offers her 

readers different paths in different languages so that we do not get lost and may go 

forward. 

 

Intercultural worlds teamed up in counterpoint 

     The multicultural landscape is a ŵodeƌŶà áŵeƌiĐaŶà aŶdà ǁoƌldà issueà dueà toà people’sà

mobility for work or to change living coŶditioŶs.à ͞Biƌd͟ is an intercultural poem for 

reasons related to music. Bird is the allegorical name of the main character Harjo refers to 

in the poem, and whose true name is Charlie Parker. Coincidentally, it was his nickname 

and the reason why he became known as Bird or Yardbird, which is a word used for a 

chicken, was explained by the fact that he loved eating chicken. Moreover, bird is a word 

connoted to the motion of flying both physically and spiritually. Thoughts, feelings or 

other aspects such as, for example, multiple sounds which are part of our inner and 

outside world, and can be used for communication as a non-linguistic system.   Given the 

multiple intelligences that characterize human beings and contribute to the evolution of 

cultural diversity, Harjo associates the sounds of music to a language that is felt like 

spontaneity, liberation and interaction.  

     Charlie Parker was a great jazz musician and music is the main theme of this poem 

through which Harjo tells a story. She presents cultural information in the image of a bird 
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and other metaphors connected with music, which is common to all American Indian 

communities and all people in the world, and thus it makes up paƌtàofàHaƌjo’sàlaŶguage,àaà

language she feels most comfortable with. In this process, Harjo has recourse to American 

Indian beliefs and tries to develop a strategy in order to speak to everybody, 

independently of their country or language. Thus, she starts the poem by personifying the 

moon: 

 

The moon plays horn, leaning on the shoulder of the dark universe 

to the infinite glitter of chance. Tonight I watched Bird kill himself 

(In Mad Love and War, 21) 

 

maybe to suggest the antithesis between its circular shape, its light, its movement and 

theàŵysteƌyàofàtheàà͞daƌkàuŶiveƌse͟,àaŶdàa comparison of Bird, a cultural icon, to someone 

eǆtƌaoƌdiŶaƌyà͞laƌgeƌàthaŶàƌealàlife͟àaŶdà͞ǁithàŶeƌveàeŶdiŶgsàloŶgeƌàthaŶàouƌàďodies͟,àtheà

image of someone who transcends normal space or common feelings because the way he 

playsàgoesàďeyoŶdà͞hisàĐoŶvolutedàsĐalesàĐouldàƌeaĐh͟,àhisàteŶdeŶĐyàtoàfly,àtoàiŵpƌoviseà

very complex harmonic sounds and rhythms which lead Harjo to challenge all of us who 

are reading or listening to her, so that we can feel directly connected and participate in 

the same mood. The presence of the moon, which is a meaningful symbol in American 

Indian cultures, suggests that transcendence is necessary to make situations clear and its 

silver light helps to harmonize human interrelationships, and thus Harjo is trying to 

explain the visible facts through what is invisible in the attempt to overcome the 

experiences of life’s routines. At the same time that helps us to understand this language 

otherwise there will not be transformation, change, healing or survival:  

 

Each rhapsody embodies counterpoint, and pain stuns the woman 

in high heels, the man behind the horn, signs the heart. 

 

To survive is sometimes a leap into madness. The fingers of 

saints are still hot from miracles, but can they save themselves?  

(In Mad Love and War, 21) 
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When humaŶà ďeiŶgsà ǁoƌkà foƌà otheƌs’à ǁellďeiŶg,à aŶdà foƌà thatà ofà theà ͞self͟à asà ǁell,à

alongside all those who confront conflicting inner or outside situations, they react 

symptomatically in a spontaneous attempt to find a response in their memory. If 

knowledge and experience have not been developed enough, people need to search for 

clues within the problem itself. Moreover, facts are part of experience brought to 

ĐoŶsĐiousŶessàiŶàtheàseŶseàthatà͞ǁhatàŵayàseeŵàtoàďeàsitesàofàƌuptuƌeàĐaŶàalsoàďeàƌe-read 

as sites of suture͟,à asà Davidà CallahaŶà adŵitsà ;Contemporary Issues in Australian 

Literature, 13); at the same time the effort to construct ethical paths is important to 

approach problems. If people are interested in solutions they will insist, as they believe 

the answer is there among the facts. Such a resolution may still be in hypothesis, 

information in bits and pieces; nonetheless, facts as we know them condition the 

response and may lead us to ignore the truth. Issues have a life of their own and human 

beings need to embrace the situation mentally, that is to say, to improvise and use 

iŵagiŶatioŶàiŶàoƌdeƌàtoàǁoƌkàtoǁaƌdàeveƌyoŶe’sàǁellďeiŶgàaŶdàhaƌŵoŶy. 

