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Editorial: 
First off, our apologies to our very patient readers and contributors who 

have hung in there waiting for us to hurry up and get this issue finished.  

We are excited about the generally enthusiastic reception the zine has had 

from many readers, and even some very fair and honest     assessments from 

2nd amendment advocates from the other end of the   political spectrum who 

truly support the idea of gun rights for all.  

Interestingly enough, it is from some who call themselves “socialists” that 

we get some of the most virulent and blind opposition, labelling the zine 

as “gun fetishism” without even bothering to read a single issue.  

But what IS “gun fetishism”, anyway? We know what “guns” are by definition, 

and as for the definition of the word fetish: 

fet·ish [fet-ish, fee-tish] noun 

1. an object regarded with awe as being the embodiment or habitation of a 

potent spirit or as having magical potency. 

2. any object, idea, etc., eliciting unquestioning reverence, respect, or devo-

tion: to make a fetish of high grades. 

3. Psychology . any object or nongenital part of the body that causes a ha-

bitual erotic response or fixation.  

Clearly, this publication does not promote the belief that firearms are 

magical. Neither do we give guns unquestioning reverence, respect or devo-

tion. And we take the firm and unwavering stance that guns should NEVER 

be used as sex toys. It’s just a bad idea.  

Guns are tools as material objects. They are neither good nor 

evil; they are as neutral as the base elements they are made of. 

As symbols, they represent power over life and death. In the 

hands of the oppressors, they are tools of slavery and subjuga-

tion. In the hands of the oppressed, they are the tools of liber-

ation and empowerment.  

The people who have a reactionary fear of guns are the true 

fetishists. They assign moral values to inanimate objects and 

condemn people for attaining means of defending themselves. 

There is no room for this irrationality in revolutionary so-

cialist thought. To be true socialists, we must do “away with all 

[our] superstitions” and “the last fight let us face”. The strug-

gle is real — are you willing to take up arms and fight for 

your liberation? 

Cover photo: Bobby Onco,, at the Wounded Knee occupation in 1973,            

       AP photo 

We welcome voices from across the Socialist spectrum to contrib-

ute to this zine  -  to submit an article or work for considera-

tion,  or letter to the editor, please send it to:     

socialistgunreview@gmail.com 
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Listening 

by John Trudell 

From his book: “Lines 

from a mined Mind: The 

words of John Trudell” 

 

I was listening 

To the voices of life 

Chanting in unison 

Carry on the struggle 

The generations 

Surge together 

In resistance  

To meet 

The reality of power 

 

Mother Earth 

Embraces her children 

In natural beauty 

To last beyond 

Oppressors brutality 

As the butterfly floats into life 

We are the spirit of natural life 

Which is forever 

 

The power of understanding 

Real connections to spirit 

Is meaning our resistance 

Our struggle  

Is not sacrifice lost 

It is  

Natural energy properly used 
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Slaviansk Self-defense forces repel 
fascist Ukrainian military onslaught  

RIGA, May 29 (RIA Novosti): About 1,200 Ukrainian 

army soldiers have been killed during a special opera-

tion in Slaviansk, and eight helicopters and 15 ar-

mored vehicles were destroyed, Slaviansk people’s 

mayor Vyacheslav Ponomaryov said Thursday. 

“According to our information, the Ukrainian army has 

the following losses and damages: 1,200-1,300 people 

were killed, eight helicopters, 15 armored transport 

vehicles, and three [artillery] weapons destroyed. 

They are suffering huge losses. I’m speaking only 

about Slaviansk,” Ponomaryov said in an interview 

with the Latvian radio station Baltkom. 

Acting President Oleksandr Turchynov confirmed 

Thursday the downing of a military helicopter had 

killed 14 Ukrainian servicemen, including a general. 

Soon after that, the Ukrainian National Guard clarified 

that 12, not 14 people were killed in the Mi-8 helicop-

ter crash near Slaviansk. 

The people’s mayor also noted that the self-defense 

forces of Slaviansk had lost about 200 people. 

“About 200 were killed and 300 wounded,” Ponomary-

ov specified. 

Ponomaryov also mentioned that several civilians died 

and eight people were wounded yesterday. 

The troops involved in the military operation in south-

eastern Ukraine began firing mortars at Slaviansk 

Tuesday at around noon local time. Several private 

homes were razed, including houses in the villages of 

Andreevka and Sergeevka in the city’s suburbs. Sever-

al dozen people were killed. 

Alexei Pushkov, the head of the Russian Duma’s Com-

mittee on Foreign Affairs, wrote Wednesday that the 

Kiev interim authorities are lying when they claim the 

residential areas in eastern Ukraine are not being tar-

geted by troops. 

The active phase of the military operation has now 

been suspended, Ukraine’s UNIAN news agency re-

ported Thursday. 

Slaviansk Mayor: 1,200-1,300 Ukrainian Troops Killed In Attack On City 

Reprinted from: http://en.ria.ru/world/20140529/190221116/1200-Ukrainian-Soldiers-Dead-in-Slaviansk-Special-Op--Peoples.html 
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Indigenous World Cup Protestors  

Tear-Gassed, Fight back 
By Marianna Olinger, www.ninja.oximity.com 

May 29th, 2014 

Brazil’s capital Brasilia had a ‘warm up’ session of 

what can happen during FIFA World Cup games in 

the city this wednesday. According to the ‘Lei Geral 

da Copa’ (the special legislation passed by Brazilian 

congress to comply with FIFA requirements during 

the event), the “enemies of order” – technically any 

citizen who live up to their right to protest and ex-

press their opinions – are prohibited to approach 

places pre-determined by FIFA, life stadiums and 

FIFA Fun Fest gatherings. Today around 3000 pro-

testers were repressed with violence by the Brazili-

an State, acting to protect the FIFA standards in the 

preparation for the tournament. People in the sur-

roundings described this wednesday’s event as a 

“spectacle of bombs and military hostility”. 

The act “Copa pra quem?” (World Cup for whom?), 

organized by World Cup Popular Committee, the 

Homeless Workers’ Movement, and the Indigenous 

Population Organization (APIB) took over the main 

bus terminal in Brasilia during the rush hour. The 

movement promoted a staged trial where FIFA, the 

Brazilian Government and World Cup sponsors 

were judged by crimes committed in their quest for 

guaranteeing FIFA World Cup standards. The 

staged trial attracted hundreds of passengers and 

people on their way to work, in addition to indige-

nous groups from over 100 different ethnic groups 

from all over the country. Indigenous groups are in 

vigil in the Capital fighting against the advancement 

of agribusiness over indigenous land. 

“Instead of the Government stands for the Federal 

Constitution and conclude demarcation of indige-

nous lands, it is investing billions in an event that 

lasts for a month, prioritizing big businesses over 

ancestral peoples’ Rights. For whom does the gov-

ernment works, ultimately?” questions Lindomar 

Terena, member of APIB’s coordination. 

The crowd marched to the stadium hosting FIFA 

World Cup in Brasilia, where the tournament tro-

phy was being presented, in a peaceful demonstra-

tion. Children, elderly people and pregnant women 

were among the protesters received by the military 

police cavalry with tear gas bombs and rubber bul-

lets. There was no space for dialog or negotiation as 

the police was determined to prevent protesters to 

go near the stadium. 

Earlier this month Amnesty International launched 

a global campaign “No foul play, Brazil” urging Bra-

zilian authorities to ensure security forces to “play 

by the rules” and respect everybody’s Rights to 

freedom of expression during demonstrations ex-

pected to take place ahead and during the tourna-

ment. 

“We are not vandals, as they like to say, we are be-

ing ripped off of our land and cannot get near to this 

coliseum” indigenous leaders and homeless work-

ers complained referring to the newly built stadi-

um. After the demonstration groups got together at 

the bus terminal to wrap up activities in the form of 

an assembly. “Tomorrow is going to be bigger” 

chanted the protesters following the violent police 

reaction. 
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KANEHSATÀ:KE:  
A STORY OF RESISTANCE 

By Eaemaehkiw Thupaq Kesīqnaeh 

http://onkwehonwerising.wordpress.com/2013/07/11/oka-kanehsatake-a-story-of-resistance/ 

This land is ours, ours as a heritage given to us as a 

sacred legacy. It is the place where our fathers lie 

buried beneath those trees, where our mothers sang 

our lullaby, and you would tear it from us an leave 

us wonderers at the mercy of fate.  

– Chief Joseph Onasakenrat of Kanesatake 

 

After 13K you can no longer hide. The actions that 

you choose will expose you. You’ve been trying to 

take me out since 1492, so let the truth be said, 

I’m aiming straight for your head. – El Vuh 

 

This Sunday, July 11th, [2010] marks the 20th an-

niversary of the onkweho n:we defence of sacred 

Kanien’kehaka land in the part of Ano warakowa 

Kawennote called que bec. They called it the “Oka 

Crisis” but for the Kanien’kehaka community at 

Kanesatake it was the culmination of 270 years of 

silent war waged against them in the form colonial 

indifference and land theft. Triggered in the imme-

diate sense by the threat of 

a golf course expansion and 

condominium development 

onto land that the commu-

nity held sacred,  by the 

time the “crisis” came to an 

end the Oyenko:ohntoh 

(warriors) of the Kanien’ke-

haka had held off the Su rete  

du Que bec (SQ), the Royal 

Canadian Mounted Police 

and finally even the Canadi-

an Armed Forces, and they 

were joined in their re-

sistance by onk-

weho n:we from all over 

Turtle Island, from kanada, the united states and 

as from as far away as Mexico. Along with the Za-

patista uprising in Mexico 4 years later, the re-

sistance at Kanesatake set the scene for the last 20 

years of indigenous resurgence against the coloni-

al state. This is their story. 

Ohenten Kariwatehkwen 

Today we say: We are here. We are rebel dignity, 

the forgotten of the homeland. – Emeliano Zapata, 

Nahual 

In the language of the Kanien’kehaka people, 

Ohenten Kariwatehkwen means “words that come 

before all else” and it refers to the traditional 

thanksgiving address of the Six Nations Roti-

noshonni Confederacy, and indeed there are some 

words of thanksgiving that should come before all 

else is said about the resistance at Kanesatake. In 

the 20 years since the events we have lost a num-

ber of the brave warriors who stood up the rights 

of onkweho n:we, and it is to them that I wish to 



begin with by saying thank you, for us of all, and 

from all of us. To Thomas “the General” Paul, Leroy 

“Splinter” Gabriel, Todd Diabo, Joe “Stone Carver” 

David, “Mad Jap” and Ron “Lasagna” 

Cross, kahwatisire, migwetch. Gi zah gin, giga-

wabamin menawah, ma e hnow-pema tesenon 

yo hpeh! Po so h. 

On these paths and bridges, all those who strug-

gled with all their force for our people will always 

have a special place, next those who hope to be 

like them. 

 

270 Years of Colonialism: the Beginnings of the 

Crisis 

One who would take away our rights is, of course, 

our enemy. – Deskaheh, Rotinoshonni 

The events that would eventually become the Oka 

Rebellion had their roots in the 200 years land dis-

pute between the people of the Kanien’kehaka na-

tion at Kanesatake and the town of Francophone 

town Oka, que bec. The Rebellion proper began on 

July 11, 1990, and lasted until September 26, 1990. 

Over the course of this three month period three 

people died and the event served as the flash-point 

for a series of conflicts and confrontations be-

tween the central settler government of kanada 

and onkweho n:we peoples that has yet to see reso-

lution. One only has to look at the renewal of the 

conflict over Six Nations territory near Hamilton, 

Ontario, the struggle of the Asub-

peeschoseewagong First Nation to preserve their 

sacred land or the resistance to the 2010 Winter 

Olympics that took place on unceded Coast Salish 

land in British Colombia. Next to the name Oka are 

engraved Gustafen Lake, Ipperwash, Caledonia, 

Grassy Narrows and Chiapas. 

The Rebellion exploded out of the pursuit by the 

Kanien’kehaka nation of a land claim, which in-

cluded a burial ground and a sacred grove of pine 

trees near Kanesatake. They were brought into di-

rect conflict with the settler town of Oka when the 

town sought to develop its private exclusive mem-

bers only golf course, and an up-scale residential 

area onto the sacred and disputed land. 

But before we go any further let us turn back the 

pages of history for a moment and look at the 

source of all of this. For thousands of years, as with 

the rest of Ano wara, all of the land in the region of 

Oka was Indian land. Before the arrival of whites, 

the Kanien’kehaka had helped forge a confederacy 

of five nations, which they called the Rotinoshonni, 

and which still exists today, with the addition of a 

six nation, as the Six Nations Rotinoshonni Confed-

eracy. The Kanien’kehaka were known as the 

Keepers of the Eastern Door of the Rotinoshonni 

territory. 

On his second trip to what is now kanada french 

explorer Jacques Cartier arrived at one of the main 

Rotinoshonni settlements, Hochelaga, now Mon-

treal. In 1663 the Society of the Priests of Saint Sul-

pice in Paris were given control of the Island of 

Montreal, and thus began the dispossession of 

those lands from their original Indian inhabit-

ants.  The former residents of Hochelaga were 

moved around many times by the Sulpicians be-

fore in 1716 the french governor of New France 

(que bec), in the name of King Louis XV, then only 

six years old, granted the lands encompassing the 

Kanien’kehaka cemetery and the pines to the Cath-

olic monastic order. The Kanien’kehaka, who had 

ancestral lands in the area of Montreal (70 km 

west of Oka), were given a written promise of a 

tract of land 9 miles by 9 miles on the condition 

that if they were to leave the land its title would 

revert to the King. The Sulpicians were given an 

adjacent tract 1.5 miles by 9 miles. 

However the Sulpicians were not pleased this set-

tlement, as they wanted all of the land, as it was a 

well established place for trade. One year later, 

with the aid of the governor of Montreal, they were 

able to seize the rest of the land, using the argu-

ment that it would help speed up the conversion 

process of th “savages,” and that in times of war 

the people of Kanesatake would help defend 
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against other Indians. The Kanien’kehaka at 

Kanesatake were never made aware of this deal, 

which was signed across the ocean in Paris, and 

they remained loyal to the Catholic Church and the 

King of France, fighting on their side against the 

british. By 1721 the french had completed the re-

moval of the last Indian residents of Hochelaga. On 

the understanding that they would be left unmo-

lested, the people of Kanesatake made a wampum 

belt, a traditional way of recording 

agreements in Rotinoshonni society. 

In 1760 with the defeat of france and 

the british conquest of the french ter-

ritory in kanada, an ultimatum was 

sent to the people of Kanesatake that 

if they did not pledge allegiance to the 

King of England their village would be 

destroyed. The people agreed, and 

they were told by the british envoy 

that their freedom of religion and title 

to the land would be protected in the 

name of the King, though all those 

who did not wish to become british 

subjects were given 18 months to sell 

off their land. This left the Sulpicians 

in an odd situation, actually having 

title to the land, yet unable to sell it as Indians did 

live on it. In order to get out of this predicament, 

four months before the end of the 18 month dead-

line, the head of the Sulpician seminary in Paris 

transfered title to the land to the head of the semi-

nary in Montreal, who in turn swore allegiance to 

the british crown. 

Beginning in 1787 subsequent Kanien’kehaka 

chiefs took up the issue of the land, using the wam-

pum belt to convey their concern. The year after 

kanada confederation, 1868, Joseph Onasakenrat, 

a young leader was recognized for his intelligence 

and was patronized by the Sulpicians. They sent 

him to the College of Montreal in order to train 

him for the preisthood. He returned to his people 

and became the first Chief of the Kanesatake 

Kanien’kehaka to read and write like the whites. 

While working for the order as a secretary he be-

came aware of the treachery. He marched on the 

house of the Sulpicians with his Anicina pe 

(Algonquin) and Nipissing allies and confront-

ed them for illegally holding the land and demand-

ing its return. In response the brother of the Bish-

op of Montreal arrived and threatened the chiefs 

with life in prison at Kingston penitentiary if they 

would obey the priests. Hey also in-

formed Chief Onasakenrat that the 

crown had bought land for them in 

Ontario, to which Onasakenrat re-

plied: 

We will never go there. We will die on 

the soil of our fathers, and our bleach-

ing skeletons will be witness to nations 

yet unborn, of Rome’s injustice and 

greed. 

By the 1930s the remainder of the 

land, generally known as the Com-

mons, had become an impromptu golf 

course for the white residents of Oka. 

Onkweho n:we residents complained 

that the white golfers would chase 

away their cattle with the clubs, and 

that there was no where left for them to graze. Lat-

er, in 1947, Commons, including the pines and the 

cemetery, were outright seized by the town of Oka. 

Even the Kanien’kehaka cemetery became the 

property of the town of Oka. 

In 1961, after many of the sacred pines had al-

ready been felled, the construction a nine-hole golf 

course on the Commons, le Club de golf d’Oka, was 

finally completed. The Kanien’kehaka community 

had launched a legal protest against its construc-

tion, however, as could have been expected, by the 

time the case was heard in court, it was already to 

late to stop the worst from happening. 

In 1977, the Kanien’kehaka community filed with 

the official land claims process, run by the kanadi-

an federal Office of Native Claims. The government 
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agreed to process the claim and funds were pro-

vided to the community in order to carry out addi-

tional research. Nine years later though the claim 

was rejected. It was announced in 1989 by the of-

fice of the of mayor of Oka, Jean Ouellette, that the 

remainder of the pines on the land would be 

cleared to make way for additional expansions to 

the members-only golf club’s course in order to 

make it into a full eighteen holes. In addition to the 

eighteen-hole golf course, a total of sixty luxury 

condominiums were also being 

planned for construction on a sec-

tion of the sacred pines. Due to the 

fact that the federal state had reject-

ed the Kanien’kehaka claim on the 

land three years earlier all of these 

plans to destroy their sacred land 

were made in the absence of any 

consultation with the nation. 

On March 10, 1990, the residents of 

Kanesatake began a small protest 

on a dirt road leading to the sacred 

land. Later, the protesters were giv-

en until July 9 to obey an injunction 

issued by the colonial courts to 

cease and desist. This was to be the 

spark that set the fire of the ulti-

mate confrontation between the colonial govern-

ments of kanada and que bec and the courageous 

warriors of Kanesatake. 

