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Abstract 

This paper critically examines the cultural conflicts, identity politics, and 

modes of Indigenous resistance depicted in the literary works of Richard 

Wagamese and Michelle Good. Drawing on key postcolonial and 

Indigenous theoretical frameworks, the study analyzes how these Canadian 

Indigenous authors portray the historical and contemporary struggles of 

First Nations peoples in the face of colonial violence, erasure, and 

assimilationist policies. Through close readings of Indian Horse and Five 

Little Indians, the paper investigates how storytelling functions as a vehicle 

for reclaiming memory, community, and voice. Wagamese’s exploration of 

trauma and healing and Good’s powerful account of residential school 

survivors foreground the resilience of Indigenous peoples and their refusal 

to be silenced. The paper also offers a comparative lens by referencing 

similar themes in the experiences of Indian tribal communities, emphasizing 

shared legacies of marginalization and cultural persistence. In this way, the 

research situates Indigenous literature not merely as testimony, but as a 

dynamic form of political and cultural resistance that challenges dominant 

narratives and asserts sovereignty through language, land, and lived 

memory. 
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Indigenous writings from Canada and India offer strong voices that push back against the 

colonial version of history. These works challenge dominant narratives imposed by imperial and 

state institutions, offering alternative visions rooted in ancestral knowledge, memory, and 

collective survival. Medhavi asserts: “The 21st century presents a fascinating paradox: The globe 

is becoming more interconnected due to globalization in this era. But it is also incredibly divided 

due to social hierarchies and diverse intersecting identities” (Medhavi 211). Authors such as 

Richard Wagamese and Michelle Good do not merely write fiction—they record, recover, and 

reclaim voices that have been silenced by systemic oppression. Their literary contributions resist 

assimilation and advocate for cultural sovereignty by placing Indigenous trauma, resilience, and 

resistance at the center of their narratives. 
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In Indian Horse, Richard Wagamese tells the story of Saul, a young Ojibwe boy who is 

forcefully removed from his family and placed in a Catholic-run residential school. The school 

system, designed to "kill the Indian in the child," subjects him to both physical and emotional 

abuse. Saul’s only reprieve is found in the sport of ice hockey, yet even this temporary escape 

cannot completely erase the psychological wounds inflicted upon him. His story reflects the 

broader historical experiences of Indigenous peoples in Canada—experiences marked by erasure, 

displacement, and generational trauma. According to Daniel Heath Justice, Indigenous 

storytelling is “an act of survival, of memory, and of truth-telling in the face of denial and 

disappearance” (Justice 4). Wagamese’s work, thus, is both personal and political. 

In Five Little Indians, Michelle Good tells the story of survivors of residential schools who 

face the difficult task of starting over after leaving the system. The novel intricately weaves 

together the lives of five characters—Kenny, Lucy, Clara, Howie, and Maisie—as they navigate 

adulthood, bearing the scars of their past. Good gives each character a distinct voice, allowing 

readers to understand the complexity of their psychological and emotional battles. Themes of 

addiction, alienation, healing, and reconnection run throughout the novel, echoing a shared sense 

of loss and longing. Janice Dewar rightly notes that Good’s narrative “positions trauma within a 

wider continuum of cultural resistance, making space for both individual pain and collective 

hope” (Dewar 9). Like Wagamese, Good does not portray Indigenous peoples merely as victims; 

she emphasizes their strength, endurance, and capacity for regeneration. 

Though geographically distant, Canadian and Indian Indigenous communities share 

thematic commonalities. In India, tribal (Adivasi) communities such as the Gonds, Santhals, and 

Bhils have long faced marginalization, particularly through land dispossession and forced 

assimilation.      