     The multicultural world, war, hunger, criminality, destruction these are riddles for a 

dialectics of spirituality that can be expressed or effected symbolically by jazz: call gives 

way to response versus a crazy quilt in order to gather diversity in harmony, and not 

ŶeĐessaƌilyàĐopyàotheƌs’àŵodels. 

     In this connection, Harjo advises us to become aware of the dichotomy in the 

relationship between the physical and spiritual aspects of life, or between man and 

woman as well. Moreover, she draws a reference to the language of artists, poets or 

musicians, who can use non-verbal language to reason with other human beings or, albeit 

not necessarily, communicate feelings: 

 

;…Ϳàállàpoets 

understand the final uselessness of words. We are chords to 

 

otheƌàĐhoƌdsàtoàotheƌàĐhoƌds,àifàǁe’ƌeàluĐkyàtoàŵelody.à;…Ϳ 

 (In Mad Love and War, 21) 
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Moreover, music and its rhythm together with poetry can become the intercultural whole 

for harmony, when things become more clear and visible, greater than music even as a 

new cycle occurs according to the image given by the moon that 

 

is brighter than anything I can see when I come out of the theater,  

 

than music, than memory of music, or any mere poem. At least 

IàĐaŶàdaŶĐeàtoà͞OƌŶithology͟àoƌàsǁeet-talkàďesideà͞Chaƌlie’sàBlues, 

(In Mad Love and War, 21) 

 

However, there is a world that, unfortunately, the poet cannot depict in a poem because 

it is so extraordinary that it only finds expression through the grace of a compassionate 

spirit like Bird, according to Harjo’sàĐouŶteƌ-argument: 

 

but insideàthisàpoeŵàIàĐaŶ’t play a horn, hijack a plane to 

somewhere where music is the place those nerve endings dangle.  

(In Mad Love and War, 21) 

 

Mystery is in this space and nothing seems to show evidence of any surprise or 

unexpected experience, a mythic fact that only landscape, the two mountains, Catalinas 

and Rincons, can understand in its land-based language, as Harjo appears to be looking 

for someone who can understand her: 

 

Where is the dimension a god lives who will take Bird home? 

I want to see it, I said to the Catalinas, to the Rincons, 

 

to anyone listening in the dark. I said, Let me hear you 

by any means: by horn, by fever, by night, even by some poem 

 

attempting flight home.  

(In Mad Love and War, 21) 
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While reading this poem many of us may feel confused or having difficulty understanding 

the plot; however, in the attempt to solve any possible confusion, Harjo uses many 

common phrases, words and images that recall familiar experiences, sounds or 

seŶsatioŶs,à foƌà eǆaŵple,à iŶà liŶeà tǁo:à ͞ToŶightà Ià ǁatĐhed͟,à liŶeà ϯ:à ͞I’veà alǁaysà hadà aà

theoƌy͟,à liŶeà ϵ:à ͞ifà ǁe’ƌeà luĐky͟,à liŶeà ϭϬ:à ͞aŶythiŶgà Ià ĐaŶà seeà ǁhen I came out of the 

theateƌ͟,à liŶeà͞Ià saidà toà theàCataliŶas͟,à liŶeàϮϭ:à ͞Ià said,à Letàŵeàheaƌàyou͟.àWe know the 

Catalinas is a range of mountains; nonetheless, as mentioned in Part I of this dissertation, 

the personification of mountains, rivers and other parts of our Mother Earth is an aspect 

of American Indian cultures, that is to say,  the spirit of life is embedded in these beings 

so they are cared for like humans. Therefore, Harjo is very present throughout the poem 

which suggests a personal experience of life in a musical atmosphere, listening to Charlie 

Parker. He was a unique invincible shining star among saxophone players of his time. 

