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Introduction

This zine tries to write with and across five lectures, 
to map how ideas de/form on the move. Three are 
public lectures I attended as part of a colloquium on 
Creative Ecologies: Elizabeth Povinelli, Tim Ingold, 
and Leanne Simpson. Another is a roundtable I 
co-chaired with Chad Shomura (CU Denver) for the 
ASA 2019 annual meeting. Fifth and last is lecture I 
was invited to give to a research cluster of radical 
theologians and philosophers of immanence.

President’s Dream Colloquium
Creative Ecologies: Reimagining the World
Simon Fraser University
Fall 2019, Vancouver, Canada

(Un)building as (Un)bodying: 
In the Alongside of Imperial Knowledge 
Formations and Anticolonial Bodymakings 
American Studies Association annual meeting
November 10, 2019, Honolulu, US 

Indigenous Futurisms, Multispecies Theologies
Westar Institute, God and the Human Future Seminar
American Academy of Religion annual meeting
November 22, 2019, San Diego, US

With Karen Bray at Westar Institute’s God and 
the Human Future Annual Meeting, 2019

WESTAR
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Karrabing Film Collective
Directed by Elizabeth Povinelli 
Mermaids, or Aiden in Wonderland, 2018, (26:29) 
Wutharr, Saltwater Dreams, 2016 (28:00)
September 12, 2019, SFU

Elizabeth Povinelli
Extractive Ecologies & Filmic Creations: 
Examples from the Karrabing Film Collective
September 19, 2019, SFU

The lecture I’m writing with is about how filmmaking 
thickens an Indigenous Australian analytic of exis-
tence so that it can endure the fray of extractivism. 
That’s what the lecturer tells us: what existence is 
like for the Karrabing Indigenous Corporation, an 
intergenerational collective of thirty-plus Belyuens 
and an American anthropologist-lecturer. Dreamt up 
against kinship theories that render habits of being 
together in internment unintelligible to the state’s 
recognition apparatus, they say, “the land is capable 
of reconstituting us.” They land on hybrid ways of 
getting on across family histories and displaced 
ancestral connections to Earth’s contours and ways. 
They hatch new stories to organize diasporic togeth-
erness in relation to sites of relocation—a new set of 
Dreamings, of which the films are a part. But, the 
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Povinelli lecture, SFU, 2019
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anthropologist explains, the films are bait: a way to 
game the gallery-curatorial industrial complex. To 
fund and stick together. Something (not ice or other 
drugs) for the kids to do. Karrabing, she says, are not 
a translation machine or a problem of ethnography. 
She’s been with them for thirty-plus years. It’s not 
about the struggle for representation in art or cura-
torial production; not about who represents what, 
what belongs to whom, or the repatriatriation of 
things. Instead, it’s the status of the object in differ-
ent worldings that counts, the object caught 
between analytics of existence that don’t coincide 
but perhaps coinhabit. That’s what the lecturer says.

Where to write about this lecture from, then? With 
what objects? Karrabing are remote: carried in by the 
lecturer’s gesticulations and nowhere else. Some-
times I bring them, the lecturer says. But their places 
and histories are opaque. Their pidgin requires 
subtitles. We’re told they have no passports. My only 
way in is the lecturer’s university press publications. 
YouTube, lectures, curatorial statements, and 
promises. The films, too: low-context iPhoned 
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Are you culpable for where you take your work?

Not authorization of ethnographer but what circulation of knowledge 
can authorize (socially, institutionally )

Not a simple question about cui bono, nothing about us without us, or 
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My Google Keep notes from Povinelli’s lecture

Wutharr, Saltwater Dreams, 2016

It makes me feel unhinged when 
we fight about abstractions (eg. 
Povinelli’s “ethnography”). I’ll come 
home once I’ve cooled off.

Chat message

Where’d you go?



Dreamings—the right mix of visual creole, pixelation, 
and disaster porn. E-flux bait. Documenta bait. 
There’s no methodological way in: art is out, she 
says, ethnography is out—and so too are self-/
representational catch-22s as way into ethicizing 
the politics of here and way, way over there. My 
analytics don’t and can’t match up. This thing feels 
impenetrable. All that’s left to write with is the 
lecture and what’s in it. Already, there are infrastruc-
tures and decisions; celebrity and other economies; 
airplanes and carbon offsets; mobilities, gentrifica-
tions, and the events they enable; auditoriums and 
their industrial donors; tenured and precarious 
faculty; downloads, slideshows, and other media 
artifacts; and the disciplines, canons, syllabi, 

