
The Enemy 
and Ourselves

3 Indigenous 
Perspectives



Hating the Rich was taken from Roxanne Dunbar-Ortiz’s website (red-
dirtsite.com). Towards an Indigenous Egoism was originally published in the 
Sovereign Self (available at littleblackcart.com/Sovereign-Self/). ‘Building 
Rage’ Decolonizing Class War was originally published on Rabble (rabble.ca).



Hating the Rich
Go ahead, hate them, it’s good for you!

By Roxanne Dunbar-Ortiz
“The rich are not like you and me.” “The poor will always be with  us.” Get 
real and accept it we are told. Give alms and aid to the  poor, tax the rich. 
Establish private foundations, be a responsible trust baby and give. You’ve 
heard it all, and maybe even believe it in your heart. But, it’s toxic think-
ing. I have a suggestion for clarifying our consciousness: learn to hate the 
rich. Hate, yes. You can dress up the language and call it rage. But, hate 
is a concept underrated. Everyone does it, but no one wants to admit it, 
usually hating the wrong person. Hate is the opposite of love. Do you love 
the rich? Like the rich? If not, than maybe you can learn to hate the rich. I 
don’t mean shame the rich in order to get money out of their guilt, as has 
been a long practice on the left and among non-profits. I mean NOT taking 
money from the rich, isolate the rich, make them build tall walls around 
their estates and corporate headquarters as the people force the rich to do 
in Latin America. How dare they have plate glass windows! We are held 
back and diminished by the claim that hating is bad for us, bad for every-
one. You can hate the act but not hate the person. You can hate wealth 
or capitalism but not the rich. It’s a ridiculous logic that keeps us hating and 
blaming ourselves for not being rich and powerful. Anyway, it’s not  con-
sistent; it’s all right to hate slavery and slaveowners, fascism and Hitler, 
etc. Why not hate the rich, the individual rich, not an abstract concept?

Ah, but who are the rich? We have to be careful about that, living in 
a country that does not admit to class relations, and class is subject to little 
analysis even on the left. It’s not a matter of income per se. And it’s essen-
tial in hating to target the enemy and not some front for the enemy. High 
income can certainly make a person full of herself, and most US citizens 
who live on high fixed or hourly incomes due to circumstances of a good 
trade union or a professional degree have no idea that they aren’t rich. 
In polls they say they are in the top fifth of the income ladder, and they 
aren’t. A majority of US citizens don’t want to tax the rich more, because 
they think they will be rich one day. They won’t. The rich own not just 
a mortgaged house and a car, maybe a boat or a cabin in the woods or a 
beach house to boot; rather they own you. Even the cash  and luxury soaked 
entertainment and sports stars are not the rich; they certainly deserve con-
tempt and disgust, but not hatred. Don’t go for scapegoats--Jews, Oprah, 
Martha Stewart. Hatred should be reserved for those who own us, that is, 
those who own the banks, the oil companies, the war industry, the land (for 



or corporate agriculture), the private universities and prep schools, and who 
own the foundations that dole out worthy projects for the poor, for public 
institutions-their opera, their ballet, their symphony, that you are allowed 
to attend after opening night. My oldest brother, who like me grew up dirt 
poor in rural Oklahoma, landless farmers and farm workers, rebuts my 
arguments by saying that no poor man ever gave him a job. That says it all. 
The rich own you and me.

In all the arguments about the crimes of the Judeo-Christian-Muslim  reli-
gions, rarely is their greatest crime ever discussed--the leveling of class, rich 
and poor are the same in god’s sight. What a handy ideology for the rich! 
The same with US democracy with its “equal opportunity” and “level play-
ing fields,” absurd claims under capitalism, but ones held dear by liberals. 
Hating the rich means also hating the state, the United States of America 
that is the ruling corporate body of the rich.