Conversely, he died early and still young because of hard drugs and alcohol: the ͞daƌkà

universe͟àiŶàtheàfiƌstà liŶeàof the poem. Thus, Harjo conveys the continuance of his living 

spirit by asking us: 

 

;…ͿàThoseàŶightsàhe 

played did he climb the stairway of forgetfulness, with his horn, 

aàǁoŵaŶàǁhoàisàalǁaysàďeautifulàtoàstƌaŶgeƌs?à;…Ϳ 

 (In Mad Love and War, 21) 

 

 all memories and sensations she needs to share as a poet, a meaningful cultural 

interaction and increase of awareness in this story. 

     The theme of music played and sung together with the saxophone is also present in 

other poems by Joy Harjo, as if they were voices in dialogue for intercultural 

understanding and response to problems common to human beings in general. In this 

ĐoŶŶeĐtioŶ,àfoƌàeǆaŵple,àtheàpoeŵà͞Bleedàthƌough͟: 

 

I yearn to sing; a certain note can spiral stars, 

                          or knock the balance of the world askew. 

Inside your horn lives a secret woman 
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                                             Who says she knows the power of the womb, 

can transform massacres into gold, her own heartache 

                                                                 Into a ruby stone. 

(In Mad Love and War, 36) 

  

oƌàtheàpoeŵà͞HealiŶgàáŶiŵal͟ throughout which Harjo succeeds well in showing evidence 

of the process of transformation operated by the language of love and the belief in the 

way a benevolent spirit can bring health, continuity of life or other solutions, so as she 

suggests: 

 

                            And I ask you 

what bitter words are ruining your soft-skinned village, 

because I want to make a poem that will cup 

                           the inside of your throat 

like the fire in the palm of a healing animal. Like 

the way Coltrane knew love in the fluid shape 

of a saxophone 

                       that could change into the wings of a blue angel. 

He tasted the bittersweet roots of this crazy world, 

and spit them out into the center of our musical 

                                                                           jazzed globe. 

(In Mad Love and War, 38) 

 

Furthermore, Harjo uses a full allegory in the prose poem ͞NiŶeà Lives͟à toà depiĐt 

paradoxes of human existence and the cause of anger or despair, which reaches its high 

point when she tells us that 

 

Cicadas climb out of the carcasses their voices make, into their wings of 

fragile promises to glide over the wet grass. We are all spun within a 

crescendo of abalone light, unseen beneath the wild storm 

(In Mad Love and War, 50) 
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 After so much struggling for life, Harjo challenges us to work out the right way to achieve 

solutions for those dilemmas when she warns us not toàtellàheƌà͞uŶless it will turn me into 

soŵethiŶgàasàpeƌfeĐtàasàaàpeƌfeĐtàŵoŶaƌĐhàďutteƌfly͟ (In Mad Love and War, 50). 

     In an interview with Harbour Winn, Elaine Smokewood and John McBryde (2009) 

contained in the book Soul Talk, Song Language, Haƌjoà talkedà aďoutà ͞ĐoŶtƌadiĐtioŶs͟à

which can hardly exist peacefully and easily as one appears to struggle to annihilate the 

other. Harjo argues about opposite sides, for example, the concept of ͞aŶgeƌ͟à iŶà itsà

positive and negative values, and she focuses on the need to raise ourselves above the 

problem, as if we were watching it from the moon, for then we ǁillà fiŶdàoutàthatà͞itàallà

ŵakesàseŶse͟. In this connection, she also adds how important art is in such contexts, or 

diffiĐultà ǁoƌlds,à asà ità ĐoŶstitutesà ͞aà ŵeaŶsà toà tƌaŶsfoƌŵà oƌ transmute anger into 

soŵethiŶgàuseful͟à;Harjo and Winder, 72). Thusàsheàďelievesàthatà͞ŵostàofàtheàpoetƌyàthatà

hasàďeeŶàpƌoduĐedàisàpƌoďaďlyàďoƌŶàiŶàsoŶg͟àaŶdàiŶàheƌàǁoƌds:à͞IàĐoŶsideƌàpoetƌyàasàsoŶgà

laŶguage,àasàsoulàtalkà…͟ (Harjo and Winder, 73), older and much more ancient than the 

culture of writing. Whenever human beings get together with their mates, friends, family 

or strangers even, sitting down at a table and sharing stories, life experiences, dilemmas, 

tensions, and feelings, a poetic space is beiŶgàdeveloped,àtheàtaďleàďeĐoŵesà͞theàheaƌtàofà

theàhuŵaŶàǁoƌld͟à;Harjo and Winder, 73), the time and place to receive and give back. 

