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ABSTRACT 

The Psychotherapeutic Effects of American Indian Traditioris Such As 

Singing, Drumming, Dancing and Storytelling is a thesis comparing the Western 

Psychotherapeutic view of these activities with the American Indian Literature 

concerrving those artistic actions as well as the American Indian oral tradition 

and healing ceremonies of the Tlingit, Iroquois, and Siotix and some other Tribes 

of North America. At different times, some more historic, the two cultural views 

appear to have many similar psychotherapeutic analyses attesting to the healing 

qualities of singing, drumming, dancing, and storytelling. 
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In the United States and Alaska, there are many American Indian tribes 

who have inhabited the continent since time immemorial. Their people span 

North America from New York to Alaska and farther north in Canada, and in 

southern regions from California to Florida; in cities such as San Francisco, 

Seattle, Juneau, andMontreal; and upon reservations such as Cheyenne River, 

Limimi, Peigan, and Rocky Mountain. They recognize their existence and 

spirituality as being connected with their ancestral lands. Consequently, they see 

their lands as sacred. Similarly, their world view respects all other beings 

residing on earth whether from the mineral kingdom, the plant kingdom, the 

animal kingdom, or the human kingdom. The tribal people believe that each 

kingdom has a spirit of its own, and each complements the others, (Dauenhauer 

& Dauenhauer:1987:24) Gennings:1985:388). Thus, the interconnectedness of all 

things is a universal belief amongst the tribes. Spirituality and kinship are the 

focus of tribal life. 

The tribes possess an intricate and complex world view and religion. Each 

one devoted much time to ceremonial life with an observance determined by 

some celestial event, such as simrise, a new moon, a full moon. Such as the 

practice of the Tlingit who held one of their most sacred and healing ceremonial, 

the shamanistic feast, in the winter during a new moon or a full moon 

(Krause:1956:162-198); while the Iroquois determined the date of their Midwinter 

Ceremonial by the position of the new moon in January to the constellation 

Pleiades (Tooker:1970:39). Some even recognize dreams as sacred monitions 

with ceremonials to interpret them with the help of tribal members. Once the 

people provided an interpretation, the dreamer had the responsibility to carry 

out the prescribed behavior no matter what the cost, (Tooker:1970:139). 
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However, the entrance of the Europeans onto the North American 

continent brought changes for the American Indians that resulted in upheaval. 

The tribes no longer enjoyed dominion over the land, nor their aboriginal way of 

life. In the United States, the government made efforts to convert them to 

Christianity and change their language to English. In addition, the Indian 

Removal Act which Congress passed by a narrow margin on May 28,1830, with 

only two main dissenters. Senator Theodore Frelinhuysen of New Jersey and 

Peleg Spraque of Maine, (Satz:1975:21-23) and the reservation policy that the 

government instituted in July 1867 with the passage of the Indian Peace 

Commission Act (U. S. Senate Report, No. 156:1867:1-9) caused chaos by 

relocating the tribes to different parts of the coimtry that were foreign to them, or 

by confining them to small tracts of land in their ancestral homes, (Pruca:1990:17-

18)(Pruca:1975:106-110). The removal of the Cherokee on the "Trail of Tears," 

began in the summer of 1838 and continued into the winter with the loss of four 

thousand lives amongst this tribe, (Cohen:1982:92). 

A missionary avidly described the United States government's actions as 

it implemented the removal policy in the most deplorably inhumane maimer that 

will be a stigma on the American psyche through eternity: 

"Cherokee were treated as prisoners. They were dragged from their homes, and 
ecamped at forts and military posts all over the country. In Georgia especially, 
multitudes were allowed to take anything with them except the clothes they had on. 
Their furnished homes were left to plunderers. Females who had been habituated to 
comforts and comparative affluence, are driven on foot before the bayonets of brutal 
men," (Schmeckebienl927:36). 

One Georgia volunteer who assisted the removal effort reported in an 

interview that "I fought in the Civil War and have seen men shot to pieces and 
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slaughtered by the thousands, but the Cherokee Removal was the cruelest work I 

ever saw," (Schtneckebier:1927:36). 

Felix Cohen, a American lawyer and advocate for the American Indians, 

verified through his research that the military maliciousously orchestrated the 

near annihilation of Native Americans by savage and heartless means: 

From the earliest times of the contact period the action towards American Indians has 
been to exterminate them as a race and take their land. "This was the basic pattern; local 
bounties for Native scalps and the sale to Indians of blankets infected with small-pox 
were obscene and unnecessary," (Cohen;1970:235). In 1763 or 1764 Lord Jeffrey Amherst 
conveyed this message to Colonel Bouquet: "You will do well to try to inoculate the 
Indians [with small-pox] by means of blankets, as well as to try every other method that 
can serve to extirpate this execrable race. I should be very glad your scheme for hunting 
them down by dogs could take effect," (Cohen:1970:235 & 236). 

One amazing feat of the American government was the ability of their 

policy makers to emboss their orders for horrible acts of destruction to be 

committed upon entire nations of tribes through irmocuos sounding words and 

utter lies in a few short paragraphs . The actions restilted in the death, 

starvation, and destruction of thousands of tribal members leaving in its wake 

the broken hearts and crushed spirits of the survivors left behind. An example 

is the following excerpts that appeared in a letter written by President Jefferson 

in 1903; he referred to American Indians this way while in the same breath 

conniving to get their lands by encouraging the removal policy; 

Our system is to live in perpetual peace with the Indians, to cultivate an affectionate 
attachment from them... they will in time either incorporate with us as citizens of the 
United States, or remove beyond the Mississippi. The former is certainly the termination 
of their history most happy for themselves, but, in the whole course of this, it is essential 
to cultivate their love... they must see... that all our liberalities to them proceed from 
motives of pure humanity only, (Pruca:1990:22). 
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In the case of the Alaska Natives, there was no reservation policy enforced 

by the government. Instead, the European Americans infiltrated their lands and 

took them over after Russia sold Alaska to the United States. 

From the beginning of the contact periodwith the Russians, the Tlingit 

actively protested the intrusion of the Russians into their fur trading territory. 

The Tlingit destroyed the first Russian posts in their midsts at Sitka in 1802 and 

Yakutat in 1805, (Emmor\s: 1991:15). The Tlingit women were as adept as the 

Tlingit men in the use of fire-arms taking only a few years to become skilled in 

their use, (Emmons:1991:132). Emmons states in no uncertain terms that the 

Tlingit maintained their sovereignty despite the presence of the Russians in 

Alaska: 

Thus it can be seen that while the Russians claimed Alaska through 
discovery, they exercised no control over the Tlingit who lived independently after the 
manners of their forefathers, acknowledging no alien authority, trading with whom they 
pleased as a matter of convienience, a position they owed to their own courage and 
manhood (Emmons:1991:327). 

Unfortunately, the Tlingits did not maintain their dominion over the land 

after the Russians transferred Alaska to the United States at a ceremony in Sitka. 

The land transfer took place on October 18,1867, and within a few weeks it was a 

"free-for-all" as far as Tlingit sovereignty went with the onslaught of speculators, 

politicians, office-hxmters, tradesmen, and more unsavory types—squatter's 

claims were put on record, judgment was passed in cases where liberty and even 

lives were at stake; questions were decided concerning international law; and all 

this was done with utter indifference to military authorities, then the only legal 

tribunal in the territory, (Bancroft:1959:6G0-601). 
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The Tlingit suffered many losses with the passing of their land from 

Russia to America, Dauenhauer and Dauenhauer express it this way: 

The Americanization of Alaska initiated a series of events that deeply affected the Tlingit 
land, language, life, and culture. For the first time, newcomers began to settle in great 
numbers on Tlingit territory, seize Tlingit land, push Natives aside, and deny them use of 
their ancestral land. The American missionaries and educators saw no value in the old 
language and culture. They were determined to wipe away all traces of the traditional 
religion, language and culture, replacing them with those of Victorian England and 
America, (Dauenhauer & Dauenhauer:1994:35-36). 

In 1898, a group of Tlingit chiefs met with John G. Brady, governor of 

Alaska, to express grievances about the loss of land use. Chief Kadashan of the 

Kaasx'agweidi clan of Shtaxlieen Kwaan, or Wrangell testified first. Kadashan, 

my great-grandfather, related that the Tlingits have identified all the landmarks 

with Tlingit names. As a people, they perpetually had the resotircefulness and 

ingenuity to successfully carry on a subsistence lifestyle, but the opportunity to 

have access to the rich resources of the creeks for salmon, and places to grow 

vegetables had diminished to the point that they were now starving. With 

humility and diplomacy, he beseeched Governor Brady to communicate with the 

president to implore that the creeks and hunting grounds usurped by the white 

man be returned to the Tlingits (Hinckley: 1970:269-272). 

Thornton discusses Kadashan's "curious" statement about the land 

belonging to the Tlingit because of their act of giving names to the topography of 

Southeast Alaska. Thornton quotes Edmxmd Carpenter, "It would be difficult to 

exaggerate the importance of naming among the Tlingit. In a oiltiure where 

everything is related to everything else and nothing was spiritually meaningless, 

names not only classified, they defined social roles, conferred mythic 
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significance, and they were often lovely," (Thomton:1993:ll). Therefore, it is 

important not to underestimate the significance or power of names in Tlingit 

culture. 

Another incident recorded by Frederick Paul in hisThen Fight For It 

manuscript gives insight on the pain caused by governmental interference (the 

Forest Service and Land Office) in land use of the Tlingit: 

In the spring of 1921, when George [Dalton] was about twenty, his father took the family 
for their armual garden planting to one of the Inian Islands located in the midst of Icy 
Strait. For years on this little island they had planted potatoes in the spring to be 
harvested fall. Their only fertilizer was seaweed, tons of seaweed, which they would pile 
on the patch after the harvest. [...] As George stepped out of his skiff, he was met by a 
man whose name he later learned was Oscar. Oscar was menacing him with a rifle. 

"Get the hell out of here,"Oscar commanded. "This is my island." Oscar 
continued, "I got a permit from the Forest Service and the Land Office." [—] 

They left and went back to their winter village, Hoonah. They learned that Oscar 
has established a fox farm on their island. [...] The Daltons were not alone. A couple of 
dozen others had been ordered off their ancestral lands. They all had deep anger, 
(DauerJiauer & Dauenhauer 1994:670-71). 

Elizabeth Kadashan James, my maternal grandmother, and Ray James, Jr., 

my uncle, attended the 1929 Alaska Native Brotherhood and Sisterhood Grand 

Camp Convention, as delegates, in Haines, accompanied by my grandfather Ray 

James, Sr. The delegates at this convention passed a resolution to seek a 

settlement from the goverrunent in reparation for the loss of the land, its forests, 

and salmon resources by the Tlingit people. In 1971, Congress awarded the 

Alaska Natives $962.5 million and forty-four million acres of land in the Alaska 

Native Claims Settlement Act (Berger;1985;6). 

The loss of land diminished the sovereignty of the tribes and their social 

structure suffered because of the policies enforced by the government. These 
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policies restricted their use of land and their own language and affected their 

family cohesion, tribal religion, and led to a loss of traditional knowledge 

(Bierhorst:1985:161). Many tribal people no longer know the ancient ways of 

practicing religion, or their aboriginal healing methods. This loss has had a 

detrimental affect on their cultural self-respect, and the health of tribal members. 

In discussing the Tlingit, Kan compares the generation gap in the 

understanding and enjoyment of the most fundamentally rewarding and sacred 

acts of Tlingit ceremonial life—the potlatch or "party." Because of the loss of the 

language, yoimger people can not fully participate. Their understanding is 

sttinted because the English speaking Tlingit, especially the young, miss the 

meaning of oratory—a key element in this ritual. They also do not know their 

own mythological history invoked by the oratory expressed in Tlingit language 

which has usually not been passed on as in the days of old. There exists a 

difference in participatory enjoyment not only between generatioris but even 

among members of the same generation depending upon which religion one 

belongs, (Kan:1989:408-421). 

Dauenhauer and Dauenhauer express the urgency in their attempt to 

preserve what is left from the oral tradition of the Tlingit people in a written 

form because it seems an impossibility to keep it as it was—passed on from 

generation to generation orally—since the language is not in wide use by the 

youth: 

At Sealaska Heritage Foundation... we have worked intensively for three years 
preparing these texts for publication. But we have been living and working with these 
texts for over fifteen years. During this time, many of the Tradition Bearers have passed 
from this life. Of the twelve elders whose work is presented here, only three are still 
alive as this goes to press. 
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Each death brings the Tlingit lariguage and the great oral tradition composed and 
transmitted in the language closer to extinction. We work with the sober awareness that 
linguists predict the extinction of the Tlingit language within the next 50 or 60 years. 
Children no longer speak Tlingit. Few young parents speak the language; as f^ as we 
know, there are no speakers under the age of 30, and there are only a handful of speakers 
under the age of 50. 

Tlingit is one of the most complicated languages in the world, and it is unrealistic 
to expect it to make a comeback as a spoken language through classroom teaching—at 
least as presently constituted. Still it is realistic to expect that many people in coming 
generations will leam to read and appreciate the ancestral language through study of the 
c lass ics  o f  the  past . . .  

The transformation from oral to written form is not easy. Oral and written 
literature have widely differing and often conflicting aesthetics and rules for composition 
and publication. The non-literate world view is rich and complicated, often beyond the 
comprehension and appreciation of those steeped in literacy and written literature. The 
skills and methods demanded of oral and written composition are often alien to each 
other, yet the skills from both traditions are required for success in the transfer, and even 
the greatest success in making the shift is often only partial, (Dauenhauer and 
Dauenhauer:1987-jc-xii). 

This is the cultural setting into which I was bom. lama Tlingit woman of the 

Eagle moiety and the Naanyaa.aayi clan. The clan name means one from "upriver or 

north direction" according to Jeff Leer of the Alaska Native Language Center in 

Fairbanks. The Naanyaa.aayi were among seven clans to establish themselves in 

Wrangell. From this clan, the other clans select the chief. 

Like many other Native people of my generation, I zvas bom into a society greatly 

changed during the century before my birth. Like many other Native Americans, I have 

engaged in search for personal and cultural identity. Search does not ignore or deny any 

of the historical or cultural realities that combine to shape the contemporary world of my 

ozvn being, but recognizes and sorts out what is meaningful at the tum of the 21st 

century. In the following chapter, I will survey the most important touchstones in this 

journey: western education, peak-experiences, psychotherapy, psychology, religion, 

literature, music, and beauty. In subsequent chapters, I will focus on American Indian 
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views of the same aspects, compare the two and make conclusions about the inter-

relatedness of the two different world-views. 

During my post-secondary education, I went through a process of growing self-

awareness that spanned many years. This increased awareness made me realize that I 

had a need to do self-help work through weekend workshops besides my university 

courses to fulfill my potential. This healing work involved many therapeutic techniques 

that ultimately led me to a spiritual path. Because of the positive effects that resulted in 

my life, I believe spirituality should be the central focus of a person's life. This improves 

relationships with other people and contributes to psychological health. 

During the process of my reawakening, I noticed that the American Indians who 

were making the most valuable contributions to the Native communities were those who 

incorporated American Indian religious practices into their way of worship. The ones 

who influenced me combined other religions with that of their own tribe, or of another 

tribal religion. 

Of these people, Phil Lane, Yankton Sioux and Chickasaw, and Lee Brozvn, 

Cherokee, were two who have influenced my thinking to combine other religions and the 

American Indian way of practicing religion is a powerful and effective method for 

healing. Both of these men work with the Four Worlds Development Project at the 

University ofLethbridge in Canada. Phil Lane was the founder and a faculty person of 

the Four Worlds Development Project, and Lee Brown was one of the main faculty there. 

One of the fovmding beliefs of The Four Worlds Project is that traditional 

healing methods of the tribes can incorporate universal and spiritual principles 

found in all religioris. This attracted me because it is congruent with my 

perspective as a Baha'i. This viewpoint pleases me because elders from different 

tribes say, "There is only one Creator; one human family." 
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The goal of the Four Worlds Development Project is to end American 

Indian alcoholism by the year 2000. The methods to accomplish this goal are 

commxmity healing workshops and summer institutes. The faculty teach and 

validate the aboriginal ways of accomplishing spiritual healing, and through this 

physical and psychological healing. The founders of the Four Worlds Project 

saw and imderstood the value and potential of utilizing tribal religion to 

facilitate effective healing for American Indians. 

All people are welcome at the Four Worlds Development Project, whose 

name reflects the four main races of mankind: the black, the red, the yellow, and 

the white. A svimmer institute is held each year in July. Some of the faculty are 

available to do workshops any time during the year. An example of the 

workshops they present is one called "Healing Ourselves and Mother Earth," 

presented by Phil Lane with George Goodstriker and respected elders in 1990: 

This four-day experiential workshop is centered in the spiritual reality that the time has 
come for human beings to come together and begin sharing the vast reservoir of cultural 
and spiritual principles and processes for healing ourselves and Mother Earth that have 
been developed over untold ages by all members of the human family. 

Workshop Topics Include: 
-Using neotic sjnmbols, like the Medicine Wheel, for understanding, organizing and 
actualizing human and community healing. 
-Understanding, integrating and utilizing holistic physical, mental, emotional and 
spiritual healing principles and processes. 
-Understanding the role of "vision," prophecies, sacred music, movement and living 
ceremony in human and commimity healing. 
-Utilizing traditional spiritual disciplines from the Four Directions for understanding and 
deeperiing our daily relationships with our Higher Power. 
PAILY SWEAT LODGE CEREMONIES WITH RESPECTED ELDERS ARE WITHOUT 
CHARGE AND OPEN TO THE HUMAN FAMILY) 

Other ceremorues available at Four Worlds, in addition to the sweat lodge, 

are the talking circle, sweet grass and sage purification, and the sacred pipe 

ceremony. These ceremonies are primarily from the Dakota Sioux tradition. 
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From my participation in these ceremonies, it became evident that they were 

beneficial. As a result of these ceremonies and with the help of the medicine people whom 

I met and from whom I elicited assistance from, I experienced swift improvement in 

troubled relationships within my immediate family. Answers and solutions came for 

difficult situations that had hindered the progress and safety of loved family members and 

had also damaged family unity. 

My great-grandfather, John Kadashan, was appointed as a secondary chief in 

Wrangell. He married into the Naanyaa.aayi clan. Many authors have written about 

Kadashan; and he and his mother, known only in the literature as "Kadashan s Mother," 

told all the Wrangell mythological stories in The Tlingit Myths and Texts edited by John 

Swanton for the Bureau of Ethnology in 1909. Some anthropologists term this to be the 

single most important reference book for Tlingit oral literature. 

Kadashan's version of the Raven story in this book is seventy four pages 

long. He recited this from memory as is the style of oral tradition which weaves 

the sacred myths of the Tlingit into the story. At the begiiming of the story, he 

informs us that in olden times only high-caste people knew this story properly 

because only they cotdd invest the time to learn it (Swanton:1909;80). 

John Kadashan's daughter was my mother's mother. Her name was Elizabeth 

Kadashan James. She was a beautiful woman. There are pictures of her extended family 

and her in my mother's autobiography, and the new bookHaa Kusteeyi, Our Culture: 

Tlingit Life Stories edited by Nora and Richard Dauenhauer. 

Elizabeth allowed the influence of the Presbyterian Church to forestall teaching 

Tlingit culture to my mother. Because of that decision, my mother remained unaware of 

what clan she belonged to until a few years ago, when my son Gary and my brother John 

did some research and found out for us. 
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Another loss for my mother, and consequently my brothers, sisters and all our 

children and myself, was our ozvn language, the Tlingit language. This is one of the most 

difficidt languages in the world to leam and speak. There are twenty-four sounds in 

Tlingit that do not exist in the English language. 

My mother's siblings knew the language and culture of our people. But my 

mother was a "change of life" baby, and her mother died while she was a child. Thus, she 

was never taught the Tlingit language. My mother was an orphan; her immediate family 

passed on by the time she was fourteen, including a niece and nephew. There is one 

exception, her brother John's son who is also a writer with the pen name Kadashan. His 

real name is Bertrand Adams and he lives in Yakutat. 

Because Grandmother Elizabeth chose not to teach the language to my mother, 

we, her grandchildren and great-grandchildren, have lost an integral part of our culture. 

It was because of her alliance with the Presbyterian Church and the pressures of trying to 

fit in with the dominant culture that she did not teach my mother the language. She did 

not want my mother to speak with a Tlingit accent; so she delayed teaching it to her. 

Some unforeseen events changed all that in the words of my mother: 

Whai I was real young my parents never offered to teach me the Tlingit language. Their answer 
when I asked them to teach me was alwuys, "Know your English," and told me that I would be 
taught when I was twelve, but my mother died that year. 

Nora Dauenhauer, after reading the first draft of this chapter, suggested that I 

interview my mother and my sons about the loss of the Tlingit language. While doing 

this, I became enlightened about many things. When I asked my mother, "Has the loss of 

language had an affect on how you feel and what you know about your culture?" Her 

answer was: 
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Yes, I do feel that I would like to have worked, learned the Tlingit songs and the good stories that 
my grandmother knew, that my sister was telling me about. She knew beautiful stories but 
nobody did interpret them. That was a big loss because she was so old and she knew a lot of the 
things in Sitka. I really don't feel bad because I know if my mother lived she would have taught 
me to speak Tlingit. It was just too tragic at the time. I was just — I feel very left out about that. 
It wasn't until I was married that people started to get real interested in the Tlingit ailture, the 
dancing and the singing and the language. Many people believe that you can't leam it after 
you're grown up. The best thing to do is to teach the young children to speak. I'd like to try [to 
leam anywayl. 

In her book, Carol Feller Brady discusses some oral tradition that she 

learned from her grandmother about the Battle of Sitka in whic±i the Kiks.adi war 

with the Rvissians. She regrets that more people did not document history from 

the Tlingit viewpoint. One of the songs that she especially regrets not being able 

to record is one that her aunt Olinda Bailey knew. It perished with Olinda 

because by the time the technology was available to tape it she was under 

doctor's orders not to do anything to raise her blood pressvire. The Song of 

Ohne-kha evoked too much sorrow because it was about a Tlingit warrior who 

could not return to his homeland: 

I guess giving me the pendant prompted Aunty to go on and tell me the beautiful story 
that she called "The Legend of Ohne-BQia" one of Katlean's young warriors who had 
been taken captive by what was left of the Russian party as they retreated from the battle 
on the Indian River. She said that way before-hand the Sitkas found out through scouts 
that the Russians were on their way down to attack them. So they prepared great 
dugouts for the mothers, children, and old people to stay safely during the oncoming 
battle which they had no intention of losing. The young single women were trained to 
fight. So they could go into battle side by side with their brothers—either blood brothers 
or tribal, which meant Eagle stood beside Eagle Tribe, and Raven Tribe beside Raven. 
The Sitka port was silent when the Russian war party approached the beach. They got 
right up to the fort when all of a sudden the war drums started to rumble, the gates flew 
open and BCatlean and his warriors lunged out and attacked till there were piles of dead 
enemy outside the fort. When "Ohne-ldia" saw what was left of the Russian war party 
retreating down the beach to their land crafts, without warning he headed down the 
beach after them. There was a big explosion near the spot where he had been. When he 
did not return, he was presumed dead. Years and years later when we were no longer at 
war with Russia, a big Russian trading ship came to Sitka where it was to lay at anchor 
for three days. The Indians got very curious about the tall gray haired man, wearing a 
coat made of fur who just stood on deck and looked at them. Everyone grew very 
curious by the end of the second day. On the morning of the third day the man finally 
spoke to them. He told them that he was "Ohne-kha" and he had been one of Oiief 
Katlean's warriors during the battle of "Indian River". He knew they thought him dead. 
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but he had been held captive by the Russians all those years. Although he was still 
prisoner of Russia, he was able to make on last trip to Sitka. The Indians on shore then 
organized a party to go aboard ship and ask the Russian Captain's permission for "Ohne-
kha" to attend a big farewell poduck that was given in his honor. The permission was 
granted. The poduck was both joyous and sad, after which Ohne-kha boarded the ship 
to go back to Russia never to return. 

(Feller-Brady:1980:26-27). 

At the age of twenty-four, my son Gary's answer to the same question that 

I asked my mother about the loss of language and culture was: 

Yes. It's kind of like—it's hard to describe—because I think the language is the culture. But, it's 
like redicovering myself when I'm dancing, or learning the carving, or the stories. That's who I 
am, but it's also like coming from the outside in and sometimes I don't know; it's like a journey 
and it's like making a journey up the river to the interior to discover something. It's hard to 
describe. It is exciting! It's like going back to where we came from. We came from up the river! 
So, it is pretty exciting! I think it's like a whole other world. It's also like discovering yourself 
too. 

Gary has been studying and taking classes in Tlingit art and language for three 

years in Ketchikan. He has always been artistic and recognized the necessity of learning 

the culture to express his creativity in Tlingit art forms. 

When I asked my son Mark who was twenty-two at time the same question about 

the connection of language and culture, his answer caused me remorse: 

Well, I really don't know much about my adture. That very likely might have something to do 
with it. 

Mark is studying business at a community college in Oregon and plans to tranfer 

to the university system next year. His knowledge about our culture made me sad 

because Mark was small, only seven, when I separated from him because of marital 

difficidties and I did not have any influence over him. I could not teach him my belief 

that our culture is important because I was not with him. 

Gary taught himself everything that he knows. I am not sure if he immersed 

himself in the Tlingit culture because of me since he was slightly older than Mark when 
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our family life fell apart or because he chose to spend time with me while I was going to 

the university which I will discuss later in this chapter. 

I am pleased with Gary's knowledge concerning the Tlingit culture. When I 

asked him "Is there anything else you would like to say [about Tlingit Language]?" His 

answer astounded me: 

Yeah, I've been thinking up names, actually the Raven names. I've been thinking up Raven 
names. Have you ever heard "Raven Complaining About the Dark?" That's one of them. I guess 
if we ever have a potlatch or anything I think that would be a good name. I already thought of who 
that name could be for, too. It's just kind of like now a lot of us are in the dark as far as the 
ailture. But, this —what we're going through—is kind similar to what our ancestors went 
through during the flood. What we sufferfrom the flood of westernization, the great white flood, 
you know. People just kind of, flooded into our territory and tried to wash our cidture away, you 
know. It's like we've been up on the mountain and it's strange. What led our clan up the 
mountain before was the bear. Now, what kind of led our people this time was the ANB. Can you 
understand that? With their Christianity, something like that! Something similar... something 
like that! I see that as a survival and that part of it was dealing zuith the adture. That's what the 
ANB was all about at first, or just helping them acadturate. But, we had that potlatch in 
Wrangell in 1940. That was really a big thing. That was right during that time when we were 
being washed away. 

Gary's knowledge and interpretation of the culture and language reflected in his answer 

indicated to me the depth of thought he has concerning these things that far outweighs 

my own. 

My mother, Carol Feller Brady, wrote about the loss of her mother, among many 

other losses, in her autobiography, Through the Storm, Towards the Sun. Mother wrote 

this book to release the pain of her tragic life story. 

