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Glenn Aparicio Parry

SEED Graduate Institute

3900 Juan Tabo Blvd NE Ste 22
Albuquerque, NM 87111

November 1, 2008

David Begay and Nancy Maryboy
Indigenous Education Institute
PO Box 28554

Santa Fe, NM 87592

Dear David and Nancy:

This letter will confirm the recent telephone conversation I had with Nancy. I am
completing a doctoral dissertation at the California Institute of Integral Studies entitled
"SEED GRADUATE INSTITUTE: AN ORIGINAL MODEL OF
TRANSDISCIPLINARY EDUCATION INFORMED BY INDIGENOUS WAYS OF
KNOWING AND DIALOGUE.”

I am very grateful for all that I have learned from both of you and from your published
work, and would like your permission to utilize an adaptation of the Begay/Maryboy
(1999) process model for the purpose of depicting the non-linear process that was used to
guide my dissertation and its application to planning SEED Graduate Institute, with the
understanding that the adapted model is simplified from the original and does not contain
the recursive complexity of the full Begay/Maryboy (1999) process model. Such
limitation is specifically mentioned in the text in the below two paragraphs:

The Begay/Maryboy Process Model

The Begay/Maryboy (1999) process model, which is based on Navajo ways of
knowing, expresses a multidimensional, nonlinear dynamic process of interconnection
between the different aspects of a whole. In traditional Navajo thinking, the relationships
between the east, south, west, and north directions are related to the four elements, the
four mountains, four winds, four colors, four seasons, and other geophysical,
psychological, and philosophical dimensions. The model is nonlinear because it allows
for recursive dimensions of cyclic relationship between the aspects of the whole, and it
also allows for additional relationships between the aspects to be recognized, some of
which can be linear or triangular relationships. In the Begay/Maryboy (1999) model, the
authors tracked seven dimensions of psychological and contextual characteristics that 1
do not attempt to utilize in this dissertation. They also include an “ecological check™ after
each cycle, in which a reverse direction counter-cycle is undertaken, during which time




the completed cycle is reviewed for purposes of maintaining overall integrity and
coherence.

The Adapted Begay/Maryboy Model for our Purposes

The underlying framework of the dissertation is organized in a simplified
adaptation of a Begay/Maryboy (1999) process model based on Navajo ways of knowing.
The Begay/Maryboy process model outlines four principal aspects of experience based
on each of the four elements/directions. I utilize these aspects of the model; however, for
reasons of simplicity, I do not attempt to include the full range of geophysical and
psychological characteristics, including the four winds, four mountains, and so forth,
even as we do include the four directions that are related to them. I have also decided not
to include a reverse ecological check in the dissertation primarily because we haven’t
really been utilizing this in our internal process at SEED.

Additionally, I would like to reprint in my dissertation the following image of “A
Cyclical Process Model: Chapter Organization” adapted from Page 5 of your dissertation
below:

Begay, David, & Maryboy, Nancy Cottrell. (1999, p. 5). Nanit'a Sa’ ah Naaghai
Nanit'a Bik’eh Hozhoon [Living the order; Dynamic cosmic process of
Dine cosmology]. Dissertation Abstracts International, 60(05), 1596A.
(UMI No. 9930321)

The image printed in my dissertation differs from the original image in that it includes
four subcycles of recursive complexity in Chapter Five per below:
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The requested permission extends to any future revisions and editions of my dissertation,
including non-exclusive world rights in all languages, and to the prospective publication
of my dissertation by UMI; however, it in no way restricts republication of the material in
any other form by you or by others authorized by you; nor does the requested permission
cover the publication of the content in a subsequent popular book for non-academic
audience, unless the author were to request and receive permission from you to publish
such at a future date.

Chapter
Eleven

Your signing of this letter will also confirm that David Begay and Nancy Maryboy own
[or your company owns] the copyright to the above-described material. If these
arrangements meet with your approval, please sign this letter where indicated below and
return it to me in the enclosed return envelope.




Thank you very much.
Sincerely,

)
CEL g et ——
,,'4{1‘ -
Glenn Aparicio Parry
President
SEED Graduate Institute
PERMISSION GRANTED FOR THE

USE REQUESTED ABOVE:

Bty

David Begay
Date: 11-10-08
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Nancy Cottrell Maryboy
Date: 11-10-08
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SEED GRADUATE INSTITUTE:
AN ORIGINAL MODEL OF TRANSDISCIPLINARY EDUCATION
INFORMED BY INDIGENOUS WAYS OF KNOWING AND DIALOGUE

Abstract

This dissertation explores how Indigenous wisdoih @dalogue can inform the
process of creating a graduate institute that isreginal model of interconnected,
transdisciplinary education. It seeks to revisidoeation as rooted in the natural world.

The primary purpose of the research is to undeddiam intellectual foundation
and context for what was originally an intuitivesigin in order to better establish and
maintain a startup graduate institute that is vgtiglin its overall program, curriculum,
and operations. The dissertation examines the ftioral roots of wholistic,
transdisciplinary education and how these foundatialeas translate into a praxis for
implementing a graduate school from conceptiorctaaization and beyond.

The form of the dissertation is adapted from a ssanodel of understanding the
natural world developed by Begay and Maryboy (198%ed on Navajo ways of
knowing. The overall layout of the dissertatiomanlinear and based in cycles of nature
informed by the center of Indigenous ways of knayamd dialogue.

In the first cycle of the dissertation, the ovexadion of SEED—including the
overview of the dissertation theory, methodologyd aurrent status of SEED in
establishing itself as a graduate institute—is @qal. The cycle concludes with the
history and role of dialogue as the primary pedagddgool of SEED. In the second cycle
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of the dissertation, the underlying theory of SEERrticulated; grandfather institutions
of alternative graduate education are examinedjtasahcludes with a statement of the
contribution SEED intends to make. In the thirdleyaf the dissertation, the Institute is
revisioned in light of a praxis for actually implenting the underlying theory. The fourth
cycle reflects on and evaluates the goals and r@dsgaestions of the dissertation in

preparation for an ongoing process of dynamic fansation and renewal.
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Chapter 1: Introduction

We live and die and recirculate in a world classmaghere all “subjects”

interconnect, and all “studies” overlap...where hihgs, and all

occurrences, are woven into a seamless Gaian fAldaare at best a part

of the Earth, educating itself in wholeness. (Hay@001, pp. 43-44)

The twentieth century was a tumultuous centuryhaitonfluence of unusual
and seemingly disparate events. Two world wars itidted in the use of the atomic
bomb, the invention of which emerged from a revioluin physics, wherein both
relativity theory and quantum theory unveiled averse of undivided wholeness, even if
through different means. New mathematical theanieosmology, cybernetics, systems,
and complexity all revealed the cosmos as a sghtizing whole (Morin, 2003). Yet,
the mainstream trend in education during the tveéimttentury (continuing from the
Scientific Revolution) was towards abstraction agdliction from the whole; this
included separation and isolation of disciplinesding to continuing specialization in
Western society (Clark, 1997; Wilshire, 1990). Aiotertrend began to emerge in the
mid to late twentieth century, as nascent movenfentsholistic: education and
interdisciplinary and transdisciplinary studieskdbeir places alongside a renewed
appreciation for Indigenous knowledge and the aveaif American Indian and
Indigenous education programs worldwide. A wavaltdrnative schools came into
existence in the second half of the twentieth agnincluding the California Institute of
Integral Studies, Saybrook Graduate School anddRels€enter, and Union Institute

and University, each in their own way seeking tdoggond the mainstream Western

paradigm toward more a more inclusive, wholistgiam.

1. Note that throughout this document, | have iteally spelledvholisticor wholism
with a “w,” as inwhole.



Thus, the twenty-first century arrived at a timeantthe old paradigms of
increasing separation and disconnection betweeaiptiises are seemingly pitted against
emerging paradigms of interconnection and wholerdss roots of wholistic
worldviews go back thousands of years, much fatbhek than can be comprehensively
accounted for within the scope of this dissertat@uar efforts are further hindered by the
fact that there are relatively few sources for exply the role of Indigenous knowledge
(in the academy or otherwise), and that prior ®@1870s, nearly all of these sources
were from non-Indigenous people (Begay & Marybd99; Pinkham, 1998).

This dissertation is undertaken in order to estaltine foundation of a startup
graduate program, SEED Graduate Institute, artunstthat is informed by Indigenous
ways of knowing, and to ground that endeavor incthr@ext of the emerging shift from
the mainstream Newtonian paradigm of unidirectiamaaisality and objective separation
from the natural world to a twenty-first centuryr@digm of self-organizing, undivided
wholeness and interconnection. The core topic Eaamining is the history of the SEED
dialogues, which brought together Western sciendeldigenous ways of knowing;
how these meetings are creating a new kind of kedgé construction that is helping to
form SEED Graduate Institute; the history of whindi®ducation and transdisciplinary
thought, their relationship to Native thinking, ah@& prospects for this meeting ground
to bring about new transdisciplinary models of vigtad education informed by
Indigenous ways of knowing and dialogue. Additibydl operationally define
“Indigenous thought” and “original thought,” andloat their relationship to the
academy, emerging Western science and cosmologhgt the expressive arts, and

integral healing. All these themes are addresséukiorder in which SEED Graduate



Institute was formed—from vision and planning teelepment of the praxis and
projected launch of the inaugural class.

The overall layout of the dissertation (see Figljres an adaptation of a
Begay/Maryboy (1999) process model based on Navajs of knowing, which is
related to the emergence and interconnection oéldraents Fire, Air, Water, and Earth;
this in turn is related to the proposed areaswafysat SEED Graduate Institute. [Note
that | am capitalizing certain words in this disagon—such as Fire, Air, Water, Earth,
Spirit—that are not typically capitalized in orderindicate the importance and
significance of the concepts they represent in nidatyve traditions.]. The reason | have
chosen this particular model is that it is the lestlel available in terms of having the
capability of capturing complex nature-based cy¢esl cycles within cycles) of
synergy and interconnection between diverse aspéetsvhole (organization or
worldview). It is also a model that is being use€&BED for strategic design and
planning of curriculum and overall operations. Thug appropriate to use this model
for the dissertation because it more accuratelyesges the spirit of the enterprise that |
have been engaged in. The decision not to condsteinalard educational case study is an
informed choice. For the purposes of this particdlasertation, | am using an adaptation
of the Begay/Maryboy model that is simplified frahe original. When the model is used
to represent the entire Navajo cosmos and worldviesontains additional subtle and
recursive complexity that is not necessary for pags of this dissertation. Figure 1
illustrates the model of the overall dissertatioanes; Figure 2 shows the organization

of the chapters.



Introduction
Overview ofDissertation
Significance ofWork
Definition ofTerms
Methodology
PurposeStatement
werview of SEED, Dialogué

Integration, Evaluation, Refleciion,
Preparation for Next Cycle (Earth)

Reflection of Vision,

Theory, Integration of o i
Theory and Praxs, 3 % - > mmg Edd?;:ggand
Evaluation in terms of othe . Articulation of the Theory of

Goals for SEED and
dissertation, Conclusions, SEED and Methods of

Suggestions for further
Research

{/I'mplementaﬁon of Busin
£ Plan, program, curriculum.
Role of Dialogue,
Conferences,
Faculty Selection,
Admissions, Accreditation

Expressive Art

Figure 1. Overview of dissertation utilizing SEED Logo (inspired by
Begay/Maryboy Process model).
(Adapted with permission of Begay and Maryboy and author/president of SEED;

SEED logo created by Dyanne Strongbow.)
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Figure 2. Cyclical process model: Chapter organization.

(Figure created by author, adapted with permission from David Begay and Nancy
Cottrell Maryboy, 1999, Nanit'a Sa” ah Naaghai Nanit'a Bik'eh Hozhoon [Living
the order: Dynamic cosmic process of Diné cosmology], p. 5. Dissertation
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Linear Process: Chapter-by-Chapter Breakdown

The Begay/Maryboy (1999) process model is an ingpartool for providing a
sense of how the dissertation and formation osth®ol came together and is being held
together in a cohesive, coherent whole. The Begagybby (1999) process model is
nonlinear because it is based on the cyclic rhytohmature and intended to express
complex wholistic processes and relationships betvtbe different aspects of a whole.
The process model of five interconnecting circkealso the logo of the school, and is
consciously intended to be a symbol of interconedogss.

At the same time, it is very useful to extractreeéir approximation of the
Begay/Maryboy (1999) process model, for the dissien itself will have a linear order,
as this is the only way to present a dissertatiopaper. Thus, the dissertation includes
both a process model and a linear table of contbatgeferences the elements of the
process model. | present a synopsis of the chap&bosv in their linear order, following

a brief explanation of where certain chapters cioatté in the process model.

Process Model: Chapters 1-4
Chapters 1-4 are concerned with envisioning theadvperocess, creation, and
vision. They are associated with the element Fackae related to the direction east,
place of beginning, the color white (the colorleé dawn at sunrise in the spring).
Chapter 1: IntroductionFhe first chapter includes an introduction thategithe
reader an overview of the whole dissertation, dsagean introduction to the
Begay/Maryboy (1999) process model, acknowledgmamnits personal reasons | have

for writing the dissertation and founding SEED Guai# Institute. There is a brief



introduction to the Language of Spirit dialogueglreby SEED in 1999, as these
dialogues have turned out to be foundational tactkation of the school. The following
terms are definedvholism, transdisciplinary, original thoughthe relationship between
these terms and transdisciplinary thought are dismussed. The chapter concludes with
my conscious assumptions going into the work, grdgted outcomes, and a description
of the audience | am addressing.

Chapter 2: Methodologychapter 2 outlines the methodology used in the
dissertation. The methodology is theoretical, depielg a particular way of thinking or
theoretical position about transdisciplinary whindi€ducation; it culminates in a model
of wholistic education informed by dialogue andigahous ways of knowing. The
Begay/Maryboy (1999) process model is also expthfagly comprehensively within
this chapter, as the model is being utilized toegovthe flow of the dissertation
development, as well as in furthering the visioigsion, and purposes of SEED
Graduate Institute.

Chapter 3: Overview of SEED Graduate Instit@@&apter 3 gives an overview of
SEED Graduate Institute: its beginnings as an apeversity in 1996; the importance of
the Language of Spirit dialogues; how the conceptife Graduate Institute evolved out
of dialogue; the mission and purposes of the schbelinitial planning process from
which the five aspects of learning emerged (anddlsionship of these to the natural
elements); and an overview of the concepts behsyhargistic, integrated curriculum. |
introduce, in brief, the need for developing SEE@date Institute, as well as the

rationale behind entitling the degree name “Origiffaought” in relation to the five



aspects of learning, and the current status oizieglthe full plans for implementing the
school.

Chapter 4: Dialogue€hapter 4 focuses exclusively on dialogue. The t&nap
discusses the etymology of the watidlogue,the specific context where David Bohm
used dialogue as well as his methodology, theioglsiip between quantum theory and
the flow of meaning in dialogue, and why Leroy letBear was moved to approach
Bohm and Peat in the early 1990s to begin dialdmgpiereen Native elders, quantum
physicists, and linguists. It also addresses tindagities and differences between the
traditional Native talking circle and dialogue, dmalv the specific hybrid of Bohmian
dialogue and the Native talking circle developed_ltfte Bear is distinguished from
Bohmian dialogue. Additionally, the chapter showsvhihe historic dialogues that began
in 1992 with Bohm and Little Bear led to SEED beuging the Language of Spirit
dialogue conferences in 1999 in collaboration iddin Moonhawk Alford, which led to

the plans for developing the full SEED Graduatédituie.

Process Model: Chapters 5-8

Chapters 58 articulate the process and foundational thearyhie Institute;
these are related to the element of Air, the doacbouth, and the color blue—the color
of the sky at noon in the summer.

Chapter 5: Foundations of Twenty-first Century Wétad Educatior-Chapter 5
establishes the foundations for twenty-first ceptuholistic education in the context of

the scholarly literature regarding these core issi¢he dissertation in four parts:



The first section addresses the paradigms thattatfdwentieth century
education, the relationship between linguistics @unantum physics, and the relationship
of Indigenous thought to modern science and cosgyolo

Section two seeks to clarify what is Indigenousljgenous knowledge and
ecology, arts and healing, Indigenous knowledgethe@dcademy, and the methods and
processes of Indigenous ways of knowing.

The third section gives a brief history of tweninstf century interdisciplinary
and transdisciplinary models of education now emergand juxtaposes these with
mainstream academic methods (which include an esipba reductive thinking,
linear rationalization, problem solving, and memation). The overall structure of
universities—including the professionalizing ofalines, increasing specialization,
fragmentation, and competition amongst studentdapadrtments—is also
considered.

The fourth section reflects upon the reemergencetire-based wholistic
education from the mid to late twentieth centutipgo the present.

Chapter 6: Original Thought: The Philosophical Basihis chapter lays out
the philosophical basis for the entire SEED prograswell as the degree given by
SEED as “Original Thought” in relation to the fiaspects of learning. It does so by
exploring the origin of the emerging paradigm dégral consciousness that can
potentially reposition abstract rational thoughbalance and redress the imagined
separation from the natural world that has becargeained in modern Western
rational consciousness. | begin with a review ofowyn assumptions as | address the

complex question of consciousness and whethertovaa@re in a paradigm shift.



Next, | outline the tacit assumptions of modermisyl see them and discuss how the
larger society (and education as a reflection af fociety) has divided and
fragmented the world once considered an integralevand some of the
ramifications for that belief. | bring in Gebseriand Vedic models of consciousness
in order to give a broader overview of cycles afiggousness and to discuss the
benefits and drawbacks of the rise of mental/raliconsciousness and what form(s)
of consciousness seem to have been repressed puiowebe reemerging from
origin in a new way. | then discuss the evidencaroémergent paradigm in the arts,
sciences, and healing. | conclude by sharing sangetf how one can put these
ideas into practice in order to have a direct epee of this form of interconnected
origin through the elements of life.

Chapter 7: New Methods of Knowledge Constructioth &ohool
Organization-Some of the alternative schools that emerged arthenchid-twentieth
century are briefly explored, including Goddard IEgé, the California Institute of
Integral Studies, Saybrook Graduate School andd&es€enter, and Union
Institute and University. Anecdotal narratives froaxdividuals who have attended
these various schools are utilized as insider tepdhese schools are the
grandfathers of the SEED vision.

Chapter 8: The Difference SEED Will MaK&hapter 8 more fully develops
how SEED intends to build on the advances of prevaiternative educational
institutes; it also articulates the need for SEEapPproach and what distinguishes
SEED from its predecessors. What are the challeB§&D has faced and will likely

continue to face? What is the difference SEED id$cio make? What is the need for
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this form of education? Why must this particulgveyf school be implemented
now? What are the broader implications for thisrapph to education for the greater

society?

Process Model: Chapters-92

These chapters are concerned with the implementafithe process. They
are related to the element Water, the directiort,veesl the color yellow—the color
of the sky at twilight in the autumn.

Chapter 9: Overview of the Plan for Implementatiudrihe VisiorChapter 9
presents an overall vision for implementation & ¢maduate school. How do key
aspects of the theory—such as dialogue, synerglinéerconnection of classes—
translate into a viable graduate institute? Theetspof the business plan that are
relevant to the theory of the venture are preserited Begay/Maryboy (1999)
process model is utilized to examine whether orthetorganization is on track with
its goals in a coherent, wholistic manner. Whattaesaccomplishments and
successes of the organization in preparing thd@o8EED to take root and flower?
What are the additional resources needed? Howttleesrganization intend to
gather the additional resources? What are the jéeimmiblicity and advertising of
the emerging graduate institute? Has the orgaoizditeen able to implement the
action plans developed by its president, boardaaivisory board?

Chapter 10: The SEED Conferenc€sapter 10 discusses in some detail the
conferences that SEED Graduate Institute has piexsener the past decade.

Conference development is seen as one of the ké&y$an developing the resources

11



at the Graduate Institute, for they provide a méanSEED to fulfill its mission and
publicize the Institute, to attract faculty anddsats alike, and to attract donors and
a loyal customer base. All of the conferences areans of bringing Indigenous and
other ways of knowing into dialogue with Westernys/af knowing. The
conferences that SEED has presented have addemssedf the five lodges (aspects
of learning). The lodge entitled Indigenous Way&obwing is at once one of the
five lodges,andthe foundational nexus for the other four lodgesl(associated
conferences). The other four lodges are:

1. Science and Cosmology—10 (annual) Language iot 8pnferences
between 1999-2008

2. Ecology—Global Ecology conference (2002) anda@d Water: Can
They Mix? Western and Indigenous Approaches to Beon Ecology, and
Community conference (2006)

3. Expressive Arts—Art and Soul conference (200W) the Talking Stick
Film Festival (2008)

4. Integral Healing—Peace and Well-Being conferd2€®3) and Songs of
the Earth conference (2005)
Chapter 10 chronicles the relative success andllgitif the conference
implementation strategy.

Chapter 11: The SEED Curriculur€hapter 11 presents an overview of the
SEED program and curriculum. A draft of the curlicn was initially developed by
an ad hoc graduate advisory committee and contittules developed by a steering

committee of core faculty and administration. Thamter discusses in some detail
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the praxis of how the curriculum will function asynergistic whole by outlining the
schedule of how a student will move through theessters. It also presents a
template for a syllabus of the core courses ingedous Ways of Knowing, Science
and Cosmology, Ecology, Expressive Arts, and Irgkegealing curricula. The
importance of wholeness and synergy is highligimettie chapter.

Chapter 12: Faculty Selection, Admissions Procasd, Accreditation—
Chapter 12 summarizes the praxis for implementagidhe theory in light of the
process for becoming a candidate for accreditatitimthe New Mexico Higher
Education Commission for state licensure, the NGehtral Regional accreditation
process, and the World Indigenous Nations Higherc&ton Consortium
(WINHEC, which offers a cultural accreditation tmaay be increasingly meaningful
to potential Indigenous students). The discussfacoreditation is delimited to the
broad criteria for becoming accredited and issbhasdre unique to this academic

venture.

Process Model: Chapters 486
Chapters 13—-16 address the integration, evaluaiwhpreparation for the
next cycle of the process. They are connecteddeligment Earth, the direction
north, and the color black, and the color of thgiskthe evening during the winter.
Chapter 13: Evaluation/Reflection on Vision and @¥eProcess-Chapter
13 reflects upon the vision of SEED and how itesly articulated and enacted in

terms of the overall goals and purposes of thesdigson.
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Chapter 14: Addressing the Underlying Theory of BEEhapter 14 reflects
upon the articulation of the foundational theoryS&ED in the dissertation.

Chapter 15: Reflections on Integration of Theorg &raxis through the
Research Question$his chapter looks at the integration of theory prakis
through the research questions of the dissertation.

Chapter 16: Final Thoughts and Suggestions for kertResearchchapter

16 offers final thoughts, reflections, conclusioasgd suggested future research.

Personal Reasons for Founding SEED Graduate Irstitu

| trace my own personal search for interrelatedlishoto my parents, who
came from very different cultures. My father’s féyron his mother’s side is from
the Basque region of northern Spain; his fathexrsily is Spanish from northern
Spain, and my mother was born in New York City wiidstern European Jewish
roots. My mother was a social worker who taughtanh@t about being open to all
kinds of people. My father was an engineer wittrang scientific bent, but he was
also aware of the old ways. When | was about 1isyela my father taught me a
class on world religion. We learned about JudafShrjstianity, Islam,
Zoroastrianism, Shinto, Jainism, Buddhism, Confuoisia, Taoism, and others. That
class was an important and lasting experience usedabecame the norm for me to
think that there are many ways of knowing and maaiys to God.

The whole time | was growing up, | was perplexedh®yvaliant and
ultimately failed attempts of mainstream educatmteach subjects as separate

when they seemed to me clearly interrelated. Wpgisge psychology from
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sociology, geography from history, geography framislogy, philosophy from
psychology, philosophy from religion, music froncsd studies? Although these
artificial separations bothered me, it wasn’t sdnmgj | considered egregious at the
time. It was more of a constant irritation thanthimg else. But later on that
irritation became a pearl of a guiding insight.

| had trouble in school with subjects that wereftivéhest abstraction from
the living Earth, like math. | gravitated to thecsd sciences. By college, | managed
to talk two “separate departments” into allowing toelo a senior project on
existential psychology as a collaborative projestineen the philosophy and
psychology departments. Before | had heard ofd¢hmtransdisciplinary education
or been introduced to Native American thought,daree interested in theosophy,
which sought a synthesis between religion, sciead,philosophy. This led to some
mysterious synchronicities and paranormal evenpgéraing in my life, and for the
first time, | began to believe in muses and elemisritaving something to do with
creativity and knowledge. It also led me to discaue East-West psychology
graduate program at the California Institute oégral Studies (CIIS), and | entered
the school in 1983. Asian philosophy was the maawdor me at the time, and |
followed my academic study with what for me wasatural conclusion by moving
to Japan. | lived in Japan for nearly 4 years aptland married my wife there.

| am often questioned about my own motivation tarrfding a school
informed by Indigenous ways of knowing, since | aot myself a Native American.
This is a valid question. Native American knowledgiencredibly rich and

multidimensional. There are certain knowledge atkeasl may never be exposed to
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nor would we be able to teach at the Graduatetihstibecause of the protected
nature of the knowledge. In admitting studentdhdchool, we will do our best to
guard against incoming students who seek to misgpjate Native knowledge out
of context for selfish means. | can say, howeVet from what | have gathered in
my own exploration of Native ways of knowing, thelsodiment of Native thought

is inherently wholistic and inclusive, and for theason, Native processes function
well as a connector to all ways of knowing. It iscetrue that when 1 first conceived
of SEED, it was not intended as an institute basethdigenous ways of knowing,
and the decision to move in that direction cameauibmough a specific request from
a Native elder, Grandfather Leon Secatero. Thugrming a school based in
Indigenous ways of knowing, we were responding ¢alband not appropriating
information without permission. SEED began in 1886n open university, or
learning network of classes, seminars, and worksloopvide-ranging topics with a
simple mission to bridge the practical and theig@t. Early on, | had an intuition
that we would grow into a graduate institute, anthe 5-year plan that | sketched
out in 1998, | anticipated beginning a graduateetin 2003. However, it was only
in 1999, after beginning the Language of Spiritatjaes, which brought together
Native and Western thinking in dialogue, that thepe of the new graduate institute

began to unfold.

16



Definition of Terms
Wholeness and Wholism

SEED Graduate Institute is education that seeke twholistic in its total
approach, with the curriculum of each area (lodgegparably linked to the
curriculum of all other lodges in the Institute. Byr definition, wholism is more
than simply a combination of elements, or a syrstigblend that is greater than the
sum of its parts. Wholism does not exclude . indludes Wholismmeans being
whole. Imagine the difference between looking glodbe and looking at the Earth
from the perspective of space. There are no lieesagicating the countries from
space, and there ought to be no lines demarcdtengdundaries of any particular
discipline. Everything we learn in any field canib®rmed by knowledge and
experience from other fields. Wholism is an unddddneness. There are also no
lines isolating the Earth from the cosmos and thigarsal fabric in which we exist.

We can never understand or know the complete whdlelism is first and
foremost an ongoing processdigenous peoples have always seen the univerge as
dynamic flux. Up until the pre-Socratics, everyistg to varying degrees, saw the
world as an interrelated dynamic whole (Metzne% $Spretnak, 1999, p. 47). The
nature of our world is dissolving, recombining, awér changing into new forms of
interconnectedness. The human being is an intpgrabf this process, but not the
centerpiece. Wholism means exploring the more-thanan world as well as the

multidimensional phenomena that lie outside norimwehan perception.
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Transdisciplinary

Transdisciplinaryis a term that was first used by systems theorishElantsch in
the 1970s (Montuori, unpublished notes). Transgdis@ry inquiry can be distinguished
from interdisciplinary inquiry by the fact that thegter brings different fields together,
but the exchange of expertise and language of sgiore generally remains confined to
the distinct fields. A transdisciplinary educatibnadel, on the other hand, is (ideally) a
free-flowing synergistic blend of disciplines thacontinually evolving and changing
and cannot be defined or confined by any one fiBtdnsdisciplinarity is related to
wholism, because the whole of a transdisciplinaguiry is greater than the sum of the
parts. At the same time, transdisciplinarity reargs the validity of the part as a “holon”
[a term coined by Koestler, 1967, p. 48]-or whaolé&self, which is embedded in a larger
whole (Morin, 1997). The key is to continually patyention to context. Every area of
inquiry is nested in another area of inquiry. Thgplasis is on relationships and
emergent process, not static accounting of diséités and substances. The goal in
transdisciplinary education is to uncover root agstions and underlying

interconnections that are trans-paradigmatic (Montwnpublished notes).

Relationship between transdisciplinary thought, kgtic thought, and

Indigenous ways of knowing.

What is wholistic is transdisciplinary and transginary can be wholistic, but
what is transdisciplinary is specifically in retatito, across, and beyond the disciplines
of academe, whereas wholistic thought is not lichiteany referent. Indigenous ways of

knowing are inherently wholistic and transdisciplyn However, it is possible to be
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wholistic without specifically following Indigenouspistemology, or to follow
Indigenous ways and be wholistic without considgdisciplines or academe at all. The
termstransdisciplinary wholisticandindigenougways of knowing) are used in this
dissertation in ways that dovetail, but it is nemnsrintention to imply that they are
interchangeable; they are not. There is an Indigeneay of apprehending the world, of
being-in-the world—a state of mind that is uniglied although there are marked
commonalities among tribes with regard to an Indayes way of being, there are also
differences that arise because Indigenous know|ddgguage, and cultural history are
all place-specific and thus vary from tribe to ¢&rildepending on where the tribe is

located, and/or where their ancestral lands are.

Wholistic Education

Wholistic educatioristorically has been defined as education ofnthele
person—physical, emotional, and spiritual. SEE@srational definition ofvholistic
educationincludes that definition but also adds the intarection of all subjects, and
more. The definition of wholistic education is #&sence of this dissertation, so it is not
possible to define it adequately in a single sezegeRlowever, a brief operational
definition at this point is: wholistic educationaducation that is explicitly informed by
Nature, and as such, is a vehicle for continuafiiplding processes of synergy,
interconnection, and undivided wholeness that shesy but is not limited to, the whole

person, community, natural world, and the intetrefaof all subjects.
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Original Thought

The wordoriginal is unique in its double meaning of “returning he brigin, or
source,” and at the same time referring to somgthrand new, as in not copied,
imitated, or translated from something else. Thian inherent paradox. “Original
thought” is thought that both honors one’s ancesémid also bridges the origin and the
now in timeless, creative ways. For our purposescan operationally defir@iginal
thoughtas increasingly complex, interconnected, and siekithought. The fact that
academe is also interested in original researphrisof the reason why we chose
“Original Thought” as our degree name at SEED thatway that we are using the
phrase is beyond the normal association in acadimsenstead closer in meaning to
how “aboriginal” is sometimes used, for to thinkarginal thought is a fantastic act of
interconnectedness with all there is: past, presemt future. The phrase “original
thought” is intended to be a riddle that is mujtdeed and generative of increasingly
complex thought. Its deeper meaning will unfoldhasongoing aspect of each student’s

experience in the program.

Purpose Statement, Research Questions, and Godlsef@issertation
The purpose of the research is to understand thkectual foundation and
context for what was originally a purely intuitivesion behind the formation of SEED
Graduate Institute in order to better establishraathtain a successful startup graduate

institute that is wholistic in its curriculum angerations.
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The research questions are:

1. What are the roots of wholistic, transdiscipiinaducation?

2. How do these foundational ideas translate inhotce as one sets about
launching a graduate school?

3. How does an organization establish a graduatéute with a wholistic
curriculum and embody in itself a coherent whole?

4. How does the experience of the SEED dialogug@es translate into a form
of knowledge construction that leads to a viableggegy for the graduate school?

5. Who are SEED'’s grandfather educational instnhgiand why is SEED
Graduate Institute emerging at this time?

6. What is the particular need that SEED Graduagtuite will fill in education
and the greater society?

7. How can the wholistic practices of Indigenousgdes and Indigenous wisdom
in general inform the creation, organization, anstaining of a wholistic graduate
institute?

8. What are the parallels between Indigenous wisdndemerging wholistic
practices of Western thought?

9. What is the nature of a participatory, wholistomsciousness that is emerging
from a sustained dialogue with Western and Indigsrszience?

These nine research question themes will be exgpltw@ughout this dissertation
in the context of bringing theory of wholistic edtion into a viable praxis. It is vitally

important that the praxis be coherent and cohasiwveder for it to be sustainable in the
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face of tacit and overt pressures to conform tcsthtus quo of specialization and
fragmentation. The root problem | address in tigseltation is fragmented thinking,
which is the root cause of a fragmented educatisystem and a fragmented society. For
much of the past 500 years, from medieval timesutjin the Renaissance, the
Reformation, the Enlightenment and the Industriev®ution, Western culture has been
predicated on a fundamental split between Spidtraature (Metzner, 1999; Spretnak,
1999). As modern science developed, the unspokee wwas that science would not
challenge the transcendent realms of the sacrethargpiritual, as long as religion
eschewed the material world of forces that couldneasured and manipulated. This split
arguably gave Western science the freedom to deggleat inventions and new
technologies. It also gave science the licensartothe world into a mechanistic universe
without a clear moral or ethical compass. Thistdg@iween human and nature,
embedded in Western language and culture, is monlfientrenched in the Western
psyche, and at the heart of mainstream models stékfeeducational systems.

This dissertation outlines the foundational thearsEED Graduate Institute and
the necessity of it coming into existence at tlagipular moment in time as a model of
education that does not simply address an abstoacept of wholism, but is in itself a
coherent, cohesive whole and a container for arrgingeparticipative wholistic
CONScCiousness.

The goals of this dissertation are: (a) to artimuthe basis and need for an
original form of radically interconnected, synetgsvholistic education that is informed
by Indigenous wisdom; and (b) to develop a vialbéxs for implementing this form of

education at the graduate level.
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It is believed that the accomplishment of thesdgyadl prove to be worthwhile
for the overall society; however it is not the ppsp of SEED or this dissertation to imply
that the mainstream educational paradigm of inangaspecialization is devoid of
redeeming qualities. It is demonstrable that spieai@on has hastened advances in
specific disciplines. However, there are risks imed in specialization that can
compromise the integrity of the greater societg aghole. At minimum, an alternative
way of organizing a school that acts as a balamtleet mainstream models is urgently
needed. Reliance on specialization in mainstreaderoe has produced an environment
that makes communication between disciplines irstnggy difficult, and has fragmented
our overall view of reality. As David Bohm (1980)ipted out, fragmentary thinking

produces a fragmentary society.

Assumptions Underlying Research

Western society’s path toward increasing specitdinghas produced phenomenal
benefits in terms of efficiency and creature corntsfoout not without a price. It is not my
intention to think of the pathway of the West amiatake, but instead, | agree with
Zimmerman (2003), who suggested the path of thet Weskin to what is called in chaos
theory a “strange attractor” that has brought fee&loops that produce a particular
worldview that is self-reinforcing and highly adtive.

| believe there is a tendency in any culture femailar process of self-reinforcing
feedback loops to occur, leading to a worldview thiee every paradigm, has certain
blind spots. One of the biggest blind spots in \&esthinking is the belief that only a

Western approach recognizes the way of progresshamdhis form of progress
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(involving manipulation of nature for human endsjustifiable and inevitable; thus, the
Western model of civilization must prevail as a teabf course upon the rest of the
globe. In this belief system, other alternativerapphes to life, especially Indigenous
ways, are considered to be the way of static, ticagil knowledge. It is my belief that
this Western prejudice against Indigenous waysokkng is the most inaccurate and
also the most intractable and difficult to correct.

In actuality, Indigenous ways of knowing are anythbut static. They are
constantly changing in accord with a worldview thretognizes a cosmos in continual
cycles of flux and change. It is precisely becdasigenous ways of knowing are so
aware of the incessant change and complexity ®tt&t Indigenous peoples were able to
live in relative harmony and balance with the estsyic changes of various bioregions
until contact occurred with Western civilizatioddter contact, there was an exchange of
knowledge on both sides, but the prevailing pradticWestern culture was to attempt to
impose an ethic of forcible control upon Indigenpesples not dissimilar to the Western
approach to all the processes of nature. In effeetgoal was to limit change and
uncertainty, as opposed to working with naturacpsses of change.

Thus, | start from an opposite premise commonly irekhe West. | believe it is
Western ways of knowing that, since the Scienkf@volution, have become fixated
upon manifest reality (objects, species, nouns)lesslable to appreciate the unmanifest
reality (the underlying spiritual nature) that aaites and interconnects all of life in its
dynamic and incessant processes and relationshiag:might be called “progress.”
Thus, Western “progress” has in many ways beerbhatgnited to technological

application of the material functions of life. Qdwrse, it is an assumption of mine that
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there is an underlying (or unmanifest) spirituaiuna to be appreciated. It is also true that
history is never as simple as this juxtapositioindigenous/Western thinking might
imply. It is difficult to find Indigenous populatics who have not been altered (greatly or
somewhat) by Western value systems in the pasy&a. Conversely, Western
civilization has its own Indigenous roots, andadting there has been a (partially buried)
treasure chest of spiritual and earth-based knayeledrried forward by certain minority
but powerful voices in the West: Heraclitus, Hildedjvon Bingen, Ralph Waldo
Emerson, to Gregory Bateson, Buckminster FulleghRhCarson, David Bohm, James
Hillman, David Abram, Edgar Morin, Alfonso MontupRiane Eisler, to name just a

few.

All of these aforementioned Western thinkers weegh in their own way,
seeking to counteract a pronounced flaw in the ¥agisyche: what Edgar Morin
(2003) has succinctly identified as “simple thotigtite tendency of abstraction,
reduction, and disjunction from the whole. The heéthis dissertation is in addressing
the same flaw in educational systems. One prin@psiimption is that complex thinking
is necessary for the complex issues of the timdsrrther assumption is that among
Indigenous peoples, there is a storehouse of wisaplex systems thinkers who, if we
only stopped to listen to them, could help us usi@derd and redress the present
imbalance in the modern world. | believe it is titodreshly examine human
consciousness in a way that reinvites into theudision the magical and mythical
structures of consciousness that have been regrassedismissed as irrelevant to

modern times.
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Another root assumption | hold is that all of natig alive and in relationship
with the rest of nature. | believe the elementsitbelves are the Creators and alive
themselves—not merely the constituents of life.sThielieve human beings are not
separate from nature but instead an integral paratire. In my view, it is aimagined
separation from the natural world that has browadpaiut a profound sense of alienation,
destruction of our environment, and a general ch&d soul that lacks a certain vitality
and healthy balance in living. Far from being asprasst, however, | believe that it is
possible to redress our imagined separation framé#tural world and bring back
together the differentiated aspects of consciousimea coherent whole that shows the
inherent synergy and relationship of seemingly sspa consciousness and the various
fields that have been established to mirror thascmusness. | further think that it is
possible to bring these structures of conscioustoggther not in a simply rational,
Hegelian synthesis, or one that inverts consciasaad thus represses abstract rational
thought—but instead to form together a new integoalsciousness that is truly original,
inclusive, and balanced.

| make several assumptions about education anchédoal systems. First, |
believe that educational practices undergo condiantand that it is rare to find any
advocates for the status quo among educators. 8eitammy strong belief that the time
is right to offer wholistic, transdisciplinary edaton as an alternative model of
education, if not a replacement. Third, based otacetrends | am aware of, | am
assuming that there is a market for this kind afaadion. Lastly, | believe that
educational systems serve both as a reflectioheofitnes and as a means of influencing

future thinking in the overall society. SEED Gratdubnstitute is an educational system

26



designed to incorporate Indigenous ways of knovaihigs center; it is intended to be
both timely and in touch with perennial wisdom tisadutside of man-made time.
Ultimately, | agree with Secatero (2005, persomahmunication), who states that time
cannot be contained by a clock, but is an actwit®pirit akin to a fifth element.
Finally, I undoubtedly have assumptions that | ahaware of as a member of
Western society. These tacit assumptions, buitmmy language, culture, and unique
upbringing, may govern more of my life than | caisgibly imagine. In the process of
researching and writing this dissertation, | hagedme aware of some of those
assumptions, and in continuing the research, |@xpebecome aware of others, but
there will undoubtedly be many more that | never. 8¢y hope is that, in seeking to
examine my own assumptions, | will reach a moratedd view of the material | am

writing.

Anticipated Outcomes

The dissertation helps document the process ofdiogra graduate institute that
is genuinely original, or in other words, simultansly a very new and very old way of
approaching higher education. | discuss the olesaahd challenges of bringing such a
school into fruition and utilize the nonlinear Bg@daryboy (1999) process model to
guide the dissertation, as it has guided the faonaif the school. It is expected, once
this model of education is introduced, that it \g@éirner support and become a model for
other institutions to use, in whole or in part, &vd their needs. | believe that once

education has been reframed into a larger, wholiahd dynamic context, an intellectual
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climate will emerge in which Indigenous ways of meg are seen as an opening to all

ways of knowing, bringing genuinely original thoadgh the complex issues of our times.

Audience

The primary audience | am writing to is graduatelecademics (curriculum
designers, professors, students, and administyatdesested in transdisciplinary,
wholistic models of education, Indigenous ways md\Wwing, Indigenous wholistic
practices, and emerging wholistic practices inWest. Additionally, there are many
other audiences | am also addressing in this degg=n, including:

1. practicing educators and wholistic thinkersrat kevel/sector of society;

2. Indigenous students, educators, knowledge mmldad elders, for the purpose
of continuing dialogue with them regarding the esuaised in this dissertation;

3. leading-edge Western scientists, including pligts, mathematical
cosmologists, systems/complexity theorists andoggsts;

4. artists, art educators, and all people intedestereativity as a way of life;

5. healers, wholistic medical doctors, herbalistsneopaths, and other
practitioners of the healing arts;

6. sociologists, archetypal psychologists, ecopsigdists, and philosophers
interested in addressing the alienation, fragmemtaand lack of soul and sickness
within society and recovering the connection betwleeman and natural world;

7. linguists (post-Dan Moonhawk Alford) and genesamanticists;

8. anthropologists who do not study Indigenous fe=oas exotic others, but with

and for the benefit of Indigenous peoples and fatiumnankind,;
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9. religious practitioners open to the varietiesadigious and spiritual experience;
and
10. business owners and organizational consulmatgiested in becoming aware

of their enterprise as a coherent whole.
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Chapter 2: Methodology

This is a theoretical dissertation that will deyelbnew perspective on a
particular topic; in this case, a new perspectlveuh wholistic education. | (a) discuss
the formation of SEED Graduate Institute in juxtsifion to the critical account of
research in the field of wholistic education anel development of alternative
universities, and (b) develop a particular linghafught or theoretical position about
wholistic education, culminating with a particutandel of wholistic education informed
by Indigenous ways of knowing and emerging Westieeory, including dialogue. The
reason | have chosen this method is that | hav@pat participatory knowledge
regarding the subject since | have been directiglired in the formation and operations
of SEED Graduate Institute over the past 12 ydaced founded the organization.

In the past, the goal of wholistic education hasnb® educate the individual to
the fullest. This was called “ultimacy” by PaulliGh (cited in Forbes, 2003). A similar
notion of educating the individual for the fullegsthuman development: in “mind, body
and spirit” has been the goal of much of what heenlxalled wholistic education
(Forbes). The new perspective that is developehisndissertation is to define wholistic
and transdisciplinary education as about intercot@umess, and in particular, around
interconnectedness of subject matters. While oonafly there has been lip service to
the notion that wholistic education is about intengectedness, there have been very few
curriculum models developed that actually provigeais for the interconnection of
subjects, particularly at the graduate level. Tomihant thrust of wholistic education has
been largely limited to education for children (®lal997; Forbes, 2003). This

dissertation thoroughly develops a model of cutdoubuilding that is a coherent and
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cohesive method for expressing the interrelatiggsbetween the different aspects of the

curriculum, and the overall structure of the Graduastitute.

The Begay/Maryboy Process Model

The Begay/Maryboy (1999) process model, which sedaon Navajo ways of
knowing, expresses a multidimensional, nonlineavaatyic process of interconnection
between the different aspects of a whole. In trawigti Navajo thinking, the relationships
between the east, south, west, and north directiomselated to the four elements, the
four mountains, four winds, four colors, four saasaand other geophysical,
psychological, and philosophical dimensions. Thelehés nonlinear because it allows
for recursive dimensions of cyclic relationshipweegn the aspects of the whole, and it
also allows for additional relationships between dlspects to be recognized, some of
which can be linear or triangular relationshipstha Begay/Maryboy (1999) model, the
authors tracked seven dimensions of psychologmuélcantextual characteristics that |
do not attempt to utilize in this dissertation. Ylaso include an “ecological check” after
each cycle, in which a reverse direction countelecis undertaken, during which time
the completed cycle is reviewed for purposes ohtaéing overall integrity and

coherence.

The Adapted Begay/Maryboy Model for our Purposes
The underlying framework of the dissertation isasnged in a simplified
adaptation of a Begay/Maryboy (1999) process mbdséd on Navajo ways of knowing.

The Begay/Maryboy process model outlines four ppiaicaspects of experience based
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on each of the four elements/directions. | utiizese aspects of the model; however, for
reasons of simplicity, | do not attempt to inclute full range of geophysical and
psychological characteristics, including the foundas, four mountains, and so forth,
even as we do include the four directions thatalaed to them. | have also decided not
to include a reverse ecological check in the diaten primarily because we haven't
really been utilizing this in our internal procegsSEED. | have received permission
from the creators of the model to utilize their heet provided that | mention these

limitations.

Overview

In the east is the visioning or overall view of ffreject or area under
consideration. In the south is the place of plagrmnarticulation of the process. In the
west is the place of implementation, and in them the place of reflection, integration,
and preparation for the next cycle. For purposal@®SEED curriculum and the layout
of the dissertation, the following constitutes thigeria represented in each of the areas
on the model.

East: Place of origin. Vision, overview of entire diss#ion and methodology.
The east is related to SEED’s lodge of ScienceGoeinology, the element Fire, and the
color of the sky at dawn in the spring.

South:Place of planning and articulation. Strategic gsial where SEED fits into
the overall picture of wholistic education and #mademy. The South is related to

SEED'’s lodge of Ecology, the element Air, and tbcof the sky at noon in summer.
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West:Place of implementation and expression. The amtigaf the various
facets of putting the school together from visiod @lanning into form. The west is
related to SEED’s lodge of Expressive Arts, theraglet Water, and the color of the sky
at twilight in the autumn.

North: Place of reflection and evaluation of the goaiaiaéd; reflection and
preparation for next cycle. North is related to EHodge of Integral Healing, the
element Earth, and the color of the sky in the sxgem winter.

Center:Place of Spirit, heart, mission, and vision. Teedsat the center is a
symbol of creative complementarity and dynamic fleelated to SEED’s lodge of
Indigenous Ways of Knowing, the color green is @ivgth; the seed in the center is
depicted in a stylized yin-yang form to represarthbcoming from complementarity. (In
the Begay/Maryboy (1999) process model, the cerfmesents the heart of whatever it
is that you are working on or with. The green is ad®lavajo color; rather it was adapted
for SEED’s purposes).

The process model is also the logo of the schablisoonsciously intended to be

a symbol of interconnectedness. This last poinhoahe overemphasized.

Layout of the Chapters
The dissertation as a whole has 16 chapters, afwbur are devoted to each of
the four elements/directions. Additionally, eachrfghapter grouping makes a cycle of
the elements/directions within its area, and Chdpitself is composed of four parts, of
which make an additional cycle of the elementsfdiioes. (See Figure 2 for overview of

the cycle of chapters.) It is not coincidental et path of the elements utilized in this
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dissertation is a recursive pattern of Fire, Airatéf, and Earth. This pathway follows a
pattern that brings an inspiration (creatiive or vision) into ideas that are articulated
(through the universal connectionAif), and then the theory is put into practice or
expression (througWater, which is created from Fire and Air combined) amdler the
Earth, where, nurtured by the dark Earth, the seed idaa$e rooted, born, and bear
fruit.®

However, the most important thing to keep in mabdut the elements is not
their order of manifestation, but that all the ed#1ts are present at all times in radical,
nonlinear interconnectioh.

It is precisely because of this radical interconioecthat the aspects of the SEED
program were named after the elements. Begay amgdya (1999) speak of the overall
process model as containing an “igniter” that bedihe process. Although it is not
depicted in our model, in our case, the ignitethef process that led to this dissertation

was the series of dialogue sessions with NativeVdedtern scientists.

2. The overall process is reminiscent of the Vedigmological process of involution and
evolution, in whichpurusha(pure Spirit) is said to descend into matter (Inotion) and reemerge
(evolve) in the inverse order in which it enfoldédthat system, involution would represent the
theory of the dissertation, and evolution wouldheebringing of the theory into form (praxis).

3. In esoteric Navajo philosophy, there is saidgéan order of the original emergence of
the elements of Fire, Air, Water, and Earth, butdibintents and purposes as we are living now,
it is understood that the elements are all preseany particular moment. Because of this, it is
possible to enter the Begay/Maryboy model at angtggtMaryboy, 2006, private
communication).
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Chapter 3: Overview of SEED Graduate Institute

In this chapter, | discuss the origins of SEED B&B Open University, the
importance of the Language of Spirit dialogues, tlogvconcept for SEED Graduate
Institute evolved out of dialogue, the mission andoose of the school, and the initial
planning process from which the five aspects afflieg emerged and its relation to the
natural elements and an overview of the concepimtle synergistic, integrated
curriculum. In addition, I introduce, in brief, tineed for developing SEED Graduate
Institute, as well as the rationale behind entitline degree name “Original Thought” in
relation to revisioning of the five aspects of l@ag, and the current status of realizing
the full plans for implementing the school.

Source forEducationaEmpowerment and communiBevelopment (SEED) was
founded in February of 1996 as an open universitg, learning network of classes,
seminars, and workshops. The mission of the Opeweisity was to “empower
individuals, through a practical and spirituallysbd curriculum, toward greater self-
fulfillment and service to the community at larg#’its first semester, we produced a
24-page catalog describing over 100 classes, edblseparate class sections; in effect,
the catalog for the first semester listed approxatya800 classes. In subsequent
semesters, we offered a variety of classes in éveargyfrom thearts (fine art,
performance arts, and writindanguages and communication skilisojuding a class by
Dan Moonhawk Alford calle@od is Not a Noun in Native Amer)jcgaommunity
developmentlasses (grant writing, team building), to compuitaining, and so-called
body-mind-spiritclasses, (martial arts, yoga, healing with herbd,so forth). We also

featured many practical do-it-yourself classes agmaking your own drum, straw-bale
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building, permaculture, and gardening classes.EE[3 class was responsible for
providing the labor to build the first and (at et only straw-bale post office in the

U.S. in Corrales, New Mexico).

The Early Years

From the onset we had classes in Native Americpicddaught by Native
American presenters, but this wasn’t our initiaduds. Our approach was to offer a
community-based open forum for people with a pas&io a particular topic to share
their passion with students who wanted to be thestto receive academic credit, but
because they shared a passion for the topic. Wketbfor presenters who were
enthusiastic and articulate in the subject of thassion, and we marketed with a broad,
grassroots approach—printing a catalog on inexpengcycled, newsprint and splitting
the income from classes with the presenters toramwecosts.

For the first several semesters, enrollment dabbéch subsequent semester, so
by the end of the first year, SEED had enrolledrdy@00 students. We were profitable
from the beginning but never a lucrative businBssthe end of the fourth year, SEED

had enrolled over 6,000 students.

Establishment of Tax-Exempt Status
In 1997, SEED became a nonprofit organization,iark®98, 501c3 tax-exempt
status was granted by the IRS. That same yearglWdeohr first board meeting, and as

the founder, | was elected executive director.na of the early board meetings, the

36



board requested | formulate a 5-year plan. Inanticipated forming a graduate institute
by 2003. However, this idea remained dormant ferrtext 2 years.

The year 1999 was pivotal for SEED. In that year,b@gan SEEDIings, a 1-week
summer camp for children in which we offered a fanhy wide variety of activities in
the arts, sciences, and ecology. We brought inrdoaéinstructors to teach, including
some Native American instructors to teach classgsottery and wilderness skills. We
ran the summer camp for four consecutive summatsgarnered significant publicity
and good will in the community for doing so, butemwe lost our venue for holding the
event, we were forced to drop the program.