Why are we so silent about this, grumping over the increase in the  in-
come gap, trying to figure out how to narrow it? What do we expect,  that 
the rich will empower the people to overthrow them as they almost did in 
response to the labor movement in the 1930s or the Civil Rights Movement 
with the War on Poverty? Not again will they make that mistake. I’m not 
saying we shouldn’t point to it as evidence of the crimes of the rich, but 
we should not delude ourselves that the rich will give up their ownership 
of us. So, we need to stop longing for the return of the New Deal or savior 
Roosevelt. Passionate, organized hatred is the element missing in all that 
we do to try to change the world. Now is the time to spread hate, hatred for 
the rich.



Towards An Indigenous Egoism
By Cante Waste (Good Heart)

Introduction

I am an Indigenous person of the Oglala Lakota nation. My ancestors are 
from the Pine Ridge Indian Reservation in western South Dakota. Before 
then, they were nomadic and traveled freely across the entire area known 
as the Great Plains. I am also an individualist anarchist and, for better or 
worse, exist within a radical “community” of other anarchists here in the 
United States. I have been bombarded with countless write-offs of individ-
ualist and egoist thought, calling it capitalist, colonialist, or even white su-
premacist. I’m writing this particular piece in response to a friend of mine 
who made the claim that individualism and self-interest are basic tenets of 
colonization.  While this may be true if self-interest is defined by colonial 
ideology, I will present an individualist and egoist-anarchist thought that is 
a tool of decolonization and indigenous resistance.

Individualism, Colonialism and Entitlement

What makes individualism and egoism so appealing is the sense of liberty 
and freedom it offers: the sense that no one else should restrain you from 
attaining your desires and that you and your desires are important. We are 
deprived of freedom in every culture and society: we face the coercion to 
work, to serve the collective, to honor the morality of God and the church, 
to fear prison and internalize policing, to fulfill social roles, to reproduce 
the family, to submit to authority, to be a productive contributor to society 
and humanity. Active pursuit of freedom seems a natural reaction to con-
straints. European explorers, colonists and settlers were seeking this free-
dom. They felt entitled to resources and land, which lead to the removal 
and relocation of Indigenous peoples. They felt entitled to the exploitation 
of free labor, which lead to the transport and slavery of Africans. It was in 
their interest to expand the wealth and power of their nation or colony, and 
disregard the interests of anyone who would be in the way of this. In short, 
colonization is the acting on behalf of the self-interest of the colonizer.

However, Max Stirner’s definition of what constitutes a voluntary egoist 
offers a different vision of colonial individualism. A colony is a collec-
tive that exists to benefit its mother country with natural resources, labor, 
spread of nationalist and Christian ideologies and culture, and strategic 
control of land from which to wage war. Everyone who exists within a col-



ony is then existing to serve their country, whether it be workers to extract 
resources or in factories maintaining production, armies to fend off rival 
countries and Indigenous peoples, missionaries to spread religion amongst 
Indigenous nations, or politicians to maintain the order of the colony’s 
population. The thirteen coloniesrealized their lack of freedom from Brit-
ain, and initiated the American Revolution, created the Declaration of “In-
dependence,” and the creation of the United States of America. The United 
States is founded on an illusion of freedom, liberty and individualism. This 
has always been a central marker of American national ideology. But a de-
lusional mass that continues to serve and submit to various authorities are 
not voluntary egoists, but rather, in Stirner’s words, involuntary egoists. A 
patriotic soldier may join the military and fight his country’s enemy in his 
self-interest, but in doing so, he is submitting to his commanding officer, to 
the politicians who decided to go to war, to the duty to obey orders, and to 
his devotion to Country. He is giving up his freedom as an individual and 
serving a collective: his idea of a “greater good”. He is giving up the ability 
to become his full Self. The same can be applied to the religious man who 
serves God in self-interest, to attain salvation and avoid eternal suffering in 
his imagined Hell. He represses many aspects of himself to conform to his 
idea, or his church’s idea of God and morality. Every man who fought in 
the American Revolution and every person who has immigrated to Amer-
ica – for freedom, for individualism, for the American dream – has been 
chasing individualism, which can never truly be achieved by servitude.