British colonial policies, and later postcolonial development schemes, disrupted 

traditional ways of life. Education systems designed by both missionaries and state authorities 

often functioned to alienate tribal children from their languages, cultures, and community 

practices. This reflects the Canadian history of residential schooling. Indian tribal literature—
especially as seen in the works of Mahasweta Devi—explores similar concerns of cultural 

erasure, state violence, and community resilience. Her story Douloti the Bountiful, for instance, 

highlights the exploitation of tribal labor and the systemic disregard for Indigenous life and 

dignity. As Prabhat Pandey observes, Indian tribal literature “is not merely a site of aesthetic 

expression, but a politically charged discourse of self-articulation and justice” (Pandey 113). 

A unifying thread across these texts is the assertion of cultural sovereignty—the right of 

Indigenous peoples to govern their cultural expressions, preserve their traditions, and tell their 

own stories. This concept becomes especially potent in literature, where language is both weapon 

and witness. Defining Identity politics Medhavi writes: “It comprises seemingly mundane 

realities of living - from familial relationships and bureaucratic processes to cultural expectations 

- yet has the potential to have a tremendous impact on individual lives” (Medhavi 21. Wagamese 

and Good use English, the language of colonization, to convey Indigenous worldviews, 

emotions, and philosophies. Yet they reshape the language, infusing it with Indigenous idioms, 

rhythms, and metaphors. Bill Ashcroft and his co-authors suggest that postcolonial writers "write 

back" to colonial authority by transforming the colonizer’s language into a tool of resistance 

(Ashcroft et al. 37). The works of Wagamese and Good exemplify this practice, as they turn 

English into a vessel for Indigenous truths. 

Memory emerges as a vital theme in both novels. For Indigenous peoples, memory is not 

merely an individual recollection—it is communal, intergenerational, and tied to land and 

http://www.researchscholar.co.in/


 

 

 

 

 

38 

 

www.researchscholar.co.in 
 

ISSN   2320 – 6101    

Research Scholar 
An International Refereed e-Journal of Literary Explorations 

 

Vol.13 Issue II, May 2025 

 

tradition. In Indian Horse, Saul remembers the wisdom of his grandmother, the stories of his 

people, and the sacred landscapes of his youth. These memories act as anchors, helping him 

survive even when he is physically removed from his community. In Five Little Indians, memory 

is equally significant. The characters recall lullabies, ceremonies, and teachings that connect 

them to a world that the residential school system tried to erase. These remembered fragments 

become instruments of healing and reclamation. 

Language, too, plays a crucial role in resisting colonial violence. The imposition of English 

in schools was meant to suppress Indigenous languages and ways of thinking. Yet, paradoxically, 

writers like Wagamese and Good subvert this very language, filling it with Indigenous 

epistemologies. In the Indian context, this linguistic conflict takes similar shape. Many tribal 

writers today choose to write in dominant Indian languages or English, but they carry their oral 

traditions, myths, and metaphors into their writing, thereby asserting presence in spaces that once 

excluded them.  

The relationship between Indigenous peoples and the land is deeply spiritual, cultural, 

and ancestral—far surpassing its material significance. In Indian Horse, the wilderness becomes 

a symbol of restoration and self-recognition for Saul; his return to the natural world marks a 

reconnection with his innermost identity. Likewise, in Five Little Indians, the urban environment 

is depicted as a site of rupture, where characters experience a profound sense of exile and 

express a longing to return to their ancestral landscapes. This theme resonates across Indian 

tribal literature, where land is consistently portrayed as a vital source of identity, spiritual 

rootedness, and resistance. Struggles faced by Adivasi communities—against forced relocation, 

environmental destruction, and exploitative development projects—testify to the indivisible link 

between land and Indigenous selfhood. 

These literary works serve as far more than fictional accounts; they function as acts of 

cultural preservation, resistance, and healing. In telling their stories, writers such as Richard 

Wagamese and Michelle Good defy systems that have historically rendered Indigenous peoples 

invisible. By foregrounding Indigenous perspectives, their narratives also open a space for 

solidarity with tribal voices from India, forming a cross-cultural dialogue grounded in shared 

histories of displacement and survival. 