Everybody and everything appears to be connected, and full of spirit: visibility, poetic 

justice, equality, liberty, identity. Theà poeŵà ͞WheŶà the World as ǁeà KŶeǁà ità EŶded͟,à

ǁhiĐhàHaƌjoàĐoŶsideƌsà toàďeà͞aàpoeŵàthatàpƌaĐtiĐallyàǁƌoteà itself…͟à ;Harjo and Winder, 

73), means a voice of truth and wisdom before our modern problematic conflicted world, 

a powerful vision of a two or many sided life: the American dream and greedy power 

veƌsusàtheàEaƌth’s surviving power and multicultural diversified knowledge. The first lines 

of this poem seem to refer to the northern American continent where many details and 

features of everyday life, business, trade, finance, science, technology and culture show 

evideŶĐeàofàtheàhuŵaŶàďeiŶg’sàepheŵeƌal condition through metaphors of real worlds in 

a single whole world. 

 

We were dreaming on an occupied island at the farthest edge 
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of a trembling nation when it went down.  

 

Two towers rose up from the east island of commerce and touched 

the sky. Men walked on the moon. Oil was sucked dry 

by two brothers. Then it went down. Swallowed 

by a fire dragon, by oil and fear. 

Eaten whole. 

 

It was coming.  

(How We Became Human, 198) 

 

There are signs, elements of the Earth, all around human beings on Earth as if they are 

trying to warn us aďoutàsoŵethiŶgàthatàisàgoiŶgàtoàhappeŶ,àalthoughàhuŵaŶs’àĐapaĐityàtoà

understand the phenomenon is very tiny and they could never imagine that the eleventh 

of September (9/11ͿàǁasàgoiŶgàtoàhappeŶ.àHoǁeveƌ,à͞We͟, the American Indians and all 

the other people who are closely linked to the Earth, have been taking notice, and Harjo 

emphasizes the presence of these people, people considered minorities and without 

visibility in the ŵaiŶstƌeaŵàǁoƌld,àďyàtheàƌepetitioŶàofàsyŶoŶyŵousàeǆpƌessioŶs:à͞Weàhadà

ďeeŶàǁatĐhiŶg͟,à͞Weàsaǁàitàall͟. 

 

We had been watching since the eve of the missionaries in their 

long and solemn clothes, to see what would happen. 

 

We saw it  

from the kitchen window over the sink 

as we made coffee, cooked rice and 

potatoes, enough for an army. 

 

We saw it all, as we changed diapers and fed 

the babies. We saw it, 

through the branches 

of the knowledgeable tree 



140 

 

through the snags of stars, through 

the sun and storms from our knees 

as we bathed and washed 

the floors.  

(How We Became Human, 198) 

 

At the same time, Harjo speaks and informs us in a way that brings us closer to people’s 

daily routines on that specific day. Everyone was normally busy either doing the house 

chores or looking after their family or others in interconnection with other living 

members of the earth: trees, stars, sun, or the birds, flowers and mountains, sea and 

animals, a whole universe sharing the same event altogether. For example, the birds 

flying over give an image of a storm, which means a warning, and the interrelationship 

between humans and the birds, like loyal friends that can communicate iŶà theà eaƌth’sà

language, the same code for all, for example, announcing the right moment things were 

going to happen. In this world where we live, dreams are different, the illusion of power 

for some and Truth, the real power, for others; political power, greed and violence on one 

side, and love, beauty, landscape, song and harmony on the other side, very contrasting 

realities, although we are all a little dot or spot between the ground and the infinite sky. 