The History of American Colonialism and Indigenous People

Colonial individualism and entitlement were achieved at the expense of 
Indigenous peoples. In order for these explorers, colonists, and settlers 
to expand and have access to what would bring them power and wealth, 
Indigenous people had to be subjugated. In a military sense, this was not 
an easy task at first, but due to epidemics brought by Europeans, many 
Indigenous nations were severely weakened or nearly wiped out entirely. 
This allowed European/American colonizers to gain a military advantage. 
Forced removal from land followed; any land that held value of any sort 
was cleared out and exploited by the colonizers, resulting in near extinction 
of animals and plants that Indigenous people relied on to sustain them-
selves. Any resistance to removal brought warfare and the individuals who 
advocated for such things were labeled “savage” and either forcibly civi-
lized or killed. The civilizing was left to missionaries, whereas the killing 
was the job of the United States and Canadian governments. Both spiritual 
and cultural traditions and ceremonies were outlawed. Belongings consid-
ered to be sacred were taken away and destroyed. Children were removed 
from families and sent to boarding schools. Their hair, which held tremen-
dous spiritual meaning, was cut off to resemble whites. They were hit and 
beaten for speaking their traditional languages. They were converted to 
Christianity. They were educated as the colonizer saw fit, to be suited to 
living up to Western cultural standards. Everything was done to extermi-
nate Indigenous culture, in the service of colonialism.

Self-Hatred in Modern Day Indigenous Communities

We have survived through a great deal. History has erased us; to most we 
no longer exist. We are still very much alive, but modern day reservation 
life is no treat. Colonization’s effects still haunt us as a people, often taking 
subtle forms. Alcoholism, addiction, domestic abuse, economic deprivation, 
poverty, diabetes and suicide are at high rates on reservations all across 
North America. Most of these stem from self-hatred, both individual and 
collective. Is it a coincidence that many of these issues also plague African-
American neighborhoods in major cities across the United States? These 
are the results of colonization, of removing indigenous peoples from the 
land that they’ve become accustomed to living with, of forcing them to 
assimilate to Western civilized cultural standards and a capitalist market 
economy.



The Colonizer in Our Heads

Aside from the self-hatred I see in fellow Native people, I also witness as-
similation and a sense of identification with the colonizer. The remnants 
of our communities are now run by tribal governments, tribal police, and 
tribal courts pushing reform and imitating the way that the colonizer runs 
things in his world. Our youth are encouraged to go to college, get careers, 
and be successful; or join the army to fight in the United States govern-
ment’s wars to enforce colonialism in other parts of the world. I frequently 
attend, dance, and sing at powwows across North America, and see crosses 
and Nike symbols on individuals’ dance outfits. It’s unheard of for there 
not to be an American flag carried in at grand entry, followed by a song to 
honor all Native and non-Native veterans for “protecting our freedom” and 
“allowing us the privileges to do what we’re doing today.”



Individualism as a Tenet of Decolonization

It should be evident that when we talk about “self-interest,” we cannot 
speak of objectivity. What may be in your self-interest could also very well 
be something that would keep me from something in my self-interest. This 
makes the blanket statement “self-interest and individualism are a tenet 
for colonization” a simplistic view of what self-interest is and avoids the 
question of whose interest it is that we’re talking about. As an Indigenous 
person who takes a strong stance against assimilation, colonialism, and 
capitalism, it is certainly not in my interest to maintain those structures.
Individualism is the idea that you and your desires are important. Ego-
ism implies this and also states that one ought to act on behalf of oneself 
to realize desires. As Indigenous people, what could we use more than 
self-confidence? We need to know that we as individuals, and as an Indig-
enous people, matter. For centuries we’ve been beaten down, physically 
and psychologically. We’ve been oppressed by Power for so long that we’re 
convinced that we don’t matter, that we’re worthless, that we’re savages: 
less than human and unfit for society. The psychological effects of coloni-
zation have been studied, dissected, and proven to result in both internal 
and external self-hatred.