The irony is that though Sheldon Jackson and his Christian ideology prevented 

my grandmother from feeling enough pride in her cidture to pass the knowledge on to her 

children in a timely fashion, he filled the museum at Princeton University, his alma 

mater, with Tlingit art work and artifacts that he procured from the Tlingit in Southeast 

Alaska. From this collection, many books feature the beautiful art of the Tlingit, such as 
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The Tlin^t Indians, and Under Mount Saint Elias. The History hy Frederica de Laguna, 

and Art of the Northwest Coast, the Art Museum, Princeton University. 

Because of Christian men such as Sheldon Jackson, the Tlingit people lost out on 

the healing influence of their aesthetics in their every day life. They gave most of their art 

objects away voluntarily to the church, sold them to museums, or others stole them and 

then sold them to museums. Thousands of Tlingit art objects appear in museums all over 

the United States, and other parts of the world, far away from us. In reality, the clan 

system owned most of these objects and it was not politically correct for one tribal 

member to make the decision to sell them. 

In the 1970s, there was a resurgence of pride and participation in the Native 

culture. In Wrangell where I lived then, the Johnson O'Malley Program was the main 

force behind this trend. By the 1980s, the Sealaska Heritage Foundation in Juneau 

caused this trend to accelerate. Their focus on cultural heritage and language studies 

caused them to create a biennial event known as "Celebration '84," "Celebration '86", 

etc. At this Celebration, the Tlingit, Haida, and Tsimpshian nations gather for three 

days to dance, sitig, and to participate in traditional oratory. 

At Celebration '94,1 witnessed a ceremony in which the Yanyeidi clan presented 

their Wolf Hat. This was one of the first art objects returned to the Tlingit people through 

the Native American Graves Protection and Repatriation Act (NAGPRA) of 1990. We 

have the opportunity through this act to recover our art objects from the museums 

without having to pay them any money. The Act refers to art objects by the word 

"cidtural item," a term used to identify funerary objects, sacred objects, and objects of 

cultural patrimony. 

The Deisheetaan clan ofAngoon presented their Dragon Fly Headdress that had 

been out of their possession for many years at Celebration '86. A photograph of the 
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Dragon Fly Headdress appears in Haa Kusteeyu Our Culture Tlingit Life Stories, 

(Dauenhauer & Dauenhauer:1994:170). The clan paid twenty-five thousand dollars to 

get it back from an art gallery in New York. 

Black Elk, the famovis Oglala Sioux spiritualist, refers to the sacred pipe 

ceremony with extreme reverence. He said that the pipe ceremony cormects us 

with all beings that have lived, all beings that are living, and all beings that will 

live —from two different sources: 

After the mysterious woman said this, she took from the bimdle a pipe, and also a small 
round stone which she placed upon the ground. Holding the pipe up with its stem to the 
heaveris, she said: "With this sacred pipe you will walk upon the Earth; for the Earth is 
your Grandmother and Mother, and She is sacred. Every step that is taken upon her 
should be as a prayer. The bowl of this pipe is red stone; it is the Earth. Carved in the 
stone and facing the center is this buffalo calf who represents all the four-leggeds who 
live upon your Mother. The stem of the pipe is of wood, and this represents all that 
grows in upon the earth. And these twelve feathers which hang here where the stem fits 
into the bowl are from Wanbli Galeshka, the spotted Eagle, and they represent the eagle 
and all the wingeds of the air. All these peoples, and all the things of the uruverse, are 
joined to you who smoke the pipe—all send their voices to Wakan-Tanka, the Great Spirit. 
When you pray with this pipe, you pray for and with everything," (Brown:1953:5-7). 

And while I stood there I saw more than I can tell and I understand more than I 
saw; for I was seeing in a sacred manner the shapes of all things in spirit, and the shape 
of all shapes as they must live together like one being. And I saw that the sacred hoop of 
my people was one of many hoops that made one circle, wide as daylight and as 
starlight, and in the center grew one flowering free to shelter all children of one mother 
and one father. And I saw that it was holy. 

Then as I stood there, two men were coming from the east, head first like arrows 
flying, and between them rose the day-break star. They came and gave me a herb to me 
and said: "With this on earth you shall undertake anything and do it." It was the day
break star herb, the herb of imderstanding, and they told me to drop it on the earth. I 
saw it falling far, and when it struck the earth it rooted and grew and flowered, four 
blossoms on one stem, a blue, a white, a scarlet, and a yellow; and the rays from these 
streamed upward to the heaveris so that all creatures saw it and in no place was there 
darkness, (Neihardt: 1989:43) 

These beliefs that stirroimd the burning of herbs and plants including 

tobacco, and the pleasant scent of the smoke that they emit provide an aesthetic 

quality that has a positive influence on the person using them. It has a 
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mysterious affect when used in a ceremonial manner. It has a good affect on the 

psychological well-being of the people who partake in the ceremonial use of 

burning certain plants and herbs. 

When I first became acquainted with the sweet-grass ceremony, I did not notice 

the benefits right away. However, I became a firm believer almost immediately in their 

power. As evidenced when I asked and received assistance from people who offered these 

herbs in a ceremonial fashion to elicit help from God and the spirit world. 

When troubled by the unhealthy behavior exhibited by close family members, I 

offered tobacco to American Indian and Canadian Indian medicine people to help my 

family. Each time, I noticed that the ones that I had asked for assistance with took the 

necessary steps to overcome their problems, especially alcoholism. 

During my first year at the University of Washington, I noticed the power of the 

seemingly simple sweet-grass ceremony, and a detachment exercise. At a weekend 

workshop, "The Sacred Traditions of the American Indian," given by Brooke Medicine 

Eagle, a Crow Indian from Montana, I experienced a healing that had an astonishing 

affect on a family relationship that had hurt me. 

Brooke Medicine Eagle had gotten a degree in psychology, and had come to realize 

the importance of her people's own way of healing. Brooke learned the indigenous healing 

practices from her elders and then shared the knowledge with others in workshops. 

At the time I attended Brooke's workshop, I, psychologically bruised and battered 

by a failed marriage, a completely broken home and too much alcohol use, was suffering. 

The source of my pain was my two sons who were eight and ten years old. They chose to 

live in Alaska with their father because they did not feel safe in Seattle where I lived while 

pursuing my education. 
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The previous summer, I worked in a bar. I indulged in alcohol to erase the 

heartache that I experienced when my sons ignored my presence during my summer 

break from the university almost a thousand miles away. The youngest son came to see 

me tzvo or three times, but the oldest only visited me once. Their lack of attention to me 

was partially because their father was a commercial fisherman and took them with him on 

his salmon seine trips. I still have a broken heart from that summer and the long winter 

nights away from them for several years while I prepared to graduate from the University 

of Washington. 

Because of my participation in the addictive, excessive and destructive alcohol 

use, I had a horrible nightmare just before my return to the university. In this nightmare 

I was walking through the graveyard in Wrangell with two zombies. We were going to a 

tour ship moored in front of the cemetery. In reality, the two men were ones with whom I 

had partied the summer away. 

Another incident happened a month earlier in the middle of August which I 

believe was predestined to cause my spiritual eye to open. En route to the hot tubs up the 

Stikine River, I accompanied a group of Canadian fisherman who were in two different 

water crafts. The one I was in, a steel river boat, landed on a sand bar and was too heavy 

for the two of us push off. We tried for an hour in the dark and cold water. I allowed my 

companion to take the only sleeping bag because I had on a down jacket that did not get 

wet. I maintained my bodily warmth by practicing the Jacobsen method of relaxation 

that my therapist Mark Walker had taught me. 

During the long wintry-like night, I experienced fear and loneliness exacerbated 

by the coldness from nearby glaciers. I looked up at the star-studded sky and the huge 

silent mountains that surrounded me and the silence instilled foreboding and despair in 

me. It occurred to me that I could be cold and lonely like this all through eternity if I did 
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not change my wayward life style. Though I did not know it then in my drunken state, I 

had a peak experience which is a time of intense psychological growth described by 

Maslow during which I became self-acualized. 

This peak experience changed my life. The life-threatening experience on a fast-

flowing river and the sobering and shocking reality brought by my partial-immersion 

into the icy cold water, and my fear of being in the wilds of Alaska in the dark and cold 

night awakened me. It opened my consciousness to be more in alignment with my 

inherently wise sub-consciousness which carries the collective wisdom of my ancestors. 

It was a spiritual awakening for which I will be eternally grated. 

Though still stranded the next night I zvitnessed a natural phenomenon that 

instilled hope in me. After a day and night of having no food or drink to sustain me, 

there was a spectacular thunder and lightening storm. A complete contrast to the cold 

blackness of night before, there were flashes of lightening that lit up the whole country 

side and thunder as I have never heard it, powerful and perfectly rhythmic as if someone 

was playing an immense drum. Only then did I understand the authority and beauty of 

a universe that coidd offer such a display of perfectly synchronized events of sight and 

sound. 

After daylight came I heard the haunting sound of the Alaska State ferry boat's 

whistle blowing constantly to warn other boats out of the way as it made it's way 

through the fog. I was happy that it was a new day and that my young sons were 

returning home on that ferry from the Alaska State Fair in Haines where they had 

performed Tlingit dances with other Alaska Natives from Wrangell, and that I had been 

transformed into a better person and mother for them. A few hours later, my companion 

and I were rescued by some Forest Service men who were on their way back to Wrangell 

after repairing some cabins on the Stikine River. 
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That dream of mine when I was going through the grave yard with those zombies, 

and the emotions I experienced while beached on that sand bar up the Stikine River 

scared me and instigated a spiritual quest when I returned to Seattle and the University 

of Washington that fall. Shortly after getting there, I attended a weekend seminar 

entitled "The Healing Brain," with a faculty that included psychologists Robert Omstein 

and Marian Diamond. Their message was that stress management was essential for good 

health. After that I went to Brooke Medicine Eagle's workshop that I previously 

mentioned. 

In these two gatherings, I learned some important things that influenced me to 

change. In the first seminar I learned, among many other fascinating ideas, that people 

who believe in a power greater than themselves, and have faith, are healthier and happier 

than those who do not. In the second workshop, I learned about the power of ceremony as 

practiced by the indigenous people of this country. 

At the time, I felt spiritually bereft. While in my early twenties during the wild 

'70's", I had bought the idea that God was dead, and left my Catholic religion behind me. 

The Catholic Church was essentially a place where I had not felt a spiritual flicker since I 

was seventeen. It took me ten years to find a new religion, but there were consequences 

to pay for living a life devoid of spirituality in that decade, particularly with my personal 

relationships. 

In one ceremony that I distinctly remember, because it changed my attitude about 

the power of the spirit world, Brooke Medicine Eagle had all of us stand in a circle while 

she fanned us with an eagle feather and sweet-grass. Then she had us practice 

detachment while still standing in the circle with our eyes closed: we pictured someone 

with whom we had an emotional attachment in our mind's eye. Brooke instructed us to 

use our breath to blow that person away as hard as we possibly could. 
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During this detachment exercise, I experienced an intense emotional release of 

crying and trembling. I was picturing my eldest son who had visited me only once that 

previous summer. A feiv weeks later, my broken heart mended when that son called and 

told me that he wanted to live with me in Seattle the next year when I returned to school. 

Since then, I have not doubted the power of American Indian ceremonialism. 

Three years later, I asked a colleague whose step-father was a practicing medicine 

man what had happened to me at the workshop given by Brooke Medicine Eagle. He 

informed me that Brooke had cleansed my spirit and that improved my opportunity for 

finding the right spiritual path for myself. 

Within a month after attending the healing brain seminar and the sacred 

traditions workshop, I was attending Bahd'ifiresides, the informal gatherings held for 

seekers of the faith. That was in October. By February, I became a Bahd'i Since then my 

life has become less difficult. I can always pray and get the guidance that I need, or call 

on my ancestors for assistance. 

During those early Bahd'i firesides, I felt the spiritual love and acceptance for the 

people there, and the resultant healing of my psychological state. From my early 

childhood, the racial prejudice that I experienced because of my Alaska Native heritage 

hurt me. Bahd'is do not believe that anyone is lesser because of race, nor believe in 

prejudice of any kind. 

On the night that I signed my card proclaiming my belief in Baha'u'llah, a mixed 

race couple hosted the fireside. They alternated oratory with the husband's own songs 

and a cassette recording of the famous "I Have A Dream" speech by Martin Luther King. 

I knew then that this faith was the one that I had been looking for because of the beauty of 

the words, songs, and an ideology that fit King's dream for a better world. Martin 
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Luther King had been my hero since I first heard his speech on the radio when I was a 

teenager. 

I will always remember the resurgence of spirit I experienced that night 

when I became a Bahd'L It was electrifying and heartwarming. After I signed my card, 

my new spiritual brothers and sisters gathered around me, hugged me and sang songs. I 

was unable to sleep until four a.m. the next morning. I was exceedingly happy—for 

many years I had been starved for the Spirit and did not even know it. 

One year before that, I had gotten a clue when I read the book Black Elk Speaks, 

edited by John G. Neihardt. In one section of that sacred book Black Elk has a vision 

during the Ghost Dance. I believe, as do many other Native American Bahd'ts, he sees 

Baha'u'Uah: 

And as I touched the ground, twelve men were coining towards me, and they said: "Our 
Father the two-legged chief, you shall seel" 

Then they led me to the center of the circle where once more I saw the holy tree 
all full of leaves and blooming. 

But that was not all I saw. Against the tree there was a man standing with arms 
held wide in front of him. I looked hard at him, and I could not tell what people he came 
from. He was not a Wasichu and he was not an Indian. His hair was long and hanging 
loose, and on the left side of his head he wore an eagle feather. His body was strong and 
good to see and it was painted red. I tried to recognize him, but I could not make him 
out. He was a very fine-looking man. While I was staring hard at him, his body began to 
change and become very beautiful with all colors of light, and around him there was 
light. He spoke like singing: "My life is such that all earthly beings and growing things 
belong to me. Your father, the Great Spirit, has said this. You too must say this, 
(Neihardt:1932:245). 

When I read that part of the story, I got up in an extremely agitated state of 

excitement, and paced around my apartment, exclaiming, "Vlho is he? I have to find out 

who he is!" It took almost a year for me to find Him — Baha'u'llah. 
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Yves Orvom, a friend, told me to read Black Elk Speaks. He is a French man who 

has passed as American Indian unless he spoke, because of his accent, on all the American 

Indian reservations that he visited in this country. He said it is an important book for 

everyone, especially Native Americans. The book instigated a significant change in my 

life that I will always appreciate. 

An important part of my daily life aside from prayers has been the use of sweet-

grass. Once I heard Lee Brown say, " To go without cleansing yourself with sweet-grass 

is the same as not brushing your hair for forty days." The herbs such as sweet-grass, 

sage, and cedar are a curative for the spirit. They create a beautiful scent when burned 

that has a positive effect on the person who inhales the smoke. 

When these plants and herbs, as well as juniper, are burnt and used for 

purification of the self and surrounding environment, they create in the person a clear 

mind and a connection xvith the spirit world. At the University of Washington, a 

colleague explained to me that the sweet-grass unites us with all the good grandmothers 

and grandfathers, and that the good scent unites us with everybody around us who 

partakes in the sweet-grass ceremony. 

Another method of healing that I encountered that year of many changes was the 

co-counseling method, zuith a patient and kind teacher and co-counselor named Marian. 

Through this method, I overcame my fear of speaking and communicating xvith others. I 

decided to try this form of therapy because the two influential American Indian leaders, 

Phil Lane and Lee Brozvn whom I spoke of earlier, had used it. Impressed by their 

contributions to the American Indian community, I recognized it as an effective healing 

method. Up to this point, I did not feel comfortable carrying on conversations with 

people, and was afraid to interject any opinions. In other words, I did not keep up my side 
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of the conversation. Marian assisted me to see that it is important for me to engage in the 

integral process of communicating to make the other people feel comfortable around me. 

Marian did this by role-playing me in a conversation. For a whole hour, I had to 

talk and she remained silent. Through this, I saw how tmkind my lack of response in 

conversation was, because I felt uneasy that hour when I talked and she said nothing, and 

felt sorrow for all those years when I did that to others. Though I still struggle with this 

personal defect, I engage in conversation more than I did previously with others before 

that enlightening session with Marian. 

When I was in graduate school,, one of my most difficult professors at the 

University of Arizona, Dr. David Wilkins, helped me to see that my fear of speaking was 

unfounded. He complimented me by saying, "Your speech was one of the best!" Another 

colleague in that seminar, Hitoe Ito, told me that I gave a dignified and gracefid 

presentation. 

This was quite a contrast to my experience of speech making at the University of 

Washington when I had experienced feelings of failure while delivering my speech. 

Though I was receiving above average grades, the reaction that my efforts were getting — 

none whatsoever from the students in my class — troubled me. I went to the professor for 

assistance and the only advice he had was for me to read a logics book. While my 

experience at the University of Arizona was far more encouraging, I attributed it to the 

encouragement and practical advice that Dr. Wilkins gave me. Because of these two 

speech making classes, I believe that Native students do better and get more assistance 

from schools that have American Indian facidty. At the University of Washington the 

majority ofmyprofessors were white, while at the University of Arizona the majority 

were American Indian. Academically, I did poorly at the University of Washington, but 

excelled at the University of Arizona. 
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As an undergraduate, I took a sociology class which addressed the minority 

experience in the United States. Fortunately, for me, our assigned reading included 

Blacks in College, by Jacqueline Fleming, which addressed the importance of having 

faculty and staff of the same race as the student for academic success. Because of this 

concept, I chose the University of Arizona for my graduate work. It is a school that has 

some famous American Indian professors, renowned for their contributions to literature, 

such as N. Scott Momaday, and Vine Deloria, Jr., The latter had just left the semester 

before I got there. In addition, the school offered an advanced degree in American Indian 

Studies. 

In 1964, at the age of fourteen, I would not have believed that I would even have 

the desire, or the opportunity, to get a degree in American Indian Studies. That was the 

year when I learned Tlingit song and dance with three close friends. The ridicule that we 

experienced from our peers for performing these in public scared me away from Tlingit 

singing and dancing for twenty years. 

By that time, 1984, my education fortified me and what others thought did not 

influence me. I had taken American Indian song and dance at two different post-

secondary schools, and my religion validated diversity in culture. I participated in my 

culture again by joining a Tlingit dance group, the Shxat Kwaan Dancers, in Wrangell. 

However, even at the age of thirty-four, I felt terrified during our first 

performance as Tlingit dancers. The doubt passed through me quickly and savagely early 

in that performance, and never returned. The joy that I felt while singing and dancing 

erased all the remorse, all the pain, and embarrassment about being Alaska Native. 

Later, I had enough courage to play the Tlingit drum and sing solo for large 

crowds of people in Alaska and Canada. In order for me to accomplish drumming, I spent 

a year doing a meditation practice. This was one taught by the Sunray Meditation 
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Society founded by Dhyani Ywahoo. Dhyani combined Buddhism with Cherokee wisdom 

in her teachings. Before I learned and practiced Sunray Meditation, I had owned a drum 

for a year and never played it, even when alone. 

I joined the Sunray Meditation Society because it has tangible knowledge about 

tribal religion that I could not find readily available any where else. One year after 1 

joined, I met Dhyani in Vancouver, BC, where she goes annually to spend a weekend 

with her students. She enlightened me about why I was able to drum after doing the 

meditation practice, when I could not previously. During her presentation, she told how 

only those who are androgynous, or have their male and female side merged, can drum, 

according to her tribal background. Regular meditation practice achieves this state. I 

attributed my success in drumming to my year of meditating on a daily basis. 

Though my great-grandfather and his mother immersed themselves in the oral 

tradition of the Tlingit tribe, I have only recently witnessed the oratory of my people. The 

first, when Nora and Richard Dauenhaiier visited Tucson for an oral traditions seminar, 

and presented a reading at the Creative Photography Center. Their performance had the 

effect of transporting my spirit back to Alaska, back to the tribal community center, and 

back to a time when oratory was a way of life for my people. Now that I am residing in 

Juneau, I am more able to experience Tlingit oratory at "pay off parties," known also as 

the potlatch. 

Some of the observations that I made about the Tlingit oratory style as 

demonstrated by the Daiienhauers is that the pitch of the voice is raised, as well as the 

speed with which the words are spoken and the voice projection is dramatized in a 

chanting style (Dauenhaiier & Dauenhauer:1990:76). This ceremonial way of speech was 

devised by the Tlingit to assist in the healing of the spirit, such as when there is a loss of a 

member of the clan, or immediate family. This type of oratory is presented to the people at 
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the "pay off party." A contemporary example of the sterlmg power of 

storytelling that I saw recently was an incident in the movie "The Joy Luck 

Club." This movie illustrates the power that a story has to instill pride and 

instigate change in attitude and behavior, as in the character named Rose, an 

American version of her Qiinese name. Rose regains her spirit through a story 

that her mother tells her. 

Rose is a woman who gives up her own academic opportunities to give 

selflessly to her husband. When he wants a divorce, she cooperates with him. 

Until, that is, her mother. An Mei, confronts her — while she is making her 

estranged husband's favorite cake when he is coming to discuss the divorce 

settlement — by saying, "Every time you give him a gift, he takes you more for 

granted. You're just like my mother — never know what you are worth until too 

late!" 

Then Rose's mother tells her a story about her family history which 

changes Rose's outlook and attitude towards her own value: 

When she was a child in China, An Mei's father died. Her mother became a concubine to 
a wealthy man causing her family to disown her. Several years later. An Mei's mother 
returns to do an ancient ritual for her dying mother. She makes a sacrificial soup of her 
own flesh and blood for her mother to eat, and begs her to live. 

An Mei moved to live with her mother and finds out the low status her mother 
has as the fourth wife of the aristocrat, Wu Tsing. She is perplexed and angry when she 
finds out the true circumstances of her mother's situation: she had been tricked and 
raped by Wu Tsing at which time she was impregnated. After that she had no choice but 
to marry him because her family was not loy^ to her. Wu Tsing's second wife claimed 
her son at birth. Only the wives who bore sons had any status in the family. 

An Mei's mother commits suicide by eating opium. Before she dies she tells her 
daughter that she would rather kill her own weak spirit so that An Mei could have a 
stronger one. During the funeral. An Mei knows that her mother had selected the date of 
her death to give her daughter power over her enemies: three days before the Lunar New 
Year. 
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Knowledgeable of the superstitions surrounding this holiday. An Mei plays on 
the fears of the family by telling ttiem that her mother's ghost will return in three days 
and horrible tragedies will befall them. At that point, Wu Tsing promises Buddha that he 
will raise An Mei and her brother in an honored position in the family. 

After hearmg the story. Rose refuses to give her husband anything that he 

wants in the divorce settlement. She says, "You're not taking my house. You're 

not taking my daughter! You're not taking any part of me! Now get out of my 

house!" Instead, he is impressed by the return of her rambunctious spirit that 

she had displayed when he first met her and stays with her. He loved her, but 

not what she had become with her selflessness—secondary to him. 

I believe that a thesis linking smaller elements of western 

psychotherapeutic effects to American Indian traditions such as singing, dancing, 

drumming, and storytelling would be a valuable contribution to the literature. 

The piirpose of this thesis is to identify, describe and compare the components of 

successful psychotherapy from a Eurocentric perspective to demonstrate that 

these same elements exist in American Indian traditional ceremonies which 

include aspects of singing, dancing, drumming, and storytelling. The songs and 

dances accompanied by the drumming, and the tribal oratory are important parts 

of the ceremonies of the shaman, or medicine man, who has been recognized as a 

psychotherapist by many contemporary scholars in the social sciences 

(Bromberg:1975:7)(Kiev: 1962:25)(Torrey: 1986:170). The issue of whether 

American Indian traditional ceremonies have curative powers is important to 

tribal people because many do not participate in them. Though the Indian Health 

Service (IHS) offers assistance to all American Indiaris and Alaska Natives, many 

do not live in close access to the IHS hospitals and cannot benefit from their 

facilities. In Southeast Alaska, for example, there are thirteen Native 

commtmities, but only four have an IHS hospital in their immediate area. This 
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means that the conventional forms of psychotherapy are not available on a wide 

scale basis. 

The people at Alkali Lake in Canada have demonstrated the power of 

these traditional ceremorues. They were able to conquer commimity-wide 

alcoholism by re-establishing their cultural ceremonies. The videotape, "The 

Honor of All," shows a valiant effort by the tribe to gain their sobriety. They 

went from one hundred percent alcoholism to ninety-nine percent alcohol free in 

eight years. 

It is important that the traditional forms of psychotherapy provided by the 

medicine people are recognized as valuable, given credence, and utilized by 

American Indiaris on a wider basis. The oral tradition, songs and dances wiU 

assist in the healing process by aligning the people with their ancestors, and the 

earth with the help of the shaman. This experience would er\rich their psyches 

through the unifying forces created in the process of realigning their souls with 

ancient truths and knowledge. 

Research Questions: 

•What constitutes psychotherapeutic effects for non-Native people? 

•What constitutes psychotherapeutic effects for Native people? 

•What is the process involved in psychotherapy?*How do singing, 

dancing, drumming, and storytelling produce psychotherapeutic effects? 

•How do the American Indian traditions of singing, dnmmiing, 

dancing and storytelling assist the shaman? 

•What aesthetic quality of oral tradition plays a part in psychological 

healing? 

•What role does art work play in tribal healing? 
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In this thesis, the focus of my literature review will be to define some 

common components of psychotherapy, and to establish some of the overall 

benefits derived from engaging in psychotherapy. Then I wiU relate those 

findings to the overall benefits gained from engaging in American Indian 

traditional practices. 

In order to complete this thesis, I will review the literature of psychology, 

psychiatry, cross-cultural issues, anthropology, American Indian Studies, 

American Indian art, and language. To demonstrate how the loss of the 

language, and thus Tlingit oral tradition and cxiltural knowledge, has caiised 

psychological grief for Native people. I will interview some family members 

about the loss of the Tlingit language. In addition, I wiU relate my own stories 

and those of other people about how dreams, peak experiences, and altered 

states of condosness, and the use of Pan-Indianism, psychotherapy, and religious 

beliefs have brought healing and spiritual transformation. 
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Early in my college career, I became intrigued and dravm to investigating 
spiritual aspects of psychology when Dr. Claude M. Steele, in his explanation of the self 
described it as 
" Mystical, along with other things," (University of Washington Social Psychology 
Class Notes, February 1982). 

2 

One of the ways that mankind has devised to maintain mental health is 

psychotherapy. In the Dictionary of Psychology by J.P. Chaplin, psychotherapy 

is described as the application of specialized techniques to the treatment of 

mental disorders or to the problems of everyday adjvistment; these techniques 

include psychoanalysis, coimseling, faith cures and personal discussions with 

others. In addition, Chaplin points out that the goal of all psychotherapies is to 

encourage the understanding of the problem on the part of the patient whose 

lack of insight into the nature of the maladjustment arouses anxiety and makes it 

difficult to cope with the demands of every day life. Another observation that he 

makes concerning psychotherapy is that the ultimate goal is to modify the 

patient's behavior in such a way as to bring about more effective adjustment to 

his environment (Chaplin:1985:376). 