Indian Horse opens with a solemn declaration of heritage: “My name is Saul Indian 

Horse… I am from the Fish Clan of the Northern Ojibway…” (Wagamese 2). This statement, 

simple on the surface, becomes a powerful affirmation of cultural lineage and spiritual 

belonging. In asserting his identity, Saul resists the colonial forces that sought to erase his 

ancestry through institutions like the residential school system. The act of self-naming 

transforms into a quiet rebellion, one that affirms communal memory over imposed forgetting. 

A parallel resistance is found in Indian tribal narratives, particularly among marginalized 

groups such as the Santhals, Oraons, and Gonds. These communities, subjected to centuries of 

forced assimilation, missionary schooling, and cultural suppression, have also turned to 

storytelling as a means of reclaiming voice and agency. Whether preserved through oral 

traditions or emerging in modern literary forms, these stories are acts of recovery—retrieving 

silenced histories and celebrating Indigenous knowledge systems. 

Colonial educational systems—both in Canada and India—functioned less as platforms 

for learning and more as mechanisms of erasure. In Indian Horse, Saul’s experience in a 

Catholic residential school involves a systematic dismantling of his culture, spirituality, and 

language. The school enacts what scholars call “epistemic violence,” targeting Indigenous 

knowledge and ways of life under the guise of civilization. His sacred beliefs are mocked, his 
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language outlawed, and his inner world fractured. Still, fragments of Indigenous cosmology 

persist—through memory, through silence, and through spiritual resilience. 

India’s colonial and postcolonial schooling followed a similar trajectory. State-run and 

missionary institutions often removed tribal children from their communities, placing them in 

alienating environments. Under the pretext of upliftment, these institutions displaced not just 

individuals but entire cultural frameworks. As G.N. Devy observes, “the erosion of memory has 

been the greatest tragedy of India's tribal peoples” (Devy 78). This loss is not confined to 

individuals—it fractures collective identity and disrupts cultural continuity. 

In Five Little Indians, the emotional consequences of this systemic violence are 

poignantly conveyed. Kenny, one of the survivors, reflects, “They trained us to be someone else. 

And when we left, there was no one left inside” (Good 93). His words capture the hollowing 

effect of cultural dislocation—the loss of selfhood imposed by structures of domination. This 

internal void echoes in the Indian tribal context, where “development” often translates into 

disempowerment and detachment from cultural roots. 

Yet amid these stories of suffering, literature emerges as a redemptive force. Writers like 

Wagamese and Good use narrative not just to document trauma but to facilitate healing. 

Characters strive to reconstruct fragmented identities—sometimes through community, 

sometimes through memory, and often through a return to their cultural origins. Saul finds 

fleeting solace in hockey, only to confront new forms of marginalization. The survivors in Five 

Little Indians attempt to piece together their lives—through relationships, spirituality, and 

reclaimed traditions. These journeys are neither linear nor conclusive, but they reflect a tenacious 

will to persevere and rebuild. 

Indian tribal authors are engaged in a similar literary resurgence. Figures like Mahasweta 

Devi, though not tribal herself, spotlighted Indigenous issues with fierce advocacy. Her character 

Douloti, for instance, represents the compounded vulnerability of tribal women in a hostile state. 

Contemporary tribal voices—such as Hansda Sowvendra Shekhar and Jacinta Kerketta—
continue this work, weaving together myth, oral memory, and personal testimony to challenge 

dominant narratives and assert Indigenous visibility. 

Often, the power of the state is most dangerous not in its visibility but in its subtleties. In 

Canada, governmental acknowledgments of harm coexist with persistent systemic failures. In 

India, tribal identities are frequently reduced to administrative categories that erase linguistic, 

cultural, and spiritual specificity. This form of bureaucratic invisibility furthers marginalization 

by denying full recognition. Thus, the ongoing struggle is not only for land and resources, but 

also for cultural affirmation and dignity. 