 

Outbreak of Resistance 

A Warrior is the one who can use words so that eve-

ryone knows they are part of the same family. A 

Warrior says what is in the people’s hearts, talks 

about what the land means to them, brings them 

together to fight for it. – Bighorse, Dine  

In order to protest against the court decision 

which had allowed the golf course construction to 

proceed some members of the Kanien’kehaka 

community erected a simple barricade across a 

dirt road, blocking access to the areas in question. 

Oka Mayor Ouellette demanded compliance with 

the court order, but the protesters refused. 

The crisis escalated beyond the realm of normal 

peaceful protest when, on July 11, the mayor re-

quested the presence of the Su rete  du Que bec (SQ 

– The Quebec Provincial Police). In response to the 

entry of the SQ into the situation the warriors of 

the nation, in accordance with the ancient Consti-

tution of the Rotinoshonni Confederacy, asked the 

women whether or not the arsenal of weapons 

they had amassed should remain, 

and if they should be used to defend 

the land and the community. The 

decision of the women was that the 

weapons should be used only if the 

SQ opened fire first. 

As a community spiritual leader was 

burning tobacco and giving thanks 

the SQ arrived at the barricades and 

a SWAT team was swiftly deployed 

in an attack against the protesters. 

In response the women charged to 

the front with the knowledge that it 

was their obligation to protect the 

land. Soon, in a state of confusion, 

the SQ began to retreat, but as they 

retreated they launched tear gas 

and concussion devices at the Kanien’kehaka lines. 

This only strengthened the resolve of the 

Kanien’kehaka, and they dug into their posi-

tions. The wind, which was still when the SQ be-

gan their attack on the protesters, now picked up 

and blew the SQ’s own tear gas back at them, and 

also onto highway 344. In their retreat the SQ 

were forced to leave behind much of their equip-

ment behind, including sex police cruisers and a 

payloader. The warriors and community allies 

quickly expropriated these and used the payloader 

to overturn the cruisers and push them into an ev-

er blockade, this time on the main highway, the 

344. 

This all took only fifteen-minutes. However, dur-
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ing this initial confrontation between the warriors 

and the agents of the state, rounds of fire were ex-

changed. During the gun battle, 31-year-old SQ 

Corporal Marcel Lemay was shot and died a short 

while later. The warriors and community mem-

bers in the pines were saddened by the death of 

Lemay, as they knew they would be blamed, no 

matter where the bullet came from. 

Following this initial battle the situation escalated 

as the Kanien’kehaka were joined by other onk-

weho n:we from across Ano wara, from Lakota, 

Niitsí tapi, Absaroka, Haida, Dine , Tsalagi, and even 

from as far-a-field as Mexico and of course mem-

bers of the Onondowahgah, Guyohkohnyoh, 

Ono n da’gega’, Onayotekaono and Ska-Ruh-Reh na-

tions, their brothers and sisters in the Roti-

noshonni Confederacy. The Kanien’kehaka them-

selves were forged into a united front against the 

destruction of their sacred lands, despite disagree-

ments between various factions in the communi-

ty. Protests and acts of solidarity erupted across 

Turtle Island, on both of the artifical border. To the 

east of Oka, at the Mercier Bridge, a major traffic 

artery between the Island of Montreal and the 

South Shore suburbs, at the point where it passed 

through the territory of the Kahnawake Kanien’ke-

haka community, warriors formed a blockade in a 

courageous act of solidarity with the brothers and 

sisters. At the peak of the crisis, the warriors re-

fused to dismantle their barricades and the SQ es-

tablished their own blockades to restrict access to 

Oka about 5 km outside of it, and brought more 

than 1000 officers to be stationed in Oka, itself a 

town of only 1800. With all the blockades erected, 

travel on the Mercier Bridge and Routes 132, 138 

and 207 was completely blocked. 

The federal government, in an effort to ease the 

crisis, agreed to spend $5.3 million to purchase the 

contested section of land, with the intention of 

preventing any further development. This of 

course would have resolved the initial issues, 

namely Mohawk sovereignty over the land. This 

left the Kanien’kehaka outraged. 

Racial hatred in the Que be cois was inflamed dur-

ing the crisis by members of the community. They 

were fanned most by radio host Gilles Proulx who 

repeatedly reminded his listeners that the 

Kanien’kehaka “couldn’t even speak french” and 

the federal Member of Parliament for Cha teauguay 

said that all the onkweho n:we in Que bec should be 

shipped off to Labrador “if they wanted their own 

country so much”. It allowed for the true colours of 

the kanadian and que bec ruling class establish-

ment to emerge, after years of pushing multicul-

turalism and tolerance. 

The Kanadian State Escalates 

The difference between a warrior an a soldier is a 

soldier fights a war with no consciousness, a warri-

or finds balance through common sense.  

– Los Nativos 

However it soon became apparent that the SQ had 

lost control of the situation and as a response the 

Royal Canadian Mounted Police was brought in to 

take charge, but it itself was soon defeated and 

heald off by the warriors and their allies who held 

steadfast, even in the face of this new and serious 

escalation. Ten of the Mounties present at Oka 

were hospitalized and on August 14th the premier 

Que bec, Robert Bourassa, requisitioned the assis-

tance of the Canadian Armed Forces in “aid to the 

civil power” by invoking the Emergencies Act. 

Pte. Patrick Cloutier, a ‘Van Doo’ perimeter sentry, 

and Kanien’kehaka warrior Brad “Freddy Krueger” 

Larocque, a University of Saskatchewan economics 

student, face off 

Federal Progressive Conservative Prime Minister 

Brian Mulroney was reluctant to go along with this 

plan of action, but he had no choice as it was the 

right of Bourassa, under the act, to employ the mil-

itary when he believed it was required for the 

maintenance of the colonial order in the province. 

The Chief of the Defence Staff, General John de 

Chastelain accordingly placed Que bec-based 

troops in support of the provincial police authori-
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ties. Something in the area of 2,500 regular and 

reserve troops from the 34th and 35thth Canadian 

Mechanized Brigade Group were put on notice 

and, on the morning of 20 August, troops of the 

Que bec-based Royal 22e Regiment, the ‘Van Doos’, 

led by Major Alain Tremblay took over three of the 

SQ-RCMP barricades and arrived at the final block-

ade leading to the primary disputed area. The SQ 

had originally established a no man’s land of one 

and a half kilometres between themselves and the 

barricade at the pines, but the army, in a bra-

zen, aggressive move, pushed this to space within 

five metres, which lead to many literally face to 

face confrontations between masked warriors and, 

often inexperienced, kanadian soldiers. Further 

numbers of military personnel and equipment 

were mobilized at staging areas around the region, 

while CF-116 Freedom Fighter reconnaissance air-

craft staged air photo missions over Kanien’keha-

ka territory. 

Hope took a fall though when the 29th of August 

the Kanien’kehaka of Kahnawake negotiated an 

end to their protest and siege with Lieutenant 

Colonel Robin Gagnon, a ‘Van Doo’ commander. 

This resulted in the siege of 

the Kahnawake reserve being 

ended. However, while many 

of the people at Oka felt be-

trayed by the turn of events at 

Kahnawake, this was not to be 

the end of the situation in 

Kahnawake as the SQ went in 

to raid their longhouse, though 

it had previously assured the 

people there that it would not. 

When word of the unprovoked 

raid, which resulted mostly in 

cases of beer being taken out 

via military helicopter, 

reached Oka any feelings of 

betrayal were quickly forgot-

ten and it promoted angry con-

frontations (like the one above) as some of the 

warriors present were from the Kahnawake com-

munity. 

On the 25th of September, the final engagement of 

the crisis took place when a lone warrior walked 

around the perimeter with a long stick, setting off 

the flares the army had set up to warn them of any 

attempts to flee the area. The army turned a high-

pressure hose on the man, but the hose lacked 

enough pressure to disperse a crowd. The warri-

ors then taunted the soldiers and began to throw 

condoms full of water at them. In one quadrant 

there was also angry goading by many of the war-

riors towards the soldiers, taunting them as cow-

ards and that they should open fire. 

 

Disengagement and Afterwards 

We were a small number of people, but the quality 

of the people who were there was just outstanding – 

Ellen Gabriel, Oka participant and negotiator 

On September 26, at the Treatment Centre where 

the warriors were making their last stand, the 

warriors ceremonially dismantled their guns and 

threw them onto a fire, burned and smoked tobac-
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Pte. Patrick Cloutier, a ‘Van Doo’ perimeter sentry, and Kanien’kehaka warrior Brad 

“Freddy Krueger” Larocque, a University of Saskatchewan economics student, face off  



co and then walked out of the 

pines and back to the reserve, 

during which they were rushed 

and arrested by the armed forc-

es. There were never more than 

30 warriors in the TC, 1 spiritu-

al leader, 1 traditional chief, 19 

women, and 7 children. While 

they were there, they drew 

strength from the ancient tradi-

tions and ceremonies of their 

people. 

As they walked out of the TC 

many of them were arrested 

and beaten by the SQ and 

armed forces, along with their 

families who had been present 

with them, and a fourteen year 

old girl protecting her four year 

old sibling was bayoneted in the 

chest. Of the 30 warriors present at Oka, by 1992 

27 of them had been acquitted of all charges. 

With regards to the court proceedings, there was a 

continuation of resistance to kanadian-que be cois 

colonialism, albeit in a more subtle form. One of 

the women who was present, Kahentiiosta, refused 

to go to court using anything but her traditional 

Kanien’kehaka name, and would not give a white, 

Christian name to the courts, 

something that the colonial 

courts did not recognize as val-

id. As a result she was held cap-

tive by the colonial state longer 

than any of the other woman 

who had been involved in the 

resistance. 

The Oka Crisis lasted seventy-

eight days. Jean Ouellette was 

re-elected Mayor of Oka in 

1991. Both Richard Nicholas, 

who stood atop the overturned 

car (second picture), and Tom 

Hanson, the Canadian Press 

photographer who took his pic-

ture, died on the same day in 

March 10, 2009 in separate in-

cidents. Both were 41 years of 

age. 

The golf-course expansion and condominium de-

velopment, which had originally triggered the re-

sistance by the people of Kanesatake, was can-

celled. 

From the Forests of South Western Ontario on 

the Traditional Territory of the Attawandaron 

Neutral People, Onkwehón:we Tiahui! 
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Kahentiiosta and one of her children  
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Robert Charles Onco, a member of the Kiowa Tribe 

of Oklahoma and an American Indian Movement 

activist, passed into the spirit world on January 31 

after a long battle with lung cancer. He was 63 

years old. 

Bobby Onco, as he was known, was immortalized 

in a photo that became a symbol the 1973 uprising 

at Wounded Knee. The photo shows Onco holding a 

raised AK-47 and smiling broadly. It became fa-

mous worldwide as a poster with the words 

“Remember Wounded Knee” and is archived in the 

Library of Congress. 

The uprising at Wounded Knee—the site of the 

1890 massacre of hundreds of men, women and 

children by the U.S. cavalry—began on February 

27, 1973, by Oglala Lakota and AIM activists when 

approximately 200 Indians seized and occupied the 

town of Wounded Knee on the Pine Ridge Reserva-

tion in South Dakota. The activists were demanding 

that the U.S. government make good on broken 

treaties from the 19th and early 20th centuries. It 

was the beginning of a 71-day occupation and 

armed conflict with the United States Marshals Ser-

vice, FBI agents and other law enforcement agen-

cies, who cordoned off the area. The civil rights di-

rect action inspired Indians from all over the coun-

try, attracted worldwide media coverage and wide-

spread public sympathy. 

Dennis Banks, one of the leaders of the occupation, 

recalled Onco’s weapon and the relative military 

strength of the AIM members and the federal gov-

ernment in Ojibwa Warrior: Dennis Banks and the 

Rise of the American Indian Movement. “One of our 

men, Bobby Onco… had a AK-47 with a banana clip 

a souvenir from Vietnam. I don’t think he had any 

ammo for it; he used it to impress the media and 

the marshals,” Banks wrote. “Later during the siege 

we set up a stovepipe, which caused a panic among 

the feds. ‘Oh my God! Those Indians have a rocket 

launcher!’ We certainly didn’t have any rockets and 

almost no ammunition… It was a puny force that 

faced the mightiest government in the world with 

its huge arsenal of weapons!” 

BOBBY ONCO: REST IN POWER 
http://onkwehonwerising.wordpress.com/2014/02/14/bobby-onco-rest-in-power/ 
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Greetings my relatives, 

I say relatives because you are all my family. I am honored, greatly honored today that you would listen to my 

words and come together in this way so that our future generations' will not forget what happened here in this 

land. 

You can't imagine how much I miss walking on the bare earth. Or brushing against a tree branch or hearing 

birds in the morning or seeing an antelope or deer cross my path. I have been here in federal prison for 32 

years; if you could imagine being in your own home stuck in one room for one year without leaving it, multiply 

that by 32 and you might have some idea of how imprisonment plays on your feelings. I really get tired some-

times living here in this cell, this prison. Yet at times I feel really good because for some reason I know that 

there are those out there who have prayed for me in some way. And it helps me because there are moments 

when a peaceful feeling will wash over me in my solitude. 

I try to keep up with world events like the war in Iraq, where those people are going through the same thing 

our Indian people went through and over the same things. The US wants their resources and they have divided 

those people against each other. Those children over there and families for generations will still feel the effects 

of that onslaught of destruction. 

When I look at our own people's situation I see a people who have not recovered from the destruction put up-

on them in the past. Today, the greater society of America doesn't want to accept us for who we are because 

we will always stand as a reminder of the immoral wrongs that they do and have done all over the world, all in 

the name of technology and progress. Our people have told them from the very beginning about the conse-

quences of mistreatment of individuals and mistreatment of Mother Earth. There are history books that quote 

our chief headmen and medicine people cautioning them about their destruction of the earth and nature. 

We know the first concentration camps America ever had held Indian prisoners. The first biological warfare 

was used on our people with poisonous blankets. The first atomic bomb dropped was dropped on Indian land 

in Nevada. Today there are abandoned uranium quarries in Navajo country that cause genetic defects on a lot 

of their people. When you look into the past, America has used us Indians as their social experiment. They tried 

to destroy us with boarding schools, relocation, and even the first slavery practice was with American people. 

However Indian people would fight or commit suicide than to become slaves, and so they imported Africans.  

Forgive me if I am repeating things you already know, but I just wanted to bring these things up because these 

are the reasons behind the Wounded Knee takeover in 73 happened and the shootout at Oglala happened. Our 

people were not just taking a stand against this government for themselves; they in essence represented Indi-

an people all across the Americas. Our resistance wasn't to kill anyone; our resistance was to remain alive 

while we let the world know what had been and what was being done to us, the Indigenous people. 

I know for a fact from communication all around the world, that we Indian people inspired many other indige-

Continued on Page  54 
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Mending the sacred hoop: 

A letter from Leonard Peltier 
The following statement from Leonard Peltier was read at the Oglala Commemoration.  

June 26, 2008 



The Avtomat Kalashnikova, more commonly known as 

the AK-47, is one of the most popular firearms ever to 

be invented. It has served with militaries and guerril-

las for over 60 years. It is especially a favorite of guer-

rilla bands and less advanced nations due to its relia-

bility, low production cost, availability and ease of 

use. Even though many nations retired their stocks of 

AK-47 decades ago there are many modern weapons 

whose basic designs are similar to the AK-47 and 

these will be touched on at a later date. 

 During the Battle of Bryansk a relatively little 

known tank commander named Mikhail Kalashnikov 

was injured. While spending several months from 

1941-1942 recuperating from his wounds, he began 

to design several different firearms, including a sub-

machine gun and light-machine gun.  In 1944 he en-

tered a semi-automatic rifle design into a competition 

that was eventually awarded to Sergei Simonov. Si-

monov’s winning design was the SKS-45.  Undaunted, 

Kalashnikov continued to work on his designs and en-

tered another competition in 1946. After passing the 

initial trials ahead of his competitors the rifle was 

slightly redesigned by an assistant, Aleksandr Zaitsev 

and this version proved to be very popular and passed 

the army trials. It was eventually adopted by the Sovi-

et Army in 1949. 

 Early production of the AK-47 was slow. The 

earliest models used a stamped receiver but due to 

problems when welding the guide and ejector rails 

onto the receiver there was a high rejection rate. To 

fix this issue they instead began milling the receivers 

which was even slower, but resulted in a lower rejec-

tion rate. Due to this sluggish rate of production it was 

1956 before large numbers of the rifle were able to 

reach the army. This gap was filled by the SKS. In 

1959 they were able to upgrade the AK-47 thanks to 

better stamping methods. The new model was desig-

nated the AKM (M standing for modern) which had a 

The Revolutionary AK-47 

By Wyatt Wright 



stamped sheet metal receiver and a slanted muzzle 

brake. Copies of the AK-47 design are usually from the 

later AKM series. It also added a hammer retarder to 

prevent the weapon from firing out of battery 

(without the bolt being fully closed), during rapid or 

automatic fire. This slowed the fire rate slightly but 

made it safer to operate. The AK-47 was eventually 

replaced in 1974 by the AK-74, which was of the same 

style of the AK-47 while firing a smaller cartridge. 

 The AK-47 fires the 7.62x39mm cartridge, the 

same as the SKS. Without the magazine the early AK 

models weigh 3.47 kg (7.7 lb) while the more com-

mon AKM weights slightly less at 2.93 kg (6.5 lb). It 

has a select-fire, gas-operated, rotating bolt mecha-

nism capable of 600 rounds-per-minute on fully auto-

matic. For practical purposes this comes down to 

about 40 rounds-per-minute on semi-automatic and 

100 rounds-per-minute on fully automatic. The sights 

are typical iron sights, adjustable up to 800 meters on 

the earlier AK models and up to 1000 on the AKM se-

ries. The AK series rifles typically have a 30 round de-

tachable “banana” magazine although the magazines 

can range from 5 to 100 round sized. Typically the im-

portant parts, bore, chamber, gas piston and interior 

of gas chamber are chrome plated. In the civilian mar-

ket these guns are typically semi-auto only with the 

selector switch on the right side of the gun going be-

tween “Fire” and “Safe” as opposed to “Fire, Safe, Semi

-Automatic”. The gun operates from a “closed-bolt” 

design as opposed to an “open-bolt”. The difference 

being that with a closed-bolt after a magazine is emp-

tied the bolt will close as if it is loaded with an open-

bolt staying open on an empty magazine. 