Three other defiiutions of Chaplin's that will concern us are: 

Psyche 1. the principle of life; 2. the mind including both conscious and 

uncoiiscious processes; 3. the self. 

Psychotherapeutic 1. pertaining to psychotherapy; 2. having ciirative power. 

Soul 1. in theology, an entity hypothesized to have real and permanent existence 

beyond mortal life. 2. historically, the mind. 3. emotional qualities as opposed 
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to intellectual or rational qualities. 4. pertaining to or characteristic of Negroes. 

(Chaplin:1985:362&376). 

One of the most powerful took in the psychological healing of a person is 

the psyche. Emotional release assists by clearing the mind of unhealthy 

emotional responses allowing an effective way to achieve peace of mind through 

catharsis. Catharsis is described as such: 

Catharsis is a widely used but vaguely defined term. It is generally understood to mean 
a process that relieves tension and anxiety by expressing emotions—emotions that have 
been hidden, restrained, or unconscious, 
(Nichols and Zax:1977:l). 

MarUdnd has recognized catharsis for ages as a useful tool for emotional 

healing through the arts of theater and music. Catharsis was an essential 

component of physical health and spiritual health, as well: 

Catharsis derives from the Greek katharsis . The essential meaning of katharsis was "to 
clean or purify," but it had other shades of meaning as well. In a medical context, the 
word meant purgation, or the elimination of offensive humors. In a religious context, it 
referred to rebirth or initiation; and in a moral or spiritual context, meant relief of the 
soul and spirit by purification... 

In writing of catharsis achieved through art, Aristotle emphasized its aspect of 
purgation. Music and drama are worthwhile Aristotle said, because of their cathartic, 
purgative function. These art forms drive the passions to the peak and then exorcise 
them. Tragedy arouses pity and fear, and purges these emotions; it is therefore of value 
despite the attacks of certain moralists and philosophers. In the Poetics (1) he wrote, 
"Tragedy, then is a representation of an action that is serious, complete, and of a certain 
magnitude; in language pleasurably and variously embellished suitably to the different 
parts of the play; in the forms of actions directly presented, not narrrated; with the 
incidents arousing pity and fear in such a way as to accomplish a purgation (katharsis) of 
such emotions," (Nichols and Zax:1977:2). 

Several psychotherapists have developed techniques to take advantage of 

the power catharsis provides in psychological healing. They are Wilhelm Reich, 

P.M. Alexander, Ida Rolf, Frederick S. Perls, Harvey Jackins, A. Janov, and Daniel 
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Casriel. To give some background, an early believer in the significance discharge 

of emotions, Freud's idea in regard to catharsis is explained: 

Some of his [Freud's] metaphors involve a concept of an "inner space"...that acts as a 
repository for affects, for the unconscious, and for memories. His explanation of 
catharsis also is typically based on a hydraulic model. When emotions cire not 
discharged, he said, they reside in inner space, incrementally accumulating ter\sion. 
Affect must be ventilated and drained off, or pressure builds to a point where it becomes 
destructive. That is, affects are like water boiling in a kettle. If the kettle is not allowed to 
blow off steam it will expode, (Nichols and Zax:1977:3-4). 

Some psychotherapists view catharsis as an indispensibly valuable 

change-agent in emotional healing. It allows man to achieve his original state of 

mind as it was before any damage had been done. Nichols and Zax simimarize 

the relevance of catharsis in psychotherapy this way: 

All of the authors in this chapter [Recent Emotive Appoaches to Psychotherapy] share a 
firm conviction in the therapeutic value of catharsis for treating essentially 
characterological problems. Virtually all of them believe that repressed affects such as 
anger are accumulated and stored, thereby creating the "psychic abcesses" that account 
for a variety of pathological behaviors. Associated with this position is the thesis that 
cure is not possible until these pockets are drained. 

Underlying these therapies is the supposition that man is by nature inherendy 
good, and that if he is provided with an environment that does not interfere with his own 
natural development—that does not impose repressions upon him—his development 
will be satisfactory. They are also based on faith that, despite years of malajusted 
behavior, mans psychological difficulties can be corrected if he but releases the disabling 
affect that has been stored, (Nichols and Zax:1977:151-152). 

In 1982 I attended a Re-evaluation workshop while an undergraduate at the 

University of Washington. In the workshop we focused on the pain and rejection 

associated with racism and were taught to use techniques that enhanced our release of 

emotions. Following is a description of my experience at the workshop that I wrote for 
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Psychology 497, afield study class in which I dealt with my supressed feelings about the 

sorrow about the premature death of my father: 

He was a handsome, intelligent Alaskan Indian man who was in many ways cast aside from 
society via the ugly vehicle of racism. He had five children and a wife to care for and no one 
would hire him during the winter. He was a gillnet fisherman in the spring, summer, and fall, 
but the money did not last through the winter. Sometimes we had to go mthout food, without 
heat, without electricity. 

Though he has been gone for almost tiuenty years, my heart still breaks when I think what 
a sad man he was, and why we cotdd not love him more. If I could ever come to terms with this 
pain and sorrow, I would be well. 

Yesterday I attended a workshop, "Images of Indian Leaders." The purpose of it was to 
help American Indians clear away obstacles to our ability to become leaders. Re-evaluation 
counseling, R.C., was the tool utilized to assist us in this goal. During the introductions, each one 
of us worked on a problem of our choice with the assistance and guidance of an American Indian 
leader experiened in the techniques ofR.C. 

During the session, I was emotionally touched by a Tlingit man from my tribe in Alaska. 
He demonstrated his violent feelings in regard to the racism that he had experienced. I sobbed 
uncontrollably while he discharged his feelings because I knew that racism had hurt my father and 
he had none of these opportimities to help him deal with it. 

Later in the day at the workshop, I had the opportunity to have a private session with 
Phil, the leader, and the Tlingit man. Phil encouraged the Tlingit to cry about the pain the racism 
has caused, and the man having noticed my reaction to him [earlier] knew that I emphathsized 
with him. Therefore, he felt safe to sob while we held him in a loving, accepting manner. 

In that private session with those two Native men yesterday, I felt that I was able to 
express my caring for my father in a meaningful way. I shared with them the pain of my 
childhood which I feel is the residt of racism and they understood because both experienced the 
same pain, (Stevens:1982:4r7) 

In some ways, I feel embarrassed to disclose these things about my life, but I felt it 

to be a descriptive example of Re-evaluation counseling. This counseling technique is an 

excellent and powerful tool to rid minorities of the rage inflicted by the irijustice and 

frustration that racism causes. 

B.J. Somers, a humanistic psychologist, assessed Re-evaluation counseling. 

He gave a positive and glowing report about the strengths of Re-evaluation 
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counseling, and gave examples of the suppressive framework that society places 

on its yoimg people with its mores in relation to behavior: 

The theoretical framework of Re-Evaluation Counseling places it squarely in the 
mainstream of humanistic psychology by virtue of its holistic approach; its value-based 
orientation; the democratization of the therapeutic relationship and its authenticity; and 
the emphasis on positive, creative, loving, and cooperating human forces as opposed to 
an illness model. Jackins begins with the assumption that lovingness, zest, and rational 
intelligence are basic to mans nature. If allowed to develop in an ideal envirorunent, each 
of us would be characterized by vastly greater quantities of these three basic qualities 
than most now possess. 

Briefly stated, it is Jaddns' notion that these core qualities become eroded by the 
repression of emotions. As he develops, a child experience various distressing events 
which evoke noxious affect. The unsodalized child deals with this noxious affect with 
spontaneous emotional catharsis, which Jackins call "discharge." UrJiappily, with 
sodalization, discharge, this natural process of recovery becomes blocked, for in our 
culture the direct expression and discharge of feelings is usually taboo. From an early 
age, we hear, "Big boys don't cry," "Don't feel bad," "Don't be angry," "You didn't want 
that anyway," (Nichols and Zax:1977:132) 

Re-evaluation coimseling is an investment but the reward comes only 

with hard work, as does all psychotherapy. In a chapter titled, "The Empirical 

Value of Catharsis," a study by M.P. Nichols supported its use and value in 

therapy,and the more effort expended in discharging the higher the reward: 

High dischargers improved significantly more on behavioral goals and showed a 
directional trend toward greater improvement on the Personal Satisfaction Form. 

Preliminary follow-up data showed that the high discharge group maintained 
their superior achievement of goals and improved significantly more on the Personal 
Satisfaction Form. 

Nichols interpreted these findings as definite support for the effectiveness of 
emotive techniques in stimulating catharsis, and partial support for the effectiveness of 
catharsis to produce improvement in psychotherapy, (Nichols and Zax:1977:158) 

My feelings about catharsis in psychotherapy is that it is highly valuable, as I 

have mentioned before, because the people who are achieving the most, and have the 
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highest goals for the Native community are those who have used Re-evaluation 

Counseling techniques in their own healing, such as Phil Lane and Lee Brown. 

While studying at Shoreline Community College in Seattle, I learned that some 

women suffer from low self-esteem and an inability to enjoy healthy relationships 

because of incest. Alcoholism is a common thread in these tragic incidents. As a Native 

woman I will share my story with you about my frustrations and the tangled web of 

feelings surrounding the one incestuous evening that changed my life forever: 

Aside for the therapists not being able to help me, I have set up a block 

myself. I am not able to conjure up feelings of anger towards my father. I love 

him deeply and make excuses for him. Maybe they are not excuses but an 

understanding of his misery. He spoke of the anguish and frustration that he felt 

after being sent to Germany during World War II even though he was half 

German; and the unjustness of that because Japanese Americans were not allowed 

to fight the Japanese in the South Pacific because of the psychological hardship 

that killing their own people would have on them. My father drank himself into a 

stupor to forget the horror that he may have killed his own cousins in Germany. 

His father had left thirteen brothers and sisters there. An added complication is 

the fact that he died when I was fourteen, four years after that one incident when 

he in an extremely drunken state climbed into bed with me and fondled me while 

I was sleeping in my mother's and his bed. My brother, my sisters and I slept in 

their bed on those evenings when they went to the bar to alleviate our fear of being 

home alone. He mistook me for my mom who had come home earlier but did not 

move us out of their bed as they had agreed to do—zuhoever came home first was 

supposed to put us in our own beds. Nothing happened like that again, but I 
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could never forgive him. After four years of my rejecting him, ignoring him, 

hating him, he died. A few months before his death, I decided to forgive him but 

never had the courage to tell him. My actions toward him for those four years 

still hurt me. Because I always felt my father was rejected by everyone because he 

was Indian and I added to that feeling of rejection he experienced. 

While I was working on my associate's degree at Shoreline 

Community College in Seattle, I found an article in Ladies Home Journal at the 

library on day. Because the author urged therapy for a woman, even if her father 

only flirted with her, I immediately found a therapist at the Seattle Indian Health 

Board. I recognized myself in the profile ofzuhat happens to a woman who has 

been molested: she is self-destructive; has low self-esteem; and is self-defeating in 

her choice of men. 

At the beginning, therapy frightened me because of all the emotional 

turmoil, but I continued to go because I was more frightened of my prognosis if I 

continued my self destructive life style. 

In a precognitive dream, I saw my therapist seven months before I first 

walked into his office. This dream allowed me to perceive the significance and 

value of psychotherapy for me because it was mystically foreordained. It zuas an 

admonition for me to change my behavior. 

Now, fifteen years later, I can still depend on the same therapist who 

moved to my hometown fresh out of University of California, Los Angeles, to 

assist me. It took nine years of his guidance as a professional therapist to elevate 

my low self-esteem to a level that I only suffer from it during a personal crisis. 
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Those feelings of fear that I experienced about therapy are ones that are 

common in the psychotherpeutic relationship. In the process of psychotherapy, 

the personal experience involves discomfort. Kovel writes that: 

For therapy to be doing anything, then, a person miist experience it as a pressure within 
his life. It has to make things seem topsy-turvy, bring up new feelings, or make one see 
things in a different light, or bring into question the assumption one had always lived 
by—or suffered under. Thus, a good therapy should not be seen as a smooth, steady 
addition, but rather a grappling with a hitherto unseen antagonist—who is part of one's 
own self. The model for therapy is not the cure of a disease but the growth—more 
specifically, the education—of a person, (Kovel:1976:46). 

Psychotherapy is a struggle because growth does not occur without hard 

work. M. Scott Peck gives insight into why the process of psychotherapy is 

painful: 

The period of intensive psychotherapy is a period of intensive growth, during which the 
patient may undergo more changes than some people experience in a life time. For this 
growth spurt to occur, a proportionate amount of "the old self" must be given up...This is 
because the feeling associated with giving up something loved—or at least something 
that is a part of ourselves and familiar—is depression. Since healthy human beings must 
grow, and since giving up or loss of the old self is an integral part of the process of 
mental and spiritual growth, depression is a healthy phenomenon, (Peck:1978:69&70). 

It takes a special kind of person to undertake the process of psychotherapy 

according to Peck: 

Entering psychotherapy is an act of the greatest courage. The primary reason people do 
not undergo psychotherapy is not that they lack money but that they lack courage...It is 
because they possess this courage, on the other hand, ttiat many psychoanalytic patients, 
even at the outset of psychotherapy and contrary to their stereotypical image, are people 
who are basically much stronger and healthier than average, (Peck:1978:54). 

M. Scott Peck sees psychotherapy as a path to spiritual growth. He points 

out 'many are called but few are chosen/ to the process of psychotherapy 
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because most do not desire to do the difficult work for becoming fully 

responsible human beings—to empower oneself increases personal 

responsibilities, duties, obligations to oneself as well as to mankind 

(Peck:1978:300-303). 

A new trend in psychotherapy is brief therapy. For some it allows 

committment to change more easHy because the time involvement is decreased. 

This type of therapy evolved for a number of reasons, such as the need for 

professional treatment for aU segments of the community whether they are poor 

or just concerned about economics (Barten: 1971:3). The character of brief therapy 

is one that is active, focused, goal-oriented, circumscribed, warmly supportive, 

action-oriented, and concerned with present adaptation (Barten: 1971:9). It allows 

positive results in a short period of time by confining it within bounds and 

restricting the time frame. 

Another essential aspect of psychotherapy is the process of attitude 

change in the patient that assists in healing. Frank provides that the relevance of 

emotional reactivity to psychotherapy lies in the fact that emotional arousal 

seems to be a prerequisite for attitude change and also to accompany it 

(Frank:1961:136). 

Social psychologists have shown that attitude change is promoted by role-

playing mobilization of iiutiative, and improvisation which are factors increasing 

a person's committment to a given behavior: 

The more involved a person is in an activity, the more public the activity, the more effort 
a person puts into the activity—all increase the person's committment to the activity, 
(Brehm:1976:77) 
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The process of attitude change involves dissonance theory, cognitive 

dissonance. Dr. Steele explained it as an event that takes place when a person 

relieves arudety by a change of attitude, (University of Washington Class Notes, 

Social Psychology 345, October 27,1981). In the words of Festinger, cognitive 

dissonance is a powerful motivator in psychotherapy: 

[It] is a motivating state of affairs. Just as hunger impels a person to eat, so does 
dissonance impel a person to change his opinions or his behavior, (Aronson:1981:141). 

Axsom and Cooper, social psychologists, display in their study "Reducing 

Weight by Reducing Dissonance: The Role of Effort Justification in Inducing 

Weight Loss," that dissonance plays a major part in attitude change and the 

amount of effort a person puts into behavioral change. They explain the role of 

cognitive dissonance this way: 

The role of effort justification in psychotherapy was examined. It was hjrpothesized that 
the effort involved in therapy, plus the conscious decision to undergo that effort, leads to 
positive therapeutic changes through cognitive dissonance, (Aronson:1981:181). 

For example, Axsom and Cooper discuss an experiment by Aronson and 

Mills to clarify how effort justification effects cognitive dissonance: 

Subjects in a High Effort condition [of the study] were made to undergo an event that 
was difficult and embarrassing. Their goal was to join a sexual discussion group that 
was, in reality dull and boring, and a general waste of time. Yet those subjects who 
imderwent the highly effortful procedure came to indicate that the group and its 
members were generally interesting and enjoyable, (Aronson:1981:182). 

Axsom and Cooper give an explanation about the attitude change that 

ocarrred in the subjects who joined the sexual discussion group who went from 

rating it as dull and boring to rating it as interesting and enjoyable: 
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Why did the changes occur? The reason given by Axonson and Mills was based on the 
tension state of dissonance that was created by the voluntary expenditure of effort. 
"Why did I undergo such embarrassment and effort?" a subject may have asked. 
"Because I really did like the discussion group," might be the reply. In other words, the 
goal was elevatedin attractiveness as a way of justifying the expenditure of effort, 
(Aronson:1981:182). 

Brehm quotes Festinger on the role of effort jiistification in attitude change 

"People come to love the things for which they have suffered,"(Brehm:1976:77). 

Thus, effort justification is a powerful phenomenon. It is a complex 

hypothesis but contributes to attitude change because the harder a person works, 

the more he values the outcome. Effort justification is assisted by creating 

cognitive dissonance in the person needing help. This involves forcing the 

person to make a decision between two equally attractive alternatives. But, just 

the fact that he has to choose between them causes tension, (dissonance). Once 

he makes a decision a process takes place in which the dissonance created by his 

choice is reduced by increasing in his mind the attractive features of the chosen 

action while inflating the unattractive features of the course of action that he did 

not choose. This increases his conamittment and effort in regard to his choice of 

action. 

The Social Psychological theories of cognitive dissonance and effort justification 

appeals to iis (Native Americans, Alaskan Indians) who know about it metaphysically! It 

makes us happy much as Raven or Coyote does with his trickery and antics to achieve 

what he wants with his deviousness and divisive ways. 

When I first learned about attitude change, ̂ ort justification, and cognitive 

dissonance, I was extremely excited and amazed at the possibilities that social psychology 
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offered as a healing for the Native American people. It's ability to trick us into making 

better choices for ourselves appealed to me, and I designed a social psychology experiment 

to utilize this powerfid element in, hopefully, healing the social malady of alcoholism 

amongst Native Americans. The trickster element would probably appeal to most of us as 

it is so prominent in our mythology. 

My inspiration came to me in a dream. Through this dream, I saw the 

possibilities inherent in the techniques of Social psychology to change the self-defeating 

behavior of Alaskan Native and American Indians in relation to our problem with 

alcohol. I was saddened by the news from home of the death of a women who had been 

told by her doctor that if she drank one more time that she would die. She went down to a 

local bar for several hours in the afternoon and died about eight o'clock that night. 

I saw her that night in my dream. She told me that "Up here in Red China 

we learned that we shouldn't drink!" I woke up excited because I knew that she was 

referring to the things that Dr. Steele had taught us that week in class concerning 

dissonance theory and attitude change conducive to healing destructive behavior. 

However, I never did get to try out my theory as I left the university for several 

years. Dr. Steele was intriqued and said that we could do my experiment proposal. But, 

my ex-husband pleaded with me to stay in my home town where he resided with our teen

age sons. When I protested, "I'm half-way through my second degree!" His response 

was, "You can have all the degees in the world, but it won't mean anything if our sons 

don't turn out well!" 

Now, I am gratefid for that prodding by him because those years provided some of 

the best memories of my life. Teen-age boys are entertaining, intriguing, and exciting 

with their antics, interesting friends and allowing me exposure to their laughter and 

music! 
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My teen-age sons brought me pride that far outshines the emotional turmoil 

caused by their rebelliousness. Pride in their brilliant minds; witnessing the contrast 

between the poetic artist of Gary, and the athlete ability of Mark are among this mother's 

fondest memories. 

Another powerful factor in dissonance theory that is highly valued by 

social psychologists is the anticipation of a future audience. As Brehm notes, this 

is a powerful motivator because of the effect that it has on the person's thought 

process involving his course of action: 

First, anticipating a future audience may increase a person's committment to a given 
behavior and it may increase the importance of the behavior. Certainly, it will increase 
the number of dissonant cognitions. When one performs a discrepant activity in private, 
dissonance will be aroused, (Brehm:1976:78). 

In his Social Psychology class at the University of Washington, Claude M. 

Steele, Ph.D., spoke of the powerful effect public disclosure of goals had on 

attitude change in a study he did involving troubled inner-city youth in Chicago. 

Follow-up on the youth showed that they carried out their goals that they had 

annoiinced into a loud speaker to the rest of their peers in the presence of the 

experimentors. It was a complex experiment that contained a multitude of social 

psychological tricks including the illusion of choice, association of neutral effort, 

and coxinter-attitudinal behavior. By carrying out the actions induced by the 

study, the juvenile delinquents were able to change their attitudes by expending 

effort and change to an internally controlled person, instead of an externally 

controlled victim of drcximstance. The factor of public disdosvire of positive 

goals reinforced their behavior change, (University of Washington Class Notes, 

Social Psychology 345, January 10,1982). 
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Another component that figvures into successful psychotherapy is a shared 

world view between the therapist and patient. This shared world view permits 

ease in communication. Good communication is essential in psychotherapy 

because, as Torrey points out, it allows the therapist to correctly identify the 

problem with the patient: 

The very act of naming it has therapeutic effect. The clienf s anxiety is decreased by the 
knowledge that a respected and trusted therapist xmderstands what is wrong. The 
identification of the offending agent may also activate a series of associated ideas in the 
client's mind, producing confession, abreaction, and general catharsis, (Torrey:1986:18). 

However, the stratified class structure that exists in America impedes 

communication between the therapist and patient. Frank observes the class 

discrepancy contributes to different value systems, which contributes to 

difficulty in convmunication between therapist and patient. This poses a problem 

because Frank, as well as Torrey mentioned above, emphasizes that 

commurucation is a prerequisite for successful psychotherapy because it assists 

in an intimate confiding relationship between therapist and patient 

(Frank:1961:ll8). 

The ability of the therapist to alleviate anxiety in the patient is a powerful 

tool. Hans Selye provides a guide to identifying the danger signals associated 

with stress. There are thirty one self-observable symptoms listed in his book. 

Most of these signals of stress are: 

General irritability, hyperexcitation, or depression. 
Pounding of the heart. 
Dryness of the throat and mouth. 
Impulsive behavior. 
The overpowering urge to cry or run and hide. 
Inability to concentrate. 
Feelings of unreality, weakness, or dizziness. 
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Predilection to become fatigued. 
"Floating anxiety," that is to say we are afraid although we do not know exactly 
what we are afraid of. 
Tendency to be easily startled by small sounds, etc. 
High pitched, nervous laughter. 
Stuttering and other speech diffiadties. 
Bruxism, or grinding of the teeth. 
Insomnia, which is usually a consequence of being "keyed up." 
Sweating. 
The frequent need to urinate. 
Diarrhea, indigestion, queasiness in the stomach, and sometimes even vomiting. 
Migraine headaches. 
Premenstrual tension or missed menstrual cycles. 
Pain in neck or lower back. 
Loss of or excessive appetite. 
Increased smoking. 
Increased use of legally prescribed drugs. 
Alcohol and drug addiction. 
Nightmares. 
Neurotic behavior. 
Psychoses. 
Accident proneness. 

These physiological symptoms of stress are compelling and point to an urgent 

need to change something in the life experience if the patient is suffering with 

them (Selye:1978;174-177). 

Selye points out the stressors of daily life: 

Driving. 
Climate and Environment; 

Air and water pollution. 
Social and adtiiral stressors. 
Crowding. (Men become more competitive, and like each other less.) 
Sensory deprivation and boredom. 
Isolation and loneliness. 
Captivity. 
Relocation and travel. 
Urbanization. 
Catastrophes. (The psychological consequences of catastrophes and 

disasters of varioias kinds—^bombings, earthquakes, floods, combat, tornadoes, or 
extreme emotional traumas after accidents—have certain elements in common 
which may be ascribed to their stressor effect These have been described as 
apprehensive avoidance, sturmed immobility, apathy, depression, docile 
dependency, and aggressive irritability. 
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Meteorologicfactors. (Solar eruptions, magnetism, and various types of 
cosmic rays, and certain hot, dry winds.) 

Neuropsychologic stressors. (Reactions to such experiences as problem 
solving, academic examinations, anticipation of surgery, social problems, and 
real or simulated panic situations, (Selye:1978:380-393). 

Selye foxmd stress to be valuable as an equalizer of activities. The stress 

quotient needs to be scrutinized and attended to: 

local stress in any part of the body 
total stress in the body 

If there is too much stress in any one part of the body, the person requires diversion. If 
there is too much stress in the body as a whole, the person needs rest. In other words, we 
must use all parts of our being. If we do not nature will push us into full utilization by 
general, systematic stress. If we are doing too much in all aspects of life which result in 
psychological strain and physiological tension, there are techniques available to achieve 
balance, such as relaxation exercises, trancendental meditation, yoga, and self-hypnosis. 
These assist in alleviating stress to the body and nnind (Selye:1978:416-425). 

In other words, a person suffering from stress caused by life events such as 

divorce that may be manifesting itself with symptoms such as nightmares, 

frequent urination, forgetfulness, free-floating anxiety, or any of the stressors of 

daily life listed above will need to provide a release by diversion. Clearly, once a 

person recognizes that his physical reality is out of balance, it is his 

responsibility to take care of himself by offering relief to his psyche by alleviating 

his distress by resting, meditating, exercising, or spending time in nature. This 

act of turning a little to the left or right will remedy him enough to avert illness 

or accidents which could create serious distress in his life experience. 

The idea of a future audience bring good results later (Frank et al:1978:2). 

So expectancy on the part of the patient involves hope, trust and future 

orientation. Another criteria that effects therapeutic outcome and is documented 
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in expectancy theory is the placebo effect. It is a phenomenon that Frank 

describes: 

The term "placebo effect" refers to the relief of symptoms by a phannocologically inert 
substance administered by a physician. Its beneiidal effects, therefore, must lie in its 
symbolic representation of the physicians healing function. In our society, the physician 
validates his role by prescribing medication, (Frank et al:1978:4). 

In other words, the patient's belief in the physician's power to help trariscends 

reality in that the prescription could be a sugar pill and the person would still 

experience relief of symptoms. 

The himian psyche is truly mystical. It enjoys intrigue, ambiguity, and 

complexity. For example, if we are told in simple terms to change some aspect of 

our character, we resist rebelliously. Our egotism does not allow any other 

reaction. However, if we are told by our Higher Power in symbols and 

metaphors through the dream world, the message appeals to our sense of 

intrigue and we expend much effort to figiire out the character defect that we are 

challenged by the dream to change. The bigger the effort the more likely we are 

to expend the energy and commit ourselves to making the change. As sodal 

psychologists predicted we love that which is hard! 

Jung writes about the unconscious aspect of the self that many people 

virtually ignore and that act of ignorance is detrimental to the psychological 

well-being of an individual. The imconsdous mind has an understanding of 

spirituality, symbolism and metaphor that supersedes his conscious knowledge. 