Both Canadian and Indian Indigenous texts push back against the systemic erasure that 

colonial narratives have imposed upon them. They challenge the notion of Indigenous existence 

as a bygone chapter in history, instead illuminating Indigenous life as continuous, adaptive, and 

rooted in resistance. Characters in these literary works do not simply endure—they remember, 

they resist, and they reclaim. Literature, for Indigenous communities, thus becomes more than a 

tool of representation. It becomes a form of sovereignty. 

Narrative, in these texts, is a deliberate act of self-determination. By telling their own 

stories, Indigenous writers challenge the colonial gaze and reconstruct their identities, memories, 

and futures. Storytelling here is inherently political; it names trauma but also gestures towards 

healing. Through this act of cultural remembrance, these literatures redefine the terrain of 

conflict into a possibility for restoration and justice. 
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Richard Wagamese’s Indian Horse and Michelle Good’s Five Little Indians serve as 

compelling literary testaments to Indigenous knowledge systems that are deeply intertwined with 

the land, memory, and communal relationships. These novels go beyond personal journeys of 

rediscovery; they articulate a collective effort to reconnect with ancestral traditions, cultural 

cosmologies, and ways of being that colonial forces sought to dismantle. 

In Indian Horse, Wagamese chronicles the emotional and spiritual rehabilitation of Saul, a 

young Indigenous child forcibly separated from his roots by Canada’s residential school system. 

His journey toward healing does not begin within the confines of modern institutions but on 

ancestral land. “The land was my education. It taught me how to hear. It taught me how to see” 

(Wagamese 108), he says. Here, the land is not merely a backdrop; it becomes an animate 

teacher and a sacred participant in the restoration of Indigenous life. Knowledge, in this 

framework, is embodied, reciprocal, and rooted in place—a vision in direct opposition to the 

decontextualized and extractive knowledge systems of Western thought. 

Residential schools were explicitly designed to sever Indigenous children from this holistic 

worldview. These institutions operated as engines of cultural erasure, stripping away language, 

spirituality, and identity. Saul’s dislocation is not just geographical—it is ontological. However, 

the act of recounting his story becomes a powerful gesture of reclamation. By returning to 

Indigenous epistemologies, Saul resists the extinction of his people’s memory and knowledge. 

Michelle Good extends this literary resistance in Five Little Indians, presenting characters 

whose lives continue to bear the deep scars of their residential school experiences. Each 

protagonist embodies the long-lasting trauma imposed by colonial violence. For instance, Maisie 

expresses, “I want to know where I come from. Who my people are. I want the words I never 

heard as a child” (Good 138). Her longing is not only for identity, but for the ancestral language 

that was denied to her. In Indigenous cosmologies, language is far more than a tool—it is a 

vessel of law, history, and sacred connection. Hence, language reclamation is a profound form of 

cultural resurgence. 

This process of linguistic revival is mirrored in the efforts of Indian Adivasi communities. 

Just as Canadian Indigenous peoples are reclaiming Cree, Ojibwe, and other native tongues, 

Indian tribal groups are working to preserve and promote their linguistic heritage. The 

development of the Ol Chiki script for Santali and the revitalization of the Gondi language are 

acts of defiance against cultural homogenization. These initiatives represent more than 

preservation; they are declarations of intellectual autonomy and cultural resilience. 

Indigenous philosophies, whether in North America or India, often regard the land not as 

property but as a sentient, sacred being. In translated Santhali poetry—especially those curated 

by Ivy Hansdak—the land is portrayed not just as dwelling but as kin, described through 

metaphors of breath, blood, and lineage. This worldview challenges capitalist frameworks of 

exploitation and introduces ontologies rooted in reverence and reciprocity. 