Visions are a constant presence in American Indian cultures and they not only inform but 

also symbolize warning or premonition. They become a rich source of listening and 

remembering old stories or giving and sharing new experiences all together, concerns 

expressed by Harjo in the following lines: 

 

The conference of the birds warned us, as they flew over 

destroyers in the harbor, parked there since the first takeover. 

It was by their song and talk we knew when to rise 

when to look out the window 

to the commotion going on –  

the magnetic field thrown off by grief. 

 

We heard it. 
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The racket in every corner of he world. As 

the hunger for war rose up in those who would steal to be president 

to be king or emperor, to own the trees, stones, and everything 

else that moved about the earth, inside the earth 

and above it. 

 

We knew it was coming, tasted the winds who gathered intelligence 

from  each leaf and flower, from every mountain, sea 

and desert, from every prayer and song all over this tiny universe 

floating in the skies of infinite 

being. 

 

And then it was over, this world we had grown to love 

for its sweet grasses, for the many-colored horses 

and fishes, for the shimmering possibilities 

while dreaming. 

 

But then there were the seeds to plant and the babies 

who needed milk and comforting, and someone 

picked up a guitar or ukulele from the rubble 

and began to sing about the light flutter 

the kick beneath the skin of the earth 

we felt there, beneath us 

 

a warm animal 

a song being born between the legs of her, 

a poem. 

(How We Became Human, 198) 

 

All of us readers, listeners and viewers are invited to listen to the sounds of the singing, 

the impulse of creativity, the breathing, the heart pumping, the Earth speaking, the 

poetics of life. This is ͞how we became human͟àasàHaƌjo posits the existence of life in the 

poeŵà͞It’sà‘aiŶiŶgàIŶàHoŶolulu͟à;How We Became Human, 194). 
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For many people, Native Americans are trapped in this 19
th

 century 

ferocity. The military loves to invoke that ferocity – like with the 

Blackhawk and the Apache [helicopters] – and so do sports teams. One 

case in point is that the code name for Osama bin Laden was Geronimo. 

Native Americans serve in the U.S. military in a rate that far exceeds what 

oŶeà ǁouldà eǆpeĐtà fƌoŵà ouƌà [sŵall]à populatioŶ.à It’sà aà poiŶtà ofà pƌideà toà

serve. The flag comes out first at every powwow. So to have Geronimo 

be associated with the enemy is very painful. 

 

(Louise Erdrich, ͞10 Questions͟.TIME, December 17, 2012, p.52) 

     

 

 

     Diversity, intercultural relationships and multicultural knowledge challenge human 

needs as people dealàǁithà vaƌiousà iŶteƌĐoŶŶeĐtioŶsà iŶà today’sàǁoƌld.à à Peopleà aŶdà theiƌà

lives appear to be evolving towards a materialistic globalization, which tends to impose a 

certain degree of Euro-American cultural homogenization. In this sense, the English 

language is part of that process, to the extent of turning into a threat to many other 

languages. Although the consumerist and mass-mediatised culture is affecting aspects of 

all the other cultures which may not survive the dominating world view, there also seems 

to be a human desire to understand the gift of sharing various challenging cultures and 

welcoming the cultural differentiation of our world, an attitude which can contribute to 

improving the way we interact. In this context it makes sense to increase awareness of 

the fact that everybody and everything on Earth is part of a whole huge web where 

interconnections are continuously emerging. 

     Literature, a strong expression of many world cultures, represents the languages and 

voices of individuals and communities, and can offer help to understand the many diverse 

and sometimes complex perspectives of such interwoven worlds whose roots are 

grounded in our planet Earth, the home world of all human beings all together with 

plants, animals, land and minerals, water and air. It is important that human beings who 
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have the privilege of sharing the Earth remember how much they depend on it to keep 

themselves alive. Sharing the same space as the Earth, human beings have developed life, 

memory, language, emotion, culture and identity. Throughout their evolution, having 

grown into communities and nations, human beings have also developed their own 

perspectives on the world. The American Indian view, if we can include so many different 

cultures in a pan-Indian perspective is characterized by a particular ethical care towards 

the Earth and our part on it. 