articles, and footnotes that scaffold how I’m taking it 
in. That’s just a shorthand. Before all that, land was 
taken and buildings and other sovereignties were 
architected. There was English. And business class. 
Disposability. Remixes. Then hashtags. Then Dis 
Magazine, normcore, and virtue signalling authen-
ticity. My body grew into anxiety, both a prison and a 
fad. Everything became art. Others were killed or got 
famous. Inbetweens became mediocre and the topic 
of bestselling books. Stories intensified or slipped 
away. We had good and bad or whatever ones. Public 
feelings and political atmospheres swirled up and 
accumulated. We bought our way in on the back of 
meanings stuck and unstuck to places and how we 
moved them around in our jobs, leisure pursuits, and 
Instagram accounts. It either suited us or didn’t. 
Everywhere, worlds 
ended and started again. 
    Everything contaminated was a
                     site of interest.     
       Everything 
        was 
impasse. 
We’re      all 
    gaming 
  something. 
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Tim Ingold
The Sustainability of Everything
September 26, 2019, SFU

The lecturer asks: how do we imagine a world for 
everything, a world in which everything carries on? 
He asks from a world in which habits called “science” 
start with enumeration—tallying parts—and end 
with everything. A world of rendering discontinuous. 
But what if we start with everything? Look at the 
clouds: they aren’t discrete, they fold sky itself. 
Waves are the ocean ever-folding. To count fungi is 
only to apprehend the fruiting body, ignoring mycor-
rhizal spread. What would it mean, he asks, to do 
away with addition and totality? To look instead to 
intermingling and the contrapuntal: each voice its 

own melody, but simultaneous and fused. What if we 
centred the ongoing togetherness of creation, what 
Whitehead calls “concrescence”: a moment in which 
individuation rises up as a creative internalization of 
everything-relatedness in acts of feeling and 
expression. An electron in a continuous field of 
forces, for example, feels electrical charges and 
translates her experience into modes of concrete-
ness specific to electron. Later, habits called 
“science” will extract electron feels and experiences 
from the web of their surroundings into a geometry 
of parts and lines (1929, 91-92, 110). What if we 
moved with the concreteness of individuation’s feels 
and experience, the lecturer asks, splitting timber 
along grains of growth instead of sawing-up from 
the outside? What if we moved from sustainability as 
the capture of renewables to practices that open up 
the power of Earth-renewal?

The lecturer builds a compelling hope: that we might 
move with the Earth. But I wonder if his material 
metaphors (clouds, mycorrhizae, forests) are too 
solidly a style of longing for the way things might be 
by way of a nostalgia for an untrammeled “natural” 
that is somehow prior to the machinations of 
“science.” What to do with zones of everything that 
are not regenerative and have been forced into parts 
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or zones of management? It’s never just a tree and 
everything that sustains it—it’s that and 
 pesticides and pulp mills, 
  mid-century modern 
   chairs, 
 Skype, 
  laser printers, desire
   and feeling 
  guilty 
 for 
     not reusing the blank side. 

It’s the simultaneity of practices of care that hold 
things together (like trees and environmentalists) 
and keep things apart (like selfcare’s cooptation by 
late liberal individualism). What if even regenerativ-
ity has been irrecuperably contaminated: organics 
harvested by migrant and precarious workers, per-
maculture practices hyped in white urban home-
steading and Kinfolk Magazine, plant medicines 
coopted by Goop and other market New Ageisms. 
What if the everything that we’re in is a complex 
web of desire and suffering?

11

Leanne Betasamosake Simpson 
With Amanda Strong, Bracken 
Hanuse Corlett & Whess Harman
The Making of Biidaaban  
(The Dawn Comes)
October  17, 2019, SFU

An audience member asks, 
“what’s with the ghost wolf 
that follows Biidaaban and Sabe 
around?” Simpson replies, “in 
our worlds, everything that’s 
gone extinct is still here with us, 
we’re responsible to them.”

SIMPSON
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Simpson’s remark intensifies my sense of inhabiting 
webs of desire and suffering. Weeks after her 
comment, I try to map out a seemingly simple move: 
how “still here with us” passes from Simpson, 
through me, to another knowledge space. I decide on 
two simple vectors —people and events.