Some of us have accepted this; we abuse ourselves and each other. Or we 
self-medicate to numb ourselves from the pain. Some of us assimilate to be 
recognized by our oppressors, to feel a sense of self-worth. I for one want 
to appease to no one. I want to know that I matter to me, not to the society 
that denies me my desires, keeps me from my freedom: a society respon-
sible for all of the damage done to Indigenous people worldwide. One thing 
that I do see at powwows all across the continent are bumper stickers and 
clothing expressing “Native Pride.”  This is something that my elders have 
said since as far back as I can remember. “Be proud of who and what you 
are.” If we were to take on this pride and understand that we do matter, to 
us, and start acting in our self-interest, it would mean war against those 
who stand in our way, who keep us from our freedom.

Egoism Means War On Society

The idea of individualism that the European explorers and colonizers failed 
to realize was its rejection to duty, devotion and submission. I recognize 
no authority figure over me, nor do I aspire to any particular ideology. I 
am not swayed by duty because I owe nothing to anyone. I am devoted to 
nothing but myself. I subscribe to no civilized standards or set of morals 
because I recognize no God or religion. No amount of pressure, judgment, 
or force should cause me to restrain myself from that which I desire. Egoist 



anarchists have declared war on society, war on civilization. This resistance 
is in the interest of anyone who desires a life free of submission to a rul-
ing power, to those who dream of a world of freedom, to those who would 
build community with those who share common interests and affinity: a 
world of free association, so we can live as we please and experience a ful-
filling life. This should apply to no one more than Indigenous peoples. As 
the Western civilized culture’s standards and values have been forced down 
our throats, we need to remember who we are. We need to remember the 
importance of self and our desires.

The rejection of this submission does not come easily. When I say war on 
society, I mean it. Decolonization can only occur if we confront our en-
emy: the colonizer. If we don’t, then we’re only perpetuating the colonizer/
colonized relationship. We can never expect the oppressors to give up their 
privileges for the sake of the oppressed. This initiation and confrontation 
may necessitate violence. “It should be noted that colonialism was imposed 
through military force. Ultimately, it is the system’s monopoly on the use 
of violence that enables it to impose its will” (Warrior Magazine).

We have to remember what it means to be a “warrior”. We honor our 
veterans as Native people, to revive the traditions of honoring our warriors; 
but a true warrior doesn’t fight for her enemy, and she doesn’t submit to an 
authority that dominates and subjugates her and her people. A true warrior 
fights for himself, his family, and his community. Make no mistake: our 
indigenous ancestors didn’t go down without a fight.  We remember the 
Sioux uprising, where a broken promise of food led to attacks on white set-
tlers and theft of food from settlements.  Andrew Myrick, a lead trader who 
said of the broken promise “if they are hungry, let them eat grass,” was one 
of the first killed, found days later with his mouth stuffed with grass.

The history of indigenous resistance began the day Columbus and his men 
landed and continues today in struggles such as the refusal of the Diné to 
relocate as strip-mines rip apart their lands and generating plants poison 
the desert air. I think it’s time we stress the importance of Self. I think it’s 
time we brainstorm new strategies and study the history of Indigenous re-
sistance to formulate new paths toward decolonization and the destruction 
of civilization.



‘Building rage’: 
Decolonizing class war
By Natalie Knight

The following is a speech by Natalie Knight delivered at “Decolonization 101,” 
a panel organized by Streams of Justice on June 2, 2014. The panel took place at 
Grandview Baptist Church, Unceded Coast Salish Territories.

I want to acknowledge that we are on occupied and unceded Coast Salish 
territories which are Tsleil-Waututh, Musqueam, and Skxwú7mesh-ulh 
Úxwumixw lands.

On February 26 of this year, an Inuk woman named Loretta Saunders was 
found murdered and dumped on the side of the road in Salisbury, New 
Brunswick. Her death raised a national conversation about violence against 
Indigenous women. It is a deeply sad loss, and an acute effect of colonial-
ism. And I also wonder about the reasons why Loretta received a more 
mainstream response than others or those that can’t even be reported, those 
deaths that are basically sanctioned by the police. Loretta was in university 
and maybe it was easier for Canada’s white-dominated society to recognize 
her and her violent absence. Maybe an Inuk woman who goes to university 
is more comprehensible than the over 1,000 missing and murdered Indig-
enous women who have been documented in the recent RCMP report, and 
the many Indigenous women still in certain shadows, including those miss-
ing and murdered below the colonial border.