     In the light of this, choosing a representative of American Indian cultures has turned 

into a difficult although gratifying decision which led to encountering the work of Joy 

Harjo.  She is a well-known poet who has been sharing her knowledge, her views on our 

contemporary world and her experience of life throughout the Northern, Central and 

Southern Americas and in diverse countries from Europe to Asia including the Middle 

East, Israel, places that she has visited as a poet, a speaker of truth, justice, spirituality, 

sovereignty, whose identity roots grow principally from her ancestral Muskogee American 

Indian heritage. She has contributed widely to the attempt to change our present world 

and indicate paths to deal with dilemmas, social and political tensions, human injustice or 

the neglect of human rights, iŶà theà seŶseà thatà ͞[p]oetƌyà hasà giveŶà [heƌ]à aà voiĐe͟à ;The 

Spiral of Memory, 43), a language of her own that has enabled her to cross over many 

difficult and varied borders towards the goal of achieving a world without frontiers. There 

is particular relevance in ƌeĐalliŶgà aŶà eǆĐeƌptà ofà heƌà poeŵà ͞Theà CƌeatioŶà “toƌy͟àǁhiĐhà

highlights the cyclic motion of life and death, because in the American Indian perspective 

oŶàtheàǁoƌldàtheyà͞doŶ’tàseeàthiŶgsàasàďegiŶŶiŶgàaŶdàeŶdiŶg͟à;The Spiral of Memory, 38). 

 

I’ŵàŶotàafƌaidàofàlove 

or its consequence of light. 

 

It’sàŶotàeasyàtoàsayàthis 

or anything, when my entrails  

dangle between paradise 

and fear. 

;…Ϳ 
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If these words can do anything 

I say bless this house 

With stars. 

 

Transfix us with love. 

(The Woman Who Fell from the Sky, 3)  

 

It is a different way of expressing the connection and duality Heaven and Earth, good and 

evil that corresponds to the conventional Western or Euro-American view. At the same 

time, two different perspectives on the world are revealed: the American Indian thought 

that considers the search for convergence and integration, collectivising the individual, in 

contrast with the Euro-American view which tends towards measuring and 

fragmentation, separating, individualizing the collective in terms of the drive to 

accumulate power. In contrast with mainstream western cultures, when we read or listen 

to Harjo, we find she is sharing a spirit very sharply grounded in knowledge about our 

Mother Earth and the consciousness of belonging to the land, the Earth, the Universe. 

Therefore, she feels her responsibility to find a resolution in the hope of bringing 

harmony to people of her community and other people of the world. For not only is she 

the voice of the land but also of her community and other Indigenous peoples of the 

Americas, particularly including all those who are invisible and need to be heard or have a 

caring voice to speak for them in order to become acknowledged. In her demand for 

justice Harjo cares for words as sacred and uses English in an interwoven way with her 

ancestral Indigenous culture, which leads to transforming the language of Euro-American 

power and anger into song language and inner/soul language, the putative voice of 

Mother Eaƌth’sàspiƌitàthatàŶouƌishes, heals and cares for all her members and leads them 

to equity and harmony. In the same way as nobody and nothing exist isolated in the 

world so it happens with the word, which does not exist alone. As with the threads of a 

web, each word or verbal expression acquires meaning only when connected to other 

words and worlds/stories. Thus, words can become very powerful. Furthermore, being 

human means to become conscious of connections and develop ethical care, that is to say 

responsibility for the fragile strength of the world, the land or the city.  
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     Moƌeoveƌ,àHaƌjo’sà tƌaŶsfoƌŵedà laŶguageàhas proved to have an intense focus in the 

sense that her poetry articulates Haƌjo’sàloveàaŶdàƌespect for her Indigenous heritage. She 

has been able to change and fill the global language, the lingua franca, with new sounds, 

colours, tastes, rhythms which embody the power of her work. Harjo likes to keep stories 

alive aŶdà eŶjoysà ͞theà aďilityà toà tellà aà stoƌyà aŶdà toà tellà itàǁell.à TƌaditioŶally,àǁealthàǁasà

ofteŶàdeteƌŵiŶedàďyà youƌàgiftsà iŶà thisà aƌeaà ;…Ϳà theà skillsàǁhiĐhàeŶaďledà theà ƌetelliŶgàofà

ŵeŵoƌyàǁeƌeàseeŶàasàouƌàtƌueàƌiĐhes͟à;The “piral of Meŵory͟, 42). Through her poems, 

Harjo has attempted to communicate a dream involving diverse Indigenous worlds within 

the Americas such as, for example, Honduƌas,àNiĐaƌaguaàoƌàHaǁai’i,àaloŶgàǁith the Euro-

American New World, particularly the USA. Her words speak of renewal and 

reinvigoration, working for change and healing. Her poetry explains how American 

Indians and all the other people on Earth might become human. 