The unconscious mind is an integral part of the human psyche that trarisfers its 

concerns to the conscious self through dreams and visions: 

Christians often ask why God does not speak to them, as he is believed to have done in 
former days. When I hear such questions, it always makes me think of the rabbi who 
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was asked how it could be that God often showed himself to people in olden days 
whereas nowadays nobody ever sees him. The rabbi replied: "Nowadays there is no 
longer anybody who can bow low enough." 

This answer hits the nail on the head. We are so captivated by and entangled in 
our subjective consciousness that we have forgotten the age- old fact that God speaks 
chiefly through dreams and visions. The Buddhist discards the world of unconscious 
fantasies as useless illusion; the Christian puts his church and his Bible between him and 
his uncorisdous; and the rational intellectual does not yet know that his consciousness is 
not his total psyche. 

Whatever the unconscious may be, it is a natural phenomenon producing 
symbols that prove to be meaningful. 

In spite of the fact that the Catholic Church admits the occurrence of sortmia a Deo 
missa (dreams sent by God), most of its thinkers make no serious attempt to understand 
dreams, Qung:1964:102) 

In The Mythic Image, spirituality is revealed by a quote from Jung 

concerning dream s and conveying their ethereal, eternal quality and their ability 

to vmite us with all mankind who exists, has existed or will exist despite its 

evanescencent quality: 

The dream is a little hidden door in the innermost and most secret recesses of the soul, 
opening into that cosmic night which was psyche long before there was ego-
consciousness, and which will remain psyAe no matter how far our ego-consciousness 
may extend. For all ego-consiousness is isolated: it separates and discriminates, knows 
only particulars, and sees only what can be related to ego. Its essence is limitation, 
though it reach to the farthest nebulae among the stars. AH consiousness separates; but 
in dreams we put on the likeness of that more universal, truer, more eternal man 
dwelling in the darkness of primordial night. There he is still the whole, and the whole is 
in him, indistinquishable from nature and bare of all egohood. 

"It is from these all-uniting depths that the dream arises, be it never so childish, 
grotesque, and immoral. So flowerlike is it in its candor and veracity that it makes us 
blush for the deceitfulness of our lives/'(Campbell:1974:1.7). 

One of the most significant changes in my youthful, troubled son came as a result 

of an occurance that has always confounded him because it was never really clear to him 

whether it was a dream or a vision. At the age of nineteen, he was asleep in his room and 

thought he dreamt that he was being pulled upwards toward the ceiling four times. 
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During this he saw a raven that showed him a skeleton holding a Jack Daniels bottle as it 

flew through the air. 

This dream J vision occurred on November 5,1989. The raven is a significant, 

mythological creature in our (Tlingit) culture, a Bringer of Light to the World, a trickster 

character as well. The raven is also the crest figure of one of the moieties which is the one 

that my father came from. As a result of this dream /vision, my son made the decision to 

seek treatment for alcoholism, and spent his ozvn life savings to pay for it, as well as a six 

month stay at one of the best half-way houses in the country. Now he has sustained eight 

years of sobriety. I told him that he was an elder at twenty one because of this 

accomplishment. 

On Memorial Day 19951 attended a totem dedication in Ketchikan where he was 

selected to be one of five speakers representing the Eagle side of the Tlit^git moiety. He is 

a rare young person who has the ability to speak in metaphor and simile that is a trait of 

"old time Tlingit," a beautifid aspect of Tlingit oratory, (Dauenhauer and 

Dauenhauer:1990:74-76). 

To return to my discxission on psychotherapy, the ignorance that mankind 

displays toward the psyche perplexes Jimg. He sees it as the soul of man that is 

in dire need of more attention: 

Very little attention is paid to the essence of man, which is his psyche, although many 
researchs are made into the its conscious functions. But the really complex and 
unfamiliar part of the mind, from which symbols are produced, is still virtually 
unexplored... Man's greatest instrument, his psyche, is little thought of, and it is often 
directly mistrusted and despised. "It's only psychological" too often meaiis: It is 
nothing," (Jung;1964:102). 
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Jung offers a psychodynamic explanation of the symbol of the circle. It is 

symboUc of the psyche and its place in the universe, and its connection with the 

whole universe: 

Dr. M.-L. von Franz has explained the drcie (or sphere) as a symbol of the Self. It 
expresses the totality of the psyche in all its aspects, including the relationship between 
man and the whole of nature... it always points to the single most vital aspect of life—its 
ultimate wholeness, (Jung:1964:240). 

Dreams play an integral role in guiding the dreamer. Therefore, dreams 

of the patient are a rich source of information for impetus to change in 

psychotherapy. Many therapists incorporate dream interpretation to assist the 

patient to realize his full self and his psyche's desires for his own fulfillment of 

goals. Jung explains the esoteric function of dreams and explains how they 

connect us to our ancestors: 

One could say that this dream picture was symbolic, for it did not state the situation 
directly but expressed the point indirectly by means of a metaphor that I could not at first 
understand... essential to an understanding of the symbol-making propensities of man, 
and of the part that dreams play in expressing them. For one finds that many dreams 
present images and associations that are analogous to primitive ideas, myths, and rites. 
These dream images were called "archaic remnants" by Freud; the phrase suggests that 
they are psychic elements surviving in the human mind from ages long ago. This point 
of view is characteristic of those who regcird the unconscious as a mere appendix of 
consciousness (or, more picturesquely, as a trash can that collects all the refuse of the 
conscious mind). 

Further investigation suggests to me that this attitude is untenable and should 
be discarded. I found that associations and images of this kind are an integral part of the 
unconscious, and can be observed everywhere—whether the dreamer is educated or 
illiterate, intelligent or stupid. They are not in any sense lifeless or meaningless 
"remnants." They still function, and they are especially valuable (As Dr. Henderson 
shows in a later chapter of this book) just because of their historical nature. They form a 
bridge between the ways in which we consciously express our thoughts and a more 
primitive, more colorful and pictorial form of expression. It is this form, as weU, that 
appeals directly to feeling and emotion. These "historical" associations are the link 
between the rational world of consciousness and the world of instinct. 
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Something more is needed to bring certain things home to us effectively enough 
to make us change our attitudes and behavior. This is what "dream language" does; its 
symbolism has so much psychic energy that we are forced to pay attention to it, 
aung:1964:43-49). 

These statements that fung has made about the significance of dreams are 

important ones. My son and I had significant dreams that changed our life paths from 

destructive ones to constructive ones. In listening to our dreams, we were listening to 

our hearts, and have not regretted, or doubted our decisions. 

The dream world has been seen as an aid for human development. John 

Sanford, a Jungian analyst, expresses it this way: 

The problem of our time is that we are like uprooted trees. Our roots no longer extend 
down into the inner depths to nourish us, so our growth cannot reach upward into the 
realm of spirit. Our task will be to see how dreams are like roots that reach down into 
the nourishing depths of our souls, and help energy flow upward so our growth and 
development are possible (Sanford:1978:ll). 

In order to enhance our memory of dreams, Sanford warns that our 

actions aid or disturb that ability. He says that if we are too busy in the outer 

world, if we are bombarded by radio and television, or constantly involved in 

extra verted activities or concerns, dream recall will suffer. Another thing that 

inhibits dream recall is alchol and drugs and sedatives. On the other hand, a 

time of quite reflection before going to sleep at night, or, better yet, a whole day 

of introversion, will help our ability to recall our dreams (Sanford: 1978:13.) 

Another important factor in successful psychotherapy is responsibilty. In 

The Road Less Traveled, M. Scott Peck points to the essential part that personal 

resporisibility plays in psychotherapy in his comparison of the neurotic and the 

character disordered: 
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Even the speech patterns of neurotics and those with character disorders are different 
The speech of the neurotic is notable for such expressions as "I ought to," "I should," and 
"1 shouldn't," indicating the individuals self-image as an inferior man or woman, always 
falling short of the mark, always making the wrong choices. The speech of the person 
with a character disorder, however, relies heavily on "I can't," "I couldn't," "I have to," 
and "I had to," demonstrating a self-image of a being who has no power of choice, whose 
behavior is completely directed by external forces totally beyond his or her control. As 
might be imagined, neurotics, compared with character-disordered people are easy to 
work with in psychotherapy because they assume responsiblity for their difficulties and 
therefore see themselves as having problems, (Peck:1978:36). 

The above passage is significant in that many people, including myself, 

can recognize their own speech patterns in those quoted of the neurotic and 

character disordered. In addition, the knowledge that psychotherapy can assist 

in overcoming these defects of character is comforting if we are willing to do the 

work. 

One who is responsible is dependable, reliable, and tnastworthy, not orUy 

to himself or herself but to others as well. 

Another pertinent truth that Peck points out is that ceaseless self-

examination is a strength, and self-scrutiny is an essential part in the life course 

of the mentally healthy person: 

Few of us can escape being neurotic or character disordered to at least some degree 
(which is why essentially everyone can benefit from psychotherapy if he or she is 
seriously willing to participate in the process). The reason for this is that the problem of 
distinguishing what we are and what we are not responsible for in this life is one of the 
greatest problems of human existence, it is never completely solved; for the entirety of 
our lives we must continually access and reaccess where our responsibilities lie in the 
ever changing course of events. Nor is this accessment and reacessment paiiUess if 
performed adequately. To perform either process adequately we must possess the 
willingness to suffer continual self-examination, (Peck:1978:36 & 37). 

Nothing is easy for those who seek and seize the opportunity for spiritual 

growth and self-improvement. One final quote from Peck as he talks about those 

people with character disorders who do not accept the responsibility to meet 
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their problems realistically and overcome them as he alludes to the consequences 

of their decisions to ignore their own short-comings: 

By casting away their responsiblilty they may feel comfortable with themselves, but they 
have ceased to solve the problems of living, have ceased to grow spiritually, and have 
become a dead weight for society.. .The saying of the sixties (attributed to Eldridge 
Qeaver) speaks to us for all time: "If you are not part of the solution, then you are part 
of the problem," (Peck:1978:39). 

Western psychologist, Frank has obseived religious healing practices 

among indigenous people. He summarizes it this way: 

This review of religious healing emphasizes the profound influence emotions on health 
and suggests anxiety and despair can be lethal, confidence and hope, life-giving. The 
modem assumptive world of Western society, which includes mind-body dualism, has 
had difficulty incorporating this obvious fact and has therefore tended to 
underemphasize it. 

Many religious healing rituals include a detailed review of the patient's past life, 
with especial emphasis on the events surrounding his illness, usually coupled with some 
form of confession and forgiveness. These activities can be helpful in several ways. By 
bringing certain feelings and problems to the forefront of the patient's attention, they 
help him to conceptualize, clarify, and re-integrate them. They also strengthen the 
patient's bonds with his group and with the supernatural world, in that members of the 
group, after hearing the worst, still stand by him and join their pleas for supernatural 
forgiveness with his. Finally, in religious healing, relief of suffering and production of 
attitude change are inseparable. Healing is accompanied not only by a profound change 
in the patient's feeling about himself and others, but by a strengthening of previous 
assumptive systems or, sometimes, conversion to new ones, (Frank:1961:61-64). 

In his book Transcultural Psychiatry, Kiev discusses the effect that natural 

or man-made disasters, forced migration, and war have on psychiatric illness by 

exposing the individuals to new, strange and sometimes hostile environments. 

In those cases, older responses are no longer appropiate for dealing effectively 

with present realities dxiring the transition period and that necessity of changing 
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ones values and rearranging ones behavior can have disatrous consequences 

(Kiev:1972:12). 

Interestingly, Kiev gives insight into responses to the stress reduction 

techniques of those third world people suffering from the sodo-cultural change 

forced upon them by the technological, land usurping Western way of life: 

Cultural responses to the stress of social change include a variety of attempts to maintain, 
reestablish or create systems of anxiety-reduction, in order to assist the process of 
adaptation. In the less developed societies, folk psychiatry plays an important role in 
situations of social change. 

Messianic religious cults, such as the nineteenth century ghost dance religion of the 
American Prairie Indians and the cargo cults of the Southwest Pacific Islands, provide 
psychological support for oppressed people in disintegrating cultures. Prairie tribes have 
sought salvation in beliefs about the regeneration of the earth, reuruon with the dead, 
and a life of aboriginal happiness without disease, misery or white men. The ghost dance 
ceremony, with its associated purificatory sweat, bath, ceremorual painting and trance 
induction, brings anticipation of the blessed state and visions of those already deceased, 
(Kiev:1972:12-13). 

Frank views technological advances as a source of danger. He feels the 

outstanding characteristic of our time is headlong rush of technology and science 

leading to social disease: 

Our galloping technology has created or aggravated problems of unemlojnnent, 
urbanization, racial and international tensions, war, overpopulation, and many others 
that have been the constant concern of many social scientists. 

But "social disease" in my tide refers to the other old-fashioned meaning of the 
term —namely, illness caused by conditions of social living. My particular training has 
made me sensitive to the direct effects on life and health of man's reckless conquest of the 
envirorvment, (Frank:1978:160). 

However, Frank offers a solution for the malady of technological 
advances: 

Granted that the scientific-humanist and trancendental world-views must remain 
fundamentally apart, they can enrich each other. To end with the quotation, "The 
solution cannot be found either in deriding... spirituality as impotent or by mistrusting 
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science as a destroyer of humanity. We have to see that the spirit must lean on science as 
its guide to the world of reality and that science must turn to the spirit for the meaning of 
life," (Frank;1978:269). 

When the astronauts landed on the moon, they marveled at the beauty of 

the ecirth and at the peaceful illusion it presented. Each of them left there feeling 

as if he were not just an American citizen, but a planetary citizen. Their 

experience allowed others to see the earth as a living organism. Thus, 

ecologically minded himaanists were alarmed at the appearance of cities and the 

contrast of them to a healthy existence: 

Modem civilization does indeed seem to be eating its way across the surface of the 
planet, consuming in decades resources that Gaia herself inherited billions of years ago, 
and threatening the biological fabric that took millennia to complete. Large forests 
essential to the ecosystem are looking moth eaten, animal species are being hunted out of 
existence, lakes and rivers are turning sour, and large areas of the planet are being laid 
barren by mining and the spread of concrete. Indeed, an aerial photograph of almost any 
large metropolis with its sprawling suburbs is very reminiscent of the way some cancers 
grow in the human body, (Russell:1983:33). 

Another critic of American society, Robert Bly spealcs of the emptiness and 

silliness of our existence. Aside from using Jack's beanstalk as a metaphor for 

the arid quality of life our materialism offers, he puts it this way: 

The society of half-adults, built on technology and affluence, is more highly developed 
here than in any covmtry on earth; but in other parts of the globe the same tendencies are 
growing fast. We can't be definitive, but we can glance at some of its characteristics. 

It is HARD IN A SIBLING SOCIETY TO DECIDE WHAT IS REAL. WE 
participate in more and more nonevents. A nonevent transpires when the organizer 
promises an important psychic or political event and then cheats people, providing 
material only tangentially related. An odd characteristic of the sibling society is that no 
one effectively objects. Some sort of trance takes over if enough people are watching an 
event simultaneously. It is contemporary primitivism, "participation mystique," a 
"mysterious participation of all the clan." 

Kierkegaard once, in trying to predict what the future society would be like 
offered this metaphor: People will put up a poster soon saying Tonight John Erik xvill skate 
on thin ice at the very center of the pond. It'll be very dangerous. Please come. Everyone 
comes, and John Erik skates about three inches from shore, and people say, "Look, he's 
skating on thin ice right at the very center of the pond!"(Bly:1996:ix). 
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We've probably all participated in a nonevent at some point. I attended my first 

when I went away to college and went to a Christmas party hosted by my favorite radio 

station in Seattle. The party had been advertised for days on the air in the most exciting, 

flamboyant way by the radio announcers. When I arrived with my husband, there was 

only a few spiritless people with dreary music playingl I was embarrassed that I had been 

fooled by the radio hype and we left immediately. I asked my husband to mention it to no 

one. 

Carl Jung connects the idea that the symbolism which exists in the psyche 

of every human being whether man, woman or child regardless of race on a 

subconscious level with the idea that a collective consciousness exists. The 

collective symbolism exposes itself through the dream world. The symbolism in 

the dreams of children and those of people that he believes have no conscious 

knowledge about the things that presented themselves in dream time has 

astonished him. These mythological symbols exist in the subcoriscious mind. He 

contents himself that there are mythological patterns in that layer of the 

subconscious available to everyone (Jttng;1968:41-44). The spirituality exhibited 

by these phenomena is exciting. 

"If it were possible," C. G. Jung has suggested, "to personify- the 

unconscious, we might think of it as a collective htiman being combining the 

characteristics of both sexes, transcending youth and age, birth and death, and, 

from it having at its command a human experience of one or two million year, 

practically immortal. If such a being existed it wovdd be exalted above all 

temporal change; the present would mean neither more nor less to it than any 

year in the himdred millenium before Christ; it would be a dreamer of age-old 

dreams and, owing to its iiruneasurable experience, an incomparable 
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prognosticator. It would have lived coxmtless times over again the life of the 

individual, the family, the tribe, and the nation, and it would possess a living 

sense of rythm of growth, flowering and decay,"(Campbell:1974:L12). He again 

quotes Jung who describes it further: "The deeper 'layers' of the psyche lose their 

individual uniqueness as they retreat farther and farther into darkness. 'Lower 

down,' that is to say as they approach the autonomoiis functional systems, they 

become increasingly collective until they are imiversalized and extinguished in 

the body's materiality, i.e., in chemical substances. The body's carbon is simply 

carbon. Hence 'at bottom' the psyche is simply 'world,'" (Campbell:1974:IV 

.362). These quotes demonstrate the spirituality that exists in the mysterious soul 

of humankind which knows neither beginning nor end; a composite of all that 

has existed before and will exist after its appearance on this earth. 

To explore this further, Jimg gives the example of the North American 

being influenced by the collective unconsciousness this way: 

If you study the races as I have done you can make very interesting discoveries. You can 
make them, for instance, if you analyse the North Americans. The American, on account 
of the fact that he lives on virgin soil, has the Red Indian in him. The Red man, even if 
has never seen one, and the Negro, though he may be cast out and the tram- cars 
reserved for the white man only, have got into the American and you will realize that he 
belongs to a partly coloured nation, (Jung:1968:51). 

Sanford adds more detail concerning the Euro-American psyche while 

discussing Jung's idea about the effect of the collective imconsdousness above: 

C. J. Jimg, who treated many Americans as well as Europeans in his long practice of 
psychotherapy, observed that the American psyche was different from that of the 
European. White Americaris, he felt, had a European conscious structure, with black 
marmerisms, and with a touch of an Indian soul. The black qualities of white Americans, 
Jung felt, came from their long association with black people; the two races had affected 
each other psychologically, each altering the other. But neither the black man nor the 
white man is the original inhabitant of America. The soil in America is red, the spirit of 
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the land is Indian. Jung felt that this Indian soul quality was now in the American 
psyche at a very deep level. (Sanford:1978:82). 

Poetry has the ability to free xis from the mimdane with its use of 

metaphors, rythjrmic structure and emotional expression: 

A poet is concerned with sjTnbols that can evoke certain feeMngs, as the mere name of the 
Divine Mother could plunge Ramakrishna into samadhi. The word itself becomes the 
kick of the Zen master, releasing the mind from its narrowness, producing affirmation-
consciousness. 

And this is the point to introduce another useful concept. The basic 
psychological problem of human beings is the tendency of the consciousness to 
"congeal". When Wordsworth looked at the Thames from the Westminster Bridge or the 
daffodils beside Grasmere, his consciousness was somehow free and fluid, like running 
water in the simlight. When we are in the same situation for any length of time, 
consciousness thickens, becomes a jelly, then eventually turns into a kind of thick mud, 
(Wilson:1969:43). 

WUson has a writing style that evoke sharp, dear images of the social 

disease that Frank sees as a malady afficting modem humanity, most of whom 

are lost in a quagmire of intellectual pvirsuits; ignoring the spiritual side of life: 

Our basic problem lies in this habit of minute-to-minute "assessment" of situations to 
judge "what is worth doing". This causes no harm for brief periods, particularly if 
serious realities keep intruding and forcing the mind to revise its narrow judgements, to 
call bluff of its laziness posing as exhaustion. But if continued for too long—and most 
people do it for a lifetime—it leads to an increasing mental slovenliness and untidiness. 
To return to an earlier simile: it would not matter greatly if the librarian left a few dozen 
books Ij^g around on tables: an hours work can always get them back in their correct 
places. But if miscellaneous books are allowed to go piling up for years, the library will 
be too messy to be tidied up by any one person. (This is the point at which people fall 
back on psychiatrists.) What is worse, the messier the place becomes, the more one 
experiences the seiise of "nothing is worth doing," (Wilson:1969:72). 

The absence of allowing the psyche to be refreshed by ceremony, music, art, 

poetry, or simple catharsis through therapy leads to the state of confusion, and 
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staleness of spirit indicated by this metaphor of the library left imtended for 

years, ultimately resulting in hopelessness. 

Wilson gives insight into why sodal disease has afficted modem man in 

these two extremely different images which seem to point to the lack of spiritual 

illumination: 

1 If you think of consciousness as a lake, it becomes plain that if the lake 
freezes—or becomes thick and muddy—a stone thrown in to it will have far less effect 
that when the water is clear. When you are tired, events hardly cause a ripple in your 
consciousness. You hear a piece of music that normally moves you, but nothing 
happens. The stone has plopped into an almost solid jelly, and it merely vibrates slightly. 
On the other hand if I am wide awake and full of vitality, the same piece of music may 
cause something like a tidal wave in my lake, an overwhelming emotional experience. 
My sense of reality extends as far as the ripples. In fact, the ripples are so important that we 
might say they are consciousness. When I say that a poem or a Zen exercise causes my 
consciousness to expand, I mean it causes ripples. (Wilson:1969:48) 

2 "The spirit world shuts not its gates. 
Your heart is dead, your sense is shut." 

This is cleeir recognition that when man thinks he has exhausted the world he has 
only really exhausted his own mind. "Other realities" lie out there; it is simply the 
"doors of perception" that are dirty. Faust knows this but he has no idea how to reach 
the other realities". He decides to kiU himself, and picks up the a phial of poison. What 
then happens is what happened when Ramakrishna seized the sword: the sudden 
revelation. Goethe makes it Easter Bells ring, suddenly clearly reminding him clearly of 
his childhood; the floodgates open; he bursts into tears, and says: "The earth takes back 
her child". He suddenly sees what he only knew theoretically before: that it was his own 
mind that was "weary, stale, flat, and unprofitable", not the earth. But more important 
than that; that his exhaustion and despair were superficial; the immense springs of 
power are still there, in the realm of the robot, ready to be released by the necessary act of 
will. Faust luckily discovers that before he kills himself; Stavrogin didn't. Stavrogin took 
his exhaustion and lack of interest in life very seriously, believing there was a recognition 
of basic meaninglessness of human existence. He not only ended his own life but he did 
a great deal of damage along the way; he has actually raped and insulted a little girl. In 
fact, his various activities—including various masochistic as well as sadistic actions—are 
a wildly disproportionate response to his problem of being emotionally frozen, like a 
man frenziedly battering at a door which is not actually locked or a man clinging all 
night to the edge of a ravine that turns out to be only a few feet deep. In that sense his 
suicide is almost comic, (Wilson:1969:51). 
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The answer lies in recognition of the spiritual side of human nature offered to us 

through the aesthetics of poetry, drama, dance, the dynamics of storytelling, or 

ceremony—anything that will set our spirit to soaring. 

Another exciting aspect of psychology is the "peak experience," and self-

actualization theory of Abraham Harold Maslow. Maslow begins by 

differentiating between basic needs and metaneeds that human beings have. 

Basic needs are hunger, thirst, sex, security, and achievement. Metaneeds are for 

spiritual qualities or metaphysical values, such as justice, goodness, beauty, 

order, and unity. A person can become self-actualized only if both types of needs 

are met. The metaneeds are crucial in self-actualization which allows a person to 

become all that he can be, a completely developed human being! However if the 

metaneeds are not met, a person may suffer alienation, anguish, apathy, and 

cjmacism (Lindzey, Hall and Thompson:1978:481). 

Maslow describes self-actualization as pertaining to those people who 

have developed their potentialities to the utmost. These people are those who 

are characteristically highly accurate in their perception of reality; accepting of 

themselves, other people, and the world; spontaneous, problem-centered rather 

than self-centered; detached and independent; democratic; creative; and 

nonconformist (Lindzey, Hall and Thompson:1978:481-2). 

Maslow sees self-actualization as indubitably intertwined with the peak 

experience. He investigated such experiences by asking people to describe the 

most wonderful experiences of their lives: moments of ecstacy or 

rapture—perhaps from being in love, listening to music, suddenly being affected 

by a book or painting, or experiencing some creative moment. During a peak 

experience, these people felt more integrated, more at one with the world, more 
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their own master, more spontaneous, less aware of space and time, and more 

perceptive. Because these feelings coincide with the characteristics of self-

actualizers, Maslow believed that peak experiences represent moments of self-

actualization and that these moments may affect our lives profoundly. If there 

are obstacles preventing such experiences and self-actualization, the person may 

become psychologically stunted or mentally disturbed (Lindzey, Hall and 

Thompson;1978:482). 

Another process-oriented therapist, and Jungian analyst speaks of 

experiences that bring self-actualization. Mindell refers to the life events that 

precipitate psychological change in a person along with altered states of 

consciousness which he calls the second attention and the actions that bring one to 

that state and the importance of signals such as bodily sensations and dreams: 

Elements of peak or shamanic experiences, such as prolonged trance states, spiritual 
awakenings, sudden healings, meetings with ghosts, and other paranormal events, are 
often foreshadowed by various types of inner experiences, or "callings," such as serious 
illness, near-death experiences, periods of near insanity, or "big" dreams of wise spirit 
figures(Mindeil:1993:5). 

My experiences with near death situations show me that most people drop their 
first attention, fall into the second one, and enter the dreamingbody near the end of life. 
Near death, we all experience our dreams as body experiences and seem to move with 
subtle, unpredictable irmer and outer events. Death, the inevitable outcome for each 
individual, gives us perspective on our everyday lives. 

Thus, the first attention is the awareness needed to accomplish goals, to do your 
daily work, to appear the way you want to appear. The second attention focuses upon 
things you nonn^y neglect, upon external and internal, subjective, irrational 
experiences. The second attention is the key to the world of dreaming, the unconscious 
and dreamlike movement, the accidents and slips of tongue that happen all day long. 