It was also in 1999 that we began the Languagewit&ality conference, now
called the Language of Spirit. The conference binbtmgether Native American elders
with Western scientists and linguists to discussuhderlying principles of the cosmos,
not from an adversarial point of view, but from arfenutual respect and deep listening.

It has become our signature conference and corstitaughis day.

Language of Spirit Dialogues
It gradually became apparent that the Languagewit&lity conference was the
most important thing we were doing. Bringing toggtNative elders and Western
scientists in dialogue brought about a most intarg®nd enriching experience that has
been fertile ground for both Western and Indigenmarsicipants, and is never the same
from year to year.
When SEED began hosting dialogue conferences vativél American elders,

Western scientists (primarily physicists), and lirsgs, we were inheriting an already
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existing tradition. In 1992, Blackfoot elder Lerbigtle Bear first initiated “science
dialogues” with David Bohm, David Peat, other Wastgcientists, and Native scholars
and elders (sponsored by the Fetzer Institute). Daonhawk Alford was one of the
participants, invited by his mentor, Sakej Youngllldienderson. Moonhawk found
these dialogues to be extremely nourishing to hitst sso when funding ran dry to host
the dialogues elsewhere, Moonhawk and | collabdradenake it possible for SEED to

host the dialogues in Albuguerque.

The SEED Vision

When the Language of Spirit dialogue began, | dicgalize how influential the
dialogues would be for the development of SEED.nTlsemetime in the year 2000, a
vision came through me. | saw an image of a newpcawith four rectangular adobe
buildings to the east, south, west, and north,crelkiva-like building in the center. |
thought the curriculum would be an expression tdrielated wholism with four lodges
of Earth, Air, Fire, and Water, offering degreegrmaims in Ecology, Science, and
Cosmology; Integral Healing; and the Expressives Arsensed that the programs needed
to be named after the elements because they wiowdrf and out of each other. The
actual pathways between the buildings were enwslomith each building having an
entrance and exit that enhanced the flow of enargynd the campus from east to south
to west to north in a clockwise direction. | wagigad by this vision, but also knew that
the actual structure of the school needed timednifest.

As time went by, and as the Language of Spirityaialogues continued, | began

to get a sense that the ideas emerging from thekedes were becoming the adobe
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bricks that would concretize the vision for theunat graduate school. Grandfather Leon
Secatero, headman of the Canoncito Band of Navajaaegular participant in the
dialogues, told me that the future school shoultddmed in Indigenous knowledge. He
planted the seed and | listened, but | really diget what he meant at the time. Even
though | saw a kiva-like building in the originakion, our initial plan called for Native
Studies to be part of the Earth curriculum. | thatupe kiva was going to be a meditation
hall and wellness center, representing Spirigkashabut not an academic program.
Then, suddenly, | realized that what we neededteas to make the kiva building into
an Indigenous Ways of Knowing program, and thaictrdral foundation of the whole

school would be Indigenous thought as an openiradj tways of knowing.

Transition from an Open University to a Graduatstitute

With the seed of the new graduate curriculum plyae ad hoc volunteer
committee was formed in 2002 with the task of depelg recommendations for a plan
for implementing a full graduate institute. A 10rp@n volunteer committee met for over
2 years to plan all aspects of the school, inclydiat just the curriculum, but also all the
organizational prerequisites for licensure and editation. In the year 2002, the board of
directors of SEED approved the concept of transitig from an open university to a full
graduate institute. A business plan for the tramsivas drawn up (see Appendix A),
with the central feature of the plan calling foe timplementation of conferences in each
of the aspects of the future graduate curriculuperuniversity classes were to be

phased out to make room for this new strategy.
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Overview of the SEED Plan for Wholistic Education

The SEED plan calls for the interconnection of fagpects of learning:
Science and Cosmology; Ecology; Expressive Artedral Healing; and Indigenous
Ways of Knowing. The SEED logo of five interconregttircles is representative of
the five aspects, and each aspect is associatbcirticular element. The
curriculum is based on the elements because theeals are the properties that
create and sustain the interconnectedness ofilifieel biosphere and beyond.
Science and Cosmology is associated with the eleRex Ecology withAir, the
Expressive Arts wittWater,Integral Healing witlEarth, and in the center,
Indigenous Ways of Knowing wit8pirit (the animating principle to all the
elements). There is cross-cultural awareness dffédagiving properties of Fire, Air,
Water, Earth, and Spirit (pneuma), even if the l@f@mportance of one or the other
elements has sometimes been elevated or diminiSloeaur purposes, we value all
the elements equally, and especially value theaipaf the elements to create
wholeness through synergy and interconnectednégsisla process of becoming an
organizing whole (Ho, 1998). In protecting and presg the elements, we are

protecting and preserving the integrity of life.

The Difference between SEED and other Forms of tlmEducation
The principle difference between the way wholistiltication is conceived at
SEED and wholistic education in general is that BEEseeking to bring out the
interconnection of all subjects, whereas wholistlacation (in the West) historically

has been defined as educating the individual asa@eaperson in mind, body, and
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spirit, coined as “ultimacy” by Tillich (cited indfbes, 2003). Thus, from the
beginning, it was considered vitally important ®vdlop a praxis that would
facilitate a truly synergistic, interrelated cutrdigm.

Our belief at SEED is that the problems of todaytseasingly complex and
interconnected world must be approached with cohegrsive and original thinking.
Such thinking cannot and should not be containdahmted by disciplinary
specialization. Intuitively, we knew that conceiyiaf the curriculum as one whole and
developing a praxis for implementation of this @isiwas an important idea. We also
knew that our task would not be easy, for, evenghospecialization in academe was a
relatively new enterprise of less than 200 yedues riertia supporting and propelling this

idea of specialization and fragmentation is vergrsg.

The Importance of Wholeness

To seek wholeness is to seek life. We must redomsta whole thinking approach
in order to understand facts in a relevant confBxé organization of disciplines in
mainstream academe has restricted the construgitiomowledge into fragmented
artificial boundaries. This in turn has an inhibgieffect on intelligence. Morin said,
“Intelligence that is fragmented, compartmentaljzeéchanistic, disjunctive, and
reductionistic breaks the complexity of the woritbi disjointed pieces, splits up
problems, separates that which is linked togetid, renders unidimensional the
multidimensional” (1999, p. 128).

Real problems do not conform to fixed disciplinapundaries. In 2006, SEED

organized a conference called Oil and Water: Intbhgs and Western Approaches to
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Economy, Ecology, and Community. We created thdarence to consciously bring
togetherecdogy andecanomy, now considered as separate as oil and watemge
etymologically joined at the root from the Gremkos,for “keeping house.” We must
rejoin what never should have been rigidly sepdidte we can never solve ecological
problems or economic problems (or any truly comgleblems) as long as they remain
in separate disciplinary boxes. “We must mobilize whole” (Morin, 1999, p. 124).
Even the reconstitution of problems as interdisegly is not sufficiently creative to take
on the complexity of modern society, because imgeiplinary studies tend to retain the
trappings of disciplinary thinking, leading to tbeeation of new, interdisciplinary
specializations or piecemeal change at best (Kig&la0, 1996).

What is needed is a radical, transdisciplinaryrapgh that gets to the roots of
problems in an unfettered, dynamic, and meta-pgnaalic way. It must be understood
that every field of knowledge can be informed Hyo#ter fields. As | articulate in future
chapters, SEED has developed a coherent and fegdanl for creating a collaborative
curriculum that allows faculty to work together aado allows students to conceive of
their work as one integrated whole. An approaclih sigcthis is not new; it is a return to
an old way of considering knowledge as an intereated whole. It is only new in the
sense that it has not yet been attempted in ampaary graduate school setting. Yet,
there is every reason for it to succeed, forltased upon nature. For, just as no element,
animal, or plant could survive other than througlationship with its surroundings, no

discipline need be undertaken in isolation fromwiele.
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Indigenous Ways of Knowing and Original Thought

Indigenous ways of knowing are based upon diregee&nce with nature over
millennia, and nature is inherently complete. Natiinking begins with being thankful
for what is, for the completeness of life, and eds from there. In designing a wholistic
curriculum and placing Indigenous ways of knowindhe center, we are utilizing the
wisdom of the ages rather than reinventing the Wivée are seeking wholeness by
consciously organizing the school from a dynamiteeof connectivity.

The mission of SEED Graduate Institute has begmdeide a synergistic,
interconnected, wholistic education that can empamgividuals to find their calling in
relation to their community and the natural wotldnaming our degree “Original
Thought” in relation to the five aspects of leaiwe are acknowledging the necessity
for bringing out thinking that is comprehensive amdestricted by disciplinary protocol.
What is needed is original thought that is integwrad inclusive and driven not merely by
contemporary popular trends, but by wasel innovative thinking which is appropriate
for the unique challenges of today’s complex issUés are blessed to live in an age
where the best of Western wholistic thought is mmmerging and connecting in a
significant way with wisdom from all over the glgbecluding contemporary Indigenous
thought. The confluence of ancient wisdom and emgrthhought provides the fertile soill

for SEED Graduate Institute to be born.

Current Status
Currently, the Graduate Institute is reaching thalfstages of its planning and

seeking funding to implement the overall visionolr transition from an open university
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to the SEED Graduate Institute, we have organibpafecences that bring together
Indigenous and Western thinking in dialogue. Thesderences are our primary work at
present and the face of the organization. Thisediggon serves the purpose of fully
articulating the vision and praxis of the foundatfor the complete graduate school.
However, the dissertation is not intended as andefe or fixed explanation of the
school, for it is understood that the school wilhttnue to be dynamic and creative, with
ongoing dialogue about the school at the centeuophilosophy and operations. It is the

subject of dialogue that we now turn to in Chagter
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Chapter 4: Dialogue

Dialogue is at the center of SEED’s educationatfoza and philosophy. It is
because of this that the meaning of “dialogue” gredparticular history of how dialogue
came to be practiced at SEED bear considerablaeafpbn. | begin by introducing the
particular context and meaning in which David Bobsed dialogue and briefly explain
some of the central components of Bohmian dialoiyest, | articulate some of the
philosophy and practice of Plains Indian talkingle and the circumstances that brought
together Bohm and Little Bear; discuss how thattitethe SEED dialogues; and explain
the unique hybrid of Bohmian dialogue/Native tatkiircle that is practiced at SEED
today (as well as how the SEED hybrid is distingadfrom Bohmian dialogue). |
conclude the chapter with the relevance of dialdgu&EED and for the emerging
consciousness in the larger society.

The worddialogueis used today to describe a great variety of foans practices
that have something to do with furthering underditagn between groups or individuals.
In common languagelialoguesimply refers to a conversation between two oranor
persons. However, the etymology of the word, asnB¢1096) was quick to point out,
suggests a deeper meaning. The wbatbguecomes from the Greekalogos:Dia
doesn’t mean “two"—it means “through”; afmjosmeans “the word” (Bohm, 1996, p.
6). Thus, implied in the etymology of the wordhe tstream of meaning that can flow
through a group engaged in the process of dialogue.

Bohm was aware of the potential of dialogue tolitate shared meaning within a
group and hold the group together in a relativelgarent whole. He was also keenly

aware of the limits of thought and the “tacit irdiaicture” of conditioned consciousness
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that can obstruct coherence, but | address thasseaos in a moment. The cohesive
potential of dialogue, in which meaning can flowotlngh a group, is in distinct contrast
to “discussion,” which is etymologically relatedttee wordgpercussiorandconcussion,
which refer to breaking things up (into dysfuncabfragments), or as we might say

today, “breaks things down” for purpose of analyggithe separate parts (Bohm, 1996).

Einstein and Bohr

Fairly early in his career, Bohm became aware efdllocks in communication
that arosdetween scientisigho clung to their particular way of seeing, whiehfelt
was largely predicated upon their unconscious apsans. The situation with Einstein
and Bohr is perhaps the most obvious instance inhwthis happened, with Einstein
remaining steadfast to relativity theory, and Bembracing quantum theory. Although
they were initially close friends, they gradualldame so alienated from each other that
they completely separated. Then, one well-intestibperson arranged a party in which
Einstein, Bohr, and their students were all invitéd the dismay of the organizer,
Einstein and Bohr remained on separate sides abttta, communicating only with their
own students. Bohm believed that what should haypéned between Einstein and Bohr
was a dialogue in which each listened deeply totweaother was saying for the purpose
of understanding, not to persuade the other ottineectness of a particular belief. If
either Bohr or Einstein had been able to suspesid jldgments and listen without
jumping to defend his own position, then a breaklgh in understanding for both might

have occurred (Bohm, 1996).
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The Emerging Paradigm and its Relationship to Bamiialogue

Bohm was on the forefront of an emerging paradigitwientieth century physics
that recognized the undivided wholeness and interectedness of reality, as opposed to
the prevailing Newtonian paradigm of unidirectionausality, which tended to abstract
and focus on the actions of phenomena apart frover ghenomena. Bohm believed that
the prevailing paradigm, although instrumentahie tise of utilitarian invention, was
also instrumental in leading to a fragmented viéweality and a concomitant
fragmented consciousness within the society. Boadrto illusions that the emerging
paradigm had already impacted the society at l&igeealized that scientific knowledge
of the past several centuries had become absanbethe tacit knowledge of the culture
as the unquestioned truths of the age. Bohm fattftr a genuine transformation of
humankind to take place, the tacit knowledge ofst@ety would need to change. Bohm
frequently spoke of “tacit knowledge” as the knagdge that governs much of what we
unconsciously do (1980). Riding a bicycle or drgyencar is a form of tacit knowledge,
but Bohm used the phrase “tacit knowledge” to me@anething deeper than this. He was
referring to all the unexamined assumptions gowerour lives that create the particular
lens through which we individually and collectivedge the world—what he called our
“tacit infrastructure”-but might also be called aradigm. The Newtonian paradigm
had objectified the world and pervaded sciencecattdre in such a way as to create a
collective incoherence at the base of society—artiia incoherence was tacit, it was
largely invisible. Scientific knowledge had in efftdeen elevated to “scientism”-another
form of religion simply accepted on faith as thereot knowledge. Bohm said that

science has come to “play the role that religioedu® play of giving us truth” (1996, p.
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xi). Bohm was greatly concerned about this for ssve@asons, all of which directly
affected the way he practiced dialogue and hisalveision of dialogue.

Perhaps the greatest forces that motivated Bohntrtmduce his concept of
dialogue were the looming ecological, religious] aolitical crises of a world where
polarized ideologies are the norm. Bohm understbatla fragmented view of nature
simply doesn’t work when addressing complex, irdarected problems such as Earth’s
ecology. In order to address these complex, interected issues, we have to start over
in a certain sense and rebuild a coherent tacittstre to society. For instance, there are
literally hundreds if not thousands of groups naterapting to address the ecological
crises of our time. If all of these groups werd&ye some basis of common
understanding, then they could address the issugsoherent manner, rather than as
they do now, which is to address the issues wifler@int underlying assumptions and
agendas, and poor communication/cooperation, retleeany communication at all. We
cannot address deeply interconnected issues, sustosogy, with an incoherent,
disjointed effort; at least, we cannot continueléathat and somehow expect different

results. As Einstein (purportedly) said, this is ttery definition of insanity.

Features of Bohmian Dialogue
Bohm considered his attempts to implement dialagia form of laboratory
experiment for which he did not yet know the res(iNichol, dialogue transcript, 1994).
The following features of Bohmian dialogue were geit out in concrete at the start, but
over time, they formed the basis for the praxiseSehcentral features of Bohmian

dialogue are:
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1. no preestablished purpose—no agenda;

2. shared meaning;

3. suspending assumptions/judgments, not tryingetsuade or influence;

4. flow of meaning;

5. group size of 20-40 people to constitute a “ovoultural context”;

6. exposing of tacit infrastructures;

7. no content excluded;

8. no moderation—facilitation is used only to iaié the process and is dropped
thereatfter;

9. impersonal fellowship;

10. proprioception: Self-awareness of thouglglifgs, emotions, body as one
undivided whole; and

11. regular weekly or monthly meetings.

There is no preestablished purpose in Bohmian gliedpso that moment-to-
moment awareness and flow of dialogue are welcof@ade you have a set agenda or
purpose, the tendency of a group is to attempti¢k ® the agenda and not allow in a
change in direction.

Shared meaningomes from a process sfispending assumptions/judgmesmsl
listening to understand, rather than to persuadefloence the outcome. Bringing
multiple perspectives out without judgment providdsase of shared meaning. However,
this does not imply that the base of meaning iscstet a simple aggregate of what
everyone has said. It is more fluid than thathsd éven if a listener misinterprets the

meaning of the speaker, “the verys-perception of one’s spoken intent can lead to new
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meaning that is created on the spot (Nichol citeBohm, 1996, p. xii)The flow of
meaningis what is created.

Bohm advocated a group size of between 20-40 peomeate arhicro-cultural
context™—a mixed representation of many subcultures asceonosm of the larger
society. Over the course of the dialogue the puel tend to expose the
predispositions, viewpoints, backgrounds, and apsioms that constitute the tacit
infrastructure(s) of an individual mind-set, groop,subgroup.

No content is excludddom the dialogue. The intent is to provide a saface
where everyone feels free to participate and doutei Eventually, a feeling of
impersonal fellowshigan develop amongst the group. This is enhanceddutar
weekly or monthly meetings. Bohm recommended cairignthe meetings for a
significant length of time, such as over the cowfsk or 2 years. In the beginning, a
moderatoror facilitator is necessary to explain the process the facilitator’s objective
would be to “work himself out of a job” (1996, b)1

Finally, the most challenging aspect of Bohmias@iue to understand (and
even more challenging to do) is the concept of igneg proprioception-a technical
term Bohm used fagelf-awareness of thought, feelings, emotion, aaylas one
undivided wholeBy this, he meant, “in the process of thoughtetsrould be awareness
of thatmovementof theintentionto think, and of theesultwhich that thinking
produces” (Bohm, 1996, p. 91). The concept of pomaption is related to the concept of
moment-to-moment judgment and assumption. Lee Ni&ahm’s longtime editor and
collaborator, explained:

One direction is to try to change the assumptidre dther direction,
having suspended, is to allow the assumption tawr” within your
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entire organism. Instead of trying to alter it,yeurself feel its

“meaning’-how it charges the organism emotiongilychologically,

neurophysiologically. Sense the living movemenit.ofhis is the

beginning of proprioception. We begin to exploreettiter or not we can

proceed without the observer—the “me”"—trying totoolreverything.

Softening the opinion is still in the domain of tieserver controlling its

world. (Nichol, 1994, dialogue transcript from utytished private

collection)

Bohm’s approach to issues of thought, feelings,endtions was in part
developed during the course of his near quartetucgcollaboration with J.
Krishnamurti, a relationship that profoundly chatid@@®hm’s examination of the limits
of thought, as well as his entire intellectual apditual outlook on life, according to
Nichol (2007, private communication). Bohm becanteustee of Brockwood Park (one
the schools founded by Krishnamurti) and the Krasharti Foundation; the latter
eventually published several volumes of discussimte’/een Bohm and Krishnamurti,
includingThe Ending of Timé&L985) andrhe Limits of Thoughtt999). Bohm also
openly acknowledged Barfield (1965) and Polanyb@)%as influences regarding thought
and tacit knowledge.

| do not attempt to summarize Krishnamurti's ovievadws, which would be a
dissertation in itself. Nonetheless, | point outeha few core perceptions of Krishnamurti
that arose in dialogue with Bohm and appear to lpagundly influenced Bohm'’s
approach to dialogue.

1. “To be is to be related” (Krishnamurti, in Kriggimurti & Bohm, 1996, p. 40).

2. All thought is limited. (Krishnamurti & Bohm, 88, 1999).

3. “All thoughts, all fragments, are related toleather” (Krishnamurti, in

Krishnamurti & Bohm, 1999, p. 51).
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4. “Thought is everlastingly moving” (Krishnamurity, Krishnamurti & Bohm,
1999).

5. “Perception is not a movement of thought” (Knamurti, in Krishnamurti &
Bohm, 1999, p. 50).

7. In direct perception, there is no observer dmkoved. There is only perception
(Krishnamurti, in Krishnamurti & Bohm, 1999).

8. The urgency of “cleansing the mind of the acclatmon of time.”
(Krishnamurti & Bohm, 1985, p. 30)
Later in this chapter, | juxtapose some of thesegmions of Krishnamurti with Native
thinking, which may shed some light on the differefnand similarities between
Bohmian dialogue and Native talking circle. At thisint, since the essence of thought is
important to Bohmian dialogue and talking circld&el | discuss the concept and

workings of thought now in some detail.

Thought Is the Problem

One of the pivotal insights of twentieth centurysgies was that, in the quantum
world, the observer affects the observed. But vabatt thought? If | say, “I am angry,”
and “I” identify this as a problem, and “I” seekdbange my state, what | have difficulty
seeing is that the observer (my ego) is not realigh different from the observed
(Bohm, 1996). In other words, a person identifiggablem; the person thinks this
requires change, and then thinks of a way to ch#mgproblem, but can’t change the
problem and doesn’t understand why, because, as1Baid, “thought itself is the

problem” (p. 12). The problem of thought is parlaely evident when trying to address
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psychological problems, but according to Bohm, gidus also the source of the general
collective incoherence of society. In fact, Bohrt fieat most of the thought in society
“originates in the whole culture and pervades ps’50).

Bohm believed all of thought to be an abstractiecduse it separates something
in our attention from the whole of creation. Thiast@action is a division that is not
inherent in nature (which to Bohm is an undividdable), but once we think of nature as
something separate from ourselves—as “out therefthis is what becomes real to us. It
becomes so unquestionably real that it is not alpicecognized as a belief, but exists in
the tacit knowledge of the culture as a base afesheultural meaning. With the
important exception of intact Indigenous culturies (easons | elaborate on later), this
artificial sense of separation from the naturalld/@ endemic in modernity. It is our
thought that creates and sustains this perspe@&@otem said, “Thought is very active, but
the process of thought thinks that it is doing mghthat it is just telling you the way
things are” (1996, pp. 10-11). But all along itheught that creates what is manifested.
Many things we may believe in, such as our “natiare simply constructs of the mind.

“Thought produces results,” but “thought says drdi do it” (p. 11).

Thought and Fragmentation

The benefit of abstract thought is that it allowsthe breaking down of large
problems into manageable units in which utilitargéetion can be carried out upon the
smaller units to produce a desirable result. Thsleen the basis for scientific advances

over the past 500 or more years. Thought is appdiedparticular problem or set of
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problems in a direct application. Following Barfi€lLl965), Bohm, called this “literal
thought” (1996, p. 97).

Literal thought is still aepresentatiorof reality; it is not reality itself. It can be
likened to a map that is drawn up to include whatlevant to a particular problem to be
solved, and that excludes what is deemed irrelemanhnecessary. It also tacitly claims
that all things are discrete and exactly as thgeap no more, no less, no different. “A
cat is a cat, and that is that” (Nichol, 2007, ptercommunication). Literal thought can
be useful for problem solving as a means to aqa4dai end. However, to accomplish its
ends, literal thought must objectify the world areht everything in it, including people,
as objects. Eventually, the thinker begins to elihat their objectification of the world
is the reality, and forgets that they are seeintap, not the territory. In other words,
literal thought fragments reality, and then thekier believes that reality is in fact
fragmented! This process is tantamount to a formafworship (Barfield, 1965) where,

over time, the idol itself is confused for the di@i

Participatory Thought

Bohm contrasted literal thought with “participatdahpught,” which is a form of
thinking that tends to bring things together. Bopomted out that participation has two
meanings, the earliest one suggesting a “partakfifigs in eating from a common bowl
or breaking bread, and the latter meaning “to jparta,” or to make your individual
contribution (1996, p. 98). Bohm combined bothhafde meanings together to
operationally defin@articipatory thoughtas thought that “sees that everything partakes

of everything” (p. 99) This is reminiscent of Bols1{1980) concept of the implicate
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order, where he said, “everything is enfolded iargthing.” Bohm recognized the
undivided whole of nature as a dynamic process+aerd the term “holomovement” to
characterize the carrying of the implicate ordercess (1980). The movement of
participatory thought is emergent from a deep stinecof thought from the origin, from
the timeless ever-present implicate order. Thi& fbd meaning/knowledge bringing
together individual and collective consciousnesatisgral to Bohm’s vision of dialogue.
Finally, and very important for our purposes, Botewognized that participatory
thought, while largely repressed in modern, Euroefinan consciousness, might still be
present in Indigenous societies. This awarenesavi@eshadowing of what was to
come when Little Bear chose to approach Bohm amidtié science dialogues between
Native elders and Western scientists, an actioneentually culminated in the creation

of the SEED dialogues.

Plains Indian Talking Circle

The roots of Indigenous talking circle go backasas humankind does, to the
sharing of stories around a campfire. It is probdabat some form of talking circle still
exists in all Indigenous communities, even if ibfseen an informal process. In Little
Bear’s youth, he had many opportunities to partzkan informal talking circle
atmosphere that was basically “good story telliagsgons” (2007, personal
communication).

Plains Indian culture, like many other Indigenoukures, values the coming
together of community to exchange stories. The sdmeformal process known as

Plains Indian talking circle emerged from the imfiat process of a person having a
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concern and wishing to gather a community to addifes concern (Little Bear, 2007,
private communication). That person might thenéhanother as their spokesperson to
address the issue of concern. The hired persoffect @ecomes the moderator that
convenes and holds the energy in the group. Theopewith the concern then listens to
the input from the group. The council members agkltbe concern from their
perspective but do not tell the person with theceon what to do. In a more formal
talking circle process, people will gather in algrwith an opening to the east, and speak
in turn in a sunwise (clockwise) direction. Eacleaiger will be free to speak as long as
they wish without interruption. A talking stick ically a feather or carved walking
cane) is passed to each person who speaks. Tiegtatick gives the person the floor
and carries a connection to the spirit world ofuhist and energy. The most important
thing about talking circle is listening. In a wélystening” is a part of speaking as well.
The speaker (and listeners) must clear their masdsiuch as possible to open
themselves up to the thought waves that come frator@ through themselves. The
whole group may engage in a ceremony (such as at $odige or smudging) prior to
engaging in dialogue. It is understood that itasessary to come to the dialogue with a
purified mind and heart. This state of readinestbbas the participants to act as a conduit
for the flow of Spirit (Little Bear, 2007, privammunication).

In talking circle, the person with the concerndisd intently all the way through
the process and does not respond. The sharingdiats of view builds a shared
meaning throughout the group. This could be spaiexs consensus, but not in the way
the word is commonly used in the West, for it i$ @loout coming to a unanimous

agreement to decide on an action plan to do thikair Instead, the process allows a
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shared meaning to unfold in a subtle manner and netbe explicitly recognized. Bohm
would refer to this as a “tacit” or unconscious ersanding. In talking circle, the key is
to begin with a clear mind and build to a shareit tanderstanding.The person with the
concern then has a basis to decide what actiomfake, and the other participants also
can similarly take with them what they learned ¢oused in the future if circumstances
warrant. However, it is not as simple as extractirgarticulastaticmeaning from the
dialogue and applying it to another particugtatic situation that fits the meaning. It is
understood that the meaning of what is receivatartalking circle is a living meaning
[this same understanding exists in Bohmian dialjgtienay take some time to unfold
and is always a moving energy, never a time-botmttcknowledge.

There is, in my mind at least, a parallel betweeishbhamurti’'s understanding of
perception and the idea of perception in Nativeigim. In both instances, direct
perception is conceived as experience thatitside of linear timePerceptions are not a
form of thinking that is abstracted from the fldlkeyare the flux! There is no | or ego in
a language such as Blackfoot (Little Bear, persooaimunication). When
consciousness is “surfing the flux” (as Rupert Ra892, puts it), there is an awareness
of the interconnectedness of all.

In general, the style of communication in Nativeisties is more deliberate than
in Western cultures. A recognized elder tends &akpnore slowly and carefully, with
the understanding that the spoken word carriedfaanten living energy upon all our

relations (Little Bear, 2007, personal communiaatic&ilence is not something to be

4. In Bohmian dialogue, the participants beginsaaind through suspension of
assumptions/judgments and proprioception, taciaigifuctures are believed to lessen over time.
Both methods have the potential to end with sh&aeil meaning, which is more coherent.
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afraid of. This is culturally quite different frothe ping-pong style of communication
that has become the norm in the West. The differéetween ordinary conversation and
talking circle among Indigenous cultures is mudslef a gulf than when dialogue is
attempted in Western culture. A lot of the meastintas Bohm took to attempt to unravel
the subject-object division of egoic consciousesee simply not as necessary in
traditional talking circle. A shared consciousnissalready implicit in tribal
consciousness. In the nineteenth century, Tonmieed the terniGemeinschaft”

culture for a social organization of interpersoreality based on bloodegion, race,
customandlanguage(italics added), as opposed ttGellesschaft” culture (a social
organization based on “objective reality”) (Stew&mBennett, 1991). It makes sense to
me that theplace customgincluding rituals of renewal), arldnguagewould bring

about the shared tribal consciousness—the factdi®od or race would be secondary.
Indigenous languages embody a worldview of dynamiying interconnection and
reciprocal relationship between themselves andaiberal world (Alford, 1981; Whorf,
1956). There isn’t the required separation of stthpbject that is inherent in Indo-
European languages. All of the above allows foataral unfolding of what Bohm

(1996) called “participatory thinking.”

Participatory Thinking from a Native Perspective
According to Little Bear, participatory thoughtlimdigenous societies can realize
the potential of what Bohm was aiming for. Littled distinguished between “thought”
and “thinking, something Bohm also did, but inigtdly different manner. Little Bear

equates “thinking” to what Rupert Ross (1992) ahfleurfing the flux.” (personal
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communication, 1999-2008). It is being in the flofxthe dynamic enfoldment and
unfoldment of nature with no separation betweerotheerver and the observed—what
Bohm (1980) would call the “holomovement.” When yomply move with the flux, that
is thinking; but when you zero in on a particullage as a reference point, that marker in
time is what becomes “thought.” Little Bear expkdn “David Bohm [despite the notion
of the holomovement and quantum theory in his woel], still carries a hint of
separation between the thinker and everything@is¢here’

The Native view is that all of creation thinks—thie animals, the rocks—every aspect of
creation have thought processes” (Little Bear, 2@@ivate communication). | the person
am a conduit for the manifestation of thought, fit the generator of thought. Humans
have a limited range of perception, like a radal.dDther beings are aware of other
frequencies. “In talking circle, when a persongeaking, it's really nature speaking”
(Little Bear, 2007, personal communication). Theipgpants in talking circle are tuning
into the thought waves of nature. “The Native viswmot on the fence of the quantum
wave/particle paradox. It's all wave” (Little BeSEED dialogue transcript, 1999The
person becomesanduitto the thought processes of nature, and thosgthiquocesses

that flow through the human range of perceptiom tteeiprocally influence the thought

5. This could be partially attributable to the Eslgllanguage that Bohm is using, since
Bohm agreed there is ultimately no separation.rdbéeof this issue may be the
animate/inanimate dichotomy inherent in Engliste (6eotnote #6).

6. Little Bear might also have said, “All thingsvedife force” (Cajete, 2000, p. 71). All
is animate. This is an area where it becomes easigrderstand what Little Bear meant in saying
that Bohm has a “hint” of separation between tlektér and everything else out there. For
instance, Bohm said, “Mind is implicit in inanimateatter. Given the proper conditions it unfolds
and forms living beings who might even be conscig¢li885, p. 20). In this statement, Bohm
maintains a distinction between animate and inatgrbaings, conscious and unconscious, that
would tend not to be present in Native thinkingNiative thinking, all is alive. All is conscious.
(Little Bear, 2007, personal communication).
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processes of nature. All is interconnected in dyiodlax. So we can learn from the
rocks and the rocks can learn from us, and so f{aittie Bear, 2007, private
communication).

The uniqueness of Native languages is a criticad fer understanding these
processes. Native languages are profoundly diftdrem Indo-European languages, the
latter of which are replete with nouns. In speakarignguage abundant in nouns,
understanding comes about from a (collective regmagional) stopping of the world.
Native languages are completely different (Alfat881; Whorf, 1956). Sakej Henderson
said that in his language (part of the Algonquimifg), “people can go all day long
without uttering a single noun” (Alford, 2001, 13} Little Bear and Heavy Head
(2004) noted, in the Blackfoot language, therenatenouns or verbs at all as we
normally describe them in relation to each othestdad, linguistic meaning is something
similar to events emerging out of a fluid, condtantoving interconnected flux, rather
than discrete interactions between subject anccbbjée Blackfoot worldview of
synergistic, interconnected relationship is beythredimagination of a Newtonian
worldview, but much closer to a worldview of quamtentanglement or nonlocality. |
revisit the question of Native languages more thghty later in the dissertation, but the
point to be made here is that it is possible in\aanguages to “surf the flux” in ways
that may be hard to imagine for non-Native spealE&AE (Standard Average
European) (Whorf, 1956).

The investigation of language, and how Native lagps afford a unique lens
into the quantum world of energy, became one ofitheng forces for the eventual

emergence of the SEED dialogues. But before Imaithe differences and
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commonalities between the hybrid of talking cirBl@hmian dialogue practiced at SEED,
it Is necessary to acknowledge our roots that drbug to this point in time, for the

SEED dialogues are very much a continuation ofe&ipus tradition.

History of the SEED Dialogues

In 1992, Dan Moonhawk Alford, my mentor into Nati&kenerica, was privileged
to be invited by his mentor, Sakej Youngblood Heade, to participate in the historic
first Bohmian science dialogue between Native aldguantum physicists, and linguists,
held that year in Kalamazoo, Michigan, sponsorethkyFetzer Institute. This first
dialogue emerged out of a web of events that cast sasily be traced from 1989, when
Leroy Little Bear and others put on a small Nagseeence conference held in the Nakoda
Lodge on the Indian reservation of “Stony,” locateeist of Calgary. David Peat was one
of the participants of that conference, and Lenogvk that Peat knew David Bohm,
because they had written books together by that.tirater on, Leroy found out through
Peat that Bohm, who lived in London, was coming tiitle place in New York State
called “The Farm.” Leroy tells the story. “Somedrasl bought the farm, and converted it
into a retreat center, and when | found out Dawathi@ was coming, | made
arrangements to meet him. Peat was living in Ottatthe time, and we drove down
together and went out to the farm. We had 2 gogd davisitation with Bohm, and as a
result of that meeting, David Peat and | approathedretzer Institute to sponsor a
dialogue, which then took place in 1992” (ParryQ20p. 6).

Little Bear was moved to approach David Bohm feeé¢reasons in addition to

the obvious respect he held for Bohm’s work:
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1. He understood quantum theory to be in consonahsgirit with Native views
of the cosmos in dynamic flux.

2. He knew that Bohm would be more likely than naiker Western scientists to
listen to a Native viewpoint, as Bohm had an apptemn for dialogue that was very
similar in feeling to a Native American talking d.

3. Leroy knew that Bohm had been experimenting withnguage based entirely
on verbs, which he called the “rheomode,” from @reekrheo, which means “to flow.”
Little Bear knew that Blackfoot was a language tharated in a very similar way to the
language Bohm was trying to create (Parry, 2004).

Thus, the stage was set for an auspicious firgbgli in 1992 . Little Bear
moderated the historic dialogue, and he was joe?0 or so other Native and non-
Native elders, physicists, linguists, and otherse €omplete list of participants is below:

Leroy Little Bear, Blood Indian Tribe, Blackfoot @federacy
Amethyst First Rider, Blood Indian Tribe, Blackfadbnfederacy
David Bohm, physicist

Saral Bohm, wife of David Bohm

David Peat, physicist

Dan Moonhawk Alford, Osage and Cherokee linguist
Sakej Youngblood Henderson, Chickasaw and Cheyenne
Henry Bush, Potowatomi

Lou Ann Bush, Potowatomi

Joe Couture, Cree psychologist

Ruth Couture, Cree

Carol Hegedus, Fetzer Institute

Alan Ford, linguist studying Cree

Sam Kounosu, Japanese physicist

Danny Musqua, Seauteau elder
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Buff Parry, linguist

Lee Nichol, writer; editor of Bohm’s work

Paul Grof, psychiatrist

Dick Katz, psychologist

Tobasonakwut Peter Kinew, Ojibway elder

Anab Whitehouse, Sufi philosopher

Joel Elkes, medical anthropologist

Therese Schroeder-Sheker, thanatologist/harpiat‘{Eke Angel”)

Many of these people from the original 1992 dialwgave gone on to deepen their work
around the ideas that were brought up in the disdegDavid Peat wrotlackfoot
Physics(1996) and founded a learning center in Italy. Neshol went on to edit several
volumes of Bohm'’s work, includin@n Dialogue(1996), a compilation of Bohm’s
thoughts on dialogue and the nature of collectnaight. Sakej Henderson became the
head of the Native Law Centre in Saskatoon andmoed to work closely with Leroy on
Indigenous rights issues, most recently on biodierLeroy went on to promote the
concept of Native science and to lead many othénBan dialogues. He also became
the dean of Native Studies at Harvard before ‘irggirto Lethbridge, Alberta, where he
continues to teach about Native science, moderategiies, and act as the academic
dean of SEED pending the launch of SEED Graduatgute’s inaugural class.
Moonhawk, who was already resurrecting the reputati Benjamin Whorf (the linguist
who had done so much to point out the unique cheniatics of Native languages),
continued to develop and expand his work aroundyarus ways of knowing and
bridging Indigenous and Western science throught Waaame to call “quantum
linguistics.” Moonhawk was the one who approachedanfew years after SEED began
to simply wonder, “What if we brought the dialogeeAlbuquerque?” Together, we
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teamed up to organize the first SEED dialogue @91 ®ut before then, there were at
least three dialogues sponsored by the Fetzetutesthat took place in Banff, and others
were sponsored by MIT and the National Science &ation. All of these dialogues had
been moderated by Little Bear, who incorporatetageelements of Bohmian dialogue
together with traditional talking circle to credke unique hybrid practiced at SEED

today by Little Bear and his protégés.

The Little Bear SEED Hybrid of Bohmian Dialogue aralking Circle

It is important to document that when Little Beadd@ohm first got together,
Bohm came into the dialogues with srit of dialogue as he understood it, but did not
impose his way of doing dialogue upon the meetihggead, he allowed the Native side,
who had initiated the meetings, to proceed (NicR0Q7, private communication). What
transpired, at least initially, was that the Natpaaticipants built a bridge of
understanding toward the Western point of view ¢gAdf 1993; Nichol, 1999; & Little
Bear, 1999; private communications). Thus, the iaybf talking circle/Bohmian
dialogue that came about was not simply an appbpn of Bohmian dialogue for other
purposes, but a true mixing of traditions. The acprocess Little Bear uses parts ways
with many of the core threads of Bohmian dialoguelfol, private communication), but
in other respects, it accomplishes much of thetsmd vision of Bohmian dialogue even

when sometimes using other means, at least ingimeon of this author.
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Comparison between Bohmian Dialogue and Little B®8ED Hybrid of
Dialogue/Talking Circle

| use as a point of departure Table 1, a chartjtixéaposes Bohmian dialogue
with the Little Bear SEED hybrid of Bohmian dialagtalking circle (hereafter
abbreviated as hybrid dialogue, or HD). Then, llaxpthese concepts more fully,
although any explanation will be somewhat lackimggause both Bohmian dialogue and
HD are living, breathing practices, not some moaetl operating instructions that are
followed to the letter. Both are influenced by 8mn a moment-to-moment basis, or at
least they can be.

The biggest differences between Bohmian dialogueHd are in the moderation,
the kickstart question and follow-up questions fribid moderator, the somewhat
different approaches to flow of meaning, the lemgftacceptable time to speak, the
(outer circle) audience, the different emphasishenlimits of thought or thinking as a
conduit to Spirit, and the question of exposingttadrastructures to dissolve them, or
starting from a clean slate and building to a tandlerstanding of shared meaning. Let’'s
first look at the role of the moderator, as the ral the moderator in HD is manifold and

integral to the process.
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Table 1

Bohmian Dialogue/Hybrid Dialogue Comparison

Bohmian Dialogue

No preestablished purpose/no
agenda.

No moderation.

No kickstart question.

Shared flow of meaning.

Participants are mindful of not
speaking too long.

Suspending judgment and
assumptions. Not trying to
persuade or influence.

No content excluded.

Limitations of
thought/dissolutions of thought
emphasized.

Expose tacit infrastructures; let
them surface.

Proprioception.

Group Size of 20-40 people; No
audience.

Ongoing meetings (weekly,
monthly).

HD

No agenda, but there is a purpose
to bring together Native and non-
Natives in dialogue.

SEED has the concern.
Hires moderator.

Moderator poses questions,
including kickstart question.

Similar emphasis.

Can speak as long as Spirit
moves.

Same/Safe container sustained
by moderator.

Same.

Thinking/Spirit conduit
emphasized.

Begin with open mind/heart.
Build to one mind. Kick-start
koanquestion serves to suspend
tacit infrastructures quickly.

Not emphasized.

Group size of 24 maximum,
inner circle plus audience.

Annual or semiannual with core
group and new participants.

(Table created by author)
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1. The moderator sets the tone for dialogue byotingily explaining the process
and being a model of a good listener.

2. Once the process is understood, the moderagpskée group immersed in the
content by monitoring and safeguarding the process.

3. The moderator asks the kickstart question {¢hascritical element | explain
more fully shortly) and subsequent questions tckém the soup of dialogue.

4. The moderator recognizes speakers in particutiar he/she determines.

5. The moderator facilitates a safe container enrdom.

All of these aspects of moderation could be disedsn some detail, as none of
them except the first are part of Bohmian dialogurel skillful moderation is an essential
part of HD. However, other than a few brief comnsdmgre, there are good reasons why |
do not discuss the other aspects of moderatiomsrchapter. For one, much of skillful
moderation is done at the subtle level, and inwivenitoring the flow of participatory
consciousness in the room. To attempt to descuble an endeavor would involve a
rather tortured (and almost certainly inaccuraa¢ipnal analysis of events that are
prerational and spontaneous. The skill of modenasa tacit skill that cannot be
communicated through a book or dissertation. Thezeother aspects of moderation that
are explainable but not significantly differentrftdhe moderation of any group. Those
aspects need not be taken up here either. For gesd this section of the chapter, |
only discuss the kickstart question, for the kiakistjuestion is perhaps the most
fascinating and unique aspect of HD that is iretby the moderator. It has the potential
to accomplish something considered very importatipugh immensely difficult, in

Bohmian dialogue—the suspension of tacit infrastmes.
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In the opinion of this author, the kickstart questdoes (to a significant degree)
successfully bring about the suspension of ta@iagtructures, and in an expeditious
manner that is completely different from a Bohmaguproach. In Bohmian dialogue,
patience, regular meetings, and proprioceptiortteeneans to suspending tacit
infrastructures. In HD, the kickstart question justprts the process. Little Bear never
tells his kickstart question in advance to any@aehecause it is a surprise question,
participants cannot come to the dialogue with pregpaemarks that further a personal
agenda. But that’s only the half of it. The kicksguestion is also a riddle or koan that is
challenging to Native and non-Native participaritisea A good kickstart question will
(at least temporarily) lock up the mind—and in thagpension, there is the opportunity to
access a deeper knowledge that is outside of @essahd our normal ways of seeing.
For example, in the first year SEED ever preseatd@logue (1999) Little Bear's first
guestion was, “Is it possible to come up with aigiaal thought?” He coupled that
guestion with a corollary question: “What wouldthe reality that we would experience
if you did not think in a language?” The first gties brings into play the wordriginal,
which in English is an inherent paradox, becausembrd maintains a double meaning of
returning to the origin, or source, and at the seime it also refers to something brand
new. The second question is also a double bindiusecit asks the participants to think
aboutnot thinking.As a person who has received training in hypnaosiagderstand
something of why this works. In hypnosis, thereamething called the confusion
technique, which causes trance by locking up thiemiés conscious ways of seeing, and

thus builds receptivity to new ideas. Paradox timgks very similar. It brings forth
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creative thinking (Begay, Maryboy, & Nichol, 200®are we say it can bring forth
“original thinking?”

In 2006 (SEED Language of Spirit Conference, 20Diéjle Bear began with the
kickstart question, “Do you really and truly beleem a separation of church and state?”
One of the inner circle participants, Nora Batesesponded: “When you said ‘Do you
really and truly believe in a separation . . .¢htithen, | said, no, | do not believe in
separation—whatever it is—but then you said ‘ofrchwand state’-and, oh, God.” All
these questions are more difficult to answer thay thay first appear. The kickstart
guestion initiates a generative flow of dialogueg ghen, from there, dialogue takes on a
life of its own.

| have made the case that a good kickstart questispends tacit infrastructures.
However, | do not mean to imply that the tacit asfructures simply go away. Thus, even
if we assume that the koan is successful in ilytslispending tacit infrastructures, how
long can those structures remain in abeyance b#fegerise up again? This is why a
good kickstart question for SEED dialogues, whidghdtogether Indigenous and
Western ways of knowing, is one that in some wajreskes the root of tacit knowing in
both groups. Questions such as “Is it possibléittktan original thought” or “Do you
really and truly believe in the separation of cluand state” do just that. They bring up
charged issues for both Native and non-Native @pents. When participants go about
answering a kickstart question, they are forcearticulate an answer that in some ways
will likely reinject at least some of their preetkig) tacit infrastructures into the answer.

But because their tacit infrastructures were atleamporarily suspended, they are more
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likely to be open to the flow of meaning from Spithat is outside of themselves, and the
same will be true for everyone whdlisteningin the inner and outer circles.

The same principle and the same possibility amadt for in Bohmian dialogue,
but there are subtle differences. For one, withloaitkickstart question, it will generally
take much longer to get to this level of openn8ssondly, a key difference between
Bohmian dialogue and talking circle is that Bohnpéasized the limitations of thought,
and HD emphasize thmower of thought/SpiritEveryone is free to speak as long as Spirit
moves, whereas in Bohmian dialogue, an exceedlogly speaker would tend to be
thought of as inconsiderate.

In HD, there is even more of an emphasis than tisareBohmian dialogue on
acting as a conduit to a source outside of therasetlwtside of the room, even outside of
time® In HD, according to Little Bear, what is spoken ns@&gm a bit like a jigsaw
puzzle at first; but if one waits patiently the gge come together to get a more complete
picture (2007, personal communication). HD canikenked to climbing a mountain. As
each person speaks, you build a mountain of iddsre are many ways to climb the
mountain, but in the end we all share a common Ylatile Bear, 1999 dialogues,

private communication). This is a way to build &exent tacit infrastructure.

7. The latter complaint can arise in HD as weldmeone is not familiar with the
process, or if the speaker simply continues tog lewen when it is apparent that Spirit is no
longer moving through them.

8. 1 do not mean to imply that these collectivetipgratory aspects are not strongly
valued in Bohmian dialogue when they very much btteink that one of the reasons Little Bear
said that these aspects are emphasized more is Bibply because these practices are more
commonly practiced in Indigenous societies, andesthe SEED dialogues feature at least half
Native participants in the inner circle, these ipgratory aspects naturally tend to come out more.
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A New Form of Participatory Knowing

In HD, everyone, including the outer circle participatingin the flow of
meaning that is being created in the room. Thateseh participation is perhaps to some
degree what Barfield (1965) called “original paggtion” of “early man” (p. 42), to the
extent that there is an emergamtarenes®f a collective participatory consciousness as
opposed to an awareness of the self that is dbmg¢hinking. But it may also be that
something else is happening; it may be the beggshai a new kind of participatory
consciousness being created through a sustainedmec of contemporary Indigenous
consciousness with modern (or postmodern) Westaraaousness.

The SEED dialogues may be a microcosm of a lafdgéris the structures of
consciousness. The development of rational consoess over the past 500 years never
actually eradicated the underlying structures ofscmusness that Gebser (1985) called
the archaic, magical, and mythical consciousnéssly suppressed them, and now we
are seeing their reemergence in a new (originay}-waich has at least the potential to
merge and reposition rational consciousness imensive, fuller, integral
consciousness. As Western consciousness reachetthgpaenith point of rational
consciousness, the Baconian strategy of marshalhtgre to do the bidding of
humankind has produced diminishing returns andightening consequences for the
species and for all our relations. The postmodE&rof‘separative consciousness seems
to be fragmenting and dissolving, and with it, thbas been a resurgence of interest in
Eastern wisdom, and more recently in Indigenousdha In part, this has come from the
recognition of the timelessness of the Indigenoissiem throughout the world. In part,

this may be a romantic desire of the Western wiarlglo backward in time to a simpler
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era. In part, it may be because of the emergingt®esradition of wholistic thought,
spurred on by the advances of twentieth centurgisBymathematical cosmology, and
systems theory, and their parallels with Nativeutid.

In Native America, the question now being asket\ibat will be the form of
Indigenous thought that survives into the futui®@c@atero, 2005, private
communication) How do we understand the “origimskiuctions” that Native elders talk
about in light of the conditions we face today?cgdero, 2008, private communication). |
don’t believe that Native consciousness can evarnmeo the way it was in precolonial
days. But what can happen, and in some small meashappening at the SEED
dialogues, is a hybrid consciousness that bringsda Indigenous wisdom with an
emergent wholistic consciousness in the West tm #@new kind of participatory,
wholistic consciousness. The deeper question is mtwat new form will this
participatory wholistic consciousness take thattaedl“five-fingered ones” can embrace,
if we are survive the next 500 years and beyondéh@l 2007, private communication;
Secatero, 1999-2008 private communication). Indmnig Indigenous and Western
science together for nearly a decade in a hybriBlabfmian dialogue and talking circle,
SEED has been a midwife in the pending birth of tlew consciousness. And just as
Bohmian dialogue was an unfinished experimentredree SEED dialogues. To create a
full graduate curriculum based on Indigenous wdysowing as an opening to all ways

of knowing, it is necessary that dialogue be indéeter of our process.
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Chapter 5: Foundations of Twenty-First Century Vidtm Education

We have now completed one cycle of the Begay/Marywocess model-the
cycle from the east, which is the origin of visiogiof the overall process. Chapter 1 gave
an overview of the entire dissertation, Chaptereésented the methodology to articulate
the process; Chapter 3 described the history oft5&fitl current status of implementing
SEED as a graduate school; and Chapter 4 introcume&dlialogue came to be practiced
at SEED as a way of summing up and reflecting upma SEED got to this point in
preparation for the next cycle. In the next fouapters, | articulate the foundational
theory behind the formation and planning of SEERdbiate Institute. Chapter 5
positions SEED in relation to the history of academholistic education and Indigenous
thought; Chapter 6 articulates the philosophicaid#or the SEED program and “original
thought”; Chapter 7 addresses our grandfathettinistns and the programs they have
previously implemented; and Chapter 8 exploresthergence of SEED in relation to
our grandfather institutions, and what original trtrution SEED intends to make.

Chapter 5 establishes the foundations for twemsg-ientury wholistic education
in the context of the scholarly literature regagdihese core issues of the dissertation in
four parts:

Section A addresses an overview of the paradigatsafifected twentieth century
education, the relationship between linguistics @unantum physics, and the relationship
of Indigenous thought to modern science and cosgyolo

Section B seeks to clarify what is “Indigenous digenous knowledge and
ecology, arts and healing, Indigenous knowledgethe@dcademy, and the methods and

processes of Indigenous ways of knowing.
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Section C gives a brief history of twenty-first aeny interdisciplinary and
transdisciplinary models of education now emerging juxtaposes these with
mainstream academic methods, including its emploasieductive thinking, linear
rationalization, problem solving, and memorizati®he overall structure of
universities—including the professionalizing ofalines, increasing specialization,
fragmentation and competition amongst studentsapdrtments—is also considered.

Section D reflects upon the reemergence of natasedwholistic education

from the mid to late twentieth centuries up to phesent.

A. Overview of Twentieth Century Paradigms: Tligfect on Education and
Relationship to Indigenous Thought

In the twentieth century, the Newtonian paradigna afiechanistic universe of
cause and effect was still very much the prevanilegv in Western science. In academe,
the belief in the inherent separateness of naplrahomena was reflected in a trend
toward a greater proliferation of separate disogsi reductionist thinking, and lack of
communication between disciplines. The traditidhate branches of scientific
knowledge: physics, biology, and the human sciertmssame increasingly isolated from
each other. Philosophy lost its position as théiemof the disciplines, and instead
became isolated as well (Giles, 2000). The comnatioic between science and
philosophy ground to a halt, depriving sciencedpportunity of self-reflection (Morin,
2003).