Knowledge moves

It’s 2013. I find a copy of Sallie McFague’s Models of 
God (1987) in a giveaway pile outside the university 
library. The text builds on a previous work , Meta-
phorical Theology (1982), in which she argues that 
models in experimental science work like theological 
models and vice versa. Sallie’s books are a vortex 
(and medicine). They inaugurate my joint interest in 
science studies and multispecies storytelling. We 
begin to meet weekly. In 2015 we co-develop a 
reading list for a graduate seminar called “Reimagin-
ing God and the World” (coincidentally, the Creative 
Ecologies colloquium is subtitled “Reimagining the 
World”). Later the same year, Sallie forwards an 
essay I’ve written to Catherine Keller who adds me to 
the program for the Fifteenth Transdisciplinary 
Theological Colloquium. The colloquium proves to 
be a thick relational node in my knowledge career.
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I meet Gregory J. Seigworth who invites me to 
cofound an affect studies journal. We co-organize a 
series conferences during which I meet Chad 
Shomura. Chad and I go on to co-chair a rountable at 
ASA ‘19 (see page 17). I meet Karen Bray who goes on 
to edit a volume of the conference proceedings. 

My chapter  in the volume reckons with citational 
habits at the interface of indigeneity and multispe-
cies storytelling. In 2019, Karen invites me to lecture 
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on Indigenous futurisms to a 
think tank of radical theolo-
gians. During the Q&A, I 
mention Simpson’s “still here” 
to contrast the colonial tem-
porality of doing theory-work 
that forgets what’s been made 
extinct. The next, day Karen 
(who attended the lecture) 
repeats Simpson’s comment 
in a panel. One knowledge 
move: all this. Because the 
80s vibe of a book cover 
caught my eye. Desire and 
multiple genocides entangled 
in a glance, in the pleasure of 
having a knowledge career.

Of course, so much more 
scaffolds the thinkers and 
institutions caught up in my 
mapping. Innumerable 
affinities and failures, friend-
ships and deaths. Whiteness, 
too, as a lubricant. It takes so 
much to make knowledge 
move. Or so little.



ASA ‘19
Slides from the 
ASA roundtable

`
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American Studies Association
November 10, 2019, Honolulu, US 

For our ASA roundtable, Chad Shomura and I staged 
a series of prompts to complicate the usual person/
text/event citationality of knowledge moves. I asked: 
“how are civilities of knowledge practiced at the level 
of the body?” I wanted to get at the near-impercept-
able register of affinities and attachments that 
shape more recognizable attributive conventions 
like footnotes and bibliographies. Chad asked: “how 
do settler investments in the colony show up as 
pleasure?” Together, we wondered what might be at 
stake in the pleasures of theory-writing. These 
questions trouble my writing with lecture(r)s.

“Body Parts” zine for ASA ‘19
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SETTLER 
COLONIALISM 
MAKES 
GENOCIDE 
FEEL GOOD.

— Chad Shomura

Westar Institute, God and the Human Future Seminar
American Academy of Religion annual meeting
November 22, 2019, San Diego, US

The Seminar on God and the Human Future is made 
up of over thirty researchers who are working to 
reimagine philosophies and theologies of imma-
nence toward racial, gender, and ecological justice. 
Previous seminar lecturers include John Caputo, J. 
Kameron Carter, and Mary-Jane Rubenstein. Along 
with Terrence Dean (who lectured on Afrofuturisms), 
I was invited to give a primer on Indigenous futur-
isms. My lecture writes alongside what’s in this zine: 
the lecture(r)s that are “still here”—not nowhere.

Indigenous Futurisms, Multispecies Theologies

Wherever we world the future from, it will be messy. 
Already is. To start, I’ll braid together three quotes, 
stage a complex as tangled as what we’re futuring 
from. First, queer Indigenous poet Tommy Pico, who 
grew up on the Viejas Reservation of the Kumeyaay 
nation, not far from here—he says:

I swore to myself I would never write a nature poem
Let’s be clear, I hate nature—hate its guts . . .
There’s something smaller I say to myself: 
I don’t hate nature at all. Places have thoughts—hills 
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have backs that love being stroked by our eyes. The river 
gobbles down its tract as a metaphor but also abt its day . . . 
This is the difference: 
Some see objects in the Earth, where I see lungs. 
Sky mother falls thru a hole, lands on a turtle. 
Hole is my favorite band (2017, 67).