In order to lead a normal life, you feel that you must kill, repress, or heal some of 
these signals and sjmciptoms if they are disturbing, especially if you interpret them as 
diseases to be overcome. In specif states of consciousness—while dreaming, in a coma, 
in creative dance, in ecstasy, during sports or loving—you slip into the second attention, 
however and began to live the dreamingbody(Mindell:1993:24-5). 
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Recently, a new finding has enlightened las as to the mysterious reason for 

the moods of people. Vithoulkas explains it this way while mentioriing that 

Kirilian photography that allows us to see that all existing organisms have a 

spiritual existence: 

This dynamic disturbance which shakes the entire orgarusm, starting from its center, first 
affects the electromagnetic field of the body. Until recently, the very concept that the 
human organism is associated with an electromagnetic field has received scant attention, 
but modem research with field-measioring devices and Kirlian photography are 
demonstrating that there is a highly active electrodynamic field permeating every living 
organism. These fields can be measured in intensity, and they have been demonstrated 
to be very djmamic. From moment to moment the field changes in intensity depending 
upon alteratioris in corisdousness, emotional changes, ingestion of alcohol or drugs, and 
even the acquisition of illnesses, (Vithoulkas:1979:93). 

Maslow desribes the validity of knowledge gained in a peak experience, 
and its long-term affects on the psyche concerning self-destructive behavior: 

Another kind of self-validating insight is the experience of being a real identity, a real 
self, of feeling what it is like to really feel oneself, what in fact one is—^not a phony, a 
fake, a striver, an impersonator. Here again the experience itself is the revelation of a 
truth. 

My feeling is that if it were never to happen again, the power of the experience 
could permanently affect the attitude toward life. A single glimpse of heaven is enough 
to confirm its existence even if it is never experienced again. It is my strong suspicion 
that even one such experience might be able to prevent suicide, for iristance, and perhaps 
many varieties of slow self-destruction, e.g., alcoholism, drug-addiction, addiction to 
violence, etc. I would guess also, on theoretical grounds, that peak experiences might 
very well abort "existential mearungless," states of valuelessness, (MasIow:1981:75 &76). 

Maslow continues by describing the affect that the peak experience has by 

instilling a death-defying attitude on the people who have one, because of the 

beauty and depth of the experience: 

Perhaps I should add here the paradoxical resxilt—for some—that death may lose its 
dread aspect. Ecstasy is somehow close to death-experience, at least in the simple, 
empirical sense that death is often mentioned during reports of peaks, sweet death that 
is. After the acme, only less is possible. In any case, I have occasionally been told, "I felt 
that I would be willing to die," or, "No one can ever again tell  me dea^ is bad," etc.. . .  
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But the point is that the experience itself is a kind of knowledge gained (or attitude 
changed) which is self-validating. Other such experiences, coming for the first time, are 
true simply because experienced, e.g., greater integration of the organism, experiencing 
physiognomic perception, fusing primary-and-secondary-process, fusing knowing and 
valuing, transcending dichotomies, experiencing knowing as being, etc... The widening 
and enriching of consciousness through new perceptual experiences, many of which 
leave a lasting effect, is a little like improving the perceiver himself, (Maslow:1981:76 -77). 

Maslow provides another insighiful observation concerriing the ability of 

the peak experience to break through "thought inhibiting" patterns and 

authoritative rules, and its relation to the artistic experience. He siimmarizes the 

ability of the peak to bring the person experiencing it to a state of innocence and 

freshness in one paragraph from two other publications of his (Motivation and 

Personality, and "Notes on Innocent Cognition/'): 

Another kind of cognitive process which can occur is the freshening of experience and 
the breaking up of rubridzing(59). Familiarization dulls cognition, especially in anxious 
people, and it is then possible to walk through all sorts of miraculous happenings 
without experiencing them as such. In peaks, the miraculous "suchness" of things can 
break through into the consciousness. This is the basic function of art, and could be 
studied in that realm also. This kind of "innocent function" is described in one of my 
articles (63). It is kind of a perspicuity which contrasts with what can only be called 
"normal blindness," (Maslow:1981;78). 

Since the earliest times in Greek history, a single mystical theory ties many 
aspects of healing together. It is the key to the dynamics of mental health tied 
together in one succinct paragraph from the earliest Greek history: 

In the teaching of Pythagoras, the philosophic quest for the apxn, the first cause and 
principle of all things, was carried to a consideration of the problem of the magic of the 
Orphic lyre itself, by which the hearts of men are quelled, purified, and restored to their 
part in God. His conclusion was that the apxn is number which is audible in music, and 
by a principle of resonance touches—and adjusts thereby-the tuning of the soul. This 
idea is fundamental to the arts of both India and the Far East and may go back to the age 
of the Pyramids. However, as far as we know, it was Pythagoras who first rendered it 
systemetically, as the principle by which art, psychology, philosophy, ritual, 
mathematics, and even athletics were to be recognized as aspects of a single science of 
harmony. Moreover, his approach is entirely Greek. Measuring lengths of string of the 
same tension, stopped so as to som\d differing notes, he discovered ratios, 2:1 for the 
octave, 3:2, for the fifth, and 4:3 for the third. And then, asAristotle state, the 
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Pythagoreans supposed the elements of numbers to be the elements of all things, and the 
whole heaven to be a musical scale and number. So that, finally, knowledge not rapture 
became the the way to realization; and to the ancient ways of myth and ritual art there 
was joined harmoniously the dawning enterprise of Greek science, for the new life, 
(Campbell: 1964:185). 

The universe is a cataclysmic metaphor of sound made by its functional 

existence: 

That is produced by the onward rush and motion of the spheres themselves; the intervals 
between them, though unequal, being exactly arranged in a fixed proportion, by an 
agreeable blending of high and low tones various harmonies are produced. For such 
mighty motions cannot be carried on in silence; and nature has provided that one 
extreme shall produce low tones while the other gives forth high. Therefore this 
uppermost sphere of heaven, which bears the stars, as it revolves more rapidly produces 
a high, shrill tone, whereas the lowest revolving sphere, that of the moon, gives forth the 
lowest tone. For the earthly sphere, the ninth, remains ever motionless and stationary in 
its position in its position in the center of the imiverse; but the other eight spheres, two of 
which move with the same velocity, produce seven different sounds—a number that is a 
key to almost everything. 

Learned men, by imitating this harmony on stringed instruments and in song, 
have gained for themselves a return to this region, as others have obtained the same 
reward by devoting their brilliant intellects to divine pursuits during their earthly lives. 
Men's ears ever filled with this sound, have become deaf to it; for you to have no duller 
sense than that of hearing... but this mighty music, produced by the revolution of the 
whole universe at the highest speed, carmot be perceived by human ears, anymore than 
you can look straight at the svin, you sense of sight being overpowered by radiance. The 
number theory of Pythagoras, in relation to the principle to harmony of the universe, in 
the arts, and in the soul, is here set forth in terms of the new image of the universe and a 
modem, seailarized mode of life, (Campbell:1964:326). 

Shellej^s poetics has a depth of mystical knowledge about the earth 

intermingled with the musical sounds it makes and its ability to heal us with is 

beauty: 

Chorus of Spirits (Prometheus Unbound) 
From unremembered ages we 
Gentle guides and guardians be 
Of heaven-oppressed mortality; 
and we breathe and sicken not. 
The atmoshere of human thought 
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Be it dim, and dank, and gray. 
Like a storm-extinquished day. 
Travelled o'er by dying gleams; 

Be it bright as all between 
Qoudless skies and windless streams. 

Silent, liquid, and serene; 
As the birds within the wind. 

As the fish within the wave. 
As the thoughts of man's own mind 

Hoat through aU above the grave; 
We make there our liquid lair, 
Voyaging doudlike and unpent 
Through the boundless element: 
Thence we bear the prophecy 
Which begirds and ends in thee ! 
(Ford:1974:176) 

Behold'st thou not two shapes from the 
east and west 

Come, as two doves to one beloved nest, 
Twin nurslings of the all-sustaining air, 
On swift still wings glide down the 

atmosphere ? 
And, hark! their sweet sad voices I t'is 

despair 
Mingled with love and then dissolved in 

sound, (Ford:1974:177). 

Canst thou imagine where those spirits 
live 

Which make such delicate music in the 
woods ? (Ford:1974:182). 

Mystic measure of music, dance, shapes of light 
deep music of the rolling world, (Ford:1974:198-202). 

Joseph Campbell, a widely known psychologist in recent years because of 
his videotape series on mythology that was given much attention and television 
time in the 1980's, writes about the importance of dreams and other vision 
making activites: 

In art, in myth, in rites, we enter the sphere of dream awake. And as the imagery of 
dream will be on one level local, personal, and historic, but at the bottom rooted in 
iristincts, so also myth and symbolic art. The message of an effective living myth is 
delivered to the shere of bliss of the deep unconscious, where it touches, wakes, and 
summons energies; so that symbols operating on that level are energy-releasing 
and—channeling stimuli. That is their function—their meariing—on the level of deep 
sleep: while on the level of waking consdosness the same symbols are inspirational. 
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informative, initiatory, rendering a sense of illumination with respects to instincts 
touched, ie.., the order of nature—inward and outward nature—of which the instincts 
touched are the life, (Campbell:1968:671). 

Spirituality is present in the art, mythology, ritualistic practices, and dream 
world bringing illumination to the whole person, and whole groups of people 
who pay attention to them and seek to leam from them. 

A recently released movie The Saint exhibits sychronicity in some 
interesting ways. The aspect of a new idea in psychology "imaging" was 
displayed by the heroine's, Emma Russell's, habit of keeping artistic images of a 
poetic romantic, Percy Shelley, in her apartment. Then she meets the hero who 
has the exact same sensuous mouth as Shelley and the ability to woe her with his 
own poems and his own personification of a romantic soul. She falls in love with 
him and has the same psychic ability as he does which allows her to track him 
down even though he has escaped to Russia with her cold fusion theory. 

Another way that this movie showed sychronicity was with some of the 
opening dialogue and the closing dialogue which points to a imiversal tn.ith. As 
the movie begins in an Catholic orphanage named St. Ignatasius, the priest is 
derisively berating the children, "You are all named for Catholic saints, John 
Rossi! You and all the other bastards lucky enough to be here!" Whereas in the 
end Emma Russell truimphantly speaks of this aspect and puts it in a positive 
light: "We all know that cold fusion has had a difficxilt childhood. Those of us in 
the field are orphans; bastards at best! But, difficult childhoods, I believe, make 
the most interesting adults!" It seems as if she was also speaking of her beloved 
and herself as well. 

Another exciting aspect of this movie is the power of faith and the effect it 
has on Emma Russell. She believes in something that no one else does and 
doggedly works on cold fusion theory despite the skepticism, ridicule, and 
disbelief of everyone else in the scientific community and the world. Before her 
victory, she argued that she like Einstein knew her theory to be true because of 
faith while everyone in the lecture hall scoffed at her. 

Emma Russell was referring to the discovery process in the scientific 
conrununity. The most famous example of this is Albert Einstein's discovery of 
the theory of relativity concerning nuclear power (E=MC^. Einstein's vision of a 
man riding on a beam of light exhibits the potency of psychological intuition and 
revelation in scientific discovery, and. The image appeared to Einstein in an 
instant, but it took years for him to work it out and present it to the world(Ray 
and Ravi2za:1981:82-84). 
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Scientific discovery is a lengthy process that initially involves preparation 
by doing library research; then allowing the incubation stage to take place by 
involving one's self in other activities such as sailing or taking a nap; the third 
stage is illumination when the idea or solution begins to emerge into the 
consdosness through a dream or a bodily sensation; the final stage is verification 
which is when the idea or hypothesis is tested to see whether it fits into the real 
world, (Ray and Ravizza:1981:84-86). 

To exhibit the Divine Mystery and the way that even He utilizes trickery 

by the supernatural drcxmistances surrounding the earthly appearance of a new 

Messiah: so that only the pure of heart will see His Truth the following is the 

story of the birth of Krishna: 

In such wise We recount unto thee the wonders of the cause of God, and pour out into 
thine ears the strains of heavenly melody, that haply thou mayst attain unto the station of 
true knowledge, and partake of the fniit thereof. Therefore, loiow thou of a certainty that 
these Luminaries of heavenly majesty, though their dwelling be in the dust, yet their true 
habitation is the seat of glory in the realms above. Though bereft of all earthly 
possessions, yet they soar in the realms of immeasurable riches. And whilst sore tried in 
the grip of the enemy, they are seated on the right hand of power and celestial dominion. 
Amidst the darkness of their abasement there shineth upon them the light of unfading 
glory, and upon their helplessness are showered the tokens of invincible sovereignty, 
(Baha'uTlahrigSlrlSO). 

And on the moonlit holy midnight when the Being of Beings first appeared in the 
radiant blue-black form of Krishna, clouds gathering emitted a low pleasing sound and 
let fall a rain of flowers; heavenly kettledrums resounded; celesial maidens danced to the 
pipes of airborne heaverily musdans; and all the earthly seas made a music of their own. 

The parents addressed prayers of welcome to the child ... but then prayed him.. 
•to withdraw that holy godly form (four-armed, bearing in his hands a conch, a discus, 
and a lotus, blue-black as a dense raincloud and with invaluable stones embellishinghis 
golden crown, wearing bracelets, armlets, and a radiant multitiude of ornaments) and 
put on a shape more human: who replied v*dth gracious tenderness, and growing silent, 
assumed before their marveling eyes the form of an ordinary babe, (Campbell:1974:1.47). 

Artistic beauty is recognized as a mystical event summarized by Campbell 
this way: 

The supreme quality is felt by the artist when the esthetic image is first conceived in his 
imagination. The mind in this mysteriovis instant is is likened beautifully to a fading 
coal. The instant wherein that supreme quality of beauty, the clear radiance of the 
esthetic image, is apprehended luminously by the mind which has been arrested by its 
wholeness and fascinated by its harmony is the luminous silent stasis of esthetic 
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pleasure, a spiritual state very like to that cardiac conditionwhch the Italian physiologist 
Luigi Galvani, using a phrase almost as beautiful as Shelley's, called the enchantment of 
the hceirt, (CampbeU:1988:xvii). 

It is dear that artistic creation has a positive effect on human emotion and health. 

Altruism is seen by psycholgists as promoting healthy states of existence 

for those who practice doing goodly deeds for the community: 

Service can be neurotically motivated, but in general there seems to be a clear correlation 
to people's psychological well-being and the amount of service they do. In short, greater 
psychological health tends to restilt in greater service. 

It has been recently recognized that the reverse also holds true. Resarch suggests 
that there may be both psychological and physical benefits from service. Those who help 
others may experience what has become known as "helper's high," a generalized sense of 
well-being, satisfaction, and self-esteem that may bathe helpers after their good works. 

Helper's high may also translate into physcial benefits. Headaches, high blood 
pressure, and other stress-related conditions may be relieved and the functioning of the 
immune system be erihanced, (Walsh:1990:210-ll). 

M. Scott Peck who integrates the deepest insights off psychiatry with 

those of religion puts the emphasis on the psychotherapeutic value of 

storytelling as an integral component of healing human evil. In his book People of 

the Lie, The Hope for Healing Human Evil, he suggests that serious attention be paid 

to literature, particularly mythology. As human beings battled against evil 

throughout the ages, they consciously or unconsciously incorporated lessons 

they learned into mj^thic stories. The body of mythology is a storehouse of such 

lessons, (Peck:1983:44-5). 

The stories of human evil in his book are horrifying and portray those 

people who control other people out of fear to cover their own inadequacy about 

which they are usually in denial. The traits that a number of these evil people 
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exhibited are similar to those suffering from co-dependency, a disease that is 

prevalent in America. There are five core sj^ptoms that signify a dysfunctional 

person who is the product of an alcoholic home, and that qualify one as a co-

dependent. Though they are complex and confounding, they are only listed here 

with a small example: 

1. Difficulty experiencing appropriate levels of self-esteem. The co-dependent has 
learned through his parents that he is "less than" as a child. In order to cope, he becomes critical 
and judgemental of others which sabotages relationships, and develops a trait called "other-
esteem" whereby he derives feelings of self worth from what he owns, or what he knows. 

2. Difficulty setting functional boundaries. The codependent is unable to establish 
healthy boundaries and opens himself up for attack by others, and intrudes on the boundaries of 
others. 

3. Difficulty owning our own reality. The codependent is in denial of his own physical, 
intellectual, emotional, and behavioral patterns because of inherent fear of being ignored, 
attacked, or abandoned. 

4. Difficulty aknowledging and meeting our own needs and wants. The codependent 
confuses basic needs such as food, thirst, sex, etc. that Maslow identified with "wants" and may 
put his health in danger by neglecting his physical nourishment, and instead indulging his 
unhealthy addictions with rationalizations such as, "I need to stop eating sugar because I'm 
diabetic, but I want dessert. Who cares about my needs?" 

5. Difficulty experiencing and expressing our reality moderately. The codependent acts 
in extremes as portrayed by Pia's description of herself, 
"I sensed my own immoderation in expressing my feelings whenever anyone confronted me. I 
came to call it having a "thin skin," because I'd have one of two emotional reactions. If I was 
afraid of the confrontation, I'd have an intense feeling if no self-worth and I'd cry. If I felt 
stronger than the person confronting me, I'd go to the other extreme and rage at the 
individual,"(Mellody, Miller & Miller.l989:7-40). 

The most distinguishing feature of a codependent is the way that he or she 

attempts to control others. This is most destructive to relationships and 

psychological health. It only allows us to feel out of control and crazy: 

Our codependency, and our unmanageabUity, doesn't always surround addicts and 
alcoholics. Many of us of us get caught up in overt and subtle gestures to control many 
people—what they do, think, feel, and how and when they change, (Beattie:1990:15). 
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We become so enmeshed in other people and their issues, so focused on them 
and out of touch with ourselves, that we lose control of the external affairs in our life. 
Unmanageability may creep into our relationships, our spirituality, health, employment, 
recreational activities, (or lack of them), home life, community involvement, and 
finances, (Beattie:1990:15). 

Our internal affairs—our feelings, thoughts, and reactions to others and 
ourselves—may become unmanageable. Depression, fear, anger, sadness, and a 
whirlwind of chaotic thoughts may overtake us... Our mental energy, our minds, our 
intellects, may be in an unmanageable state, clouded by denial, fear, and attempts to 
control another. We may get caught up in a torrent of obsessive thinking. Or we may get 
stuck in negative thought patterns detrimental to our health and well being, 
(Beattie:1990;15). 

In 1990 when another important realtionship in my life ended, I found 

Codependents Anonymous as a result of many prayers. After Mark Walker, my 

therapist, had showed me a book on codependency and pointed out the parts that said the 

codependent usually dies before the alcoholic that he or she loves because of stress related 

diseases and that it is a pervasive disease in America, I set out to find a solution. Since 

Wrangell is a small town and there was no chapter of Codependents Anonymous there, 

the only thing I could do was pray. Within six weeks a young couple who moved there 

from Oregon started codependency meetings. 

For many years, I only attended the meetings. I did not get any real answers to 

the dilemma of codependency until another relationship ended and my son Gary told me 

that my insanity would not end while I kept doing the same things over and over and 

kept expecting different results. Within a few months, I found a sponsor and began doing 

the Twelve Steps of Recovery. Even though it is a lengthy process, I feel happier with 

each step I take towards true spirituality—letting God do the work! 

The trickster element that is present in the dream world, vision world and also 

present in indigenous ceremonials is an important element in evoking change in the 

betterment of human character. Bruce Van Goosen is a psychologist and practitioner of 

American Indian healing ceremonies, and a personal friend that I met at Bahai 
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Indigenous Councils. On New Years Eve 1997,1 shared a nightmare that evoked much 

fear and catharsis in me. I was trembling and crying as I told him the back drop of 

experiences and emotions surrounding my dream despite the fact that we were in the 

midst of a group of boisterous and happy Bahais. After gently telling me that my 

reaction was good, that the dream meant that I was ready to face my fear and heal. Bruce 

explained it this way: 

When we're thrown off balance somehow, in a state of wondering if something is 

right or wrong, good for us or bad for us, we are open to nezu ways of seeing the truth. 

It's decision making time, and along with decision making is committment to what ever 

our decision is as we struggle for the answer that is right for us. 

Bruce proceeded to tell me about his experience with a medicine man that put him 

in a state of wondering and fearfidlness about what truth was for him and how his 

struggle effected change that was a turning point in his life. 

Altered states of consciousness play an integral role in facilitating change in 

human behavior. This is exactly what Bruce was talking about, and what I have 

described in the change that the dream world and altered-states of consciousness have had 

on my life and that of my son 

Jung explains the trickster element as an important component in 

psychological health by pointing out the comic and gross qualities of human 

character that exist in the stories of the Coyote and Raven figures in mythology 

and their function to make us aware of otir intririsic qualities which includes 

unfavorable ones that pertain to our "shadow self": 

This phantom of the trickster haunts mythology of all ages, sometimes in quite 
umnistakable form, sometimes in strangely modulated quise. He is obviously a 
'psychologem', an archetypal psychic structure of extreme antiquity. In his clearest 
manifestations he is a faithful copy of an absolutely undifferentiated human 
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consciousness, corresponding to a psyche that has hardly left the animal level, 
(Radin:197Z-200). 

He is a forerunner of the savior, and like him, God, man and ariimal at once. He 
is both subhuman and superhuman, a bestial and divine being, whose chief and most 
alarming characteristic is his unconsciousness. Because of it he is deserted by his 
(evidently human) companions, which seems to indicate that he has fallen below their 
level of consciousness. He is so unconscious of himself that his body is not in unity, and 
his two hands fight each other. He takes his anus off and entrusts it with a special task— 
From his penis he makes all kinds of useful plants. This is a reference to his original 
nature as a Creator, for the world is made from the body of a god, (Radin:1972:203). 

Although he is not really evil he does the most atrocious things from sheer 
unconsciousness and unrelatedness. His imprisormient in the animal unconsciousness is 
suggested by the episode where he gets his head caught in inside the skull of an elk, and 
the next episode shows how he overcomes this condition by imprisoning the head of a 
hawk inside his own rectum, (Radin:1972:207). 

Jung explains that the mythological trickster creatures had an important 

role in keeping us focused on spirituality and had a therapeutic function on the 

unconscious mind of the participants of this type of storytelling: 

From this point of view we can see why the myth of the trickster was preserved and 
developed: like many other myths, it was supposed to have a therapeutic effect. It holds 
the earlier low intellectual and moral level before the eyes of the more highly developed 
individual, so he will not forget how things looked yesterday. We like to imagine that 
something which we do not understand does not help us in any way. But that is not 
always so. Seldom does man understand with his head alone,... Because of its 
numinosity the myth has a direct effect on the unconscious, no matter whether it is 
understood or not, (Radin:1972:207). 

In the history of the collective as in the history of the individual, everything 
depends on the development of the consciousness. TTiis brings liberation from the 
imprisonment in... unconsciousness, and is therefore a bringer of light as well as 
heeding, (Radin:1972:211). 

As in its collective, mythological form, so also the individual shadow contains 
within it the seeds of enantiodromia, of a conversion into its opposite, (Radin:1972;211). 

The ability that human nature has to transform itself into an ever evolving entity 

is a healing balm for the soul. 
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M. Scott Peck identifies altruism and loving others as promising prospects 

for healing human evil in addition to immersing oneself in literature and 

mythology: 

Healing is the result of love. It is a function of love. Whenever there is love there is 
healing. And wherever there is no love there is precious little—if any healing. 
Paradoxically, a psychology of evil must be a loving psychology. It must be brimful of 
the love of life. Every step of the way its methology must be submitted not only to the 
love of truth but also to the love of life: of warmth and light and laughter, and 
spontaneity and joy, and service and human caring, (Peck;1983:44). 

Preceded by an admonishment, Shelley spoke with poetical insight about 
the mysterious powers of altruism and the delight that it brings, in his poem 
"Queen Mab." He accxirately describes the joyous benefit that service to others 
has on the psyche of mankind, 

I know the past, and thence I will essay to glean 
A warning for the future, so that man 
May profit by his errors, and derive 
Experience from his folly; 
"For, when the power of imparting joy 
is equal to the will, the human soul 
Requires no other heaven," (Ford:1974:8). 

M. Scott Peck warns us of the danger of allowing evil to take control of our 

life. It is a destructive force to our spiritualilty; it extinquishes ovir spirits to try to 

control others instead of focusing on our own character defects; and leaves us to 

live our lives in fear. Through fostering egotistical pursuits instead of altruistic 

ones, we create our own hell right here on earth: 

Evil is also what kills the spirit. There are various essential attributes of life—such as 
sentience, mobility, awareness, growth, autonomy, will. It is possible to kiU or attempt to 
kill one of these attributes without actually destroying the body. Thus we may "break" a 
horse or even a child without harming a hair on its head. Erich Fronun was acutely 
sensitive to this fact when he broadened the definition of necrophilia to include the desire 
of certain people to control others—to make them controllable, to foster their 
dependency, to discourage their capacity to think for themselves, to diminish their 
unpredictability and originality, to keep them in line. Distinquishing it from a 
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"biophilic" person, one who appreciates and fosters the variety of life forms and the 
uniqueness of the individual, he demonstrated a "necrophilic character type," whose aim 
is to avoid the inconvenience of life by transforming others into obedient automatons, 
robbing them of their humanity, (Peck:1983:42 & 43). 

Evil, then, for the moment, is that force, residing either inside or outside of 
human beings, that seeks to kill life or liveliness. And goodness is its opposite. 
Goodness is that which promotes life and liveliness, (Peck:1983:42-43). 

While evil people are still to be feared, they are also to be pitied. Forever fleeing 
the light of self-exposure and the voice of their own conscience, they are the most 
frightened of human beings. They live their lives in sheer terror. They need not be 
consigned to any hell; they are already in it, (Peck;1983:67). 

Peck describes the cases of Bobby andRoger, two adolescent boys, whom 

are the victim's of parental evil that manifests itself and is exposed by their acting 

out behavior, such as stealing a car or committing vandalism. Bobby's brother 

committed suicide, and the following Christmas, his parents gave him his 

brother's suicide weapon as a gift. Roger's parents denied him the right to go on 

a trip to conference that he had won a scholarship to attend, because he did not 

clean his room. Both sets of parents lacked empathy towards their children. 

However, they were so in denial of reality that they felt no remorse of the 

consequences to their off-spring and refused psychotherapeutic treatment for 

themselves; choosing instead to live a lie no matter how destructive to their 

children, (Peck:1983:47-108). 

There is another reaction that the evil frequently engender in us: confusion. Describing 
an encounter with an evil person, one woman wrote, it was "as if I'd suddenly lost my 
ability to think." Once again this reaction is quite appropriate. Lies confuse. The evil are 
"the people of the He," deceiving others as they also build layer upon layer of self-
deception, (Peck:1983:66). 

Just as there is a tendency for the rich to get richer, however, and the poor to get 
poorer, so there seems to be a tendency for the good to get better and the bad to get 
worse. Erich Fromm spoke of these matters, "CXir capacity to choose changes constantly 
with our practice of life. The longer we continue to make ^e wrong decisions, the more 
our heart hardens; the more often we make right decisions, the more our heart 
softens—or better perhaps, comes alive Each step in my life which increases my self-
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confidence, my integrity, my cotirage, my conviction also increases my capacity to choose 
the desirable itemative, until eventually it becomes more difficvdt for me to choose the 
undesirable rather than the desirable action Between the extreme when I can no 
longer do a wrong act and the extreme when I have lost my freedom to right action, there 
are innumerable degrees of freedom of choice Most people fail in the art of living not 
because they are inherently bad or so without wiU that they can lead a better life; they fail 
because they do not wake up and see when they stand at a fork in the road and have to 
decide, (Peck;1983:82-83). 