 If you ever handle an AK-47 rifle the ad-

vantages in its design quickly become apparent. It is 

relatively small and light compared to earlier rifles 

like the Mosin Nagant. The detachable magazines al-

low you to easily and quickly reload the rifle, especial-

ly after a bit of practice. The rifle itself was designed 

to be simple and easy to operate in any environment, 

especially during winter when soldiers would be 

wearing gloves. Thanks to this design the gun can eas-

ily be broken down for cleaning with the push of a 

button and by pulling out the bolt. This also helps 

with its reliability by making it have a bit “looser” tol-

erance. Instead of a very tight tolerance you find on 

guns like the AR-15, the AK’s are a bit more open, al-

lowing them to fire with small amounts of mud or 

sand in them that would cause guns like the AR-15 to 

jam. This also allows them to shoot almost any type of 

7.62x39 ammo allowing the shooter on a budget to 

choose steel cased ammo over the more expensive 

brass cased. It is also perfect for tactical operations 

where the SKS may be limited, again this is due to the 

higher ammunition capacity and smaller size. You will 

not get sub-MOA (Minute Of Angle) groups with this 

gun but as someone who shoots regularly this is high-

ly overrated. If it can hit a man sized target at 100 

yards it doesn’t matter if it does it within an inch or 3 

inches of where you aim. 

 The AK and AKM rifles designed for military 

use are select-fire which we have gone over earlier in 

the article. The main difference between a military 

and civilian version is the military version is capable 

of fully automatic fire; which is when you hold down 

the trigger and the gun fires until the trigger is re-

leased or the gun is empty. When the safety is on it 

prevents the bolt from being pulled all the way back, 

thus preventing a round from being chambered. If a 

round is chambered and the safety is on then it will 

prevent the trigger from engaging the hammer and 

firing the round. 

 In the US marketplace the AK-47 style rifle is 

extremely popular. In most places these kinds of guns 

are perfectly legal but California has made them ille-

gal to own due to a particularly bad experience with a 

couple of bank robbers in the 1990s. Due to their pop-

ularity you can typically find versions from several 

different countries from pawn shops to gun stores and 

even online dealers and auction sites such as gunbro-

ker.com. The most common variants come from parts 

kits built in the US by the importer like Century Arms 

International. The 3 main versions you are likely to 

run into are from Romania, Hungary and Yugoslavia. 
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The Romanian versions are the cheapest but also the 

lowest quality with the primary problem being 

“canted sights” which is when the front or rear sight 

is slightly to the side. This can throw your shot off, 

depending on how bad it is, as much as several inch-

es. The easiest way to check this is to set the butt of 

the rifle on the ground and look down the barrel. If 

the sight is slightly off center to either side it is cant-

ed. This is fixable but only if you have or know some-

one with machining skills. If you don’t have access to 

the skills and equipment, it is best to save your mon-

ey and keep looking for a better rifle. The Hungarian 

versions are thought to be very good but these are 

also the least customizable and are typically built out 

of parts kits designed for tankers. They are easily 

spotted due to a front pistol grip and typically a wire 

rear stock that can fold to the side. The versions con-

sidered to be of the best quality to the typical buyer 

are the Yugoslavian versions, which usually come 

with either a fixed stock or an under-fold wire stock. 

These are typically the most reliable as well as the 

best looking versions. With that they tend to be 

around twice as expensive as the Romanian versions 

and on par with lower end AR-15s. The cost can 

range from $500 up to over $1000 for the more qual-

ity versions, just search around a bit for the right 

deal. 

 Due to the continuing popularity of the AK-47 

design in the civilian market there is a lot of customi-

zation that can be done to these rifles, second only to 

the AR-15 platform. Due to the variations existing 

between different nations’ production specifications, 

some modification may need to be done to aftermar-

ket parts. This is usually as simple as a bit of filing to 

get excess plastic off of a hand-guard or grip. Prices 

range quite a bit as does quality with Tapco being 

the affordable, lower quality while the brand Mako is 

much more expensive but of very high quality. There 

are also many varieties of magazines available for 

the guns. As far as cost and practical use go the east-

ern European 30-round metal surplus magazines 

cannot be beat. They tend to be cheap and even after 

decades still have use in them. Unless you have mon-

ey to blow, I suggest staying away from the larger 

drum magazines as these are impractical for a semi-

automatic rifle due to their cost and weight. 

 Ammunition for the AK series of rifles tends 

to be rather cheap and common. The majority of pro-

duction comes from Russia in the form of the Wolf 

brand. Typically any ammo that comes from Russia, 

even that not marked at such, is Wolf brand ammo. 

Recently there has been ammo coming in from the 

Ukraine called Red Army Standard. Sporting a Ham-

mer and Sickle on the box this is supposed to be orig-

inal military loads in steel cases to cut down on 

costs. The majority of ammo, roughly 95%, is steel 

cased. The other 5% tends to be brass cased and is 2 

to 3 times more expensive. Unless you plan on shoot-

ing in some sort of competition or run across a great 

deal, the steel cased ammo should be your choice. It 

will run perfectly fine through the AK-47. The two 

main types of ammo available are the Full Metal 

Jacket (FMJ) and the Hollow-Point (HP). I’ve found 

the FMJ rounds tend to be a bit cheaper and are 

more reliable to shoot. They also have far greater 

penetration which will help if you have to use it 

against someone with body armor. The various steel-

cased versions tend to be in the $5 for 20 rounds 

range. It is best to buy these in bulk when you can to 

cut down on costs because you will burn through a 

lot of it when shooting. 

 While I don’t have the extensive experience 

with the AK-47 that others may have I did own a Ro-

manian variant for a number of months. I found it to 

be very reliable and slightly less accurate than the 

SKS. If you are working on a budget but feel you need 

more firepower than an SKS can give you then I’d 

suggest the AK-47. Its ease of use, both in shooting 

and cleaning, along with its utter reliability in any 

condition makes it a solid choice all around for home 

defense or revolutionary activity.  



Armed self-defense has three main parts: gun-

handling (the fine art of bringing your firearm to 

bear on a threat without shooting yourself or a 

friend or forgetting how the damn thing works), 

marksmanship (hitting your target) and strategy 

(mastering the who, what, when, where and how of 

the thing). Gun ranges are excellent for the first 

two-thirds of the skill set. Not so good for the strat-

egy side. Dry firing at home, running around like a 

pre-teen imitating your favorite cop show cop, is a 

better bet. Still, needs must. If your gun range is at 

all accommodating, here’s a few shooting positions 

to add to your regular repertoire . . . 

NOTE: Always check with your range master to see 

if shooters are allowed to assume any and/or all of 

the following positions. Do not attempt any of 

these shots unless you have the gun handling skills 

needed to perform them. If in doubt, ask a profes-

sional instructor for supervision.  

* “Bad” stance – If you normally shoot in 

an isosceles stance, shoot side on. And vice versa. 

The chances that you’ll have perfect form in a self-

defense situation are almost as low as the odds 

that the perp will stand still and “take it like a 

man.” 

* Bended knee –  As Dee Brown might have 

warned (if she’d been writing about armed self-

defense rather than Native American history), you 

don’t want to bury your heart at wounded knee. To 

keep your ticker ticking if your legs are knocked 

out of commission, practice shooting from one 

knee. Then the other. Then both. 

* Sitting down – Concealed carry weapons permit 

holders are the type of people who’d look a bad 

guy in the eye and declare “I’m not going to take 

By Robert Farago   

http://www.thetruthaboutguns.com/2011/08/robert-farago/self-defense-tip-practice-shooting-from-all-positions/ 

Self-Defense Tip: Practice Shooting 
from All Positions 
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PRELUDE AND DISCLAIMER 

This is an information only paper of historical research on the creation of the 2nd Amendment and its relation to Native America. 

It is not a work of argument or discussion on or about the 2nd Amendment or any issues since the writing of the amend-

ment.  The Author is in no way taking any sides on any rhetoric.  Please be aware that this is for knowledge on the hows and whys 

the 2nd Amendment was created with regards to or more specific disregards to the Native American People. 

As for any arguments on the 2nd Amendment, that is another subject entirely to be discussed elsewhere. 

Thank You   - Jamie K. Oxendine 

AMERICAN INDIANS & THE 2ND AMENDMENT 
By Jamie K. Oxendine, Lumbee/Creek  

Editor, www.PowWows.com 

Director, Black Swamp InterTribal Foundation 

http://www.powwows.com/2011/07/21/american-indians-and-the-2nd-amendment/ 

AMENDMENT II 

The 2nd Amendment reads as follows with punc-

tuation: 

A well-regulated Militia, being necessary to the se-

curity of a free State, the right of the people to keep 

and bear Arms, shall not be infringed. 

This one somewhat simple concept has been ar-

gued about since it was first proposed by James 

Madison in 1789.  Everything from the reason why 

it was written to the placement of punctuation and 

wording (especially the placement and use of the 

word of)  has created heated arguments, debates, 

law suites, fights and more for what appears to be 

forever.  The amendment passed by Congress has 

different punctuation than the amendment passed 

and ratified by the individual states. In fact what 

eventually became the 2ndAmendment was ar-

gued, debated and changed in the House, the Sen-

ate and the States multiple times from June 1789 
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 until 1791 when it finally became law. 

From the moment it was proposed the Native 

American Culture was an integral part of the early 

arguments and debates on this 

2nd Amendment.  Most of America and the world 

have no idea that America’s Constitutional right to 

keep and bear arms was in part to protect one 

from Native Americans and even give one the right 

to kill Native Americans. 

BACKGROUND 

When the U.S. Constitution was ratified, a number 

of important statesmen led by Thomas Jefferson, 

James Madison, George Mason and others, felt that 

citizens’ rights should be protected more specifi-

cally than what was done in other countries.  The 

overall abuse of European government’s total ig-

norance of individual rights had been one of the 

main causes of the Americans revolting from the 

British Empire.  That work became the first 10 

Amendments of the U.S. Constitution known as the 

Bill of Rights and were passed in 1791 (The Con-

stitution was written in 1787).  They are still the 

basic fundamental source of such important indi-

vidual freedoms such as speech, press, religion 

and more. 

The U.S. Constitution was a very complex and pro-

found document for its time.  What most Ameri-

cans take for granted now was very new and quite 

radical of any state of government in the late 

18th Century. 

The new document had to be ratified by the con-

ventions of nine states (Article VII Ratification).  It 

was approved by 12 states in convention by unani-

mous consent of the states present on September 

17, 1787 (Rhode Island was not present).  Then 

outside of convention each state had to individual-

ly accept and ratify the constitution.  The first of 

the 13 states to do this was Delaware on Decem-

ber 7, 1787.  The Constitution was declared rati-

fied June 21, 1788, when nine of the states had rat-

ified it individually.  The last of the 13 states to rat-

ify was Rhode Island on May 29, 1790.  As one can 

see it took the 13 states just over 2 ½ years to fi-

nally individually accept the new U.S. Constitu-

tion.  Why so long? 

In 1787 the newly written and proposed U.S. Con-

stitution was a very unusual document.  It was the 

first written national constitution since ancient 

times. It was also the first to set up what became 

known as the “federal system” of sovereign power 

coming from the people.  This power of the people 

was established by two factions: the federal gov-

ernment and the individual government of the 

states. 

This type of government was very different from 

anything seen in Europe, Asia and many other 

countries across the world.  It was not however 

new or different to the Nations of Native America. 

In fact it is well known and documented that many 

of our “Founding Fathers” admired and copied ide-

as and concepts of the governments of the Native 

American Nations of the New World (specifically 

those of the Eastern Woodlands).  The Native 

American governments were truly for and by the 

people. 

The new government was a very different system 

over the one under which the nation had been 

governed since the end of the American Revolu-

tion in 1781 and the passage of the Treaty of Paris 

in 1783.  The old government under the Articles of 

Confederation had put nearly all of the power in 

the hands of the states and gave very little power 

to the central government.  Under the Articles of 

Confederation the states could cooperate with the 

central government or totally ignore it if they so 

choose and many states did just that. 

The brand new Constitution was quite extreme 

and created many arguments, debates and down-

right fights between congressmen, senators and of 

course states.  Obviously there was considerable 

opposition to the new form of government under 

this Constitution and the issues of the individual 
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states rights vs. that of the federal govern-

ment, but eventually the strongest support-

ers of the new system won out.  This was the 

Federalist Party and finally by 1790 all 13 

states had ratified the Constitution.  With 

that hurdle however came another problem 

of passing a Bill of Rights. 

The Bill of Rights as mentioned before came 

about because the loss of personal and civil 

rights and liberties had been the original rea-

son for rebellion against the British Em-

pire.  Specific guarantees of these rights were 

given by a group of statesmen led by Jeffer-

son, Madison, Mason and others who felt that 

these rights were sufficiently important to be 

stated separately and they became the first 10 

amendments of the Constitution.  One such right 

was the 2nd Amendment to “bear arms” for the 

following reasons as set forth in 1791: 

1. Protection from the “Blood Thirsty Heathen Red 

Savages” 

2. Protection from another country or government 

including Native American Nations 

3. Protection from Wild Animals, including Native 

Americans 

4. Hunting to put meat on the Table 

REASONS SET FORTH 

1.  Protection from the “Blood Thirsty Heathen Red 

Savages” 

The Northwest Ordinance of 1787 set a pattern for 

settlement and statehood for territories in the 

West.  The West at this time was the Great Lakes 

as well as the rich Ohio and Mississippi River Val-

leys. This was passed even though the Proclama-

tion of 1763 and Treaties with many Native Amer-

ican Nations prohibited settlement west of the Ap-

palachian Mountains.  That proclamation was un-

der the British Crown though and since the United 

Sates just won a war with said Crown, they felt no 

need to honor any treaties between the British 

Crown and any Native American Nations.  The fact 

that America was a new Nation and claimed terri-

tories west of the Appalachians said to all “We 

own all and we shall take it.” 

With this concept of “take and take” American set-

tlers poured across the Appalachian Mountains 

and onto Native American Nations territory as 

well as territory claimed under British rule, 

French rule and even Spanish rule.  This created 

many issues with Great Britain, France and Spain. 

It also created a massive amount of problems with 

the Native American Nations.  Not to mention the 

fact that there was already high tension with Na-

tive American Nations in what was the borders of 

the United States. 

Americans felt that they could not trust the Native 

Americans.  This was for many reasons including 

the support of many Native American Nations as 

Allies to Great Britain during the Revolution.  The 

fact that the Native Peoples had been split by Eu-

ropeans since before the French & Indian War and 

that many Native American Nations helped the 

American Colonists in the French & Indian War 

and the American Revolution was completely and 
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utterly forgotten.  Now the great United States saw 

the Native American Nations as nothing more than 

a hindrance and a nuisance.  America also feared 

the Native Americans.  The Native Peoples of this 

land were often referred to as “Blood Thirsty Sav-

ages, Heathen Red Savages, Merciless Savages and 

Barbarians” as well as other derogatory terms by 

just about everyone from the average farmer to 

the well-off merchant and the “Founding Fathers.” 

In fact the most illustrious and sacred document of 

freedom and liberty the Declaration of Independ-

ence refers to Native Americans as “…the merci-

less Indian savages, whose known rule of warfare 

is an undistinguished destruction of all ages, sexes 

and conditions” Article XXVII. 

Colonial Law from as ear-

ly as the late 17th Century 

gave permission to “. . .kill 

savage Indians on sight 

and at will.” Sadly, the 

United States did not ar-

gue this part of Colonial 

Rule and added this law to 

fit their own needs.  Each 

state was allowed to pass 

laws allowing the legal-

ized murder of Native 

Americans.  Although 

some say that the famous phrase “The only good 

Indian is a dead Indian” is attributed to General 

Sheridan of Civil War fame, its original creation 

goes back to American Colonial times.  What is tru-

ly amazing is that such laws to kill Native Ameri-

cans continued to be made and passed by new ter-

ritories and new states well into the 

19th Century.  It is also very sad that some of these 

state laws have just recently been amended in the 

late 20th Century and some have yet to be amend-

ed at all. 

2.  Protection From Another Country or Government 

including Native American Nations 

[ad#rectangle]Seeing how new the U.S. was, it 

needed protection from a possible invasion from 

another country, government, Native American 

Nation or colonists still loyal to England.  This was 

especially true since America had just fought a 

long and very hard War of Independence with the 

British Empire and its Native American Al-

lies.  Contrary to popular belief, The American 

Revolution was not just a war between Great Brit-

ain and its American Colonies.  It was really a 

world war with participation and interests from 

European Countries and of course many Native 

American Nations.  After the Revolutionary War, 

America was quite venerable and economically 

weak as war is very expensive.  America was also 

very venerable patriotically due the fact that an 

amazing 25% of colonists 

remained loyal to the 

British Crown during and 

after the Revolution.  The 

fear of a Loyalist uprising 

getting support from ei-

ther a European power or 

Native American power 

was a grave fear to Amer-

ica. 

Although America had 

created a fighting Army, 

Navy, and Marines during the war, its forces after 

the war were a very different story as now there 

was no major standing Army, Navy or Ma-

rines.  For a side note: The Coast Guard was tech-

nically created via the Revenue-Marine on August 

4, 1790. 

Many of the armed forces in the war were com-

posed of everyday civilians…and do not forget that 

American Forces also relied on Native American 

Allies. This was particularly true of the Army 

which was greatly composed of the Civilian Militia 

also called the Colonial Militia during the French & 

Indian War just barely three decades before.  Most 

know the militia as the famous “Minute Men.” The 
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Civilian Militia would be a permanent tradition 

and part of the armed forces for a long time to 

come including well up to the late 19th Century. It 

is almost as though the “Founding Fathers” could 

predict the future and hence the term “militia” is 

used in the wording of the 2nd Amendment.  The 

Navy and Marines also relied on “civilian mili-

tia” creation as the main requirement was that one 

had “knowledge of the sea.” To make it official that 

militia was important Congress passed The Na-

tional Militia Act on 

May 8, 1792 estab-

lishing an Uniform 

Militia. 