     Harjo has endured and succeeded in making sense of her present world while not 

neglecting the brutalities of contemporary urban living conditions and life on 

reservations. Similarly, the recent news from many nations is evidence of a world which 

contains conflicts and tensions related to so many aspects of life: the economy, gender 

politiĐs,à ĐitizeŶs’à seĐuƌity,à ethŶicity, immigration, identity, land and natural resources, 

food, water, sustainability, sport in an increasingly technologized and industrialized 

world. All peoples have their responsibility for both the degradation of the Earth and the 

dilution of creative words: human beings, land resources, plants, animals and even the 

language, stories, memory or ceremony. On the other hand, there are many people 

sensitive to the need for change, people who meet together ͞round the table͟, activists 

or just human beings who have also developed awareness and ethical care towards the 

Earth and its communities. If we preserve the Earth we are preserving humanity, not to 

mention the life and the beauty of our world. These need to be taught to our children, 

who are the continuaŶĐeàofàhuŵaŶàďeiŶgs’àŵemory, and who we also trust to repair or to 

fix, to heal or to care for our Mother Eaƌth’sàhealth, foƌàsheàǁillàalǁaysàďeàouƌà͞kitĐheŶà

taďle͟. 

     The time has come when we should consider why the trees, the deer, the rivers of our 

Home are disappearing and think of the effects of their loss. The renowned 
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conservationist, the Senegalese Baba Dioum, in a speech he made to the International 

Union for Conservation of Nature in New Delhi, in 1968, has left this message: 

 

In the end we will conserve only what we love, 

we will love only what we understand, 

and we will understand only what we are taught. 

(Dioum) 

 

    IŶà thisà ĐoŶŶeĐtioŶ,à Haƌjo’sà poetiĐà laŶguageà ĐaŶà teaĐhà usà hoǁà toà ƌespeĐtà Đultuƌalà

diversity because it reinforces survival, stresses the harmonious cyclical process of life 

and helps maintain connected the important bond between the old, which contains 

tradition and memory, and the new, which engages creation and transformation, a bond 

in which patience and compassion play a crucial role in welcoming the idea of change in 

order to achieve balance, the key to ethically healthy life.à͞IàdoŶ’tàseeàthiŶgsàasàďegiŶŶiŶgà

oƌàeŶdiŶg͟à;The Spiral of Memory, 38), says Harjo after having observed so many varied 

worlds within the whole world. In addition to these highly significant words, Harjo shares 

the prayer poeŵà ͞Letteƌà ;ǁithà soŶgliŶeͿà toà theà Bƌeathŵakeƌ͟,à theà ǁiŶdà spiƌit,à toà

encourage hope and the continuance of belief in Life, a powerful spirit: 

 

Oh Maker of Breath if you are the shine woven 

through all things, from the plumeria blossoms 

clustered on the tree of knowledge to the destroyers 

in the bay across the water then where does justice begin 

and cruelty end in this talking and thinking world? 

 

A butterfly with wings like lungs carries pollen in the direction of the sun. 

We will search for you urgently everywhere. 

(How We Became Human, 178)  
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Errata 

 

Página 11 – Resumo: 

                      Primeiro parágrafo, segunda e terceira linhas dois e três Indígenas Norte- 
                      Americanas deve ler-se  indígenas norte-americanas. 
 
                      Segundo parágrafo, segunda e terceira linhas Índias Americanas, ou Ameríndias          
                      deve ler-se índias americanas, ou ameríndias. 
 
                      Segundo parágrafo, terceira linha poetisa deve ler-se poeta. 

                      Na sexta linha Índias Americanas deve ler-se índias americanas. 

 