The characters in Five Little Indians highlight the multifaceted process of reclaiming one’s 

identity. They are not confined to binary representations of victimhood or triumph. Their paths to 

healing are diverse—some turn to spiritual practices, others to activism, while some rediscover 

suppressed cultural expressions. Good’s portrayal allows these individuals to exist beyond the 

reductive narratives imposed by colonial power. 

Such narrative complexity has deep epistemic value. As Daniel Heath Justice articulates, 

Indigenous storytelling embodies “narrative resurgence”—a conscious revival of ancestral ways 

of knowing and remembering (Justice 94). Wagamese and Good are not merely authors; they are 
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cultural memory keepers who use fiction as a means of healing, teaching, and resisting. Their 

stories are not just literary but pedagogical, offering frameworks for survival and renewal. 

Both Canadian and Indian Indigenous literatures emphasize that identity is not a linear 

construct. It is shaped, broken, erased, and reconstructed through ceremonies, land-based 

practices, and oral traditions. This is not merely a political act, but a deeply spiritual one—a 

communal invocation of being: “I am because we are.” These stories remind us that cultural 

oppression does not necessarily lead to disappearance; it can become the soil from which revival 

grows. 

The revitalization of Indigenous thought and language in both Indian and Canadian contexts 

is not merely a nostalgic gesture. It represents a radical reimagining of knowledge itself. These 

are not alternative philosophies—they are complete, living systems built on values of balance, 

mutual respect, and sacred connectivity. In an era increasingly defined by environmental 

degradation and social fragmentation, Indigenous worldviews provide much-needed counter-

narratives—ones that assert harmony with the Earth and care for community over extraction and 

division. 

In Indigenous writing, resistance often arrives not as confrontation, but as quiet 

endurance—in memory, in songs, in the intimate act of storytelling. Wagamese and Good reveal 

the transformative potential of this storytelling. Their characters reassemble broken identities 

through narrative, thereby challenging the cultural amnesia enforced by colonial systems. These 

works resonate with the autobiographical writings of Indian tribal authors like Laxman Gaikwad 

and Bhujang Meshram, who also chronicle their survival amid structures of systemic 

marginalization. 

Saul, the protagonist in Indian Horse, slowly recovers his dignity by reconnecting with the 

land and choosing to narrate his story. This act is both personal and collective—it transforms 

suffering into shared memory. Saul becomes what Gerald Vizenor describes as a figure of 

“survivance”—a living presence that counters erasure with active storytelling. As Vizenor 

asserts, survivance is “an active sense of presence, the continuance of native stories, not a mere 

reaction, or a survivable name” (Vizenor 1). Saul refuses silence and reclaims his right to exist 

beyond colonial definitions of damage. 

Similarly, Michelle Good’s Five Little Indians offers a powerful tapestry of lives pieced 

together after the violence of residential schooling. Her characters do not only survive—they 

create alternative kinships and informal networks of care that subvert the logic of colonial 

welfare. In scenes of shared meals, intimate conversations, and communal grief, Good reveals 

that healing is not institutional—it is personal and relational. These quiet acts of care become 

radical rejections of the systemic disposability imposed on Indigenous lives. 

Good’s characters reclaim the community, language, and spiritual grounding that colonial 

systems tried to erase. Their resistance is ongoing and multi-layered. It takes the form of 

remembering what was meant to be forgotten and loving what was meant to be devalued. 

Literature, in Good’s hands, becomes a political medium—one that crafts counter-archives and 

sustains ancestral wisdom. This aligns with Wagamese’s view of writing as reclamation: not a 

retreat into the self but an opening up to collective healing. 

Such narrative resistance is not exclusive to the Canadian context. In India, tribal writers 

have long fought against the twin erasures of caste and colonial-modernity. Laxman Gaikwad’s 

The Branded, an autobiography of a man from the Denotified Tribes of Maharashtra, confronts 

both social ostracization and state criminalization. Gaikwad’s life story resists nationalistic 

myths of development and exposes the casteist violence embedded in the Indian state. His 

http://www.researchscholar.co.in/


 

 

 

 

 

42 

 

www.researchscholar.co.in 
 

ISSN   2320 – 6101    

Research Scholar 
An International Refereed e-Journal of Literary Explorations 

 

Vol.13 Issue II, May 2025 

 

survival becomes an assertion of presence—rooted in Indigenous ethics and communal 

solidarity. 