This way of thinking has proliferated in the Weisice the Scientific Revolution,

even if dissident spokespeople for wholism and vghioleducation have remained; these
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spokespersons include the romanticists RousseaBestdlozzi, as well as Froebel
(Miller, 1991), Montessori (1988), Steiner (198Ryller (1970, 1981), Cajete (1995), Orr
(1992), Clark (1997), Berry (1999), and Morin (2D0By the end of the twentieth
century, the proliferation of separate disciplihasl reached its probable apex. Bohm
(1980) and Morin (2003) believed that the fragmeateof reality had begun to be
conceived as the reality itself. Morin bemoanedjithction, reduction and abstraction”
as the three-headed “paradigm of simplification"@p Complexity theory sought a
conjunction of the one and the many, a complex @fetultidimensional, multilayered
thought. However, Morin took great pains to distiistp complexity theory from abstract
unity of any kind, whether it is reductionism orelism. He is a critic of the simplified
version of wholism that observes the platitude ‘tH®le is more than the sum of its
parts.” He stated that the whole is at the same timore and less than the sum of its
parts” (p. 115), meaning that simple laws cannglar phenomena, be they
reductionistic or “wholistic.” However, Morin himdanay be guilty of oversimplifying
the definition of wholism. A different definitionf evholism, such as outlined by Begay
and Maryboy (1999), emphasized process and in&ioakhip without denying any
aspect of the whole; therefore it is not a simgédifion of phenomena but instead an
unbounded acceptance of the complexity and fluxaddire. This definition of wholism is
consonant with the spirit of Morin’s (2003) conceptunitas multiplex,” or the
conjunction of the one and the many, or Bohm’s @@®ncept of “holomovement.”
Another definition of wholism came from Buckminstailler, who coined the words
“comphrehensivist” and “comprehensivity” to referd view of science that works from

wholes to parts and their synergistic interconmesti Fuller believed the universe to be a
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“synergy of synergies” (Gerber, 2001), and in msxavork, he demonstrated leading-
edge vision as an architect, engineer, philosopheentor, artist, poet, cartographer, and
prophet. He became, in spite of no effort to dossiwcessful as a businessman (meaning
he became wealthy financially), but he wasn’t ex@motely interested in the normal
definition of business success (Seiden, 1989)ePsltefinition of wealth comprised two
aspects: “a physical component of arranging ofemwironment to regenerate life and a
metaphysical component of developing the intellalctapacities to recognize the
principles of the universe and to employ thoseqpies” (Gerber, 2001, p. 70). He also
believed that for wealth to be better understobgsjrists and economists needed to get
together rather than each remain in their areapedialty.

In physics, the search for the smallest partisla auilding block of the universe
led to Heisenberg lamenting that we had reachedrbe of our language to describe the
subatomic realm (Alford, 1980, 1981), and Whitehg#P5) saying thahe atom
actually exists entirely in its radiations, andréhis no ‘thing’ there radiating.
Whitehead’s statement is indicative of the prim@ality in the universe being not
separation, but process and interrelationship,cae@dmight think this insight would birth
a whole new way of looking at the universe as aglanizing whole. The majority of
physicists, however, have continued an unsuccegafslit to discover the building
blocks of the universe, or to account for theookgtrong and weak) forces, light, and
gravity into one grand unified theory as fundamktatahe operation of the universe
(Ferrara, 1994; Weinberg, 1992). In relativity theaertain constructs of the
mechanistic model(s) of the universe were cleatgined. For example, although the

autonomy of the individual particle was softenedtdude the concept of fields that
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obeyed laws consistent with the theory of relagivéind the equations were nonlinear, the
fields still existed outside of each other, in éifint points of space-time (Bohm, 1980).
Bohm summarized the difference between relativigoty and quantum theory when he
said that both relativity theory and quantum thewaye in common a belief in an
undivided wholeness, but they arrive at this awassrirom different and contradictory
places. “Relativity theory requires continuity,isticausality (or determinism) and

locality. . . . Quantum theory requires noncontipaunoncausality and nonlocality” (p.
176).

Indeed, in quantum theory, any remaining threadbdanechanistic order are
tenuous at best if not completely torn apart. ired major features of quantum theory—
discontinuous movement, the particle/wave paradod,nonlocal entanglement-are all
predicated upon a worldview that does not see phena as separate and distinct
entities in space-time. Instead, as Bohm (198@wdated in his seminal work,
Wholeness and the Implicate Ord#gre underlying essence of existence, the ground of
being, is an unbroken wholeness. Bohm’s concefitoimplicate order had wide-
ranging effect in the physics community and is bagig to make an impact in the
society at large through writings such as Capr8219991), Fred Alan Wolf (1981),
Goswami (1985), Zukav (1979), and Swimme and B&®®2), among others, who have
packaged the insights of quantum theory for mogauf@ consumption. There is a risk in
oversimplifying and misapplying the insights of guam theory into popular language,
but it is also true that many of the concepts @rqum theory can be understood without
mathematics (Duran, 2006, personal communicatBolm’s vision of implicate and

explicate order expressed the idea that everytimmganifest, or not yet manifest, is
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enfolded into everything that has already manifékts notion is similar to ancient Vedic
cosmology as articulated in the classical Veditsexd by Sri Aurobindo (Ghose, 1977)
during the Indian Renaissance, wheqgimusha(or pure Spirit) enfolds itself into matter
(involution) and then unfolds in the inverse ororewhich it originally enfolded
(evolution). It is interesting to note that Bohm'axt publication aftewholeness and the
Implicate Orderwas a collaboration with J. Krishnamurti (Krishnamn& Bohm, 1985),
after embarking upon an ongoing dialogue with Kmesimurti. Out of these dialogues,
Bohm went on to articulate a position on dialogself that had a considerable influence
(Griffin, 1986; Krishnamurti & Bohm, 1985) on phdophy of consciousness and
methods of communication applied to organizatidhabry (Senge, 1990).

Almost 25 years prior to the publicationWholeness and the Implicate Order,
the field of linguistics, Benjamin Whorf wrote tleentroversial collection of essays,
published posthumously in 1956 under the tidguage, Thought and Realitp.an
essay entitled “The American Indian Model of thevgnse,” Whorf stated that implicit
in the structure of Hopi language, culture, andldwew-are “two grand cosmic forms .
.. which as a first approximation in terminologg way call MANIFESTED and
MANIFESTING (or UNMANIFEST).” Verbs in Hopi do ndatistinguish tense in the way
Indo-European structure does. The “manifest” coasgwieverything related to the
physical universe, but with no distinction betwgeasent and past. It does not include
what we (Indo-European speakers) would call ther&utThe “manifesting” includes
what we refer to as the future, “BUT NOT MERELY TH|

it includes equally and indistinguishably all tha call mental—

everything that appears or exists in the mind,saha Hopi would prefer
to say, in the HEART, not only the heart of mart, the heart of animals,
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plant and things, and behind and within all therferand appearances of
nature . . . in the very heart of the Cosmos it¢&B56, p. 59)

The striking similarity between Hopi grammar aslgned by Whorf and Bohm’s
concept of implicate and explicate order led lisgian Moonhawk Alford to make the
startling claim that Bohm may have adopted the glysoncepts from linguistics (2002).
Alford did have occasion to ask Bohm in persoreifréad Whorf, and Bohm replied,
“Oh, yes.”

Although this anecdote doesn’t prove Alford’s hunBbhm (2003) did write the
following:

One reason we do not generally recognize the pgiraathe implicate

order is that we have become so habituated toxjkcate order, and

emphasized it so much in oilmought and languagpgtalics added] that we

tend strongly to feel that our primary experiergefithat which is

explicate and manifest. (p. 113)

Whorf was controversial mainly because his ideasialinguistic relativity were
taken to be part of a “Whorf-Sapir Hypothesis,” gogedly stating that language
determinedwvorldview (Pinker, 1994). In actuality, Whorf sadmething more akin to
that users of different grammars are apt to makerdnt types of observations and
judgments arising from the “patterned relation®g5&) of their habitual thought process,

and hence arrive at different worldviews (Alfor@02). In other words, language doesn’t

determineworldview, but the patterned relations within laage limit observation and

9. Lee Nichol, Bohm’s longtime editor and collaltorabelieved there is no evidence for
this correlation, and pointed out that Bohm wagkjth acknowledge his sources (2006, private
conversation). Furthermore, according to NicholhBés original formulation of the implicate
order model was developed in 1952, a few yearsrbéh® posthumous publicationlodnguage,
Thought and Realitpy Whorf (1956). This seems to refute the ideatiere was a causal
relationship between Bohm'’s idea of the implicatd axplicate order and Whorf's analysis of
the Hopi's Unmanifest and manifest tenses. Thaslbenean there aren’t strong parallels
between the ideas.
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influenceworldview. Whorf was not a typical linguist, whewver claimed it for his field,
and in fact was trained as a chemical engineehaltla job in the insurance business.
He had wide-ranging interests that included quartheory, anthropology, theosophy,
astrology, and more (Alford, 2002; Dellaflora, 2p0Bespite his wide-ranging interests,
he was embraced by the preeminent linguists dififmis, including Boas, Bloomfield,
and of course, Edward Sapir, whom he lecturedanebf at Yale while Sapir was on
sabbatical leave (Lee, 1996) and whose prefacehorig article “The Relation of
Habitual Thought and Behavior to Language” becarnemof the basis for which his
critics constructed the “Sapir-Whorf hypothesis&@). In the early1950s, there was a
flurry of excitement about Whorf's ideas, and augof linguistic organizers devoted a
major linguistics conference to him in 1954 (AlfpD02). However, shortly after the
rise to prominence of Noam Chomsky’s (1957) thexfrgenerative grammar, which
argued for the existence of a universal grammaertyidg all languages and
corresponding to an innate capacity of the humambpthe field of linguistics virtually
ostracized Whorf and his ideas through straw-mguaraents that didn’t delve into the
depth of his thought. It was as if the field ofguistics made a conscious decision to
embrace the Newtonian worldview of underlying esisébuilding blocks of the
universe (a “universal grammar”), thereby positngtilitarian role for language
independent of the nexus of culture and environmergffect turning away from Whorf,
whose ideas were most consonant with the spitih@fjuantum revolution in physics.
Then, in the past 2 decades, with writings of Gum@geLevinson (1996), Lee (1996),
Alford (1981, 2002, 2003), Bronson (2002), Subbm2004), and a documentary film

by Anthony Dellaflora (2003), Whorf's reputationshideen somewhat resuscitated, and a

80



new dialogue has begun around linguistic relatithigt has actually expanded its scope,

even though it is not always in agreement with VWhor

New Thoughts on Linguistic Relativity

Alford (1981) felt that Whorf was unnecessarily amshtinually attacked on the
basis of straw-man arguments that did not consigefull range and complexity of
Whorf's thinking. Lee (1996) agreed, stating thamarkably little attention has been
given to the matrix of theory in which the lingudstelativity principle is embedded as a
logical part” (p. 14). Lucy (cited in Gumperz & Liegon, 1996) pointed to one of the
main weaknesses in criticism of Whorf. His critiesgin with “our reality (of English) as
a given and ask how other languages handle ityerahan attempting to question our
own tacit infrastructure of how we construct reddgfore making an investigation. Lucy
said: “Inevitably, this latter approach leads twoaceptualization of language as a mere
dependent variable, as a device for coding a peegigality (p. 46).

In the past decade, linguistic relativity has bemsvaluated by linguists in light of
developments not just in linguistics itself, bugdaln anthropology and cognitive science.
New theories of meaning have begun to be develtpddire “extensively concerned
with the interaction between the content of lingaisxpressions and the contexts in
which they are used” (Gumperz & Levinson, 199&25). These developments are
leading toward new ways to think of meaning thatude “discursive or functional
relativity” dependent upon cultural deploymentafiduage (Lucy, cited in Gumperz &
Levinson, p. 64) withirspeech communiti€€lark cited in Gumperz & Levinson, p. 324)

rather than simply among language groups. Cognitigdalities—such as imaging, sensor
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motor representations, and language processingpearg evaluated together, and may
provide more information than grammar alone.

Nonetheless, Whorf’s description of Hopi grammaaasified space-time
worldview, rather than the differentiated space tam& worldview of Newtonian
physics, has interesting implications. Because bb¥fis research, a compelling
argument has been made that Native languages mayidpeely suited to understanding
the quantum realm (Alford, 2002). Leroy Little Beformer director of Native Studies at
Harvard, believes as Alford did, and in 1992, higdted science dialogues to explore
this topic with Native elders and quantum physs;igicluding Bohm and David Peat.
The dialogues, initially sponsored by the Fetzstitate, continue to this day (SEED,
1999-2006). As noted earlier, but bears repealiittie Bear approached Bohm for
several reasons:

1. Little Bear understood that in quantum theowgrgthing was in dynamic flux,
which was in keeping with a Blackfoot worldview.

2. He knew that Bohm would be more open to listginma Native viewpoint
than most Western scientists, as Bohm had an appoecfor dialogue similar to Native
talking circles. (Parry, 2004)

3. Bohm understood that in order to comprehendtyesd an interconnected,
dynamic whole, a language of constant motion waelchecessary rather than English,
which was top-heavy in nouns. So, Bohm experimewiéidan all verb language, which
he called the “rheomode,” from the Greek “rheo,flitav. Little Bear knew about

Bohm'’s experimentation with the rheomode and tHatl&oot was a language that
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operated in a very similar way to the language BeVams trying to create (1999, personal
communication).

As Little Bear and Heavy Head (2003) noted, inBleckfoot language, there are
not nouns or verbs at all as we (Indo-Europeankgysanormally describe them in
relation to each other. Instead, linguistic meamnggpmething similar to events emerging
out of a fluid, constantly moving interconnecteakfl rather than discrete interactions
between subject and object. The Blackfoot worldvaéwynergistic, interconnected
relationship is beyond the imagination of a Newaonworldview, but much closer to a
worldview of quantum entanglement or nonlocality.

Peat later wrote the boddackfoot Physic$2002) [this was originally published
asLighting the Seventh Fira 1994] based on his experiences from these cemtes
and other ceremonial encounters, wherein he coallrthe marked similarities between
Algonquin languages and worldview and some of tisgghts now emerging in quantum
research. Many other theories came forward duhedl®90s that built on the insights of
guantum theory, marking a paradigm shift from medtac science of the seventeenth
through twentieth centuries to a participatory cosnThese have included Pribram’s
holographic model of the brain; Prigogines’s chém@ory; Sheldrake’s morphic
resonance; Lovelock and Margulis’s Gaia hypothesid, Dossey’s holistic medicine,
among others (Nava, 2001). Nava believes that wtiokducation is at the core of the

current shift in the global paradigm.
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B. Articulation of the Methods and Processes ofgedous Ways of Knowing in relation
to Ecology, The Arts, Healing, and the Academy

What is Indigenous knowledge? The tandigenouswas originally coined by
colonial powers in describing peoples that livedhe place they occupied at the time of
conquering. The term was associated with the pkimithe natural, or the (pristine)
wilderness or wild nature (Semali & Kincheloe, 189%8ny knowledge Indigenous
people had was presumed to be folk knowledge thatinferior to Western scientific
knowledge, the latter of which could be measureovgd, and applied for technological
gain. Western science itself can be seen as amiinsht of oppression and colonialism
(Semali & Kincheloe), in that the production of ueisal theories, histories, and so forth,
are all promotions of a certain way of seeing tloelavthat delegitimizes or marginalizes
other ways of seeing the world. Epistemology isjast a philosophical issue. The
juxtaposition of Indigenous knowledge with Westesays of knowing enabled the
conquerors to equate Western ways of knowing witifization and modern knowledge,
and relegate Indigenous knowledge to the statasabfaic, static, or traditional
knowledge (Battiste, 2002). Indigenous knowledgeywed from a Eurocentric bias, is
portrayed as stuck in the past; whereas Eurocdaiowledge is viewed as capable of
progress.

It is also revealing how Eurocentric scholarshgeés its own origins. The norm
is to limit Western origins to patriarchal GrecofRan roots, and most university courses
on the origins of Western civilization do the safenkle, 1986, personal
communication, academic class entitled The Origing/estern Civilization at Brooklyn

College, City University of New York), despite arafvidence of a rich influence on
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Western origins from Asia and Africa, among othkacps, as well as a tradition of
matriarchal and matrilineal antecedents from aittyqiEisler (1987; Kingsley, 1995;
Spretnak, 1978; Swimme, 1992). The Greek alphadelf is traceable largely to
Syrian/Lebanese origins, and many of the otheryonesl foundations of Western
culture, such as the concept of zero and the nusystem, are traceable to Mayan,
Hindu, and Arabic traditions (Battiste, 2002). Seoa (1999), through oral tradition,
traces the origin of the zero to Native AmericBan@-be-hoJater transliterated as
“Navajo”) roots. Kingsley (1995) critiqued the Atagelian explanation of the pre-
Socratics, in which Aristotle relegated his predsoes to the role of being the early
exponents of a rationalism that he was the firgiearly articulate. It is arguable that the
pre-Socratics were as much magicians (in the Imaige sense of sensuous connection
and co-participation with the natural world) asyteere the first practitioners (founding
fathers) of modern Western science (Abram, 1996¢g&ley, 1995). Thales of Miletus,
Parmenides, Empedocles, Pythagoras, Anaximand&i@aaximenes all addressed an
interdependent cosmos with humans as integraktodtural world, although some of
these philosophers have been misunderstood argkdewm light of Plato, Aristotle, and
the dominant paradigms that followed (Begay & Maryp1999; Kingsley, 1995).

Any explanation for why Western civilization haseliged so far from its
Indigenous roots is a matter of complex speculafl@mnas (1991) described the
adventure of Western civilization as a form of dég@ on a masculine hero’s journey in
establishment of a separate identity, and thattt@aking apart from the natural world
may precede a future reconciliation at a higheellea sacred marriage bieros gamos

of the masculine and feminine. This is the optiraigtewpoint of the development of
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Western civilization. Another viewpoint is that tileagined separation from the natural
world of Eurocentric consciousness has broughnea@mitant rupture in the natural
order, and that human beings are putting their egrstence in jeopardy in the process.
Peat (2002, pp. 116-117) has made what (for mangm iastonishing assertion, saying
that the sum total of the desire for “progresswghoand increase” amounts to a literal
disease of ideas—“a virus.” In other words, oulirég® impose the will of humans upon
the natural order and to take a greater shareaitifal resources” creates a form of
negative reciprocation with nature that brings al@backlash from nature in the form of
a virulent attack. Peat, a physicist, writer, aotleague of Bohm’s, was likely influenced
by Bohm and Krishnamurti (1999), who posited similanking about thought as a virus
in their dialogue on the limits of thought. Ped@2) contrasted the Western scientific
worldview with the Native worldview of respectfuh@harmonious engagement with
nature. Western researchers, who claim that thregdeconstructing the myth of the
ecological “noble savage,” have attacked this pwsiitEdgerton, 1992; Krech, 1999).
The debate in the literature about Indigenous p=opith respect to ecology is a hotly
contested one, and | return to this issue in sbraer. At this point, suffice it to say that
Indigenous societies have the distinct displeastibeing frequently defined by outsiders
who probably do not understand the depth of thdiuce, their way of interconnecting
knowledge, or their relationship with each othed #reir environment.

If, as Whorf (1956) believed, a different languagreicture and different cultural
set allows for different perceptions and a difféneorldview of what is observed, it may
not be possible for an outsider to have a compieheminderstanding of Indigenous

culture. Western researchers typically describevidatulture in isolation, without respect

86



to the natural environment or the language andesomif story for cultural uses. Pinkham
(1998) of the River People wrote,

Without fluency in the River People’s language, ardeep cultural

understanding, it is nearly impossible for outssder assimilate to the

different set of psychological principles which enlie the Native

understanding . . . (p. 7)
It is for this reason that Indigenous people haggquently lambasted studies of their
culture that are conducted by researchers atteguiikeep an objective distance, but
who have insufficient understanding of the mannewxtich all aspects of the culture are
intimately interconnected. Indigenous people comtiat a wholistic cosmology or
spirituality pervades every aspect of their cultamel worldview, and that in order to
comment upon such a culture, you must be activedyaged in it (Begay & Maryboy,
1999; Cajete, 1994; Kawagley, 1995; Pinkham, 1988)existing member of the tribe is
most capable of doing this, but it doesn’t rule et possibility of a sincere outsider
becoming accepted in a respect/respect relationabithe linguist Sapir was for the
River People, or Dan Moonhawk Alford was to the @ne (Pinkham, 1998). Such a
concept of participatory cooperative experientigjuiry, where research is done “with
and for people rather than on people” (Reason & &pwW981, p. 40) stands in contrast
to the “parachute anthropologist” who comes andguaighout truly becoming part of the
culture being studied (Begay & Maryboy, 1999; Piakh 1998).

Until recently, the definition oihdigenoushad been exclusively established by
non-Indigenous people, so it was inevitable thdichotomy arose in which Indigenous
knowledges were seen in opposition to “scientifi?yestern” or “modern” knowledges.

For this reason, many Native people object to ¢nmindigenousbecause it

oversimplifies Native peoples and diminishes diigrgPinkham, 1998) Yet, in recent
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decades, Indigenous peoples themselves have readipted the term. The indigenous
scholar Cajete (1994, p. 87) observed that the @ty of the wordndigenouscomes
from the Latinendoorindo, which is related to the Greekdina,meaning literally the
“guts” or “entrails” of the Earth. Thus, one couldfine Indigenous peoples as those that
are physically, emotionally, and spiritually tiedthe land they occupy.

Although there are many potential definitions andrmtations of the term
indigenous)ndigenous peoples themselves have consistentiyhsaa define the word in
their own terms. The International Labor Organ@matConvention #169 (1991)
articulated that self-definition is critical fordigenous peoples, and this criterion was
applied in a land-claims agreement between the dian@overnment and the Inuit of the
Northwest Territories. One such self-definition visnulated at the same 1991 ILO
convention. It stated:

that a people are considered indigenous eithenisedhey are the

descendants of those who lived in the area befdmnization or because

they have maintained their own social, economittucal and political

institutions since colonization and the establishieé new states. (UN

Economic and Social Council, 2004, 124)

According to the 1986 Martinéz Cobo Report for thé Sub-Commission on the
Prevention of Discrimination of Minorities (IWGIA.d.),

Indigenous communities, peoples and nations aisetivnich

having a historical continuity with preinvasion go@colonial societies

that developed on their territories, consider thalires distinct from other

sectors of the societies now prevailing in thosetteies, or parts of them.

They form at present non-dominant sectors of speetl are determined

to preserve, develop and transmit to future gerratheir ancestral

territories, and their ethnic identity, as the basitheir continued

existence as peoples, in accordance with their@vimral patterns, social
institutions and legal systems. (1 8)
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These self-definitions ahdigenousseem clear enough. However it isn’t
necessarily clear at what point certain societessed to be Indigenous, or when a
present Indigenous society might cease to be Indige and become part of a future
dominant society. The usual definitions of whahdigenous have to do with the
geopolitical relationship between Indigenous pespled their colonizers. These types of
definitions are sometimes debated, but the reat lndicontention emerges when
Indigenous peoples are categorized by their culttelgious, or spiritual practices. Yet,
the nature of Indigenous societies is such thatdafipition that attempts to separate the
geopolitical from the environmental and spirituature will be found lacking.

Indigenous peoples are seeking a self-definitiotheifr religious and spiritual
practices as an integral element of their indiggityo According to Little Bear (cited in
Cajete, 1994), some of the salient characterisfi¢sdigenous science (ways of
knowing) are said to be:

1. a belief that nature is completely alive and b with Spirit;

2. that Indigenous people are coparticipants ianeastnd close observers of the
patterns, or “regularities” of nature, but do nengrally formulate fixed “laws” about the
world they live in; and

3. Indigenous ways of knowing (Native science)unes both unmanifest and
manifest realities—the spiritual and the physi€ajéte, 1994, pp. ix-xii).

Indigenous peoples acknowledge other basic comntiesabf experience among
tribal cultures. The people in the tribe understdair individual place within the context
of their community, natural world, and cosmos. ¢raious peoples actively participate in

a conscious maintaining and renewal of the balahoature appropriate to their place
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and season. The language and worldview of Indigepeoples is rooted to place, and
yet suited to change and process. Indigenous euliysrimarily an oral culture, yet
capable of chronicling thousands of years, pastfatude, through story, song, and
prophecy. Most if not all Indigenous languagesrare in verbs, and have little need for
nouns, reflecting a worldview of a cosmos in motidhe only constant is flux (Alford,
1981; Begay & Maryboy, 1999; Little Bear, 1994;tlatBear & Heavy Head, 2004).

Some Western researchers (Edgerton, 1992; Kre®®) e resistant to the
notion that there are worldwide commonalities ansbhigdigenous peoples, despite the
fact that Indigenous people themselves often sanethre. The Western scientific method
holds an implicit assumption of the necessity aftedrtion from the whole and
categorization based on distinct characteristias divide. Interrelationship and
commonalities are deemphasized. Conversely, whémdagenous peoples recognize
differences among tribes, which are due to diffeesnn place-based perspectives and
particular cultural and historical events, theynsdess concerned with differences and
instead tend to stress interrelationship and ugtherlunity in diversity. During the 2004
opening of the Smithsonian Museum of the Americathan, which was conceived,
planned, and executed almost exclusively by Naiverican and other Indigenous
peoples, the museum editor for thew York TimegRothstein, 2004) immediately
criticized the overall endeavor as “not scholadyie to his dissatisfaction at the glossing
over of differences between tribes in an effontetcognize commonalities. Native
peoples may have been somewhat successful in medgfvhat is Indigenous, but there
is perhaps a greater hurdle in loosening defingtiohwhat is accepted as scholarly.

Although it is a good thing for the academy to hagerous standards of scholarship,
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could it be possible, in the twenty first centusyrall world” of shared information and
epistemologies, that Eurocentric scholars needmaitea different standard of
scholarship when it comes to analyzing culturaitage? If so, then self-definition must
be an important factor in determining that standAtdninimum, what constitutes
scholarship ought to include experiential insidesaants as viable complements to the
“objective” outsider accounts, at least as a cbating source to the development of a
rich narrative discourse on the subject.

Qualitative research of the past 3 decades hasatbamultiple perspectives
inherent in multicultural, multiepistemological eesch (Begay & Maryboy, 1999). Is it
wrong for an epistemology to stress commonality iatefdependence rather than
difference and separation? When the academy acaejntgle definition of scholarship,
the implication is that the definition of scholagsis in the hands of a homogenous
superior culture of “scientific” knowledge, whick o conveniently forget that the
etymology of the wordciences scientia=which means simply “to know,” and that there
are many ways of knowing. The paradox is that thestéfn scientific practitioner denies
multiple ways of knowing by utilizing a single way knowing to assert that there must

be fundamental differences that separate tribes.

Is Indigenous Thought Inherently Ecological?
For much of the past century, the common understgrainong anthropologists
of Indigenous peoples, and in particular the Nafiweerican, is that they have been good

stewards of the Earth—that their cultural practexesecological (Benedict, 1934; Mead,
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1965; Redfield, 1930). In recent years, howeveardlinas emerged a school of thought
that critiques this position as too simplistic.

One of the frequent arguments countering the natfdndigenous civilizations
as inherently ecological is the evidence of Edsiand. According to the most popular
interpretations (Heyerdahl, T. & Ferdon, E. Jr, .98kjolsvold, 1961), Indigenous
peoples lived on Easter Island for between 5003&@0s or more in a state similar to a
pristine Garden of Eden, with little impact upoe #mvironment. Then, during a brief
period of less than 100 years, the people aretsdidve suddenly began to cut down a
large quantity of trees in order to build canoesaasport large stone statues. Such an
effort would have produced rapid soil erosion legdio unsuccessful farming, the
destruction of wildlife, and the overall collapdetiee environment and population. At the
zenith of population, there were thought to be asyras 20,000 inhabitants on the
island, and at the end, the population was sateeduced to a few thousand
Indigenous people, many of whom were thought todsibals at the time the Dutch
arrived in the eighteenth century.

However, recent evidence (Hunt & Lipo, 2006) suggésat the widely held
notion that the civilization collapsed suddenlyeafh long period of interrupted growth is
false. Radiocarbon dating indicates that the papulalid not begin on the island until
1200cE, and that the population made an immediate impat¢he environment.
Therefore, the popular interpretation that thers aa extended Garden of Eden-like
period of more than 500 years leading to a largrufation is not likely. Instead, with
population growth during only a few hundred yea®bke the Dutch arrived, there would

not have been time for large numbers of inhabitemtsave populated the island. Hunt
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and Lipo also disputed the claim that Easter Iskandginal inhabitants were responsible
for their own demise. They instead claimed thatréda population decimation occurred
with the arrival of the Europeans and the introalucbf communicable diseases.

A somewhat more sophisticated attack on Indigepeaples as ecologists has
come from revisionist historians such as Edger1i®92) and Krech (1999). They
asserted that Indigenous peoples have also utiizsctices that are harmful to the
balance of the environment, such as deforestati@mugh extensive burning, hunting to
extinction, inferior and detrimental irrigation tegques, and so forth. They did much to
defrock the myth of the noble savage living in stome wilderness. Nonetheless, such
research, however scholarly, begins from a fundaatigrilawed premise that is inherent
in the language and culture of Eurocentric peoptesudies the role of humangonthe
environment without considering the full implicat®of what it might mean to be an
integral participanin the environment. Native Americans are not aptescdbe
themselves as ecologists in the Western sensevwbamentalism—“that the
environment and its components have their righmetoain unmolested” (Krech, 1999, p.
24). Indigenous ecology instead is based upon preajation for the incessant
movement of nature and awtive, integral, and reciprocangagement with nature.
Krech himself pointed out that modern biology isyamow beginning to realize that
nature, even without human intervention, is comgageopen systems of
“disequilibrium and flux,” yet for Krech, it is agither/or scenario of balance and
harmony through management of a stable ecologypadhuman interaction with an
unstable, dynamic flux must be unpredictable anduious effectiveness (p. 23). Krech

did give some consideration to the possibility tmaligenous cultures understood the
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“ecosystemic consequences” of their actions (p),1d® he didn’t seriously delve into
the complex Indigenous understanding of the pattanuinteractionsof nature, nor did
he engage in a systematic study of Indigenous psaihnoecological knowledge and its
effects on biodiversity (Maffi, 2001; Nabhan, 200KRjech failed to see Indigenous
peoples as integral participants in nature, astaggrcoevolution (Maffi, 2001; Nabhan,
2000). His blind spot is caused by an emphasigeniss rather than on interactions—
which is the same blind spot that occurs withinEmglish language that focuses on the
objects rather than on the activity, whereas theddviaew of Indigenous peoples,
encoded in the grammar of the languages, seesdtiemof events instead of a
separation between subjects and objects, humathemnase (Alford, 2002). This is the
single biggest reason for skepticism of Indigenpesples as the first ecologists—the
failure to see Indigenous people as integral tadgmeamic flux of all life. Krech did give
lip service to the thought of Indigenous people%ast of nature” (p. 23), but his
implication was that those who thought that wenadpeemeaning to Indigenous
peoples—exacting a reduction in their humanness. Sgemingly humane posturing is
actually subtly racist. It seeks to include Indiges peoples in a club they would unlikely
wish to join—a club holding a worldview that segasahumans as superior and
transcendent from the natural world. This Westeonldview is inherent in the grammar
of Indo-European languages that depend upon addnd object to comprehend reality
(Alford, 2002; Whorf, 1956).

A revealing insight into the practical ramificat®af worldview can be found in
rural areas where Indigenous peoples and mixedmimdigenous peoples coinhabit.

For example, in northwest Mexico, where Indigenobsbitants have been managing
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the ecology of the region for over 2,000 years, @hdre mestizo populations are
prevalent, the Indigenous people recognize anabuse400 different plant species for
food and medicine, whereas the mestizo populatiotise area can recognize and use
less fewer than half of that number of speciesni®al 1999). There is a correlation
between cultural diversity, linguistic diversityndbiodiversity. Those cultures that
preserve their language and culture also seenesepre a reciprocal relationship with
their environment (Salmon).

In recent times, an entire field of eco-linguisties come from the intersection of
not just linguistics and ecology, but the relatimpshetween linguistic diversity,
biodiversity, ethnobotany, and Indigenous peoplestalingua is a newly formed
organization that is founded on the principle afgarving cultural, linguistic, and
biological diversity. Their research (Maffi, 200MicNeeley, 1989) has shown an
astonishing correlation between linguistic diversind biodiversity; such that 10 of the
top 12 countries for greatest biodiversity are alsmng the top 25 countries in terms of
survivability of endemic languages. Thus, when wiedown rainforest, we are literally
cutting down what Sakej Henderson calls the “langst-the intersection of human
language and biological diversity (personal comroation). Land and language must be

equally preserved and protected.

Indigenous Knowledge and the Arts
In modern mainstream society, art is generally cared as “life-enhancing”
rather than “life-sustaining” (Dissanayake, 199%}.is sometimes devalued even further

to be simply a specialized form of representatiommage of reality. But to Indigenous
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peoples, art is not a specialized area, but cetatral of life. Art is so essential to life that
traditionallythere was no word for arh most, if not all Native languages (Begay &
Maryboy, 1999; Cajete, 2000). The reason for thisn a certain sense, simple, but in
another sense, very complex. Indigenous worldviesedundamentally related to
ecosystemic changes that occur in the particutaléoin which the culture emerges.
“Artifacts” are the facts of art that connect artat particular place for a particular
purpose at a particular time. The purpose, plawe timing of art is functionally and
meaningfully related to all of life, which is undévod to be in continuous flux and
change. The survival of the culture is thus preéidaipon a close observation and
integral participation with the rhythms and patteah nature (Cajete, 1994, Little Bear
cited in Cajete, 2000). The flux of nature is thiearent source of what might be called
creativity. Creativity is central to life.

In Indigenous cultures, art has traditionally bagsurposeful expression or
manifestation of the creativity of all of life. ik thus always an expression of the
interconnection of the ecological balance of lifs.expression facilitates and promotes
the continuation of connectivity. The connectivéiypressed in Indigenous art is
fundamentally wholistic in its capacity for evokiagd continually learning about the
whole of life. For Indigenous peoples, the purpokke is to seek wholeness through
process and relationship (Cajete, 1994, 2000)sémes to connect the artist with the
rest of the culture, natural world, and cosmos. &garession of art is ultimately about
the art of living (Cajete, 1994).

Thus, art is a dynamic expression of connectica nwoving cosmos rather than

an impression abstracted from an outer world afditorms. Creativity is fundamentally
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a social activity that is about connecting to thgthms of life. This is in contradistinction
to the prevailing idea in the West that creativstyan isolated individual pursuit, which
has been referred to by Montuori and Purser (189%he “myth of the lone genius”
(1995, p. 65). In Indigenous societies, art is nelme for the purpose of separating the
artist from the rest of the culture (Cajete, 19jists were always considered very
much a part of the community in which they madertbepressions of creativity.

In traditional Indigenous societies, art is alwayactical and can be used in
everyday life or in ceremony. It is not made fomsopurely aesthetic reason or purpose
disconnected from the whole of life (Lane, 2003it i8 about seeking life and life is
about seeking wholeness (Cajete, 1994). Completdenbss is understood to be not
within the grasp of any human, but is understoatiranered nonetheless as “that place
the Indians talk about,” to use Simon Ortiz’'s myfhaetic expression (cited in Cajete,
1994, p. 82).

A similar kind of approach was found in early Westdought up until the pre-
Socratics. Art was for the purpose of getting imcto with the creative imagination of the
cosmos (McConeghey, 2003). Art was inseparable fi@nEven the term the Greeks
used for “perception’aesthesisopriginally meant a “taking in,” a “breathing ingt “a
gasp,” as the primary response at the root of péiare (McConeghey). Yet, in Western
culture, with the advent of the Renaissance, arsee to be both for purpose of meaning
and functionality, as artists separate from thédgwf craftsman prevalent in the
medieval period. The concept of “fine art"~whereisiconsidered apart from mundane
life—emerged. Since the Scientific Revolution sdughsee nature in an objectified

fashion within the province of science, and in efffele-souled nature,” much of
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Renaissance art, continuing from the medieval gergassociated with religion. The
Spirit or soul of the worldghima mundi became the province of the Romantics, who
furthered the development of the arts and litemimmways that continued to stress a
living Spirit in the face of the pervasivenesseductionist scientism (Tarnas, 1991).

With the advent of the industrial revolution, muaftwhat was previously finely
crafted, such as furniture, became increasingliaoggg by machine. In response to this,
“arts and crafts” emerged during the mid nineteeathtury as a term describing the
renewed interest in functionality and practicalag, opposed to “fine art,” which has no
such interest, and instead appealed to elitistitbanas of upper class society.
Dissanayake (1992) argued that art as we knowntadern times is only a 200-year-old
concept. By this, she refers to the concept chsgdomething that is “for its own sake”—
that is nonutilitarian, and appreciated in a detddntellectual or spiritual sense, but not
physically, or sensually. While that point may l@bdtable if we consider expressive arts,
such as jazz or flamenco, it is compelling in teohthe commercialization of “fine art,”
or the more recent term the “visual arts.” Therarguably a peculiar modern fetish for
art as a refined sophistication accompanied byh price tag—as an investment rather
than an embodiment of beauty in everyday life. Sugid divisions have never really
come about in Indigenous cultures (or Asian culiimech as Japan), at least until the
advent of contemporary art markets such as theaFantndian market, where paintings,
sculptures, and other art forms often bring artatge sums of money (Cajete, 2000).

Dissanayake (1988, 1992,) took a novel “specieseced” view of art, equating
artistic expression as the human ability to makeristhing special” that is

“evolutionarily or socially and culturally importdn(1992, p. 56). Her view of art-
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making as a fundamental and essential aspect of eiman is in consonance of Spirit
with Indigenous views of art. She challenged thevailing tendency among evolutionary
biologists to consider art as a peripheral epiphemn rather than a biological
imperative from antiquity to modern times.

It is readily apparent to me that a resurgencatefest in Indigenous art can be
traced to a modern and postmodern society thabéas experiencing a profound loss of
soul and appreciation for the beauty in everydi@y The modern (mostly Western)
penchant for embracing the secular and discoutiti@gacred has brought about material
comforts at the expense of an integral participatuith the flow of life. Archetypal
psychologists Hillman (1975), Moore (1992), Sar€l992), and McConeghey (2003),
all spoke of a loss of soul and the need for scaking as an imaginative (imaginal) act
of reconnection and reenchantment of everyday\fkile Hillman, Moore, Sardello,
and McConeghey mostly spoke about Western culagevering its own sense of beauty
from its Greek roots, through the Renaissance, Rtiog and twentieth century
psychology, Lane (2003) and Dissanayake (1988, 1&®hasized the timeless roots of
sensuous participation with our world in the makiridpeautiful and artistic forms. It is
in the integral participation with our world whetes Indigenous soul is met.

Finally, there is much debate in the literaturgécathe effects of colonialization on
Indigenous art. It is well documented that Indigemthemes have influenced Picasso,
Matisse, Ernst, and others (Cajete, 2000; Spive§52Thomas, 1999), but what is not
often recognized is the emergence of new genrégdajenous art that were influenced
by Euro-Western or other colonial forces. Indigenatt, like Indigenous culture, is not

static and has changed to adopt and express thenoés of the so-called “dominant
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culture.” Euro-American art critics have often neéd to think of Indigenous art as

stuck in traditional forms, and to discount theueabf contemporary Indigenous art that
breaks out of this mold. The mixing of these veiffedent cultures cannot be thought of
in simple terms. The mixing often serves to highlithe profound differences that resist

fusion as much or more than create seamless hybirgtyle (Thomas, 1999).

Indigenous Knowledge and Healing

For Indigenous peoples, healing is not abouingpuiit is about becoming whole,
or more accurately, about moving toward balanaelition to the whole. It is not about
returning to some exact level of static balancstgad, the process is understood to be
always dynamic and never complete. One healing amysle and is at the same time
preparation for the next cycle. Anything stagnaiiitave. The etymology of the word
healthis fromwhole,so even in the West, at least in its origins, theahks inherently
about wholeness. The advent of modern medicindlglarthe development of modern
education in terms of its emphasis on specialinagicthe expense of synergy and
wholistic thinking. Thus, although it is clear tmmbdern medicine has produced many
technological “miracles,” it can also be said tedacreasingly viewed the body as a
collection of parts requiring specialists to empsmecialized techniques in order to cure
isolated problem(s). Such a practice is in markstinttion to Indigenous worldviews.

In the last half century, interest in wholistic lieand alternative and
complementary medicine has been rapidly increasmfact, more money is now being

spent on alternative or complementary medicine thamstream medicine, and there are
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far more visits paid to alternative practitiondran to primary care physicians (Cromie,
1998, 12).

Indigenous ways of healing are fundamentally whicli®n ways that go beyond
typical Western conceptions of “wholistic healtm’the West, wholistic health is
primarily about the part-whole relationship withire individual body, whereas,
Indigenous peoples view healing as a dynamic mglahip of balancing vibratory
energies between aspects of the body, communityralavorld, and cosmos. Treatment
requires a balancing between all these vibratoeygas, which may include many
unseen and esoteric variables existing in multidisrenal interpenetrating realities.
Traditional Chinese medicine, Ayurveda, and homd#opall recognize vibration as an
important agent of healing. These alternative foofisealing have some parallels with
Native approaches to healing, as does psychonemmanology, a relatively new branch
of medicine that studies the relationship betweprraon’s emotional and psychological
state and the immune system (Jude Collie, 200Tho#bh there is increasing interest in
alternative forms of healing, many of the practioéblative healing, such as crystal
gazing, are superficially understood by the Wesdf@nhave been marginally practiced
by New Age practitioners.

Native languages themselves can be agents of ge8@mnjamin Whorf
understood that Indigenous languages had theyataldescribe vibratory frequencies
better than Indo-European languages (Alford, 20B28yond a physical description of
vibration, the soundings of Native languages anssighl manifestations of a particular

frequency that, when employed by a knowing praxtgr, can be counted upon to
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produce a particular healing result (McCabe, 2@@8sonal communication; Secatero,

2003, personal communication).

C. The Foundations of Wholistic Education and ktaRonship to Indigenous Ways of
Knowing and New Models of Twenty-first Century Edion

With growing numbers of American educators voidingir opposition to the
disciplinary status quo and speaking up in favantdrdisciplinary approaches and
“wholistic education,” it is sometimes easy to ferthat the modern structure of
disciplines at the university is only about 100rgeald in its present form (Klein, 1996;
Wilshire, 1990). As recently as 200 years ago ehegre typically only three disciplines
in major universities: law, medicine, and theold@¥ilshire, 1990). As the learned class
tended to be from the church, it was theologianse felanded the first universities, and
these educator-theologians were the first fac@ty. with the rise of the middle class,
particularly in the United States, access to adnguaucation spread, and with it, the
original state of universities quickly began to epa toward the secular needs of a
rapidly developing industrial society. As (secullampwledge was power, this shift was
inevitable (Wilshire, 1990).

Alfred North Whitehead (1925) was correct when heavved that the twentieth
century educational institution was founded on s&enth century science. Whitehead’s
lament came about because he was acutely awdne ohplications of twentieth century
physics (both relativity and quantum theory) thainped to a universe as an undivided
whole. This was in marked distinction to the segenth century assumption of a

separation between the observer and the physicadnse. In the seventeenth century, the
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Copernican heliocentric hypothesis was completeNdyton’s discovery of planetary
motion being caused by gravitation, and the wholntos began to be thought of as a
machine (Spretnak, 1999). One can see why sevéhteentury science was so
seductive to twentieth century commerce, as thecjpies of seventeenth century science
were well suited to an exploitation of the natwrakld for material gain and industrial
invention. The Earth, previously thought of asvanlj mother, became an inanimate
resource in service of industry. The age of indalitation coupled with seventeenth

century science becomes the pathway to the modaversity as we know it today.

Professionalization, Specialization, and the Peskition of Disciplines

In the late nineteenth and early twentieth censyfeaders of universities
attempted to keep up with the age of industrialimaaind specialization. Physics, in
particular, became the dominant modality for un@erding and manipulating the
physical forces of the world and thus establishgelfias the preeminent “hard” science
that all other sciences aspired toward. But it thasprofessionalization of a society bent
on churning out professionals for each newly dgtished field and market sector that
led to the professionalization of the academy &edptroliferation of disciplines (Klein,
1996). From the core disciplines of physics, biglaand the human sciences, universities
began a rapid, amoeba-like birthing of new disoigdi, subfields, and specialties within
fields, which has created a general phenomenon@iikg “more and more about less
and less” (Fuller, 1963; Klein, 1996). Each disciplbecame tied to emerging fields and
was sovereign in its own area of expertise. Withftelds now operating relatively

independently, the disciplines became progressigehated from each other, and
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communication between and amongst disciplines becaaneasingly difficult, if not
impossible. It is important to realize that a didicie essentially creates its own language
or jargon, and a language systematically allowtageways of thinking while
systemically excluding others through the pattenstations inherent in its own unique
grammar (Whorf, 1956). This effect can be likened scientific paradigm, wherein
what is considered worthy of scientific investigatis tantamount to a legal decision that
sets precedent for future determinations, unlessbkthe familiar ways no longer bear
fruit, and a crisis point is reached within a dudicie (Kuhn, 1970). Kuhn pointed out, in
the second edition of his classic wofke Structure of Scientific Revolutiotisat it
becomes impossible to separate the scientific comitras from the subjects they share.
Such is the communal nature of knowledge constrocti

The rise of professionalism and the proliferatibseparate disciplines are
directly traceable to the seventeenth century afeadividualism meeting the industrial
age and the era of specialization. This processowidging for a long time, as the
religious control of the universities slowly lost grip in favor of secular, “liberal arts”
governance. But once the universities were “emated” the professionalization of the
university occurred in a remarkably short time dgrihe mid-nineteenth century to the
early twentieth century (Wilshire, 1990). The changas so rapid, that early on in the
process, when Ralph Waldo Emerson remarked to Heawd Thoreau that “all
branches of learning were taught at Harvard,” Thoneeportedly replied that yes, “all of

the branches, but none of the roots” (Pearl, 200§,
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Academic Research

By the twentieth century, the academy had becom@ltrce for research, which
was directly tied to funding of programs. This pgss rewards disciplines for staying out
of touch with what is occurring in neighboring tislby funding them to remain as
professionalized separate fields (Wilshire, 199®e emphasis on research in institutions
is a surprisingly recent phenomenon. Just 150 yagwsresearch and publication was not
encouraged at all in academe (Giles, 2000; Wilshi®80). In 1857, the Columbia
University library was open only 2 hours a day ah@rinceton, the library was open
once a week for an hour (Giles, 2000)! Yet, todagdemic work without research
seems inconceivable. For faculty, it's “publishperish.” Why the sudden change? The
best explanation is that the faculty themselvehmcome professionalized, and in light
of the emergence of the scientific method, pubtiglwas the only measurable result in
which to evaluate faculty (Wilshire, 1990).

The method of research that has been most rewgdesded on the “scientific
method” of quantitative measurement. Qualitatiseezch emerged in the mid twentieth
century as a movement away from quantitative rebear a movement away from
materialistic, reductionist science. Qualitativeearch holds great promise as a
methodology more in keeping with twentieth and tiyefirst century science. In its best
applications, it is based in observation of pateerd synergy rather than abstraction of
isolated facts, and includes, rather than excltigesesearcher. Because of this,

gualitative research as a whole is a move towaralistic and participatory approaches.
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Interdisciplinary Studies

The mixing of diverse studies is an ancient condeyit the termnterdisciplinary
studiesfirst emerged in 1923 (Klein, 1996). Thus, the moduse of the term
interdisciplinary studiegmerged shortly on the heels of the establishwiediciplines
in its present form; but even so, interdisciplibahurks in the shadows of knowledge
construction, and knowledge from this realm dogsy@come accepted into the
“scientific body of knowledge” until it crosses avend is embraced by a particular
discipline. Interdisciplinary studies emerge ouagfenuine desire for reconciliation and
reconnection of separate disciplines, but mosnadted up perpetuating increased
fragmentation by creating new interdisciplinary@pbzations. Funding for genuinely
interdisciplinary work is almost nonexistent, acting to William Arrowsmith, who
worked for years as an evaluator for a major fotindgWilshire, 1990). The borders of
disciplines are seemingly protected by vigilanttseis—“knowledge goalies,” to coin a
phrase. Yet, it is outside the borders of accegisdiplines, in the shadows, where much

of creativity and innovation occurs (Klein, 1996).

Construction of Knowledge in Academe: The Root lerab

The root problem in academe is its method of kndgdeconstruction. To a large
extent, academe still remains married to the ppiesi of seventeenth century science
even in the face of the insights of twentieth amdrtty-first century physics. The
seventeenth century was a period that inflatednttieidual to unheard of heights. The
individual alone was self-sufficient; one coulddree’s own scientific knower. He or she

(but most often he) was the individual ego-masteo wanipulated objects that were said
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to be apart from oneself. This method of gathekingwledge is in marked contrast with
Indigenous societies, who went to elders or diyetctl‘the natures” for knowledge, and
listened rather than sought to control or manigulttis also in contrast with traditional
feminine ways of knowing, which rely upon a netwofkother people for information
and authority (Code, 1991). Much of the ScienfRievolution can be thought of as a
masculine adventure of separation from the natuogld, or feminine womb (Campbell,
1949; Tarnas, 1991). This inherent separation betvgelf and natural world was
mirrored in our language, where a separation ofestiobject is the rule in Indo-
European languages (Alford, 1981).

Twentieth century physics, however, exposed thénraf/a disconnected knower
and known universe. This was an extraordinary wtdeding, but it was not a new idea.
What occurred in modern physics in actuality ordgyed to confirm what the ancients
knew all along: that the essence of the cosmogisrgy and interconnection. All is
related. How could this insight come about in thedern scientific worldview, which has
relied on separation and analysis of discrete paris an example of what happens when
a certain course is followed to its extreme, araafore the seeds of its own destruction
are sown. Subatomic physics was a continuatiohe&tientific method to what
seemingly was the ultimate division of the physiealld. We looked within the atom (to
what was previously believed to be the smalledtlimg block of reality) and inside there
were no longer any “things” there; instead, we haliele systems acting in a dynamic
flux of process and relationship (Alford, 1981); M¢head, 1925). For perhaps the first
time in the short history of Western science, thbrls of measurement was exposed and

ambiguity entered the scientific dialogue. ThewaHace or nonallowance of ambiguity
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became the philosophical split between EinsteinBwiar and relativity and quantum
theory. Leroy Little Bear (SEED Dialogues, 1998EB to say that Einstein opened the
door to the quantum realm, but he didn’t go throtlghdoor because he didn’t want to
be known as the mad scientist. | would agree, dedi¢ve Bohr, Heisenberg, and the
founders of quantum theory, on the other hand, wable to go through that door and to
embrace dynamic flux as part of the makeup of thesjgal world. Relativity theory
actually retained many of the trappings of the Newan paradigm, due to its dependence
upon fixed fields and continuity, whereas quantheoty embarked on a radically
different approach of nonlocality and discontinuidpowever, both relativity theory and
guantum theory point to the cosmos as an undiwdaale, even if they arrived at this
same conclusion from very different directions (Bpii980).

A belief in an undivided cosmos, where everythmgmfolded in everything else,
has been long held in Indigenous cultures worldwWiiEegay & Maryboy, 1999; Cajete,
1995, 2000). Thus, whereas new, sophisticated tdoy, such as particle accelerators,
are distinctly modern, in a certain sense, the acks of quantum physics were less of a
linear achievement and more of a return full citdl@ncient knowledge. I like to refer to
this as a “Turtle Island Renaissance,” which abh@&European renaissance before it, it is

necessary to look backward to go forward.

The Social Sciences
While physics, the ultimate hard science, was wmlag a dramatic revolution
that took the ground right out from under the Nevido worldview, the social (so-called

“soft”) sciences, such as psychology, anthropolaapg linguistics, were investing a lot
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of effort attempting to measure up to the standafdse hard sciences. Since | began my
own academic career in psychology, | have beetoalaware of this paradox.
Behaviorism was the ultimate attempt to delimit lambehavior within the confines of
cause and effect Newtonian physics, with only tiveomchange of wording to “stimulus-
response” (Skinner, 1972).