Now, from Hole’s 1993 song “Violet”:

And the sky was made of amethyst
And all the stars were just like little fish . . .
Go on, take everything, take everything, I want you to
Go on, take everything, take everything, I dare you to

Hinting at astrology, at pain and pleasure. Maybe. 
Practicing sovereignty (or not) with a body. Desire, 
but at what cost? Finally, from the Viejas Band of 
Kumeyaay:

We lost the words to our songs. Strangers took the land 
and destroyed the economic and spiritual foundation that 
inspired and was preserved by singing. Only Elders remem-
bered the songs. When they died, thousands of years of 
Kumeyaay life and tradition disappeared (2014, 12).

As theologians, we’re working from a contaminated 
compositional field. Hybrid forms of post-contact 
practice. Skywoman and Courtney Love. Secular-
isms that reify Western science’s claim to nature 
over Indigenous understandings of places that have 
thoughts. Places redrawn and rendered off-limits by 
colonial kinship-ownership schemes. Desiring 
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tone. Try at experimental forms of rigour. Ask what 
happens when a “we” that is differential raises up 
difference to hatch futures from. Because, all the 
same, the university mainstreams the shape of its 
settlement, arms itself with civility, and spits out 
ontologies and knowledge formations like a colonial 
governance machine. 

I’ve argued before that even “event,” “process,” or 
“affect” can sling sovereignties in their politics of 
attribution (Arthur 2019). Theory-making happens in 
real life —but unruliness only serves theory in 
abstraction. Immanence gets camouflaged as meth-
odological and rhetorical purity. Footnoting garbage 
racoons won’t work for tenure. No matter that they 
animate the dusk. There’s always some kind of 
warranting dance. Scaffold it with science! Or post-
humanism! Call it critical ethology! Suddenly, pests 
are a go. Just noticing the Earth move can be a 
re-entrenchment. If you have the right angle.

Last week at ASA ‘19, I overheard a Korean American 
panelist asked to authorize her relationship to Black 
feminisms, as if the asker had forgotten that he was 
also cashing in on individualist attribution and 
field-consolidating moves. He forgot the university. 
As if life, scholarship, or anything stands still long 

bodies. Bodies that sing governance. New Ageisms 
and contemporary spiritualities that borrow other 
cosmos but discard their inhabitants. In the thick of 
it, as ecological ruin scope-creeps and political 
divides intensify, collective action tends toward 
denial, deferral, or blind faith in technoscience. But 
any future at all will require attention to regenerative 
earth-processes.

Across settler, Indigenous, and diasporic ways of 
knowing and worldmaking, who will story how the 
Earth moves? No doubt a question for theologians. 
Can we learn from Indigenous peoples? “Yes and no,” 
says Sisseton Wahpeton Oyate theorist Kim TallBear 
(2015). Because: genocide has dissapeared knowl-
edges. But they can be reconstituted, TallBear says, 
by living with the nonhuman world, a lifeway 
undercut by colonial institutions that partition place: 
the state, the academy, the seminary, the family. 
Futures hang on mutual reconstituting.

“We owe each other everything.” Like Moten and 
Harney’s slogan, I’m after the coalitional, alternative 
citationalities, and a sense of being culpable that 
resists the model of debt and credit, dreaming off 
from what settler institutions want (2013). In this 
primer on Indigenous futurisms, I’m going to take a 
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subjects and worlds in ways that choreograph 
matter and what matters. (It’s also worth noting that 
“affect studies” does the same thing.) Even 
stretched far past theos, doing theology still 
materially sediments the “-ologies” of any institu-
tional standard bearer invoked to authorize its 
philosophies and poetics: nations, universities, 
disciplines, canons, celebrities.

As we go postfoundational, we shouldn’t forget that 
we’re writing at a nexus of colonial histories, gover-
nance architectures, and sciences. To misquote 
Whitney Bauman: first theology got scalar, made a 
planet in its image, then remade itself into scientific 
method (2007; 2014). Despite every fantasy of 
secularism, all this world-storying carries on in 
practices that naturalize civilities of knowledge in 
funding blocs, economies of publishing, or tenure 
lines premised on institutionalizing how the Earth 
moves. We can think the nonsovereign, but can we 
do it?

Métis artist Christi Belcourt writes:

The next generations need to know the powers of 
the animals and the sun and the moon that exist as our 
governance . . . [to] understand the spirits of the water, 
the offerings, the ceremonies that we have to make to
them. [Academics], you can do more than you realize. 

enough to be called “Black” or “feminist” (or “Indige-
nous” for that matter) without getting managerial. 
She said: there’s something in Hortense Spillers for 
Asian American projects of liberation. Yes, in the 
joint aftermaths of settlement and slavery we’re 
drawn in uneven textures. From the suffering that 
being somebody wields on either you or everything 
else (what one’s thresholds of access eclipse, or 
worse kill), to what future hangs on whose idea of 
world has been welded to the commons. But what is 
owed is not a calculus of professionalized justice, a 
ledger of authenticities, or a renovated bibliography. 
It’s an otherwise. Its affiliations are never stable.