The following estab-

lishment history of 

American armed 

forces clearly shows 

the need for 

the “civilian mili-

tia” to be armed and 

ready to protect the country in time of need: 

The Continental Army: June 14, 1775 became The 

United States Army June 3, 1784 

The Continental Marines: November 10, 1775 be-

came the United States Marine Corps on July 11, 

1798 

The Navy of the United Colonies: October 13, 1775 

became the United States Navy on April 30, 1798 

The Revenue Marine: August 4, 1790 became the 

United States Coast Guard on January 28, 1915 

With all this, it was not hard to see that an armed 

America was greatly needed…but was it needed to 

kill the Native American Nations? 

One of the many freedoms that the American Colo-

nists enjoyed even under British rule was the own-

ership of firearms.  This right was not opposed by 

the Monarchy of Britain until after the French & 

Indian War when King George did not like the ab-

horring of weapons by the Colonists.  This along 

with His Majesties Forces patrolling the streets of 

American towns as well as the Quartering of Sol-

diers was not well appreciated by the American 

Colonists.  To avoid the Quartering of Soldiers that 

the British Empire practiced in America, the U.S. 

Constitution banned this by passing the 

3rd Amendment (one amendment and part of the 

Bill of Rights that many Americans do not even 

know exists and why it exists). 

A freedom to possess and own firearms was a 

great freedom in-

deed.  It was a free-

dom that the Ameri-

can Colonists did not 

take for granted be-

cause they knew that 

only those of aristoc-

racy and great 

wealth were allowed 

to own firearms in 

Europe.  This was 

also the case in countries of Asia that had firearms. 

The First national census of 1790 gives the popu-

lation of the United Sates at 4 million.  Of course 

that 4 million did not include any Native American 

Nations under treaties with the United States or 

any International Treaties with any other Europe-

an States.  That number also did not include other 

Native American Nations, African Slaves, American 

Born Slaves, Asians and any other persons of color. 

A brief note:  the undeclared war with France of 

1798-1800 was one of many other reasons that 

the right to bear arms and have a “state militia” for 

the protection of the new county was passed. 

3.  Protection from Wild Animals including Native 

Americans 

This is the only discussion of the 2nd Amendment 

that does not have any references to any 

laws.   The only notes found on this subject were 

direct and to the point and mainly for the concern 

of farmers, trappers, and others living on the 
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American Frontier.  The sad part is that these peo-

ple put Native Americans into the same category 

as wild animals. 

Considering the United States was a country of 13 

states stretching from New Hampshire to Georgia 

and with only a population of 4 million it is easy to 

say that the United States was literally all Fron-

tier.  One must remember that at this time there 

were very few metropolises and the country side 

began immediately at the city limits.  One could 

say that as little as just a few miles outside the 

largest cities of Philadelphia, New York, Boston, 

Baltimore, and even Charleston one was in the 

countryside and close to being on the Frontier or 

actually on the Frontier. 

Wild America was truly very much wild in the late 

18th Century.  Many animals that are rare and 

even extinct today or gravely endangered were in 

great numbers including medium to large carni-

vores of the forest.  The constant encroachment of 

settlers was dangerous activity to both man and 

beast.  The firearm was the main weapon for pro-

tection. 

4.  Hunting to put meat on the Table 

For all the reasons to have and pass an amend-

ment for the right to bear arms, this is the one that 

would appear to make the most common sense in 

relation to the time the amendment was passed.  It 

is also the only reason that does not mention Na-

tive Americans. 

One might even think that this reason could not be 

argued as it was clearly seen obtaining meat for 

many was only with the use of firearms.  That may 

have been true for some time but as early as the 

19th Century, environmentalists, animal rights ac-

tivists and others argued why this need for the 

hunting of animals for food, sport and fash-

ion.  The almost annihilation of the American Bea-

ver, American Bison and other animals proved 

that these arguments made a very good point. 

These urgings have continued well into the 

21st Century as today it may seem that all of 

America can get meat already processed from the 

local supermarket, meat market, restaurant, 

etc.  That is far from true but it may truly surprise 

some Americans (mostly in the urban setting) that 

many people still put meat on the table via the 

long practice of hunting with a firearm.  This is 

done for many reasons including costs and the 

want to not use farm raised animals and massed 

produced raised animals for food. 

CONCLUSION 

The author knows that some readers are ask-

ing: “So anybody could keep and bear arms 

right?” The answer is a most unequivocal NO!  It is 

well known that no African Slaves or American 

Born Slaves or Freed Men of Color could own, pos-

sess or carry any firearms.  But what most do not 

know is it was illegal for Native Americans to pos-

sess firearms and it was even illegal to trade fire-

arms with Native Americans.  Of course enforce-

ment of this policy was more “pick and choose” as 

well as “hit and miss” or just plain 

“overlooked” and thus it is why Native Americans 

have had firearms either legally or illegally ever 

since.  How is that possible?  Well although it was 

illegal to trade firearms to Native Americans, it 

was not uncommon for both the federal govern-

ment and state governments to give firearms to 

the Native American Nations so they could make 

war amongst themselves. 

Again the author is not arguing any side or sides of 

the 2nd Amendment.  The author is only present-

ing very important and extremely overlooked in-

formation concerning the 2nd Amendment and its 

relation to Native Americans. Considering the fact 

that three main reasons we have the right to keep 

and bear arms is to protect “ourselves” from the so 

called “American Indian Savages” and Native 

American Nations is something that seriously 

needs to be addressed and changed. 
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What are warrior societies? 

The history of indigenous peoples in the modern era 

is, fundamentally, a story of struggle to overcome the 

effects of colonization. And it is a story of the Canadi-

an government’s manipulation of vulnerabilities that 

have been created through the process of disposses-

sion. The indigenous struggle 

has expressed itself in efforts to gain intellectual and 

cultural self-determination, economic self-

sufficiency, spiritual freedom, health and healing, 

and recognition of political autonomy and rights to 

use and occupy un-surrendered lands. The re-

emergence of warrior societies in the modern era is 

one element of a larger struggle of indigenous peo-

ples to survive. 

Contemporary warrior societies emerged in the late 

1960s, with the rise of the Mohawk Warrior Society 

at Akwesasne and Kahnawake. The Mohawk Warrior 

Society was established by a group of young people 

committed to reviving traditional Kanien’kehaka 

teachings, language and structures 

in Kanien’kehaka territories. Accordingly, the strate-

gy and tactics employed by the Mohawk Warrior So-

ciety are community and/or land based. The overall 

strategy was to repossess and protect Kanien’kehaka 

territories according to the Kaienerekoawa, the 

Great Law of Peace. The tactics employed by the Mo-

hawk Warrior Society included barricades and road-

blocks (to prevent Canadian and U.S. authorities 

from entering Kanien’kehaka territories), evictions 

(of unwanted people living in Kanien’kehaka reserve 

lands) and occupations 

(repossession of lands within Kanien’kehaka territo-

ry).  

1970S: RED POWER ALLIANCES 

The emergence of the Mohawk Warrior Society coin-

cidedwith the emergence of what was termed the 

Red Power movement, an urban-based movement 

established in the United States to resist oppression 

and discrimination against indigenous people in all 

of North America. The overall strategy 

of the Red Power movement was to raise political, 

spiritual and cultural awareness among indigenous 

people and to advocate for what at the time were 

called “Indian rights.” 

This political awareness was grounded in the philos-

ophy and tactics of the American civil rights move-

ment: sit-ins, rallies and marches to pressure the US 

and Canadian governments to treat indigenous peo-

ple fairly and to honour treaties. It is worth noting 
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that contrary to the Mohawk Warrior Society’s strong 

roots in Kanien’kehaka cultural and spiritual tradi-

tions, the Red Power movement reflected the diverse 

racial and national backgrounds of its urban mem-

bership. It was grounded in a pan-indigenous culture 

and spirituality that 

was not reflective of a single nation exclusively. 

There were other fundamental differences between 

warrior societies and the Red Power movement. 

Warrior societies emerged from within (and remain a 

part of ) indigenous com-

munities. Like the Mo-

hawk Warrior Society, 

they are grounded in the 

indigenous traditions of 

their own communities, 

and are accountable to 

traditional leadership 

bodies. 

Red Power organizations 

emerged from within ur-

ban centres, were highly 

mobile and often formed 

a loose network of “chapters.” They focused their ac-

tivities in urban centres unless called upon by people 

in indigenous communities during times of crisis. 

Once in a community, a Red Power organization was 

held accountable to its hosts and adjusted its ap-

proach accordingly. Whatever the differences be-

tween them though, warrior societies and Red Power 

organizations did draw on the same spirit of discon-

tent among young indigenous people and focused on 

the same fundamental problems; thus warrior socie-

ties and Red Power organizations naturally formed 

alliances in conflict situations. 

Warrior societies and the Red Power movement ex-

panded throughout the 1970s, often working togeth-

er during episodes of crisis and mobilization. In 

1973, the Mohawk Warrior Society stood in armed 

resistance against the Quebec Provincial Police at 

Kahnawake. The prominent Red Power organization, 

the American Indian Movement (AIM), formed an al-

liance with the Mohawk Warrior Society during this 

time. Later that year, AIM adopted the term “warrior 

society” for its promotional poster, A Red Man’s In-

ternational Warrior Society, and attributed its image-

ry and words to the Kahnawake Mohawk Warrior 

Society leader, Louis Hall (Karoniaktajeh). The text of 

the AIM poster is illustrative of the spirit of the times 

and of that movement: 

Pledged to fight White Man’s injustice to Indians, his 

oppression, persecution, discrimination and malfea-

sance in the handling of Indian 

Affairs. No area in North Amer-

ica is too remote when trouble 

impends 

for Indians. AIM shall be there 

to help the Native People re-

gain human rights and achieve 

restitutions and restorations. 

The promotional poster pro-

duced by AIM in 1973 depicts 

a Mohawk man (indicated by 

the three upright feathers of 

the Rotinoshonni style Gus-

toweh, or headdress) standing atop inverted United 

States and Canadian flags. This imagery gained prom-

inence in 1974, when the Mohawk Warrior Society 

-established the territory of Ganienkeh after repos-

sessing Kanien’kehaka lands that had been occupied 

privately in New York State. 

Karoniaktajeh himself was instrumental in the repos-

session of Ganienkeh territory, and it was there that 

he unfurled the “Indian Flag,” sometimes called the 

“Ganienkeh Flag.” The flag symbolized a mighty Un-

ion of Indian Nations, depicting a generic indigenous 

man’s head with long hair and one feather 

(symbolizing, according to Karoniaktajeh, indigenous 

peoples being “all of one mind”). Since Ganienkeh 

was envisioned as the staging ground for such a un-

ion, it was adopted there. Later, Karoniaktajeh de-

signed a flag for the Mohawk Warrior Society that 

depicted a Mohawk man’s head on the same back-

ground of the “Indian Flag”— a sun on a red back-
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ground. 

However the printer made a mistake and printed one 

feather instead of three! This flag has since been 

massproduced and can be found everywhere in the 

world (most recently it has been seen flying at the UN 

Conference on the Environment in South Africa) and 

has been adopted by many indigenous people in their 

defence of land and nationhood.  

The Ojibway Warrior Society gained prominence in 

1974 when they occupied Anicinabe 

Park in Ontario. This Society was 

similar in ideological orientation to 

the other movements that emerged 

during that era. The Ojibway Warri-

or Society appears to have been a 

unique combination of the urban 

and “revolutionary” (in outlook and 

strategic objective) Red Power 

movement with the culturally and 

community rooted Mohawk Warrior 

Society. Tellingly, Louis Cameron, 

the Society’s leader, commented that 

the name “warrior society” was only 

chosen because of its growing cur-

rency at the time and in response to 

pressure from outside of the move-

ment to label itself – it is quite evi-

dent that the Ojibway Warrior 

Society did not stem from an ideological struggle. Ra-

ther, ideology and the label of a warrior society was 

grafted onto a movement that developed within the 

Ojibway community and in North western Ontario in 

response to systemic and immediate injustices 

against indigenous peoples. In this basic way, the 

Ojibway Warrior Society joined AIM and the Mohawk 

Warrior Society on the list of organic movements 

expressing long-standing grievances in a vocabulary 

that reflected both traditional culture and contempo-

rary political discourse. 

Later that same year, in the fall of 1974, the Bona-

parte Indian Band in the interior region of British Co-

lumbia set up an armed roadblock on the highway 

that passed through their reserve to demand better 

housing. Louis Cameron and members of AIM led a 

Native People’s Caravan to Parliament Hill in Ottawa, 

where they were met with barricades and riot police. 

Through the 1970s and 1980s, the Kahnawake-based 

Mohawk Warrior Society expanded to the neighbour-

ing community of Akwesasne and was instrumental 

in establishing a lucrative cigarette trade that gener-

ated revenue for both the Warrior Society and the 

traditional governments in the 

Kanien’kehaka communities. Mean-

while, AIM intensified its activities 

in British Columbia and Alberta, es-

tablishing chapters in major cities 

and attending the roadblocks, sit-

ins and “fish-ins” that were spring-

ing up throughout western Canada 

and the United States. 

OKA AND AFTERMATH 

By the end of the 1980s, the Mo-

hawk Warrior Society had been em-

broiled in several armed conflicts 

with Canadian and United States 

authorities as a result of police inva-

sion and raiding of reserve cigarette 

stores, casinos and bingo halls. And 

in 1988, the Mi’kmaq Warrior Socie-

ty emerged out of the community of Big Cove, New 

Brunswick. 

Meanwhile, AIM’s influence had all but disintegrated. 

The nature of the organization as a transient, urban-

cultured movement had prevented any lasting con-

nection to indigenous communities, and it failed to 

gain widespread support from indigenous people. 

AIM members were subsequently harassed, arrested 

and incarcerated by United States and Canadian au-

thorities. First Nation politicians and leaders of estab-

lished political organizations publicly denounced the 

confrontational approach taken by the organization, 

hoping to curry favour with Canadian governments in 

order to gain access to negotiating processes. AIM 

was nowhere to be found during the mid-1980s, 
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when several indigenous communities in the interior 

and northern part of British Columbia took direct ac-

tion to defend their territories from ongoing unsanc-

tioned and rapacious resource extraction. 

In 1990, the Mohawk Warrior Society faced off with 

the Quebec Provincial Police and the Canadian Army 

to prevent the expansion of a municipal golf course in 

Kanesatake, another Kanien’kehaka territory. Images 

of armed, masked men dressed in army fatigues, de-

fending their land and the people from the full force 

of the Canadian state, shook mainstream Canada and 

galvanized indigenous people from coast to coast. By 

the mid 1990s, warrior socie-

ties had emerged throughout 

Nova Scotia, New Brunswick, 

Quebec and Manitoba. 

Many of the people who be-

came involved in the warrior 

society movements on the east 

and west coasts have cited the 

1990 Oka crisis as a turning 

point in their lives, and the wa-

tershed event of this genera-

tion’s political life. Indeed, the Mohawk Warrior Soci-

ety’s actions in 1990 around Kanesatake, Kahnawake 

and Akwesasne have provided crucial inspiration and 

motivation for the militant assertion of indigenous 

nationhood. 

Young indigenous people in communities across the 

land saw that it was indeed possible to defend oneself 

and one’s community against state violence deployed 

by governments in support of a corporate agenda and 

racist local governments. 

Perhaps more importantly, young indigenous people 

recognized the honour in what the Mohawks had 

done in standing up to what eventually were proven 

to be unjust and illegal actions on the part of the local 

non-indigenous government. The Oka crisis led to an 

awakening and radicalization of indigenous con-

sciousness, as well as a broadening of the spectrum of 

possible responses to injustice. 

The Mi’kmaq Warrior Society had developed and 

maintained a presence in several Atlantic communi-

ties, including Big Cove, Listiguj and Esgenoopetitj. In 

1994, the Mi’kmaq Warrior Society made headlines 

when they seized land once occupied by a residential 

school and demanded the land be returned to the 

Mi’kmaq people. A year later, the Mi’kmaq Warrior 

Society was called in to protect the community of Eel 

Ground as they conducted their traditional salmon 

fishery in the Miramichi River in defiance of Canadian 

regulations. 

In 1995 in Vancouver, second-generation AIM activ-

ists established the Native Youth Movement (NYM), 

an urban based youth organiza-

tion grounded in Red Power tra-

ditions, philosophies and tactics. 

They too, wore camouflage and 

masks and carried the Mohawk 

warrior flag. For three years, 

NYM engaged in sit-ins, rallies 

and marches throughout British 

Columbia to protest the prov-

ince’s so-called Treaty Process. 

In 1997, the Okiijida Warrior So-

ciety formed in Manitoba as an alternative to urban 

youth gangs. The Okiijida Warrior Society soon affili-

ated with AIM and worked to raise awareness about 

indigenous peoples’ relationship with the Canadian 

government and encourage people to pressure Cana-

da and the United States to treat indigenous people 

fairly. Since 2002, the Okiijida Warrior Society has 

helped the Grassy Narrows community in Ontario 

maintain a blockade preventing logging trucks from 

entering their territory. 

The Grassy Narrows blockade continues to this day, 

and is actively supported by the people in the com-

munity. It is a highly visible and accessible site, both 

physically and psychologically, and indications from 

people involved are that the blockade has served a 

galvanizing purpose. It is enabling indigenous youth 

to learn from elders about the importance of land, 

spirituality, and the sustained connections to their 

heritage. Though situated within a conflict between 
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the community and outside interests, the blockade 

has established a fundamentally positive and moti-

vating environment 

for those involved at the community level. 

DEFENDING INDIGENOUS TERRITORIES 

In 1999, the Cheam First Nation recruited members 

of the NYM to assist them as they engaged in their 

Fraser River salmon fishery in defiance of Canadian 

regulations. In 2000, these same members formed 

the West Coast Warrior Society. 

Soon, they donned their fatigues 

and set up a three-month roadblock 

to protect Cheam fishing camps. 