Linguistics, during the brief period in mid-twerttiecentury while Benjamin Lee
Whorf was in vogue, fared much better. Howeverhwuhie advent of Chomsky’s
Syntactic Structure€l957), which posited a universal grammar desugilai fixed
“reality,” Whorf’s progressive linguistics was upted, at least for a time, by what, in
my opinion, was a backward movement toward sevatitezentury science.

In anthropology, the brilliance of Whorf was matdhsy the brilliance of Gregory
Bateson; like Whorf, Bateson strayed far afieltdécome a truly transdisciplinary
thinker, and as a result was also frequently miststdod (Montuori cited in Bateson,
2002). Among the many remarkable approaches Batessérwas his approach of
reframing the self from the perspective of indivatlwholeness to a locus of total
embeddedness and interrelatedness with other pan@lsystems of the natural world.
The self as a thing is an illusion, according toeeBan. Self instead becomes a metaphor
for wholeness very much in consonance with thegglas of quantum entanglement in
an interconnected universe (Olds, 1992).

In anthropological research, this perspective hasifested as a movement away
from the “lone ethnographer” who keeps his distanoa the exotic “other,” toward
“participatory action research,” wherein the reskar becomes part of the community.

In this context, research can be done “with ang&mple, rather than on people”
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(Reason, 1988, p. 1). This is in marked contrastltat Indigenous people used to call
“parachute anthropologists,” who dropped into tloeiture only to leave just as
suddenly, taking all the knowledge they could appede and not giving back to the

community in any real sense (Begay & Maryboy, 19akham, 1998).

D. Reflections upon the Reemergence of Nature-ba&edistic Education

By the mid to late twentieth century, nascent mosets for wholistic education
began to emerge. They did so alongside interdisept and transdisciplinary studies, a
renewed appreciation for Indigenous knowledge,thecreation of American Indian and
Indigenous education programs worldwide. A wavaltd@rnative schools came into
existence in the second half of the twentieth agnincluding the California Institute of
Asian Studies (now the California Institute of igital Studies), Saybrook, Evergreen
State College, Union, and Pacifica Graduate Irtstitgach in their own way seeking to
look beyond the mainstream Western paradigm towamee a more inclusive, wholistic
vision. Native American studies programs begaraimest in the 1970s (Gunn Allen,
2004, personal communication). Thus, the twenst-ientury arrives at a time when the
old paradigms of increasing separation and disadiorebetween disciplines are pitted
against reemerging paradigms of interconnectionvémaleness.

The standard definition of wholistic education @sieation of the whole person:
physical, emotional, and spiritual. This definitisrtoo limiting. | have operationally
defined wholistic education as education that @ieily informed bynature and as
such, is a vehicle for a continually unfolding peeses of synergy, interconnection, and

undivided wholeness that includes, but is not kahito, the whole person, community,

110



natural world, and the interrelation of all subgeckhe trouble with the standard
definition of wholistic education is that it seetsposit an individual as an autonomous
distinct entity capable of a physical, emotionall apiritual life on its own. But we
human beings are continually engaged in reciprimtataction with nature, and
furthermore, we humans are fundamentally socialtares with other humans. Our
personalities are formed and continually fed thioagr relationships in both the human
and more-than-human realms. | remember vividly auamning all the books available
in English at the Tokyo University psychology libyaAfter scanning several hundred
books, I finally came to the realization that dltlee books in the psychology department
of Tokyo University would fall under the classift@an of “social psychology” in the
West. Then | realized why. For the Japanese hbmsensical to propose an
“integumented” personality that is contained witthe skin apart from others (Allport,
1960, p. 306). | agree with the Japanese viewpwinigh | imagine is held over most of
the world, except in Euro-American societies. lided thought fundamentally
interconnects us with the world and others—thatigh is alive and moving all the time,
and we attract to us whatever thoughts are sustedit own vibration. Bohm (1994)
thought of the individual as a private mixture lebaght originating from the collective
movement of the flow of meaning between peoplethBb definition, | would add in all
the animals, plants, elements and energies ofaheal world. | believe our thoughts
originate in the Spirit of the land that we inhal@ur thoughts are not “our thoughts” in
any real sense. We only identify with them and beeattached to our thoughts, and
from this, we develop habitual patterns of thinkihgt are reinforced by our language

and our cultural milieu. To actually think an ongl thought is more difficult than
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generally imagined in the West. Is it even possiblthink an original thought? If it were
possible, it would need to be a thought that g@ek Ibo the origin and spans into the new
in timeless wisdom. To have an original thoughg¢nths a fantastic act of
interconnectedness with all there is.

The problem in the West is that we truly beganeelve our own mythology of
the lone thinker or the lone genius (Montuori & $arr 1999). In reality, nobody operates
in a vacuum. | would agree with Bateson’s defimtaf self that goes beyond the skin-
bound barrier in order to, as Hillman said, sees#l€as a viewpoint or perspective, but
not a “thing” (1975). It is not that body isn’t imgant. It is. But body becomes the
orientation place of interrelatedness, not the detepself. The skin isn’t so much a
barrier as an erotic membrane, an opening to glsadness with all the other creatures

and energies present in the world (Abram, 2004@& communication).

A Wholistic Curriculum Informed by Indigenous Wa§&nowing

Although we (in the West) think of wholistic naturased education as a new
phenomenon, it was the norm for Indigenous pedplésarn directly from nature, and
this has never really disappeared completely. tidemn Western roots come from the
romanticists Rousseau, Pestalozzi, and Froebelwene reacting against the limited
thinking of abstract material science separatechfnature (Forbes, 2003). Dewey (1964)
carried this tradition forward in the early twetlieentury to suggest organization of
knowledge not by traditional subjects, but by tkeessity of ideas, propositions, and
theories being brought in as necessary to an oggeal life inquiry. For Dewey (p.

249), learning meant learning to think for the mag of comprehension, not retention
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and comprehension comes when the various partdafmation are understood in
relation to each other. “Nature,” as Buckminstelidrwunderstood, “is a synergy of
synergies.” It always optimizes, never comprom{§asrber, 2001, p. 37).

The Western idea of complexity, looking for the qudex fabric of synergy and
interconnection, seeks to articulate what has beelerstood all along in Indigenous
thinking. When Indigenous peoples say the answén ithe natures” and one needs to go
and listen, this carries a deep meaning. For thaissaf thousands of years, Indigenous
people observed nature in such a way that thepalidee themselves as separate from it;
rather, they perceived of themselves as integriiland participating in it. With the
advent of Western science, mainstream cultureeshdtr focus to observing and naming
the known universe. In order to understand theam®, we had to stop it. But the wisest
people | know are the people who are most in tuitie tive rhythms and patterns of
nature. Leon Secatero speaks of time as the Fémé&nt. (SEED Dialogues, 2005). He
has patience, because he understands the cyatasuoé. Nature unfolds at its own
rhythm. This is why all good education seeks natrtpart knowledge but to “draw it
out,” which is the meaning of the Latin raaducare.The (unfolding) lotus is a sacred
symbol in India because Atman (Self, or the essehodat it is to be human) is within
us all along. Secatero told a story from his tiadit

Long ago, it seems that there were a Spirit Pethppliebecame aware that

the Earth People were coming. So they decided\e halialogue, the

same way, as there was a circle. So all the Spagiple came and talked

about this sacred gift, the awareness, where cgouvie in the meantime,

and then give it to the newcomers when they conmel. 0 they thought

about it through the dialogue one said, "Hey, \kvehere to put this gift

where the Earth people won't find it until it's @hSo they said, "Let's put

it up, way up on top of the mountain, way whereytban't climb.” And

then one said, "No, huh-uh, | don't think so. Theaeh People, oh they're
curious, they're going to find it right away.” Atldey went into circle
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again, talk and talk. Finally one says, "Hey, wiopn'td we put it way under
the ground in the cave where the Earth people doft And then they
said, "No, no, no. They're going to get it becahsd's where they're like
ants, they'll climb everywhere." And then finaltiley came back together
in the dialogue. And then finally one said, "Hestd put this awareness in
themselves where they will never find it until iilse." (Language of
Spirit Dialogues, 2004, p. 79)
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Chapter 6: Original Thought: The Philosophical Basi

This chapter lays out the philosophical basis lieréntire program at SEED,
including naming the degree given by SEED as “@agirhought” in relation to
revisioning the five aspects of learning. It doedyg exploring the origin of the emerging
paradigm of integral consciousness that has thengiat to reposition abstract rational
thought in balance and redress the imagined separfabm the natural world that has
become ingrained in modern Western rational conisciess.

| begin with a discussion of how the meaning ofjimrality and creativity has
changed in modernity. | review my own assumptiansaddress the complex question
of consciousness and whether or not we are inadman shift. Then, | outline the tacit
assumptions of modernity as | see them, discussmgthe larger society (and education
as a reflection of that society) has divided amagfnented the world we once considered
as an integral whole and some of the ramificationshat belief. | bring in Gebserian
and Vedic models of consciousness in order to gikeoader overview of cycles of
consciousness and to discuss the benefits and dchw/lof the rise of mental/rational
consciousness and what form(s) of consciousness &ekave been repressed but may
now be reemerging from origin in a new way. | tldggscuss the evidence of an emergent
new paradigm in the arts, sciences, and healirdjcanclude with a Navajo prayer to the
four directions that demonstrates a direct relatgm with the elements as they originate

in the natural world.
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Originality and Creativity in Modernity

The wordoriginal comes from the Latiorigo, meaning “to rise”; yet, it has
come to acquire a paradoxical meaning in modeunfityoth returning to the source
and doing something brand new or “creative” andgioal.” The riddle is: How can
we do something which comes from an origin butreger been done before? In
this chapter, | unravel this enigma by exploring tbots of the meaning of origin
and time.

The wordoriginal has always meant arising from “origin” or “soufdat
now it also means theeginning-which over time, has come to emphasize more of
new beginningand novelty rather than returning to origin. Thihg root meaning of
the wordoriginal assourcehas been deracinated in modernity; we have faggott
that to do something original was once to do somgtbf sacred origin. We have
forgotten that “origin” was once more of a placartla time. We have forgotten how
to honor the beauty and completeness of sacrethpogce a staple among oral
cultures in rituals of renewal in keeping with @&lof nature that have no beginning
or end. Instead, modern society has come to view &s a line rather than emergent
from natural cycles, and thus come to emphasizeg¢bendary meaning of origin as
“new beginnings” increasingly divorced from its taoeaning of “source.” We
(particularly in the West) have conflatedginality with creativityand with ego and
accomplishment, for we believe that to be origmatreative is to stand out from the
crowd, to do something that nobody else does. uf yeork is distinctive and unique,
then you are creativé&an original.” If your work is similar to someonése’s, it will

likely be dismissed as “derivative.”
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Despite the emphasis on distinctiveness and nguakyoriginal meaning of
origin hasn’'t been completely forgotten even in the Wediact, both meanings of
“source” and “novelty,” however paradoxical, aréaneed today, and sometimes
mixed up in ways that are confusing and almost camiVe point to an especially
creative individual and say, “they broke the maldien they created him—what an
“original” he is. Yet, we also say this is an “angl woodblock print,” meaning it is
obtained from the origin and it is part of a lingitgrint run. In academe, we say
“write something original” as in “write somethinlgat makes a contribution to the
field that hasn’'t been said before” and then aslestts to meticulously quote their
sources. We say do “original research” so that avefarther the body of knowledge
going forward, emphasizing the future, but the vasaning of research is to “search
again,” not to mention that the rootarfigin implies going back to a place, if not
back in time. What has rarely been considered anl@me is research asitaal of
renewal-something that is necessary not so much for bugldifinear body of
knowledge but for reconnecting and revitalizing 'sr@nnection to origin as a place
of wholeness and healing (Little Bear, 2007, pesscommunication).

In this chapter, | seek to establish a philosophiaais for truly original
thought, which is more of an unfolding or arisimgrh source and less of a linear
progression. As a prelude to this fuller discussibariginal thought, it is necessary
to explore the evolution of howriginality andcreativity have come to have such
paradoxical meanings in Western modernity. To géhé root of this confusion, we
must go back at least as far as Plato’s commewoist alnagination. Plato described

the divine realm as composed of perfect, immutabtesless forms; he believed that
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mortals have no right to imitate the Gods with tlosvn imagination. He
characterized human images as mere copies of @aappearances of the divine
forms (Kearney cited in Montuori & Purser, 199968). This is similar to still
standing beliefs in Native America, such as a Lagolief that onlyf'se che nako
(“Thought Woman”) is capable of “original thoughghd that all of us are merely
borrowing her thoughts (Gunn Allen, 1986, p. 132t,Yn Western culture, a
dramatic shift occurred from Greco-biblical rodtattviewed creativity and
originality as a (lunar) reflection of the Godsth@ mainstream modern belief that
individual human beings are the creators of tHe@ughts and agency in the world—
in effect, their own Sun (Kearney cited in Montu&rPurser, 1999, pp. 63-67).
Once this shift occurred, the advent of modernnageand technological invention
was a foregone conclusion, as was the postmodekidsa to what was perceived
as overly inflated thinking.

As modernity and postmodernity collide, creatiatyd originality becomes
more accepted as a neurotic response to a woddaas, rather than an inclusive
and connected response of antiquity. Western marteativity is associated with
restlessness and dissatisfaction (Berman [citinguiz] in Montuori and Purser,
1999, p. 83), as contrasted with Indigenous notairgeativity, which emerged
from ceremonies of blessing and gratefulness.dretirly twentieth century, Freud
postulated three areas of creativity: inhibitioayrotic compulsion, and “smooth”
sublimation, all three areas emerging out of anahtthildhood desire for sensual
exploration of surroundings and the subsequennéexfeparental disapproval and

suppression of the infant’s creative impulses (Barmited in Montuori & Purser,
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1999, p. 85). Freud considered the second resmdmsaurotic compulsion as the
most typical of creative behavior, and the thirthenein neurosis is absent, the rarest.
In Type I, the individual is obsessed by an ingronflict and undertakes creative
work in order to resolve his/her internal confli€hat form of creative self-
expression becomes one’s own “signature style”r(Ber cited in Montuori &

Purser, p. 87). Freud’s theories of creative exgioes although widely accepted at a
tacit level in modern society, are rarely underdttor what they are: a particular
expression of a psychodynamic present in contermpdvastern society that is a
relatively new development not transferable tsatlieties. Western notions of
creativity and individuality have changed dramdlycim the past millennia. They
have shifted away from the individual as integeatdmmunity and the natural world
to the individual as an autonomous entity or theilg force of community. To

some extent, these values have permeated non-Wesiéures through colonialism,
but for the most part, non-Western cultures havdigoed to maintain a different
cultural worldview of the individual as integral tature and community and employ
child-rearing practices that reflect this emphasialigning with nature rather than
shaping it. (Zimmerman, 2004). Thus, the Freudiaw\of individuality and
creativity, however accurate it may be for the Wissa view that says as much
about the cultural milieu it emerges from as itslabout individuality. Western
(secular) culture, by positing the individual as #upreme creator, has reaped
consequences that have made dramatic changeshtomtdotiduals and society, some
of which are perhaps beneficial, and others of wiaie destructive to the individual

and the society alike.
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In short, Western society has become obsessecmhivity and originality
as it pertains to the individual or the “lone gesiigMontuori & Purser, 1999). Until
recently, there has been a paucity of researchidiegpsocial or collaborative
creativity and an overemphasis on the notion cdtoridy emerging from individual
effort in relative isolation from other people acsl forces, not to mention nature
(p- 3). Creativity and originality has been largebnsidered to be an intrapsychic
experience. It has been broken down into phas&8dilas (Barron cited in
Montuori & Purser, 1999, p. 49) of (a) preparatif),incubation, (c) illumination,
and (d) verification. Yet recent research (for epamBarron, 1995;
Csikszentmihalyi, 1990, 1997; Montuori & Purser929 points to a collaborative

element that is ubiquitous among many differenti®of creativity.

An Alternative Approach to Original Thought

This chapter seeks to establish a philosophicasbasreenvisioning
“original thought” in a manner that rethinks therakent of time in a way that brings
together the old and new—that imagioegin as more of a place of unfolding than a
linear progression of time. My approach for thisgter, and SEED’s approach for
the degree program, is to stress creative andnatighought emergent from an
inclusive source of wholeness and blessing ratreer & neurotic reaction to
incompleteness and lack. Originality can be thowdlats a wellspring or ever-
generative resource accessible to all, as opposaul isolated trickle accessible to a
few so-called talented and creative individuals. &plore creativity that comes

through a synergistic and synchronistic blend aid&enic subjects, people, animals,
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and all of nature, as opposed to creativity thabisfined within disciplinary borders,
“expert opinions” or ethnic groug8.l am challenging many of the notions of
modern rational consciousness, including the natfcimme as linear and progressive
and humans as separate or transcendent from tinahabrld. Ultimately, | suggest
the advent of a new way of thinking for academe ihpart of an entirely new
paradigm of integral consciousness that is netthez-bound nor space-bound and
that can potentially bring balance between ratidnalight and intuitive knowing,

and individual and collective creativity.

Assumptions about Consciousness Shifts: Are Wé&aradigm Change?

Making any declarations about consciousness isdkbety as a whole is
problematic at best, since my view of the entirecéum of consciousness is
obviously limited by my own biases and assumptidins.thus necessary to review
some of my own assumptions in entering into thgwagsion. As previously stated, it
is an assumption of mine that all of nature iseabwd in relationship with the rest of
nature, and that human beings are not separatarn@cendent from the natural
world. | also believe that linear progress is idlnsand that many of the changes that
have occurred in Western society are results afdimg on the technological
applications of material functions of life at thgense of recognizing the underlying

spiritual processes of nature. (As stated previousllso assume that there are

10. This is not meant to invalidate the idea prenadmongst indigenous peoples of
having “original instructions” and “original righitendowed by Creator. Instead, the comment is
intended to recognize that all people have indigerroots, and therefore, access to knowledge,
however repressed, of original thought or origeralativity. This interpretation is, to some
degree, my own personal interpretation.
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underlying spiritual processes of nature). It &k primary assumption of mine that
we are in the midst of a paradigm shift from amadilly dominated consciousness to
an integral, more wholistic consciousness. | veiKd up the latter assumption that we
are in a paradigm shift at this juncture, and ing&ave discussion of the prior
assumptions at various points throughout the chapte

The idea that we are in a paradigm shift to argirleconsciousness is a belief
that provides purpose and motivation in my lifewdskt it is also one | can neither prove
nor disprove. | could be mistaken in assuming veeimthe midst of an inexorable
paradigm shift; it could be instead that we hav@waes ahead of continuing
entrenchment of rational consciousness. Aftelfrain the end of the Scientific
Revolution to the present, the voices for wholerezs& never ceased, be it Blake,
Goethe, Emerson, Yeats, Einstein, Bohm, Black Ef§ete, Gunn Allen, or Hogan; they
have all made some impact, but in the face of e&erdominant view, the movement away
from the Spirit of nature has continued. Couldattbat all the voices now calling for a
more complex, interconnected wholistic view are@inthatter in the background,
unable to impede the forward movement of ratioepbsative consciousness? What if
the scientific advances of twentieth century phg/sis dramatic as they may be, never
take root in a modern industrial/military societtyat has a vested interest in maintaining
the worldview of separation of human and nature® io those of us who believe we
are in the midst of a paradigm shift know we aneaxi or if we are simply exaggerating
our own sense of importance?

The question of paradigm shifts in today’s socliahate is truly complex. At the

close of the fifteenth century the printing presswnvented, which is often credited as a
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pivotal instrument for the spread of ideas thatimitated the Renaissance and Scientific
Revolution. If the printing press was truly instremtal in spreading ideas, then, in
theory, shifts of consciousness should be accelgratuch faster today, for print media
is just one of countless options of communicatogps. So why is the old paradigm of
Newtonian science still the mainstream view mosath century after Planck and
Einstein came onto the scene of modern physics@I®say the ideas of quantum theory
are counterintuitive (Dewitt & Graham, 1973; Poliforne, 2002), but they are no more
counterintuitive than the ideas of Copernicus aeaidn in their times.

Part of the reason a new worldview hasn’t yet tadoeh may be the sheer
complexity and scope of today’s media sources. TWhde ideas have more opportunity
than ever before to reach a potential audienceg tkealso more competition than ever
for an individual idea to garner attention. It seimes seems to me that for any idea to
make an impact in modern society it has to be pgadka@nd presented to the general
public in a concerted advertising campaign. Chon{8k¥5) contends that this is exactly
how our political campaigns are now run, givingesyvcalculated and limited range of
choices to the general public in order to perpettia status quo of big
business/government. Thus, the cynical questionrhes: can people change their
worldviews only when a new worldview is marketedtiem?

We also need to consider the difference betweetiestual shifts of thought and
experiential shifts of thought that can be put iptactice on a daily basis. For instance,
even though virtually all educated people todayetvel that the Sun is the center of the
solar system, this seemingly has made little déffiee in their day-to-day lives, nor has it

changed the fact that we continue to say the Ssas’tand “sets” (despite the efforts of
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Buckminster Fuller and others to change our langugaground this issue). The
Copernican heliocentric insight is an abstract kieolge that has never really been used
in a practical, day-to-day manner (with the exaaptf moon landings and so forth).
Yet, | suspect the Copernican insight does haveeiung to do with the devaluation of
local knowledge by psychologically repositioningetmsense of center. The effect of
such psychological repositioning can be detrimem@tause the fact that we (the Earth)
revolve around the Sun rather than the other wayratt does not change the immediate,
sensuous reality that the place where one is stgnslin the center of relationship with
all its surroundings. For ecological purposess imperative to recover an Indigenous
sense of place that is based on concentric ciofleslationship surrounding the location
one inhabits, for abstract knowledge of generaloggoal principles can never replace
intimate knowledge of the local landscape, at leastwithout a profound loss of

experiential knowledg¥'

Rational Consciousness in Modernity
According to Ray and Anderson (2000), the domiraittural view of
modernity is held by approximately 48% of the (Y j&pulation of what they refer
to as “moderns.” “Moderns” echo a life philosophwgtis espoused in tidew York
Timesthe Wall Street Journal, Business Week, Forloe$)SA Todayp. 25).
Drawing partly upon Ray and Anderson and otheraasjrand filtered through my

own experience with the particular media mentioaledve, | have compiled below a

11. With regard to astronomy, Maryboy and Begagmef to “observational-based”
astronomical principles that continue to be vabddd on the position on Earth of the observer
(2004, personal communication).
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(partial) list of salient beliefs of mainstream Wéra society relevant to this
dissertation. They are:

1. Humans are separate from nature.

2. Matter is solid.

3. What is between pieces of matter is “space”rastchlive.

4. Things are the way they are because of causeféaul-the result of
interactions occurring between discrete things.

5. Time is linear and progressive.

6. Humans are superior to/ transcendent from theralavorld, and people are
not animals (the latter is a weaker corollary dgli®lorris, 1967).

7. People, animals, and plants are alive, but fmate” objects, such as rocks,
dirt and the Earth itself, are not alive.

8. There is no proof of life outside this planestant planetary bodies are not
alive, including the Sun, even as the Sun is ackedged as a primary source of life on
Earth.

9. The elements: Fire, Air, Water, and Earth asedbnstituents of life but not
alive themselves.

10. The advance of Western civilization and cosnitgposm is inevitable
(Appiah, 2006).

11. Science is the truth about the way the worlckaio

12. Science can solve the ecological problemsefithes.

13. Specialization is good and will continue torease.

125



14. An educated person is someone who has attesuffiedent schooling;
education is something that happens in school (Ab2904, personal communication).

15. Specialization in education is the way to prepa be successful in life.

16. Breaking things down into component parts és(tnly) way to understand
reality.

17. Health is determined solely by the way an irtligl treats his or her own
separate physical body.

18. You can understand the functioning of the bloggxamining parts of the
body, whether alive or dead.

19. Modern medicine is superior to medicine of ather era (Dossey, 1982).

20. We think with our brains.

21. Memory and consciousness is of the brain; gonsness is an
epiphenomenon of the development of the human baaimals, if acceded
consciousness, have consciousness of a lower level.

22. Analytical thinking is masculine thinking (inigdtion: men are gifted at
science, women are less interested in science).

23. Emotional and intuitional thinking are feminigplication: women rely
more on emotion and intuition, men more on facts).

24. Intuition and emotion is inferior to rationalriking (implication: women are
inferior to men).

25. Facts are facts; facts do not depend uponyth{&twntuori, 2007, personal

communication).
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26. Anything outside the physical is the provin€éeatigion (Duran, 2007,
personal communication).

27. Art is for its own sake; art is an enhancentetife, not integral or necessary
to life (Dissanayake, 1992).

28. Art is something done by talented “creativediuduals. Not everyone can be
artistic (McConeghey, 2003, personal communication)

29. God is a noun, a Supreme Being (Alford, 19&3s@nal communication).

30. Indigenous ways of knowing are dead or dying.

31. Indigenous ways of knowing may have some vatugaditional knowledge,
but is knowledge relegated to the past.

32. Any culture that has not reached the standzfrdsodern Western culture is
“developing” or in arrested (primitive) development

33. Humans are not dependent upon the rest ofi@nefar their survival; creation
exists (partly or wholly) for the exploitation ofimanity. Nature is competition; it is

“survival of the fittest” (Wikipedia, 2008*

Cultural Creatives
According to Ray and Anderson (2000), as many awililbn Americans
(approximately 25% of the adult population) rejacteast some or most of the above

assumptions of mainstream society and have formesheerging subculture with a

12. The term “survival of the fittest” was coinegl lHerbert Spencer and only used by
Darwin beginning in the fifth edition @rigin of SpeciesDarwin initially used the term “Natural
selection,” which is preferred by biologists todahe term “survival of the fittest” became the
motto of social Darwinism in an “everyone for thewves” world, but “natural selection” was
never intended to be a justification of competit{gvikipedia, 2008).
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different set of core beliefs that are neither rmoder conservative (Ray and Anderson
call conservatives “traditionalists” [p. 30]). Thesnerging subculture of Americans has
been classified by Ray and Anderson as the “cultueatives.”

Cultural creatives are deeply concerned aboutltiigafecology; they are
disenchanted with the modern medical model thavvithe body as a machine and are
more likely to use alternative health care; theystrongly interested in psychological
and spiritual development; they are advocates oh&ros rights, children’s rights, and
“feminine” values of communication and interdepamzke(Ray & Anderson, 2000). The
single most unifying belief of the cultural creasvis a belief in the sacredness of the
Earth and a desire to build a sustainable futuneyTunderstand that we belong to the
Earth, not the Earth to us (Ray & Anderson). Tras/nwvorldview often changes the way
they conduct their lives. As Aldo Leopold said, ‘€@nyou change your mind about what
the environment is for, you change your mind alewmatrything” (cited in Ray &
Anderson, p. 141).

The values of “cultural creatives” are for the mpatt the same as my own. They
are certainly closer to my beliefs than those hglthe “moderns” who are unduly
enamored with “progress” and modern technologyher‘traditionalists” who reject
many of the tenets of modernism out of a yearnangtfe ‘conservative values of old’
(which may be only 25 or 50 years ago rather thameat wisdom). Yet, at the same
time, | recognize validity in all these differerglief systems. For me, it is not so much
about what ighereality as it is about the process behind whanfof reality is necessary
to be expressed at this time in order to achievalancing of overall dynamic energies.

For, it is likely that whatever belief system beasthe majority will at some point move
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to impose its system upon the others while beirayuame of its own shadow. According
to Ray and Anderson (2000), modern rational constiess has its roots in the
Renaissance of 500 years ago, but Gebser (19&8gdtthose roots back to before 500
CE. In the early onset of mental consciousness, tlvere (and still are) distinct benefits

to this new way of thinking, but over time, thewevh been blind spots created by an
overemphasis on rational thought and modern tedgydhat has negative consequences
for our species and for the overall ecology. In &€=ls terms, mental consciousness has
devolved from an efficient stage to a “deficiertiomal”’ stage, and this deficiency
presages a new mutation of consciousness to agfait way of being that is inclusive,

integrated, and not time-bound.

The Imagined Separation from the Natural World

The underlying core belief on the list of mainsime@/estern values is one that
places human beings as separate from nature. Bepifact that this belief has been
greatly challenged (and essentially refuted) byntura theory, the prevailing paradigm
for modernity (particularly in the West) still r@ta this core idea. Once you see all of
nature as apart from self/ego, it follows that natis not alive other than the other
separate “animate” creatures that live apart frachether. In between is “space.” The
“phenomena” of nature, which is ancient times mef@ito the celestial movements of
nature, becomes limited to objects and events-+tharhiena” of Kant (Barfield, 1965).
Time itself becomes an abstract component of dd/itienking that can be measured in
separate chunks of events that are related ordylimear succession of causes and

effects, and all of nature becomes divided intotvgeations of the whole are visible and
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measurable. By abstracting from the whole and digidhe world into categories of
things (nouns, species) rather thialationships moderns believed they had reached a
higher knowledge, but this is an extremely limigadl deluded conclusion. As mentioned
in Chapter 4, such reasoning was called “literautfht” by Barfield; it has also been
called the “fallacy of misplaced concreteness” bigidhead (1925) and “simple
thought” by Morin (2003). Thus, despite Aristotl@ssertion that rational thought
represented man’s highest achievement, it is thedithe benefits of the rise of rational
consciousness are dubious, and the consequenttesaitempt by the West to stake its
claim of highest truth/justified colonializationyebeen undeniably damaging to global
ecology and the autonomy of Indigenous peoplesdwode. The development of
scientific thought is inextricably linked to thesei of patriarchy, the systematic
colonization of Indigenous peoples, expansionaddrand the categorization of the rest
of the world as “other,” “developing,” or “primite;” denying the validity of specific
forms of knowledge other than Western knowledges&hare all facets of the “modernist
project” (Tuhiwai Smith, 1999, p. 59). The factttitas no longer politically correct to
speak of “primitive peoples” doesn’t mean it isding thought in silence or subtly
insinuated in ways that are imperceptible to Eurnefican ears. When a non-Native
person uses the word “prehistory” to describe thevelopment” of modern humanity,
the implication is that anything prior to the adivefliterary thought doesn’t count. Yet,
as David Abram (1996) pointed out, literacy andylzage are not equivalent; language
was once considered to be the domain of the esgimsuous life-world. In becoming
literate, we have traded our direct participatascdurse with nature for a removed,

abstract, symbolic language. Literate, rationalurelis not aware of its own

130



assumptions, for rationality has a hold on conterapoconsciousness in ways that are
not readily apparent. The popular phrase “let'sdimnal’ means “let’s be sensible.”
Yet, the problem with such rationality is that iaynnot be sensible at all, for rational
thought is often concerned with immediatensuouseality only to the extent that it can
derive an abstract judgment or inference from tingsizal evidence. The wordtional
itself, as Gebser (1985) pointed out, is derivedifratio; it is an abstraction from the
whole that may be unconsciouglgrtial to its point of view, ignoring other equally valid
viewpoints. It can deny what is essential to unieiding the complexity of life.
However, the interesting potential abeoatio (rational) thinking is that a ratio is
essentially based onralationshipbetween two or more aspects of a particular idea o
guality ([italics added] Bohm, 1980; Nichol, 20@&rsonal communication). Thus, at its
best, rational thinking is aiming at uncovering &ssence or “the totality of inner
proportions in its structure” of a particular thimgorder to bring about overall harmony
and beauty (Bohm, 1980, p. 27). Thus, if we looksmmuch to the current
manifestation of rational thought, but toward @sts, there is the potential for bridging

Western and Indigenous worldviews.

Western and Indigenous Worldviews: Can Oil and Vsl
Bohm maintained up until his death in 1992 thatithelications of relativity or
qguantum theory had not yet significantly impacteaimstream society, according to
Nichol (2007, personal communication). Interesyngl may be that Bohm’s theory of
dialogue is having the greater impact on socieay tiny of his or other leading-edge

scientific theory. Hamilton (2004) noted the markgs$urge in interest in using dialogue
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in business environments; it is hard to pick up aynal or magazine these days (from a
wide variety of fields) that doesn’t reference d@le as a desirable practice. Dialogue
holds great promise for shifts in viewpoint, be@admlogue/talking circle is a naturally
egalitarian process, which is very different frdme tmajority/minority dichotomy in the
society at large, where minorities have to fight“egual air time.” At SEED, we are
making a protracted and conscious effort to broggether Western and Indigenous
peoples and worldviews in dialogue, and there ab#ies but lasting shifts in
consciousness that seem to happen when this apposastained. Yet, there is a danger
in minimizing the differences between mainstreansi®ien and Indigenous worldviews
and in underestimating how far we have yet to cdme are to reconcile these widely
disparate worldviews. It is by no means certait these worldviews can or even should
be reconciled. In the 2006 SEED dialogue, LittleaBasked, “How do we reconcile
linear, singular thinking with wholistic thinkinghe question seems to presume that we
canreconcile these two types of thinking. At anotB&ED conference, we asked the
guestion, “Can oil and water mix”? as a metaphobfinging together Western and
Indigenous consciousness, and for human relatirogeneral. It was said that oil and
water can mix, but only in a way that the identfyeach supports the integrity of the
difference in the other. Begay and Maryboy (1998)tmned that a synthesis between
Western and Indigenous views should probably nattemptedthat merely a
juxtaposition or a bringing together of the twowseis advisable. | agree that a Hegelian
dialectical synthesis should not be attempted) bdothold out hope that an entirely
different dialogical paradigm is emerging that ba&nnclusive of Western, Eastern, and

Indigenous perspectives. Such an inclusive paradgud draw deeply from the well of
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Indigenous wisdom that already exists. If we ga tteep enough level, there is a thread
of connection to a multitude of different perspees that can work in synergy and

collaboration without denying the integrity of thdifferences.

Distinctions between Public and Private Sciencér®e and Technology

The popular belief that science is a rational emdeaompletely devoid of
emotion or intuitive insight is a myth; for much attual science is not conducted using a
strict scientific method even if the results mayelplained in those terms, according to
astrophysicist Phil Sakimoto, formerly of NASA (SEBialogues, 2007). Sakimoto
makes a distinction between “public science andgpei science” (SEED Dialogues).
Public science is how the results are explainetlpbuate science, particularly as
conducted by high-level scientists, is more liklyoegin with an intuitive flash of
insight; then later on, the results are recasit thé paradigm of the acceptable scientific
method. Thus, science at its core has the potdotlaing together rational and intuitive
knowing.

Another distinction that needs to be made is betveegence and technology.
Technology is not really science in itself, becatesdnology is only the application of
what is already known, and true science is supptusbd about the pursuit of the
unknown (Little Bear, 1999, personal communicatiétgtional thought is a close partner
if not the precursor of technology, because teatmolrequires rational thinking to guide
where and how a particular invention is construeted implemented. However, there is
always a human element, and perhaps even a speiament, that, in the best-case

scenario, could inform the process of deciding howse the technology. For the
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recurring question is: Will a particular new teclagy emerge from rational thinking that
is balanced (of harmony and beauty) that servehititeer good, or will the technology
be utilized for a narrow short-term goal of incliegsprofitability for a particular
company but not benefit human and more-than-huroemuunities in the long run?

One of the points that Sakimoto emphasized at @& 2ialogues is that there is
a choice on the human level of what to do in theefice of science. This is true in
deciding where to work upon completion of the regaitraining, and can be true even if
employed by a large government corporation, asnsatki was with NASA when he

personally initiated a respect/respect dialogué Wiative astronomers.

Science, Technology, and Consumerism

There is a strong link between science, technolagg,consumerism. The
development of science and technology that is pateld upon the prediction and control
of nature is being reinforced by advertising sgage that emphasize human powers.
Ironically, these advertising strategies tend tgplkeasize control of nature while at the
same time appealing to our repressed animal naanegll as our desire for belonging to
a tribe and other repressed emotional needs. Thiemadvertising era was launched by
the neo-Freudian Bernays, who understood thatribenscious desires that are locked
away in the average individual psyche, such asael®r belongingness, could be
exploited with “lifestyle marketing” as opposednarketing merely to class or ethnicity
(Curtis, 2002).

New technology is generally marketed as a meadysmgress—as the latest and

greatest innovation of humankind. The allure anadgyoof technology is so strong that it
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is probably unrealistic to expect that a majorityrmdern society would ever reject en
masse the introduction of new technology and retoian simpler way of living, even if
there seems to be an increase in “voluntary sintglimovements in recent years. There
is simply too much at stake in a capitalistic dns®ciety. Entire industries and much of
our market economy are predicated upon the assomibtat new technology will
repeatedly replace older technology at ever inangagtes of introduction/obsolescence.
Science is heavily tethered to the military/indizdtacademic machine of
worldwide corporatism that demands new technolagypfofit. Unchecked
implementation of new technologies have becomedikenaway freight train. Modern
(Western) society as a whole has become addictdubtooncept of a new and better car,
a new and better computer, a new and better wasitedryer. But are these things really
necessary, or are they simply the result of mangetr habit? Clothes hung out to dry in
the open air may take a little longer to dry, eyt will dry, given enough sun—-and they
will smell better besides. Cars from 20 or every®&8érs ago, if given enough loving care,
still get us where we want to go. Computers becobselete because the hardware and
software companies collude to ensure that new softwses greater and greater memory,
requiring new hardware to run it. Of course, theregitimate innovation as well. A new
car often has greater fuel efficiency, and a nemmater does operate more efficiently, at
least for a time. Yet, no matter how much efford @movation we exert, an economy
that is predicated on runaway growth must collagissmme point, if the ecosystems that

sustain our life haven’t done so already.
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Professionalization and Specialization in Academe

The professionalization of the modern universityeseen by William James over
a century ago, and decried by Emerson, Whitehewb\\4lshire, among others, ever
since, is simply an outgrowth of the overall tengeaf society to mirror Western science
and technology imbstract, rational thoughtand thus to become further and further
removed from the immediacy of the sensuous andevhaiural world.

The artificial separation from the web of life Hed to the separation and
fragmentation that has invaded our educationaksysFor the most part, departments or
colleges of a school or university operate withesafe philosophies and separate
budgets, and in effect, are in competition withheather. The proliferation of separate
disciplines continues to occur at an astonishing irathe twentieth and twenty-first
centuries, even as there are the beginnings ofv@ment toward interdisciplinary and
interconnected knowledge. Since it is consideradhabto divide and segment
knowledge, students in post-secondary school “i@jca particularized area of
knowledge that exists in relative isolation frone tither areas of study at the school. This
not only prepares them for a career specialtypsuees the continuation of the pattern of
increasing specialization, since education is laotéflection of the society and a
confirmation of what is valued.

Since | have become an advocate of interconneclgchéion, | am often asked:
What is the problem with specialization anyway?tlgmecessary to break down
complex problems into smaller pieces in order featively address the issue(s)? The
answer to these questions is not as simple asyitamear. On the surface, it may be true

that specialization can aid efficiency for certei@arly defined, limited purposes, but
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there are inherent risks once we go down the platicceasing specialization. Leopold
(1966, p. 168) said: “Education, | fear, is leaghia see one thing by going blind to
another.” When a school rigidly separates discgdint corrals its students into separate
guarters and limits their opportunity to see thelehUnless students take the
extraordinary initiative to follow the threads tltainnect and weave through and beyond
the disciplinary boxes, they will indeed becomehledo see the bigger picture. If one
studies psychology separate from sociology, itslho see the sickness in the world
soul @nima mundi If one studies history apart from geography ihard to feel the pain
that exists in places of historical trauma. If etgdies science apart from art, geography
and history, it is hard to see how perception dadeaffect the way we see, hear, and
touch reality, the way we depict it, and the wayremember it.

An ideal school blends subjects as different aspeicéntering into an immediate
relationship with a living cosmos. The typical uensity, on the other hand, seeks to
remove students from immediate participation inrthtural world; it does so by teaching
to think abstractly irseparatesubjects. What if, instead of attempting to sefgaail of
experience into particular categories, we allowgakeience to enter and naturally blend
together in synergistic perception that is immexlatd whole in itself? We already do
this to some degree; otherwise, we wouldn’t be bkee with two eyes or hear with two
ears. But what | am speaking of is beyond thisllet’gerception; it is similar to what
Abram (1996) speaks of agnaesthesiaor the fusion of the bodily senses. Synaesthesia
was the rule in preliterate societies, not the glatjical exception it is considered today
(Abram). Indigenous peoples naturally engaged atedtivined all of their senses in

immediate presencing of the whole; that is the evdly you can successfully hunt or
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gather. We need to reclaim these abilities in @uamic environment, to whatever extent
possible, if we are to perceive and study expederwlistically. For, if we are not fully
engaged with all our sense&s,all our coursesin synergistic combination, we will
become blind to the whole. We will be as in the &dthist parable of the three blind men
who each approach an elephant. One touches tlud tbg elephant and thinks he has
found a great pillar; another touches the ear ®fllephant and thinks he has found a
great fan; the last touches the trunk of the elephad thinks he has found a great hose.
A school that becomes increasingly specialized cimaintain the integrity of
the whole. Departments increasingly become indeg@nehtities; students, faculignd
donorsbecome acclimated and supportive of their spe@dlenvironment in isolation
from the whole. Students who learn to think nargowithin the constraints of their
particular discipline fall prey to what Morin (200&alled “simple thought”—or
abstraction, reduction and disjunction from the letid Specialization in academe serves
the corporate agenda of producing people who hdweited capacity for change so that
they are prepared to become interchangeable pahismthe professional corporate
world. With the possible exception of alternatiedcols (such as the ones | look at in the
next chapter), today’s academic environment disages truly creative, unfettered
thinking, and encourages students to be creatilyevathin defined limits, if not outright
automatons of specialization. Of course, it isnédrketed like this, especially in the
United States, which has a proud tradition of rujgelividualism. To specialize is said

to be about doing what you are good at doing, hadmplication is then this will benefit

13. Memorization is considered to be an importapeat of learning, particularly at
elementary levels. Curiously, although memorizatiomodernity is primarily about abstraction
from the whole, in ancient times prodigious mematicn was the norm because of techniques
that evoked the whole while memorizing the part.
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the whole. This view, however appealing, ignoresghadow side of individualism,
which is destructive atomization and disintegratbbicommunities previously joined by
collaboration and synergy between its members.

To be original is not necessarily to stand out afpam others. The Japanese have
a tanka (verse form) that says: “Shiratori ha khik@sazuya, umi no ao, sora no ao nimo
somazu tadayou.” [“Isn’t the white bird sad, nobtend into the blue ocean, nor the blue
sky” (Tomoko Parry, 2007, personal communicatiém)lapanese culture, uniqueness is
not about being different, or being (literally) sta&nding (Tomoko Parry, 2007, personal
communication). Creativity can also be thoughtoftee ability to harmonize with one’s

surroundings. To do so might just be the greatsbfaattention and open-mindedness.

The Corporate World of Specialized Professionals

The corporate world itself is severely hampereawgrspecialization and narrow
thinking. Organizations wishing to change the ressilley are achieving often focus on
one aspect of their experience and believe thhel change that one thing they can
change their overall success. Yet, what they endaipy is merely “shifting the burden”
from one set of problems to another set of probletmée being blind to the whole
(Senge, Scharmer, Jaworski, & Flowers, 2004). raitkely, some of the leading-edge
consultants today, such as Senge (1990, 1994) dwhiféy (1999), are realizing that
more successful approaches to business act in tamte the flow of natural rhythms
and interconnection between different aspectsaafmapany. If business is able to make a
successful shift to living systems approaches,wilishave a reciprocal effect upon

educational approaches and vice versa. Such a ehsnggently needed. It is not overly
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dramatic to state that our survival as a specigsdepend upon us weaning ourselves off
excessive specialization, as biologists have fdahatthe inevitable consequence of
overspecialization among species is extinctionl@Ful963). On the other hand,
cooperation and synergy with other organisms irr gouroundings has been shown to
lead to a higher quality of life (Margulis & Goodweited in Zimmerman, 2003, p. 120;
Ho, 1993). In mature ecosystems, cooperation amb®gis is at least as important as
competition (Benyus, 1997). Diversification intone@mpeting niches enables dynamic
stability in an ecosystem (Benyus). Wendell Bergntvas far as redefining
“Intelligence” to mean how successfully one relates to the sualings (2002). Yet, in
our society, the best and brightest among us areueaged tepecializé It is often the
less intelligent who are left to become the “gehstsa” And who is accorded more
respect and status in the society—a general maghaelitioner or a brain surgeon, a
philosopher or a microbiologist? This too must @erfor, in order to address the
complex, interconnected issues of modern life, e@dnsystems thinkers, and it is time
that systems thinkers are accorded their due redpsrause they are the thinkers who

most mirror the natural world.

Complex Issues of Modern Life
Many of the most important issues emerging todaynat predictable because
they involve far greater forces at work than humaars be possibly aware of. These
important issues, including global climate change ather ecological issues, require
comprehensive, systems thinkers who can convetbeand across multiple fields of

expertise. The virus of specialization has infeeeen ecology, the one field that is

140



supposed to be based in ecosystems rather thategdglarts. As long as ecologists
concern themselves with the effects humans have tthe environment,” meaning
something “out there,” they are not envisioning Wiele from the perspective of
humans as integral, equal participants in the amggiux of nature. In this regard, they
are continuing the perpetuation of the core belféiVestern society that humans are
separate from nature, and may not be as different the other sciences as they think.
However, if ecologists were to see the land asaid come into relationship with her
as they would a family membehen they would be interacting with nature as equal
participants, not as outsiders looking in. The Gajipothesis of Lovelock and Margulis
(1996) is a step in the right direction, becauseaks at the Earth herself as a living
organism. Yet, what if we looked at all of creatiearthly and otherwise, as alive?
Indigenous peoples consider the elements of lifeoagust the constituents of life or the
source of life—they are life! Thus, to sustain &wh ecologically sound lives, we need to
maintain a reciprocal relationship with the elemsetitwe can relearn this old lesson, we
can give and receive within nature in a circle i@tigude that can be an ongoing creative
source of happiness, fulfilment, and connectednésg instead choose to cut ourselves
off from the source of our creativity, we cut offraconnection to the creative
imagination of the cosmos and inflict a pin-pridihart in the world soul. We ourselves
become alienated, lonely, and disempowered, fealilogs we can’t describe. Such
circumstances led Nietzche to declare that Goddeasd. But it wasn’t God that was
deadyust our ability to have a healthy relationshiptw@pirit. Our relationship with

Spirit has become degraded to one of master/stanad,least that's what is desired by

mainstream modernity. Bacon wished to put natura oack and to torture “her” to
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obtain her secrets! She, just like a human motheuld be more apt to respond to
kindness and respect/respect relationship. “Thut ia a community is the basic concept
of ecology, but that land is to be loved and resgeis an extension of ethics,” said
Leopold (1966, p. xix). Leopold’s heart is in thght place. Our entire world is one circle
of relatives. As Black Elk said, “Everything thevsr of the World does is done in a
circle [of relationship]” (Neihardt, 1932, p. 164)/e need to think of our land and all its
creatures as part of our community—not as a sepegaburce we need to collect, abuse,
or even to protect from a distance. We are abfallp participate in the ongoing process
of creation in undivided oneness with our relatidii$ie mountain is me. If it gets sick,
so do |, because its blood becomes my blood” (Mar@606, p. 68).

The goal of ecology is restoring balance to ece@syst Yet ecology as currently
constellated has not made a shift to thinking ahlos as integral and equal participants
in the ongoing flux of nature because it is stiirssoner of the Western paradigm of
separation from the natural world. A new breatlresh air needs to inspire the
discipline of ecology and individual ecologistsetfology were to allow itself to be
informed by original thought that comes througims$disciplinary inquiry, that would be
a good start; but more importantly, ecologists mesbgnize the land herself as their
primary teacher, because the original source oikedge comes from the land, not from
academe or book learning. Many ecologists maysay thave already made this shift,
but I question how many really have. | questionaown self in the same way, for in
order to really learn from the land, one must makiep and abiding connection to a
particular place(es) over a long period of time.iS#ém sits in places,” Basso (1996)

said. There is no substitute for living with a Ibeaosystem for extended periods of time,
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but it is possible to get a taste of what this nse¢nough some simple exercises. The
tracker/author Tom Brown has his students pickaotihy piece of land (maybe 8’ X 10’)
and sit with it for a few hours to see everythihgttis occurring at that particular location
(Glidden, 2006, personal communication). Linda Hogpeaks often of how much one
can learn from sitting with an ant colony (SEED IDgues, 2006, 2007, 2008, personal
communication). When you sit with a piece of land @atiently observe, you can begin
to feel the pulse, patterns and stories of the.l&onchear these stories, | am told, you
have to be moving with the pace of the land (Abra@96). Basso could have said
“wisdom lives in places,” or “wisdom moves in plagebecause it seems that the essence
of knowing is being in touch with the dynamic qtyabf Spirit/thought/knowledge. In

the 2004 SEED dialogue, Polly Walker, a Cherokemam who has been living and
working with aboriginal Australians, said: “It i;m&wledge that is pursuing us, not we
who are pursuing knowledge.” This simple but profdstatement enabled me to shift
my thinking, and to consider that wisdom may beticorally emerging from the land,

unfolding and rebalancing as necessary.

The Myth of Progress
The single biggest factor inhibiting the emergeotca new integral
consciousness may well be the firm belief that \esknowledge is the most
progressive and superior form of knowledge knowhumanity. In my view, it is
imperative that this way of thinking must changehe West if we are to survive into the
next century, and, ironically, the survival of eest may depend upon recovering the

very Indigenous knowledge it so ruthlessly soughgxpunge. Fortunately, it is not
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possible to eliminate the Indigenous soul. WitHlroaus, whether or not we are a
member of an Indigenous tribe, is at least a flicdkaunderstanding of an original way of
being in this world as an integral participanthe joy of living. Within intact Indigenous
societies, this way of being has been encouragedraas other societies have veered off
on a different path, seeking to hold power overrds of creation. | don’t mean to imply
that an appreciation of beauty is bereft in the ¥Magt it is a beauty apart from self—out
in the world. When the world is seen as being djpant self, it can create a profound
sense of restlessness, uprootedness, and alierBtiese feelings can easily lead to
violence—to others or to oneself.

It wasn’t always like this in the West. It was thgh the curious invention of
“perspective” that the natural world became distortperspective in art reified the
worldview of subject/object division (Gebser, 198ane, 1996). Before perspective, it
was believed that energy came from nature; aftespeetive, human consciousness
became thought of as a separated observer of mctiseted, de-souled world. Religious
and scientific beliefs were developed to suppast Worldview until it became hardened
into an all-embracing cultural paradigm that, bfidgon, includes a certain way of
seeing while excluding others. This determinedatheent of modern medicine, which is
predicated upon separating the whole of healing @ndtinct body parts, and doctors to
specialize in knowledge of these individual pantssolation from the whole body.

The worldview of subject/object division, inherémtour scientific worldview, is
a necessary precursor for the practical applicaifdechnological invention in the West.
| don’t deny the successes of abstract thinkingims of problem solving for specific,

utilitarian invention. In fact, the remarkable sesses of abstract thought are what gave
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positive reinforcement for this way of thinking,cawith each chain of positive feedback
loops, the behavior of subject/object division eeanore and more addictive
(Zimmerman, 2003). It is now embedded in our lagguand culture in so many ways
that it is invisible to our conscious minds. It vihss a simple step to see this way of
thinking as superior to any other way of thinkingd-dhen to think that everything that
followed from this way of thinking was “progres#hy culture that didn’t agree with

this way of thinking was therefore seen as “privati-as in arrested development. Yet,
unrecognized by Western philosophy was that Indigsrways of knowing were based
on an understanding of the cosmos as an interctethetynamic flux and have always
been changing in accord with the changes on thee labears reiteration that Indigenous
languages are the languages of change, rich irsyemiereas Indo-European languages
are top-heavy in nouns that artificially stop therla in order to measure it. The idea that
Indigenous thought is somehow static or traditidmadwledge incapable of change is a

terribly incorrect, misguided and misunderstoodide

It's About Time
Linear time and linear thinking has become deepipedded in Western
consciousness such that we tend to believe theay 5 years ago is somehow inferior
to a theory of today. In our rush to embrace the, vee forget how to be original
thinkers and blindly follow the latest trend. Origl thinking, or whole thinking, is not
confined by time. To be original is not to be néwt to be both new and old at the same
time. Origin is more of a place than a time. Youn azove away from origin, but that is

not progressthat is simply distance (Gebser, 1985).
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Grandfather Leon Secatero, spiritual elder and Inea of the Canoncito Band
of Navajo, refers to time as the fifth elementother words, to Leon, time is Spirit. To
me, this is one of the most profound things | haver heard, and | have been thinking
about it for several years now. If time is the edatof Spirit, then the way that we think
about time largely determines our spiritual lifietiine is Spirit, then it is something not
independent of us, but an ever-present sourcewistonent. It is (at least potentially) a
wellspring that infuses our life with meaning ratkigan an objective truth outside of
ourselves. Of course, if we “spend” our lives rmgharound because we treat time as
money, then we are inflicting pain upon our spaltself. As Larry Dossey said Bpace,
Time, and Medicin€1982), many of our illnesses occur because pepléme-sick;
they have an unhealthy relationship with time. Gogely, if we move in rhythm with the
changes in nature all around us, and model ounk@ht@® fit into rather than to control
or “make it happen” by virtue of our own will, thee not only harmonize with our
surroundings; we synchronize. In doing so, we jb@mongoing music being made in the
cosmos. For music can be made only because opue Hetween the notes. In the same
way, progress is not merely the result of a stahgctions. Emerson (1926) once said,

All our progress is an unfolding, like the vegetabld. You have first an

instinct, then an opinion, then a knowledge, asthat has root, bud and

fruit. Trust your instinct through the end, thoughu can render no reason.