In a series of online articles, Indigenous activists and writers expressed 
outrage, love, and wrote to contextualize Loretta Saunders within a much 
larger web of daily assault against Indigenous people, particularly Indig-
enous women, that goes unseen. Siku Allooloo wrote a piece called “From 
Outrage to Radical Love,” which starts by saying: “I’ve been in a building 
rage. I am outraged at the status quo, at the overwhelming rate of gender 
violence and murder suffered by Indigenous women and girls in this coun-
try. I am disgusted with the lived experience of that; of gender violence as 
a pervasive experience that the majority of Indigenous women and young 
girls face in various forms throughout our lifetimes.”

Siku Allooloo goes on to argue for the power of love to bind Indigenous 
people together in the face of horrific violence. And we definitely need 



more love. But I want to linger on this “building rage” that she had because 
I feel it and I don’t actually want to transform that rage into anything other 
than a decolonized class war that finds its power in leadership by militant 
Indigenous and racialized women.

But looking for Indigenous and racialized women leadership is not ulti-
mately about identity. It’s not about just centring some voices who don’t 
get heard and asking others to be quiet and listen. It’s not about making 
adjustments in representational democracy or ensuring that we have the 
right ratios of identities in our spaces, it’s not just about breaking the visible 
signs of white supremacy by assimilating some racialized people into spaces 
that haven’t actually changed. Decolonization is instead about breaking 
the entire system that creates and maintains identity categories that act to 
severely limit class solidarity. It is also about refusal, dissonance, and an 
unrelenting commitment to remaking myself, my relationships, and poli-
tics along lines that I can’t really predict and that won’t be recognized by 
whatever dominant social structures are around. For me this is the power of 
decolonization, and in the settler colonial state of Canada, it might be the 
only way to revitalize class politics that reflect our real lived lives and are 
relevant to a much larger international class war.

I think that the political impulse of decolonization means coming to un-
derstand that we have a shared enemy; but, needing to understand who and 
what that enemy is -- and that it is a big part of many of us.

However, the word “decolonization” can stand in for all kinds of politics 
and interpretations. For me, decolonization is not about treaty processes 
and forms of self-management that strike a deal with the colonial and 



capitalist state. It’s not about emulating private property and heteropatriar-
chal government systems that cede the core of the dangerous difference and 
threat posed by Indigenous people to the state.

Decolonization is also not about rights; it’s not about civil rights for In-
digenous people. Decolonization isn’t about civil rights because civil rights 
have only ever applied to intra-settler disputes and sometimes to settler 
resistance to state oppression. They leave out Indigenous people; they have 
always been defined against Indigenous people. Huanani-Kay Trask writes 
about this situation in Hawaii and says that it’s not so much “a struggle for 
civil rights, but a struggle against our planned disappearance.” [2] This isn’t 
an exaggeration. What connects the conditions of Indigenous people in 
Hawaii, in the U.S. mainland, and in Canada, are struggles over land. Dis-
possession of land means trying to disappear a whole people. I don’t think 
this can be said enough because this centrality of land seems to slide off 
the sophisticated rhetoric we can develop about class struggle, the working 
class, and the exploitation of wage labour.

Sometimes the argument is made that, because Indigenous people in 
Canada are such a minority, they can’t be centred in a class analysis; they 
are some kind of peculiar exception, not unlike that familiar peculiar insti-
tution of slavery and slaves that American capitalism and so-called democ-
racy was built on. But a class analysis that is grounded in this place and on 
these lands must foreground the politics of land dispossession and appro-
priation. Colonial dispossession is the extremely violent system that holds 
up all other social positions.