Later that year, the West Coast War-

rior Society travelled to 

Esgenoopetitj to assist local indige-

nous communities in that region in 

their on-going conflict with local 

fishers and Canadian authorities 

over the conduct of traditional fish-

eries by the Mi’kmaq. 

Since 1999, the Mi’kmaq people of 

Esgenoopetitj had been asserting 

their treaty rights and conducting 

their own lobster fishery in defiance 

of Canadian regulations that were prejudiced against 

them. After the government refused to recognize the 

extreme disparity of access, the once uniformly coop-

erative indigenous community mobilized to demand 

fair treatment and the Canadian government’s con-

formity with international and domestic law. This re-

sulted in several clashes with Canadian authorities 

and citizenry.  

By the fall of 2000, Esgenoopetitj was under siege 

and the waters of Miramichi Bay became the front-

line. Warrior societies, activists, politicians and me-

dia descended on the community. Members of the 

Mi’kmaq, Mohawk, Okiijida and West Coast Warrior 

Societies all joined the Esgenoopetitj and Listiguj 

Rangers in defence of Mi’kmaq communities and fish-

eries. When the fishing season was over, the warrior 

societies dispersed back to their home territories, 

with the commander of the East Coast Warrior Socie-

ty (which had emerged in Esgenoopetitj during the 

fall of 2000) travelling to British Columbia to form an 

alliance with the West Coast Warrior Society. 

In 2003, the West Coast Warrior Society was sum-

moned to help five Saanich communities in protect-

ing the viability of the Goldstream salmon run in 

Saanich Inlet from a commercial fishery opening pro-

posed by the Department of Fisheries and Oceans 

(DFO). Large commercial fishery 

interests were demanding access to 

salmon runs that had been restored 

through the indigenous communi-

ty’s own habitat rehabilitation pro-

jects. The same inequity faced by 

the east coast communities and 

fishers was now facing these west 

coast indigenous communities: 

large fleets and corporate interests 

in the commercial fishery were to 

be given access to fish for maxi-

mum commercial harvest while the 

indigenous communities would re-

ceive token access and benefit from 

the resource. 

This was a direct threat to the salmon fishery, the ba-

sis for their cultures and survival, and the federal 

government again failed to intervene in a principled 

manner. On the invitation of the five Saanich commu-

nities and supported by the communities’ band coun-

cils, the West Coast Warrior Society remained in the 

community for five weeks preparing to block the 

commercial fishery. In the end, the fishery was can-

celled without physical confrontation and the West 

Coast Warrior Society left the communities. 

DEFENDING INDIGENOUS COMMUNITIES 

What has become clear through the history of the 

warrior society movement is the continuing and im-

pressive patience of indigenous people in resolving 

political matters in principled, fair, and legal (via in-

ternational and national conventions) ways. In every 

instance where conflict has arisen between warrior 
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societies and Canadian authorities, violent interac-

tions have been instigated by police or other govern-

ment authorities, or by local non-indigenous interests 

opposed to indigenous people. 

Indigenous communities are comprised of normally 

cooperative and peaceful people. In all cases, it is on-

ly when an overwhelming injustice is perpetrated 

against them in the face of possible mutually benefi-

cial alternatives that these people, who are yet strug-

gling to survive, rise up to demand just treatment and 

fairer relations with the settler society. 

The warrior society strategy gains credence among 

indigenous people during a crisis situation because 

there is a deeprooted fear among all indigenous peo-

ple that the Canadian government is seeking to anni-

hilate their existence. Most indigenous people favour 

peaceful and non-confrontational methods of advanc-

ing their political agenda and of advancing the cause 

of justice. But at the same time, all indigenous 

people have direct experience with or second-

generation memory of the genocidal intent and ca-

pacity of the Canadian state. All have direct experi-

ence with the virulent forms of racism that still exist 

in most rural parts of Canada. Indigenous people un-

derstand well how ordinary Canadians turn hostile 

and violent when indigenous peoples’ demands for 

recognition of their land rights or political rights 

threatens 

white society’s economic privilege on the land. 

So, in a crisis situation, facing armed paramilitary 

force and the hostility of white society as a whole, in 

the context of impending violence capable of elimi-

nating the very existence of their communities, the 

raw realities of the colonial relationship between in-

digenous peoples and the state are laid bare. In these 

situations, the warrior societies’ analysis of Canadian 

society is proven correct. The legitimacy of the warri-

or society agenda and approach flows from this dy-

namic. People do recognize in very pragmatic terms 

the necessity of defending the community in physical 

terms from outside aggression. The warrior societies 

provide a measure of national defence. 

There is broad support among indigenous people 

everywhere for action, even militant action, against 

the continuing unjust process by which they are be-

ing dispossessed of their territories. The disagree-

ment among indigenous peoples is about their capac-

ity to effectively confront state authorities and to sus-

tain a politic of contention, and whether or not the 

costs (violence, further deprivation, hostility of socie-

ty, etc.) are worth the gains to be made in confronting 

the injustices facing indigenous communities. Thus, 

there is no need for a screening or filtering process 

whereby warrior societies would judge the merit of 

various conflicts and decide which ones are suitable 

engagements. Engagement does not need to be ra-

tionalized. The operating assumption is that all indig-

enous communities are facing an injustice that needs 

to be confronted; the main factor influencing whether 

a warrior society is involved in a conflict is simply the 

existence of a conflict in a community where there is 

a warrior society with the capacity to respond. Simp-

ly put, warrior societies will become involved in con-

flicts between their nation and outside forces if the 

people call for their help, and if they possess the ca-

pacity to respond. 

In this sense, indigenous people, through warrior so-

cieties, are acting on their basic right and responsibil-

ity to protect and defend their lands, their communi-

ties and their persons from unprovoked outside ag-

gression. 

This article was originally printed in “New Socialist” maga-

zine, Issue #58: September—October 2006 
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AMERICAN INDIAN CULTURE: TRADITIONALISM AND 
SPIRITUALISM IN A REVOLUTIONARY STRUGGLE  
By Jimmie Durham      

In 1968, young urban-based American Indians in Minnesota formed the American Indian Movement (AIM) to fight mistreatment 

by police and to improve prospects for jobs, education, and housing. In 1972, AIM initiated “The Trail of Broken Treaties,” and a 

subsequent march to Washington to present the Nixon administration with a 20-point sovereignty proposal. From its beginning, 

AIM suffered from disagreement between “traditionals” holding reservation-oriented agendas and urban-based “progressives”. 

By the end of the 1970s, plagued by repression and internal disputes, AIM declined as a leading militant organization. In the fol-

lowing document written in 1974, Jimmie Durham of AIM’s American Indian Support Committee, critically addressed attitudes of 

white progressives that had caused friction within the group. The paper, which Durham, a Cherokee Indian, has acknowledged 

was influenced by Marxist writers, was subsequently doctored by the FBI and submitted to Tribal Councils and the Senate Sub-

committee on Internal Security to discredit him. (The version appearing below is excerpted from Durham’s published original 

and reprinted with his permission.) In 1974, Durham founded the International Indian Treaty Council to lobby the United Na-

tions towards decolonization of indigenous peoples worldwide. The Treaty Council helped create the 1977 UN conference on in-

digenous affairs, attended by representatives of 98 indigenous peoples. Durham subsequently resigned from the Treaty Council 

and he has become an acclaimed artist and poet, writing on cultural and political subjects.  

Culture as a Way to Know the World . . . 

. . . The white left in particular has a tendency to 

take the words and concepts of revolutionary lead-

ers from around the world instead of participating 

in the hammering-out of a true understanding of 

what is going on here, and how to use it. 

That is especially true when we consider questions 

of culture in the U.S, either white culture or some 

other. 

For example, a group of white leftists decides to 

hold a conference. They know, in an abstract way, 

that they have been robbed of their culture and 

that culture is important in revolution. Therefore 
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they set aside one or two evenings during the con-

ference as “cultural evenings.” Songs are sung and 

poems are read, but these “cultural activities” are 

not integrated into the conference itself, instead 

they are isolated as special events. More im-

portant, and more to the point, no one really sees 

and analyzes the ways in which the conference 

itself is a cultural event. . . . The reason people do 

not see the conference itself and its interactions as 

a cultural event in itself is because they have been 

robbed of their culture. 

At the first level, the culture of the society is 

“Western.” That is, most structures of social action 

are like those of any other Western country, and 

are clearly unlike those of American Indians, 

Lapps, Masai, or even societies that have become 

“Westernized” in many aspects, such as the black 

population in the U.S. 

But at the second level, the people at that confer-

ence are culturally part of a society that has taken 

the Western tool of “specialization” and changed it 

to what Paulo Freire has called “specialism” in his 

study of mass society. (The concept of mass socie-

ty is not associated with the emergence of the 

masses in a historical process.) Freire describes 

this phenomenon in Cultural Action for Freedom: 

“Mass society appears in highly technological, 

complex societies. In order to function, these soci-

eties require specialties, which become 

‘specialisms,’ and rationality, which degenerates 

into myth-making irrationalism.” 

"Distinct from specialties, specialists narrow the 

area of knowledge in such a way that the so-called 

‘specialists’ become generally incapable of think-

ing. Because they have lost the vision of the whole 

of which their ‘specialty’ is only one dimension, 

they cannot even think correctly in the area of 

their specialization. 

“In mass society, ways of thinking become as 

standardized as ways of dressing and tastes in 

food. People begin thinking and acting according 

to the prescriptions they receive daily from the 

communications media rather than in response to 

their dialectical relationships with the world. In 

mass societies, where everything is prefabricated 

and behavior is almost automatized, people are 

lost because they do not have to ‘risk them-

selves.’” . . . 

Our societies, our culture, defines us, in large part, 

and our way of experiencing the world is through 

our culture. Politics, economics, science and tech-

nology, language, etc., are all cultural phenomena, 

and finally, of course, political phenomena. Many 

progressive people in this country, both whites 

and blacks, are not critically conscious of that pro-

cess, and are a part of that mass society in one de-

gree or another. 

So, when white people look critically at the Indian 

Movement (as they should), it should be with a 

critical consciousness that they are look-

ing through their own culture, which is a particu-

larly alienating one and therefore difficult to see 

through. 

As if the problems mentioned above were not 

enough of a barrier to communication and analy-

sis, there are still two more blocks. The first is rac-

ism, which cannot really be separated from the 

cultural problems I’ve been talking about. Racism 

is used so effectively and insidiously as a tool of 

oppression that some people think that it is some 

absolute of human nature, or at least some abso-

lute of white human nature. Most white progres-

sives will freely admit that they carry some racist 

attitudes (whereas most Indians, also infected 

with racism, will not), but will not take the trouble 

to commit themselves to identifying and eliminat-

ing those attitudes, partly because that can be 

done only by the kind of praxis that U.S. culture 

makes so difficult. Those attitudes are especially 

obnoxious and destructive in white people who 

have the aggressiveness or self-confidence to be in 

leadership positions of one form or another. 

Racism often takes the subtle forms of assuming 
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Indian people to be just like white people, 

or totally different from white people, or other un-

spoken generalities, which further blind the peo-

ple to the realities of Indian culture. It is also the 

primary cause of the most hateful piece of mis-

communication now going on between Indians 

and white progressives: “political missionary-ism”. 

Particularly, by young white Marxists who have 

never been in real situations of struggle in a work-

ing-class movement, who in fact have seldom 

worked with anyone except fellow-students, and 

who come to us as though we were ignorant 

“lumpen proletariat” in need of being “taught”, not 

only Marxism, but the realities of our own strug-

gle. . . . 

The second block is the colonial tool that I call 

“romanticism.” The U.S. has used romanticism 

more effectively to keep Indians oppressed than it 

has ever been used on any other people. The basis 

of that romanticism is of course the concept of the 

“Noble Savage,” but the refinements over the years 

have worked their way into how every non-Indian 

thinks about us, and how we think about our-

selves. In the U.S. there is a special vocabulary of 

English deliberately developed to maintain op-

pression of Indians. This vocabulary has connota-

tions of “primitiveness,” backwardness, savagery, 

etc., and affects the ways every Indian and non-

Indian in the U.S. thinks about Indians, whether or 

not people are conscious of them. This vocabulary 

has become so ingrained that the use of just one of 

the words conjures up the thought of Indians, and 

we have come to assume that these are “Indian” 

words, or at least direct translations from an Indi-

an language into English. 

Who decided that the word “chief,” which has the 

connotation of meaning the head of a land or tribe, 

is the correct translation of theconcept of the 

Creek Indian word “Enhomvta”? Did white people 

decide that was the correct word by studying the 

Creek political system? No. They decided because 

they wanted to show the Creek nation as a 

“primitive” body of people and “chief” carried this 

connotation. At first, colonists called Indian lead-

ers “kings,” as in the example of King Phillip of the 

Wampanoag “tribe.” 

Compare the two following sentences describing 

the same event and the reasons for a colonial vo-

cabulary may be clearer: 

 

1. Today Archbishop Tatanka Iotanka, Minister of 

Interior Affairs of the present government of the 

nation of Lakota and the most respected religious 

leader of the Lakota people, was assassinated by 

paid agents of the United States government. 

 

2. Today Chief Sitting Bull, a medicine man of the 

Sioux Indian tribe, was killed by another Indian. 

Of course, I am not suggesting that the word 

“archbishop” would describe Sitting Bull’s position 

correctly or adequately, but I am saying that it de-



Page 35 

scribes the Lakota concept for his position just as 

well as the English phrase “medicine man” in the 

English of non-Indian people. 

The romantic colonial vocabulary serves to dehu-

manize us, and make our affairs and political sys-

tems seem not quite as serious or advanced as 

those of other people. The English vocabulary 

used to describe us is designed to prove that we 

are inferior. 

Here is a list of English words used in the romantic 

vocabulary with parallel English words in normal 

vocabulary. . . . 

Tribe—Nation 

Band—State or province 

Medicine Man—Doctor, minister, psychiatrist, etc. 

Chief—President, prime minister, secretary gen-

eral 

War chief—General 

Warrior, brave—Soldier 

Squaw—Woman 

Band of warriors—Army, regiment 

Great council—Cabinet, parliament, central com-

mittee 

Pow wow—Festival 

Great Spirit—God, Allah, etc. 

Some words refer to concepts specific to the way 

Indians are spoken about: “full-bloods,” "1/4, 

1/16, 1/64 Indian,“ "mixed breed,” etc. This is a 

kind of racism that is not used against any other 

people. And even when white society as a whole 

has used words like “mulatto,” white progressives 

have not. But today they do speak of “full-blood” 

Indians and so on. It is no excuse to say that many 

Indian people themselves use those terms—many 

blacks in the South also used words like “mulatto,” 

"yallah," etc., at one time and some still do now. . . . 

As we in our struggle break out of isolation, we 

also break that language barrier, usual-

ly before the non-Indians know what has hap-

pened. Today we have learned what “tribes” really 

means so we refuse that definition. Non-Indians, 

including progressive whites, still use it. Tomor-

row we will no longer speak of “full-bloods”; 

whites may still use that racist terminology. Those 

who are truly committed to liberation, however, 

will use the advantage of their outside position to 

begin an understanding of what we mean by cer-

tain words and phrases, such as “traditional,” and 

so work in solidarity with us in the process of 

coming back into the world. Those whose uncon-

scious racism makes them decide that our special-

ized language makes us simple-minded or roman-

tic, or Noble Primitives will continue to enhance 

their own self-image by “helping” us stupid Indi-

ans. 

It is not an easy situation, nor is it completely one-

sided. To add to the confusion there are many 

young Indians today who have been brought up in 

cities, sometimes in white foster homes, who have 

been denied their own culture and the education 

of their people. Romantic white society gives them 

their concepts of what “Indianness” is. Because 

these young people are so alienated, they are in 

many ways more oppressed than the rest of us, 

and so their zeal and desperation makes them our 

“revolutionary vanguard” in many ways. They are 

the people most articulate and willing to talk to 

non-Indians. They are also more visible than the 
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“traditionals” on the reservations. 

Because they are often in leadership positions and 

because what they say about our culture and poli-

tics fits the romantic stereotype, non-Indians 

sometimes take everything they say whole-cloth, 

and then either write off Indians as mystics or em-

brace Indians as fellow-mystics according to 

where they, the non-Indians, are politically. 

All I have written so far should 

serve as a backdrop and framework 

for the main purpose of this paper. 

The Founding Fathers of the United 

States equated capitalism with civi-

lization. They had to, given their 

mentality; to them civilization 

meant their society, which was a 

capitalist society. Therefore, from 

the earliest times the wars against 

Indians were not only to take over 

land but also to squash the threat-

ening example of Indian com-

munism. Jefferson was not the only 

man of his time to advocate impos-

ing a capitalist and possessive soci-

ety on Indians as a way to civilize 

them. The “bad example” was a real 

threat; the reason the Eastern Indi-

an nations from Florida to New 

York State and from the Atlantic to 

Ohio and Louisiana are today so ra-

cially mixed is because indentured 

servants, landless poor whites and 

escaped black slaves chose our soci-

eties over the white societies that 

oppressed them. 

Beginning in the 1890s we have 

been “red-baited” and branded as “commies” in 

Congress (see the Congressional record) and in 

the executive boards of churches. That was a very 

strong weapon in the 1920s and 1930s, and in the 

Oklahoma area any Indian “traditional” who was 

also an organizer was called a communist or even 

a “Wobbly.” 

So we have always defined our struggle not only 

as a struggle for land but also as a struggle to re-

tain our cultural values. Those values are 

“communistic” values. Our societies were and are 

“communistic” societies. The U.S. government has 

always understood that very well. It has not 

branded us all these years as 

communists because we tried 

to form labor unions or be-

cause we hung out with the 

IWW or the Communist Party 

but because the U.S. govern-

ment correctly identified our 

political system. It did not 

make that a public issue be-

cause that would have been 

dangerous, and because it has 

been far more efficient to say 

that we are savages and primi-

tives. 

Marx used our societies as ex-

amples of what he meant by 

communism on two different 

occasions in his writings. He 

said that we are “Primitive 

Communists.” The word 

“primitive” means “first,” but 

people who have skimmed 

through Marx often decide, 

because of theconnotations of 

the word “primitive” which 

come from political manipula-

tion, that Marx meant that we 

were backward or “childlike” 

communists. Marx was, nonetheless, very Euro-

centric, and he assumed that European history 

was the main body of humanity’s history. 