It is vain to hurry it. By trusting it to the enil shall ripen into truth and

you shall know why you believe. (pp. 232-233)

Emerson understood that time is an unfolding ofiGmiot a straight line of linear
descent. The modern fascination with linear pertspebas conditioned us to think that

anything newer is more developed and anythingnosial is primitive—relegated to

Indigenous peoples or animals. But instinct is gbimg essential; it connects us to origin
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and infuses our life with Spirit. It has the potehtif we do not rush it, to organically
unfold the full spectrum of consciousness. It isthat the rational mind is bad in itself or
that Western society is inherently evil. But raabknowledge needs to come from
spiritual connection if it is to have any chancéeing balanced and ethical. One of the
lessons the West can learn from Indigenous peapleslive from an ethical place,
informed by honor (Duran, 2007, personal commuiacat “Instinct” may be nature’s
way of connecting us to the “original instructiorikat Leon Secatero and other Native
people talk about. Instinctive knowledge is a deepwledge we shouldn’t be so quick to
dismiss in favor of rational thought. We need bsttiactures of consciousness and more
if we are to survive. To access a full integralsmausness, we must learn to cleanse
ourselves from the accumulation of time-bound badrahat obstructs our sight, while at
the same time remaining open to instinctual, oabwisdom that continually offers itself
to current circumstances. We can no longer hidenbehe mistaken notion of the
“inevitability of progress” to justify actions thaeve run amok. Instead of relying on
rational thought to solve the chain of problemsatzd by other rational thought, we need
to break this dysfunctional cycle and ground otioreal thought processes in ethical and
harmonious connection to traditional wisdom, thetticherself and all our relations on
this Earth. Rational thought that is not connectetthe full spectrum of consciousness
becomes a “deficient” or degraded aspect of ratijpantial thinking, which seeks to
divide the world for purposes of utilitarian gabut loses the wholeness of life (Gebser,

1985).
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Gebserian Structures of Consciousness

In 1949, Jean Gebser wrote a magnum opus ddligplrung und Gengenwart,
which was then revised in 1973 (in the original i@an), and finally translated decades
later in English a§he Ever-Present Origi(L985). Gebser’s work has been enormously
influential on people like Teilhard de Chardin, Kéflber, William Irwin Thompson,
Allan Combs, and others. In this work, Gebser aatlifive major structures of
consciousness: the archaic, the magical, the malthitee mental, and the integral. He
viewed these structures as mutations of consciesdhat have both positive and
negative manifestations. When a mutation has datlass positive (“efficient”) function,
it devolves into a “deficient” function, and theas a matter of course, a next mutation of
consciousness unfolds but does not subsume thspsestructures of consciousness.

Gebser’s genius was that he understood that a#itthhietures of consciousness
have the capability to be present at all timesigtbus distinguished from the plethora of
other Western authors, including Spencer (1897)wida(1909), and Hegel (1900), who
tended to see the advent of structures of consogsssin linear progression and to
assume that the other structures of consciousaoess,supplanted, will not reoccur.
Gebser felt it was a mistake to assume a teleagdioalistic purpose in evolution.
Gebser, reminiscent of Emerson, states that thesf@nt succession of our mutations is
less a biological evolution than an unfolding” (599. 41).

Gebser (1985) didn’t focus much on the specifiequr of evolution as much as
on the full spectrum and possibility of integrahsciousness in what he called “the

concretion of the spiritual (p. 541). He has beametimes criticized for his vagueness in
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dating the particular periods in which mutationgohsciousness occurred (Feurstein,
1987), but I think unfairly so. While he doesn’p&nd a lot of time” attempting to point
out the exact dates of shifts in consciousnesg;deawith his approach, for to attempt to
do otherwise would be an exercise in rational feuand undermine his entire thesis. And
he does occasionally point to certain events dwétters of a shift in consciousness,
such as 488cE, when Parmenides spoke the words destined to ketdoemprincipal

motif of the Western worldto gar auto noein estin te kai eina? [“for thinking and

being is one and the same”] (cited in Gebser, 1p8%7). Gebser understood that
consciousness shifts do not happen overnight, bat does happen, according to him, is
that a certain way of thinking outlives its usegs and becomes deficient, and this leads
to the arising of a mutatioout of necessito rebalance the structure that has become out
of balance. This is reminiscent of what Edwin Lath&, father of Polaroid technology,

said about how innovations come about: People wipar@ntly had a new idea just

stopped having an old idea (Lovins cited in Fussraans).

Aperspectival Integral Consciousness
Gebser pointed to signs of an emergent integrad@ounsness that will be beyond
space and time—in his wordgperspectivabndachronal” In this, he meant that the new
mutation of consciousness would emerge in a reftation that was different and
beyond what had previously unfolded in archaic, iselgmythical, and mental structures
of consciousness. Much like the past in us is prtesew; he saw that our future is also
within us. This nonlinear way of thinking calls fardying to the old paradigm of overly

rigid, dualistic perspective and either/or thinkiagd the emergence of a new way of
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seeing that transforms three-dimensional thoughtftmur-dimensional, spherical, space-
time world that is both/and thinking (Gebser, 1985480). The major criteria of the new
mutation are stated by Gebser:

1. “Origin” is not identical with the “beginning’irsce it is not spatially and
temporally bound, whereas the “beginning” is alwtgraporally determined.

2. The “Present” is not identical with the “momenbtit is the undivided presence
of yesterday, today, and tomorrow which in a comssly realized
actualization can lead to that “presentiation”][sibich encompasses origin as
an ineradicable present.

3. The ‘aperspectival world’ is a “world” whoselsgtture is not only jointly based
in the preperspectival, unperspectival, and petsgaaevorlds, but also
mutates out of them in its essential propertiesossibilities while
integrating these worlds and liberating itself frdmair exclusive validity (p.
294).

Vedic Structures of Consciousness

The parallels between Gebserian structures of caunstess and Vedic
cosmology are striking, especially since Gebseaegyly had no conscious knowledge
of Aurobindo’s work (his contemporary in India whwas the leading figure in the
recapitulation of ancient Vedic knowledge) untiieafthe publication ofJrsprung und
GegenwartThe Vedic cosmological view asserts that for etfofuto occur there must
be a necessary and previous involution. Involuisoan enfolding and evolution is an
unfolding from the source of the enfolding. Thisiception is reminiscent of what

Gebser and Emerson were saying and is also sitniBohm’s implicate and explicate

order (see Figure 3).
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Figure 3. Involution and evolution.
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In this conceptionpurusha(pure Spirit) enfolds (involution) itself ingorakriti (matter),

descending through structures of consciousnessdaadt (Being),chit (consciousness-

force),ananda(bliss), through the intuitive gnosis, mental, ¢ioal, and gross physical

stages, and then unfolds (evolution) or reemenmgdsd inverse order in which it

enfolded. Agpurushadescends, it travels through increasingly densadaof

consciousness until at the bottom of the cycleiSpiencased in mattepr@kriti). When

151



“evolution” begins, it is actually the unfolding 8pirit that was always present but
enfolded in consciousness until it was the projpee to reemerge. Spirit and matter are
thus intertwined and codependent upon each dther.

The Hindus have a saying that “Purusha is likenael man with effective eyes
carried on the shoulders of Praks#tiblind man with effective legs” (Agarwal, 1983,
personal communication). Only together can the wékvolution proceed. Aurobindo
(Ghose, 1969) explained further:

Matter is the apparent beginning of the evolutiahibis not its end. . . .

Material form is only a support and means for thegpessive

manifestation of the Spirit . . . Man the thinkedaseeker could not be

here if he were not an embodied portion of an afistious Infinite that is

superconscient above him but lies also hiddenenribonscience of the

material universe. (p. 65)

Thus, in Vedic cosmology, the emergent higher stines of consciousness
include and transform the lower structures of camsness that are already developed.
The emergence of mental/rational consciousnesstigha pinnacle of evolution, but
instead must yield to the intuitive “supramentdtustures of consciousness that include
mental/rational thought as part of the emergenttire. In its time, the supramental will
yield to ananda, chit, and sat (bliss, consciousif@e, and pure being) in the order of
their eventual return, and then, once completeyhae cycle will begin anew in a

subsequentlanavantara.The evolution of humanity is a part of the ovecaélative urge

of Being. It is not a linear progression with indedent structures of consciousness

14. Vedic cosmology provides a framework for unthlarding why, in Native thinking,
all of existence, including rocks, have Spiritfact, in Vedic cosmology, rocks contain the
totality of all that went before, and so they aeeywvmuch elders in their capacity for holding
knowledge. A difference between a Vedic descriptibthis and a typical Native description is
that in Vedic terms, the rocks have a hidden oubbémowledge; in traditional Native societies,
the knowledge of how to talk with the rocks has le¢n lost.
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emergent apart from the rest of creation. The mytuman progress is just that-a
myth—because everything that evolves has beenqudyiinvolved (enfolded) in
consciousness and is simply an unfoldment of whatready there lying dormant until

it's the proper time to manifest.

The Place of Eastern Wisdom

Gebser was ahead of his time for Western thinkedshas been greatly
influential with relatively little credit accordddm. He was a speaker of timeless wisdom
much like Emerson, even if his literary style @ddt the English translation) is not nearly
as fluid. What Gebser (1985) was describing wasedlin much of Eastern wisdom that
arrived into the United States in abundance bynitetwentieth century, including
Haridas Chaudhuri, the founder of the Californistibute of Integral Studies and a
disciple of Aurobindo, who arrived in America in32 The introduction of Eastern
wisdom to the West portended an important shifdestern consciousness away from an
abstract, rational, and dualistic consciousnesisedoeginning stages of a more wholistic,
grounded, and complementary consciousness. Irdyita¢ popularity of Eastern
wisdom paved the way for the wisdom of Native Aroaitio be rediscovered on its own
continent, for many people in the West, myselfuned, began their personal journey
toward Native America by first being curious ab&asstern philosophies. It was Carl
Jung (1965, pp. 246-253), one of the leading imetgps of Eastern wisdom, who told
Americans that they need not look to distant Adeemright on their own continent a
great storehouse of wisdom existed. Jung was mioveady this after he visited Taos

Pueblo (in New Mexico) back in 1924, and his waads wise indeed. At the same time, |

153



know from personal experience that Eastern philog@an serve as a very effective
bridge between the West and Native America andh#®iplanet in general. It was after |
returned from living nearly 4 years in Japan thaalized that there are many areas
where Eastern and Indigenous ways of knowing arehnsloser than Western and
Indigenous ways of knowing. Simple things, like thgportance of family and respect for
elders, possessing the sensitivity to not confadinérs or dispense unsolicited advice,
embracing of ambiguity, a stronger group rathen tingividual identity, and a more
relational sense of directionality/place are alrelal characteristics.

The Japanese in particular have an amazing atwlityclude linear and circular
thinking and move seamlessly between tHéffraditional Japanese poetry, song,
calligraphy, or speechmaking will tend to be ciesudr impressionistic in character, but
the trains still run on time, the watches are m®cand the bureaucracy is also exacting,
if slow.'® This subject is too large to go into at this poinit suffice it to say that what |
didn’t realize when | was living in Japan was thatas preparing myself indirectly for
returning to the States to work with Native AmensaThe relative closeness of Asian
and Native American worldviews is helpful when weigy (and sometimes feeling

weighed down by) the larger gulf between Westehladigenous worldviews.

15. There are even two syllabaries in Japaneseearlsyllabarykatakand that is
almost exclusively reserved for foreign words ahdages, and a curved syllabanjrgdgang that
is used for Native Japanese words. Chinese chesdktaji) are also used for roots of words or
whole words.

16. Of course, there is a shadow side to Japamndiseecthat has come out in the
expression of militarism, which was even suppoligden masters in WWII (Victoria, 1998).
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Cultural Relativity

Neither Gebser nor Aurobindo adequately addredsedultural relativity of their
descriptions of structures of consciousness. Muiahhat Gebser proposes emerges out
of a Western bias, and much of what Aurobindo whaté a distinctly Indian character.
Both clearly assumed that these structures of conmsiwess are emerging worldwide, and
while this may be the case, this doesn’t meanttiemanner in which these shifts occur
is portable to any place. | am particularly skegdtebout the manner in which such
changes in structures of consciousness may or widyave occurred in Native America.

It seems to me that Gebser made a bit of a leap dtoservations of the way the
West has shifted from mental to deficient ratiocc@isciousness in order to extrapolate
that a similar kind of evolution will happen, orhappening everywhere in the world. I'm
not disagreeing with the basic premise that a oficstate of consciousness may presage
the next mutation in consciousness. (There arevBlatories that seem to support this
idea, and | will get to them in a moment). Howewerelatively intact Native societies,
the mental structures of consciousness that bedafi@ent in the West didn’'t become
deficient, or at least not in the same way as irstéf@ societies. Indigenous societies
have continued to value creation stories of “ojinstructions.” This doesn’t mean
Indigenous cultures are stuck in the past; it doean, instead, that there is an
understanding of the presence of origin in evenyjdaylt's convenient for Gebser to
have concluded, and in my view, wrongly so, thaidenous societies had devolved into
a mythical deficient stage and that is why socsetieat had more developed mental
structures of consciousness were able to conqukreamove them from their lands.

Gebser’s position on Indigenous societies may I&esm unconsciously racist. It seems
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more likely to me that the development of mentalsmiousness arose more or less
concurrently in Native and Western societies, mlike \Western societies, this way of
thinking didn’t devolve into a deficient form oftranalism in the same way in Native
America because the ceremonies and tradition armuigihal instructions” maintaining
balance, wholeness and relationship were too stigit did happen, it seems to me, is
that the spin-off technological developments of erodieficientrational Western
military/industrial society, such as a concentmaiio superior weaponry and ammunition,
coupled with the influx of disease spawned in urbavironments, were the main factors
in the conquest/relocation of Indigenous peoplesak the forced removal from
ancestral lands that was particularly devastabngdtive American society in ways that
were largely incomprehensible to non-Native colersz’ The differences in ways of
thinking were part of the story but secondary, leeat was only the military might of
the invaders to this continent that allowed theradopt an attitude of mental and
religious superiority. The latter is the most egweg in my view, because the idea that
the faith of the West was somehow superior is thstmpreposterous. Religion in the
West had long been partitioned off as a remnaepdtemology that science wouldn’t
touch, and for (many if not) most Western peogiejrtreligious beliefs are something
they turn to in a crisis or on a day of worshigheatthan a way of life. In Native America,
at least in intact societies, spirit, prayer, aadprocity with Creator are a completely

integral part of everyday life. There is no separat

17. Native tribes had moved before, such as thejddvom the north and the Lakota
from the south, but in those cases, the tribeskad free to find a new land that was fitting for
their way of life.
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Unfolding from Source

Despite the objections I've stated, there is muachet gained through looking at
the grand schemas of cosmology as formulated by&eind Aurobindo. The idea that
there is an unfolding of consciousness from animaigsource seems correct to me at a
gut level. Moreover, the idea that origin (or pii$ ever-present and the source of all
things also makes sense to me. The same premisepimsl Vedic cosmology, Bohm’s
implicate and explicate order, and much of Nathiaking in general. It's the same
reason SEED is giving a degree in “Original Thotghtelation to the five aspects of
learning—to break through the barrier of time-bodrsttonnected thinking to inspired,
synergistic approaches that reveal the patternstmnect ideas and dimensions of
reality.

Gebser’s concepts of interpenetrating dimensiodsnamlinear time would not be
foreign to Indigenous ears. Little Bear (2006, paed communication) talked about how
the Blackfoot still can see the buffalo roaming piens today, albeit in what we
(Westerners) would call another dimension (if weegained this possibility at all).
Many Native people | know have a more fluid relagbip with their ancestors or
helpers/guides such that they can talk with orteem and it's not a big deal. What is a
big deal is when the ability to be in that kindrefationship is lost (McCabe, 2007,
personal communication). When it comes to the esoof Indigenous peoples, | can’'t say
with any degree of certainty that their storieslangted to a particular epoch in history,
or anything we can correctly call “mythical” or “miagal” structures of consciousness.
They may be just what they purport to be—creattoniess from the origin. For that

matter, | can’t say with any degree of certain@tth story told by George Lucas or
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Stephen Spielberg is limited to this day and admeyTtoo may be drawing from the

origin. At the fountain of creativity, we are abbrtnected.

The Red and Black Roads

There has been a fundamental difference in thenaath of Indigenous and
Western cultures over the past millennium directhated to choices around what it
means to be human, and how best to use mentallsga®f consciousness. In Ojibwe
and several other tribal prophecies, these chomeadifferent pathways, are often called
the Black Road and the Red Road. Connie Buffaldo{@j) explained: “The Black road
is a path of separation and linear progression.Réw Road is a path of inclusion and
wholeness. The Red Road includes the black rodadhbiblack road excludes the red
road” (2006, personal communication).

It seems to me that the reason the Red Road chudenthe Black Road is that the
Red Road is a circle and the Black road a lineubll the pre-Socratics, before the
introduction of Western logic and linear syllogisrttee West thought in a similar way as
intact Indigenous societies do today. Gebser (168B¢d this mode of consciousness
“oceanic thinking.” Heraclitus was famous for saythat you never step into the same
river twice. But he also said: “To souls, it is ttetb become water. To water, it is death
to become earth. Out of earth comes water, and Watar, soul” (cited in Hillman,
1979, p. 153).

What Heraclitus was expressing is the interconoaatf the elements in the
circle of life. Traditional Native thinking is versimilar today. This doesn’t mean that

Native thought cannot include the linear within tirele. It can, and does. Nor does it
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mean that Native thinking discounts a possibilityo unfolding of a different kind of
reformulation in the natural progression of lifeoddward said: “Nature builds with the
spiral, a form that has within it the idea of theele or a returning and continuity yet also
has within it the idea of growth being an upwarekseg movement that encompasses,
integrates, and stands upon all of the growth efpist” (2007, personal
communication). A spiral, or concentric circlesttbmerge from a center, is a symbol of
the unfoldment of life. Each ring is akin to a diént dimension and depth of experience
(Buffalo, 2006, personal communication). A commasguanception of traditional Native
thinking is to think it is circular and thereforesc, or a ritualistic repetition of fixed
cycles in nature. As Little Bear noted, “Native Amgans never claim regularities as
laws, or as finalities. The only constant is chafigeCajete, 2000, p xi).” This is why it

IS necessary to continue participating in ritudlsemewal. Those rituals and prayers are
not a dead recantation; instead, they are conseiodslive and coparticipative with
nature, which is conscious, alive, and in relatimpsvith us. These rituals are a form of
original thought; they may have been practicedlousands of years, but they are as
vital and necessary now as they have ever beely. areea tried and true way of
reciprocal engagement with the life-giving and-bigstaining qualities of Earth. They are
necessary for the challenges that modernity fam#syt for we are now at a crossroads
that was foretold in cross-cultural prophecies agnoligenous and non-Indigenous

peoples alike.
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Mayan Prophecies

The Mayan calendar, much like the Vedic cosmoldgimaw, is an enormously
large view of cosmology. It traces time to befdre Big Bang of Western mathematical
cosmology and continuing in the future far beydmel mormal consideration of modernity
(Peat, 2002). To my understanding, 2012 simply siéltk end of a cycle of 5,125 years,
and the birth of another era. The Mayan calendeadlipts the beginning seeds of a change
in rebalancing of consciousness. A similar Incayppecy speaks of the reuniting of the
eagle of the North with the condor of the southiclwlhave flown separately for the past
5,000 years. Both prophecies, and others, haveibhespreted as predictive of a
rebalancing of structures of consciousness, manthlintuitive, masculine with
feminine, logos with eros. Such a rebalancing spdeately needed, and | am devoting
my lifework to this mission; however, in my opinidhis clearly unrealistic to expect a
radical shift in consciousness within a short pgbdtime.

The Mayan calendar has been coopted by “New Agefces to simplify the
message of structures of consciousness and hegalden era to come. Yet, | doubt the
prophecies are predicting the end of time, or they are predicting immediate radical
changes in human behavior. By 2012, much as wetmight it, the world isn’t likely to
return to perfect harmony, the masculine in balamitie the feminine and the intuitive in
balance with the rational. However, what it coulghal is the closing of a tumultuous
dark age, and the beginning of a process of rebalignit is a misreading of Native
thinking, or for that matter, a misreading of leagiedge Western theories of complexity,
guantum physics, or chaos to think that balansgaisc. The process of balancing is

ongoing. Yet, in the view of many Native elderggt years coming up to 2012 are
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critically important. To Leon Secatero, it will bhg the next 500 years, and for that epoch
to get off on a good start, it is imperative tha& put behind us the negativity, confusion,
and confrontation that has marred the last 500syg£99-2008, personal
communication). It is a time to shift our thinkiagd bring in a new structure of
consciousness. It is not the end of time, but tieeie how we nowhink of time. And

that is what is urgently needed.

Four Worlds

There are parallels in the Native world to what &=lkand Aurobindo talked
about in structures of consciousness. Many trila@® Iprophecies of coming up through
four worlds to arrive in this world, and of a fifttorld being born about now. These
worlds are not usually openly compared to strustofeconsciousness such as the
physical, emotional, mental, and intuitive, or #rehaic, magical, mythical, and mental,
but they have a similar feeling (Maryboy, 2007, &ewo, 2007, personal
communication). We seem to be at a point now betwemlds in which the transition is
more than a little rocky. In Navajo stories, where avorld ends, and the next one begins,
the Sun will go dark for 4 days, and redress itkglthe coming days. A new sun will be
born, and you can see the spot where it will béjtbsn’t there yet (Secatero, 2007,
McCabe, 2007, personal communication).

These prophecies are not intended to cause fegvaamd; they are more for the
purpose of preparing the ground so that a new saedbe born and prosper. In order to
give birth to an original way of thinking, we hatcedie to the imbalanced patterns of

living that are no longer working. A prophecy prnetsea choice. Those of us who are
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seeking to bring forth a new paradigm are, in tloeds of James O’Dea, “hospice
workers for the dying paradigm” (2005, personal oamication). Those that resist what
is emerging need compassion and tenderness—nabotatfon or interference. Each of
us is on a personal path and will awaken to the exevgies that are emerging when
ready. As Gebser (1985) understood, these tranalteras between structures of
consciousness tend to be tumultuous and confusiest What is needed as we go
forward is a return to the source of creativityptagin, which is by nature inclusive—not
time-bound, space-bound, or ego-bound. Originalght fundamentally connects us to
the forces that are larger than self but come tjindhe greater Self. It transcends

fragmentation and separation and leads to conmeatid wholeness.

Evidence of a New Paradigm Unfolding

The great challenges of our day, whether in thensgs, arts, or healing, all have
to do, in some way, with the imagined separatiomfthe natural world of modernity.
The attempt to separate oneself from the worldHerpurpose of greater control over
that world has brought about advances in techndlogty in many ways, has made it
easier to live in the world, while in other wayastensured the continuation of alienation,
pain, and suffering in separation from that origjg@urce of wholeness and healing.
Humanity once enjoyed a felt sense of connectioergant from the place we dwelled
with our relations on the planet and with the entiosmic canopy above us. The soul of
the individual and the soul of the world were oBeer time, our broad sense of
connected relationship narrowed into a funnel st@ct psychological perspective. In

giving birth to the ego, and in encouraging egaealopment, we have gained a certain
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form of discriminative ability, but lost our conrem to a greater source of healing. But

that place of healing never really left; we jushationed her. She is calling us back now
and that is why the rigid psychic distancing frdme tvorld is breaking down in so many

ways and different expressions of a similar shifpérception are emerging.

The initial manifestations of the attempt to reair separation from the natural
world have not always been pretty, as the prockawakening to the condition of the
world has brought anxiety, neurosis, and despéie. dutward manifestations are watr,
terrorism, vandalism, and domestic violence; thaesaiolence turned inward results in
suicide, depression, and drug addiction. Soldetisrning from senseless wars often
combine the outer and inner pain. The idea of gtongar to end all wars is severely
misguided. We've developed an enormous need fanidswork” because the fabric of
the society is tearing apart like a poorly stitciheg.

As hard as it may be to see, we are experiencingetind the same time the
negative manifestation of what is falling apart aimel beginning of what is coming
together. So, while it may seem that societal charage purely emotional and unrelated
reactions to a soul-deprived modern (or postmodeanld, there is evidence that
suggests the coalescence of a new way of seeittige Imidst of all the killing and self-
inflicted pain, there is something being preparedd born. We are now pregnant with
that future within us. It is up to us to prepare tnystallization of that future underneath
a sea of cultural turmoil. It is up to us to masifa future that is beyond our self-imposed
limitations of human-made time and space. Geb€85)lsaid that the root anxiety of
our age is one of “time”"—that our sense of timbamg “irrupted’ and with it, our sense

of place in the world. Our failure to equate timghwSpirit prevents us from realizing
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that when we say “we have no time,” we are litgrkilling ourselveswe are saying we
have no Spiritin our rush to keep pace with modern technolegyare blotting out our
instinctual source of sustenance—the natural rhyttinat connect us to our world instead
of separating us from that world. We do have timdact, we are immersed in it like a
fish in water if we could only feel it. It is nec@sy for us to recover that sense of
connection, and in so doing, we will rediscover whé& to be human-by putting the

nature back in “human nature.”

Evidence of a Shift in the Arts and Sciences

The evidence for reconnection to the whole ism@buad us, and finding a mode
of expression in all facets of society. In the dPisasso was one among many who broke
apart the fixation on linear perspective and litgriauirned heads around seeing the world
in a more open way. He understood that it wasotacade of things, but their hidden
structure that held the potential to reveal therciinnection to the whole (Gebser, 1985).
From impressionism to cubism, abstraction, andrdtirens of contemporary art, a
similar impetus is emerging, and like a seedlirgg ireaks through the cracks in the
concrete, its will to live cannot be denied. Ihis coincidence that amidst the breaking
down and re-formation of Western forms of art, g&tious art is enjoying a renaissance
of appreciation, because it speaks directly toraeotion between human and nature in
ways that are now being rediscovered and apprekciate

Music is another significant form of human artisgqression, and at the same
time, a profound way of connecting to the more-thaman world. Our earliest forms of

music carry the pulse of the Earth; our dancescaneimonial songs were/are for the
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purpose of connecting to the rhythms of naturecéain aspects of civilization moved
toward a more and more distant relationship wighrtatural world, the music of the
times and place reflected that shift. The musithefclassical period reflected a society
of order and rationality, but at its best, carme@r the ancient system of sevens in
astronomy and cosmogony and the Pythagorean “haroifdihe spheres” (Gebser,
1985). The dissolution of classical music came adaihe time of the discovery of the
planet Uranus. As Gebser noted, “nothing is discetvéutside’ that the consciousness
has not first awakened t6(509). In a similar way, the astonishing discovenéearly
twentieth century science coincided with the botimany expressions of music that
shook up the fixed sense of time in music of eaderiods. Ragtime preceded Einstein
and Planck by a few years, and introduced syncdpadeing, followed by blues, jazz,
folk, rock, rap, and hip-hop—each a far cry frora thusic of previous generations and
each a different expression of time and creativagihg. It appears that what is
happening is a continuing dissolution of old foratheng with the creation of new forms,
and that the overall process foretells the emergeha completely different notion of
time in human consciousness.

In the sciences, a similar force is emerging, wi@abser (1985) attributed to the
“irruption” of time that is now affecting human csmousness. Gebser looked at all the
major developments in twentieth century scienca asy of rebalancing a deficient
sense of time and space. Relativity and quantuoryi@ought together what was
previously artificially separated: the observemnirthe observed, time from space,
particle from wave. These new theories disruptadconfidence in linear perspective

and linear causality yet enabled us to rediscdweancient notion of interconnectedness
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with nature. Bell's theorem demonstrated quantutaregiement in a concrete way; it
showed there is an ongoing correlation betweengtesteven after they are far apart
(Peat, 2002). Yet, of all the events of the twehtaentury, the most dramatic was the
explosion of the atomic bomb. The unleashing ohsartimmense subatomic energy was
in itself the most important event of the centuhgt the force was used against other
human beings was its greatest tragedy. With théeign of the atomic bomb, the ethical
consciousness of science was finally awakeneduoagpby Oppenheimer when he
guoted from the Bhagavad-Gita saying, “Now | amdmee Death, the destroyer of
worlds” (Oppenheimer, 2008, 11). Interestinglysthuote could also be translated as: “I
have becom@&ime the destroyer of worlds” [italics added] (Hijiy2Z000, Ryan, 2007,

personal communicatiory.

The Science of Ecology

The science of ecology became a prominent scierigicipline in the post-
atomic era for some of the same ethical impetusléMuistotle’s concept of community
ethics was limited to human communities (WildcatDeloria & Wildcat, 2001),
ecologists are at least beginning to consider gtlowv from a more-than-human
perspective. Despite the problems with the disogbf ecology (as discussed earlier),
the overall field of environmental science is gHra positive trend toward connection

with the natural world rather than humans pullimgag their involvement and personal

18. Most scholars translate this phrase, which sdneen verse 11:32 of the Bhagavad-
Gita, as “time” rather than “death.” Oppenheimesy@lowing the translation of his teacher,
Arthur Ryder, in using “death.” According to Jim &y, Ryder’s translation has some
justification, even if technically wrong, for the&skrit*kalo’smi” (time) in this context is
referring to the destroyer or devourer of all tlsr{8007, personal communication).
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responsibility. This general movement to repairithagined separation from the natural
world has the potential to bring with it a new sep$what it is to be human, a new sense
of relationship, a breaking down of linear detachtnand a direct reengagement of soul.
There is an increasing interest in paying attenttioa sensuous natural world, as
evidenced in the popularity of such books as Thokhasre’'s (1992)Care of the Soul
andThe Reenchantment of Everyday I(if897), and especially David Abram’s (1996)
Spell of the Sensuause latter of which is now taught in a myriadeoivironmental and
philosophical programs. There is a reason for arease in interest in magic (witness the
Harry Potter phenomenon), emotion, the feminine Bharth, rhythm, movement and
dance—even silence, listening, storytelling andbdiae. All of these aspects of
experience are now emerging from origin after beamessed by rational abstract mind.
David Abram told a story at the 2004 SEED dialogias$ poetically illustrates what |

am saying here. He said:

You may have heard about this king, some years, ot commissioned
a map of his dominion, of his lands. He loved tkigain, but really
wanted a fine map and he did a contest and chesintst cartographer
in the land, and he said. “l want the best possitdg of this whole
realm.” And the cartographer took this very seripulsad various
workmen and workwomen working with him and theywsyed, measured
and crafted with such art and so much beauty atfdauiot of the finest
pigments, a map—it had quite a large size it was\you know, six feet by
six feet, that the brought into the palace, anckilad it before the king
who was delighted except ... “Wait, where’s well wdisrthose
mountains over there?

“Oh, your Highness, those aren’t ...you mean thok&? “No,
no, that mountain right over there.”

“But, your Highness, they're not big enough...Lookweegot the
Alps over here and over there are the Pyreneeshamdhose are not big
enough to really get on the map.”

But the King said, “That is my favorite mountaimgg! I've been
gazing at them everyday, | need them in the map.”

OK. So the cartographer went back to his workslyafhered his
helpers and set to work. And months later brougleklio the palace a
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map, but this map was of a very different scaldatn it filled up much of
the room wherein the throne was, but they proppap as best as they
could. It was about 25 feet by 25 feet and theg,s&iook, your Highness,
and here are those golden mountains, we namedftrgrau.”

And the King said, “Ah, fantastic! But where’s thativer..
[gesturing out the window] come, you guys see tivat over there? |
don’'t see itonthe map.Ineed...*

And they said, “Your Highness, that is not a rivEnat is a creek.
And it does not have a place on our map becausaat a real river.”

“What do you mean it's not a river,” said the Kifighat river
blesses me each day when | go down to it, andel itakwater and drop it
upon my neck, and my eyes, please ..that river...”

But they knew and they argued hard. They said, f¥dighness,
it's not even a stream. And it runs dry every y&a a little creek!”

“It's a river,” the King said, I've always thouglits a river, it's my
river, it's the river. | need it on the map.”

OK. So the cartographers went back to the workstmapthey
worked and they labored, and they labored, and ¢heye back months
later and said, “We’ve done it, King.”

And he said, “Bring it in.”

They said, “We can'’t bring it in, you’ve got to cerout here.” It
was the size of the palace itself. And he was tb$tep onto this map,
and it had his river and it had his mountains. Ky was pleased, but
then it didn’t have the house where he was borntaeyglwent through
the whole thing again! They said, “Well, that hoise.you were of
humble beginnings, your Highness!”

“But that house is central to the world! It ne¢dde . . . ”

The long and short of it is that they went backh® workshop but
this time it took them a couple of years becauseisha pretty small
house. When they were done, it wasn't just a coapiears, it was 2 %
years or so, maybe longer, because they finatgllff constructed a map
that satisfied this King precisely. It had everynae within the land in it.
It was the size, unfortunately, of the land itsalfid so to lay out an
unraveled map, they had to clear the entire realdnlay out this map over
the landscape. But it had every spot, every stevery stream, every dry
streambed, every tree and every dead snag was thewees ‘the map.’
And the king and his followers were overjoyed amelytsettled back in on
top of the map, and lived there as did everybodyg & the kingdom—until
the rainy season came, and ...the clouds gathereteac and it started
pouring ...and the colors began running a bit omtla@, which got a little
frayed in some areas where it got overly wet...aqiled where there
were little slumps in the map.

And those places kind of tore a little bit, anghtithrough those
various tears and thin spots in the map, somethagypeeking up-little
bits of green earth and soil, dirty soil, was apppegpand smudging the
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edges of those pieces. And people were saying, “Binwhat'’s this
stuff?”
Seems to me that maybe that's where we are todeynmiap is

fraying and we’re beginning to—I hope and pray-oNv&r something that’s

been hidden by the map itself.
Abram’s story is apropos for this entire chaptecduse it represents the slow seduction
of the abstract world into our daily life, and cbrdes on a hopeful note that we are
finally letting go of that abstract veil and redsering direct experience. The rise to
prominence of rational thinking has acted in muehgame way, and is too often
confused as the territory rather than understooavfat it is: the map. His story is
reminiscent of the Earth’s story herself, coveredrdor a time by abstraction and
mathematical distance, but a story that is risiggi@now and prodding us into

awareness. It may well be because of the Eartbalaacing that we are now able to

receive a shift in consciousness.

The Turtle Island Renaissance: A Birth of an OrgjiRorm of Consciousness

In this chapter, | have sought to provide the gufghical basis for the entire
SEED program. | have endeavored to do so througixploration of the origin of the
emerging paradigm of integral consciousness thath@potential to rebalance an
overemphasis on rational thought and redress thgimad separation from the natural
world ingrained in modern Western consciousnelave articulated a new paradigm
that is beyond our current popular conception acepand time—a new paradigm where
everything is connected at source, where everythiisgs out of origin. This “new
paradigm” is very much a reformulation of an oldyed understanding reality as having

both a spiritual and physical basis. In Vedic, MatiGebserian, and Bohmian
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conceptions, whatever evolves, manifests, or bes@xplicate is dependent upon and an
expression of a spiritual impetus or implicate cokmgical order that it emerges from.

In light of this, it seems to me that no currennifestations of the structures of
human consciousness, as disparate as they may aeesuperior from each other, or
wholly distinct from source. The flowering of threé¢ of humanity is connected at the
roots, just as all of creation, human and more-#iaman, is connected at origin.
Whatever has occurred or will occur arises frongiarand is subject to the flux of
change contained within the planetary and cosmefof dynamic balance and
homeostasis. Therefore, it seems desirable to msyg seek balance and harmony with
cosmic forces that are larger than us rather tharytto outwit Mother Nature or
“progress” apart from her. In the same way, we rieeskek balance among the
structures of consciousness that are an exprestibe greater whole.

Rational mind is a very clever tool, but when itbees more than a tool and the
defacto captain of the ship, we become ruddertessii direction. As Einstein
understood, a science without ethics is blind. Whateeded is a rebalancing of the
mental/rational mind in the larger schema of thjrsgsthat it is no longer given
unfettered control of the reins of society. If repioned appropriately, the mental
discriminative functions can assist in the proa#sgholeness, rather than resist or
obstruct wholeness.

Earlier, |1 noted the worldwide reciprocal connegtlzetween biodiversity and
linguistic diversity. If we understand this connent then it is plausible to see that
language itself is emergent from the land, and ldrejuage does not separate humans

from the rest of creation, but instead joins uswitir more-than-human world of
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relations. If this is true, then it makes sense tifia origin and structures of consciousness
are also emergent from land. It may be that thaissance in thought is a true Turtle
Island renaissance, arising from this continernt sebalances the destructive activity that
occurred on this land in the past 500 years.

One of the most useful lessons | have learned fative America is that the real
creators are the elements themselves. Leon Secaterthat Fire (light), Air, Water, and
Earth are not only the creators; they are contlpuatreating themselves and all of
creation (1999-2008, personal communication). thesr creativity that infuses us with
our creativity, because we are made of the elem#éiten we are creative we are open to
the elemental forces that continually create anteade the cosmos, because the breath of
life that is within us is the same breath of lif@t animates the entire cosmos.

For what | am saying in this chapter to be meanihgfis necessary to put the
written words into practice in the real world—t@gtice being in relationship with the
elements. At least, | found that to be the casenfer For traditional peoples, such a
relationship begins from a sense of completenedgaatitude for the fullness of life.
There is a Navajo prayer that | learned from Mithrderman (2003), who learned it
from Leon Secatero. It is not coincidental thas ghiayer happens to be also expressive
of the four directions as they are used in the B@daryboy process model. | will share

this prayer in the hope that it may be as helpfubbthers as it has been for me.

Navajo Prayer to the Four Directions
As soon as | wake up, ideally before dawn, | gsioigt and face the East. | bring

my corn pollen, corn meal, or tobacco. If | am @bdoe dawn, | face the first light where
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the sun will come up. | make an offering of my cpoillen and say: “To the east, place of
beginning, Thank you, Creator, Thank you for bafige and for all my days to come!
Facing south, | say, “To the south, place of plagnirhank you Creator, for the
elements, Fire, Air, Water, and Earth. We are n@ddbese elements and | pledge to
keep them pure.” Facing West, | say, “To the Wglstce of culmination, Thank you
Creator, for the ancestors, Thank you for the padtfor everything that has happened to
bring me to this moment in time.” Facing northays“To the north, place of wisdom

and reflection. Thank you Creator, for the knowlkeddave gained and | pledge to bring
this knowledge to future generations. A ho. “

By saying these prayers every day as | am givimg pollen (and the offering is
most important), | made a shift in my life. Eaclayer is powerful, and builds on the last.
For me, at first, the most powerful prayer wasi® West, when | give thanks for
everything that has happened to bring me to thisierd in time. But the prayers before
it are very powerful as well. | learned that | d¢arnld a relationship with the Fire in the
sky and the fire in my solar plexus, the Air in #itenosphere and the air in my lungs, the
Water in the oceans, sky, and Earth, and the vatay veins, the Earth | am standing
on and nourished by, my own mother and the Mot gives birth to all things. We are
made of the elements, so it is very possible foofalis to build a relationship with the
elements.

Praying from thankfulness breaks the bonds of saffeand negative thought and
opens up a world of connectivity that is boundlésseless, and beautiful beyond
description. The actual practice of prayer androfteestablishes a relationship with

Spirit. The waves of joy | feel when doing thismiat come from mental consciousness,
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but they do not exclude it. For anyone, a simp&yer like this can help move toward a
more connected view of nature. It is not that thiedhs shut down, but it is better for the
mind to be inspired from Spirit and harnessedHergurpose of being inclusive and
interconnected rather than divisive and excludivis.for this purpose that a degree in
Original Thought is intended for the students oEBE

Being in relationship with the elements is a wagafnecting with the natural
source and rhythms of life. In modern usage, wernef these sources of life as
“resources” as in raw materials we can use to eretiter materials. However, the real
meaning ofesourceas in the Germaarsprungor the Englistorigin, is to rise or
“spring up” from the ever-present source (CaracgigaD07, personal communication).
Sourceandsurgeboth are derived from the Latsurgeremeaning “to rise.” It is in
paying attention to the rhythms of nature that wedme aware of the resurgence or
renewalof the sun, the rain and snow, the migrating atenthe return of berries and
seeds, fruits and nuts. It is through ceremoniegsgect/respect relationship with the
elements that Indigenous peoples have continuesstzect all of life. It is in respecting
all of life as sacred that there is no separatigamdhi understood that the only sin, or the
root cause of all sin, is in separatiorattavada(Fox, 1983). If we instead remain
connected with nature and in ongoing relationshigwill be continually blessed with
nature’s bounty of inspiration. This way of thingirs at the root of the philosophy for

naming the degree at SEED “Original Thought.”
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Chapter 7: New Methods of Knowledge Constructiod 8nhool Organization
The previous chapters have established the hiatarma philosophical basis

for the emergence of an original form of integrahsciousness. The subject of this
chapter is the manner in which this new form ofsmdousness is manifesting vis-a-
vis the construction and organization of knowletdgalternative educational
institutions. | explore some of the alternativeal that emerged around the mid-
twentieth century, including a relatively longesdission of the California Institute
of Integral Studies (CIIS), and shorter explorasiof Goddard College, Union
Institute and University, and Saybrook Graduateothnd Research Center. | am
principally interested in how these alternativedgyrate institutions were conceived
and implemented; what makes them unique; how thgsmoze knowledge and how
they achieved accreditation; and how they view thadues and if they seem to be in
integrity with their vision, mission, and purpos&hle purpose of the chapter is not
to do an in-depth examination of all these schoslsch would require separate case
studies of some length. Our purpose is insteadvabroad overview of the
educational milieu in which SEED seeks to estabts#if in order to demonstrate
some of the challenges that are inherent in unkiegauch an ambitious endeavor. |
look a little more closely at CIIS only becauseyls@lf have been involved with
CIIS in one capacity or another since 1983 andlme&EED is in many respects an
outgrowth from my experiences at CIIS. For the saidarevity, the chapter is
delimited to a small sampling of alternative acaestigraduate schools in the U.S.,
and for this reason, we will not be looking at ssb membership organizations

such as the Institute of Noetic Sciences, overgesuate schools such as
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Schumacher, or nonaccredited enterprises sucmdbdmm, all of which are worthy
organizations that have significantly shifted taedscape of contemporary thought
worldwide.

This chapter is an important one in the overakelitation, for as SEED
Graduate Institute prepares its own future, itdsassary for us to acknowledge the
grandfathers of the SEED vision and to give crexliiwhat has paved the path for our
own coming of age. Without the struggles of thasamdfather institutions, a school
such as SEED could not be born. There is so mutgata from these grandfather
institutions, and | am so very grateful for thetrstence and for the wealth of
experience and guidance they can offer.

This chapter is culled from my own experience, spuigished material
from faculty and administration at the schools, &odh anecdotal narratives
obtained from individuals who have attended, taughbtherwise been integrally
involved with these schools. Information obtaineshf institution insiders give us a
window in which to see how the schools have corteeristence and established a
particular niche as alternative graduate institusssh school is unique and has its
own vision, but rather than simply looking for witstinguishes these schools from
each other, | am also interested in what they anegdn common with SEED that
provides a counterbalance to the dominant treratiutation. In a certain sense, we
are all in this together, in that all these scheoésdifferent manifestations of an

unfolding vision that is larger than any of thetitutdes combined.

175



Background: Mainstream and Alternative Trends imdeme

There are two movements of academe existing cograly today. One
movement, consisting of the overwhelming majoritacademic institutions, is the
continued specialization, fragmentation, and psiteslization of the academy as an
arm of the military-industrial-academic compfEf you follow the flow of money into
these institutions, you will find that the reseagechnt monies, while seemingly intended
for genuine innovation, are more or less for theppse of perpetuating the status quo
that most benefits whoever is funding the reseé@toux, 2007; Wilshire, 1990). In
effect, the research monies continually reinfoleedoncept of education as preparation
for a professional career in an established inglustius, while there continues to be a
tradition of “liberal arts” education among mairstm academic institutions, there is an
ever-increasing pressure on the liberal arts teeleyant and practical for today’s society,
which translates into increasing pressure to becsongething more like professional
training. The professionalization of higher edumatmeans that knowledge is organized
in distinct boundaries of disciplines, subdiscipBnor even interdisciplinary
specializations that turn out students who terfit toto the status quo of society (Klein,
1996;Wilshire, 1990). The mainstream educationpkernce is basically a continuation
of the prevailing dominant paradigm that elevatg®nal thought/science as the superior
way of knowing that is then applied to areas otigisnary specialization. Other ways of

knowing, such as bodily knowing directly througle genses—gut feelings, and emotions,

19. What is not common knowledge is that in Eisevérts original draft of the famous
speech bemoaning the military/industrial complexjritiuded the academy; the full phrase was
to be the “military/industrial/academic complex(itthe deleted the phrase before he delivered
his talk (Giroux, 2007, pp. 14-15.). The full preagas later taken up by Senator J. William
Fulbright (Giroux).
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imagination and creative expression, intuitiorepaithy, and other relational or
interpersonal knowing—are marginalized and/or nyasthtained in arts classes or
separate minor departments of various culturalistavhereas the core curriculum is
almost exclusively dependent upon rational thought.

The other trend in education includes a much smhileincreasing number of
alternative institutions that are exploring theegration of different ways of knowing
within their core curriculum. These institutiong aeturning to the roots of academe in
that they are interested in having students leathihk rather than simply prepare for a
job. “Learning to think” implies going deeper anok mccepting what is taken for granted
as true or the sole truth. It means preparing stisd® pursue knowledge in an open-
ended manner that naturally includes imaginatiah@her ways of knowing other than
applied rational thought.

Many alternative schools began in the 1960s duaitimme of social unrest, but all
of these schools built upon their own grandfathetiiutions, which began decades
earlier. These new and diverse institutions ardifiérent manifestations of the larger
shift in consciousness that is emerging, from thidipally radical colleges of Antioch
and Goddard, where the phrase “question authagityérged, to the more spiritually-
based colleges that brought together Eastern wisditim\Western ways of knowing, to
the learner-centered approaches at Union and Salybaiad the newest schools emerging
now that are based in dialogue and deep thinkmguth, the rigid division between
political and spiritual schools is a false one,dae® many of the so-called spiritual
schools haven't really intended to exclude thetjwali, nor did the political schools

necessarily intend to exclude the spiritual. Thgioal vision of the California Institute
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of Integral Studies, for instance, never intendedlévate spirituality above the mundane
(Jim Ryan, 2007, personal communication), and Gatidanow developing programs in
Consciousness Studies and Transforming Language(lAitdebrand, 2006, personal
communication). John F. Kennedy University in Oan@alifornia, another alternative
school introduced in the 1960s, has both a Consoess Studies and Holistic Studies
program alongside a well-established college of [Ble division between mainstream
and alternative education is also not rigid or &lieg as there are still many wonderful
professors at mainstream colleges that encouragehlimking, and there are also
conformist tendencies at the so-called alternaoleols, particularly after they have
been teaching for some time. It is also true thaihstream education is continually
taking in and “legitimizing” new fields that wergdt experimented with in alternative
schools, such as “integrative medicine,” now offeiremany mainstream colleges,
including the University of New Mexico, and “socedology,” originally offered at
Goddard. (Goddard no longer offers Social Ecolddys specialization split off and then
disintegrated in the 1990s (Hildebrand, 2006, pgakoommunication)] in the 1970s and

now offered at Yale and the University of Califarat Irvine.

Goddard College: History and Philosophy

Goddard College began in 1938 as an experimentipeogressive college. Its
grandfather influences were Black Mountain, Saratvience, Bennington, Bard, and
Antioch; in fact, Goddard borrowed the famous mottoestion authority” from Antioch.
Goddard’s purpose was always to cultivate radindependent thinkers. It has roots in

the philosophy of Dewey and also the philosophtheflesser-remembered Bode and the
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Ohio School of Democracy, which believed that ancatdional institution could become
the vehicle for making democracy conscious and/aati the world (Bullough, 2005).
Later on, the democratic ideals of Goddard werei@émiced by the Green Party and by
communist ideology (particularly in its Social Eegl program), but you won't find any
mention of the latter on the Goddard Web site.as &s the 1990s, the famous “red”
Murray Bookchin was still roaming the hallowed Balf Goddard, dressed in jeans
(before that was common practice) and espousingldads of social ecology, which he
first articulated in “Ecology and Revolutionary Tght,” published in the eco-anarchist
journalNew Directions in Libertarian Thougim 1964 (at almost the same time as
Rachel Carson was releasi@ent Sprind1962]), and later compiled in his major essays
of the 1960s iPost-Scarcity Anarchisif1972), (Hildebrand, 2006, personal
communication). The social ecology movement postsléhat the problems of ecology
are rooted in deep-seated social problems emehginga core belief that nature not
only exists as a world apart, but it is hierarchycarganized and therefore can be
dominated (Bookchin, 1993). Bookchin believed gatial ecology was a product of
capitalism, of which over consumption and consusmerare symptoms of a deeper
divide between humans and their natural environyresitcauses. (Bookchin, 1964).
Celia Hildebrand, a student in Goddard’s Sociall&gy program in the 1990s, and now
a faculty member in the Health Arts and Sciencegfam at Goddard, talked of her
work in the Social Ecology program then:

| researched how to use traditional economic dgretmt models to bring

green industries into being. The people in the &détology department

were involved in the forerunner of the Socially passible Business

movement. There were only a handful of people enabuntry doing it at

the time. We studied everything including how tteck markets are
rated, the Standardized Industrial Codes (SIC)hkHt bring investment
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..... we used the ‘language of the dominant culttodielp create change
from within the system (2006, personal communiggtio

The Goddard philosophy and accreditation.

For its first 21 years, Goddard was an unaccredibedll institution. It tendered
several applications for accreditation during thdyeyears, but the applications were
rejected; according to the Goddard Web site, thejeetions were due to “fragile”
financial resources, and because its “program aockplures were so radically different
from those of other colleges” (Goddard College,&00]2). The driving force at
Goddard has always been the dialectical procesgebetfaculty and students. The
faculty at Goddard challenge students to thinkliemselves, and students learn how to
challenge faculty to take the discussions to adridgvel. It is interesting to note that its
very first president, Royce Pitkin, did not consitles approach to be radical. Instead, he
said, “We attempted to get at the roots of edunaii@oddard College, 2008b, 13).He
said this sometime in the 1940s, reflecting upod8l®ut it is an important statement
today, for it seems as long as mainstream educatintinues on the path of greater
professionalization, fragmentation, and discipinspecialization, any school that
doesn’t do this will by default be considered ratli@xtreme or drastic), even if what

they are really doing is revitalizing the rootsediucation.