And colonialism does affect us all. Realizing how this works is another 
part of decolonizing what we have internalized and enacted. There is a 
great book called Night-Vision: Illuminating War and Class on the Neo-
Colonial Terrain that was published more than 20 years ago, in 1993. In it 
Butch Lee and Red Rover make the case that the primary working class is 
racialized women, children, the colonized, and temporary foreign workers. 
This is the productive class -- even though the labour is usually unwaged or 
severely under-waged, is performed under various kinds of coercion, or is 
an altogether other kind of production of value that some still have a hard 
time recognizing – like the value that gets stolen when land is dispossessed, 
or the ability to provide care or love that gets stripped away through gender 
violence and rape and abuse.

Butch Lee and Red Rover remind us that colonialism is the defining way 
that capitalism came to most of the world. Anti-colonial struggle can also 
foreground gender violence because it goes hand in hand with the dispos-



session of Native land that was done through rape and violence. Anti-colo-
nial struggles are in my opinion the strongest class struggles globally of the 
twentieth century -- and they continue today.

However, there are deeply rooted contradictions between aims and interests 
of a colonized working class and an urban non-Indigenous working class. 
Class politics that advocate for reforms and for preventing the clawback 
of social democracy policies can sometimes get absorbed into state poli-
tics where colonization is still the invisible structure. Social democracy in 
Canada, or the bits that are left of it, might not be much more or less than 
socialized colonialism. The idea that reform for one segment of the work-
ing class can be made in Canada without negatively effecting some other 
part of the working class -- if we take that to include colonized and invisi-
bilized labourers, temporary foreign workers -- has to be false. Reformist 
policies can’t be the horizon of justice, even if they occupy urgent and im-
mediate concerns and are pursued very seriously.

We might have to ask some unpleasant questions, like, what good does 
socializing colonialism do, in terms of a long term politics of class struggle? 
For instance, does demanding a higher minimum wage here depend on 
continued or increased exploitation of some workers within the national 
borders of Canada and workers in other countries? Or, in the example of 
Seattle where the minimum wage was recently raised to $15 per hour, more 
than double the U.S. national minimum wage -- how does this apparent 
working class success account for, or be made possible by, the conditions of 
undocumented racialized workers and U.S. immigration policies that con-
tinue to harden colonial borders and work to create a USAmerican myth of 
a national working class?

These questions shouldn’t shut us down, and maybe they aren’t ones that 
can be neatly answered, but these contradictions within class struggle can’t 
really be ignored. If we can’t recognize colonial dispossession or the posi-
tion of temporary foreign workers in Canada, or the connectedness between 
our economy and other national economies, I think it indicates that we are 
on the wrong side of a larger class war. Making these connections can help 
build stronger collective action against a shared enemy.

Part of why Indigenous cultural revitalization movements happening right 
now are so exciting and politically necessary is that they build capacity for 
collective action.They strengthen economies, forms of social organization, 
and languages that stand in radical difference to capitalism and colonial-
ism. Writing from the context of the revolutionary nationalist movements 
in Cape Verde and Guinea-Bassau against the Portuguese colonizers, 



Amilcar Cabral writes about how successful national liberation struggles 
have always been preceded by cultural revitalization movements. They are 
indispensable to militant political struggles because they form the social 
relationships and responsibilities that have been intentionally broken by 
the colonial state. [3] They work against the cultural alienation that some 
colonized people experience from being adopted out of Indigenous commu-
nities, from going through genocidal processes like residential schools, or 
from even being assimilated into an intellectual class that tends to express 
a post-race or “multicultural” class solidarity, erasing the real structures of 
class struggle in a colonized place.

Cultural revitalization is deeply political for Indigenous people. It is also 
deeply personal. And I think it’s really important to do the politically 
vulnerable work of positioning ourselves in order to make the connection 
between our intimate lived lives and the politics that we act and speak. One 
of the things I deeply admire and have learned from Indigenous women is 
the strength in speaking about ourselves in relation to families and commu-
nities. Being Native can be an incredibly shameful thing to embody when 
you’re in the gaze of white people. I grew up south of the colonial border, in 
a few different places including California, Florida, and Washington state. 
I was “adopted out,” as we say, from community in northern California. 
My birth families are from Yurok and Navajo communities. Growing up I 
had been told from a young age that I was Native and that I was adopted. 
But I pass as white and looked enough like my white parents to even be 
able to pretend like I was their biological child if I was having a bad day 
and wanted to deflect certain questions.