We do not need Marx’s words to teach us how to 

live our lives in our own society. We do not need 

We do need Marxism-

Leninism as a meth-

od and system for 

knowing the human 

world as it is today 

and for knowing how 

most effectively to 

fight our oppressor. 

We do need to join 

forces with world 

Marxism-Leninism, 

because that is the 

liberation movement 

for the world. But 

we will not come in-

to that world commu-

nity as a 

“primitive” younger 

brother. 
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to go through an industrial revolution so that we 

can come out as communists on the other side. 

We do need Marxism-Leninism as a method and 

system for knowing the human world as it is today 

and for knowing how most effectively to fight our 

oppressor. We do need to join forces with world 

Marxism-Leninism, because that is the liberation 

movement for the world. But we will not come in-

to that world community as a “primitive” younger 

brother. 

Our struggle has always 

been not only to maintain 

our own lands and culture, 

but to fight the political 

system of capitalism itself. 

That is evident in all the 

speeches and addresses 

given by our leaders 

throughout U.S./Indian 

history. The struggle to 

maintain culture is in itself 

a revolutionary struggle. It 

is a dynamic and positive 

struggle, not a passive 

holding action. We speak 

of our traditions, and be-

cause the romanticism of 

non-Indians always speaks 

of us in the past tense 

(What did the Cherokees eat?, instead of What do 

the Cherokees eat?), it is assumed that we are 

speaking of things that we used to do, such as 

“roaming the Plains” or making arrowheads. The 

traditions that we mean are not the exterior mani-

festations that are easily identified as “Indian,” not 

the “artifacts” and objects of our culture, but what 

we call our “vision”—the value system that makes 

our culture. In short, we mean our political system 

(but remember we have been taught a special vo-

cabulary), not our well-made arrowheads. . . . 

Taking new ideas that are useful is 

a very Cherokee activity. It is a very Lakota activi-

ty, or Mohawk activity. We took glass beads, hors-

es, wool blankets, wheat flour for fry-bread, etc., 

very early, and immediately made them identifi-

ably “Indian” things. We are able to do that be-

cause of our cultural integrity and because our so-

cieties are dynamic and able to take in new ideas. . 

. . 

Another of our valued traditions is to take weap-

ons from the enemy. Thus, in the 1920’s some 

“benign” branch of the B.I.A. decided that if 

properly controlled it 

would be a good thing if 

Indians sitting on barren 

reservations in Oklahoma 

were appeased and dis-

tracted by letting them 

hold a dance or two in the 

summer months. They 

reasoned that this would 

also give white people a 

chance to see “real Indi-

ans” doing “real Indian 

stuff.” The B.I.A. decided 

that it would be easier and 

less dangerous if these af-

fairs were inter-tribal. In 

those days the different 

Indian nations which had 

been forced into Oklaho-

ma did not have much contact with each other, 

and were relative strangers to each other. There-

fore the B.I.A. decided that small groups from each 

tribe would find it harder to communicate or plan 

an “uprising” than one nation of people, or two 

neighboring nations. The B.I.A. named these 

events “pow wows,” after the word “P’houwah” 

which means “elder” or “medicine man” (the white 

trappers a century earlier made the mistaken 

translation). 

To be able to sing together and dance together the 

Indians invented new dances and songs that did 

not require words in any one national language. 
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The A.I.M. “song” is a pow wow song, 

but it should not be thought of as a con-

trivance because of that. It is a very real, 

valid and heartening cultural experi-

ence for us. The words are the “chant” 

part—the chorus—common to most 

Indian singing. 

We were not degraded and made to feel 

like tourist attractions by these pow 

wows. We used them to create unity 

among us. We used the English our op-

pressor taught us as the most available 

common language. In that language we 

exchanged information and ideas. Now 

the pow wows are “our thing.” We hold them all 

over the country all summer long, and Indians 

from Maine meet with Indians from New Mexico to 

hear a political speech from an Indian from South 

Dakota. This century, pow wows have been our 

main tool towards forming ourselves into one con-

federation of people and reorganizing our strug-

gle. What was meant to alienate us we used, in our 

traditional way, to strengthen our will. 

Some people get the idea that “traditional” Indians 

want to go back to the “good old days.” Especially, 

they imagine that because of our grave concern 

over the environment we are escapists who want 

to reject technology and progress. That is another 

part of the romantic stereotype. We have, and 

have always had, technology. We accept all tech-

nology that contributes to the well-being of our 

people, which must include the well-bring of the 

Earth itself and all the life upon it; that acceptance 

is neither a new thing nor an “accommodation”: it 

is one of our traditions. . . . 

Something that few people realize is that our cul-

ture and our vision have not remained static dur-

ing our five hundred years of oppression. Indian 

nations which were once large (the pre-Columbian 

population of what is now the U.S., not counting 

Alaska, was 20 to 35 million) are now compara-

tively small and are “inside” the illegal boundaries 

of a giant European settler regime. These nations 

have had to come together, and such factors make 

for important cultural changes. Before Columbus 

we were not “warring tribes” as the history books 

have it, but neither did we always have a clear and 

motivating concept of an international 

“brotherhood” of humanity. Many of us had a na-

tional chauvinism which was sometimes very de-

structive. Also, given that we are speaking of a 

large continent with many countries, naturally 

every one of those countries did not have a good 

political system. No one, of course, was or is per-

fect. Some nations in the Southeast had very ugly 

class systems; in other areas some nations had 

pretty strange “consumer societies.” However, 

those aberrations were distortions of real values 

in a political (cultural) vision (concept) underlying 

all Indian societies, just as the Aztec sacrifices 

were horrible distortions of a common Indian con-

cept of “society cannot develop without sacrifice.” 

Colonization and our struggle for liberation accel-

erated a process of unification and clarification 

that had already begun (witness the Iroquois Con-

federacy and its vision). That political process of 

welding together, and refining and improving a 

unified concept of society on the Earth, is a cultur-

al process. It is a process that is going on right 
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now. 

But it is a process, of course, that is going on inter-

nally and is seldom seen or understood from the 

outside. Because it is a process in a struggle for 

liberation, inside the most oppressive colonization 

the world has ever seen, it is not a smooth, clear 

road towards an ideal. Remember that oppression 

is more than skin deep; it is not exterior to a per-

son’s inner life. It gives us confusion, self-loathing, 

and a natural urge to escape, which in some peo-

ple takes the form of a “mental” escape—into mys-

ticism, alcoholism, suicide, reactionism. It does 

that to each of us to some degree at some time or 

another. Some of us, in our confusion, try to escape 

the oppression in ways that do not help our strug-

gle but which are not often seen as escapism either 

by ourselves or by non-Indians. 

Some of us, particularly Indians who have been cut 

off from their own roots (the “urban” Indians men-

tioned earlier), use guilt-trip tactics on non-Indian 

supporters. They can easily find valid reasons for 

verbally blasting white co-workers because those 

white people have racist attitudes which make 

such blasts easy and seemingly excusable. But the 

people who escape by doing that are taking an 

easy and “self-satisfying” role instead of really 

struggling with racism, and they also get locked 

into attitudes that can serve to maintain our isola-

tion; and non-Indians who simply re-

act to those attitudes, by acceptance or 

belligerence, hinder our struggle. 

It is a universal truth that human be-

ings do not exist outside of their cul-

ture, their society. A biologically hu-

man animal is not fully human with-

out, for example, language which is a 

cultural/political phenomenon. To 

speak of an alienated society is to 

speak of people robbed of their cul-

ture, always so that some political sys-

tem can exploit them. That is what 

makes culture so important to liberation, and that 

is why it can never be considered a separate piece 

of human activity . . . . 

Those white people who would “teach” us Marx-

ism should realize that we have come to under-

stand these things because we struggle to break 

out of isolation. The fact that white people meet us 

and are in solidarity with our struggle is not be-

cause they came to us, but because our struggle to 

regain our place in the world is effective and suc-

cessful. The more we struggle the more we learn 

of the things in the world that we need to 

know, because we have broken our isolation. 

We have made and will continue to make mis-

takes, as individuals and as a people. We are using 

those mistakes to further our struggle and to learn 

more. 

Progressive non-Indians in the United 

States cannot be either teachers or spectators in 

that process, but must stand with us in true soli-

darity, which means a commitment to clarity, 

Marxist criticism and analysis of actual situations. 

We are, by every criterion, colonized nations of 

people, whose culture is not Western. Blacks, Mex-

icans, Chicanos, and whites all have more in com-

mon with each other than any have with us. 

Our culture and our political systems have many 

faults, and had many faults in pre-colonial times. 
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We have never claimed to be perfect or to have the 

“secret of life”. We demand, though, an end to ro-

manticism, paternalism, and racism. We must in-

clude in that a demand for an end to liberalism di-

rected against us. We demand to be taken serious-

ly as the people we are, by the world and especial-

ly by other peoples on this continent. We must de-

mand criticism of ourselves.  

American Indian Spiritualism 

Our “spiritualism” is a controversial issue right 

now. Marx said that religion is the opium of the 

people. We agree that for many, religion is a drug 

that exploits people for the State. That is why we 

have fought Christi-

anity so vehement-

ly. But we say that 

our own “religion” 

is a force of libera-

tion. . . . 

The basis, then, of 

what is called our 

“spiritualism” is the 

concept of Mother 

Earth. That is no 

more nor less than 

a formalized reali-

zation that we are 

human beings, whose sustenance and creation 

comes from the earth. This is not counter to Marx-

ism. From this basis, built into our culture is a crit-

ical consciousness that our methods of production 

coincide ecologically with what is being produced. 

For this reason, in our farming methods we devel-

oped an agricultural technology which has not yet 

been approached by Western civilization. (The 

same holds true of our hunting methods in most 

cases.) So we maintain a critical consciousness and 

form our political systems by making sure that 

that relationship and the critical consciousness of 

it continue. We do this through our “mythology,” 

our festivals and celebrations, even by our social 

family structure. We formalize it and ritualize it in 

a non-static way. The ramifications of this process 

are what is translated into English as our 

“religion” or “spiritualism.” . . . 

In the system described above there is an overrid-

ing value that is also a main ingredient in our 

“spiritualism.” We apply the same critical con-

sciousness that I have been speaking about to a 

concept of what I will call the “quality” of things: 

the quality of actions, changes, systems, so on. We 

don’t accept ideas of “development” or “economic 

growth” unless we can clearly see both the long-

range and short-range benefits they will provide 

to human beings. Benefit to some abstract notion 

of “society” or even “the masses” is not within our 

framework of un-

derstanding. We 

might also call this 

value the “spirit of 

things.” . . . 

In our “spiritual” 

system we have 

come to know that 

human beings, to 

be fully human, 

must be integrated 

into society. We’ve 

also found out that 

society is nothing 

without personalized human beings. Our culture 

denies the concept of “masses” because it carries a 

connotation of depersonalization. Our culture also 

denies the concept of an “individualistic” society. 

“Individual” carries a connotation of objectifica-

tion of persons. A person is a person, not an 

“individual”. One ant in an ant hill is an 

“individual”. Human beings are persons, and that 

is not the same as “individuals”. 

This is an extremely important point. A person in 

U.S. society who thinks of himself as, or wishes 

himself to be, an individual will always be trying to 

prove/achieve his individualness. He will try des-

perately to be “different” from others in his society 
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(while making sure that his “difference” is socially 

acceptable to his peer-group). What he is doing is 

volunteering to participate in his own alienation, 

his own victimization. It seems to us that the con-

cept of “masses” is just the other side of that same 

coin. 

It is our “spiritualism” that allows us to know that 

we exist only as human persons, and that our only 

way to be human persons is through our society. 

"Our way of being human is to be Indian, and that 

is our only way." But we have no culture, no socie-

ty, if it is not a society of persons. Our communism 

depends upon persons and our personhood de-

pends upon our communism. We will not compro-

mise on this concept; and there is no friction be-

tween this concept and Marxism. 

Making Thoughts Match Actions 

There are about a dozen American Indians in the 

U.S. today who say they are Marxist-Leninists. 

There are quite a few more who are in Marxist 

study groups. But the very large majority are, to 

differing degrees, verbally, “anti-communist” 

whilst their actions are communistic. But we need 

to be able to use the tools of Marxism-Leninism if 

we are to see effectively and fight our enemy. I do 

not believe that we have time to “let nature take 

its course,” or to have that kind of liberal “faith in 

the people” which means escaping one’s own re-

sponsibility for leadership and action. 

Disorganization, lack of perspective and clarity, 

and everyone “doing their own thing” are Ameri-

can phenomena which are destructive to our 

struggle. Lack of strategic unity plays right into the 

hands of the enemy. A Marxist-Leninist analysis of 

the detailed realities of our situation, I believe, is 

the only way to combat such phenomena. The 

greatest weakness of the American Indian struggle 

is our inability to analyze properly the enemy’s 

make-up, weapons and tactics, and to figure out 

how to use them against him. That weakness, of 

course, is a direct result of, and is part of, our op-

pression, just as alcoholism is part of our oppres-

sion. So it cannot be singled out and dealt with 

through “special programs.” 

Progressive people, Indian and non-Indian, who 

take our struggle as theirs must have a commit-

ment to see the particulars and take responsibility 

to engage themselves and others in a battle that 

will further changes. I have spoken repeatedly in 

this paper about “real situations,” "details,“ and 

”particular situations," because I am addressing 

what I have perceived as a serious weakness in the 

white American left. 

A real situation: American Indians as a whole are 

suspicious of the English language, especially 

when white people speak it. Rightly so, because 

we have been deceived by that language. We are 

also suspicious of non-Indians or even Indians ed-

ucated and articulate in the white society, who 

come to us with new plans and new answers. All of 

the new plans and answers over the past 200 

years have been disastrous to us. . . . 

These suspicions are well-founded, but they are a 

sizeable object to be overcome. I repeat, it is not 

for our few Marxists to overcome them; it is for all 

of us together to join the struggle that 

is already effecting changes—the struggle of the 

Indian people as a whole. And yet, neither am I 

willing to say that we “play it cool” and so let the 

government continue its indoctrination unchal-

lenged. I am not going to suggest facile “solutions” 

to this problem because it does not make sense for 

one person to come up with solutions. We should 

commit ourselves to work, Indians and other 

Third World people in the U.S., and everyone 

whose goal is liberation, not as one nebulous mass 

nor as divided groups which cannot communicate 

with each other. Now is the time when we must 

begin the process of coming together as the peo-

ples we are. No one group of us can be the student 

or the teacher of revolution, only the struggle—in 

unity, clarity, and commitment—can teach. 
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In La Realidad [Reality], Planet Earth 

May 2014 

Compan era, compan eroa, compan ero: 

Good evening, afternoon, or morning, whichever it 

may be in your geography, time, and way of being. 

Good very early morning. 

I would like to ask the compan eras, compan eros 

and compan eroas of the Sixth who came from oth-

er places, especially the compan eros from the in-

dependent media, for your patience, tolerance, and 

understanding for what I am about to say, because 

these will be the final words that I speak in public 

before I cease to exist. 

 

I am speaking to you and to those who listen to 

and look at us through you. 

Perhaps at the start, or as these words unfold, the 

sensation will grow in your heart that something is 

out of place, that something doesn’t quite fit, as if 

you were missing one or various pieces that would 

help make sense of the puzzle that is about to be 

revealed to you. As if indeed what is missing is still 

pending. 

Maybe later – days, weeks, months, years or dec-

ades later – what we are about to say will be un-

derstood. 

My compan eras and compan eros at all levels of the 

EZLN do not worry me, because this is indeed our 

way here: to walk and to struggle, always knowing 

that what is missing is yet to come. 

What’s more, and without meaning to offend any-

one, the intelligence of the Zapatista compas is 

way above average. 

In addition, it pleases and fills us with pride that 

this collective decision will be made known in 

front of compan eras, compan eros and compan ero-

as, both of the EZLN and of the Sixth. 

And how wonderful that it will be through the free, 

alternative, and independent media that this archi-

pelago of pain, rage, and dignified struggle – what 

we call “the Sixth” – will hear what I am about to 

say, wherever they may be. 

If anyone else is interested in knowing what hap-

pened today, they will have to go to the independ-

ent media to find out. 

So, here we go. Welcome to the Zapatista reality 

(La Realidad). 

I. A difficult decision. 

When we erupted and interrupted in 1994 with 

BETWEEN LIGHT AND SHADOW:  
Subcomandante Marcos’  

Last Words 
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blood and fire, it was not the beginning of war for 

us as Zapatistas. 

The war from above, with its death and destruc-

tion, its dispossession and humiliation, its exploi-

tation and the silence it imposed on the defeated, 

we had been enduring for centuries. 

What began for us in 1994 is one of many mo-

ments of war by those below against those above, 

against their world. 

This war of resistance is fought day in and day out 

in the streets of any corner of the five continents, 

in their countrysides and in their mountains. 

It was and is ours, as it is of many from below, a 

war for humanity and against neoliberalism. 

Against death, we demand life. 

Against silence, we demand the word and respect. 

Against oblivion, memory. 

Against humiliation and contempt, dignity. 

Against oppression, rebellion. 

Against slavery, freedom. 

Against imposition, democracy. 

Against crime, justice. 

Who with the least bit of humanity in their veins 

would or could question these demands? 

And many listened to us then. 

The war we waged gave us the privilege of arriv-

ing to attentive and generous ears and hearts in 

geographies near and far. 

Even lacking what was then lacking, and as of yet 

missing what is yet to come, we managed to attain 

the other’s gaze, their ear, and their heart. 

It was then that we saw the need to respond to a 

critical question. 

“What next?” 

In the gloomy calculations on the eve of war there 

hadn’t been any possibility of posing any question 

whatsoever. And so this question brought us to 

others: 

Should we prepare those who come after us for 

the path of death? 

Should we develop more and better soldiers? 

Invest our efforts in improving our battered war 

machine? 

Simulate dialogues and a disposition toward peace 

while preparing new attacks? 

Kill or die as the only destiny? 