Organization of knowledge at Goddard.
Goddard as a whole has a relatively loose strudturthe organization of
knowledge and programs (Hildebrand, 2006, perscoramunication). There are BA

and MA programs in: Education and Education Liceeshlealth Arts and Sciences
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(abbreviated as HAS); Individualized Studies; FAmts; Psychology and Counseling;
Creative Writing; Interdisciplinary Arts; and SollyaResponsible Business and
Sustainable Communities. Goddard has a faculty ondrgised approach surrounding 8-
day residencies and is “student-centered” and Viddialized, problem-based, inquiry
driven, and grounded in social responsibility” (@add College, 2008c, 1). Students
sometimes begin in one program or another andfeabased on which faculty they
make the strongest connection with. According tlmébrand, “the overall process
affords great freedom to explore but students awlhe meet the requirements of the
particular program they (eventually) select” (199étsonal communication). Some of
the programs have less structure than others. fidgrgms in creative writing, fine arts,
and individualized MA program are freest in philpkg, but “occasionally students leave
these programs for the more structured prograncé, asi Health, Arts, and Sciences,
because they seek a more cohesive direction wheshfeel HAS can offer” (Hildebrand,
2006, personal communication). If there is a shadio to Goddard, according to
Hildebrand, it “comes with the dissatisfaction tfdents who were initially attracted to
the freedom of Goddard, but don’t want to be retgimeto actually meet the
requirements of the particular programs” (2006speal communication). Beth
Blakeman, a former student of Goddard in the 1960myed the creative freedom of
Goddard, but at times found the whole environmé@addard to be somewhat chaotic
and out of control. She attributes her experiencgaadard for being partially
responsible for her subsequent attraction to aredsind sometimes chaotic) nonprofit
environments, and conversely, for her inabilitydterate or fit into “normal businesses

or organizations” ever since (2006, personal comaation).
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Students entering Goddard are asked during theviate process their goals and
objectives to determine as best as possible whkgtwiant to get out of the school and
where (what program) they might best fit in (Hildatd, 2006, personal
communication). Once they enter the college, tieneuch opportunity to meet and
cross-pollinate with students and faculty of diéfiet programs because the residencies
blend programs together at individual retreats.ilWatently, the entire faculty used to go
on an annual retreat together, but this practice discontinued due to lack of adequate
funding (Hildebrand, 2006, personal communicatidfgny faculty would like to see this
tradition reinstated (Hildebrand, 2006, personahcwnication).

The ongoing Goddard experiment is a significantéahat still affects the
contemporary alternative educational movement. ifteat be most remarkable about
Goddard is that it became established during ti3®4@nd 1940s at a time when logical
positivism was making great inroads in academegNifié, 1990), and well before the

fertile climate of thel960s; yet, it is still stiptoday.

Union Institute and University and Saybrook Gradu&thool and Research Center:
History, Philosophy, and Accreditation

Goddard College and Union Institute and Univerkaye a unique relationship,
as Goddard is the direct parent of Union. In 19@1alternative college presidents met at
Goddard College to form a consortium of alternativeversities. Among the colleges
were Antioch, Sarah Lawrence College, Bard, andstiaf Its first name was The Union
for Research and Experimentation in Higher Eduocaito UREHE. At the time, the

innovative concept that became the backbone focdhsortium was the idea of learner-
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centered education. This concept, although charaetkas alternative or nontraditional
in the U.S., was actually adapted from the Europesthtions of tutorial and mentor-
based models preexisting in British and Germanarebeuniversities (Union, 2007, 12).
(Saybrook also adopted learner-centered educadi@is aenterpiece, but they had a
different emphasis, which | will comment on shoytliy 1969, the UREHE consortium
changed its name to The Union for Experimentingé€dals and Universities (UECU).
The consortium became a candidate for accreditatid®72 but was dissolved shortly
thereafter in favor of a freestanding institutiohigh was eventually accredited by the
North Central regional accrediting authority anddrae the Union Institute and
University in 1985.

For nearly 40 years, Union Institute and Univerbi#§g been a leader in
contemporary, learner-centered alternative edutatioion currently enrolls about 2,800
learners from 50 states and 20 countries worldBakersGuide.com, 2008, 12). The
mission of Union Institute and University is to “power adults to acquire, apply, and
create knowledge through interdisciplinary, fleribhnd collaborative programs focusing
on social relevance, personal enrichment, and gsadeal advancement (Union Institute,
2008a, 12). What made Union unique was the tremenfiteedom students had to be
architects of their own construction of knowled@bey were even given freedom to
create their own fields of learning and name thegree, provided they were able to

demonstrate academic rigor in doing so.
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Changes in Construction of Knowledge at Union togi and University

The learner-centered approach at Union has beegrgmidg significant change
in recent years. Until recently, Union allowed draditude to students in designing their
own field(s) of research. One example of a studdm broke ground in an attempt to
establish a new field is Ryan DeMares, who recehaddoctorate from Union; to this
day she is the only person to have received a caaegree from an accredited
institution in the field of Interspecies Communioat DeMares was able to do her
degree at Union not because there was a programenspecies communication, but
because she was able to design her own learnirggierpe and degree title through the
Interdisciplinary Studies program, detailing whia¢ svould study and whom she would
study with. She held herself to a high standarscadntific research, which was in any
case insisted upon by Union. She has since publisberesearch findings in peer-
reviewed journals and specializes in researcheelat transformative, metaphorical, and
actual encounters with wildlife. Her work bridgesentific knowledge with cross-species
wisdom.

| have also recently worked with a current Uniamdgint, Joe Garcia, who was a
volunteer with SEED in 2005 and 2006, during whiate he enrolled as a doctoral
student at Union. As it turned out, Joe’s expereaicUnion became affected by what is
apparently a fairly major shift in direction of teehool, for the interdisciplinary program
where DeMares was able to get her PhD in interspeggmmmunication is now in the
process of being revamped and will begin in 2008fter only three concentrations
within Interdisciplinary Studies. The proposed camications are: Public Policy and

Social Issues; Ethical and Creative Leadershipjumanities and Society. Students will
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no longer be permitted to design and name their @@gree program in the way
DeMares was permitted to do a decade ago; insséadknts will choose a primary and a
secondary field of study from among these threeeotmations. According to Garcia and
an admissions officer at Union who prefers to rensaionymous, the school decided to
implement this shift in conversation with the ragabaccrediting authority, North
Central, because there were simply too many dedpeiag given out in seemingly
random areas, and there wasn’t a way to suppofe#iring in these new “fields.” It is
certainly true in the case of DeMares that she Wasie to establish a field of
interspecies communication following her graduafimm Union (at least to date);
however, she may have made some impact, becaaseat feast the incorporation of
“interspecies communication” as a topic or subfehtlong several programs throughout
the country, including many speech or ecopsychofoggrams.

For a student such as Joe Garcia, the proposegelvathe Interdisciplinary
Studies program was sudden and unexpected. He bemamerned that Union would no
longer embody the same learner-centered approathkhta founders of Union
envisioned—which was the reason he originally a&blUpon finding out about the
changes to the program, he withdrew, and then teabpnce he was assured that any
changes to the program would begin with future cshdéie has been told he will have a
window of 2 years to complete his studies befoeegitogram changes go into effect.

The future plan at Union Interdisciplinary Studpmsgram requires students to
complete the following:

1. foundational interdisciplinary seminars in ethand social justice, the creative

process, and engaging differences;
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2. academic studies that include a core curricidachadvanced study within a
primary andsecondaryarea of concentration;

3. praxis (connecting theory to practice) training and woikss;

4. academic seminars in critical thinking and wagti

5. study and research methods and humanistic agpesdo inquiry

6. individualized study that is directly relatedtb@ learner’s area of study,
professional interests, and dissertation reseanctufles an optional internship);

7. dissertation research that, when completedyibom¢s new knowledge to the
learner’s field of study (Union Institute, 2004,18).

In fairness to Union, it seems to me that these meewirements are well thought
out and balanced. Thus, while on the surface it sggyn that Union has become more
restrictive, concentrations such as Ethical anct@re Leadership; Public Policy and
Social Issues; and Humanities and Society are lmargd in scope and could allow
considerable latitude to students to revision tireent society in light of these
perspectives. There is also the retention of ankracentered approach in allowing for
individualized study in relation to these core arefirequired study and at least the
implication of a transdisciplinary approach to Ippléed to these specific areas. The
requirement to connect theory to practice is a gded that follows Dewey in connecting
education to experience in the real world. The aehanges at Union seem to be on the
right track of establishing greater coherence ¢opgtogram and should not in themselves

inhibit creativity.
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Saybrook Graduate School and Research Center: Histiod Philosophy

Saybrook Graduate School and Research Center waddd in 1969 as the
Humanistic Psychology Institute, building upon thelding humanistic psychology
movement that began with the publication of dbarnal for Humanistic Psychology
1961 and the creation of the American AssociatarHumanistic Psychology in 1962.
Its founder was Dr. Eleanor Criswell, who was aggeor at Sonoma State College,
which was then a small college itself, establisimet©60, but where the leading-edge
psychology of the day was being practiced (D’Este2001, personal communication).
Criswell proposed to the Association for Humanigtgychology that they help establish
an educational program that would be an innovatesgner-centered environment
devoted to the study of humanistic psychology amadnistic psychological research.
The Humanistic Psychology Institute became hous&baoma State College in its early
years, and there was much cross-fertilization aldlzoration between Sonoma State
and the Humanistic Psychology Institute. It wasmitil the late 1970s that (the then)
Saybrook Institute moved into its new campus in Bamcisco. Saybrook acquired its
new name (Saybrook Graduate School and ReseardbrCenhonor of a seminal
conference held in 1964 in Old Saybrook, Connettead some of its first faculty
emerged from that conference, including Rollo Malark Moustakas, and James
Bugental.

According to Stanley Krippner, who was brought snedeading-edge scholar in
the early 1970s (and who is still at Saybrook i020Qthe early years were somewhat
chaotic, and students did pretty much whatever tneyted to do. People said “You can

get anything you want at Saybrook” (Krippner, 200&;sonal communication). Krippner

187



believed that many of the early students didn’tlydsave a propensity to do rigorous
doctoral work but were probably admitted with tlogpéa that they would “shape up”
(Krippner, 2007, personal communication). Fragik@amces in the early years dictated
the hand of the Institute in taking those chanEssen in later years, the Institute has
never been flush with cash, surviving a financralhch as recently as a few years ago

(Krippner, 2007, personal communication).

Philosophy and accreditation.

Saybrook was founded so that students could urigemaividual research with
faculty mentors in areas of humanistic psychology auman psychological research.
The radical learner-centered environment at Saybreguired the learner to take the
lead (in collaboration with faculty mentors) in dgsng an individualized program. It
took Saybrook approximately 10 years and sevejatted applications before eventually
becoming accredited by the Western Associationcbb8ls and Colleges in the 1970s
(Krippner, 2007, personal communication). Its fmetdle was gathering the requisite
nontuition-based cash in reserve to ensure theugteh of its current students, which at
that time was approximately $30,000. Then, theeatiting authorities came in to
oversee operations and some of the structuralrakgm and procedures were revised
under their supervision (Krippner, 2007, persomahmunication). When Saybrook
started, students simply wrote up their learningegience, but were not required to take
course work (Krippner, 2007, personal communicati@me of the first changes that
occurred in the early years was the introductionafrse work as part of the academic

program. The introduction of course work helpedllarsense of normalcy as an

188



educational institute and paved the way towardestitation from WASC (Krippner,
2007, personal communication). Without course worle might guess that students
would have collaborated quite closely with facutyindependent studies, but Krippner
said there was actually less contact between faanlil students back then. “The faculty
saw students when they got going, and on the wgyaad rarely in between (2007,

personal communication).

Organization of knowledge at Saybrook.

During the 1970s and 1980s, the Saybrook curricudupatly diversified,
expanding the humanistic vision into organizaticsyatems, peace and conflict
resolution, creativity, integrative health, consgness and spirituality, and clinical
studies. All of these areas were liberally conngtieough the continuing core concept
of learner-centered education and interdisciplirsinglies.

Saybrook has now grown its enrollment to over 30dents, and since 1999 has
expanded its educational programs to include twgyesks in Organizational Systems,
concentrations in Humanistic and Transpersonallirdggy, and Social Transformation,
among other new programs. The Social Transformadrogram is particularly
interesting and relevant. It seeks to work at gpdgestems level, making systemic
changes in society and also in the deeply rootedwsgity of the students (Federman,
2007, personal communication). Students seek tonemrtheir core values and sense of
human nature and human potential with their saggabn (Federman, 2007, personal
communication). This program has some parallels tie¢ Transformative Leadership

program currently practiced at CIIS (Federman, 2@@rsonal communication).
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Students can also complete certificate progran@ @ativity Studies, Expressive
Arts Therapy, and Socially Engaged Spiritualityagsart of their degree programs
(Saybrook, 2008). Thus, over the years, Saybrogkkeaome a definite force for social
change and innovative education, despite finamitfatulties, which according to

Krippner, have never really gone away.

California Institute of Integral Studies

Historical roots of CIIS.

The California Institute of Integral Studies emetgeit of its own grandfather
institutions and a special confluence of evensstdunder, Haridas Chaudhuri, first came
to the United States in 1951 after being recruitgdrederick Spiegelberg, who had
personally gone to nearly every ashram in Indi@tgefleciding that Sri Aurobindo
[Aurobindo Ghose, a mystic and scholar of both &asand Western comparative
philosophy and literature] was the most importagre in the Indian Renaissance and
then finding out from Aurobindo that Chaudhuri wablle his ideal student to bring
Asian wisdom to the West (Jim Ryan, 2007, persoaaimunication). Spiegelberg
recruited Chaudhuri, and the two of them togethién Wewis Gainsborough as financier
helped create the American Academy of Asian Studi¢ise early 1950s (2007, personal
communication). Chaudhuri was involved with AAAS &bout 16 years, and taught a
great variety of courses there, including not fistduism, but Buddhism, other Asian
religions, and comparative philosophy and religid@07, personal communication).

Chaudhuri was an accomplished scholar of Westadrceoss-cultural philosophy while
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in India, and he brought all of that experienc&fAS and to the eventual founding,
with his wife Bina Chaudhuri, of CIIS (2007, perabonommunication).

In June of 1951, while Chaudhuri was teaching ab8Ahe founded the Cultural
Integration Fellowship. The Cultural IntegrationlB@ship is an important venture that
continues to the present (2007), even after ththddeBina Chaudhuri in 2006. The
vision of the Cultural Integration Fellowship was @fshoot of Mirra Richard (The
Mother), who envisioned an international centerdducation that would bring together
the major cultures of the world to embrace unitdiversity and transform the world to a
higher state of consciousness. This is what Au®whas supposed to be (Jim Ryan,
2007, personal communication). A case can be ntaddlie Cultural Integration
Fellowship has been more successful in embodyiagdials of Auroville, probably in
part because San Francisco is much more of a haturang together of international
community than is possible in India. This is nos&y that Auroville has been a failure,
for it continues to this day as a city dedicatetiumnan unity and is a crossroads for

spiritual seekers from around the world.

Organization of knowledge in the early years ofCII

The original vision of the founders of CIIS, Harsdand Bina Chaudhuri, was
influenced by Sri Aurobindo and “The Mother” (MirRichard), and included three
components:

1. Education should be of the whole human beingsigal, emotional, mental,

psychic (soul), and spiritual.
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2. It must be global and relate to the total husiuration, which includes the
political and social aspects of humanity

3. “It must surmount the contradictions and antagyas inherent in ordinary
human cultural and philosophical positioning.” ltsh embrace “unity in diversity”
(Ryan, 2005, pp. 24-28).

The vision of CIIS has never been simply a “spaitwision nor was it simply
Eastern. It may have emerged out of Vedic thinking,it was always very much a
global vision. In Vedic thinking, spirit is neveggarated from its physical manifestation
but always an impetus for action in the world (a&sha&ve seen in the previous chapter).
If, however, spirituality is sought apart from tteal world, that is a form of “spiritual
materialism,” according to James Ryan, Sanskriblechprofessor at CIIS, board of
trustees member, and informal resident historia@lt$. Chaudhuri was actually
criticized in the early years of CIIS for not taigi about Sri Aurobindo and The Mother
all the time, when what he was doing was the “trogsresentation of them because he
did the work” that embodied their vision in hisiais for a real world enterprise of
beginning a graduate school (James Ryan, 2007gmersommunication).

The original vision of CIIS emphasized a balancéhefphysical, emotional,
mental, and spiritual. In order to implement than, Chaudhuri early on developed an
Integral Counseling program along with an Inte@alnseling Center where therapists
put their learning into practice. This provides @ams for integrating the vital (emotional)
aspects of consciousness into the overall schooE#st-West Psychology program was
later developed (initially by Hillary Anderson ateder by Ralph Metzner) that provided

a link between Eastern religion and Western psygland between religion as an
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abstract study and religion as a way of life (JaRgan, 2007, personal communication).
| personally joined the East-West Psychology progia 1983, after CIIS had already
achieved accreditation in 1980.

Over time, the Institute has developed many avefardsinging in the emotional
and physical aspects of consciousness beyond pgegsharograms. There is a long-
standing tradition of yoga and tai chi classes,waithin the past 2 decades, a “somatic
psychology” program (which is intended to groungigh®logical understanding with the
physical body) as well as a Drama Therapy, Expvesaits, and Transformative
Learning and Transformative Leadership prograt#snear faculty-wide practice of
assigning “reflection papers” is another meansrimiging emotional experience into the
Institute (Wexler, 2005). New research methodolegiave also been developed or
incorporated at the Institute that include the aesiger in an integral way, making it
possible to write from personal experience thasdiiexclude emotional or physical

experience.

Accreditation for CIIS.

When CIIS began in 1968, it was called the Califinstitute of Asian Studies.
This was a good choice for a name consideringxp#sion of interest in the knowledge
of Asia that existed at the time in the West. Yatye were to look at a 1972 catalog, we
would find that the Institute was teaching clasee&rabic, Hebrew, Greek, gnostic

studies, and esoteric Christianity (James Ryan7 20€rsonal communication). This was

20. This dissertation is being conducted undeptbgram Transformative Learning and
Change, which will shortly be transformed into aveeprogram with a degree in Transformative
Leadership.
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not out of keeping with Chaudhuri’'s vision of comgiave studies, but when an
accrediting team visited (the then) CIAS in the 14970s and pointed to a possible
disparity between the name of the school and tbgrams it was offering, a decision was
made (after much consternation and debate) to ehdmegname of the school to the
California Institute of Integral Studies (Ryan, Z0@ersonal communication). The
change in name portended a bit of an identity<iisthe early years of becoming an
accredited school, and some tension between oldex established faculty and the
current administration at the time. It also brougibout an eventual change in the mission
statement. While the original mission spoke morth&bringing together of Eastern and
Western cultures and knowledges in an integrabrisif personal and societal
transformation, the new mission became more cladedped with Western goals of
wholistic education in educating the whole persofbody, mind, and spirit.” According
to Matthew Bronson, director of academic assessmi@stsubtle change in mission
statement represented an acknowledgment of wh&t!@itl evolved to become rather
than an intentional turning away from the rootshaf Institute (2008, personal
communication). In my own personal experience rtiods of the Institute were still very
much alive when | arrived in 1983, and in my fgsimester, | took an outstanding class
on Vedantic philosophy from renowned scholar, V diasudan Reddy. However, a few
years later, in an unpopular move precipitated fy individual, the essential cofounder
of the Institute, Bina Chaudhuri, was relieved ef position as vice-president and head
of alumni Affairs, although she was later welcontadk. In the last decade, | was
pleased to notice a considerable effort, greathysbed by the current president, Joseph

Subbiondo, to bridge the roots of CIIS with itsg@et incarnation. In addition to
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conducting an extended series of events honoring Bhaudhuri for her role as
cofounder of CIIS, the school also began reguligriphages to India (and Auroville in
particular) as part of their for-credit academiogmam. Within the administration, a new
dialogue has begun around the meaning of “integptatation” that has included and
revitalized its own roots. This concentrated in&tihalogue has served as an effective
ecological check of the coherence and congruenbewfprograms are enacted at CIIS,
and has included an ongoing dialogue about tracgdirsarity and sustainability, among
other subjects (Matthew Bronson, 2008, personalncomication). The timing of this
shift came about in the last years of Bina Chautthliie, and | feel personally grateful
to Joseph Subbiondo, Jim Ryan, Richard Buggs, MattBronson, Alfonso Montuori,

and others who helped facilitate this change withaInstitute.

Current organization of knowledge at CIIS.

When CIIS first received significant funding frometRockefeller Foundation in
1990 (5 million dollars at a million a year for Bars), there was all of a sudden an
urgency of how to spend the influx of capital. Vifitla very short time, a myriad of new
programs were created, including the Transformdteerning and Change program;
Somatic Psychology; Drama Therapy; Expressive Atslosophy, Cosmology and
Consciousness; Women'’s Spirituality; and Integeatiealth. Naturally, the influx of
funding and new programs brought a flood of newpeand energies into the Institute,
and it also created a somewhat chaotic environwferatpid growth. Despite, or perhaps
because of the influx of capital, there were finahmanagement issues that cropped up.

Measures were taken to cut certain staff and progr®f particular relevance to SEED’s
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hopes of establishing a graduate program was #aion and later abandonment of a
Traditional Knowledge program at CIIS. Some of peeple now involved with SEED
were part of this Traditional Knowledge prograngtsas Nancy Maryboy, David Begay,
and Lloyd Pinkham, and there are lessons theydelginom the aborted program at CIIS
that we are trying to correct at SEED (which | dstin Chapter 8). Most of the other
new programs, at CIIS, however, have flourishedhwhe success of the new programs,
the issue that began to emerge was how to organizetructure the various kinds of
learning occurring at CIIS, and then, how to relatdl to the mission of the school and
its historical roots.

A movement has emerged at CIIS to recognize nopgisonal wholeness but
the wholeness of knowledge (Wexler, 2005). Theaasing number of programs at CIIS
has been reorganized under the heading of two &htbe School of Professional
Psychology, which offers an MA in Counseling Psyolgg and includes four programs:
Integral Counseling, Drama Therapy, Somatic Psyahgland Expressive Arts; the
other school is called Consciousness and Transtaymand includes six programs:
Asian and Comparative Studies, Social and Cul#é&nghropology, East-West
Psychology, Women’s Spirituality, Integrative Héaland Philosophy, Cosmology, and
Consciousness.

Robert McDermott (2005, p. 7) characterized the foograms within the school
of Professional Psychology: Integral Counselingarda Therapy, Somatic Psychology,
and Expressive Arts as “four specialized prograr@éarly, the implication is that each
of these programs has established itself as adifald own. It seems to me that all areas

of learning could be reenvisioned as integrallgiobnnected with each other under the
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heading of Integral Counseling, and if so, the Magke could serve to reconnect CIIS
students in a profound way with its roots of ineddhinking and integral education as
interconnected knowing, since Chaudhuri himself thasinitiator of the Integral
Counseling program. However, from what McDermo@QJ2) has shared, this is
apparently not what is occurring. An Aurobindo deh@nd past president of CIIS,
McDermott conceded that the current configuratibprograms at CIIS contains certain
departments that seem minimally connected, or ombected at all, to the original
mission of CIIS, which he characterizes as a “difiti ideal” of “integrating Asian and
Western philosophical, psychological, and spirituadlitions” (p. 7). However, he
considered the shift to the new CIIS mission ofcading mind, body, and spirit as an
“imperceptible” and “inevitable” shift which retarat its core the essential aim of
integral education: the fostering of the “activallSdpp. 7-8).

Personally, although | do see some movement attGWard the organization of
knowledge, | am not sure there is much possibditgestructuring all of the various
programs into a genuinely coherent whole of “int¢gtudies.” Frankly, the major reason
this is not likely to ever occur is simple inertiawould be a gargantuan task to attempt
to restructure all of the programs as a true mgiof “integral studies,” since the
individual programs have years of momentum estaioigstheir own particular attributes
and philosophies. This is an area where | hopeamlfrom CIIS and improve upon in
our venture at SEED. | say this even though ClISurequestionably been on a
philosophical level an extremely nourishing envir@nt for my own development and
engagement with different ways of knowing, critit@hking, and the inclusion and

integration of Eastern and Western thought. | haherefforts of Haridas and Bina
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Chaudhuri and all the early participants in thgio@l vision of CIIS in their attempt to
integrate knowledge, action, and love in the watié-three yogas of the Bhagavad-Gita
and Sri Aurobindo (McDermott, 2005) in an innovatiorm of integral education. |
further honor and respect all the efforts sinckeep the Institute going and to retain
some connection to its core vision—to at the veagt, foster the “active soul.” Finally, |
honor the efforts of Alfonso Montuori, in bringimg a genuinely transdisciplinary
approach in his departments of Transformative Liegrand Transformative Leadership
at ClIS, because without his efforts, this dissemawould not be possible. | wish to
learn and build on the efforts of CIIS and othéeralative graduate schools to create
from the ground up an Institute that does offeolaerent model of wholistic
interconnected learning informed by Indigenous wafyjlenowing. | turn now to
succeeding chapters where | continue to artictketerision of SEED and the praxis for

implementing that vision.
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Chapter 8: The Difference SEED Will Make

In Chapter 7, we looked at how several alternajnagluate institutes got their
start and how each of them are manifesting their omique approach to higher
education. These schools are all part of a gromongement toward more integral or
wholistic models of education. This chapter expdiew SEED intends to build on the
advances of previous alternative educational utstand what connects and
distinguishes SEED from its predecessors. | addhestllowing questions: What did
we learn from our grandfather institutions, botisipge and negative? What are the
challenges that SEED has faced and may continfaeé&® What is the difference SEED
intends to make? What is the need for this forrachfcation? Why must this particular
type of school be implemented now? What are thadeoimplications for this approach

to education for academe and for the greater sétiet

Lessons Learned from our Predecessors

There is much to admire and emulate in the altergraduate schools that have
come before SEED and lessons to be learned fromstinecesses and their challenges.
Overall, these schools have been remarkably suat@ssustaining their individual
visions of academic excellence; and while theirovis may differ, they are all creative
forces that have impacted the development and pigrof SEED. In our inquiry into
these grandfather institutions, there are five primessons we have learned. They are:

1. It is critical to ensure thadequate financial resourcese established up front
if the institution is to survive and prosper withamdue stress upon the overall

organization.
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2. It is essential to establish a coherent, coleestinucture to the mission, vision,
purposes, and overall organization of knowledgg@school.

3. There needs to be a clear link between acadeoric at the Institute and social
responsibility.

4. Alternative or progressive education must pregandents to learn to think
rather than to simply prepare for a profession.

5. Progressive or alternative education needs tehmde in itself, rather than a

reaction to what came before.

Establishing Adequate Financial Resources

To one degree or another, all of the grandfathsitutions we explored have had
considerable financial challenges in establishingj @aintaining their endeavors. The
greatest challenges have come prior to becomingdited, but even after achieving
accreditation, financial challenges do not disappg®BED has already faced enormous
financial pressures in attempting to organize, péad implement its programs. There
have been times where board members have neadg g hope that there would ever
be adequate resources to begin the graduate probrdmetter times, the board has had to
resist the temptation to prematurely launch befoege were sufficient resources and
planning to sustain the program. SEED has beemittently funded by five different
foundations and 300 individual donors. It is ordgently that SEED seems to have
acquired adequate funding to increase staffinglével that could satisfy licensure
requirements. We now face the challenge of secattgguate funding to meet regional

accreditation standards. This is a paramount ifinat goal. We have learned from our
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grandfather institutions that if adequate financgslerves are not available, the
accreditation process can be considerably prolangémbk Goddard 21 years to become
accredited for this reason.

It is obvious that having the financial resourcpdront is extremely important if
an institution is to survive and prosper. Thisfisaurse a great challenge when you are
establishing something brand new, because manyrsloramt to be assured they are
donating to an already successful organizatioonerthat they feel certain will succeed.
When you are starting out, there is no such guaearsp it takes visionary people to step
forward as donors; they must see the merit of whatare seeking to establish, how it
will help society, and why it must come forward noiMhe same challenge exists in
seeking foundation support or in finding supporedily from Native American pueblos
of New Mexico. Since SEED gives such a prominesitpm to Indigenous ways of
knowing, we are anticipating potential support frhiew Mexico Native American
pueblos, some of which are increasingly able taattodue to gains from casino
operations. However, a needs assessment feasgiilidy revealed that many tribes will
not contribute to a school that is not yet acceztjiand individual students may not wish
to enroll if they are not eligible for federal fund, which is the case for nonaccredited

schools (Begay & Maryboy, 2004). The needs assagssiacluded in Appendix B.

Mission, Vision, Purposes, and Organization of Klealge in the School
Although it is clearly important to establish a eodnt, cohesive structure to a
graduate institute in order to attract funding ahdlents, and to become a candidate for

accreditation, it is obviously challenging to coni this as new departments and classes

201



come into being. All of the grandfather institutsonwe looked at began with a clear
mission and purpose, yet they have faced challeingesintaining a coherent structure
to the organization of knowledge. As they becamabdished and schools and
departments and classes mushroomed, it becamasnogéy difficult to maintain a tie
between the organization of knowledge and the mnssiision, and purposes of the
school. It may be that this is an unavoidable cqueace of growth. We at SEED,
however, have worked especially hard to design dainaf education that is a coherent
whole, so that there will be a home for new growithout having to splinter off into
new departments. We offer one degree with five etspa learning, with all the aspects
surrounding the center of Indigenous ways of kngvand dialogue. We consider it vital
that the overall structure and balance of the culum remain a coherent whole as we
grow. Our goal is to establish a coherent framewiioak is expressed in every aspect of
operations, from the vision, mission, and purpaddbe school to the logo of the school
representing the interrelationship between the disgects of learning. It remains to be

seen if we can accomplish this goal.

Linking Academic Work and Social Responsibility

Of the alternative schools reviewed in the presiobapter, all of them have made
considerable efforts to marry their academic workdcial responsibility. CIIS has
always been concerned with both personal and sb¢rahsformation, which was carried
forward as an important goal of their founder. Gitaui understood that, in the West,
there was an imagined split between personal psgtiesociety and that the Western

worldview tended to hold the natural world at astedict distance. He approached this
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issue from a wholistic psychological perspectivewing that the mind tends to be
clouded by a type of ignorance that is associatfd separation or dualistic
consciousness, when the true nature of realityhisleness and interrelatedness (1977, p.
64). Such an approach has the potential to comagwtr than remove academe from real
world concerns. This profound perspective is whaitally drew me to CIIS in the 1980s.
It continues to be demonstrated today at CIIS em$formative Leadership and
Transformative Learning programs, among others.

Goddard and Union have also made extensive etiorsarry academic work to
social responsibility, even as they emphasizedsiddal student-centered learning.
Goddard encourages students to take on work tHatablem-based, inquiry driven, and
grounded in social responsibility” (Goddard College08c, f1). Union emphasizes
“flexible and collaborative programs focusing omisbrelevance” (Union, 2008b, p. 7,
11). Saybrook began with a clear emphasis on hwehapsychology, which naturally
connects personal growth with societal concerns. Stcial Transformation
concentration at Saybrook emphasizes the develapofscholar/activists who link
theory directly to practice and help develop a boflknowledge that contributes to
social change based on humanistic and transpergoal (Federman, 2007, personal
communication).

Establishing a fluid bridge between academic wartt social responsibility is
particularly relevant to SEED’s plans for educatibmtraditional Native cultures, there
was no such thing as education that was removed $axrietal concerns. Learning took
place in the context of helping the community aghale. Transdisciplinary education, in

a similar way, is inquiry-driven based on real Igsues. Ideally, transdisciplinary
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education should not be undertaken merely to gatislividual curiosity, but to connect
learning with issues thaiaturally serve to connect people togethea meta-

paradigmatic level beyond the borders of disci@ine

Preparing Students to Think rather than Simply Rrapy for a Profession

Perhaps the single most unifying idea amongst ltkenative institutions is that
they challenge students how to think instead oftwtéhink in preparation for a
particular profession or career. This doesn’t miban students will be ill prepared for
professions after their graduation; if anythinggytitbecome uniquely qualified to succeed
based on their ability to think outside the boxtiA¢ University of Lethbridge, Little
Bear tells his students in the Native Studies @mogthat they are there to learn to think
outside the box and that if they wish to attendetyeto get a job, they should consider a
technical or community college. In actuality, LétBear notes, the students who graduate
from the University of Lethbridge Native Studie®gram have no difficulty in securing
a job (2007, personal communication). Thus, we Emiube too quick to claim original
thinking as a sole province of alternative educatMany schools claim they teach
students how to think, including top quality scteoslich as Harvard or Stanford;
otherwise they wouldn’t be so rigorous in theirgnams. So, why are alternative
institutes considered radical or extreme, and lggdue or other well respected schools
not, since both challenge students to think origyAaAfter examining a number of
alternative schools, | had an epiphany. The mastessful alternative institutions are
radical because they go to the roots of educatwereas mainstream education no

longer does. This makes the alternative schoolsapgxtreme simply because they are
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not going along with the latest mainstream tremdsch may say more about mainstream
education than about them. In mainstream educatenmpetus is squarely on keeping
pace with the ongoing professionalization of acaglefte concept of the liberal arts,
which originally implied “liberating thinking” (W#hire, 1990), is under siege. There is a
hole in the heart of mainstream higher educatidn¢clvis becoming reduced, according
to Wilshire, to a knowledge factory or a professilogiploma mill (1990). Education has
become a very big business. The emphasis is ngtoonkeeping pace with the latest
ways to professionalize the organization of knogkadt is also to fund the finest
buildings with the best technology and landscapting, most winning sports teams, and
all the rest of what is involved in competing wittarketing a school. Alternative schools,
on the other hand, are somewhat removed from Hrigeg Since they are not able to
wield the same kinds of resources to attract stisdémey must market their programs
(almost solely) on the basis of the ideas they @spoTlhey have the time to encourage
their students to get to the roots of thought. Thihe real meaning of radical education—
getting to the roots.

All of the schools | reviewed in Chapter 7 werecassful, at least to some
degree, in revisioning education at its roots. €hsra reason why Goddard’s first
president Royce Pitkin said, “Many people wouldarggwhat we did as radical. . . . |
didn’t think of Goddard as a radical college. Asedk back upon it, it was. We attempted
to get down to the roots of education” (Goddardl€gd, 2008b, 13). Goddard’s
cultivation of a dialectical process between facaltd students is a throwback to the

earliest roots of Western education in the Socragthod.
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The learner-centered approach adopted at the Waiesortium was adopted from
the earlier roots of European education where siisdgere taught to think for
themselves and take charge of their own educafigrarticularly powerful application of
learner-centered education has occurred at Unibarethe learner is the chair of his or
her own doctoral committe&he Union catalog describes the title of chaifaasual and
functional,” and said, “the learner exercises tgats, responsibilities, and challenges
attendant to the task of Committee chair” (Unioul,. nM59). This is clearly one of the
strengths of the Union program, and one we mayrpplkace at SEED.

At SEED, we feel the process of dialogue-centetkatation is an important way
to get students to think outside the box, theiturel and their own tacit infrastructure of
habitual thinking. This is intended as a methodcfamsciously embracing the roots of
liberal arts or “liberated thinking.” The suspemsaf one’s own beliefs in an attempt to

understand what is said is an excellent methodétting to the roots of thought.

Progressive or Alternative Education Needs to b@M/m Itself rather than a Reaction
to What Came Before

If mainstream schools are prone to following thtesaeducational trends,
alternative schools are subject to a different lahtendency. They tend to form their
identity in part from how they are distinguishedrfr the mainstream schools. They seek
to be on the leading edge of experimental thinkimgich challenges the mainstream
paradigm while still being able to be accrediteldisican be a challenging path. To
remain on the leading edge requires constant nramitoef conventional thought and

repositioning of one’s own institution in relatidmg to that body of thought. The fact

206



that alternative schools form their identity in t@adistinction from mainstream schools
could actually be an obstacle to their long-termvisal. As Dewey (1964) noted,
progressive education is incapable of establishistyong identity as long as it is formed
as a reaction to what came before it. | wholehdfrtegree with Dewey, and think his
point is crucial. It is important for alternativel®ols not to think of themselves as simply
education that is in opposition to mainstream etlogaoffering a new paradigm as
opposed to the old paradigm. In order to be subde®s the long term, a radical school
must revision education to its roots and build frin@re rather than going out on a limb
without support. This is very relevant for SEED¢éase we are proposing a deeply
radical educational alternative, returning to thets of education in Indigenous ways of

knowing before there was any formal education wdeter.

Balancing and Bridging

The overall lesson that we can come away with fessamination of our
grandfather institutions is that success comestahaelationship to maintaining a
dynamic balance between the mission and visiohe@&thool and the implementation of
the theory in practice.

For instance, at Union, Goddard, and Saybrook,eamkd the importance of not
becoming imbalanced toward giving the student toemfreedom with no coherent
structure of support. As chronicled in the previchapter, Union recently had to revamp
its Interdisciplinary Studies program to delimietstudent’s possible choices to one
major and one submajor among three choices, whereado this change, students

could design their own degree program in any topifteld they wished as long as they
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demonstrated adequately rigorous research in thgechfield. The school was forced to
do this because they couldn’t create a supporesy$r any field students had a whim to
establish. | believe they had to make this coroechiecause in their original plan they
were being too reactive to mainstream educationhaadmplemented a system that was
too free and lacking in coherent structure.

At Saybrook, a similar dynamic occurred. When Saghkrbegan, there was no
course work whatsoever to give students resouncgsgide them toward their chosen
inquiry. This didn’t last for long; the studentsdhsimply too much freedom. As Krippner
told us, “The word on the street was that you calddnything you wanted to at
Saybrook (2007, personal communication).” Saybreakitial troubles were
compounded by fragile finances, which made it diffi for their admissions staff to
adequately screen applicants. Every alternativéugii@ school | investigated had a
similar challenge they needed to overcome. Frdiilances can sometimes compromise
admission standards if your business plan is pagelicon a certain level of enrollment to
survive. At Saybrook, Krippner noted (2007, persd@oanmunication), there were many
students in the early years who couldn’t do graelletel work, and the faculty was
forced to try to whip them into shape, which of g®ioften didn’t work. This kind of
strategy can hurt you in the long run, becausditsiestudents who graduate from your
program are your ambassadors of future studentSEAD, we are making a
commitment to admit a maximum of 12 students infoat year, and to make those the
creme of the crop so that they become terrific aasddors who attract other terrific

student/ambassadors. In the long run, we expemgper through this decision, even
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though it requires we garner larger cash reservesder to launch in this manner. It

again remains to be seen whether we can followutiiron this plan.

Bridging Cultures: A Key Similarity between CIISH&8EED

A key similarity between CIIS and SEED is that otlbcases, the establishment
of the school had a primary purpose of bridgindurek. In the case of CIIS, the bridge
was between East and West; in the case of SEEDyithge is between Indigenous and
Western/other cultures. When | was a student & @it the first time in the 1980s, |
most appreciated the clear purpose of bringingtteyehe diverse cultures of East and
West. At SEED, we have a similar purpose, withdifference that we are bringing
together Indigenous and non-Indigenous ways of kmgw dialogue. We intend to
literally embody our philosophy, by making certéonmaintain a majority of Native
American faculty and approximately 20% Native Aman students. This is a far greater
percentage of Native faculty and students than 64& (from India). The exact
percentages we end up with isn’t as important apthctice of placing Indigenous ways
of knowing in a central position in order to infusspirit of Indigenous teachings into
our overall curriculum without having to objectifgbel, or study “about” Indigenous
ways of knowing. A similar thing happened at Cip&rticularly in the early years, in that
enough key members of faculty, administration, stadients were from India that they
infused a certain life-force @ranainto the school. At SEED, we begin with staffingyk
administrative positions with Native Americans (s@&s the academic dean), and we will
employ methodologies such as talking circle/diatognd an interconnected curriculum

that are rooted in Indigenous ways of knowing.
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The original vision of CIIS is vast in scope, amdezges from a long-standing
Vedic tradition of unity in diversity. The SEED 1os of one whole with five
interconnected aspects (elements) is a naturatawuty from the vision of Chaudhuri
and CIIS. The elements themselves are expressiamsty in diversity, of one
interconnected reality. The difference betweenGH8& and SEED vision is that the
SEED vision is one that emerged from this continetiereas the CIIS vision originally
came from India.

Finally, I wish to briefly touch upon the abortedhditional Knowledge program
at CIIS. It is not necessary to fully discuss thegoam, but the salient point | wish to
make is that the CIIS program existed at the perpbf the institution; it was not tied to
the mission, history, or current activities of CH8d had little or no relationship to the
other departments at the school. This is actuallgroon among Native Studies programs
in general; almost all are relative newcomers, fi@gg in the 1970s or later, including
the Native Studies program at Harvard that Lerdgld_ Bear was in charge of. While this
shouldn’t prevent a quality program from becomiogtainable, it made us realize that
the best option is to incorporate Indigenous wdysiowing as a center of operations
and a connecting to other ways of knowing rathanthaving it languish off on the outer
edges of a school. Indigenous ways of knowing adliulends itself to wholistic,
increasingly interconnected and original thinkiagd it could be utilized for the overall

synergy and betterment of any school.
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What is the Difference SEED Intends to Make?

The single most distinguishing characteristic aibatSEED curriculum is that it
is based on the interconnection of subjects inne@nt whole. Wholistic education is
generally said to be about the whole person in phiody, and spirit; the interconnection
of subjects is rarely mentioned and never emphdslizew do we make subjects
interconnected? We will be exploring that in detaom the beginning of the next
chapter, but it is a very simple concept: followura. A seed becomes a root, bud and
fruit; in the same way, we are designing an intenazted system of learning based on
different aspects of life: vision, articulation,prssion, and fruition/preparation for next
cycle. We call these aspects Science and Cosmdkmpogy; Expressive Arts, and
Integral Healing. We approach knowledge as an rated whole. It should work,
because before there was a concept of school, Weseducation based on the
wholeness of life. Indigenous peoples have contrtbes tradition of empirical
knowledge based on the ecosystemic changes ofendtoat is why we place Indigenous
ways of knowing in the center of our curriculumtlas element Sprit, which animates and
drives the whole dynamic process. Why reinventtheel when there is an existing
epistemology that is entirely geared toward procggsamic relationship, and
wholeness?

We base the interconnection of the subjects orelédrmaents. There are
innumerable interpretations of the interconnectibrlements in cross-cultural esoteric
literature, and in many of these ancient philosegphone element or the other takes
precedence over the others. For our purpose a#llédments are equal; yet, there is a

natural order and coherence in the associationmake with the elements, even as we
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also understand that the elements exist all togethe each element supports the other.
The elements are interdependent; they merge andyerfrem each other in a dynamic
flux. Fire is associated with the Science and Cosmology &splee origin of the cosmos
is said to be a fireball, and the continuing origfrour life is our own fireball, our Sun. In
the cosmic original thought, there was Fire. ThemantAir is associated with the
Ecology aspect. Ecology is the science of ecosysténs about finding and articulating
one’s niche. Air is an element that is common talug which we all must share. For
Fire to remain alive, it must be fed by Air. FinedaAir together create Water; an idea
takes form. The elemelYateris associated with fluidity and unceasing expssi
Water always finds a way to flow, so the elementé& associated with the Expressive
Arts. Fire, Air, and Water together cre&arth, the most dense of the elements. The
solidity of Earth is healing. It is the balancinigtioe other elements. For things to grow
from the Earth, they need to interact with all éhements; Fire (light), the Water, and
Air. The Earth contains all these elements, fromdéntral Fire at its core, to the Air
contained in its atmosphere, to the Water containéts oceans, groundwater and
clouds, to the earthen soll itself. In our systé&arth is the fruition of the cycle and the

beginning of the next.

Significance and Timing of SEED’s Educational Agmio
What is the need for this form of education? Whysthihis particular type of
school be implemented now? What are the broaddrdatipns for this approach to

education for academe and for the greater society?
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The need for the kind of education SEED providedaar. Western society has
gone on a certain path away from the natural rhgtbfithe world and the educational
system has perpetuated this split by concentratintpe accumulation of abstract
knowledge. While knowledge has increased, it hes bécome divided and fragmented
into boxes of increasing specialization. When iheg to the big picture issues, such as
global climate change, it is necessary to devetwpaltivate comprehensive, systems
thinkers. An educational model that offers knowke@g a coherent, integrated whole will
become invaluable for a future that requires coimgmsive, wholistic thinkers. The
school must be implemented now because time i &framany species, and possibly us,
if we are to continue on our present path. Whilesimgle educational institution can be
expected to change the course of a civilizatios, ithhardly necessary. The course of
time is already unfolding a new expression of atient truth, and everywhere we turn,
from leading-edge science to the arts, there sna@rging understanding of
interconnection and wholeness. SEED is just oneesspon of this shift in
CONSCiousness.

Finally, we must not underestimate the power olodjae to change minds. It is
one of the few modalities where people are, at lmasome degree, able to drop their
preconceptions and listen. Moreover, dialoguevisg for people to learn to think
together, and if we are to solve the challengesuotimes, we are going to need to put
our heads together and use our collective intelbgeto think as one. When this occurs,
anything is possible.

So, what is the difference SEED intends to make®@aly this is the wrong

guestion. A better question would b&hat does SEED intend to contribute toward
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making education and society more inclusive, irdenected, whole, and harmonious?
other words, we want to be original, but we dorénivto stand out in a way that removes
ourselves from other organizations, or simply oaitother paradigm in opposition or in
place of an already existing paradigm. Dewey’s pabout progressive education as a
reaction to what came before is very importank.afn honest with myself, a lot of the
impetus for forming SEED initially emerged fromeaction to what came before—a deep
dissatisfaction with the current Western paradidgreeparation from the natural world.
Yet, somehow, over the process of engaging in digds for nearly a decade and in
writing this dissertation, that kind of approactsisfting subtly toward a greater
acceptance and understanding of the multiple lagfenseaning that has brought us to
this point in time. So, on one hand, | decry that fhat Western education has uprooted
and removed itself from the rhythms of the natwatld to pursue a path of chasing
progress in further and further abstractions framwhole; | see that Western education
now teaches all of the branches and none of this sddknowledge, and has thus become
fragmented and unstable, much like the sociesfliécts. Yet, on the other hand, I've
come to accept it as it is, and | don’t necessdhilyk it is our job to reform all of this
even if we could. All we can do is attempt to offemodel of education that is genuinely
inclusive; in this way, we can be original by beingreasingly interconnected and
inclusive rather than perpetuating separation asishtmony. It is in this spirit that | have
recrafted the vision, mission, and purposes stateofeSEED and resubmitted it for

approval by my board.
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SEED Vision, Mission, and Purposes

Before abstract thought, there were no words fremee, cosmology, ecology, art,
or healing. Yet, there has always been a needdw lamd tell stories of one’s place
within a shared cosmos; to express beauty; and twbtinually moving toward
wholeness and balance in relationship with oneisilfg community, and natural world.

Education must be rooted in the natural world, Bkeeed. The potential for life is
in the seed; the seed is planted in the Earth, gtoward the light, blooms, and bears
fruit. It is not only the seed that gives lifeidtthe light, air, water, and soil combined that
create and sustain life. All of nature’s elememésiaterdependent and interconnected.
Before there was a concept of school, educatiostexkias a way of understanding the
wholeness of life. The SEED vision is to align alueational system with the rhythms
and wholeness of nature.

The SEED program follows nature to design an edomalt system that is a
coherent whole of interconnected elements. Eachezieis an aspect of the whole that is
completed through relationship with the other eleteeThe different expressions of
knowing are part of a community of lodges thataleonnected to the center of the
circle. We meet in circle, and in our joining, we atronger than the individual parts. We
do this for the future of education, for humankiadd for all our relations.

Our mission is to provide the highest quality grattueducation by bringing
together Indigenous and other ways of knowing @odjue for the purpose of fostering
original thinking that is increasingly inclusiventerconnected, and whole.

Purposes and Goals

SEED pursues its mission by providing a synergistierconnected, and student-
centered curriculum that enables learners andtiatmbpproach knowledge as one
integrated whole. We seek to revision existingdsedf learning, including science and
cosmology, ecology, expressive arts, integral hgaknd Indigenous ways of knowing,
and to restore, revitalize, and renew wisdom inféglgs emerging from these core areas.
We encourage students to become “comprehensivigigérstanding that any one field
can be informed by all other fields.

We seek to be original by being inclusive, compnreinge, and timely. We choose
to be radical, by aiming to uncover the deepedisrobinterconnected knowing.

Indigenous ways of knowing and dialogue are cemdrakchieving our goals. In
establishing an original model of education infodny Indigenous ways of knowing and
dialogue, our intent is to make a program thapsmoand flexible, yet strong and rooted
in nature’s wisdom. We intend to prosper for thaegloun, by participating in nature’s
cycles of growth, change, and renewal.

(From Dec 2007 Draft of SEED Graduate Institutelcy).
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Chapter 9: Overview of the Plan for Implementatdnhe Vision

We have now made our way through two cycles withenBegay/Maryboy
process model and come to the time in the dissantathere we enter the aspect/cycle of
implementation. In our first cycle (direction ofsaplace of origin, vision, element of
Fire), we presented an overall vision of SEED andlie dissertation, articulated a
methodology for SEED and the dissertation, desdrthe present state of SEED vis-a-
vis implementation of the Graduate Institute artcbisuced the meaning of dialogue and
the way dialogue came to be practiced at SEEDvasyaof summing up and reflecting
upon how SEED got to this point in preparationtf@ next cycle. In our second cycle
(direction of south, place of articulation/plannimgement of Air), we located SEED
within a history of wholistic education, articuldta philosophical basis for the entire
program, described grandfather alternative instist that have come before us and how
they have been implemented, and concluded wittseriigion of the original
contribution that SEED intends to make as a wagfiécting upon and summing up the
second cycle. Within each cycle there is a recarsixcle of vision, articulation,
implementation and reflection, which has been preskin cycles of chapters of four,
with yet another recursive cycle within Chaptetseif. All along, we have been fed from
the center of the thesis, wherein the SEED visiession and purposes, including
Indigenous ways of knowing and dialogue, origifmaltght, synergy and interconnection,
are found. The overall process is nonlinear for ymaasons, including the cyclic nature
of the aspects/directions, because all aspecis agtationship, and because the center is
infusing the whole at all times in a nonlinear maniryet itincludesthe linear, so in a

certain sense, we can say we have “completed’isietfvo cycles.
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This chapter is the origin of the third cycle inialhwe address the actual
implementation of the graduate school. How do kspeats of the theory, including
Indigenous ways of knowing, dialogue, synergy artdrconnection of classes translate
into a viable graduate institute? This is the fatsapter within this cycle, and thus will
provide an overall vision of the plan for implematndn. This chapter should help
articulate where we are in the process right nowl, set the stage for the next three
important chapters, where we will articulate thieyagritty details of how we are going
to go about manifesting the school. All of the dieapin the cycle are addressing the
guestion “Are we walking our talk?”—which is the stamportant question we can ever
ask. Yes, wéelievethat it is possible to translate the SEED theoty & praxis for
establishing a viable school; in fact, ivelievethat the theory and praxis of SEED are
more or less inseparable. We are confident thatishivhat distinguishes and sets SEED
apart from other schools that are wholistic in namlky. However, as much as we think
this, and as much as we wish this, we are stilhéstage of proposing a graduate school
andwe have yet to implementeixcept for the conference dialogues that we have
conducted for the past decade that bring Westetriratigenous peoples together. The
dialogues and other conferences are our entirs basextrapolating to the experience
that studentsighthave (and that is why we devote the next cha@teapter 10, to
describing these conferences) In the final analygiwever, we can’t place too much
weight on the conferences, because they were @agais public conferences, not for
students paying tuition to receive a degree, whichdifferent purpose, at least in the
mind of the attendee. We will never know how wedl nave done in our planning until

we actually begin the inaugural class with gradgsaieentsvho have attended for that
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purpose yet, we do have a responsibility to plan as cdiefs we possibly can so we
can avoid a disconnect between theory and praxihtdever extent possible.
Realistically, no matter how we plan, there wilvalys be some distance between our
theory and our practice, but awareness of thisudcg will hopefully allow us to adjust
course flexibly and swiftly. The steering committe@ntrusted with literally steering the
ship in the right direction, and even after theosdlopens, the core faculty will then
become the steering committee that continues tatstw We consider it of the utmost
importance to have our actions be in integrity vath theory—to “walk our talk.” It is
impossible to be perfect, but we must never logktsf this process of continually

coming into balance with theory and praxis as weerforward.