Fromm saw the gerusis of human evil as a developmental process: we are not 
created evil or forced to be evil, but we become evil slowly over time through a long 
series of choices, (Peck:1983:82). 

In my own view, the issue of free wiU, like so many great truths, is a paradox. 
On the one hand, free will is a reality. We can be free to choose without "shibboleths" or 
conditioning or many other factors. On the other hand, we can not choose freedom. 
There are two states of being; submission to God and goodness or the refusal to submit to 
anything beyond one's ovm will—which refusal automatically eiislaves one to the forces 
of evil. We must ultimately belong either to God or the devil, (Peck;1983:83). 

"The mysterious freedom of the human will," is seen by Peck as" one of 

the factors of human evil which has many different causes, just as plants have 

many different roots," (Peck:1983:84). Because of our ability to participate in 

freedom of choice, it is our decision whether we will contribute in a positive or 

negative manner to our psychological and our moral life force and to that of 

humanities. 

Shelley, the English poet from the early 1800's, whose artistic nature 

allowed him to explore the depths of immortality and the human soul; believed 

that "mankind had only to will that there would be no evil, and there would be 

none," (Ford:1974:161). 

The interesting thing about Shelley is that his considerable contributions 

to literature were accomparued by afflictions to his health, loss and grief in his 

own personal life, and were accomplished early in life as he died at the age of 

twenty-nine by accidental drowning, (Ford:1974:381). 
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M. Scott Peck felt that he could not work as a psychotherapist with parents 

of Roger and Bobby; they repulsed him. Even had they been receptive to 

treatment; he would not have accepted them as clients. However, his assessment 

of his reaction to being near such people is applicable to us and a way to protect 

our psyches from the contagious effects of evil: 

Revxilsion is a powerful emotion that causes us to immediately want to avoid, to escape, 
the revolting presence. And that is exactly the most appropriate thing for a healthy person to do 
under ordinary circumstances when confronted with an evil presence: to get away from it. Evil is 
revolting because it is dangerous. It will contaminate or otherwise destroy a person who remains 
too long in its presence The rewilsion counter-transference is an instinctive or, if you will, 
God-given and saving early-warning radar system, {Peck:1983:65). 

In his analysis of evil people, Peck asserts while defining them that the 

insincerity of their characters and the inherent danger of their insidious quality 

that make them so dangerous to others; their denial of their wrong-doings that 

make them so dangeroios to others; and their ability to live a lie by scapegoating 

others: 

It is not their sins per se that characterize evil people, rather it is the subtlety and 
persistence and consistency of their sins. This is because the central defect of the evil is 
not the sin but refusal to acknowledge it (Peck:1983:69). 

Bobby's parents and the people described ... except for their evil, are most 
ordinary. They live down the street—on any sfreet. They may be rich or poor, educated 
or uneducated. There is little that is dramatic about them. They are not designated 
criminals. More often them not they will be "solid citizens"—^Sunday school teachers, 
policemen, or bankers, and active in the PTA, (Peck:1983:69). 

Strangely enough evil people are often destructive because they are attempting to 
destroy evil. The problem is that ^ey misplace the locus of the evil. Iristead of 
destroying others they should be destroying the sickness within themselves. As life often 
threatens their self-image of perfection, they are often engaged in hating and destroying 
that life in the name of righteousness, (Pedcl983:74). 
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M. Scott Peck insightfully identifies the despicable and insidious veneer of 

behavioral qualities of evil people; their denial of their own conscience; and the 

selfish reason behind their need to control others in an attempt to maintain their 

narcissistic self-image: 

It often happens that evil may be recognized by its very disguise. The lie can be 
perceived before the misdeed it is designed to hide—the cover-up before the fact. We see 
the smile that hides the hatred, the smooth and oily manner that masks the fury, the 
velvet glove that covers the fist. Because they are such experts at disguise, it is seldom 
possible to pinpoint the maliciousness of the evil. The disguise is usually impenetrable. 
But what we can catch are glimpses of "The uncanny game of hide-and-seek in the 
obscurity of the soul, in which it, the single human soul evades itself, avoids itself, hides 
from itself, 

to a greater or lesser degree, all mentally healthy individuals submit themselves 
to the demands of their own conscience. Not so the evil, however. In the conflict between 
their guilt and their will, it is the guilt that must go and the will that must win They 
are men and women of obviously strong will, determined to have their own way. There 
is remarkable power in the manner in which they attempt to control others aU who 
are evil also take the law in their own hands, to destroy life and liveliness in defense of 
their narcissistic self-image a kind of pride that unrealistically denies our inherent 
sinfulness and imperfection—a kind of overweening pride or arrogance prompts people 
to reject and even attack the judgment implied by day-to-day evidence of their own 
inadequacy.... In Buber's words, the malignantly narcissistic insist upon "affirmation 
independent of all findings, (Peck:1983:78-80). 

Nietzsche intertwines dance with the psychological meaning of life and 

human immortality, and thus spirituality as described by John Atwell: 

How the spirit who bears the heaviest fate, a fatality of task, can nevertheless be the 
Lightest and most transcendent—^Zarathustra is a dancer—and how he that has the 
hardest, most terrible insight into reality, that has thought the "most abysmal idea," 
nevertheless does not consider it an objection to existence, nor even to its eternal 
reoirrence—but rather one reason more for being himself the eternal Yes to all things. 

It is joy that he expresses, not surprisingly, by dandng. Indeed, the metaphysical 
significance of dance is immortality. This significance takes various forms: belief in 
personal immortality, defiance of human mortality, frenzied postponement of death. It is 
almost as if staying off, and out of, the earth is the literal (and not so completely literal) 
significance of the dancer. And if the dancer does not feel him-or herself to be a god, as 
Nietzsche often notes, this too is not surprising; for gods are immortal. Even those 
people who acknowledge their mortality use the dance to defy that fact; for as long as 
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they dance, leap, fly, control their bodies, so long they achieve a spirituality that scorns 
death, perhaps even "until Charon himself is dead,"(Sheets-Johnstone:1984:30-33). 

In his essay, "What Is Going on in an Dance?", Beardsley quotes George 

Beiswanger who sees dandng as a art form that uses the body and movement as 

metaphor: 

Muscular capacity is the physical means by which dances are made. But the means 
becomes av^able to the choreographic imagination only through the operation of a 
metaphor, a metaphor by which a moving in the muscular sense takes on the character of 
a doing or goings on.... Stricdy speaking, then dances are not made out of but iqjon 
movement, movement being the poetic bearer, the persistent metaphor, by which 
muscular material is made available for the enhanced, meaningful, and designed goings-
on that are dance. (Sheets-Johnstone:1984:35). 

In addition, Beardsley includes comments of Saint Augustine who 

refreshingly describes the absolute joy of dancing, and the aesthetic quality of 

dancing: 

Suppose there was no actual work in hand and no intention to make anything, but the 
motions of limbs are done for pleasure, that will be dancing. Ask what delights you in 
dancing and number will reply, "Lo, here am I." Examine the beauty of bodily form, and 
you will that everything is in its place by number. Examine the beauty of of bodily 
motion, and you will find everything in its due time by number,(Sheets-
Johnstone:1984:35). 

Dandng is seen as a "cultural institutional intervention in a 

psychobiological domain of motor activity which is composed—from the 

dancer's perspective—of purposeful, intentionally ryhthmical, and culturally 

patterned sequences of nonverbal body movement and gesture which are not 

ordinary motor activites, the motion having inherent and 'aesthetic' value," by 

dance anthropologists (Sheets-Johnstone:1984:126). These qualities allow the 
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dancers and the people observing the dance metaphysical enjoyment and 

nourishment for the soul. 

In their essay on "Peronal Style and Performance Prerogatives," 

Armelagos and Sirridge discuss the sjnnbolic nature of dance and the element of 

personal style, "The difference in understanding the symbolic nature of dance 

lies in the direct use of the himian body as material. In dance, the individual 

body as medium or instrument appears to have a greater effect on the 

consistency and identity of the work than in the other performing arts... A 

celebration of the body as 'naturally expressive mystifies it. When dancers speak 

of the body's presence as overwhelming or powerful, it is a statement about the 

effect of the dance, not a description what they do,"(Sheets-Johnstone:1984:85-

86). The metaphysical effect of dance has the potency of transforming the 

emotions of the audience. 

In her chapter "Psyche and Soma," Harma discusses the function of dance 

to fill the role as a psychological defense mechanism which embodies 

psychologically or socially unacceptable impulses; it gratifies or deflects 

emotional needs and thereby alleviates tensions. Dancing provides 

excitement—it fulfills the human need for novelty and helps break up old 

orientatioris which may be a detriment to the psychological well being: 

Dance may therefore function like play, exploratory behavior, rituals of rebellion, or 
cathartic outlets for deviance, in which a segment of the psyche or world is represented 
in a non-threatening manner in order to vmderstand or cope with it, (Hanna:1979:68). 

Another interesting point that Hanna makes is the cathartic value of dance 

by quoting various authors who relate the metamorphic quality of the physical 

release and altered states of consciousness of dancing which allow the person to 
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break through frustrations and deal with negative feelings and attain a spiritual 

state through the happiness that it brings: 

Dance, like many other forms of intense physical activity, "often provides a healthy 
fatigue or distraction which may abate a temporary rage crisis and thus allow more 
enduring personality patterns to regain ascendancy," (Ruth Munroe)... "The rhythm, 
vigorous movements, their coordination and synchronization, tend to induce some 
degree of catharsis... The essential psychological function of dance, in fact, is the 
prevention of depression and accumulation of other psychic stresses," (T. Lambo). Benno 
Safier points out that rapid motion in dance is especially intoxicating, altering states of 
consciousness and "facilitating an orally regressive state of feeling tone without 
attendant loss of acuity in intellection... which gives feeling of bliss and elation." ... 
Dance allows an individual to become, once again, impulsive after the weariness of 
conformity... and as Safier points out "encourages relaxation both in reality and 
iUusion," (Hanna:1979:68&69). 

Dance is a mediating device that mysteriously allows us to "cormect the 

apparently unconnected... binding the past and the future together, the perfect 

and imperfect, power and powerlessness," (Harma;1979:104). It has the ability to 

transport us to our own spiritual nature. It functions to connect us with our 

Supreme Maker: 

Grace is a gift of God and the supernatural destiny of the soul, and thus through 
gracefulness, the dancer achieves a sublime presence. 

Dance may function as a metaphor for human efficacy in working with the 
supernatural, (Hanna:1979:105). 

Dance facilitates a high-level of consdovisness which contributes to the 

psychological health of the dancer. 

Dance is recognized as a form of social control, sexual release and 

spiritual connection: 

Channeling energies in the dance, as Americans do in dance, soccer, and baseball, leaves 
little time and energy for challenging the status quo, (Read:1938:10) (Hanna:1979;142). 
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Dance may release and neutralize socially produced tensions and thereby 
perform a politically stabilizing function, (Hanna:1979:142). 

Dance is metonymical to life movement and signifies positive motion versus its 
absence, life versus disease and death, (Harma:1979:Hl). 

Another aspect of dance that may contribute to its potency as a symbol is that it 
carries ii\formation in a number of channels simultaneously. The observer is assaulted 
with meaning coming from the visual perception of the dancer or dancers, from the 
accompanying sound that may be produced by musicians or singers or produced by the 
dancer, from the costuming or masking if any, from the smell of the dancer, and from his 
or her body heat... This multisensual immediacy of dance is what contributes to its 
ability to thrill and excite... (Royce:1977:162). 

Dancing is a sacred act provided by God as a meaningful function of life and 

insuires "liveliness" by keeping us from becoming jaded. 

Another form of art provides one of the most powerful means of reaching 

the soul—through music. Winckel expresses this: 

When a musical revelation is called "divine," a very human god is meant, one who 
speaks to us in the idiom of fluctuating human nature, for only in terms of these same 
sounds, related to us can the soul be reached by means of the servses, (Winckel:1967;163). 

Winckel feels that music is a perfect reflection of life in that it has a 

beginning and an end based on mathematics: 

These considerations have a basic sigruficance for the further observation of the effect of 
music, even for the understanding of life process in general. There is certainly no organic 
development in the world which has neither beginning nor end! Birth and death are the 
discontinuous functions that have great weight in the functional course of the life curve 
between two end points... Chir historical phases and intermediate stages are also 
mathematical-physical phenomena which are perfect and isolated, where there are no 
constant transition functions. A musical work in the variety of its form can be considered 
analytically in this way as a perfect and complete whole, and thus becomes an immediate 
image of life, (Winckel:1967:25). 
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The singer has the ability to accurately convey the emotions such as anger, 

fear, joy, sorrow that the musical composer intended which are actually 

acoustical reflections of the body language evident during those emotional 

episodes that he or she wrote about: 

Eleven professional singers repeatedly performed 16 excerpts from various songs so as to 
represent different emotional atmospheres: joy, sorrow, fear, anger, and neutral. By 
means of a listening test, it was confirmed that the singers managed to convey the desired 
emotional information in performing these excerpts. A series of acotistical aspects of their 
performance were studied. It was found that each of the five emotions studied was 
manifested acoustically in a different way. For instance, the average syllable duration was 
shortest in fear and longest in sorrow. Fear and neutral were associated with the longest 
and the shortest unvoiced intersyllabic segments. Anger was performed with the loudest 
sound levels and fear with the lowest sound levels. Sorrow had slow-tone onsets and 
anger and fear had rapid-tone onsets. Thus, each of the five emotions studied showed a 
specific pattern of acoustic characteristics. 

. . .  F o r  i n s t a n c e ,  w e  e x p e c t  n o  r a p i d  b o d y  m o v e m e n t s  f r o m  a  t r u l y  s a d  p e r s o n ,  a n d ,  o f  
course, we would not expect any rapid movements in those laryngeal structures that 
regulate voice fundamental frequency in that person, (Deutsch:1982:93-94). 

In human behavior music is theorized to have its earliest beginning in a 

human act that is a natural and reassuring expression of beauty and love for 

others. One that is spiritual in its essence, the smile: 

One of the plausible theories traces beginning of musical expression to the human smile. 
The beginning of the smile has been conceived somewhat as follows: The primitive 
mother of the species just emerging is nursing her infant. When the infant is satisfied, its 
head drops back and as a result of releasing the nipple, a reflex puckering of the lips 
takes place. The mother seeing this repeatedly came to accept it as an indication that the 
child was satisfied or pleased. Through sympathetic observation of this for generations, 
there gradually developed in the mother an imitation of the puckering of the lips. Thus, 
mother and child developed a mutual understanding—an inceptive language of feeling 
and meaning. This one attitude of satisfaction was gradually extended to cover a variety 
of experiences. When the infant was patted on the back, kissed, bathed, and played with, 
it responded with this one sign, the 
smile, (Seashore:1981:300). 

One of the esthetic qualities that a musician portrays is poetic intuition: 
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Insofar as a musician exhibits insight and learning, he tends to develop a life of poetic 
intuition. It is genercilly admitted that great poets express profound truths which often 
transcend the realms of science and piailosophy. These truths are reached through 
inspiration and they are expressed as in figurative language, the effectiveness of which 
depends upon the outsider's ability to put himself into the artistic mood and give reality 
to the imaginative revelation, (Seashore:1981:204). 

The gift of musical talent keeps the individual outside the confines of a 

normal lifestyle, and instead he resides in one that is esoteric: 

Musicians as a class are of the emotional type. Their job is to play upon feeling, to 
appreciate, to interpret, and to create the beautiful in the tonal realm. To be successful, 
the musician must carry his audience on a wave of emotion often bordering on ecstasy. 
While this involves intelligence and intelligent action, the medium through which he 
works is feeling, not factual material objects or abstract philosophies. 

As a result,... the musician is often found to be impractical, unadapted to 
business, or logical pursuits that have social significance. He spedlaizes so highly in 
emotions, both for arousing group responses and in managing his own affairs, that he 
becomes the butt of criticism from those who regard themselves as successful in practical 
life. This is one of the penalties of specialization; it should be borne with patience but 
hardly with pride. 

They live a life in isolation which often brands them as lacking in common 
intelligence, in spite of the fact that they are superintelligent. 

All of the above characteristics seem to come to a focus in musical temperament which 
may be characterized as a life of impulse and feeling, extreme sensitivity, and capacity 
for a high degree of specialization. It frequently results in friction and clashes with the 
established order, (Seashore:1981:204-205). 

Because of the complexity of his artistic nature, the musician seems quite 

peculiar to the ordinary people: 

Through his mastery of the symbolic life the musician feels rich, exclusive, powerful, self-
contained; to some people this seems queer, (Seashore:1981:214). 

From the time of its inception, music has been the intermediary between 

man and his Divine Maker, a mystical language that transcends any other forms 

of artistic endeavor: 
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From the beginning, music as an expression of emotional life has been a medium for 
commimicating ideals or urges as contrasted with ideas. It has been the language of 
mysticism, going far beyond the idealizations as expressed in poetry. It has expressed an 
attitude toward the gods and the spirtitual world as a whole. As in the behavior of birds, 
it has expressed the sexual urge in all its rationalized and idealistic forms. As music for 
musics sake, it is sort of a dream language which carries the performer or listener far 
beyond the routine of daily life. 

In its inception, music operated as a sort of magic between man and gods; it was 
an individual art. The magician, the conjurer, and the priest acquired great prestige 
through their mystic art. Participation of the social group came much later, and in this 
we can trace the development of musical leadership devoted to the stimulation of co
operative effort in the control of nature, in the development of morals, in the fostering of 
a sense of beauty, and in offering a human retreat from the humdrum aspects of life. 

The aim of this sketch has been to trace the purpose of and order of musical 
values from the point of esthetics. Using the term music in its broadest sense, embracing 
animal as well as human performance, it is evident that in both cases vocalizations were 
a means of communication, a language cultivated distinctly for its utility in the 
preservation and enhancement of life, (Seashore:1981:305). 

Another distinctive function of music is the ability that it has to transform 

the singer or listener to a joyfulness and spontaneity of spirit. It has the ability to 

develop the body and mind more than work. In the words of Carl Seashore, 

music is one form of play as well as theater, storytelling, and art, which 

paradoxically prevents us from becoming stagnate and indifferent through the 

exercising of the imagination and a sense of freedom that is invigorating; 

The exercise of memory is a variety of play. The power of reminiscence is one of the 
charms of life. Primitive man was a storyteller. We memorize a great deal for the mere 
pleasure of memorizing. Recognition gives a feeling of warmth and possession, as in the 
appreciation of the drama or interpretation of historical events. The exercise of the 
imagination is a form of mental play. The effective novelist lives with his characters. It is 
the play illusion that makes the writing artistic; and the same spirit is transferred to the 
reading of fiction and poetry. The theater is by nature as well as by name a playhouse. 
The imagination invites play, even the shocking and the grotesque. Imaginative play 
constitutes the charm of reverie, of mental romance, of musings, and idlings, 
(Seashore:1981:337-339). 

The realization of a sense of freedom is an essential and distinctive trait of play. 
In the very desire for mastery, freedom is the goal. With power, as with duty, come 



92 

restrictions, and strains to millionaire, ruler, or servant. Therefore, all turn to play for 
diversion, and for the expression of their cravings. Whether in art, sport, invention, 
social contact, recreation, or rest, the sense of freedom, which play generates, is an 
enduring value, (Seashore:1981:337-343). 

The dance... carries the dancer away so that he may fall into fall into a state of 
dreamy consciousness, intoxicated by the sense of pleasure, lulled by the automatic 
rhythinic movements and soothed by the melodious and measured flow of the music. 
This element of fascination and elation is present in some degree in all play —in the 
romping of the infant, the love play of the adolescent, the sport and adventure of youth, 
or the recreation of the adult, (Seashore:1981:343). 

In his book on alchemy, Jung refers to "opus" in describing the soul, 

transformation of earthly elements into higher forms, and verifies that mankind 

can find it orily through the power of imagination, (Jung:1968:134,262,264,282). 

There is an inordinate amoimt of knowledge for the advancement of the human 

dilemma in the writings of those from ancient times. Some of the relevant 

symbols in alchemy are the eagle—synonomous with the phoenix, and raven, 

(Jung:1963:202). The alchemical process is symbolized by four colors—black, 

white, yellow, and red, CFung:1968:229). The number "Four," has a spiritual 

sigruficance which is mysterious and mystical, (Jimg:1968:218). 

An elaborate and beautiful explanation of the intermingling of the four 

colors which exist prominently in alchemical history is totally spiritual in its 

natvire: 

The nigredo or blackness is the initial state, either present from the beginning as a quality 
of the prima materia, the chaos or tnassa confusa, or else produced by the separation of the 
elements. If the separated condition is assumed at the start, as sometimes happens, then 
a union of opposites is performed under the likeness of a union of male and female 
(called the coniugium, matrimonium, coniunctio, coitus) followed by death of the 
product of the union {mortificatio, calcinatio, putrefactio) and a corresponding nigredo. 
From this washing {ablutio, baptisrm) either leads direct to the whitening (albedo), or else 
the soul (anima) released at the "death" is reunited with the dead body and brings about 
its resurrection, or again the "many colours" [omnes colores), or "peacock's taji\."{cauda 
pavonis), lead to the one white colour that contains all colours. At this point the main 
goal of the process is reached, mainly the albedo, tinctura alba, terra ablafoliata, lapis albiis, 
etc., highly prized by many alchemists as if it were the ultimate goal. It is the silver or 
moon condition, which still has to be raised to the sim condition. The albedo is so to 
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speak, the daybreak, but not till the rubedo is formed by the citrinitis through this, as we 
have said, was omitted later. The rubedo then follows direct from the albedo as the result 
of raising the heat of the fire to its highest intensity. The red and white are the BCing and 
Queen who celebrate their "ch3niucal wedding" at this stage, (Jung:1968:230-232). 

A significant symbol of the beginning of the alchemical process, nigredo, is 

the raven, (Jting:1968:230). The goals of alchemy include the prima materia or the 

means of producing the gold; or again it is an altogether mystical being that is 

sometimes called Detis terrestris, Salvator, or fiUiis macroscosmi, a figure we can 

only compare with the Gnostic Anthropos, the divine original man, 

aung:1968:232). 

Another product of alchemy is a result of a chemical process involving 

water and resulting in lapis, which can only be explained through that process. 

In alchemy, spirituality and unity are omnipresent and existent in nature in a 

way that ties us to the elements in a significant way as described in three 

mystical descriptions provided by Jimg: 

Acetum fontis is a powerful corrosive water that dissolves all created things and at the 
same time leads to the most durable of all products, the lapis, Qung: 1968:74). 

We know that lapis is not just stone since it expressly stated to be composed of 
animal, vegetable, and mineral, and to consist of body, soul, and spirit; moreover it 
grows from flesh and blood. For this reason the philosopher says, "The wind hath 
carried it in his beUy". Therefore "wind is air, air is life, and life is soul." "The stone is 
that thing midway between perfect and imperfect bodies, and that which is nature herself 
begins is brought to perfection through art. The stone "is named the stone of 
invisibility"—lapis invisibilitatis, Qung:1968:178). 

The English alchemist Sir George Ripley writes "The philosophers tell the 
inquirer that birds and fishes bring us the lapis, every man has it, it is in every place, in 
you, in me, in everything, in time and space... in Archytas the world-soul is a circle or 
sphere... the definition of this spherical being as ... "the most serene God," sheds a 
special light on the perfect, roimd nature of the lapis which arises from, and constitutes 
the primal sphere; hence the prima materia is often caUed lapis.. The initial state is the 
hidden state, but by the art and grace of God it can be trarismuted into the second, 
manifest state. That is why the prima materia sometimes coincides with the idea of the 
initial stage of the process, the nigredo. It is then the black earth in which gold or the lapis 
is sown like the grain in wheat. It is the black magically fecund earth that Adam took 
with him to Paradise also called antimony and described as a "black blacker than 
black"—^nigrum nigrius nigro, Crung;1968:323-327). 
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The transformitive powers of personal hardships in attaining the gold from the 

beginning point of the initial "black" state leading to the ultimate state of eternal 

life in a place that is a "Black blacker than black." 

The most significant factor for transformation from the point of view of 

the alchemist was the vessel, particularly its shape, "It must be completely 

roimd, in imitation of the spherical cosmos, so that the influence of the stars may 

contribute to the success of its operation, (fimg:1968:236-237). 

The goal of the alchemist is sometimes to attain the "white and red 

tincture; the philosopher's stone; philosophical gold ... the conceptions of the 

goal are as vague and various as the individual processes... the water has a 

thousand names; it is even said to be the original material of the stone. In spite of 

this we are on the other hand assured that the water is extracted from the stone 

as its life-giving soul,Gung:1968:234-234). 

The mysterious quality of the alchemist's water is all encompassing: 

And there is in fact one substance in which everything is contained and that is 
the sulphur philosophorum, [which] is water and soul, oil, Mercurius and Sol, the fire of 
nature, the eagle, the perfect body. And by whatever means the philosophers have called 
their stone they always mean and refer to this one substance ... to the water from which 
everything originates and in which everything is contained, which rules everything, in 
which errors are made and in which error itself is corrected. I call it "philosophical 
water," gung;1968:234) 

The mysterious process of alchemy has the ability to explain the 

xmexplainable. Only those who can discern with their spiritual eye can see its 

truth; another way the Divine Trickster operates: 

On the one hand the alchemist declares that he is concealing the truth intentionally, so as 
to prevent wicked or stupid people from gaining possession of the gold and thus 
precipitating a catastrophe. But, on the other hand, the same author, wiU assure us that 
he is seeking is not—as the stupid suppose—the ordinary gold,... it is the philosophical 
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gold or even the marvelous stone, (the stone of invisibility),... or the ethereal stone, or 
finally the uiiimaginable hermaphroditic rebis —Mercurius as the sun-moon 
hermaphrodite standing on the (round) chaos—and he will end up by sajdng that all 
recipes whatsoever are to be despised. For psychological reasons, however, it is highly 
unlikely that the motive prompting the alchemist to secrecy and mystification was 
consideration for mankind. Whenever anything real is discovered it is usually 
announced with a flourish of trumpets. Tlie fact is alchemists had little or nothing to 
divulge in the way of chemistry, least of all the secret of goldmaking. 