Bhujang Meshram, a Dalit-Buddhist writer, furthers this discourse by engaging with the 

intersection of caste, tribal, and religious identities. His writings critique both Brahminical 

orthodoxy and neoliberal displacement, revealing how multiple hegemonies conspire to uproot 

tribal lives. For Meshram, writing is not merely a form of expression—it is resistance incarnate. 

It is a refusal to disappear into the anonymity of official archives. 

These writers resist erasure by articulating rootedness. Their voices emerge from lived 

geographies, from the soil and river and forest that have long sustained Indigenous 

epistemologies. This emphasis on the land echoes Leanne Betasamosake Simpson’s assertion 

that “Land is both context and process. Land is pedagogy, and our bodies are the archive of that 

knowledge” (Land as Pedagogy 7). This land-based epistemology runs through Wagamese’s 

Saul, who learns to see again through the language of the forest. It informs Good’s characters, 

who restore their sense of self through traditional practices even in urban settings. 

Resistance, then, is not always dramatic. It lives in choices—to speak, to remember, to hold 

onto each other in a world that tries to unmake Indigenous bonds. These literatures craft sacred 

spaces in which pain is honoured but not fetishized—where history is neither ignored nor 

allowed to dictate the future. Storytelling becomes both shield and seed—a tool of protection and 

a source of regeneration. 

The convergence between Canadian Indigenous and Indian tribal literatures lies in this ethic 

of survivance. Both traditions declare that to be Indigenous is not to belong to a vanished past 

but to a living present and a resilient future. They defy both colonial disappearance and capitalist 

assimilation. Through words, they offer visions of a world where mutual care, interdependence, 

and spiritual dignity replace the binaries of victim and oppressor. These texts do not ask for 

pity—they demand recognition. They do not merely recount loss—they map survival. 

Indigenous literary praxis—whether in Canada or India—is a profound political act. It 

questions who gets to write history, whose voices matter, and what knowledge is considered 

valid. In doing so, it also redefines resistance—not as violence but as creativity, endurance, and 

hope. Through storytelling, both Wagamese and Good, along with Indian tribal writers, make it 

clear: survival itself is a revolution, and every word written is a form of freedom. 

Through their literary testimonies, Richard Wagamese and Michelle Good present a 

nuanced vision of Indigenous modernity—one that does not sever ties with ancestral knowledge, 

nor does it blindly accept Western ideals of progress. Instead, their works affirm Indigenous life-

worlds as evolving, resilient, and deeply spiritual. In their hands, literature becomes a sacred site: 

a space for healing intergenerational wounds, resisting colonial erasures, and restoring what was 

almost lost. When these Canadian Indigenous narratives are placed in conversation with Indian 

tribal writings, a shared spirit of resistance emerges—one that speaks to both the universality of 

colonial violence and the particularity of regional histories, languages, and traditions. 

Richard Wagamese’s Indian Horse opens not just with a story of personal loss but with a 

reclaiming of identity rooted in land, language, and lineage. Saul’s journey is framed not as a 

linear path from trauma to recovery, but as a cyclical return to ancestral truths. Wagamese writes, 

“The land was my education. It taught me how to listen. It taught me how to see” (Indian Horse 

108). This emphasis on land as pedagogy reflects a distinctly Indigenous epistemology—one 

grounded in relationality, in knowing through experience, and in listening to the earth as teacher. 