Yes, in the after-currents of slave and fur trade 
routes, in the diaspora, in mourning and getting 
woke (“in the wake” as Christina Sharpe [2016] calls 
it) the improvisational cant of undercommoning 
resists individualization (Moten & Harney 2013). 
It burlesques and cannibalizes institutions. Still, I 
address myself as a body that yearns for one kind of 
world and gains from another (Arthur 2019). Maybe 
all theory formation does this: grasping for an other-
wise while relying on what already renders its 
emergence intelligible. Like all sciences, theology is 
material—in all its “a” and “non” and “para” and 
“post” inflections. We story the force(s) that make(s) 
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I venture this coming-apart knotting in an already 
global context of critical Indigenous studies along-
side the risks and responsibilities entailed by 
“pan-indigenizing” or “indigenizing the academy.” 
Like how I bulldoze theology (which one?) there is no 
indigeneity to write from. Yes, myriad shapes and 
systems of tribal belonging. Yes, lost and resurgent 
languages, landscapes, traditional knowledges, 
medicines, ceremony. Yes, local contexts of multi-
species diplomacies and governance practices, 
where “species” may also include “nonlife” and 
“diplomacies” get coded as “sovereignty” in inter-
face with colonial jurisprudence and everyday racist 
nationalisms. Yes, all, all this complicated by dispos-
session. By the fraught intimacies and estrange- 
ments of urban and rural. By diaspora. By queer- and 
transness. Intermarriage and disenfranchisement. 
Constitutionally enshrined genocide. Homelands 
and reservations with toxic watersheds, sheared by 
transmission towers, thirty metre telescopes,  
and pipelines. 

What’s in the imaginary is specific, local, displaced, 
global, and always colonially impinged upon. And 
sometimes, to borrow from Andrea Long Chu (2018), 
it wants bad things. On one hand that’s about the 
impossibility of adjudicating desire; on the other,  

You must have the courage to disrupt the system . . . 
You must have the courage to join with each other to turn 
the system on its head. You must rebuild so schools cease 
being institutions, and return to their natural state of 
bringing [people] to the land (2018, 120).

So, I’m starting from a fraying premise:

1) That Western knowledge practices (even those 
called postmodern, posthuman, post-theist) are at 
base extractive in that they circulate in ways that 
assume a portability of knowledge. We hop worlds 
while maintaining citational patterns. We inject 
concepts, but always in English or translation. When 
we equivocate between incommensurabilities, we 
broker the frame of intelligibility. When we don’t, we 
expect the exotic. At base, these practices are 
extractive because administering them bolsters 
institutions and cheats sustained relations to land. 
By land, I don’t mean “purity” or “back to.” It includes 
the urban, includes ruin. There’s no garden, as 
Haraway says (1991, 151).

2) The university is hungry for indigeneity as the 
possibility of ecospiritual redemption. We are not 
so much enamoured with Indians who “hate nature’s 
guts” (Pico 2017, 67).

3) Indigenous futures and futurisms matter. 
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it’s about finding validity outside of normative forms  
of political and academic coherence. Noninnocence 
thins out what’s available of Indigenous futurisms  
for settler output. Or, at least, shifts the shape of 
encounter. 

Spanning speculative and science fiction, video 
games, VR, installation and performance works, film, 
soundscapes, graphic novels, and comics, Indige-
nous futurisms claim the act of speculating futures 
as integral to survival; imagine futures as intimate or 
“bundled” (Cornum 2016) with pasts and presents; 
centre Indigenous experience; and call into question 
what counts as knowledge/technology in projects of 
planetary togetherness. Indigenous futurisms make 
links with Afrofuturism, framing slave narratives as 
post-apocalyptic indigenous stories. They propose 
an apocalypse ongoing for 500 years. They imagine 
contact without conquest; complicate ideas of home, 
identity, and belonging; disrupt colonial temporali-
ties and dreams; upend violent Sci-Fi tropes; and 
offer alternative technologies of care (Cornum 
2016). Most salient to theology, though, is Diné 
theorist Lou Cornum’s space NDN motto: “the 
creation story is a spaceship.” Stories are a technol-
ogy, they write, that “guide us through the chaos of 
overlapping times and spaces.” 