Mystification can be pture bluff for the obvious purpose of exploiting the 
credulous... But mystification can also arise firom another source. The real mystery does 
not behave mysterioxisly or secretively; it speaks a secret language, it adumbrates itself 
by a variety of images which all indicate its true nature. I am not speaking of a secret 
personally guarded by someone, with content known to its possessor, but of a mystery, a 
matter of circumstance which is secret, known only through vague hints but essentially 
unknown... In seeking to explore it he projected the unconscious into the darkness of 
matter in order to illuminate it... Since it was a question of projection, he was naturally 
unconscious of the fact that the experience had nothing to do with the matter itself (that 
is, with matter as we know it today). He experienced his projection as a property of 
matter; but what he was in reality experiencing was his own unconscious. In this way he 
recapitulated the whole history of man's knowledge of nature. As we aU know, science 
began with the stars, and mankind discovered them in the dominants of the unconscious, 
the "gods" as well as the curious psychological qualities of the zodiac: a complete 
projected theory of human character. Astrology is a primordial experience similar to 
alchemy. Such projections repeat themselves whenever man tries to explore an empty 
darkness and involuntarily fills it with living form, (fung:1968:242-245). 

An essential insight concerning the soul from an alchemist's view is that it 

is not encapsulated by the body. It resides only partly in the human body and is 

affected by the air and a symbolic fire. This allows one to realize the sacredness 

of the corporeal form, and the importance of spending time in nature: 

The soul in this text is evidently an anima corporalis, that dwells in the blood. It would 
therefore correspond to the unconscious, if this is to be understood as the psychic 
phenomena that mediates between consciousness and the physiological functions of the 
body.. In the Tantric chakra system this anima would be located below the diaphragm... 
There are people who can never understand the unconscious as anything but a sub
conscious, and who therefore feel compelled to put a superconsdous alongside or 
possibly above it. Such hypotheses do not trouble our philosophers, for according to 
their teaching every form of life, however elementary, contains its own inner antithesis, 
thus anticipating the problem of opposites in psychology. What our author has to say 
about the element of air is significant in this respect, " The air is a pure uncorrupted 
element, in its kind the most worthy, being uncotrunonly light and invisible, but inside 
heavy, visible, and solid. Enclosed within it is the spirit of the highest that moved over 
the waters of before creation, according to the testimony of the Holy Scripture: 'And ... 
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he did fly upon the wings of the wind.' All things are integrated in this element by the 
imagination of the fire," (Jung:1968:280). 

Jung continues on to point out how the opposite elements of air and fire 

were described by alchemists to explain a mystical phenomena which 

incorporates mankind with his Creator. The sjnnbolic fire is man's power of 

imagination which allows him to believe in God and his own soul which is a 

thing of beauty, an opus—"a creative work, a musical composition:" 

In order to understand such a statement we must obviously empty our minds of all 
modem ideas of gases and take it as purely psychological. In this sense, it deals with the 
the projection of pairs of opposites... Now, identity of opposites is a characteristic 
feature of every psychic event in the unconscious state. Thus the anima corporalis is at 
the same time spiritualis, and the air's heavy, solid kernel is at the same time the spiritus 
creator which moves over the waters. And just as "the images of all creatures," are 
contained in the creative spirit, so all things are imagined or "pictured" in air "through 
the power of fire"; firstly because fire surrounds the throne of God and is the source from 
which angels and, descending in rank and quality, all other living beings are created or 
imagined through infusion of the fiery anima into the breath of life; secondly becausse 
fire destroys all things and and infuses their images back into the air in the form of 
smoke. 

The soul, says our author, is only partly confined in the body, just as God is only 
partly enclosed in the body of the world That this activity of the soul "outside the 
body" refers to the alchemical opus is evident from the remark that the soul has the 
greatest power over the body, otherwise the royal art or philosophy would be in vain. 
"Thou canst conceive the greater," says our author; therefore your body can bring it into 
reality—with the help of the art and with God's permission... this being the fixed 
formula in alchemy. 

The imaginatio, as the alchemists understand it, is in truth a key that opens the 
door to the secret of the opus, as shown in the figure shown on page 281 [The artifex with 
his soror mystica, holding the keys to the work.—^Thomas Aquinas... "De alchima" (16th 
cent.)]... It is always both:... the aristocratic preoccupation of one who is set apart... 
chosen and predestined by God from the very begirming, (Jung:1963:280-283). 

The interconnectedness of the body, the soul, the Creator, natiire, and all things 

in the environment, including art, provided by the imagination—key to the opus, 

or sovd—is a revitalizing truth which Jung, through his research of texts from the 
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middle ages, brought back to us from a time when those of European descent 

lived closer to the earth. 

Alchemy has the ability to transform and bring personal redemption: 

And just as, in Christianity, the Godhead conceals itself in the man of low degree, so in 
"philosophy" it hides in the uncomely stone... In Christian projection the descensus 
spiritus sancti stops at the living body of the Chosen One whereas in alchemy it the 
descent goes right down into the darkness of inanimate matter whose nether regions, 
according to Neopythagoreans, are ruled by evil. Evil and matter together form the 
Dyad, the duality. This is feminine in nature, an anima mundi, the feminine Physis who 
longs for the embrace of the One, the Monad, the one, the perfect. The Justinian Gnosis 
depicts her as Edem, virgin above, serpent below. VengefuUy she strives against the 
pneuma because in the shape of the demiurge, the second form of God, he faithlessly 
abandons her. She is the "divine soul imprisoned in the elements," whom it is the task of 
alchemy to redeem. 

Now, all these myth-pictures represent a drama of the human psyche on the 
further side of human consciousness, showing man as both the one to be redeemed and the 
redeemer... .man takes it upon himself the duty of carrying out the redeeming optis, and 
attributes the state of suffering and consequent need of redemption to the anima mundi 
imprisoned in matter, (Jung;1968:304-306). 

Every living being possesses the mysterious quality of the spirit, but not 

everyone realizes this is true, or understands the value of it. It has an elusive and 

ethereal quality: 

The water of life is easily had: everybody possesses it, though without knowing its 
value—it is despised by the stupid, because they assume every good thing is always 
outside and somewhere else, and that the source in their own souls is a "nothing but," 
aung:1968:123). 

The substance that harbours the divine secret is everjwhere, including the 
human body. It can be had for the asking and can be found anywhere, even in the most 
loathsome filth, Cfung:1968:313). 

Jung refers to the sigiuficance of the "word" which is synonymous with 

spirit and is omnipresent in nature: 

There are said to be two treasures: one is the written word and the other is the word 
become fact... the word is incarnate in God's creatures, and there, in a maimer of 
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speaking, we may touch it with our own hands. From them we may raise up our 
treasure, for the word is nothing other than the fire, the life, and the spirit which the Holy 
Trinity did scatter abroad from the beginning of creation and which brooded on the face 
of the waters, and which was breathed into all things by the word of God, and embodied 
in them, as is writteru "The spirit of God filled the whole world." Some have expressed 
the opinion that this world spirit was the third person of the Godhead; but they have not 
considered the word "Elohim," which being plural extends to all persons of the Trinity. 
They say this spirit proceeded from hence and was by it created, that it became the 
corporeal and is the chief constituent of the Savior or Philosophical Stone, and is the true 
medium whereby body and soul are held uiuted during our life, (Jung:1968:428-429). 

In the words of Joseph Campbell, spirituality has an intrinsic quality in 

that it is inherent in all mankind and is a unifying force: 

It is a law of our subject, proven time and again, that where the orthodoxies go apart, the 
mystic way unites. 

The mystic way ... plunges within, to those nerve centers that are in all members 
of the human race alike, and are at once the well springs and ultimate receptacles of life 
and all experiences of life, (Campbell:1964:448-449). 

Meditation is an essential activity to maintain peace and soothe the ultra-

serisitive mentality of mankind: 

Yoga consists in the intentional stopping of the spontaneous activity of the mind-stuff. 

The idea is that within the gross gray matter of the brain there is an active "subtie 
substance" ... that is constandy changing form. Responsive to soimd, touch, site, taste, 
and smell, the fluent inmost substance of nerves take on the shapes of all their sense 
impressions-which, indeed is how and why we experience them, (CampbeIl:1974:IV.313). 

Peter RusseU, alarmed by the damage that our materialistic values impart 

on the earth, sees a solution in changing our ways to attain a "planetary 

consciousness": 

Modem civilization does indeed seem to be eating its way across the surfece of the 
planet, consuming in decades resources that Gaia herself inherited billions of years ago .. 
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-Technological civilization really does look like a malignant growth blindly devouring its 
own ancestral host in a selfish act of consiunption If we are to fulfill our role as a part 
of the planetary brain, our malignant behavior must be stopped. To bring this about, we 
will need to change, in the most radical way, otir attitudes towards ourselves, others and 
the planet as a whole,(Russell;1983:33). 

This could more than likely be achieved through our ability ot creating 

synergy which would allow us to live together harmoniously which would have 

a result even greater than our individual efforts: 

Synergy does not require any coercion or restraint, nor is it brought about by any 
deliberate effort. Each individual element works towards its own goals... yet the 
elements function in ways that are spontaneously mutually supportive. Consequently, 
there is little, if any intrinsic conflict... The word synergy has sometimes been used in 
the serise of the whole being greater than the sum o f its parts... because they support 
each other they also support the functioning system as a whole, and the performance of 
the whole is improved, ^ussell:1983:110). 

In order to achieve this, maiikind would increase his and her individual 

ability to handle stress and maintain personal health by spiritual means. Some of 

the ways to do this are: 

In order for the shift to a higher state of consciousness to become widespread, 
society will need to develop techniques or processes that are simple to practice ... and 
produce required shifts in consciousness fairly rapidly (such as) meditation ... 
biofeedback.. .sensory isolation tanks... hypnosis, (Russell:1983:169-171). 

Robert Bly makes an insightful observation about the importance of 

spending time in nattire and the profound affect that such a simple act has upon 

us and our development: 

Without time of immersion in nature, a person,... would be a child all his or her life, 
(Bly:1996:57). 

Bly also sees the results of the lack of ritual or "honoring the sacredness" 

in life and the lack of spirituality has had on us: 
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Initiation traditions ask that the young initiates" die" and then receive a second birth 
which is symbolized by a new name.. .For us it means in part that the young man or the 
young woman is offered a way out of the meaningless consumer society. If the consumer 
society is determined to hold to literalness, if it continues to mock all initiation of boys 
and girls, slandering all ritual work as primitive, then we will have disappointed mothers 
whose sons remain dependent on them at forty— We do not value initiation of young 
men and woman because we can't imagine invisible gifts anjnnore. Instead of listening 
to the passions of gods, we watch utterly banal htraian beings on talk shows describe 
their degraded and repetitive brutalities toward each other, (Bly:1996:81). 

Rhythm is the aspect of singing, drumming, danc±ig, and storytelling that 

provides an esthetic value for us in a way that is as reassuring to the soxil as the 

smile and is also evident in other forms of art. It provides consonance and 

harmony creating a supernal melody—unifying us with each other, our inter-

most fire—our hearts, our souls, and our Supreme Maker. Seashore describes in 

depth the many psychological qualities provided by rhythm which have a 

positive effect on the psyche based on the theories of melody and harmony that 

represent the most highly developed fields in the history of musical literature: 

1. Rhythm favors perception by grouping... The ability to grasp in terms of larger and 
larger units is a condition for achievement. The development of this ability results in 
power to handle vast nimiber of sounds with ease and this success is a source of 
pleasure. And that is true not only in poetry and music but in our natural hearing. 

2. Rhythm adjusts the strain of attention. In poetry and music, for instance, rhythm 
enables us to anticipate the magnitude of units which are to be grasped... Genetically the 
ordinary measiire in poetry and music is determined by what is known as an attention 
wave. Our attention is periodic. All our mental life works rhythmically, that is by 
periodic pulsation of effort or achievement with unnoticed intermittence of blanks... 
being one of nature's contrivances in the interest of conservation of nervous energy. 

3. Rhythm gives us a feeling of balance. It is built on symmetry, and, when this 
symmetry involves within itself a certain element of flexibility which is well 
proportioned, we have grace. Thus when we read an ordinary prose sentence, we pay no 
attention to the structural form; but, when we scan the dactylic hexameter, we fall into 
the artistic mood, distinctly conscious of the symmetry, and beauty in form, and in this 
sense rhythm becomes a thing in itself. Poetry may contain ideas, and music may 
represent sentiment; but the rhythmic structure is in itself the an object of art, and the 
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placid perception of this artistic structure takes the form of the feeling and balance under 
varying degrees of delicate support. 

4. The sense of rhythm gives us a feeling of freedom, luxury, and expanse. It gives us a 
feeling of achievement in molding or creating. It gives us feeling of roimding out a 
design... As, when the eye scans the delicate tracery in the repeated pattern near the 
base of the cathedral... when the ear grasps the intricate rhythms of beautiful music... 
we feel as though we did all this because we wished to, because we craved it, because we 
were able to do it. 

5. Rhythm gives us a feeling of power; it carries. It is like a dream of flying; it is so easy 
to soar. One feels as if he could lift himself by his bootstraps. The pattern once grasped, 
there is an assurance of ability to cope with the future. This results in the disregard of the 
ear element and results in a motor attitude, or a projection of the self in action; for 
rhythm is never rhythm unless one feels that he himself is acting on it, or, what may 
seem contradictory, that he is even carried away by his own action. 

6. It stimulates and lulls, contradictory as this may seem. Pronounced rh)^thm brings on 
a feeling of elation which not infrequently results in a mild form of ecstasy or absent-
mindedness, a loss of consciousness of the environment. It excites, and it makes us 
insensible to excitation, giving us the feeling of being lulled. This is well illustrated in the 
case of dancing... It starts the organic, rhythmic movements of... the dance... one 
becomes oblivious to intellectual pursuits, launches himself, feels the satisfaction of 
freedom of movement—action without any object other than pleasure in action itself. 
There comes a sort of autointoxication from the stimulating effects of the music. 

7. Rhythmic periodicity is instinctive. As we saw above, the grouping into natural 
periods of the flow of attention is a biological principle of preservative value. 

8. Rhythm finds resonance in the whole organism. It is not a matter of the ear or finger 
only; it is a matter of the two fundamental powers of life, namely, knowing and acting. 
And, therefore, it indirectiy it affects the drcxilation, respiration, and all the secretions of 
the body in such a way as to arouse agreeable feeling. Herein we find the groundwork of 
emotion; for rhythm, whether in perception or action, is emotional when highly 
developed, and restdts in response of the whole organism to its pulsations. Such organic 
pulsations and secretions are the physical counterpart of emotion. Thus, when we listen 
to the dashing billows or the trickling raindrops, when we see the swaying trees in the 
wind, or the waving of the wheat fields, we respond to these, we feel ourselves into 
them, and there is a rhythm everywhere, not only in every plastic part of our body, but in 
the world as we know it at that moment. 

9. Rhythm arouses sustained and enriching association. One need not tramp through the 
woods where the Wagnerian scenes are laid in order to experience the rich flow of visual 
association with a rhythmic flow of the music in Lohengrin. In most persons it comes 
irresistibly through free imagination. Our consciovisness of pleasure in music is often a 
consciousness of seeing and doing things rather than a consciousness of hearing rhythm, 
the tendency being to project ourselves through the sensory cue of hearing into the more 
common fields of vision and action. 

10. Rhythm reaches out in extraordinary detail and complexity with progressive 
mastery. It makes use of novelty. The simple rhythms soon become monotonous but one 



102 

can find endless opportunities for by the complicatioris which the measure, the phrase, or 
the more attenuated rhythmic urut is capable... 

The sense of rhythm is like the instinct of curiosity: it takes one into the wonder 
of wonders. Curiosity asks one question and nature asks her ten. One degree of 
rhythmic perception acquired becomes a vantage ground from which we may approach 
higher levels, and each of these in turn traversed leads to higher grounds, level after 
level, vista after vista. They need not be objective. Nor need we be conscious of them as 
such. It is a state or organization into rich meaning. 

11. The instinctive craving for the experience of rhythm results in play, which is the free 
self-expression for the pleasure of expression or as Ruskin puts it, "an exertion of body 
and mind, made to please ourselves and with no determined end." It makes us play, 
young and old. It determines the form of play, in large part. Through play it leads to 
self-reeilization by serving as an ever-present incentive for practice. In music and poetry 
we play with rhythm as it were and thereby develop it in expaiisive and artistic forms, 
(Seashore:1967;140-145). 

The statement in paragraph two, number ten above is synononmous with the 

altered state of concioxisness, which tranports us to the other, higher plane of 

existence—that of our spirit. 

Maslow provides a way to look at the ability of rhythm to take us into the 

"wondrous place" referred to by Seashore and the ability of that place to 

transform us into more loving, and pure human beings: 

I have likened the peak-experience in a metaphor to a visit to a personally defined 
heaven from which the person returns to earth. This is Uke giving a naturalistic meaning 
to the concept of heaven. Of course it is quite different from the conception of heaven as 
a place somewhere into which one physically steps after life on this earth is over. The 
conception is that emerges is one which exists all the time all around us, always available 
to step into for a little while at least. 

The peak experiencer becomes more loving and more accepting, and so he 
becomes more spontaneous and honest and irmocent... He becomes less an object, less a 
thing, less a thing of the world living under the laws of the physical world, and he 
becomes more a psyche, more a person, more subject to psychological laws, especially 
laws of what people have called the "higher life,"(Maslow:1981:66-67). 

Andrew Neher doamiented that drumming has a such an effect on the 

central nervous system as to transport us to an altered state of consciousness, and 
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the unique rhytmic qualities of the drum to provide more healing energy to the 

brain than other instruments, because a single drum beat contains many sound 

frequencies: 

The range of individual differences in basic brain wave frequency is from around 8 to 13 
cycles per second... although the laboratory part of this study indicates that slighdy 
lower frequencies may be most effective for sound stimulation, due to the presence of 
low frequencies (theta rhythms)in the auditory region of the cortex. 

We expect to find, therefore a predominance of drum rhythms in the range of 
slighdy below 8-13 cycles per second in ceremonies that precipitate the behavior in which 
we are interested, (Nehenl962:154). 

. . .  A  D r u m  b e a t  c o n t a i n s  m a i n l y  l o w  f r e q u e n c i e s .  T h e  l o w  f r e q u e n c y  r e c e p t o r s  
of the ear are more resistant to damage than the delicate high frequency receptors and 
can withstand higher amplitudes of sovind before pain is felt. Therefore, it should be 
possible to transmit more energy to the brain with a dnmi than a stimulus of higher 
frequency, (Neher;1962:153). 

Neher cites studies that show the healing properties of rhythmic light 

stimulation on the alpha rhythm of the brain as they are similar to those of 

drumming, but more easily measured: 

If the frequency of light is shifted somewhat, the brain wave changes to the new 
frequency of the light. The reasons for the unique effects of rhythmic compared with 
continuous stimulation have been stated as follows: 1. Depletion of response due to 
adaptation of the nerves is not great, as there is time between pulses for nerve fatigue to 
dissipate. 2. Nerves in the brain have a spontaneous firing rate that is reinforced by a 
rhythmic stimulus of similar frequency. 3. In these ways, rhythmic stimulation affects 
many sensory and motor of the brain, not ordinarily affected through their cormections. 
This activation of the brain by rhythmic light is called photic driving and has been found 
application in the diagnosis of epilepsy and tumors, freatment of depression, and 
learning research, (Neher;1962:153). 

Dnamming combined with dancing shows a change in the chemical make 

up of the brain and increases the ability of rythm to alter the state of 

consciousness, and create visions by the frenetic movement of the body and the 
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increase in adrenaline along with a decrease in blood glucose which is used for 

energy—the following fatigue possibly allows relaxation and deep rest. The 

dancer is simultaneoxisly and rhythmically stimulated in several senses: 

auditory, tactual, and knesthetic, (Neher:1962:157). 

In his study of drumming and dancing which show the positive attributes 

that these two activities provide to the human psyche by giving relief from the 

troubles of life and create unity, Neher wonders why more cultures do not 

participate in them: 

For example the response might serve as an escape from reality, similar to drunkenness, 
as a mechanism to relieve tensions and inhibitions, or as a way to gain group unity and feeling, 
(Neher;1962:158). 

Ward explains the role that altered states of consiousness, (ASC's) 

contribute in obtaining a mentally healthy outlook on life: 

Krippener enumerated some twenty states of consciousness, and cross-cultural evidence 
suggests that certain types of ASC's in Krippener's taxonomy, such as trance, meditative 
states, and expanded consciousness, are readily apparent in non-Western cultures. 
Deitman also argues that the deautomatization, a perceptual and cognitive shift 
responsible for altered states of awareness, is more prevalent in "primitive societies, 
(Ward:1989:21). 

Jilek details the therapeutic aspects of ASC's in Amerindian dance ceremonials 
that are increasing in popularity with the rise of Nativist movments. Cross-cultural data 
also reveal that the altered states of consiusness occur in healing practices, as evidenced 
by Krippener's exposition of the Brazilian mediumship. Lee's analysis of Malaysian spirit 
seances, and Katz's discussion of the "Kung "boiling energy or num! (Ward:1989:23). 

Lambek relates the storytelling power diiring the occurance of spiritual 

possesion, and suggests that we view possesion as text: 
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Like poetry or art of the diarist, possession is a means of symbolically articulating 
experience. Most of the time it makes use of an essentially public code. Like various 
forms of Western art, it can be self-reflective; it is superbly suited to handle paradox. 
Like such mythology, for example, the Native American "trickster tales, possession 
accepts ambiguity,(Ward:1989:53). 

David La Chapelle contributes the idea that the power of song as 

peacemaker in this excerpt from his play when the soldier sings all night and the 

fighting stops until dawn because all the warriors are listeriing to the singing; 

If we are fortunate enough to sing well for once, then the world stops its warfare and God, if he 
exists, can be heard in the silence, (La Q\apelle:1998:49). 
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A strong, young and handsome Tlingit man zvith coal black hair and glowing skin 
and iridescent black eyes—wearing a white ermine crown which attests to his status 
as a healer in the Tlingit society, dances adroitly back and forth while saying: "I 
dance backwards and forwards through time!" He is referring to non-linear 
time—spiritual time. 

(A dream that I had in graduate school after hearing Leslie Silko's speech when she talked 
about the unique Native view of time at the University of Arizona in August 1993.) 

"Raven" 
At the beginning of things there was no daylight 
and the world lay in blackness. Then there lived in a house at the head of Nass 
River a being called Raven-at-the-head-of-Nass (Nas-ca ki-yet), the principal 
deity to whom the Tlingit formerly prayed but whom no one had seen; and in his 
house were all kinds of things including sun, moon, stars, and daylight, 
(S wanton:1909:80). 
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and those they do not kill 
win die anyway 

at the destruction they see 
at the loss 

at the loss of the children 
the loss will destroy the rest 

Stolen rivers and mountains 
the stolen land will eat their hearts 

and jerk their mouths from the mother 
Leslie Marmon Silko 

In this excerpt from the book Ceremony, Silko's poem encapsulates and 

portrays that grief has had on Native American people. Betonie, an elder and 

healer, recites this poem to Tayo, a World War U veteran, as he works to assist 

the Indian veteran overcome the horrors of being in the war. 

One of the first films that I saw as a graduate student in American Indian 

Studies at the Univesity of Arizona was "Running on the Edge of the Rainbow," 

which was produced by Larry Evers, who was one of my oral tradition 

professors along with Ofelia Zapeda and N. Scott Momaday. 

During the film, "Running on the Edge of the Rainbow," I was profoundly 

impressed by Silko's statement that stories tie us together in the spirit world with 

those who have lived before us and those who will live after us. I could see the 

power of the story in its ability to evoke emotions in us such as tears and 

laughter and to facilitate feelings of happiness and grief. The story has the 

power to create unity among the people listening to it in the here and now, and 

more than that, the power of the story extends beyond the present time and 

unites us with our ancestors and our descendents. 

In 1988,1 attended a seminar on "Grief and Grieving," given by Bea Shawanda, 

Odawa Indian who is an internationally recognized trainer in human relations, at the 

Four Worlds Summer Institute. She taught us about cultural grief and how it affects 
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Native Americans. As Native Americans we have collectively lost some major things 

such as: the power in our cultural belief systems, our identies the way we had known 

them, our land, our way of life, our self-esteem, and our self-worth. In addition, Bea 

Shawanda expressed the way that we have dealt with that grief—those losses—with 

addictive behaviors has had the ^ect of causing even greater losses. 

In 1993, Austin Hammond, Daanawaal^ which transalates as "Silver-

dollar Eyes," a Tlingit elder of the Lukaax.adi clan passed from this world, 

(Dauerihauer and Dauerihauer:1994:209). Less than two weeks before his 

passing, he spent several days with Naa Kahidi Theater, a troupe of performers 

who tell the ancient stories of the Tlingit people as employees of Sealaska 

Heritage Foundation under the direction of David Hxmsaker who foimded the 

Native storytelling theater that has traveled all over the United States and 

Europe. Austin speaks of the spirit that the mythological Raven, the Trickster, 

brought for the Tlingit people and emphasizes the protecting spirit of the trees 

and the good fortune that wood and its fires bring us from the Tlingit point of 

view: 

With you wood—the way they sayin it—through wood— 
the luck comin—through the wood— 
comin to us! 

Right now we come together. 
I'm talkin about the spirit. 
I talkin about the 
tree house here, 
and why we own it. 
The tree, ifs real important— 
really important than anythin— 
takin care of everythin. 
What's runnin around, 
you see in the trees— 
they run. 
What's flyin, 
they rest there. 
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And our people when they go up, 
gets a mountain goat. 
If it gettin dark, we go under the tree-
have a shelter. 
Like the house we got here, we got the shelter. 
Thaf s from the tree — we learn it. 
Everythin — we leam from everythin! 
What's growin. What's runnin. 
They tellin us! 
This is what we get together— 
to talk about. 
Don't be afraid to talk about the spirit! 
I'm gonna go back a litde bit-
how we got the spirit. 
When the raven finished the trees— 
everythin 
ready, 
but it dark. 
But still he looked at it— 
never move. 
Our people sit there and look around. 
They don't know what to do. 
The free never grew. 
All the animal there— 
that's what he created. 
If we fix totem pole, 
we know it's a totem pole. 
Til you put the paint on, 
then it's gonna come out, and you'll see what it is. 
The tree's — the same way— 
never grow. They keep ground— 
what's on the grovmd— 
even the fish, the water— 
nuthin in there. 
But he went 
to the ocean. 
My prayer is talkin'about the ocean. 
They see that big fire comin out 
right in the middle of the ocean. 
That raven is watchin it. 
It keep come out — big flame. 
That young man was walkin (sitiff). 
He was thinkin about it — how he's gonna get it— 
"What shall I do?" 
So this young man — his beak is kinda long, 
and he told em, "Can you help me ?" 
Just the eyes turned over to him — smilin — walkin— 
the second time he asked. 
Finally the third one, he says 
"What you want me to do?" 
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Bring that fire to me!" 

This story is real important to me— 
right now — what I'm talkin about. 
That's our spirit I'm talkin about now. 
And he look at it, "How shall I get it?" 
"I'll go and get it for you." 
So that pitch real long, on the end-
just soft like cotton. 
And he's got 
roots to tie it on. 
When he stopped tying on 
that's when he talked to that— 
he says to that man, 

"Young man, if you bring that fire to me 
you gonna help people all over the world. 
You gonna help them. 
So get it for me! 
When it comes up, second time, comin up then you fly to it!" 