This vision of knowledge stands in stark contrast to the Western schooling system, 

particularly the Canadian residential school system that sought to sever Indigenous children from 
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their communities and cultures. Michelle Good’s Five Little Indians powerfully dramatizes the 

psychological toll of this forced assimilation. Through characters like Maisie, Kenny, and Lucy, 

Good explores the long shadows cast by these institutions. Yet, even in the depths of alienation, 

her characters seek reconnection. Maisie confesses, “I want to know where I come from... who 

my people are. I want the words I never heard as a child” (Five Little Indians 138). Her yearning 

is not merely personal—it is political. It signals a return to Indigenous ways of knowing, 

especially language, which has been a target of colonial erasure. 

Language here is not just a tool of communication, but a carrier of worldview. The act of 

reclaiming a mother tongue, of speaking in the idioms of ancestors, becomes a profound act of 

resistance. In Indian tribal contexts, a similar movement toward linguistic and cultural 

resurgence is underway. The revival of the Ol Chiki script for Santali or the development of a 

written form for Gondi reflects how Indigenous groups in India, too, are asserting epistemic 

sovereignty. These acts challenge the dominance of state languages and education systems that 

have long marginalized tribal knowledge. 

Indian tribal writers such as Narayan, Mahasweta Devi, and Laxman Gaikwad have 

contributed significantly to this cultural resistance. Through fiction, drama, and autobiography, 

they present Indigenous modernity not as an assimilation into the dominant culture but as a 

dynamic negotiation with it. Gaikwad’s The Branded (Uchalya) is a poignant testimony of a 

community criminalized by the colonial and postcolonial state alike. His life story—of hunger, 

displacement, and social stigma—is also a story of survival and dignity. Like Wagamese and 

Good, Gaikwad turns to narrative as a means to restore agency and memory. 

What binds these literatures together is the belief that storytelling is a spiritual act. For 

many Indigenous peoples, stories are not merely entertainment or historical records—they are 

living beings, imbued with the power to transform, to teach, and to heal. In Indian Horse, the 

very act of Saul telling his story to others—and eventually writing it down—is what initiates his 

healing. Literature becomes ceremony. Similarly, in Five Little Indians, sharing painful 

memories with others who carry similar wounds becomes a way of building community beyond 

blood ties—a new kinship formed through empathy, resilience, and mutual care. 

This literary modernity, then, does not reject tradition. Rather, it reweaves it into 

contemporary life. This is a modernity that is not defined by consumerism or technological 

progress but by the ability to hold on to the sacred in an ever-changing world. As Leanne 

Betasamosake Simpson writes in her essay As We Have Always Done, “Our resurgence is not a 

replica of the past, but a reimagining of the future based on deeply held Indigenous values” 

(Simpson 19). The characters in Wagamese’s and Good’s novels live out this resurgence. They 

stumble and falter, but their stories never let go of hope. 

Indian tribal narratives, too, are spaces of hopeful reclamation. In Santhali poetry, as edited 

and translated by Ivy Hansdak, we see this same balance of honoring the old while confronting 

the new. The poems are rich with references to ancestral lands, sacred groves, and rituals, yet 

they also speak to the pain of displacement and environmental destruction brought on by modern 

development. These literary works express a refusal to be either relics of the past or passive 

victims of globalization. They chart out a third path—rooted, critical, and forward-looking. 

What is striking across both Canadian and Indian contexts is how literature becomes a mode 

of resistance that is at once gentle and fierce. There are no armies or weapons here. The tools are 

memory, language, and narrative. Yet their impact is no less powerful. These stories disrupt the 

dominant archives of nation-states. They insist that Indigenous peoples are not objects of 

anthropology or development but subjects of history, capable of articulating their futures. 
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In this way, the act of writing itself becomes sacred. It is a ceremony that refuses erasure, 

that brings the ancestors into the present, and that lays the foundation for generations to come. 

Richard Wagamese, Michelle Good, and Indian tribal authors remind us that to tell a story is to 

resist oblivion. It is to declare: we are here, we have always been here, and we will continue. 
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