Where the Rubber Meets the Road

Without planning it as such, the SEED dialoguegs tive past decade have laid
the groundwork for making it possible to birth adwate institute. | feel this as true deep
down in my bones. But, how do | know it will reallyork; and more specifically, what
can we do now to best ensure that it does workRdiBegay/Maryboy model, which is
our guide for planning, this is the third time thgh in which we are in the visioning
stage. Only, this time, we are visioning the impdeation itself. This is where the
“rubber meets the road” (Begay, 2007, personal comaation). It is critical that we test
and retest the theory to make sure that is groumdezhl life. This is the time to rethink
all the terms we are using, even if we have defthedh before. What does it really mean
to give a degree in Original Thought: Ecology? Vg this means that the students will

revision the field of ecology, but what does thalsint do in order to accomplish this?
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Do they need to know all of the science that cutyesxists in the field of ecology before
they revision this, or is this merely an “airy fgirevisioning with no rooting in the
existing field—or is this something in between? WWectly will it say on the transcript?
Will the evaluation be grades or pass/fail? How yneontact hours will it take to get the
degree? What exactly do we wish to accomplish lnigedialogue begin a semester?
Dialogue is said to be central to our pedagogysnge the students are spending most
of their time online, can we create an effectiverendialogue space; and if so, how
exactly will that work? What are the student leagnoutcomes and how exactly do we
accomplish these?

In short, it is very important that we pause as fancture. We have already
begun, and we have traveled far to bring the vertimthis place in time. But in a certain
sense, it is time to begin again, to reevaluatéhall we have been doing and all that we
are, and get down to brass tacks—to get past ttespphy and the theory and even the
prior experience. Before we can particularize apustruct a curriculum and syllabi, we
have to clarify the program. We must be wary ohgdbo abstract, and become as
determined to be as specific and concrete andddotthe Earth as possible. If this
means revisiting the vision, mission and purposs®gent, to reexamine every word we
use and put it out on the table to see, than shahat we must do.

Since it is impossible to cover every aspect ofvithaill take to implement
SEED Graduate Institute, the remaining chaptethisfcycle (Chapters 10-12) will be
delimited to covering the following: Chapter 10 hakamine most of the SEED
conferences which have actually occurred and hew thight become part of the SEED

curriculum as electives. Chapter 11 will spell batv the students will move through the
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curriculum; how this makes the curriculum interceated and synergistic; the proposed
methodology for online dialogue; the practices thake the curriculum student-
centered; and conclude with sample syllabi temgtatéhe core courses. Chapter 12 will
summarize and reflect upon what kind of programhaee constructed and begin a
preliminary discussion of how this might translat® applying for state licensure and

accreditation.

Overview of Implementation

The main task of this chapter is to conduct an\aeer of implementation. What
are the key aspects of the theory and how arelibgyg translated into a praxis for
implementation? Additionally, | touch upon key asigseof the business plan that are
relevant to the implementation of the vision, imtthg action plans developed by the
president, board, advisory board, and steering dttees. Are they being implemented?
If not, what are the additional resources needed h@w does the organization intend to
go about gathering the additional resources?

The key aspects of the theory that we will addegsshe centrality of Indigenous
ways of knowing; the role of dialogue, and the apt®f synergy and interconnection
between all the aspects of the curriculum. Allhedde aspects of the theory are essential

to accomplishing our goals and purposes.

The Center
| have said that we are distinguished by the faat e put Indigenous ways of

knowing and dialogue in the center of our curricalland overall school. Now, | must
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address: Why are we doing this; and how will itypbait in terms of implementing and
running the graduate school from that place?

Indigenous ways of knowing and dialogue are pas#tbin the center of SEED’s
pedagogy, because Indigenous ways of knowing iergemare an existing coherent
epistemology for wholistic thinkindgChe entire curriculum is composed of five circles
(aspects or lodges) in a dynamic, interconnectiadioaship. Surrounding the center are
the four circles (aspects of lodges) in the foudiceal directions. The center is a
powerful position by virtue of its relationshipttee other directions. The center or origin
is the source of synergy and harmony, coherencdaladice. It is the source of what
Bateson callethe pattern that connec{d972, 2002)Indigenous ways of knowing is an
epistemology of dynamic flux in keeping with theosgstemic changes of nature. It is
naturally open to other ways of knowing. SEED hassciously positioned Indigenous
ways of knowing in the center of its curriculum ameerall structure so that the center
can serve to constellate whatever combinationspéets are needed to serve the
transdisciplinary inquiry of the student. In theattye student’s energy will be continually
refreshed from the center of Indigenous ways ofkng in order to sustain the
relationship between the various aspects of intereoted learning, which is very
different from moving toward a concentration or@pkzation in an area abstracted
further and further from the whole. In order toumtly make the theory work, we begin
each of the first two semesters with an experiefidadigenous ways of knowing in the
form of dialogue/talking circle, which serves to@ia fresh meta-view on the subjects at

hand. The faculty will need to be both grounde@nowledge of the existing disciplines
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and original thinkers in their field(s). After thathat will unfold will depend upon the
student’s unique inquiry and how they organize iategrate knowledge.

To be clear, placing Indigenous ways of knowinghi@ center doesn’t mean the
students will be required to strictly operate frtrat way of being. For one, such a
requirement would be unrealistic for non-Nativedgtots, as it may be for Native
students that were not raised traditionally; yeerethis is not the reason behind our
thinking. It is rather that Indigenous ways of knogvare naturally inclusive and
connective; thus, it is counter to the spirit aditkenous ways of knowing to exclude
other ways of knowing. Indigenous ways of knowis@lso inherently rooted to real life.
This is why in our system, “research” is really ab@newalof natural life processes. It
brings students down to earth in their pursuitrod\wledge; it brings them to a real
community as part of that community in order todact their research. It is not about an
academic pursuit away from life. As long as studesthy with the trail of their inquiry
and apply what they are doing to their communhgytwill continue on a journey of
interconnectedness because real life does not worttodisciplinary boxes. It is not
necessary to be or to become Native to prospéreiSEED academic structure. What is
necessary is to have the desire, patience, andibyutoiopen oneself to the guidance that
comes through the spirit of one’s inquiry. In thiay, the student finds their calling in

life in relation to their community and the natunadrid.

Dialogue and Teaching through Riddles
One of the key elements of the pedagogy is dialoDisogue serves to take the

student to a deeper level that facilitates the geraze of original thought, the latter of
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which can be conceived of a&reasingly interconnected, inclusive, and whaleuight.
From what we have observed at conferences, wedgwed indication that dialogue can
facilitate deep changes in the way that the mincka.dSome attendees have reported that
the dialogue changes their entire approach todtbers become frustrated with the
process and never come back. Clearly, dialoguepteshallenges to our thinking in
ways that most other conversation or informatioarsty do not. We can extrapolate to a
graduate school class and forecast that dialogliéelp teach students how to think, not
what to think. We can’t prove how it does this, liigeems that it works by providing a
nonhierarchical circle of relationship that invitesa greater learning than is available
from the sum of the personal knowledge of any efghrticipants. Dialogue has been
described as a kind of “hybrid space,” by Brons2®0f SEED Dialogue), one that is full
of tremendous potential creativity, where anythtag happen. The asking of a koan-like
kickstart question adds to the creative spacessemtially forces people to think
creatively. The reason a koan is effective is beeatidemands that the thinker hold
seeming opposites in consciousness. Creativityarekdnas shown that creative
individuals are distinguished by their ability tolth ambiguities and paradox without
feeling a compulsion to reduce their thinking tadid and white concepts. Montuori
noted, “A creative mind “thrives on difference aiednains open to the contradictory”
(Montuori, in Barron, Montuori, & Barron, 1997, 7).

Dialogue teaches with riddle and paradox, mucthasancient Greeks did. The
holding of paradox may be confusing at first, beeadecisions cannot be made. But the

making of premature or not well thought out degcisics one way of murdering viable
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alternatives that may present themselves lateHolding paradox leads to greater

connectivity and awareness of the whole.

Dialogue is a form of complementary thinking.

Dialogue is the central pedagogical tool for SER@h each semester beginning
with in-person dialogue and proceeding with ontirldogue. Dialogue is a mode of
interacting that fosters complementary both/andkihig because it values listening for
the purpose of understanding. Dialogue is not abesgonding with a “correct” answer
in opposition to another point of view. Since da@le is primarily about listening, it
naturally brings out diverse points of view, whente at least potentially different facets
on the diamond of getting to deeper, more interected roots of knowledge. Dialogue
is an inherently inclusive modality that can proextemendous creativity by virtue of
allowing in all aspects of thinking. Sometimes Joigae can be confusing, because the
allowance of radically different viewpoints beconme®rwhelming to the listener. People
clearly have different levels of tolerance for aguiiy; yet, a good moderator can
facilitate a safe container that goes a long wasatd fostering the capacity of
individuals to hold ambiguity or paradox until ctigay breaks through. In our
conferences, we have been able to maintain a $pad&alogue between Native and
Western viewpoints that are widely disparate, Imytsuccess is ultimately up to the
individual's capacity for holding paradox.

Dialogue is a unique form of knowledge constructibms analogous to how a
baby might learn a language. After listening tazzyng array of possible sounds and

vibrations, the baby eventually learns to pick ceiterent patterns of relationship
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between words and sounds to create meaning. Ashutetimes do not want to be
subjected to reliving the frustrations they felteasaby, and have a very difficult time
navigating through an extended dialogue sessidmowitlosing their bearings. It is
actually necessary for them to go through a proo€kssing their bearings in order for
them to construct a new formulation of knowledgantthey are ordinarily used to. With
excellent moderation, a space can be held in digloghere greater patience, endurance
and trust is fostered so that the adult learnemgesmuinely let go of some (if not all) of
their preconceptions and begin to open themselpds something that might be

considered equivalent of “beginner’s mind” in Zen.

Both/And rather than either/or thinking

The positioning of dialogue as a central pedagdgocd is, as far as | know,
unique to graduate education in the U.S. (Theresehmeols that teach with the Socratic
method, such as the College of Santa Fe and, te satent, Goddard.)

This will be one of the most challenging featur@gtplement within a Western
society, because Western education and most Wespestemology tend to isolate ways
of knowing almost by definition. The etymology bktword “paradigm,” for instance,
comes from the Greelparadeigma meaning pattern, and the terpdaradeuknunai,”
indicating “to compare,” and the tenpara + deiknunaimeaning “to show” Thus, the
Western way of understanding is predisposed talaaraarial position of showing that
an opponent is wrong in order to confront the opppposition (Moulton, cited in Code,
1991, pp. 23-24). The kind of exploration and hétg for the purpose of understanding

fostered in dialogue is occluded or ignored in neogdressions of Western epistemology.
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Paradigmatic changes tend to be structured in djipasthenew paradignversus the
old paradigm As Dewey (1964) observed, this oppositional tewglevas responsible for
gutting the full potential of progressive educaibmovements, because the “innovators”
always juxtaposed their innovatiomsreactionto what came before.

One of our greatest challenges is to include Westerys of knowing in an
authentic way in our overall program without isoigtit from other ways of knowing
that are naturally more inclusive. We can succedy ibwe establish a genuinely
original and inclusive way of thinking about Westénought, which will necessitate an
original view oftimeitself and dispel the illusion that Western socistthe apex of
progress without disrespecting it as a viable wiaghowing This may prove to be a
nearly impossible task. To some degree, we havached this subject through our
dialogues that bring together Indigenous ways aiking and quantum theory; for, to
appreciate the full force of quantum theory is molerstand it as part of the Gebserian
irruption of timethat presages a new way of thinking about tim&éeWest. The
Western view of time is imploding and it is in thaeaking apart that there is the
opportunity to operate on a completely differerd anginal way of time that includes
both Indigenous and Western concepts of time. it aeme as a surprise to some, but a
traditional Indigenous view of time already inclgdbe Western; at least it doesn’'t need
to hold Western time in opposition. The same ctndcaid for quantum theory and
Indigenous time; yet, never does this ensure tithviduals will not fall into opposition
because individuals interact as individuals, nebtfes. The next chapter will chronicle a
specific example from our 2002 dialogue in whictiedtent views of time created an

impasse between individuals.
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Synergy and Interconnection of Classes

Our academic dean, Leroy Little Bear, suggestedalldhe different aspects of
learning “lodges” as if the students are movinguacbthe village to see the village center
from different perspectives. Being in a particutadge still allows for connection to the
whole village. Their attention and spirit alwaysrees from the center and their ongoing
relationship with all the other lodges. This is garable to the experience of being in a
dialogue circle. From whatever vantage point yausiiting, you see the faces of the
other participants sitting around the circle ancheaf the participants represents one
aspect of the whole that you are building. In th&y, the aspects support and sustain the
whole.

Pending funding, this is exactly how the SEED casnill be set up with five
lodges, one for each of the aspects of learning tlag pathways of energy serving to
connect rather than separate the lodges. In thergavill be the lodge of Indigenous
ways of knowing, which can also serve as an areawgregation for the school as a

whole.

The pattern that connects.

Gregory Bateson was a transdisciplinary thinker whall of his forays into and
beyond the fields of psychology, anthropology, bgyl and so forth, was most interested
in the way that we think about issues (MontuoriBateson, 2002, p. xvii). For him, the

preeminent question was: “What is the pattern wiimimects all the living creatures?”

(p. 7).
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This same question is at the root of SEED’s phibgahat draws upon
Indigenous wisdom in seeking to unfold to a grelt@mwing that synergistically
interconnects different aspects of a whole. Weasanke the whole by taking a particular
theme, issue or deep dialogue question and to eeaitirom multiple perspectives,
looking for the pattern that connects. The issuehat drives the inquiry. For example, if
the student’s passion is about the arts, a comgedtalogic question may be ‘what is
beauty'? When the student examines beauty, shalhiend it is not just related to the
arts; beauty is also related to science, becautednd beauty are related; it is related to
ecology, because beauty is related to balancepprop and harmony; and it is related to
healing, because what is beautiful is healingwhben you walk a path of beauty you are
in integrity, and this is a way of life rather tham abstraction. Ultimately, beauty is
related to origin, because it is beyond time aratep

Indigenous thought comes from a deep level thaeseo connect. It is a good
example of how to become open to the possibilitshafamic balance and wholeness.
But there are many avenues for this explorationhase are many ways to climb a
mountain. Complexity science, chaos theory, mathiealacosmology, quantum theory
and general systems theory are all valid ways okiexg the whole, as are walking in the

woods, listening to the birds, poetry, song, or ahthe expressive or healing arts.

Key Parts of the Business Plan
The business plan identified our greatest streagitihe team of people we are
working with. We are blessed to have among ourrii@iefaculty and administration

individuals such as Leroy Little Bear, David Beghiancy Maryboy, Lee Nichol, Phillip
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Duran, Donna House, Brian Swimme, David Abram, Katt Bronson, Alfonso
Montuori, Paula Gunn Allen, Patricia Clark Smith,JMZimmerman, Phil Sakimoto, and
so forth. Many of these people are part of therstgeeommittee planning the school. In
their planning process, they are already enacliagptocess by which the school, once
opened, will operate.

We also are blessed to have been established éorl@vyears in the Albuquerque
community. During out first 7 years, when we opedads an Open University program,
we have attracted over 350 donors and compiledilangnést of over 9,000 past
participants in our workshops and conferences.riading list is now over 10,000
strong.

When the board of trustees decided to transitiomfan Open University to a
graduate school, the business plan called for cenées to be the principal activities of
SEED during this shift. Since the board made tleatsion, we have held conferences in
each of the major aspects of the curriculum (sespn 10 for details). The conferences
are seen as the primary vehicle for attractingmakestudents, faculty and donors, and
also our primary interface with the community. Atmhally, while advertising to attract
conference attendees, there is an opportunityvertide in tandem for the Graduate
Institute as a whole. We have already begun ddiisg &nd once the full graduate

program is ready to launch, we will make this arjany advertising strategy.

Barriers to Implementation
There are many barriers to getting the graduateddif the ground. These

barriers were anticipated when drafting the busin@an, but that hasn’'t made them any
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less formidable to overcome. There are severakehiand egg type of dilemmas, such
as the desire to be accredited and the fact thatgonot be accredited until after you
begin the school and are graduating students. Tit@leo a reciprocal relationship
between lack of funding and lack of staff: withataff, it's hard to attract funding, and
without adequate funding, it's hard to attract gyadtaff. This is a critical barrier to
overcome, for without adequate infrastructure affstve can never be accepted for state
licensure or eventual accreditation (see Chaptdordfurther details). Conferences,
chosen as the primary transition instrument fronoen university to a graduate school,
are notoriously capricious in their level of fingacsuccess. Moreover, since we are
using the conferences not simply as a fundraisgridoattract faculty, students, and
donors who genuinely understand our mission, tidecences are never designed to be

commercial successes only.

Strategies for Gathering the Additional Resources

The organization intends to gather the additioeasburces primarily through
private donation. Although SEED has received fugdiom five different foundations,
none of the funding sources has been sufficiegbatinuous enough to launch the
graduate school. Since foundation money is notshjocapricious, we came to the
realization that private donation had to be theesmece of our fundraising strategy.
Fortunately, it now appears that we have attraptedges of support totaling one million
dollars, which may be enough to get us starteds ifiiial funding will enable us to put
into place an adequate infrastructure to enabte usove forward and apply for state

licensure in the next 6 months in order to be &bleceive state licensure and advertise
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for opening the school in the fall of 2009. Howe\ebare bones operating budget for
even a startup graduate school is close to 1 mitiallars a year, so we are still very
much in need of additional funding to ensure owcsss in the delicate, early years.
Finally, we have also worked hard to successfualbply the State legislature for
funding for our upcoming Expressive Arts confereand Native Film festival, called
“Talking Stick." There is a proven financial tradcord in producing film festivals, and
it is undoubtedly because of this benefit to tlaesthat we were able to attract seed
funding for our upcoming venture. Of course, wd wded to work extra hard to make
sure the opening year is a success to ensure éhaawe an opportunity to grow the

festival in future years.
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Chapter 10: The SEED Conferences

This chapter examines the conferences that SEEPrieasnted in the past
decade, which have included conferenceSdience and Cosmologifhe Language of
Spirit-ten annual conferences to date between 20098),Ecology;(Global Ecology
[2002] and Oil and Water: Can They Mix? Western blntigenous Approaches to
Economy, Ecology, and Community [200&kpressive Arts(Art and Soul [2004] and
Storytelling, Cinema and Indigenous Peoples (sdeedor May 2008); anthtegral
Healing; (Peace and Well-Being [2003] and Songs of thehHaA05].

All of the conferences are a means of bringingdedbus ways of knowing and
Western/other ways of knowing together in dialogiigey are also a means for SEED to
fulfill its mission and publicize the Institute order to attract faculty and students,
donors and a loyal customer base. The businessalmsfor conference development as
one of the key factors in preparing to open thelgase institute.

The SEED conferences are conceived of not as esblatdividual events, but as
an integral part of the SEED curriculum. The praggbsurriculum has five lodges of
study: Indigenous Ways of Knowing; Science and Cuegy; Ecology; Expressive Arts;
and Integral Healing. Over the past 5 years, SE&Dgnesented conferences in each of
the aspects of the curriculum.

The SEED conferences are being developed witmtieat of becoming the main
electives of the graduate institute while also neing public programs, thus functioning
as a bridge to the outside community to ensurethigatvork of SEED does not recede
into an ivory tower of academe. While each confeeas rooted in a particular aspect of

the curriculum, the content of the conferencesnasifumove into connection with other
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aspects of the curriculum. A similar approach Wwéltaken with the core courses of each
lodge in the SEED curriculum (which will be fullysgussed in Chapter 11). Each
conference is one direction on the model, whiatoigtinually infused from the center
(Indigenous Ways of Knowing or Original Thoughtin& the nature of Indigenous
Ways of Knowing and Original Thought is inclusivedanterconnected, each conference
is not a specialization or narrowing of inquirytlmstead a particular expression of an
inquiry which is then informed and infused by othspects of the inquiry in fluid,
synergistic combination. The net effect is a camirdynamic movement from and
toward wholeness. It is not a coincidence thatodjaé is also central to many of the
conferences, because the overall process of th®S®HEiculum is similar to how a
dialogue works. In a dialogue, a particular questtoaddressed from different members
of the circle from their particular place in thecbe, which allows for each member to
share a different perspective while maintainingenmon relationship to the center. The
power of the circle is that it is a symbol of whaodss. Participants in a talking circle are
in relationship to each other by seeing each atifaces and places in the circle. The
center is not a focal point but the source forrtdanecting the whole and naturally

infuses its energy to the other directions in tinele.

The Language of Spirit Conference
The Language of Spirit conference emerges outehtstory of science dialogues
begun by Little Bear, David Bohm, David Peat, atiteo physicists and Native elders in
1992, and as such, we consider it a Science ansh@ogy conference. The dialogues

consider reality from Western science and Indigersmience perspectives. Originally,
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the Western science participants were almost giiplsts, but we gradually broadened
the pool to include mathematical cosmologists,dgats, botanists, ecologists, systems
thinkers, philosophers, and others.

Since its inception in 1999, the Language of Spoitference has been the
signature conference for SEED. The primary reab@mnconference has been so
important to the development of SEED is that {aisnost entirely) a dialogue-based
conference. The format of dialogue has allowedwetve deeply and freely into
foundational ideas that have indirectly contributedhe formation of the graduate school
without ever planning it as such. The level of sigabetween Native and non-Native
cultures in these dialogues is unparalleled. Rendees and inner circle alike, this
conference has been experienced as both inspmehglzallenging. The format of the
conference is radically different from most conferes, which have speakers and
audience in dichotomous separation, or at besb/wevthe audience in question and
answer sessions, panel discussions, or an occhsiorkeshop. The entire conference is a
plenary experience that is basically an exercighiiking together. The heart of the
conference is dialogue, with all presenters ofitimer circle and the audience (outer
circle) present for 15 or 20 hours of extendedagdjak, with breaks only for meals, sleep,
or ceremony. Little Bear has set a precedent ®dihlogue itselas ceremonyand as
such, it is not intended to be easy or comfortableeremony, it is often the case that
people will go without food or water for extendegtipds of time in order to bring an
altered state that enables one to receive newatsm. In dialogue conducted at SEED,
we sit for extended periods of time without takiugtomary breaks or even stretching

our muscles. A small percentage of attendees Qodatly from the early years) couldn’t
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tolerate the level of deep listening that is reggimn our process and became frustrated or
angry at having to sit for long periods withoutaoportunity to vocalize their thoughts.
Without changing the core of our process, we haaeaged to weed out nearly all of the
dissatisfied attendees (and inner circle partidipanwho decide on their own to not return
if the process is too arduous or doesn't fit timeieds. On the other hand, the ones who
are enriched by the process tell their friends,\@adnd up continually building a more
attuned and prepared participant in both inneraurtdr circles. An increasing number of
attendees come to the dialogue with consideralgereence in a dialogue format of one
kind or another, most often in Bohmian dialogue. hdge also attracted an increasing
number of Native American attendees over the ydassnall number of attendees have
been so moved by this conference that they hasmaliy moved to New Mexico,
apprenticed with one of the Native elders, or ratiid their academic and/or career
objectives. Clearly, those that appreciate thetdepthe conference are predisposed to
appreciating the vision and approach for the pregagaduate school. Thus, the
conference has been successful in attracting patéatulty, students, and a loyal
customer base, some of which have become signifa@rors and supporters of the

Institute in one form or another.

Memorable Moments from the Language of Spirit Qyaks

The Language of Spirit dialogues have been enoripensiching and
memorable for many of the participants. Yet, whéok back upon the early years, |
realize now that those years were relatively didant and disjunctive. At the time, |

didn’t think there was anything wrong with the gtyabf listening; | was simply grateful
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that Native elders and Western scientists weraersame room talking for days on end. |
didn’t think it could get better. Yet, the qualiylistening has unmistakably improved
over time. It seems that Little Bear as moderdtelped by a core group of returnees,
have managed to pick up where they left off the pedore. It is what Charles Tart
(1969) has called state-to-state consciousnessn\Wnesit in the dialogues year after
year, eventually all the years come together instremm of consciousness as if there
were no break in between. Each year we explor&ereint facet of the diamond, but the
guestions and responses always get us to a sineg, only from a different viewpoint
into the heart of the matter.

There were times in the early years when the disdag SEED did break down
because an individual was unable to hold paraddxchallenged the group to break out
of what they perceived to be a stuck mode. Theeaygarticularly dramatic encounter
in the 2002 dialogue that occurred, ironically, whee were talking about world peace.
A Western scientist made the tactical mistake obamcing his impatience with hearing
the “same old stories” again and again. He sanydmn’t interested in the old stories
anymore, and he implored the group to create nemestand a new language together—to
really talk to each other in order to prepare feage. If | give him the benefit of the
doubt, his intentions were good; however, whatdié was highly insulting to Native
people and one participant felt compelled to say she didn’t feel she had a place at the
table anymore and got up and left. This never hapgéefore or since, and it is clearly
not what we wish to happen. But before she le,isfparted some profound words.

Thank you for saying what you've said. | really aorry the stories are

not what you really want. . . . But the old is otd, the old is now. To

recreate is just recycling, so I'm a bit confusedehof how to start a new
future, which | keep hearing about almost everytugrnfrom the empire
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or empires that are past. Through all these emgdmdggenous peoples

globally have survived, survived with songs tha alder than anyone can

think, can remember. . . . | keep hearing abountwe, the new, and the

libraries are full of these new ideas. . . . | hagen | can't tell you how

many new different ideas, new ideas, new technglaljyhis new, and

none of it has worked. And the old songs and tderalditional way of

being continues. . . . Now, | have been to thdwalies . . . and | do see

all these wonderful solutions to world peace.if we’re going to let go

and talk of new ideas, then we have to let go &b &he ideas of science

that it's based on, letting go of more than ouristobut things that have

been formulated in this declining way of living hignow. (Donna House,

SEED Language of Spirituality conference [, 2002)

The breakdown that occurred within the dialogusiseswas a microcosm of the
breakdown in communication between Indigenous aegté/n peoples over the past 500
years. The Western world has become impatient mathral rhythms and has kept trying
to devise new ways of outwitting nature, new wafygeteasing themselves from the yoke
of natural rhythms. The Western scientist waneafjress-to put aside the old and
embrace the new. He was tied to his creation stbeyBig Bang, which requires a
beginning, middle, and end to make sense of thidgase, on her part, may have lost
patience with hearing about the new. She was tidg:t creation stories, which are
understood to be original and relevant for all tm@etting to the roots of these different
notions of time may be essential if we are to sugas a species. It will definitely be
essential for us to explore this difference in wafygknowing as we bring Western and
Indigenous students together. We don’t necessaeityl to approach these types of
themes too directly, but we do need to pose questitat draw these issues out.
Dialogue offers us an opportunity to get to thetsaaf the underlying assumptions that

govern so much of our decision-making processesrdarpersonal relationships. Even

when things break down, there is a great oppostdaitiearning.
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A different kind of learning arose in the 2007Idgue. Phillip Sakimoto, an
astrophysicist who formerly worked at NASA, mad&agnificant impression by
countering a general approach at the table thastessotyping Western scientists. The
difference was that he pointed this out respegtfdlhis occurred in the context of
discussing the priorities of society as a wholethéit coming across as sanctimonious,
he pointed out that scientists have choices. Tlaew lchoices where they work and how
they work with technology. He also pointed out ttinere is a difference between public
and private science; that publicly, Western sc&sitmay feel pressure to present their
work in a way that adheres to the Western “scientifethod” but that in their private
practice, they often go about their business isuth way, using intuition as much or
more than logic. Sakimoto spoke in an open andioalhway that garnered respect from

both the Native and Western scientists at the table

Reversing the Circle

During several of our dialogues, we have givenitiher circle a break and
reversed the circle, inviting the outer circle adence to come in and dialogue. These
sessions have always proved to be invaluable milegof the tremendous diversity and
intelligence of the people attending the dialogtiee level of sharing and quality of
thought remains high in these sessions. More imaptyt, perhaps, we have an
unparalleled opportunity to witness how dialoguglmitranslate as a primary pedagogy
at our future graduate school. And | like whaté sed hear. The attendees come to this
session after being essentially a captive memb#recdudience for more than 12 hours.

Now, they have an opportunity to sit in the inniecle and speak (if they wish). The ones
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who participate in these sessions have alreadyheagatience to sit and listen for this
long, and are willing to come and do it again. Thkarly are being affected positively
by the energy and thought that is being circulaiedind the room. They often are the
people who become most involved in SEED and aréikbkest candidates to express
interest in applying to be a student in the prodag@duate school. It is hard to explain
fully how these sessions have been so successtut/darly they have been.

One of the obvious benefits for bringing togethetigenous and Western
worldviews is that it is possible to access wisdora way that can potentially redirect
the priorities of society as a whole. Leon Secaspake on many occasions of the need
for all the five-fingered ones to speak with onécepand leave their negativity behind as
they walk together into the next 500-year calen8acatero has such a mellifluous
guality in his voice that he is modeling peace lingaand wisdom as he speaks. His
message cannot be contained by his words. Theeellen many other examples of
wisdom coming from the Native participants, butasn’'t only come from Natives—nor
has it only come from the inner circle. Dialoguddsogreat promise for shifts in
viewpoint, because dialogue/talking circle is aunalty egalitarian process, which is very
different from the majority/minority dichotomy ilé society at large, where minorities
have to fight for “equal air time.” There have beeany moments over the years in the
dialogues where something that has been said nageefound shift in my thinking.
However, it is not only what is said that makesi& $n my thinking. As we have said
many times, the most important thing in dialoguksigning, and sometimes that
listening occurs on a subtle level that is noteedate to the particular words that were

said.
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For myself, the very first questions asked by eilear in 1999 have proven to be
the most generative. He asked “Is it possible taeop with an original thought,” along
with a corollary question: “What would be the rgalrou would experience if you did
not think in a language?” | have been thinking dlibase questions ever since. It is not
easy to explain exactly why and how these questians been so generative to my own
personal development, and by extension, the foomatf SEED Graduate Institute. Yet,
| know intuitively that the pondering of these qtiess, which are not simply questions
but riddles or koans, have proven enormously berain accessing a level of
understanding that is generally not accessiblautfitmrdinary means.

| don’t think it's a coincidence that after an endeve 2-year process of
considering dozens of options, “Original Though#&isachosen to be the name of the
degree we would grant in relation to the five aspe€learning. It seems to have been
the predestined name from the moment Little Beke@dshe opening question to our
1999 dialogue. It is as if the question itself wastrolling the process, and for all |
know, it has been, because the question Little Beaed was invoking Origin—and, in
doing so, was essentially asking for the contrdmaiof all there is in multiple
interconnected realities. It has become the creatiory of SEED in a certain real sense.

The corollary question, asking us to imagine ttadityewe would experience if
we were not thinking in a language, is equally pdwlieLanguage is definitely a large
part of one’s ordinary thinking process—our largesteptual filter, if not our first. In
fact, language is so vital to people that, for manyould be difficult to imagine existing
without it. Yet, Little Bear’s question requires tasimagine what it is to not think in a

language, which means tioink aboutnot thinking Since this is impossible, the koan
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takes us out of our logical mind, which is the id@acontemplating the two questions
together, we are invoking Origin while letting dowar normal ways of perceiving. This
is an excellent way to open a channel to alloweatliform of prelinguistic creativity to
come through that can then (hopefully) be evenjuaticulated in language that retains
the core spirit of the transmission, if not itsiegty. Over the past 7 or so years, | have
been personally going through this kind of procassl though | welcome the inspiration
that has come, | cannot claim knowledge or undedstg of where or how it comes. At
the same time, | know that other key people invdiweh SEED are going through their
own unique yet complementary creative processommesway, | am connecting to these
complementary and collaborative processes of aliéhnvolved with SEED, including
Little Bear, Secatero, Maryboy, Begay, Nichol, atider members of the steering
committee, board, advisory council, supportersdmbrs. All of them are attracted to
SEED because they share certain concerns aboctittent society, and the SEED vision
seems to offer a potential rebalancing of our sg@ad our educational systems. The
vision moves through each of us in a somewhatrdiffeway, but, for the most part, we
have been able to harmonize our individual diffeemninto a coherent total vision. At the
same time, there is a definite awareness that eeragaged in a difficult birthing
process. This process can't be rushed, and hasert.@he Language of Spirit

conferences continue to be an important part otitifelding of the complete vision.

Ecology Conferences
There have been two conferences to date that ernatgd the Ecology lodge.

The first one was held in 2002 and cali@dbal Ecologywhich was the current name

241



for the lodge at the time. (The name of the lodgs later shortened to “Ecology” to
include both local and global perspectives to egyploThe second conference was held
in 2006 and was called Oil and Water: Can They Mi&stern and Indigenous
Approaches to Economy, Ecology, and Community.

The initial conference in 2002 was held completelg dialogue format. Little
Bear was the moderator, as he has been for dieafanguage of Spirit conferences.
David Abram, Gregory Cajete, Jesse Wolf Hardin, lsladly Brown were some of the
noteworthy participants in this particular conferenLittle Bear asked questions that
opened up unusual perspectives of what it mean¢ tategrally involved in the natural
world. For instance, he asked participants to imagdginey were oil company executives
and what would they say to a beetle; then he redettse conversation, asking
participants to imagine they were beetles and winatid they say to an oil company
executive. | remember Jesse Wolf Hardin (an ecstagho lives on a land in which you
need to cross the same river seven times to reagking a point of saying he could not
imagine being an oil company executive but theredggliving in once he was free to
speak from the position of the beetle. | rememimglimg myself questioning what it
really meant for humans to be integral to the waaltl feeling dissatisfied with much of
the positions of Western ecologists who deploraddmkind’s actions in the natural
world as if those actions were committed by amadipecies to which they were not
related. | believe Little Bear brought up the pede of “big oil” because it is
necessary to imagine and to hear that perspective are to approach the world
wholistically. We cannot simplify or stereotype anizations so that the individuals

within them cease to be human; if we do so, we avitl up perpetuating the same
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reprehensible acts that they did. As William IrWinompson observed, “We become
what we hate” (2004, p. 61). Instead, we need teld@ compassion for another point of
view, however wrong it may seem to us on the setfaitle Bear used a similar device
in the 2003 Language of Spirit dialogue when heedskhat we would say to Osama Bin
Laden if we had the opportunity to have a 10-miraatiee break with him. The point in
both cases is that our thinking can be colonizedurycultural or subcultural
expectations—which very often can include the meh@$ a popular counter-culture
movement. We use the conferences at SEED to examuohguestion our assumptions

that we carry with us through our unconscious caltar subcultural baggage.

Oil and Water: Can They Mix?

The conference called Oil and Water: Can They Mi&stern and Indigenous
Approaches to Economy, Ecology, and Commuwi&g another important conference for
SEED. It was successful in bringing into the pieatrealm much of the ideas that have
been thought about in the Language of Spirit ahdratonferences. The conference title
was a conscious device to bring together a divgrsep of presenters and subjects under
one heading. As always, we were bringing togethdigenous and Western ways of
knowing, but in this conference we also broughetbgr ecologists, economists,
politicians, community activists, storytellers awitiers who otherwise would not likely
be meeting. The irony is that ecologists and ecastsrhave become separated as if they
were oil and water, with ecological decisions algvaging pitted against financial
considerations—the owts the loggers, the coal mime the mountain—yet both terms

come from the Greesikos,meaning “home.” Ideally, ecology, the knowledgénofme,
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should encompass economics, the management obthe.Many speakers at the
conference addressed the relationship between egoand ecology and the deeper
meaning of money, including global activist anddwaiser Lynne Twist, futurist Hazel
Henderson, and economist Richard Douthwaite. Thear@i Water conference was a step
toward healing the artificial divide between ecol@nd economics. Ironically, this issue
is a hot button topic among Native tribes todayhweimerging casino businesses making
it necessary to carefully weigh what to do with tiesv cash influx. It remains to be seen
whether tribes will be able to keep ecological @ns paramount as human economic
enterprises increase on tribal lands; so far, peased to observe that, at least within the
local tribes of New Mexico, ecological concerns aoé receding in favor of economic
considerations. In fact, the decision making preadscasino tribes could become a
model for nontribal decision making as awareneseases of the risks of industrial
pollution and the benefits of green investment. Tiees themselves are in the process of

resuscitating traditional knowledge to meet thdlehges of the coming years.

Songs of the Earth

We have used similar devices for bringing togetiveups that normally wouldn’t
meet in our healing and expressive arts conferemité&ongs of the Earth: Healing and
Vibration in the Natural World, we brought togetiealers from Native, Vedic, African,
Jewish, and Western traditions, and song, daneticiy, and storytelling from all these
traditions. Held at Ojo Caliente Hot Springs, knowncenturies for its healing waters,
this conference was considered a healing conferéutaes a good example of how

seamlessly Healing and Expressive Arts can flovetiogy. Ultimately, healing cannot be

244



separated from song and song cannot be separatagface. Leon Secatero, David
Abram, Brad Keeney, Rabbi Winkler, Miriam Maron,idg Maryboy, Jesse Wolf
Hardin, Angelita Borbon and others emphasized thesplace itself reinforced the point
by providing a deeply healing environment. Doug \Kaoss actively engaged people
every morning in ecstatic song and dance. Pat MeCabpaid attendee, ended up
offering to do a closing pipe ceremony, and thewremy was so powerful that it brought
tears to many eyes. It was as if the healing watktise springs were merged with the
healing tears of release. Interestingly, althougaur SEED curriculum model, we
consider the element Water to be of Expressive, Artd Earth to be of Integral Healing,

the two clearly became one at this occaston.

Art and Soul Conference

The Art and Soul conference was also a significanference for SEED. Held in
2004 in honor of Howard McConeghey, the formeraoe of the art therapy department
at the University of New Mexico and the authoof and Souljt brought together
archetypal psychologists, including James Hillnfaobert Sardello, Mary Watkins, and
Gail Thomas together with Native presenters sudBragory Cajete, Nancy Maryboy,
and Lloyd Pinkham, David Abram (who acted as a veoful bridge between these two
worlds) and musicians Alfonso Montuori and Kitty Malis (Montuori and Margolis

played the dual role of musicians and speakergeativity).

21. McCabe has an amazing capacity for being a&hdebhcher, and learner all at the
same time. Since this conference, she has becdiwelginvolved in SEED. She has expressed
interest in becoming a student of the school, baihé meantime, she has become part of the
inner circle of the Language of Spirit and SEED&esing committee, which is designing and
planning the graduate school.
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The principle idea of this conference was thaearerges from the creative
imagination of the universe—the life force centoahll of existence. At SEED, we do not
consider art to be a luxury or a mere enhancenodifet art is the essential means for
connecting us to nature through the physical seaseégives meaning and beauty to our
lives. Art connects us to culture, the soul, antheodeep mysteries of life. In Native
culture, as pointed out in the presentation giveMiaryboy and Pinkham, there was
traditionally no word for “art.” There was no wofal art because art was so essential to
life that it was embedded throughout the daily sewf activities. Beauty is a way of
life; not something you pay money to acquire.

Archetypal psychology, a field of psychology nanadigr James Hillman, is
based upon the principle epistrophethat all phenomenon of life have an archetypal
likeness that emerges from an image. All of lifa ba traced back to the image,
preserving the stories of the soul. Archetypal psyagy differs from much of Western
psychology, in that it does not consider the psyohee contained within the individual,
but instead recognizes that psyche exists witharetitire world. This is a revival of a
Western tradition of the “anima mundi” or world $ofrchetypal psychologists and
traditional Native philosophy share a passion lieranimate Earth. In this conference,
we did a fascinating and unprecedented dialogue avithetypal psychologists and
Native presenters. Although the two groups havemimicommon, the vocabulary is
very different—and it was an interesting experietacgay the least. It would be interesting
to see what would happen if we had the fundingotatioue this dialogue and keep

bringing Western and Native creativity togethemérld of good could result.
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Storytelling, Cinema, and Indigenous Peoples

The next Expressive Arts conference for SEED isdpplanned as this
dissertation approaches finalization. The confezetentatively entitled Storytelling,
Cinema and Indigenous Peoples, is being financiadtyerwritten in part by the state of
New Mexico and will be a creative hybrid of filmsteval, speakers, group dialogue, live
storytelling, and hands-on workshops. Its purpede explore the role of storytelling and
how the particular voices of Indigenous peoplesteap facilitate dialogue around the
issues of our times that affect the future of danpt. It will explore the power of
storytelling and how storytelling has helped Indiges peoples maintain a balance with
the changing environment, the history of how Indges peoples have been represented
and misrepresented in the film industry, and the@gyoof modern cinema to tell stories
that entertain, educate, or stereotype.

The conference will be unique in offering live st@lling and theater to
complement the film festival, a closing group d@le session moderated by Leroy Little
Bear that explores the underlying assumptions @ijgnous and mainstream cultures,
and workshops that give practical tips on how tieewarious aspects of the film
industry. The overall conference will be a profouhdught provoking experience that
makes a positive difference in the world. It has plotential to become an annual

conference while remaining fresh and original itufa years.
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Chapter 11: The SEED Curriculum

Chapter 11 presents an overview of the SEED cuumaun its present form. A
great deal of thought has gone into the desigh@fEED curriculum over the past 5
years, for we consider it absolutely essential tihatcurriculum be an embodiment of the
SEED vision of interconnected education. It is éadyave a stated goal of providing
wholistic, interconnected education; it is anottiéng to design a program that genuinely
embodies this ide&f A draft of the curriculum was initially developég an ad hoc
graduate advisory committee between 2002-2004 asdince continued to be
developed from a steering committee composed @& famulty and administrators. This
chapter lays out the praxis of how the curriculuith fienction as a synergistic whole by
outlining the schedule of how a student moves thindhe semesters. It also presents a
working syllabus of the core courses in Indigendilas/s of Knowing, Science and
Cosmology, Ecology, Expressive Arts, and Integraalihg lodges.

The entire curriculum is a synergistic interconedoivhole based upon an
adaptation of the Begay/Maryboy process model ésulthe logo of the Institute. Please

see Figure 3 to get a visual overview of the preces

22. We are also acutely aware that no matter hoshradvance thought we give, we will
only know for certain how the program works aftasiimplemented. Thus, the current plan calls
for a first year enrollment of a maximum of 12 sots as a pilot program.
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Science &
Cosmology

(Fire)

Integral
Healing

(Earth)

Figure 4. Synergistic SEED curriculum.
(Figure reprinted with permission of author/president of SEED; Logo by Dyanne

Strongbow; see http://wwwseedgraduateinstitute.org)

In the first semester, students take Indigenouss/éakKnowing; Science and

Cosmology; and Ecology, beginning in the center @nckring the east and south
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portions of the whole. In the second semester gstisdtake Indigenous Ways of
Knowing; Expressive Arts; and Integral Healingureing to the center and then
covering the west and north portions of the whBlethe end of the first year, students’
inquiries have been informed by all the aspecth®fcurriculum and students have
completed one paper of approximately 50 pages,iwikia draft of the master’s thesis
based on the synergistic combination of all thearhing from the various lodges.
Students also complete self-evaluations of them pvogress.

In the second year, students complete a methodalogrse, research their
chosen topic, and complete their master’s thesikeuwdiking a capstone course that
brings together all the learning over the 2-yeaiqae There are four elective one-unit
courses required, which can be all four of the SEBDferences, or conferences plus
other electives.

Table 2 is a linear table of the course requiresient

All students would receive an MA in Original ThougWwith a core inquiry (not a
concentration or specialization) in one aspeceafiiing of the whole program. Their
degree would be Original Thought: Science and Casgyp Original Thought: Ecology;
Original Thought: Expressive Arts; Original Thouglmtegral Healing; or Original
Thought: Indigenous Ways of Knowing. It is impottém emphasize that the student’s
personal inquiry is not a specialization, becabgenquiry continues to broaden, deepen
and move into connection with other disciplinefieathan narrow and isolate into the
fixed parameters of a particular discipline. Studeto not become generalists, but
instead they become what Buckminster Fuller cdibednprehensivists’—understanding

that any field can be informed by all other fields.
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Table 2.SEED Course Calendar 2009-2010

Tentative SEED Course Calendar 2009 — 2010

Winter 09 CR  Summer 09 CR Winter 10 CR Summer 10 CR
(Oct-Feb) (Apr-Aug) (Oct-Feb) (Apr-Aug)
Indigenous 3 Indigenous 3 Research 3 Masters 6
Ways of Ways of Research /
Knowing Knowing Thesis
Science & 3 Expressive 3 Thesis Units 3
Cosmology Arts
Ecology 3 Integral 3 Elective*** 3
Healing
Ecology 1** | Science & 1 | Ecology 1 Science & 1
Conference Cosmology Conference Cosmology
(Oct) Conf. (Aug) (Oct) Conf. (Aug)
Expressive Arts 1 Expressive 1 Capstone 3
or Healing Conf. Arts or Course
(March break) Healing Conf.
(Mar)
Credits/Semester 9-11 9- 9- 9-10
11 11

TOTAL 40
COHORT 2 I.W. of Knowing 3 . W. of Kming 3

Science & Cos. 3 Expressive Arts 3

Ecology 3 Integral Hagl 3

** Student may get 2 credits if they are selectegresent at the conference or are significantly
involved with some aspects of planning it

*** Possibilities: History from a Native Americanespective, Writing for Publishing, History of
Wholistic Education

(Table created by author)

Curriculum Based on Begay/Maryboy Process Model
The curriculum is an adaptation of the Begay/Maxgybwdel, which is based
upon the dynamic movement and interrelationshipughout the cosmos as understood
in traditional Navajo ways of knowing. In the Navd@nguage, the movement of the
cosmos is expressed @a” ah Naaghai Nanit'a Bik' eh Hozhoabbreviated by Begay
and Maryboy as SNBH, and roughly translated intglish as “Living the Order” (Begay

& Maryboy, 1999). We have designed the various ésdgf the SEED curriculum based
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on an adaptation of the Begay/Maryboy process mwodkIthe entire curriculum
inspired from the center of Indigenous Ways of Kimayvand Original Thought. Science
and Cosmology is in theast(place of beginning, visioning, element of Firfégology is
in thesouth(place of articulation, planning, element of AiEXpressive Arts is in the
west(place of implementation, bringing into form, elemh of Water); and Integral
Healing is in thenorth (place of evaluation and reflection, element oftlia Maryboy
(2003, personal communication) expressed the dvamlement as beginning with
cosmologywhere you argand then moving into ecologgcknowledging the
imbalancesmoving into expressiofproviding form to the beauty of the order); which
moves intchealing of self, community and the world

The curriculum as a whole can also be conceivezhasnovement of thought
manifested in different aspects of science, cosgwlecology, the arts, and healing. In
moving through the curriculum, it is possible ttaat a deeper understanding of all these
different expressions of human consciousness awdliey are interconnected together
and with the living Spirit of the cosmos. Thesdeat#nt expressions can be
impressionistically described as: Original Thou@piit, timeless connection to the
origin; Science—a way of knowing, perceiving; Cosmgg—a way of being, sense of
place; Ecology—a way of relating, understanding®n&he; Arts—a way of doing or

expressing, a way of living; and Healing—a wayesfalving, balancing.

Unique Features of the SEED Program

Complementarity, Synergy, and Interconnection
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It is important to emphasize that these differeaysvof knowing are not in any
way oppositional. The configuration of the SEEDrmuum is designed to have the
different aspects beomplementarand to flow seamlessly in synergistic combinatiohs
interconnection that are incessantly moving towandleness, going beyond partial ways
of knowing (or separate disciplines) held in isiolat The concept of complementarity is
central to Indigenous ways of knowing. Everythimgegges from and is in dynamic
relationship to everything else. You can’t say Mwtkarth without Father Sky
(Maryboy, 2000, personal communication). Thesenateopposites. They are not even
reducible to “two sides of the same coin” as theyreot reducible to two exclusive
aspects. The closest parallel may be the Taoistegiion of yin and yang, wherein each
aspect interpenetrates the other, and gives hirtihet 10,000 things. This is the reason
that the SEED logo includes a stylized yin-yangdahtended to be a seed) at its center.
The SEED curriculum has that dual aspect of cdnigt into the curriculum: Indigenous
Ways of Knowing and Original Thought are both & tenter. Yet, the curriculum is
complementary—not dualistic. From the center ptaemplementarity, the
relationships with all aspects of the curriculumeege. No aspect is superior. Fire is not
more important than Water, Air, or Earth. They altenterrelated and inseparable.

It is critical that we implement a praxis that erdi®s synergy, interconnection
and wholeness in our curriculum planning processcetion and evaluation of the
program. We have already begun to do so by thevidrig:

1. The steering committee planning the curriculueeta as one whole and plans
the entire curriculum as one interconnected whadéeiad of dividing into different areas

of the curriculum.
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2. Upon opening of the Graduate Institute, theiti@dwill continue with the
entire core faculty meeting at least 2 times par.ym this manner, the faculty as a whole
can continue to formulate the curriculum as onele/r@nd also meet on a regular basis
to evaluate, revise and in general keep the coatahimethod of delivery fresh and
original.

3. Synergy and interconnection between subjectdeimirrored in human
partnerships between faculty, between studentdaanudty, and between faculty, students
and administration. These partnerships occur wheteats complete their customized
learning agreement in conjunction with the facaltyl dean; in dialogue, which is by
nature egalitarian and inclusive; when faculty pdad deliver the core courses (team-
teaching will be the rule, not the exception forecoourses); in the student/faculty
collaboration in evaluation of student’s performanand in student participation on the
board, where there will at least one standing membe

4. We will encourage students to conceive of thwairk as one whole, and we
will build in the following procedures to encourattpes, not just in theory, but in
practice:

a. Students do not complete separate assignmentglépendent courses in

isolation from their whole inquiry. Whatever assiggnts are required in

individual courses will be conceived in relationth@ student’s core inquiry as a

whole.

b. During the first year, the student’s task igabher all the resources necessary

to complete a draft of their master’s thesis. Ts®gnments within individual

courses will be openly used to further that goal.
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c. Students will be required to keep a journahefit progress as part of a self-
evaluation. The journal should document how theguiry changes as they move
through input from the various lodges (core coUraesl conferences rooted in

the lodges during the first year.

Customized Student-Centered Learning

Another unique aspect of the SEED curriculum isrttagner in which we deliver
customized student-centered learning. Each stumgins an inquiry from the center of
the model, which serves to orient or locate onaseitlation to one’s surroundings. The
first semester includes an orientation with allectaculty present, and then each student
meets individually for an in-person consultatiohdpproximately 1 hour during the
intensive week) with the academic dean and fougratbre faculty members (which
could be the four deans or lead instructors ofdlie lodges). The student should chair
this meeting, for it is up to the student to alaimselves of the resources that are
present and to learn as much as possible in this Boudents who would be incapable of
chairing a meeting such as this about their owninmycgshould not be selected during the
interview process (see Chapter 12 for details).

The orientation and private meeting gives the situdegood overview of the
program and kickstarts their process of desigrieg own customized learning contract.
Out of this orientation meeting, the student wéllext a main mentor and support
mentor/advisor (which may become part of the teéfaaulty they later select to work
on their thesis committee). When the thesis coneiis formed, the student should

again be the chair of that committee (this hasadlydbeen done successfully at Union
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Institute and University, as seen in Chapter 7thvihis approach, we are embodying
student-centered, wholistic learning in at least¢hways: (a) We are giving the student a
true opportunity to obtain an overview of the whptegram before selecting their core
inquiry, (b) We are facilitating a genuine workipgrtnership between faculty,
administration and students, thus giving emphasieé human element of partnership
that is sometime neglected in a theoretical comgemf “wholism,” (c) The student is

the chairperson responsible for maximizing the ueses of the faculty and

administration.

The Student’s Learning Agreement

The student’s customized learning agreement isldped in partnership with the
faculty members who teach the core couféde main purpose of this document is to
provide guidelines for customizing the studentarheng experience while ensuring that
every student meets certain requirements for eahaourse and for the Institute as a
whole. Students have the responsibility to develog complete additional material
suited to their particular inquiry. A tentative teang agreement for the first semester
should be developed during the first intensive waed specify: course objectives;
preliminary bibliography of books to be studiedatet to core inquiry and description of
student’s core inquiry and goals, which should gpadly include what is the student’s
expected original contribution to knowledge.

A full description of the students’ plans to pursearning throughout their

studies should be completed to the extent poswilbhen the first month of the semester,

23. The learning agreement is separate from arlem@at contract, which is limited to
what courses the student will take, payment arnaeges, refund policy, and so forth.
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and include whatever resources the student antigspesing, including: mentorship
(independent study), bibliography of additionaldieg/other materials, audiotapes and
videotapes; private consultations and interviewts wkperts, meetings of professional
associations, communications media, site visitsfeshdwork, planned travel,
conferences, workshops, constructive social actiod,other appropriate resources.
These plans are not set in stone by this agreetginhaving the plan is required. The
agreement can and should be modified as necessary.