I’m still working on shaking the effects of the absolutely racist silence I 
grew up in as an Indigenous girl playing white, with two black siblings 
whose blackness could not be hidden and who experienced racism daily. By 
the time I was a teenager, I had learned to never tell anyone I was Native 
because of the kinds of responses: from totally racist and violently sexist 
jokes about Indian women, to quick accusations that if I was Native with 
my light skin I must be one of those “Cherokees.” Reconnecting with my 
birth family and then moving to Coast Salish territories where there is a 
strong and beautiful Indigenous presence has been my own process of de-
colonization that forms the ground for any politics that I might have now 
or in the future.

I don’t think my process of unlearning the racist silence of whiteness is so 
entirely different from non-Indigenous and non-racialized peoples’ process-
es of decolonization. Every person who imagines themselves to be white 
is implicated as buying into a system of exploitation. Whiteness is a social 



position that affords a tremendous amount of privilege. Whiteness is not 
an identity; it is a power position that people get smoothly socialized into, 
one that produces individualism and non-action as well as unawareness 
to lines of real class solidarity. Realizing who makes up the real working 
class might be the first step in beginning to imagine yourself as something 
other than white, in your social position or positions that do align you with 
a larger working class. [4] This is the site where allegiances can be made 
between white settlers and Indigenous people.

But rather than find the point of solidarity with Indigenous people in this 
way, it’s much easier to support multicultural recognition and cultural ap-
preciation of Indigenous art and practices. It might be possible to look at 
Canada’s support of cultural revitalization through state funding of the arts 
and through the Truth and Reconciliation process as a way of providing 
this depoliticized form of solidarity. Merely appreciating culture is much 
easier than remaking yourself and taking action, and is perhaps the biggest 
threat to a decolonized class solidarity.

Decolonization is about much more than identity and cultural appreciation 
-- I think it has to be about recognizing the connections between different 
experiences of exploitation. When we recognize these connections they 
should be outrageous; they should inspire rage. And our complicated social 
positions around race, gender, sexuality, ability, status, and education can 
teach us how to move collectively with our rage and with agility. On this 
point, the often-quoted bell hooks writes that: “the point is not to think that 
contradictions undermine us, but to work with [our] contradictions in the 
hope of creating the space of radical opposition; that marginal space within 
an existing structure where we can continue to fight for freedom.” [5]

[1] Siku Allooloo, “From Outrage to Radical Love.” http://nationsrising.org/
from-outrage-to-radical-love/ [2] Huanani-Kay Trask, From a Native Daughter: 
Colonialism and Sovereignty in Hawai’i. Honolulu: University of Hawai’i Press, 
1999: 26. [3] Amílcar Cabral, “National Liberation and Culture,” speech given 
in Syracuse, New York in 1970. http://www.historyisaweapon.com/defcon1/
cabralnlac.html [4] For a provocative argument about settlers, whiteness, and the 
‘real’ working class in the USA, check out J. Sakai’s Settlers: The Mythology of 
the White Proletariat. Morningstar Press, 1983. Audio interview with J. Sakai 
here: https://unsettlingamerica.wordpress.com/tag/j-sakai/ [5] Interview with 
bell hooks about the book Night-Vision: Illuminating War & Class on the Neo-
Colonial Terrain. Butch Lee and Red Rover. Hudson, NY: Vagabond Press, 1993.     
http://www.kersplebedeb.com/mystuff/books/reviews/nvrevoti.html
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“However, there are deeply rooted contra-
dictions between aims and interests of a 
colonized working class and an urban non-
Indigenous working class. Class politics that 
advocate for reforms and for preventing the 
clawback of social democracy policies can 
sometimes get absorbed into state politics 
where colonization is still the invisible struc-
ture. Social democracy in Canada, or the bits 
that are left of it, might not be much more or 
less than socialized colonialism.”
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