Or should we reconstruct the path of life, that 

which those from above had broken and continue 

breaking? 

The path that belongs not only to indigenous peo-

ple, but to workers, students, teachers, youth, 

peasants, along with all of those differences that 

are celebrated above and persecuted and pun-

ished below. 

Should we have adorned with our blood the path 

that others have charted to Power, or should we 

have turned our heart and gaze toward who we 

are, toward those who are what we are – that is, 

the indigenous people, guardians of the earth and 

of memory? 

Nobody listened then, but in the first babblings 

that were our words we made note that our dilem-

ma was not between negotiating and fighting, but 

between dying and living. 

Whoever noticed then that this early dilemma was 

not an individual one would have perhaps better 

understood what has occurred in the Zapatista re-

ality over the last 20 years. 

But I was telling you that we came across this 

question and this dilemma. 

And we chose. 

And rather than dedicating ourselves to training 

guerrillas, soldiers, and squadrons, we developed 

education and health promoters, who went about 

building the foundations of autonomy that today 

amaze the world. 

Instead of constructing barracks, improving our 

weapons, and building walls and trenches, we 

built schools, hospitals and health centers; im-

proving our living conditions. 

Instead of fighting for a place in the Parthenon of 

individualized deaths of those from below, we 

chose to construct life. 

All this in the midst of a war that was no less lethal 

because it was silent. 

Because, compas, it is one thing to yell, “You Are 
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Not Alone,” and another to face an armored col-

umn of federal troops with only one’s body, which 

is what happened in the Highlands Zone of Chia-

pas. And then if you are lucky someone finds out 

about it, and with a little more luck the person 

who finds out is outraged, and then with another 

bit of luck the outraged person does something 

about it. 

In the meantime, the tanks are held back by Zapa-

tista women, and in the absence of ammunition, 

insults and stones would force the serpent of steel 

to retreat. 

And in the Northern Zone of Chiapas, to endure 

the birth and development of the guardias blancas 

[armed thugs traditionally hired by landowners] 

who would then be recycled as paramilitaries; and 

in the Tzotz Choj Zone, the continual aggression of 

peasant organizations who have no sign of being 

“independent” even in name; and in the Selva 

Tzeltal zone, the combination of the paramilitaries 

and contras [anti-zapatistas]. 

It is one thing to say, “We Are All Marcos” or “We 

Are Not All Marcos,” depending on the situation, 

and quite another to endure persecution with all 

of the machinery of war: the invasion of communi-

ties, the “combing” of the mountains, the use of 

trained attack dogs, the whirling blades of armed 

helicopters destroying the crests of the ceiba trees, 

the “Wanted: Dead or Alive” that was born in the 

first days of January 1994 and reached its most 

hysterical level in 1995 and in the remaining years 

of the administration of that now-employee of a 

multinational corporation, which this Selva Fron-

teriza zone suffered as of 1995 and to which must 

be added the same sequence of aggressions from 

peasant organizations, the use of paramilitaries, 

militarization, and harassment. 

If there exists a myth today in any of this, it is not 

the ski mask, but the lie that has been repeated 

from those days onward, and even taken up by 

highly educated people, that the war against the 

Zapatistas lasted only 12 days. 

I will not provide a detailed retelling. Someone 

with a bit of critical spirit and seriousness can re-

construct the history, and add and subtract to 

reach the bottom line, and then say if there are and 

ever were more reporters than police and soldiers; 

if there was more flattery than threats and insults, 

if the price advertised was to see the ski mask or 

to capture him “dead or alive.” 

Under these conditions, at times with only our 

own strength and at other times with the generous 

and unconditional support of good people across 

the world, we moved forward in the construction – 

still incomplete, true, but nevertheless defined – of 

what we are. 

So it isn’t just an expression, a fortunate or unfor-

tunate one depending on whether you see from 

above or from below, to say, “Here we are, the 

dead of always, dying again, but this time in order 

to live.” It is reality. 

And almost 20 years later… 

On December 21, 2012, when the political and the 

esoteric coincided, as they have at other times in 

preaching catastrophes that are meant, as they al-

ways are, for those from below, we repeated the 

sleight of hand of January of ’94 and, without firing 

a single shot, without arms, with only our silence, 

we once again humbled the arrogant pride of the 

cities that are the cradle and hotbed of racism and 

contempt. 

If on January 1, 1994, it was thousands of faceless 

men and women who attacked and defeated the 

garrisons that protected the cities, on December 

21, 2012, it was tens of thousands who took, with-

out words, those buildings where they celebrated 

our disappearance. 

The mere indisputable fact that the EZLN had not 

only not been weakened, much less disappeared, 

but rather had grown quantitatively and qualita-

tively would have been enough for any moderately 

intelligent mind to understand that, in these 20 

years, something had changed within the EZLN 

and the communities. 

Perhaps more than a few people think that we 

made the wrong choice; that an army cannot and 
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should not endeavor toward peace. 

We made that choice for many reasons, it’s true, 

but the primary one was and is because this is the 

way that we [as an army] could ultimately disap-

pear. 

Maybe it’s true. Maybe we were wrong in choosing 

to cultivate life instead of worshipping death. 

But we made the choice without listening to those 

on the outside. Without listening to those who al-

ways demand and insist on a fight to the death, as 

long as others will be the ones to do the dying. 

We made the choice while looking and listening 

inward, as the collective Vota n that we are. 

We chose rebellion, that is to say, life. 

That is not to say that we didn’t know that the war 

from above would try and would keep trying to re-

assert its domination over us. 

We knew and we know that we would have to re-

peatedly defend what we are and how we are. 

We knew and we know that there will continue to 

be death in order for there to be life. 

We knew and we know that in order to live, we 

die. 

II. A failure? 

They say out there that we haven’t achieved any-

thing for ourselves. 

It never ceases to surprise us that they hold on to 

this position with such self-assurance. 

They think that the sons and daughters of the co-

mandantes and comandantas should be enjoying 

trips abroad, studying in private schools, and 

achieving high posts in business or political 

realms. That instead of working the land and pro-

ducing their food with sweat and determination, 

they should shine in social networks, amuse them-

selves in clubs, show off in luxury. 

Maybe the subcomandantes should procreate and 

pass their jobs, perks, and stages onto their chil-

dren, as politicians from across the spectrum do. 

Maybe we should, like the leaders of the CIOAC-H 

and other peasant organizations do, receive privi-

leges and payment in the form of projects and 

monetary resources, keeping the largest part for 

ourselves while leaving the bases [of support] 

with only a few crumbs, in exchange for following 

the criminal orders that come from above. 

Well it’s true, we haven’t achieved any of this for 

ourselves. 

While difficult to believe, 20 years after that 

“Nothing For Ourselves,” it didn’t turn out to be a 

slogan, a good phrase for posters and songs, but 

rather a reality, the reality. 

If being accountable is what marks failure, then 

unaccountability is the path to success, the road to 

Power. 

But that’s not where we want to go. 

It doesn’t interest us. 

Within these parameters, we prefer to fail than to 

succeed. 

III. The handoff, or change. 

In these 20 years, there has been a multiple and 

complex handoff, or change, within the EZLN. 

Some have only noticed the obvious: the genera-

tional. 

Today, those who were small or had not even been 

born at the beginning of the uprising are the ones 

carrying the struggle forward and directing the 

resistance. 

But some of the experts have not considered other 

changes: 

That of class: from the enlightened middle class to 

the indigenous peasant. 

That of race: from mestizo leadership to a purely 

indigenous leadership. 

And the most important: the change in thinking: 

from revolutionary vanguardism to “rule by obey-

ing;” from taking Power Above to the creation of 

power below; from professional politics to every-

day politics; from the leaders to the people; from 

the marginalization of gender to the direct partici-

pation of women; from the mocking of the other to 

the celebration of difference. 

I won’t expand more on this because the course 

“Freedom According to the Zapatistas” was pre-

cisely the opportunity to confirm whether in orga-

nized territory, the celebrity figure is valued over 
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the community. 

Personally, I don’t understand why thinking peo-

ple who affirm that history is made by the people 

get so frightened in the face of an existing govern-

ment of the people where “specialists” are no-

where to be seen. 

Why does it terrify them so that the people com-

mand, that they are the ones who determine their 

own steps? 

Why do they shake their heads with disapproval in 

the face of “rule by obeying?” 

The cult of individualism finds in the cult of van-

guardism its most fanatical extreme. 

And it is this precisely – that the indigenous rule, 

and now with an indigenous person as the spokes-

person and chief – that terrifies them, repels them, 

and finally sends them looking for someone re-

quiring vanguards, bosses, and leaders. Because 

there is also racism on the left, above all among 

that left which claims to be revolutionary. 

The ezetaelene is not of this kind. That’s why not 

just anybody can be a Zapatista. 

IV. A changing and moldable hologram. That which 

will not be. 

Before the dawn of 1994, I spent 10 years in these 

mountains. I met and personally interacted with 

some whose death we all died in part. Since then, I 

know and interact with others that are today here 

with us. 

In many of the smallest hours of the morning I 

found myself trying to digest the stories that they 

told me, the worlds that they sketched with their 

silences, hands, and gazes, their insistence in 

pointing to something else, something further. 

Was it a dream, that world so other, so distant, so 

foreign? 

Sometimes I thought that they had gone ahead of 

us all, that the words that guided and guide us 

came from times that didn’t have a calendar, that 

were lost in imprecise geographies: always with 

the dignified south omnipresent in all the cardinal 

points. 

Later I learned that they weren’t telling me about 

an inexact, and therefore, improbable world. 

That world was already unfolding. 

And you? Did you not see it? Do you not see it? 

We have not deceived anyone from below. We 

have not hidden the fact that we are an army, with 

its pyramidal structure, its central command, it 

decisions hailing from above to below. We didn’t 

deny what we are in order to ingratiate ourselves 

with the libertarians or to move with the trends. 

But anyone can see now whether ours is an army 

that supplants or imposes. 

And I should say that I have already asked com-

pan ero Subcomandante Insurgente Moise s’ per-

mission to say this: 

Nothing that we’ve done, for better or for worse, 

would have been possible without an armed mili-

tary, the Zapatista Army for National Liberation; 

without it we would not have risen up against the 

bad government exercising the right to legitimate 

violence. The violence of below in the face of the 

violence of above. 

We are warriors and as such we know our role and 

our moment. 

In the earliest hours of the morning on the first 

day of the first month of the year 1994, an army of 

giants, that is to say, of indigenous rebels, de-

scended on the cities to shake the world with its 

step. 

Only a few days later, with the blood of our fallen 

soldiers still fresh on the city streets, we noticed 

that those from outside did not see us. 

Accustomed to looking down on the indigenous 

from above, they didn’t lift their gaze to look at us. 

Accustomed to seeing us humiliated, their heart 

did not understand our dignified rebellion. 

Their gaze had stopped on the only mestizo they 

saw with a ski mask, that is, they didn’t see. 

Our authorities, our commanders, then said to us: 

“They can only see those who are as small as they 

are. Let’s make someone as small as they are, so 

that they can see him and through him, they can 

see us.” 

And so began a complex maneuver of distraction, a 
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terrible and marvelous magic trick, a malicious 

move from the indigenous heart that we are, with 

indigenous wisdom challenging one of the basti-

ons of modernity: the media. 

And so began the construction of the character 

named “Marcos.” 

I ask that you follow me in this reasoning: 

Suppose that there is another way to neutralize a 

criminal. For example, creating their murder 

weapon, making them think that it is effective, en-

joining them to build, on the basis of this effective-

ness, their entire plan, so that in the moment that 

they prepare to shoot, the “weapon” goes back to 

being what it always was: an illusion. 

The entire system, but above all its media, plays 

the game of creating celebrities who it later de-

stroys if they don’t yield to its designs. 

Its power resided (now no longer, as it has been 

displaced by social media) in deciding what and 

who existed in the moment when they decided 

what to name and what to silence. 

But really, don’t pay much attention to me; as has 

been evident over these 20 years, I don’t know an-

ything about the mass media. 

The truth is that this SupMarcos went from being a 

spokesperson to being a distraction. 

If the path to war, that is to say, the path to death, 

had taken us 10 years, the path to life required 

more time and more effort, not to mention more 

blood. 

Because, though you may not believe it, it is easier 

to die than it is to live. 

We needed time to be and to find those who would 

know how to see us as we are. 

We needed time to find those who would see us, 

not from above or below, but face to face, who 

would see us with the gaze of a compan ero. 

So then, as I mentioned, the work of constructing 

this character began. 

One day Marcos’ eyes were blue, another day they 

were green, or brown, or hazel, or black – all de-

pending on who did the interview and took the 

picture. He was the back-up player of professional 

soccer teams, an employee in department stores, a 

chauffeur, philosopher, filmmaker, and the 

etce teras that can be found in the paid media of 

those calendars and in various geographies. There 

was a Marcos for every occasion, that is to say, for 

every interview. And it wasn’t easy, believe me, 

there was no Wikipedia, and if someone came over 

from Spain we had to investigate if the corte ingle s 

was a typical English-cut suit, a grocery store, or a 

department store. 

If I had to define Marcos the character, I would say 

without a doubt that he was a colorful ruse. 

We could say, so that you understand me, that 

Marcos was Non-Free Media (note: this is not the 

same as being paid media). 

In constructing and maintaining this character, we 

made a few mistakes. 

“To err is human,”[1] as they say. 

During the first year we exhausted, as they say, the 

repertoire of all possible “Marcoses.” And so by 

the beginning of 1995, we were in a tight spot and 

the communities’ work was only in its initial steps. 

And so in 1995 we didn’t know what to do. But 

that was when Zedillo, with the PAN at his side, 

“discovered” Marcos using the same scientific 

method used for finding remains, that is to say, by 

way of an esoteric snitching. 

The story of the guy from Tampico gave us some 

breathing room, even though the subsequent 

fraud committed by Paca de Lozano made us wor-

ry that the paid press would also question the 

“unmasking” of Marcos and then discover that it 

was just another fraud. Fortunately, it didn’t hap-

pen like that. And like this one, the media contin-

ued swallowing similar pieces from the rumor 

mill. 

Sometime later, that guy from Tampico showed up 

here in these lands. Together with Subcomandante 

Insurgente Moise s, we spoke to him. We offered to 

do a joint press conference so that he could free 

himself from persecution, since it would then be 

obvious that he and Marcos weren’t the same per-

son. He didn’t want to. He came to live here. He left 
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a few times and his face can be seen in the photo-

graphs of the funeral wakes of his parents. You can 

interview him if you want. Now he lives in a com-

munity, in… 

[There is a pause here as the speaker leans over to 

ask Subcomandante Insurgente Moisés if it would be 

okay to mention where, to which the response is a 

firm “No.”] 

Ah, he doesn’t want you to know exactly where 

this man lives. We won’t say any more so that if he 

wants to someday, he can tell the story of what he 

has lived since February 9, 1995. On our behalf, we 

just want to thank him for the information that he 

has given us which we use from time to time to 

feed the “certitude” that SupMarcos is not what he 

really is, that is to say, a ruse or a hologram, but 

rather a university professor from that now pain-

ful Tamaulipas. 

In the meantime, we continued looking, looking for 

you, those of you who are here now and those who 

are not here but are with us. 

We launched various initiatives in order to en-

counter the other, the other compan ero, theother 

compan era. We tried different initiatives to en-

counter the gaze and the ear that we need and that 

we deserve. 

In the meantime, our communities continued to 

move forward, as did the change or hand-off of re-

sponsibilities that has been much or little dis-

cussed, but which can be confirmed directly, with-

out intermediaries. 

In our search of that something else, we failed time 

and again. 

Those who we encountered either wanted to lead 

us or wanted us to lead them. 

There were those who got close to us out of an ea-

gerness to use us, or to gaze backward, be it with 

anthropological or militant nostalgia. 

And so for some we were communists, for others 

trotskyists, for others anarchists, for others mille-

narianists, and I’ll leave it there so you can add a 

few more “ists” from your own experience. 

That was how it was until the Sixth Declaration of 

the Lacando n Jungle, the most daring and most Za-

patista of all of the initiatives that we have 

launched up until now. 

With the Sixth, we have at last encountered those 

who can see us face to face and greet us and em-

brace us, and this is how greetings and embraces 

are done. 

With the Sixth, at last, we found you. 

At last, someone who understood that we were not 

looking for shepherds to guide us, nor flocks to 

lead to the promised land. Neither masters nor 

slaves. Neither leaders nor leaderless masses. 

But we still didn’t know if you would be able to see 

and hear what we are and what we are becoming. 

Internally, the advance of our peoples has been 

impressive. 

And so the course, “Freedom According to the Za-

patistas” came about. 

Over the three rounds of the course, we realized 

that there was already a generation that could look 

at us face to face, that could listen to us and talk to 

us without seeking a guide or a leader, without in-

tending to be submissive or become followers. 

Marcos, the character, was no longer necessary. 

The new phase of the Zapatista struggle was ready. 

So then what happened happened, and many of 

you, compan eros and compan eras of the Sixth, 

know this firsthand. 

They may later say that this thing with the charac-

ter [of Marcos] was pointless. But an honest look 

back at those days will show how many people 

turned to look at us, with pleasure or displeasure, 

because of the disguises of a colorful ruse. 

So you see, the change or handoff of responsibili-

ties is not because of illness or death, nor because 

of an internal dispute, ouster, or purging. 

It comes about logically in accordance with the in-

ternal changes that the EZLN has had and is hav-

ing. 

I know this doesn’t square with the very square 

perspectives of those in the various “aboves,” but 

that really doesn’t worry us. 

And if this ruins the rather poor and lazy explana-
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tions of the rumorologoists and zapatologists of 

Jovel [San Cristobal de las Casas, Chiapas], then oh 

well. 

I am not nor have I been sick, and I am not nor 

have I been dead. 

Or rather, despite the fact that I have been killed 

so many times, that I have died so many times, 

here I am again. 

And if we ourselves encouraged these rumors, it 

was because it suited us to do so. 

The last great trick of the hologram was to simu-

late terminal illness, including of the deaths sup-

posedly suffered. 