30

During the lecture, I circulated a copy of  Kimiwan’s self-published 
2014 Indigenous Futurisms issue, pointing out that futures are not just 
hatched in theory (in “theories”), but in material productions and the 
infrastructures that support making and dissemination. (Cover: Wendy 
Red Star, Medicine Rock Child, 2011.) 



31

Maybe I’m re-asking Lynn White’s (1967) ecotheo-
logical founding question. And louder. How do 
stories about creation repress or make available 
what we live with, think with, care with? But is 
theology interested in the artifacts and media 
objects that string together Indigenous futurities? 
I suspect we’re looking for methods and sensibilities 
to counterbalance theology’s historical badness. But 
it’s exactly these material uprisings (in the home-
lands and diasporas, the living out of non-Western 
kinships and activisms, the broken languages 
resurging and reinventing, the technologies of care) 
from which futuring takes hold.

I call my own work “multispecies theology.” It’s an 
imperfect hack at a settler response to Indigenous 
futures. I don’t ask Indigenous worlds to redeem me. 
I’m unredeemable (Bray 2020). I bank on approaches 
that trip up the coloniality of the sciences and 
nauance the relationship between personhood, 
nonhuman agency, and forms of power in interdisci-
plines like feminist technoscience, multispecies 
ethnography, speculative geology, material femi-
nisms, affect studies, and critical ethology. Why call 
it “theology? Holding on to “theology” is a call to stay 
culpable for how monotheism ongoingly inflects 
knowledge practices. It contests the myth of evi-

dence-based secularism and state multiculturalism. 
It acknowledges that all theory-making is powerfully 
world-shaping. It hovers in the realm of “pseudo” to 
chip away at civilities of knowledge. Crucially, by 
knotting “multispecies” and “theology” together, I 
risk noncoherence in both academic and theological 
contexts.

I think it’s theology’s task to intervene in Western 
theory formation—to question any easy alliance with 
strong sciences, establishment philosophies, and 
even minor white literatures. Theology is kindred to 
unknowability. Instead, we might become what 
Vincianne Despret (2015) calls a “good ethologist”: 
telling stories about animals where what “truth” is 
can only be established by thriving. Or, more broadly, 
as Sallie McFague (1982) proposed: we might tell 
stories that name what can’t be in ways that are 
authorized by that with which we are relationally 
entangled. By knowing the world as God’s body 
(1993). Sacred. Broken.

So often, in the rain, I would wind my way past 
heavy leather-leaved salal bushes and bluish glass 
to Sallie’s office, hanging just to the side of British 
Columbia’s public research university on unceded 
Musqueam lands. Sallie died last week. In her 
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lifelong task of homing theology back to Earth, she 
never outed the coloniality of the sciences she wrote 
alongside. She didn’t make any critical moves on 
race or restitution. But she was wise to Indigenous 
futures. Our last collaboration was a reading list for a 
graduate seminar that would braid together Karen 
Barad’s agential realism, Potawatomi botanist Robin 
Wall Kimmerer’s Indigenous science studies as a 
“grammar of animacy” (2013, 55), and Eastern 
kenotic theologies of the person. Sallie had titled it: 
“All Our Relations: Forms of Radical Relationality for 
Reimagining God and the World.” 

By then, Vancouver School of Theology had sold its 
towering gothic Iona building to the Vancouver 
School of Economics. But, for years, Sallie would 
have walked by a Sliammon house pole, stationed at 
the building’s entrance, titled “All My Relations” by 
carver Jack La Sah Timothy. A white pine pole with 
Raven holding the moon. Salmon, frog, bear, eagle. In 
each of their eyes, a ghostly abalone figure depicting 
past, present, future—entangled. Sallie knew conti-
nuity. Not only in her many books, each amplifying 
the last, the next. Not only in saying the same thing 
over and over, waiting for tradition to listen. As early 
as 1978, she declared speculative fabulations would 
be crucial to calling forth just multispecies futures 

that might remain accountable for violent pasts and 
presents. She knew how to stay with the trouble. 
I used to ask her: why can’t we get rid of the “en” in 
your panentheism? Why hang on to this thing? This 
sliver of God pocketed away? And she would say, 
”Mathew be patient, we have to give them a good 
story.” She didn’t mean theology should be palatable. 
It was a trojan horse. To fall in love with the world.

Rest in peace my dear friend.



1933 – November 15, 2019
SALLIE MCFAGUE
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