Finally, there is a clause of the agreement thtimalude guidelines to adhere to
with regard to rigor in scholarship and ethicaldglines for research. This clause will
need to be initialed as understood by the studahisaa mandatory and binding
provision.

On the part of the faculty, it is essential that thculty members work closely
with the student in preparing this agreement sotti@faculty understand what the
student is seeking to accomplish and can bettéstdke student in their inquiry. Ideally,
the faculty will find creative ways to involve tistudent’s passion and/or expertise in the
group work. The faculty act as mentors, but ultihatit is the student’s responsibility to
utilize all the resources made available to themrder to design their own

transdisciplinary curriculum.

Initial Dialogue Sessions
The first semester begins with a week-long dialotdpa¢: is rooted in Indigenous
ways of knowing as an opening to all ways of knayinhe dialogue begins as a science

dialogue much like our Language of Spirit confeeed@logue, and then unfolds
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organically into an introduction into Cosmology dacblogy. It is a science dialogue in
the sense that it brings the student to a greataremess of what it means “to know” and
introduces multiple ways of knowing, including tleasf leading-edge Western science. It
will unfold into a Cosmology class by addressingvlame can situate themselves in the
cosmos and introduce creation stories—which coelthtigenous, Western, Eastern, or
other. Cosmology enables students to situate thnairvision within the shared “big
picture” of the unfolding cosmos. Finally, the diglie will address the imbalances in our
present day ecology, and without attempting toestiese issues, bring out some
underlying core questions in which a deeper undedshg can be provoked. The
guestions raised in the dialogue will continuentituence the students work over the
semester and subsequent semesters, and enabletstiodarticulate their vision into
planning of their proposal. (Ecology is in the Soah the Begay/Maryboy model, which
is the area of articulation and planning).

The purpose of the initial dialogue is manifold.eT$tudents will have a direct
experience of a form of Indigenous ways of knowtimgugh the dialogue experience
and will undoubtedly learn much from each other fach faculty. However, the
purpose is never for the inculcation of materiagrethough Little Bear likes to playfully
say that the core courses are “brainwashing” irstnese of literally washing the brain of
what it thinks it knows. The student could be gtaggpwith a question such as “is it
possible to come up with an original thought?”;thdid the first awareness arise?”;
what does it mean to be a human being; or “whas daeally mean to know

something?”
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We will begin the second semester as we did tisg firith an extended dialogue
that will literally seed the thoughts for the fa#mester. Students will take Indigenous
Ways of Knowing, Expressive Arts and Healing. Im thunking, art is not an
embellishment of life but a natural expressionhef beauty of life—in essence, a way of
life inseparable from the community and nature,clkare the sources for our healing. In
the Begay/Maryboy process model, Expressive Arits ike West, a place of
implementation. The expression of art includespiner of the vision and the
articulation or planning of the vision (found irethirst semester of Science and
Cosmology and Ecology). It is the bringing intorfoof the vision and planning. Faculty
will assign or give a list of possible artistic iggsnents in keeping with the individual
student’s core inquiry. Since proper expressiobezuty is healing and balancing, it
naturally leads into the fourth aspect of the mpasich is Integral Healing. Healing will
be approached as a balancing between self, comynoatural world and cosmos. There
are a myriad of possible assignments, experiepeegcts, and opportunities for

personal journaling that will unfold in the conneatbetween the arts and healing.

On-Circle Education: A Hybrid of In-Person and QmdiDialogue

Each of the first two semesters will begin with-aéek intensive on-site in
Albuquerque or in a retreat location within New Mmx During these intensives and
throughout the semester, dialogue will be the e¢pedagogical tool, with the first two
semesters beginning with in-person dialogue ansealiesters proceeding with online
dialogue. The SEED program is a unique hybrid gfenson contact hours and online

work. After the students have completed their iskes the rest of their work in a
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semester will be done either online or in a commyymioject in their own community as
they define i* Faculty may assign various types of assignmergeriting on the syllabi
utilized, but one binding component of the in-parsad online work is dialogue.

Online education offers certain benefits that arely recognized. The necessity
to put one’s thoughts in writing in order to comnoate lends itself to the kind of careful
thought that is ordinarily present in a live dialegcircle. In order to retain dialogue as an
important component of online pedagogy, we areentity working with a software
designer to develop a new kind of online formaticlhs a nonlinear dialogue circle.

By setting up the flow of communication in an omesm circle rather than a line,
we are building upon the thought process begumdun-person dialogue. It is also
feasible to enable students to speak in a real-diiedegue circle through a microphone
and computer connection (similar to Skype with &l¥or to record voice tapes of the
spoken word to be played back at the leisure ofeébmients at another time. Ideally, the
software will have a built-in capacity to place theticipants faces in the on-screen
circle of communication based upon their approxenatation on the globe rounded into
a circle. If not, they can simply take positionghe circle. As the on-screen dialogue
unfolds, the last words spoken by a particulaniittlial become visible. (This makes it
known where the last linear contribution occurréthwever, you can also click on the
icon of any person’s face (for example, PersoraB)l, the last words Person Three spoke
will become highlighted along with related dialogareother faces in the circle that

spoke before and after Person 3 spoke. You carspack and forward space on any

24. In other words, this can be where the studeaw gip or where they have been
accepted as part of a community later in life. Wsealurage projects done in someone else’s
community. In order to do a SEED project in a comityy you have to be an integral participant
in that community.

260



participant in a similar manner; or to easily lectite key dialogue questions that are
being addressed, you can click on the moderat@nyncase, the immediate context will
always carry through; thus, the dialogue can bevexd more or less selectively without
losing the context of what was said. This softwaranticipated to be a valuable tool for
faculty to review individual contributions of stutds to a dialogue; however, mere
quantity of contributions should not be valued oyeality, as is the case in so many
online programs today that do not emphasize listeskills. The software is to be called
Digital SEED; the whole experience of in-person aadhputer connection we call on-
circle educatiorf®

Syllabi template categories for the six core SEBDrses

Course title

Course purpose

Course materials

Supplemental materials

Course description

Organization of the course

[Or conceptual model of the process]
Synergy and interconnection between courses
Schedule

Learning activities

Specific offsite projects/gatherings
Technology required

Role of dialogue

Learner competency expectations

Policies, ethics policy

25. We are currently working with Eluminate of Saiego, California, on this project;
Digital SEED is a trademark of Eluminate.
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Measurable objectives
Method of evaluation
Indigenous ways of knowing
Science and cosmology
Expressive arts

Integral healing
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Chapter 12: Faculty Selection, Admissions Procasd,Accreditation
This chapter concludes the praxis for implementatibthe theory in light of the

process for becoming a candidate for accreditatitimthe New Mexico Higher
Education Commission for state licensure, the NGehtral Regional accreditation
process, and WINHEC (the World Indigenous Natioigher Education Consortium),
the latter of which offers a cultural accreditattbat may be increasingly meaningful to
potential Indigenous students. This chapter addsette bridge between the completion
of the program design and curriculum and the estaient of SEED as a viable entity
for the long term. Before becoming a candidateafmreditation, we still have a lot of
work ahead. Among other things, we need to completeselection of faculty; begin the
advertising and publicity of the school; establshadmissions process; admit the
students; launch and evaluate our first year(s) @ifot program and bring the students

through to graduation. Only then, can we becomanaidate for regional accreditation.

Faculty Selection Process

The faculty selection process has already beerggwirfor some time, if
somewhat under the radar, through the ongoing gli@@onferences and the steering
committee planning the school. Many of the peophe Wwave become regulars at the
conferences have proved their merit in being setkat preliminary core faculty. At the
same time, an ad hoc graduate advisory committele mecommendations and
guidelines for faculty selection that have beetofeéd to this point, pending revision. (I
have included the complete document in AppendixXT@gse guidelines were developed

in part through familiarizing ourselves with theuerements for state licensure and
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accreditation, but certain additional qualificagpnnique to the nature of SEED’s
venture, were adopted. Those unique qualificatindlsided attributes such as: ability to
be in dialogue with students and others; abilitpaaticipate in an interdisciplinary,
transdisciplinary, multidisciplinary arena; demaoattd and documented Indigenous
wisdom; knowledge, practice and proficiency gaiirelife experience, and so forth.
Accrediting authorities will allow these types afigue qualifications, provided the large
majority of your faculty have a graduate degrethanfield or related fields to which
courses are taught, supported by official transgriglated certifications, evidence of
ongoing continuing education and professional dgwakent, and so forth. The ability to
include a certain amount of faculty who may noténagademic degrees is vital for
SEED, because this enables us to include indivadarb not only have considerable life
experience, but have been recognized as a knowlezlder by their community.
Individuals such as Grandfather Leon Secatero,rhaadf the Canoncito Band of
Navajo, are recognized elders who have much tg@bniexperience that is not often
found in academic circles.

There are other special considerations in sele¢aiagity for SEED that would
not apply to most other academic institutions. 8imds central to our philosophy to
revision existing disciplines with original thougftis important to find faculty who are
grounded in the disciplines of today along with titesdisciplinary, creative thinkers
who already think out of the box. Whenever possivie should hire people who can do
both. Phillip Duran is one of those people, a Napwysicist who is both grounded in
knowledge of theoretical physics and able to ma&ble points of connection to

Indigenous ways of knowing. Other potential facuttyjude Donna House, a Diné
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botanist and landscape architect; Roberto GonZali@za, a Chilean molecular biologist;
David Begay and Nancy Maryboy, Native cosmologistd adjunct physics faculty;
Matthew Bronson, a linguist with extensive crosfitocal experience; Brian Swimme, a
mathematical cosmologist with a rare gift for steting; Alfonso Montuori, a
recognized expert in the field of creativity whargative and transdisciplinary inside
and outside academe, and so forth. We have a glarticeed to attract Western trained
ecologists and wholistic MD’s (such as Larry DosseyAndrew Weil) to be adjunct or
core faculty. Because we envision teaching in teg@adicularly for the core courses, it
is critical that anyone we hire has the capacityforking in a team. Since we work in
teams, it is not necessary for individual facutiyetnbody everything we need for a
particular course(s); additional faculty will coreptent each other’s strengths and
compensate for any weaknesses. Our thinking igréatte right mix of faculty to create
a synergistic whole. We are also mindful of hireaghajority of Indigenous faculty
members, so that we literally embody our missiore. WMI ultimately base our hiring
decisions on balance, diversity and the right nfigepple who have the ability to
interact successfully as a community of facultye Hiility to be in dialogue and to listen
will be highly valued, since we recognize that &dity to listen enhances the thought of

all involved?®

26. Bruce Wilshire told an amusing anecdote: Upgygssting to another faculty
member that a professor be given tenure solelyusecaf an ability to listen, he noticed the jaw
of his colleague drop so precipitously that he giadhe might lose the contents of his mouth
(1990, p. 215).
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Admissions Process

The graduate advisory committee provided a workingument for SEED’S
admissions process. It included the statement, I5EEaduate Institute seeks to admit
students who have a strong commitment to realitheg full potential academically,
emotionally, and experientially in a supportive gkallenging graduate setting.” The
reason for inclusion of the word “emotionally” tsat the committee envisioned that an
advanced level of emotional maturity would be reegiito prosper in the challenging
environment at SEED, including having the abildylisten and sit for long hours in
dialogue, balance multiple ways of knowing, paradaixthinking, and so forth. The
inclusion of language regarding “experiential’ krledge is a way of accessing if the
student’s abilities are grounded in the nonacadéraal world.” We are looking to admit
students who have the potential for “original thistfgwhich we define as increasingly
complex, interconnected, and inclusive thoughsHart, we are looking to admit leaders
and potential leaders who have excellent peoplisskision, and the ability to
implement their vision.

Admissions decisions will be made by committee eosss, and will involve the
admissions director, academic dean, presidentatleést two faculty members. Without
exception, the admissions process at SEED willirequface-to-face personal interview
for all prospective students. The reason we damehd to make any exceptions to this is
that the kind of admissions process we are degigmiquires that we screen applicants as
if they were applying for a job. In the case ofuittig and students, we are looking for the
best possible synergistic mix. Balance and diveesié factors in student selection; but

the most important criteria is that the admittadient represent the creme of the crop, so
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that they make a contribution to society upon gadidn, and in doing so, become the

ambassadors of other similarly talented studentstafe classes.

Accreditation

State Licensure and Regional Accreditation

The application for state licensure is a preretgiifir becoming a candidate for
regional accreditation. The requirements for siaensure are very similar to regional
accreditation, only less stringent. Among othengjsi we need to demonstrate: adequacy
of administration; nontuition based cash reseradsjl description of program
completion requirements; adequate and approp@atdty/; support services, including
equipment and materials (library or virtual librapplicies and procedures for admission;
provision for advising and counseling students; smdbrth. We are now in the process
of revisioning many of the larger and smaller dstaecessary before submitting our
application for state licensure, testing and r@tgghe theory against the praxis for
implementation. We anticipate submitting our apdien for state licensure in June of
2008, in order to receive approval 1 year pricadanitting our first students in the winter
semester of 2009.

State criteria for licensing follows similar criteras regional accreditation; in
fact, they are similar enough that our graduatesady committee found it useful to
make a comparative grid of state/regional requirgsso that we could begin working
on regional accreditation as we address our aggitéor state licensure. The primary
concerns of the state licensing board are thatstitute of higher learning demonstrate a

coherent structure and plan to implement, evalwate,periodically review its programs,
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policies, and procedures, and that it carry adegunantuition-based cash reserves such
that in the event it were to go out of busines®iild complete its commitment to see the
currently enrolled students through graduation ftbmprogram. The amount of
nontuition-based cash reserves must be a minimusb@DO00 or more, depending upon
the size of the enrollment class.

Regional accreditation involves similar concernthwgreater levels of
complexity, including extensive self-evaluationlgand procedures that need to be
developed and greater cash reserves. When | @rdacted North Central, | was advised
to: concretize the vision; conduct market analgsesfocus groups; fill in details of the
vision including mission and purposes as expressadourse catalog, and then to
contact them again. That was 5 years ago, andyfjriag time is coming soon where it
will make sense to recontact them. A complete disicun of accreditation is beyond the
parameters of this dissertation; | will delimit riigcussion to only the broad criteria for
regional accreditation and select issues that ricpia to this particular academic
venture.

The Higher Learning Commission (a commission oftN@entral Association of
Schools and Colleges) lists the criteria for inskiins seeking accreditation (2002, pp.
13-16) as follows:

1. The institution has clear and publicly statedppses consistent with its
mission and appropriate to an institution of higaéucation.

2. The institution has effectively organized thenaun, financial, and physical
resources necessary to accomplish its purposes.

3. The institution is accomplishing its educatioaatl other purposes.
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4. The institution can continue to accomplish iisgmses and strengthen its
educational effectiveness.

5. The institution demonstrates integrity in itagtices and relationships.

On the surface, none of these criteria seem unatibe for SEED, although we still have

a lot of work to do to strengthen all of these ar@de second criterion poses perhaps the
biggest challenge, because we must develop coabigegreater human, financial, and
physical resources if we are to accomplish our psep and goals.

Although the criteria seem fairly straightforwatiere are potential looming
obstacles that emerge because we are seeking enn@pt an original model of
education that is truly synergistic and wholis@mne potential obstacle is the commonly
accepted practices of designing syllabi, courses tnscripts. Since the current
organization of classes, as well as departmentsemabls, tends to reinforce separation,
classes tend to be evaluated for their individoalicbution apart from the whole. Our
strategy is simple: we intend to conform to thesemg standards without affecting our
model. In other words, although we know that anviddial class is really just an aspect
of the greater whole, we create syllabi that seasiydunction as either whole or part.
Then, when we evaluate students, we have a baseyvd&tuating the part even though we
are really only evaluating the measure that thdesttihas progressed toward realizing
the whole. In this manner, transcripts can be esa€lither part or whole. This seems a
wiser course than any attempt to persuade acargditithorities to modify their way of
looking at syllabi and transcripts; and in any ¢asde truly wholistic, we must also

recognize the integrity of the parts, or risk mgkam idol of “wholism.”
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The first criterion for accreditation is one araanihich we are confident SEED
will be able to demonstrate competency; for we gece the vital importance of having
the publicly stated purposes of the Institute bmtegrity with our mission. In a sense,
every other criteria for accreditation flows outtloé first criterion; for, in order to be
successful, an organization must develop a cohenession and purposes that are in
integrity with the mission, and then effectivelydarlearly communicate that message to
all people involved in creating and sustainingiission, including the general public.
We position our mission in the center of our plagnprocess with the clear intent of it
naturally infusing the whole organizaticddur mission is to provide tHaghest quality
graduate education by bringing together Indigenand other ways of knowing in
dialogue for the purpose of fostering original tighti that is increasingly inclusive,
interconnected, and whol&hus, dialogue becomes one of the primary mearnghigh
we communicate; it is integral to not just our pgalgy, but to our daily operations. Many
of our internal planning sessions are structuredrag dialogue sessions. We also modify
our dialogue techniques to deal with the generhlipuvhen conducting events such as
focus groups and hosting occasional public talks.

Being in integrity with our vision, mission, andrposes is something we
consider of paramount importance irrespective oh@rediting process. It is essential to
be in integrity if we are to manifest and operatg arganization in a sustainable manner.
At SEED, our intent is to design our overall schaadl programs in as coherent and
structurally sound manner as possible. That is thbyogo itself contains the idea of
synergy and interconnection between five aspeatmefwhole; and in the future,

pending funding, we intend to build a campus that physical manifestation of the logo,
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with five buildings interconnected by pathways tregiresent the movement of energy
between the buildings. This was the original vidioat came through, which according
to Grandfather Leon Secatero, needs to be honGuaoclear intent is to have structural
integrity across the board, from vision, missiom,goses, to the board, advisory council,
program, curriculum, faculty, syllabi, studentspaxistration, policies, public relations,
logo, and physical buildings.

At this point in time, we have not always exemeplifithe principles that we value
because we have not made adequate use of thehabkre available to us to center and
guide us toward integrity and wholeness. The wotegrity, it should be noted, is
derived originally from the Middle Englishtegrite, Middle Frenchntegrite andLatin
integritas,from integeror “entire” (Integrity, Merriam Webster Online, @8). Thus, to
be in integrity is to be whole. Its meaning hasdme deracinated, along with that of
originality, to fit a linear conception of time and realitydan common usage now
means to be in alignment or compliance with vathas are often not in the least sense
wholistic. We consider integrity to be essenti&t gur definition of integrity includes
more than linear alignment; it includes and is oardlly informed by nonlinear cycles of
nature. The Begay/Maryboy model based on Navajswaknowing is a tool that we
are only now investing our future in; for the BefMdsryboy model has built-in recursive
“ecological checks” to evaluate vision, missionygmses, goals, and objectives in
relationship with the center and each of the aspafcthe whole. By following that
model, and fluidly recentering and rebalancing efforts as we go, we are confident that
we will be in greater than compliance with any regments that accrediting authorities

are looking for.
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World Indigenous Nations Higher Education ConsartiAccreditation

As we move ahead with plans to complete our devedsy of program,
curriculum and syllabi, to apply for state licersuaunch the school, and become a
candidate for regional accreditation from North Cahwe are also planning to apply for
accreditation from a newly emergent organizatiaied the World Indigenous Nations
Higher Education Consortium, or WINHEC. WINHEC ogies in a similar manner as
officially recognized regional accrediting authms with an added element of cultural
sensitivity to Indigenous ways of knowing and Irehgus practices of education based in
the natural world. Since SEED'’s entire programaseda in the interconnection of natural
cycles and informed by Indigenous ways of knowengy since we plan to have a
majority of Native faculty and to be culturally sgtive to the needs of potential Native
students; we have been encouraged by WINHEC to/dpphccreditation through them
at the appropriate time. While at the moment, ameatitation from WINHEC does not
have the same legal status as North Centralaitwsll-run organization with a coherent
mission and purposes that serve to empower Natindygher education and Native
students. As it grows and establishes its reputaiidas the potential to become very
meaningful to incoming Native students to SEED. §;iwe intend to pursue

accreditation with WINHEC concurrent with accretlda from North Central.

The SEED Catalog
When we are satisfied that we are in integrity asrthe board in our vision,
mission, purposes and everything else that flowbthat, including our program,

curriculum, and syllabi; we can then set out tdle®important task of creating a school
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catalog that describes all of the above and mowraft of the catalog (if not a completed
document) is a requirement with an applicationstate licensure. At this time, we have

begun to organize and write the school catalogheebelow outline.

Outline of Catalog

President’'s Greeting

Contents

Vision, Mission, and Purposes Statement

Pedagogy and Values: Original Thought, Dialoguterbonnected Learning,
Collaborative learning (cohorts) Team-teaching,daesh/Field-work (not
course-heavy)

Educational Environment: Albuquerque office, Heaet$ Retreat Center
Educational Schedule (Hybrid of Residential Sesgidigital SEED Online
Education, Fieldwork )

Program and Curriculum Overview

Description of Core Courses

Degree Requirements: Credits, Fieldwork (Reseaildigsis Requirements
Admissions Requirements:

Admissions Procedures: (Application and Deadlit@grview Procedure,
Acceptance and Enroliment)

Fee Schedule

Board of Trustees

Staff

Library: Online, Howard McConeghey Library

Bookstore

Core Faculty

Adjunct Faculty

Contributing Faculty

Administrative Information:
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(Student Records, Nondiscrimination Policy, WithdahPolicy, Refund Policy,
Accreditation Candidacy, Standards for Student &eliment, Transfer of
Credits)

Final Thoughts on Implementation

The writing of this dissertation is a conscioupdtavard articulation of the
underlying philosophy and praxis for implementing philosophy. It represents an
articulation of what has occurred in bringing thetitute to this moment in time, and it
will help in completion of the school catalog, paegtion of the state licensure
application, launch of the school and eventual stilng of applications for regional
accreditation. At the same time, the dissertatsomot intended to be a finalized product
set in stone. The living, breathing contributiortted board, steering committee members,
staff, volunteers, donors and supporters is nowired to bring this school into
manifestation. Once the school is in place, we galtinue to evaluate, reflect upon, and
make course adjustments based on feedback we eeaailvdialogue we engage in. It is

the final cycle of evaluation and reflection thatolw turn to in the closing chapters.
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Chapter 13: Evaluation/Reflection on Vision and @leProcess

We have now come to the time in the Begay/Marybwgg@ss model where we
enter the cycle to the north of reflection, evaliatind preparation for the next cycle. As
in the other cycles, we will travel from east tagoto west to north making a cycle
within the cycle in the north. All four chaptersliweflect upon the goals of SEED and
the dissertation. Chapter 13 will reflect upon ¥ison, method and overall process;
Chapter 14 upon the articulation of the theory; @2eal5 will address the
implementation (or joining of theory and praxispdaChapter 16 will offer final
thoughts, reflections, conclusions, and adjustmentsture strategy, suggested further
research, and renewal of viable goals still pending

In the first four chapters of the dissertationrd\pded the overview of the entire
dissertation. Chapter 1 gave an overview of therghef the dissertation, operational
definitions, audience, assumptions underlying gsearch, purpose, goals and research
guestions, and a brief introduction to the BegayAMay process model that guided the
dissertation; Chapter 2 provided the methodologydus the dissertation including a
more detailed explanation of the Begay/Maryboy psscmodel; Chapter 3 looks at the
history of SEED and current status of SEED in mbady its goals; and Chapter 4 delved
into the history of dialogue at SEED, the pract€evhich has helped bring SEED to this
moment in time in preparation for launch of a fyddduate institute.

The Begay/Maryboy process model is proving to bheeful tool in planning the
graduate institute, as it was in planning and wngitihis dissertation. By understanding
the rhythms of vision, articulation, implementatiemd reflection, it becomes easier to

see the whole and the recursive cycles within asp#dhe whole that drive the process.
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Buckminster Fuller once said that “Universe is aesgy of synergies” (1963, p. 11). The
Begay/Maryboy model works in a similar way, witheey cycle in relationship with

every other cycle, and each cycle containing pa@krgcursive cycles within it. As |

have written this dissertation, | now realize tladtthough we have used the
Begay/Maryboy process in the planning of the disé®n and to some extent, SEED
itself; we need to begin using it more intensivatyl effectively in all levels of SEED,
including not just the steering committee, buthbard of trustees, if we are to really
enact and sustain our vision and mission. It is alsdent that we need to use the model
more accurately, and to especially insist uporeo#ithg upon each cycle or stage of
growth before moving on. Even after implementabbdthe graduate school, this will be
an essential tool for evaluating and adjustinggrogress and monitoring the integrity
between our stated vision, mission and purposéseaschool and our current
implementation of said purposes. Without a steadf@smmitment to an ongoing
ecological check process, even the best thoughhasion will eventually drift off
course.

In our dissertation layout, we did not embark upastrictly linear or teleological
planning sequence, and thus these final reflecti@pters of the dissertation are geared
toward reflecting upon the process not to makerah leut to complete the whole in
preparation for the next unfolding cycle of growEED has traveled long and far to
bring us to this moment in time. The initial intué vision that came through was of five
interconnected buildings with the energy freelggiating between the building paths in
a sunwise (clockwise) direction; and at the timiolught this meant that we were to

design a synergistic, interconnected curriculunhvour lodges of learning and that the
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central lodge would be the spirit of the school amlace of congregation, but not a
program unto itself. As it turned out, during tira¢ we were conducting the Language
of Spirit dialogues until the present, the eneigfted toward embracing Indigenous
ways of knowing at the center of our curriculumd amost recently, in the center of our

planning process through the Begay/Maryboy model.

Purpose Statement of Dissertation

A good place to begin our reflection is to rech# purpose statement of the
dissertation and to ask if that has been fulfilleldiad said that the purpose of the research
was: “to understand the intellectual foundation eantext for what was originally an
intuitive vision behind the formation of SEED Gradlel Institute, in order to better
establish and maintain a successful startup gradaostitute which is wholistic in its
curriculum and operations.”

For the most part, this purpose has been fulflie well, as we have
successfully positioned the advent of SEED withi history of its grandfather
institutions and the overall development of whatigducation. There will always be
additional foundational learning to strengthen fhuspose, and | will suggest some
additional areas for further research in ChapteiQiriée of the most important lessons |
learned along the way was from my reading of Dew#en he said that progressive
education ought not to be merely a reaction to whate before. This insight is very
consistent with the approach we take in dialoguesten deeply for the purpose of
understanding, not merely to react to what was epdiefore; and it became very pivotal

in the unfoldment of the dissertation and revissbthe vision, mission and purposes
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statement. If we learn well from the wisdom of Dgigestatement, it will make a great
difference in how we think of ourselves and greatbrease our prospects for being
around for the long-term. Thus, even if it is tthat Western education is about teaching
all of the branches and none of the roots; we deaitt to simply react to that and end up
fighting over which branches to teach. Insteadnesed to radically revision education
down to the roots. Thus, the initial task of groungathe enterprise in the foundations of
wholistic thought has served its purpose well bfolging into another level of
understanding in what SEED can be about. The bagjrof the dissertation speaks of a
paradigm shift from unidirectional causality to@merging paradigm of undivided
wholeness. By the end of the dissertation, | becawsge that our focus needn’t be on a
paradigm shifthat displaces an old paradigm in favor of a nee; anstead, we should
juxtapose the new paradigm with the old one anthksh both exist. In other words, the
new paradigm breathes life into the old rather ttiaplacing it in opposition. Our most
important task is to root ourselves as deeply asipte in the natural world and allow for
unceasing movement toward greater inclusivenesscionnection and wholeness.
Original thought is not a thing but an ongoing @ of original thinking. That inclusive
process is where SEED’s mission needs to be raathdr than a reaction to the failings
of Western education or civilization. It is a siariidea that led Little Bear to begin
dialogues with Western scientists, and is the $pist of SEED.

The chapter on dialogue served the important parpbgstablishing an accurate
accounting of what is meant by Bohmian dialoguejwéaalking circle, and the hybrid
of dialogue implemented at SEED by Leroy Little Bdaprovided an important

foundation to understanding how SEED the open usityehas moved to the brink of
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establishing itself as a graduate institute basethe ideas that have been brought out in
these fertile interchanges. As the SEED dialogedseld bring out the graduate institute,
the dissertation as a whole enacted a form of gisawith the literature surrounding
wholistic education, and in so doing, enabled mmdoe fully understand the potential

place of SEED in the overall history of education.
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Chapter 14: Addressing the Underlying Theory of BEE

In the next cycle of four chapters of the dissestgtl articulated the underlying
theory and philosophy of SEED within a comprehemsramework of the development
of wholistic education, emerging Western thougltt &s relationship to traditional
Indigenous ways of knowing. Chapter 5 was an exterchapter subdivided into four
sections of recursive complexity; section one gaveverview of the paradigms that
affected twentieth century education, including tdlationship between linguistics and
guantum theory and the relationship of Indigentwagigght to modern science and
cosmology. Section two clarified what “Indigenous’and then articulated the
relationship between Indigenous thought and sciesasmology, ecology, arts and
healing. Section three delved into the historyahsdisciplinary models that are now
emerging and juxtaposed them with mainstream acagemlso examined the overall
structure of academe, including the professionadizif disciplines, increasing
specialization and fragmentation of thought. Secteur reflected upon the emergence of
nature-based wholistic education from the mid te teventieth centuries until the
present.

Chapter 6 was also an extensive chapter, and aldhdChapter 5 comprises the
heart of the dissertation. In Chapter 6, | sougtdrbvide the philosophical basis for the
entire program of SEED. | did so through an expgloraof an emergent form of
consciousness that is actually a reformulationnodiacient way of seeing the world as an
interconnected whole with everything arising fromgm and unfolding/refolding in the
dynamic flux of the cosmos. | approached this waymalerstanding from Indigenous,

Western (especially Gebserian and Bohmian), anteEasources (especially Vedic). |
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examined time itself, for the way that time is veshis central to understanding the
difference in perception and actions in Indigenand Western cultures. | made note of a
shift in consciousness in Western arts and sciesaesd the perception of time, and
concluded by grounding our philosophical pursuistory and prayer that speaks to direct
experience of the elements in the natural world.

Chapters 5 and 6 served to provide a broad philosalpbasis for establishing
SEED in the larger picture of the unfoldment of edousness and the development and
history of transdisciplinary paradigms that areetiing, or may affect the manifestation
of wholistic education. In Chapter 7, | began tokdanore specifically at how this
emerging consciousness is being manifested intsalecnative graduate institutes
implemented within the past century. | chose Godiddnion, Saybrook and CIIS,
looking at how these alternative graduate insbngiwere conceived and implemented;
what makes them unique; how they organize knowleahgehow they achieved
accreditation; how they view themselves; and if/tseem to be in integrity with their
vision, mission and purposes. These schools argrandfather institutions and an
examination of their history was important, to leaoth from their accomplishments and
challenges, so that we could properly understaactiucational milieu in which SEED
proposes to take root. In different ways, all th&s®ools have succeeded in getting to the
roots of education; in getting their students iokhFor our purposes, the important
insight of this chapter was that being radical needseparate a school as an alternative
to mainstream education as much as serve to coitvath all other schools through
getting to the deeper roots of education. In Chaptéaddressed the question of what is

the difference SEED intends to make and endedfugmeng that question as: What does
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SEED intend to contribute toward making educatioa society more inclusive,
interconnected, whole and harmonious? This ledremeafting of the SEED vision,
mission and purposes statement, which concludedhhgter.

It turned out to be a highly ambitious undertakiogrticulate the underlying
theory of SEED. The reason it is so ambitious & S8EED is informed by Indigenous
ways of knowing, and the scope and context ofkhatvledge is essentially as broad and
old as humankind itself. We seek to ground knoweitigthe natural world. In doing so,
we are embarking upon a never ending processt frmpossible to know the complete
whole. Our program is fundamentally an organic nmoeet toward greater inclusiveness
and interconnection among different ways of knowihg succeed, it must be grounded
in the actual movements of nature—but it doesrctuede abstract thought and other ways
of knowing that are part of the spectrum of humamsciousness. Our program is
inclusive because we seek to rethink and reimagpisting disciplines with original
thinking that is out of the box in a way that isn@asingly interconnected and whole. Our
thinking is informed by Indigenous ways of knowisgd dialogue as an opening to all

ways of knowing.
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Chapter 15: Addressing the Integration of Theony Braxis through the Research
Questions

In the beginning of the dissertation, we begar wértain assumptions and
identified several research questions that woulddmressed along the way. The
assumptions were many; including that Western gssyis limited to technological
applications of the material functions of life—thiat effect, Western society is fixated
upon manifest reality and less able to appreciaainhderlying spiritual nature of life. |
am assuming that there is an underlying spiritaflire to life; that all of nature is alive
and in relationship with the rest of nature; thatian beings are not separate from nature
but an integral part of nature. | made many assiamgtbout education itself, including
that educational systems serve both as a refleofitime times and a means of
influencing future thinking in the overall society.

In retrospect, my a priori assumptions were frameal somewhat reactive way to
the failings of Western civilization. Yes, it id8ind spot of the West that they cannot see
another society moving in rhythm with nature asggpessing; and yes, the belief of the
West in the myth of progress is a root cause ofatganio our ecology for shortsighted
human ends—but looking back on my assumptionsuldwevise my thinking somewhat
now. The West isn't really stuck, even if thersane stuckness in worldview. Any
society is unceasingly moving and changing ancetissalways something unfolding and
emerging, acknowledged or not. Within the dissemtaitself, we discussed the
emergence of interconnected, inclusive Westernghpyrimarily through Gebserian

thinking and Bohmian dialogue, the latter of whicdirectly addressed some points of
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interface between quantum theory and Indigenouswainowing which have come out

in the SEED dialogues in particular.

Research Questions

The research questions set forth at the beginnarg:w

1. What are the roots of wholistic, transdiscipiinaducation?

2. How do these foundational ideas translate indotce as one sets about
launching a graduate school?

3. How does an organization establish a graduataute with a wholistic
curriculum and embody in itself a coherent whole?

4. How does the experience of the SEED dialogusi@es translate into a form
of knowledge construction that leads to a viableggegy for the graduate school?

5. Who are SEED'’s grandfather educational insthgiand why is SEED
Graduate Institute emerging at this time?

6. What is the particular need that SEED Graduagstute will fill in education
and the greater society?

7. How can the wholistic practices of Indigenousgdes and Indigenous wisdom
in general inform the creation, organization anstaning of a wholistic graduate
institute?

8. What are the parallels between Indigenous wisdndemerging wholistic
practices of Western thought?

9. What is the nature of a participatory, wholigtomsciousness that is emerging

from a sustained dialogue with Western and Indigsrszience?
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In general, | would say that all of these reseapobstions were adequately
addressed, if not systematically, due to the nealimature of the process model utilized.

| will now recap how each of the research questiwas addressed.

What Are the Roots of Wholistic, Transdisciplineducation?

In addressing the first question, we uncoveredabés of wholistic,
transdisciplinary education by going to the rodtghe natural world itself. I did this by
demonstrating that many of the roots of wholisdo@ation can be found in Indigenous
ways of knowing; Indigenous ways of knowing in tiraces its roots back to nature as
the primary teacher, for Indigenous societies liwgith the ecosystemic changes of a
particular environment for so long that they addpteose cyclic changes as the guiding
principle of their life. Wholistic education, if i to be truly whole, needs to adopt the
lessons of nature and by extension the lessormsdajdnous peoples who have followed
the same course. Indigenous peoples themselvedmeechpture the old ways that have
been forgotten. Indian educators like Gregory @agetd Leroy Little Bear have done a
great service for Indian people by rearticulatirgfiXe educational epistemology and
implementing it within modern settings.

In our chapter on dialogue, we explored the nabfifgarticipatory consciousness,
which has been carried forward from ancient tinmesugh stories around the campfire to
talking circle and to what we are calling “dialoguBohm noticed that Indigenous
peoples may have a greater proclivity for partimpaconsciousness and sought to
recapture some of that spirit in his design of grdialogue. There are many other

examples of Eastern and Western roots of wholesticcation that were brought out in
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the dissertation, including the educational geniudaridas Chaudhuri, founder of CIIS,
as well as the pioneering work of Emerson, Dewed/ James. Wilshire builds upon the
insights of James in detailing the moral collaps@/estern education, which foretells the
possibility of change. Aurobindo, Gebser, as welHapi and other Native prophecies,

point to a coming full circle in which the old waggwhole thinking will be revived.

How Do these Foundational Ideas Translate into Ficecas One Sets about Launching
a Graduate School?

Ultimately, the roots of wholistic education areifa in nature. In order to
manifest a graduate school that is grounded in istimkeducation, it is necessary to
study nature and model a school after nature Hetseldressed this theme during the
course of the dissertation by pointing out thatretunfolds within cycles of
interconnected processes and then demonstratingvedwave devised a parallel
structure for organizing a school based on thedotenected elements of nature. | could
have devised any level of complexity but insteagdeh@onsciously chosen to keep our
structure as simple as possible, modeling the éspétearning around the elements and
cardinal directions. | repeatedly demonstrated#tienale for this coherent structure in
coordination with the Begay/Maryboy process mobat guided the flow of the

dissertation itself.
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How Does an Organization Establish a Graduate togi with a Wholistic Curriculum
and Embody in itself a Coherent Whole?

| addressed this question most significantly in@bes 9, 11, and 12, primarily
through the praxis to establish the program andalum as a coherent whole.
However, as we are only in the visioning stagehefimplementation of the
organizational structure, there is a lot more tlgko do along these lines as we
continue to implement the manifestation of the argation. We still are rethinking many
aspects of the school that were not covered indissertation, including decision making
processes amongst different facets of the admatirgér infrastructure. This process will

of necessity continue to be an ongoing process aftenimplementation of the school.

How Does the Experience of the SEED Dialogue SesJimanslate into a Form of
Knowledge Construction that Leads to a Viable Pedggor the Graduate School?

This was a key research theme and we were veryowussof bringing this out as
well as we could during the course of the dissiemat discussed the history of dialogue,
the theory behind Bohmian dialogue and talkinglejrthe roots of the emergence of
dialogue at SEED, how the SEED hybrid of dialogudistinguished from Bohmian and
other forms of dialogue, the possible emergenaefofm of participatory wholistic
consciousness, and actual experiences that ocdartked dialogue conferences, how that
in effect is a form of knowledge construction, dmv these experiences are influencing
our envisioning the program and curriculum. In shitis theme was thoroughly covered

within the structure of this dissertation.
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Who Are SEED’s Grandfather Educational Instituti@amsl Why is SEED Graduate
Institute Emerging at this Time?

This theme was developed thoroughly in Chapte8s th Chapters 4-6, |
developed a broad picturewhy SEED may be emerging at this time, delving in® th
process of fragmented thought that has led tognfemted society and pointing to the
indicators of a coming back full circle to more cected and integrated structures of
consciousness. | examined how a formal procesgtifglie may help facilitate
participatory thought that is inclusive of Indigersoand non-Indigenous peoples. |
discussed Vedic, Native, and Western (Gebseriagshotogies that articulate a wholistic
basis for the resurfacing of what has been dismibgemainstream Western thought as
past or archaic thought. Chapters 7 and 8 addré&asddard, Union, Saybrook, and CIIS
as grandfather institutions to SEED. CIIS had tteatgst influence on the emergence of
the SEED vision. The SEED vision was a naturalresite of the CIIS vision; the
principal difference between SEED and CIIS is DBE brought together Eastern and
Western ways of knowing, whereas SEED brings tagdtidigenous and Western/other
ways of knowing. The purpose of Chapters 7 and 8tavastablish the educational

milieu in which SEED proposes to birth a graduasgiiute.

What is the Particular Need that SEED Graduateitasg Will Fill in Education and the
Greater Society?

The need SEED will fill in education was developlecbughout the course of the
dissertation. The weakness in mainstream educestiameflection of a weakness in

society that has become enamored with abstraatalithought, and confusing this for
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reality itself. In Chapters 3, 4, and 6, | brought the need fooriginal thought which |
defined as thought that is increasingly inclusiaéggrconnected, and whole. As | define
it, original thought is a necessary prerequisitgaisdisciplinary inquiry. Thus, |
answered the second part of the question (whatis¢ed that SEED fills in the greater
society) by building a bridge between academic veor#t real life issues.
Transdisciplinary education, in following a redélinquiry wherever it leads, is better
suited to building a bridge between academic waowk social responsibility, because real
life issues do not conform to disciplinary boundari

Although I only alluded to it indirectly in the disrtation itself, it is clear that the
development of a true dialogue process on an adadewel could potentially have
significant political ramifications in the sociedy large. These days, the word dialogue is
often bantered about in superficial ways. Politmaihmentators may say we need to
“have a dialogue on race in America” or somethmghat effect; yet, the present reality
affords precious little space to begin to dialognéhot button topics such as race before
one side or the other becomes defensive. The Kidaéhlmgue as practiced at SEED has
the potential to be applied in many forms of poéitimediation where opposing sides

have become locked in dualistic thinking.

How Can the Wholistic Practices of Indigenous Pesgnd Indigenous Wisdom in
General Inform the Creation, Organization, and &ushg of a Wholistic Graduate
Institute?

This research question dovetails with the firseegsh question, as the practices

of Indigenous peoples are also the roots of wholeducation. | addressed this question
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over the course of the entire dissertation, pddityin our chosen methodology.
Indigenous wisdom is based on empirical experiavite nature. To employ the wisdom
of Indigenous peoples in designing a pedagogy &riploy the wisdom of nature as it
has been passed down through oral tradition oveudes. Talking circle is based on
becoming a conduit for the voice of nature, ande&tablishing a reciprocal rapport with
nature. The Begay/Maryboy process model employdldardissertation is based on real
life experience with nature. Manmade planning pcastthat seek to take control of
one’s destiny are often pitted against naturalhmmg. What | sought to do in designing
the dissertation and in designing the graduatedafGEED is to work with the
rhythms of nature. This is why | am employing a moelology within the dissertation

based on centuries of adaptation to ecosystemitgesaof nature.

What Are the Parallels between Indigenous WisdodhEanerging Wholistic Practices of
Western Thought?

There are many parallels between Indigenous wisalminemerging wholistic
practices of Western thought, and although | todalf@on this at various points in the
dissertation, | barely scratched the surface o$ibptes connections that can be made. | did
make some parallels between quantum theory anddndus ways of knowing. Both are
based in an understanding of the cosmos as acomeected, dynamic flux of process
and relationship. Begay and Maryboy (1999) adoptady of the terms of quantum
theory to describe Indigenous worldviews, suchreddmovement” of Bohm to describe
the incessant movement of the cosmos. Yet, todecavery aspect of emerging Western

thought in which there are points of connectiomttigenous ways of knowing would
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have required an unwieldy length to the dissemathen appropriate, | utilized
Gebserian thinking, Vedic thinking, and the philpsies of Emerson, James, and Dewey
in a complementary fashion to Indigenous ways, avttexplicating a strict parallel. The
most explicit parallel we made was between Bohrdiatogue and Native talking circle,
and the hybrid of the two that has been develop&E&D. Both of these methodologies
are seeking to bring out participatory thinkingetthan didactic, literal abstract

thinking. These forms of thinking are more origibglour definition, and more wholistic.

What Is the Nature of a Participatory, Wholisticr@Sgiousness that is Emerging from a
Sustained Dialogue with Western and IndigenousnSel2

| addressed this question as best as possibleapté&h4, by describing in detail
the nature of dialogue, the history of talking l@rand dialogue, and what is the nature of
the unique hybrid practiced at SEED. | did thi®ider to give the reader at least a
glimpse of what is largely an ineffable and inezable process. | used a lot of words to
describe participatory dialogue, but in realitisisomething that happens on the subtle

level and cannot be explained in words alone.
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Chapter 16: Final Thoughts and Suggestions forheéufResearch

As | conclude a complete draft of this dissertgtibis December 31, 2007, at
sundown. Outside it is cold and snowy over mucharthern New Mexico. | never
appreciated snow as much as this December. Theglslanket of snow” is truly fitting
for a land that sleeps until it awakens in thergpriThe writing of this dissertation is like
the snowy blanket. It covers the material of a gede school as thoroughly as possible
so that it can awaken to its full potential whersiteady. There is a lot of work to do now
that could not be addressed by this dissertationtie writing of a dissertation for this
particular subject was no small undertaking. Befareen began writing, a lot of effort
by people other than myself was required to gebubke state of readiness to articulate
the model of education we are proposing. | feeéméndous sense of gratitude as | come
to the end of this project. So many people and somnsynchronicity have occurred to
bring SEED and myself to this moment in time. | 'ddmnk it is a coincidence that as |
finish this draft, the largest single donation erm&de to SEED, by individual or
foundation, had just been received by bank winestier. We still have much more
money to raise and work to do if we are to fullglize our dreams, but it seems now
more than ever that we cannot fail.

Our mission is so simple that is sometimes seatds@me that no other
graduate school has yet to try it. In putting Iraigus wisdom in a central position, we
are not trying to elevate Indigenous wisdom as nmaportant or more correct; instead,
we are simply allowing Indigenous wisdom to do wihabes best—which is to act as a

connector to other ways of knowing. All we are dpireally, is calling upon all the
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available wisdom on the planet at this time to eddithe challenges ahead. We are not
excluding any person or group who has somethiryitay to the dialogue table.

The SEED program is an effort to reposition edwcain the context of the
natural world where it belongs. Before abstractgid, there were no words for science
cosmology, ecology, art, or healing; yet, there waged to know one’s place in the
cosmos; one’s place in relation to others; to espend live in beauty; and to be whole
and in balance with one’s family, community, andunal world. Education existed long
before the concept of formal education arose.

We are devising a program that recognizes thesahulesires as an original
form of education in relation to understanding wieleness of life. Yet, this is not a
movement backward in time. It is a movement towambnnecting with our roots and
original way of knowing for the purpose of fully derstanding and being in the present.
People are always looking for original thinkingt ey rarely have stopped to think
about what that means. | have spent a considetiai@an this dissertation discussing
original thought without straying from our operatad definition of thinking that is
increasingly interconnected, inclusive, and whtiles always a process and never an
end.

Thus, there are always more sources or more infowméhat can be helpful to
our pursuit. As it turned out, | could have disatmore thoroughly the contributions of
William James and John Dewey toward framing whatlieen known as progressive
education, since it was through Dewey that | cap@uan important insight that shifted
the thinking in the dissertation. It might make iimeresting follow-up research to look at

connections between James and Dewey and Indigeéniokeng on education. The only
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existing source of research | know of in this asg@/ilshire’s (2000)The Primal Roots
of American Philosophgnd Pratt'dNative Pragmatism: Rethinking the Roots of
American Philosophy2002).

As we look forward to the future of SEED and coesifilirther research about
wholistic education, | am reminded of what Lero¥tlei Bear, our academic dean, has
said, in equating research wrégnewal This strikes me as a genuinely original thought,
in that it puts research in the fullest possibletegt where it belongs. Begay and
Maryboy (1999) have said that the concept of rehéathe traditional Diné mind
involves more than the physical dimension, but alstudes the mental, spiritual, and
social aspects of growth, transformation, and reh@wer seasons and generations.
Thus, any suggestions | have for further researelakin to what Little Bear, Begay and
Maryboy meant; research should be for the purpbsevdalizing and renewing
interconnection with all one’s relations and witliure generations. In that vein, there is
always more research to be done, more connectons inade, affiliations and
partnerships to participate in, collaborations tivatg out the best in all parties. When
we research any idea we are really researchingtaneéwork of interconnections that
took place in order to bring that idea out at thige. So, it is up to other non-Native
researchers to build upon ideas shared in thied&gn and connect them to emerging
Western theory; it is also open to Native reseascteebuild upon these ideas shared in
order to elaborate, clarify, correct, or addresc#e tribal knowledge that is beyond the
scope of my experience or this dissertation. Tlkeasdshared about Indigenous ways of

knowing in this dissertation are introductory irtura and not in any way intended to be
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comprehensive. | am well aware that | have onlgtetred the surface of Indigenous
ways of knowing.

| am reminded of the story my mentor into Native &ioa, Dan Moonhawk
Alford, so liked to tell. Moonhawk was a little beyhen his father, a longshoreman, took
him along to work one day. He spent the morningchiag his father work, going around
on a jitney and stacking up logs and things lika.tihat was pretty fun. But then lunch
came and his father, who was working among the oedworests near the California
coast, went to take his lunch break at the edgeeoPacific Ocean. That was the first
time Moonhawk had ever seen the ocean. He was mwkstnd he looked out over the
ocean and said, “Dad, that sure is a lot of watktizere.” And his father just said,
“Yeah. And that’s just the top of it.” Moonhawk aws told that story as an example of
how he felt about his exploration into Native Angan thinking. No matter how much he
observed, there was always a much deeper layerngate. Moonhawk learned a lot
more about Native American ways of knowing thanill kkely ever know, but | do try
to remember this story at all times, because nbawk at least begun to understand
something of what he meant by that story. It isthetcontent of one’s knowledge but
their degree of openness that matters most.

As Little Bear likes to say, you must empty oubnder to take in new
knowledge. It is this spirit of openness that wpéto cultivate in students who attend

SEED, because it is the seed thoughts of our stsideat we pray will help us all.
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graduate institute

A NON-PROFIT ORGANIZATION

Executive Summary

Source for Educational Empowerment and Community Development (SEED) was founded in 1996 to
bridge indigenous wisdom and Western ways of knowing. In 2009, SEED is launching a Graduate school,
called SEED Graduate Institute.

The mission of SEED Graduate Institute is to provide a synergistic, interconnected wholistic education
that can empower individuals to find their calling in relation to their community and the natural world.
The central purpose of the Graduate program is to enable students to revision the modern paradigm in
coherent, wholistic ways that are grounded in the worldview of indigenous peoples and other perennial
wisdom traditions, and to prepare students for creation of new, leading-edge careers in the post-modern
ecological age. This calls for a re-visioning of all academic disciplines in light of interconnection and
interdependence, and all of society as well, including the scientific, economic, medical, business,
political, artistic, cultural, and philosophical arenas.

SEED Graduate Institute bridges indigenous wisdom and modern knowledge, and as such, is on the
leading edge of the post-modern ecological age. It is education that seeks to be wholistic in its total
approach, with the curriculum of each college inseparably linked to the curriculum of all other colleges in
the Institute. It is education whose time has come, because the modern, scientific paradigm has reached its
limits in describing the world it once thought it knew and could control, and because the exploitation of
the natural world has brought about mass extinction of species and placed the human species itself in
peril. Today, all our institutions, including education, are being reexamined in light of a trend toward
more wholistic, systems analysis that provide a larger framework of understanding and a more ecological,
interconnected view. SEED Graduate Institute builds upon this shift in consciousness to offer a new
paradigm of education that is radically synergistic and interconnected in alignment with the natural world.

Five areas of study are proposed: Earth, Air, Fire, Water and Spirit, granting an MA degree in
“Original Thought” with aspects of study in Global Ecology; Science and Cosmology; Integral
Healing; Expressive Arts and Indigenous Ways of Knowing. The elements Earth, Air, Fire and Water
were chosen as college headings to specifically imply the interconnectedness of all of nature and all
subject matters. The fifth area,, Indigenous Ways of Knowing, or Spirit, is envisioned in the middle of the
other colleges to embody the animating principle of the universe that connects and interpenetrates the
elements. Indigenous wisdom will serve as a central, foundational core for the whole school. Students
may apply the principles they learn in Indigenous Studies to the other programs or they may elect to go
deeper in their exploration of indigenous thought and pursue an MA in Indigenous Ways of Knowing.
SEED Graduate Institute will be the first Graduate school to place indigenous wisdom in the center of its
learning process.

For its first five years of existence, SEED operated exclusively as an open university, establishing a
learning network of classes, seminars and workshops in northern New Mexico and beyond. SEED has
offered more than one hundred different classes each semester facilitated by approximately sixty different
instructors. In 2001, SEED moved into a new 5000 sq foot facility in Albuquerque under a lease/option to
purchase contract, and began the transition period between operating exclusively as an open university
and commencing operations as a Graduate School. For the past year and a half, a Graduate Advisory
Committee has been steadily meeting, earnestly planning the new curriculum, administration, and

www.seedgraduateinstitute.org
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