Indeed, the comment “if his health permits” made 

by Subcomandante Insurgente Moise s in the com-

munique  announcing the events with the CNI 

[National Indigenous Congress], was the equiva-

lent of the “if the people ask for me,” or “if the polls 

favor me,” or “if it is god’s will,” and other cliche s 

that have been the crutch of the political class in 

recent times. 

If you will allow me one piece of advice: you 

should cultivate a bit of a sense of humor, not only 

for your own mental and physical health, but be-

cause without a sense of humor you’re not going 

to understand Zapatistmo. And those who don’t 

understand, judge; and those who judge, condemn. 

In reality, this has been the simplest part of the 

character. In order to feed the rumor mill it was 

only necessary to tell a few particular people: “I’m 

going to tell you a secret but promise me you 

won’t tell anyone.” 

And of course they told. 

The first involuntary collaborators in the rumor 

about sickness and death have been the “experts 

in zapatology” in arrogant Jovel and chaotic Mexi-

co City who presume their closeness to and deep 

knowledge of Zapatismo. In addition to, of course, 

the police that earn their salaries as journalists, 

the journalists that earn their salaries as police, 

and the journalists who only earn salaries, bad 

ones, as journalists. 

Thank you to all of them. Thank you for your dis-

cretion. You did exactly what we thought you 

would do. The only downside of all this is that I 

doubt anyone will ever tell any of you a secret 

again. 

It is our conviction and our practice that in order 

to rebel and to struggle, neither leaders nor bosses 

nor messiahs nor saviors are necessary. To strug-

gle, one only needs a sense of shame, a bit of digni-

ty, and a lot of organization. 

As for the rest, it either serves the collective or it 

doesn’t. 

What this cult of the individual has provoked in 

the political experts and analysts “above” has been 

particularly comical. Yesterday they said that the 

future of the Mexican people depended on the alli-

ance of two people. The day before yesterday they 

said that Pen a Nieto had become independent of 

Salinas de Gortari, without realizing that, in this 

schema, if one criticized Pen a Nieto, they were ef-

fectively putting themselves on Salinas de Gortar-

i’s side, and if one criticized Salinas de Gortari, 

they were supporting Pen a Nieto. Now they say 

that one has to take sides in the struggle going on 

“above” over control of telecommunications; in 

effect, either you’re with Slim or you’re with 

Azca rraga-Salinas. And even further above, you’re 

either with Obama or you’re with Putin. 

Those who look toward and long to be “above” can 

continue to seek their leader; they can continue to 

think that now, for real, the electoral results will 

be honored; that now, for real, Slim will support 

the electoral left; that now, for real, the dragons 

and the battles will appear in Game of Thrones; 

that now, for real, Kirkman will be true to the orig-

inal comic in the television series The Walking 

Dead; that now, for real, tools made in China aren’t 

going to break on their first use; that now, for real, 

soccer is going to be a sport and not a business. 

And yes, perhaps in some of these cases they will 

be right. But one can’t forget that in all of these 

cases they are mere spectators, that is, passive 

consumers. 

Those who loved and hated SupMarcos now know 
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that they have loved and hated a hologram. Their 

love and hate have been useless, sterile, hollow, 

empty. 

There will not be, then, museums or metal plaques 

where I was born and raised. There will not be 

someone who lives off of having been subcoman-

dante Marcos. No one will inherit his name or his 

job. There will not be all-paid trips abroad to give 

lectures. There will not be transport to or care in 

fancy hospitals. There will not be widows or heirs. 

There will not be funerals, honors, statues, muse-

ums, prizes, or anything else that the system does 

to promote the cult of the individual and devalue 

the collective. 

This figure was created and now its creators, the 

Zapatistas, are destroying it. 

If anyone understands this lesson from our com-

pan eros and compan eras, they will have under-

stood one of the foundations of zapatismo. 

So, in the last few years, what has happened has 

happened. 

And we saw that now, the outfit, the character, the 

hologram, was no longer necessary. 

Time and time again we planned this, and time and 

time again we waited for the right moment – the 

right calendar and geography to show what we 

really are to those who truly are. 

And then Galeano arrived with his death to mark 

our calendar and geography: “here, in La Realidad; 

now; in the pain and rage.” 

V. Pain and Rage. Signs and Screams. 

When we got here to the caracol of La Realidad, 

without anyone telling us to, we began to speak in 

whispers. 

Our pain spoke quietly, our rage in whispers. 

It was as if we were trying to avoid scaring Ga-

leano away with these unfamiliar sounds. 

As if our voices and step called to him. 

“Wait, compa,” our silence said. 

“Don’t go,” our words murmured. 

But there are other pains and other rages. 

At this very minute, in other corners of Mexico and 

the world, a man, a woman, an other, a little girl, a 

little boy, an elderly man, an elderly woman, a 

memory, is beaten cruelly and with impunity, sur-

rounded by the voracious crime that is the system, 

clubbed, cut, shot, finished off, dragged away 

among jeers, abandoned, their body then collected 

and mourned, their life buried. 

Just a few names: 

Alexis Benhumea, murdered in the State of Mexi-

co. 

Francisco Javier Cortés, murdered in the State of 

Mexico. 

Juan Vázquez Guzmán, murdered in Chiapas. 

Juan Carlos Gómez Silvano, murdered in Chiapas. 

El compa Kuy, murdered in Mexico City. 

Carlo Giuliani, murdered in Italy. 

Aléxis Grigoropoulos, murdered in Greece. 

Wajih Wajdi al-Ramahi, murdered in a Refugee 

Camp in the West Bank city of Ramallah. At 14 

years old, he was shot in the back from an Israeli 

observation post. There were no marches, pro-

tests, or anything else in the streets. 

Matías Valentín Catrileo Quezada, mapuche 

murdered in Chile. 

Teodulfo Torres Soriano, compa of the Sixth, dis-

appeared in Mexico City. 

Guadalupe Jerónimo and Urbano Macías, co-

muneros from Chera n, murdered in Michoacan. 

Francisco de Asís Manuel, disappeared in Santa 

Marí a Ostula. 

Javier Martínes Robles, disappeared in Santa Ma-

rí a Ostula. 

Gerardo Vera Orcino, disappeared in Santa Marí a 

Ostula. 

Enrique Domínguez Macías, disappeared in San-

ta Marí a Ostula. 

Martín Santos Luna, disappeared in Santa Marí a 

Ostula. 

Pedro Leyva Domínguez, murdered in Santa Ma-

rí a Ostula. 

Diego Ramírez Domínguez, murdered in Santa 

Marí a Ostula. 

Trinidad de la Cruz Crisóstomo, murdered in 

Santa Marí a Ostula. 
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Crisóforo Sánchez Reyes, murdered in Santa Ma-

rí a Ostula. 

Teódulo Santos Girón, disappeared in Santa Ma-

rí a Ostula. 

Longino Vicente Morales, disappeared in Guerre-

ro. 

Víctor Ayala Tapia, disappeared in Guerrero. 

Jacinto López Díaz “El Jazi”, murdered in Puebla. 

Bernardo Vázquez Sánchez, murdered in Oaxa-

ca. 

Jorge Alexis Herrera, murdered in Guerrero. 

Gabriel Echeverría, murdered in Guerrero. 

Edmundo Reyes Amaya, disappeared in Oaxaca. 

Gabriel Alberto Cruz Sánchez, disappeared in 

Oaxaca. 

Juan Francisco Sicilia Ortega, murdered in More-

los. 

Ernesto Méndez Salinas, murdered in Morelos. 

Alejandro Chao Barona, murdered in Morelos. 

Sara Robledo, murdered in Morelos. 

Juventina Villa Mojica, murdered in Guerrero. 

Reynaldo Santana Villa, murdered in Guerrero. 

Catarino Torres Pereda, murdered in Oaxaca. 

Bety Cariño, murdered in Oaxaca. 

Jyri Jaakkola, murdered in Oaxaca. 

Sandra Luz Hernández, murdered in Sinaloa. 

Marisela Escobedo Ortíz, murdered in Chihua-

hua. 

Celedonio Monroy Prudencio, disappeared in 

Jalisco. 

Nepomuceno Moreno Nuñez, murdered in Sono-

ra. 

The migrants, men and women, forcefully disap-

peared and probably murdered in every corner of 

Mexican territory. 

The prisoners that they want to kill through “life”: 

Mumia Abu Jamal, Leonard Peltier, the Ma-

puche, Mario González, Juan Carlos Flores. 

The continuous burial of voices that were lives, 

silenced by the sound of the earth thrown over 

them or the bars closing around them. 

And the greatest mockery of all is that with every 

shovelful of dirt thrown by the thug currently on 

shift, the system is saying: “You don’t count, you 

are not worth anything, no one will cry for you, no 

one will be enraged by your death, no one will fol-

low your step, no one will hold up your life.” 

And with the last shovelfull it gives its sentence: 

“even if they catch and punish those who killed 

you, we will always find another, an other, to am-

bush and on whom to repeat the macabre dance 

that ended your life.” 

It says, “The small, stunted justice you will be giv-

en, manufactured by the paid media to simulate 

and obtain a bit of calm in order to stop the chaos 

coming at them, does not scare me, harm me, or 

punish me.” 

What do we say to this cadaver who, in whatever 

corner of the world below, is buried in oblivion? 

That only our pain and rage count? 

That only our outrage means anything? 

That as we murmur our history, we don’t hear 

their cry, their scream? 

Injustice has so many names, and provokes so 

many screams. 

But our pain and our rage do not keep us from 

hearing them. 

And our murmurs are not only to lament the un-

just fall of our own dead. 

They allow us to hear other pains, to make other 

rages ours, and to continue in the long, complicat-

ed, tortuous path of making all of this into a battle 

cry that is transformed into a freedom struggle. 

And to not forget that while someone murmurs, 

someone else screams. 

And only the attentive ear can hear it. 

While we are talking and listening right now, 

someone screams in pain, in rage. 

And so it is as if one must learn to direct their 

gaze; what one hears must find a fertile path. 

Because while someone rests, someone else con-

tinues the uphill climb. 

In order to see this effort, it is enough to lower 

one’s gaze and lift one’s heart. 

Can you? 

Will you be able to? 
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Small justice looks so much like revenge. Small jus-

tice is what distributes impunity; as it punishes 

one, it absolves others. 

What we want, what we fight for, does not end 

with finding Galeano’s murderers and seeing that 

they receive their punishment (make no mistake 

this is what will happen). 

The patient and obstinate search seeks truth, not 

the relief of resignation. 

True justice has to do with the buried compan ero 

Galeano. 

Because we ask ourselves not what do we do with 

his death, but what do we do with his life. 

Forgive me if I enter into the swampy terrain of 

commonplace sayings, but this compan ero did not 

deserve to die, not like this. 

His tenacity, his daily punctual sacrifice, invisible 

for anyone other than us, was for life. 

And I can assure you that he was an extraordinary 

being and that, what’s more – and this is what 

amazes – there are thousands of compan eros and 

compan eras like him in the indigenous Zapatista 

communities, with the same determination, the 

same commitment, the same clarity, and one single 

destination: freedom. 

And, doing macabre calculations: if someone de-

serves death, it is he who does not exist and has 

never existed, except in the fleeting interest of the 

paid media. 

As our compan ero, chief and spokesperson of the 

EZLN, Subcomandante Insurgente Moise s has al-

ready told us, in killing Galeano, or any Zapatista, 

those above are trying to kill the EZLN. 

Not the EZLN as an army, but as the rebellious and 

stubborn force that builds and raises life where 

those above desire the wasteland brought by the 

mining, oil, and tourist industries, the death of the 

earth and those who work and inhabit it. 

He has also said that we have come, as the General 

Command of the Zaptaista Army for National Lib-

eration, to exhume Galeano. 

We think that it is necessary for one of us to die so 

that Galeano lives. 

To satisfy the impertinence that is death, in place 

of Galeano we put another name, so that Galeano 

lives and death takes not a life but just a name – a 

few letters empty of any meaning, without their 

own history or life. 

That is why we have decided that Marcos today 

ceases to exist. 

He will go hand in hand with Shadow the Warrior 

and the Little Light so that he doesn’t get lost on 

the way. Don Durito will go with him, Old Antonio 

also. 

The little girls and boys who used to crowd around 

to hear his stories will not miss him; they are 

grown up now, they have their own capacity for 

discernment; they now struggle like him for free-

dom, democracy, and justice, which is the task of 

every Zapatista. 

It is the cat-dog, and not a swan, who will sing his 

farewell song. 

And in the end, those who have understood will 

know that he who never was here does not leave; 

that he who never lived does not die. 

And death will go away, fooled by an indigenous 

man whose nom de guerre was Galeano, and those 

rocks that have been placed on his tomb will once 

again walk and teach whoever will listen the most 

basic tenet of Zapatismo: that is, don’t sell out, 

don’t give in, don’t give up. 

Oh death! As if it wasn’t obvious that it frees those 

above of any responsibility beyond the funeral 

prayer, the bland homage, the sterile statue, the 

controlling museum. 

And for us? Well, for us death commits us to the 

life it contains. 

So here we are, mocking death in reality [La Reali-

dad]. 

Compas: 

Given the above, at 2:08 am on May 25, 2014, from 

the southeast combat front of the EZLN, I here de-

clare that he who is known as Subcomandante In-

surgente Marcos, the self-proclaimed “stainless 

steel subcomandante,” ceases to exist. 

That’s it. 
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Through my voice the Zapatista Army for National 

Liberation no longer speaks. 

Vale. Health and until never or until forever; those 

who have understood will know that this doesn’t 

matter anymore, that it never did. 

From the Zapatista reality, 

Subcomandante Insurgente Marcos. Mexico, May 

24, 2014. 

P.S. 1. Game over? 

P.S. 2. Check mate? 

P.S. 3. Touche ? 

P.S. 4. Go make sense of it, raza, and send tobacco. 

P.S. 5. Hmm… so this is hell… It’s Piporro, Pedro, 

Jose  Alfredo! What? For being machista? Nah, I 

don’t think so, since I’ve never… 

P.S. 6. Great, now that the colorful ruse has ended, 

I can walk around here naked, right? 

P.S.7. Hey, it’s really dark here, I need a little light. 

(…) 

[He lights his pipe and exits stage left. Subcoman-

dante Insurgente Moisés announces that “another 

compañero is going to say a few words.”] 

(a voice is heard offstage) 

Good early morning compan eras and compan eros. 

My name is Galeano, Subcomandante Insurgente 

Galeano. 

Anyone else here named Galeano? 

[the crowd cries, “We are all Galeano!”] 

Ah, that’s why they told me that when I was re-

born, it would be as a collective. 

And so it should be. 

Have a good journey. Take care of yourselves, take 

care of us. 

From the mountains of the Mexican Southeast, 

Subcomandante Insurgente Galeano 

Mexico, May of 2014. 

 

SOURCE: http://radiozapatista.org/ 
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nous people to stand up and defend themselves because of our actions. I have gotten letters from all over 

the world where people said "if the native Americans can stand up to people like that being in the belly of 

the beast, surely we can do likewise in some way." 

I recognize that my being here isn't all about me; my continued imprisonment in essence serves as a warn-

ing to others willing to stand up for their people. The US has violated their own constitution they violated 

the treaties we had with them, they violated all kinds of moralities to bring about my conviction. The aver-

age non Indian American either doesn't know or couldn't care less. As long as they can keep their high 

standard of living our struggles mean nothing to them. Most recently other nations have raised the issues 

of America's mistreatment of the people in the concentration camp in Guantanamo; issues of lack of a fair 

trial, issues of physical, mental abuse and of sanctioned torture of prisoners. I want to also mention that 

our people were the first to be tortured by this government and we were the first to be victims of scalping 

by the Europeans. The colonizers were paying for our men, woman and children's scalps. 

I may sound angry in what I am saying, but all this goes back to why we are here today. We must not forget 

what has happened in the past but we must also find a way to heal from those things that have happened 

and be stronger in the future. We need to heal our families; we need to heal our family's structures so that 

what happened to our people in the past can't happen to us again. For several generations our children 

were shipped off to boarding schools which destroyed their understanding of family and family responsi-

bilities, and you think of the statistics today facing this, they don't have to kill us anymore with guns, our 

children and adults both are killing themselves. 

Again, like I said before we have not healed from the destruction that was put upon us, I know each one of 

us can be better than what we are, it takes effort, it takes getting back to our ceremonies, it takes getting 

back to our respect for one another, the earth, the Creator and our respect for our brothers' and sisters' 

vision. It takes men being men and being strong fathers and uncles and grandfathers and brothers, not just 

as a matter of birth but as a matter of responsible behavior. It also takes our women to stand as the strong 

mothers they were meant to be and the sisters, grandmothers and aunties. 

We need to repair ourselves and not wait for some grant from the government to tell us or guide us in our 

recovery. We need to take that responsibility ourselves and mend the sacred hoop. 

Again I want to say as I have said many times in the past, though my body is locked into this cell, my heart 

and soul is with you today. In closing I would like to acknowledge the great loss of my brother Floyd 

Westerman, a tireless advocate for Indigenous rights. I'm sure that he as well as many others, who like him 

devoted their time and energies to better the conditions our people face, are here with us today in spirit. 

We have no guarantees of the time of our own passing but until that time or my time I will miss them 

greatly as I miss you my family. Be kind to one another, and remember my words; for I have spoken to you 

from my heart of hearts. And you will always be in my prayers. 

In the spirit of Crazy Horse and every Indian man or person that stood for their people, Doksha 

Leonard Peltier 

# 89637-132 
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this sitting down!” Yes, well, perps have 

a predilection for knocking good guys on their ass. 

You need to be able to shoot when you’ve been 

knocked ass over tea kettle (as the Brits are wont 

to say). Practice shooting sitting criss-cross apple 

sauce and legs forward. When you shoot, sit up, 

lean forward and lean back. 

* Lying down –  Same as above. Only lying down is 

even more important; hitting the deck is an excel-

lent way not to get shot. Practice shooting whilst 

lying on your stomach, on your back and on your 

side (facing both directions). If you can find a range 

that lets you do so from behind cover or conceal-

ment, that would be most excellent. 

Basically, don’t let style points blind you to the fact 

that gun battles are nasty, brutish and short. And 

awkward. 

Shoot from All Positions                 Continued from Page  19 