Ok, just when he's ready, 
he went out 
come up. 
Second time comin up, he fly right into it 
and he caught it. 
He's flyin in 
and he start cryin'. 
It's comin right close to his face. 

"Be brave! 
You suffer for the people in this world! 
Bring it to me!" 

But he's cryin'. 
When he came in, he tookin' it off 
still they talkin: 

"You sufferin for the people in this world!" 

That's when he took it out, 
that flame. 
He threw it into the ground, threw it into the (devil's) club, threw it into the 
All the animal— 
whaf s flyin— 
in the water-
all the fish in there-
got the spirit. 
Everythin he throwed in— 
thaf s where the spirit. 
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Thaf s how come everythin start bumin. 
It never used to bum — the wood And the wood, 
that tree start beginnin to grow. 
Every year it comes out. If you look at it, 
the3r're alive. 
They give us the spirit! 
From that raven, what he throwin in. 
Thaf s why we think— 
What are we gonna do 
with our spirit? Before — we don't think. 
God give it to us— 
that's what we caU "Raven." 
It was God. 

Everythins got the spirit. They don't believe us. All the Christian people they don't want 
us to talk about the spirit. 
Even the tree. The spirit we talkin about it — they alive like we are. 
When we call us the tree people. They alive. 

This Story is unique because Hawk following the directions of Raven is working 

hard for us. He stiffered and sacrificed. He was brave and strong and 

courageous to bring the fire of spirit to the people in the world! 

David Hunsaker replies to Austin Hammond about the trees: 

I like the part you were just talking about the last couple days. When you talk about the 
trees. When you talk about the trees being like a church. Like a cathedral, maybe or 
church. Where the birds go in the trees to get their food— sleep at night. Where people 
can go under the trees in the weather. 
And how the trees are alive and how all their roots 
go down underneath the ground. They're are all different kinds of trees. 
They're all mixed together. The)A're all growing out of the earth. They're all part of the 
earth. And you said they were like the people. There are all different kinds of people 
here on the same earth. But our roots are all together too—but we don't know it! We 
don't seem to know it. We gotta tell people who aren't from Alaska— 
have to understand the way the Native people of Alaska think. The way they've learned 
over all these thousands of years, living here with these trees and this land and these 
aiumals. That's what this story can do. It's startin to come together for us now. 
How you talk to trees before you cut them down and explain things, make a gift to this 
tree and respect them all the time. 

Austin Hammond clarifies the importance of the trees not only as a 

material comfort for mankind but also a metaphorical one which encompasses 
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spirituality and the death experience and the importance of the story to hold the 

generations together in unity. 

Yeah that's the reason I was talldn about it. All the spirit got, everythin they listen. And 
when we taUdn to them, and the roots 
hard to get together all different trees. 
And then you'll see the grass gonna grow 
on top. 
Proof of anjrplace where all the grass are, where all the thick grass. 
Try to pull, see if you gonna pull em 
some of them it's thick 
all that small roots gets together 
helping the tree 
The tree was holding everythin down. 
If we don't have a tree 
everythins not goima be around. 
The tree got everythin down here in the shelter. 
Underneath. 
The bear. Some mountain goats come, moose come, some brovm bear and then 
wolf. Anythin. They the one. It's a shelter for everythin. 
Even ourself, when we go up, if it gettin dark. Hey, we can't sleep on a rock—on top. We 
gorma look for shelter! 
That's the reason why our people respect... 
Now 
that spirit, I'm the one tellin you, but I'm gettin old. I'm helpless to do anythin. 
You see that tree in there—old tree. Ifs gotta be in the middle. 
When the wind comes it's gorma come back and forth. 
But that roots 
from that other tree is gorma hold him. 
And the small grass—everythin gorma hold him down. 
So he wouldn't drop. 
Because through him they know 
like us sittin here, just like they tellin everythin to each other. 
Now that old one—when ifs goin down. 
The day gonna come — when it's gorma fall. 
Then all the tree—all the roots—everythin— 
they gorma say, "We tried to hold him. 
We do best I can." 
This is what you folks start doin now. 
My life, like I said—I keep praisin my heavenly father! 
So I could get through 
with what I have to tell—^what my grandfather—to spread around [to] the people, 
to spread around [to] the children — sittin here. 
But the day is comin, I will be gone. Then you not gorma hear my voice. 
That's the reason why we respect the tree from that we leamin everythin— 
Our story! 
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This was included in a play by Naa Kahidi Theater called "Fires on the Water/' 

that David Hvmsaker wrote as an anthology and memorial for Austin who was 

his adopted father. Austin adopted Hunsaker and David Rockefeller into his 

clan. The play was performed in September 1993 through February 1994, only a 

few months after Austin's passing. The perfomance was exceedingly cathartic 

for the actors and the audience as Austin was a great leader for the Tlingit 

people. 

The Tlingit tribal healer is referred to as the ixt'. His station afforded him 

a difficult Ufe; one of sacrifice and dedication to altruistic deeds for the good of 

the tribe. Hope quotes Louis Shotridge about the life of such a healer: 

The safety of the ^t'depended much on his virtue, and chastity was most important in 
his private life, (Hope:1983:2). 

From what has been told about the part which he has to play, it may be seen that 
the life of a true ^t' must have been hard one; hence in earlier times the position was not 
generally coveted. In a number of instances a modest family had been loctown to conceal 
the the condition of a new-bom iiifant who had shown the femiliar signs of a bom ^t', 
and often it was in depair that a youth was given up to the seemingly inhuman existence, 
(Hope:1983:2). 

The healing provided by the ^t' came through the assistance of animal 

spirits which were more powerful than those of humans spirits. 

During incantations when the shaman wants a particular spirit (e.g., a bear's spirit) to 
serve him, he puts on a mask representing this particular animal. The supernatural 
power of the yagi of animals is similar to that of humans. Judging from the fact that 
during incantations near a patient the y&gi of animals is called upon more than humans 
The former ones are considered more powerful, (Hope:1983:67). 

Another Alaskan shaman defines the voice of the xmiversal soul as a 

tender one, a pleasant one: 
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When pressed concerning the mystery of Sila, or silam mm "the inhabitant or soul {inua) 
of the universe," the old Alaskan shaman Najagneq replied: All we know is that it has a 
gentle voice like a woman, a voice so fine and gentle that even children carmot become 
afiraid, (Campbell:1988:169). 

Anthropologists have found that dancing is regarded as a sacred act in 

tribal life which crosses through spiritual realms and serves to bring joy to the 

Supreme Maker and our ancestors: 

At regiilarly scheduled seasonal times, or at critical jimctures, or spontaneously, dances 
are parts of rituals that revere; greet as a token of fellowsip, hospitality, and respect-
entreat; or placate deities, ancestors, and other supernatural entities, (Haima:1979:106). 

In 1993, Judson Brown spoke to Nora Dauenhauer during an interview of 

my paternal grandmother's (Susie Cooday's) ancestors who survived the 

smallpox epidemic. The Kake Tlingits witnessed these few survivors in 1854 as 

they passed by their village: 

Out at Prince of Wales, Kuiu Island, they took and left — two canoes — came out of there 
alive. What they did whenever they had an epedemic was fired the place. They set the 
place on fire and then they'd go through a pass where the Kake people could see them. 
The Kake people came by — came to see them off. They did not dare go near them. So on 
the beach they light a fire when they're rowing by—five or six people left in each canoe. 

Oral tradition offers a viable recourse for contending with grief. 

Momaday tells us about Sajmday, the Kiowa trickster figure, who is at once a 

comic, supernatural being, and transformer with the ability to transmit humor 

and the humor that plays central role in ceremonial life: 

He is important in a number of ways. Some of them very ironic. He's a comic figure... 
and he's possessed of supernatural powers. He can traiisform himself into other beings, 
other things. He's very creative. He incorporates symbolically all of the good and all of 
the bad elements of Kiowa life and probably in human life. So he's a uruversal figure, 
(Woodard:1989;30). 
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I like to play with words, and I think a lot of what I write is playfuL Much of my 
work is a play on words and play in the element of words. In The Way to Rainy 
Mountain, the old woman Ko-salm talks to me about the Sun Dance. She tells me that it 
began with an old woman who brought dirt in to place on the dance ground in the Sun 
Dance lodge and then sang. And a part of her song had to do with play. She sang, "As 
old as I am, I still have the feeling of play." One doesn't ordinarily think of the sun dance 
as play, but if you observe Indian ceremony, there is a lot of play in it. A lot of laughter 
and joking and an attitude of playfulness, and it was there in that one hundred-year-old 
woman, Ko-sahn. I think that's what she was talking about when she was talking about 
when she was talking in turn about the old, old woman of the sun dance, 
(Woodard:1989:31). 

The trickster figtire is primarily a source of humor in all tribes. The factor of 

humor is evident in all Indian ceremonies from the sun dance to the pow wow, 

from the potlatch to the giveaway parties. 

During the ages, the tribal members traveled to other places from their 

ancestral home. Woodard, inspired by Momaday, expresses the importance of 

storytelling in keeping connected with our original place in the universe, their 

ancestral home: 

In the traditional world of the nomadic tribes, one departs and returns. The journey is 
not linear and permanent, as is often true of modem displacements, but circular and, in 
interesting ways, continuous. And no version of the essential journey is complete until 
the return is made. Often the return is physical as it was with the tribes that moved with 
the seasons, spiritually, and in pursuit of game, returning always to their origin places, 
to their native grounds. One returns to ones landscape whenever possible, to renew 
oneself. But the return is as importantly spiritual, and can be accomplished through oral 
tradition. One can circle back imaginatively in one's origirts. One can actualize those 
origins through storytelling... One understands one's past, retains one's past, through 
recollections of symbolic physical events. One imagistically recalls the world, with all its 
implications and attendant meanings. One is connected through those recollections. 
That idea is beautifully summarized in The Way to Rainy Mountain when Momaday 
concludes the story of Devil's Tower by speaking of the seven sisters who became the 
stars of the Big Dipper. "From that moment, and so long as the legend lives, " he says, 
"the Kiowa have kinsmen in the night sky, (Woodard:1989;48-49). 

Ken Jackson, a Chippewa, was my first American Indian literature 

professor at Shoreline College. His lecture inspired hope for me as a student 
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whose main goal in life was to heal the alcoholism that plaqued the American 

Indian people on awide scale basis. He spoke of a new theater that opened in 

Seattle in the late 1970's: 

Street kids of all races, mostly Indians, met at Langston Hughes Center. The directors 
drew stories out of the children, and made plays out of these stories. They created the 
combined stories of the youth into theater narratives. They based these narratives on the 
youth's own life experiences which they incorporated into the antics of the Raven or 
other trickster creatures. If there were things that they wished to keep hidden or did not 
want to share, such as antisocial things, they were able to get them out in an acceptable 
manner. There were no limits on their ability to express themselves. There were no 
adult games or roles to corifine their creativity. Sometimes there were foiir or five "four 
letter words," in one sentence. This was therapeutic for them(aass Notes, American 
Indian Literature, Shoreline Community College, November 5,1978). 

N. Scott Momaday, BCiowa, describes the musical quality of his soul—his 

innermost voice which has its source in the mythical past of his people: 

It is lyrical and reverent and it bears close relationship to Indian oral tradition. That is 
my deepest voice. It proceeds out of an ancient voice. It is anchored in that ancient 
tradition, (Woodard:1989:preface). 

Dhyani Ywahoo, Cherokee, speaks of the beautiful concept of the musical 

quality of the soul and its affect on others with these words: 

Each of us has a song in our heart. Through thought, through action, each one is creating 
vibration in the atmosphere. When we think about dancing atoms that build and sustain 
the forms of life, we see ourselves forever in the dance. Everything is vibration. Our 
action rings out in many dimensions, and in that way our thoughts and actions return to 
us. We may call it karma or destiny; we are living the result of our thoughts and their 
various overtones interacting with other thoughts, (Ywahoo:1987:95). 

Leslie Marmon SiUco wrote a poem which I feel has a healing effect in an 

unusual way for Native people. Through this poem, she uses trickery on 

Caucasian people by impying that Indian witchery created white people. 
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Through this poem, she empowers our cultural psyche by reiterating every 

horrible act that the Euro-Americans inflicted upon us and the sickening results 

of those actions. This is a perverse, but powerful play on words with an 

intriguing and truthful view of the horrible realities that their "discovery," of us 

Indians brought to our lives and could still bring to our lives with all their 

tampering; their shenanigans; and their fooling around with the 

environment—in search of the almighty doUar and their obsessive desire to exert 

complete control over it—because of their fear of natural things—could create 

destruction beyond our wildest dreams. This poem also expresses the ultimate 

power of storytelling because this story could not be erased as much as the 

Indians wanted it to be: 

Long time ago 
in the beginning 
there were no white people in this world 
and the world might have gone on like that 
except for one thing: 
witchery. 
This world was already complete 
even without white people. 
There was everything 
including witchery. 
Then it happened. 
These witch people got together. 
Some came from far far away 
across oceans 
across mountains... 
But this time it wasn't enough 
amd one of them 
maybe a Sioux or some Eskimos 
started showing off. 
"That wasn't anyting, 
watch this." 
The contest started like that. 
Then some of them lifted the lids 
on their big cooking pots, 
calling the rest of them over 
to take a look: 
dead babies simmering in blood 



circles of skull cut away 
all the brains sucked out. 
Witch medicine 
to dry and grind into powder 
for new victims... 
Finally there was only one 
who hadn't shown off charms or powers. 
The witch stood in the shadows beyond the fire 
and no one ever knew where this witch came from 
which tribe 
or if it was a woman or a man. 
But the important thing was 
this witch didn't show off any dark thunder charcoals 
or red ant-hill beads. 

This one just told them to listen: 
"What I have is a story." 

At first they all laughed 
but this witch said 
Okay 
go ahead 
laugh if you want to 
but as I tell the story 
it will begin to happen. 

Set in motion now 
set in motion by our vntchery 
to work for us. 

Caves across the ocean 
in caves of dark hills 
white skin people 
like the belly of a fish 
covered with hair. 

Then they grow away from the earth 
Then they grow away from the sun 
Then they grow away from the plants and animals. 
They see no life 
when they look 
they see only objects. 
The world is a dead thing for them 
the trees and rivers are not alive 
the mountains and stones are not alive. 
The deer and bear are objects 
They see no life. 

They fear 
They fear the world 
They destroy what they fear 



They fear themselves. 

The mind mill blow them across the ocean 
thousands of them in giant boats 
swarming like larva 
out of a crushed ant hill. 

They will carry objects 
which can shoot death 
faster than the eye can see. 

They will kill the things they fear 
all the animals 
the people will starve. 

They zaill poison the water 
they will spin the water away 
and there will be a drought 
the people xvill starve. 

They will fear what they find 
They loill fear the people 
They kill what they fear... 
Entire villages will be wiped out 
They will slaughter whole tribes. 
They will bring terrible diseases 
the people have never known. 
Entire tribes will die out 
covered with festered sores 
shitting blood 
vomiting blood. 
Set in motion now 
set in motion by our witchery 
set in motion 
to work for us. 

They will take this world from ocean to ocean 
they will turn on each other 
they will destroy each other 
Up here 
in these hills 
they mil find the rocks, 
rocks with veins of green and yellow and black. 
They mil lay the final pattern with these rocks 
they will lay it across the world and explode everything. 

set into motion now 
set into motion. 

So the other witches said 
"Okay you win; you take the prize. 
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but what you said just now— 
it isn't so funny 
it doesn't sound so good. 
We are doing okay without it 
we can get along without that kind of thing. 
Take it back. 
Call that story back.' 

But the witch just shook its head 
at the others in their stinking animal skins, furs and feathers. 
It's already turned loose. 
It's aleady coming. 
It can't be called back, (SLlko:1977:132-138). 

This is one of the most fascinating poems because it depicts all that happened to 

us since contact period and allows us to have a cathartic reaction emotionally 

and reclaim our power simply by reading the truth of our experience and look at 

it in a different light through Silko's creative and imaginative ability to make it 

into a somewhat twisted joke while at the same time inserting a warning for 

those who are discerning enough to notice; and, its rich, powerful, rhythmic 

motion. 

Momaday also exhibits literary trickster antics with extreme pleasure. 

When questioned about his public reading which he started with a comic 

prepatory description of an urban buffalo drive and then turned it into 

something very serious, the death of a culture, he said: 

I enjoy that. Making that switch. I've done it several times at readings, and it's always 
interesting to see how the audience members take it. In a serise I'm playing a joke on 
them. Maybe a trick. Maybe a malicious trick. [Laughing] 
But its fun, (Woodard:1989:129). 

Soon after the Congress passed the Alaska Native Claims Land Settlement 

Act (ANCSA) in 1971, some Alaska Natives circulated literature to protest the 

passage of ANCSA for fear of what would happen to the land and for fear of the 
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future of the whole world. Most political scientists recognize that ANCSA was 

passed to allow the United States to get at the rich oil and mineral resources that 

Alaska has to offer, (Berger;1985:23). Some Alaska Natives tried to warn us to 

take action almost fourteen years ago: 

In addition, loss of the gas helium through oil and gas drilling is of particular concern to 
the traditional Native elders, who tell us that the coriinued depletion of this natural 
coolant, which insulates the earth's crust, will cause the earth's climate to grow too hot 
and eventually become uninhabitable within a few decades, (Alaska Native Cultural 
Heritage Association, 1984, page 2). 

The Iroquois of the Northeastern United States observed the Midwinter 

Ceremonial at a specific time in January when the new moon was in a particular 

position to the constellation of Pleiades, (Tooker:1970:39). This ceremonial was 

held to observe the rites of dream fulfillment, the curing dance, and the WTiite 

Dog Sacrifice. As dreams were seen as sacred monitions, the ritual included a 

person announcing a dream to the rest of the tribe. Once a dream interpretation 

had been made, the person carried out the prescribed behavior no matter how 

difficult, (Tooker:1970:139). 

Songs were the way that connections could be made from the spirit realm 

of our ancestors to us and provides us with spiritual strength. Charlie Yahey, a 

Canadian Athapaskan of the Duime-za band, describes it this way: 

People in heaven feel sorry for their relatives on earth. They are lonely for them. If their 
relatives are having a hard time or sviffering, they send down songs for them. Sometimes 
a person gets really tired so he can hardly walk. They send a song down. He sings the 
song really hard and after that he does not feel tired and feels nothing going over those 
bad places in the road. He just keeps going, (Ridington:1988:105). 
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The Durme-za tradition recognize the extreme sacredness of dancing. As 

Peter Chipesia, a Dtinne-za, points out the distinctive function of this activity and 

the reward it provides for the dancer. Dandng is seen a act of admonition and is 

the key to getting into heaven. If the deceased did not dance while he was on 

earth, he is relegated to darkness imless one of his living relatives dances in his 

memory, (Ridington:1988:177-179). 

In an American Indian music class Professor Ed Wapp played a Zimi 

healing song and I noticed that it had the following qualities: (it's) accompanied 

by a tremelo; has a single beat; is haimting and soothing; slows down more and 

more; makes me relax; gets very quiet at the end, (University of Washington 

Class Notes: American Indian Song and Dance:November 14,1986). 

The House Made of Davm made a significant impact on the literary world 

and contributed to cross-cultural understanding of truth because it focuses on a 

much ignored essence in human existence: spirituality. The name of the novel is 

what the Navajo call their ceremonial night chant, "a home blessing among the 

rocks, (University of Arizona Class Notes, English 577, American Indian 

Literature, August 31,1992). 

Momaday's book distinguished him as the "Father of American Indian 

Literature." He won the Pulitzer Prize for it in 1969, (University of Arizona Class 

Notes, English 577, American Indian Literature, Augvist 31,1992). 

The metaphors in this book are haimtingly beautiful in their strength and 

descriptions. One such memorable description is that of the ancestors of the 

Eagle Watcher Society "who had made that journey along the edge of oblivion." 

Being survivors and the descendants of survivors gave them a distinguished 

appearance, a special "look," a distinctive bearing described this way: 
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It was as if, consdous of having come so close to extinction, they got a keener sense of 
humility than their benefactors, and paradoxically a greater sense of pride. Both 
attributes could be seen in such a man as old Patiestewa. He was hard and he appeared 
to have seen more life than had other men. In their uttermost peril long ago, the 
Bahkyiish had been fashioned into seers and soothsayers. They had acquired a tragic 
sense, which gave to them as a race so much dignity and bearing. They were medicine 
men; they were rainmakers and eagle hunters, (Momaday:1968:16). 

All Native Americans could relate to this experience of near extinction and gain 

healing from this passage which graces empowerment through the strength of 

the beauty of the character and strength that their transformation into healers 

from a victim status is exceedingly powerful. 

My connection to the truth in the passage about near extinction is one that I have 

always been distinctly aware. My paternal grandmother, as I already mentioned, and my 

ozvn mother were survivors of unimaginable horrors. Grandma Susie, a member of the 

Kuiu Kwaan, People ofKuiu Island, was a descendent of the few people who passed Kake, 

an island in Southeast Alaska, in those two canoes after the small pox epidemic described 

earlier by Judson Brown. My own mother lost her entire family except one nephezo by 

the time she was fourteen years old. 

Though I never met my grandmother, I can see the distinctive "look" that Momaday 

attests to in the face of my mother. She is strong. She is proud. She is a healer, having 

served on the Southeast Alaska Regional Health Consortium Planning Board for almost 

twenty years, zoritten a book of her life which serves as a source material for many Native 

organizations, and having been a recent recipient of the Honor Kempton Award for 

Service to Humanity. My mom is also exceedingly humble which causes many people to 

exalt themselves above her, but that is all right because she has attained her just reward 

in her strength of spirit and this will continue to pay off for her through eternity. She is a 

true example of the paradox that Bahd'ulldh speaks about when He says that "though 
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their dwelling be in the dust, yet their tnie habitation is the seat of glory in the realms 

above." 

Another metaphor in House Made of Dazvn beautifully describes the 

beginning and end of life for a species of fish and allows the reader to grieve for 

the loss of life at the hands of those more powerful: 

There is a small siversided fish that is found along the coast of southern California. In 
the spring and summer it spawns on the beach during the first three hours of after each 
of the three high tides following the highest tide. These fishes come by the hundreds 
from the sea. They hurl themselves upon the land and writhe in the light of the moon, 
the moon, the moon; they writhe in the light of the moon. They are among the most 
helpless creatures on face of the earth. Fishermen, lovers, passers-by catch them up in 
their bare hands, (Momaday:1968:89). 

This story is therapeutic for American Indians because our story has been to 

avert our path in life, in many ways, to that of the mainstream culture through 

necessity and have somehow survived that suffering which in this excerpt is 

signified by the "writhing of the fish," through spirituality which is signified by 

the "light of the moon." 

The Seneca Tribe holds many beliefs concerning the sacredness of the 

transforming powers of water and the sacredness of the mineral kingdom and 

describe these truths this way; 

The water provides nutrients through crystals lining the inner-caverr\s and deep rivers in 
the world that prolong the lives of human beings, (Sam and Nitsch:1991:68). 

The Tablets of Truth were not an actual set of scrolls that marked the history of 
Earth; rather, they were combined records of the Stone People. Every rock, stone, pebble, 
and boulder on the earth carried a part of the Tablets of Truth, (Sam and Nitsch:1991:69). 

Great Mystery smiled and gave Water its mission of cleansing, refreshing, and 
reflecting new feeling within all it would touch on its journey. Water was told it would 
have two parts to its nature. The refreshing and feeding aspect would be fresh, and its 
cleansing and releasing aspect would contain salt. The part of the water that had salt in it 
carried the feelings of sadness away, finding a new and revitalized use for the 
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transformed droplets. The fresh and salt aspects of water would return to the skies of 
Eternal Land to share the new understanding of aU feelings Water encountered with the 
Clouds and Sky People, (Sam and Nitsch:1991:13). 

The spirituality that is existent in the land is one that has the power to 

xmify humanity in the words of Chief Seattle: 

As we are part of the land, you too are part of the land. This earth is precious to you. 
One thing we know, there is only one God. No man, be it. Red Man or White Man can 
be apart. We are brothers after aU, (Campbell:1988:251). 

After stating the white man's manipulative and abusive vise of words in a 

portion of a sermon uttered by tlie Sun Priest to his flock in Los Angeles at the 

Pan-Indian Rescue Mission, Momaday addresses the significance of the "word," 

in oral tradition, and the factor of innocence and the role that innocence plays : 

"Now, brothers and sisters, old John was a white man, and the white man has his ways. 
Oh gracious me, he has his ways. He talks about the word. He talks through it and 
around it. He builds upon it with syllables, with prefixes, suffixes and hyphens and 
accents. He adds and divides and multiplies the Word. And in all of this he subtracts the 
Truth. And, brothers and sisters, you have come to here to live in the white man's world. 
Now the white man deals in words and he deals easily, with grace and sleight of hand. 
And in his presence, here on his ground you are as children, mere babes in the woods. 
You must not mind, for in this you have certain advantage. A child can listen and leam. 
The Word is sacred to a child. 

"My grandmother was a storyteller; she knew her way around words. She never 
learned how to read and write, but somehow she knew the good of reading and writing; 
she learned how to listen and delight... she taught me how to live among her words, 
how to listen and delight. 'Storytelling to utter and to hear.' And the the simple act of 
listening is crucial to the concept of language... When that old Kiowa woman told me 
stories I listened... The stories were old and dear, they meant a great deal to my 
grandmother... When she told me those old stories, something strange and good and 
powerful was going on. I was a child, and tha told woman was asking me to come 
directly in the presence of her mind and spirit; she was taking hold of my imagination, 
giving me to share in the great fortune of her wonder and delight. She was asking me to 
go with her to the confrontation of something that was sacred and etemaL It was a 
timeless, timeless thing; nothing of her old age or of my childhood came between us. 

"Children have a greater sense of the power and beauty of words than have the 
rest of us in general. And if that is so, it is because there occurs—or reoccurs—in the 
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mind of every child something like the reflection of all human experience, 
(Momaday;1968:93-95). 

The innocence allows a spiritual connection that transcends generational age 

differences and connects the child with grandparent in a significant manner 

while unifying them with each other and their ancestors who told these same 

stories, and their descendants who would also tell them. The imagination of the 

child was stimulated in a way that would have a favorable effect on humanity 

because it instills quality to the character of the child by allowing them to explore 

all facets of life with all of the most important parts of his being. 

Oral tradition was central to Iroquoian life, and thus tradition was passed 

down from the grandmothers and grandfathers. They believed that in the 

begirming there was nothing but the "word" and it was all powerful. It was life 

itself and breathed life into man. The word was seen as sacred and all powerful. 

Therefore, oral tradition was developed to carry forth and sustain life. From this 

tradition the tribal members learned how the world began, where they came 

from, and the wonders of the universe. The storytelling was done in a hypnotic 

manner carefully selected words to heal, strengthen, and enrich the lives of the 

listeners, (Logan:1979:ll). 

From the Iroquois tradition, Logan relates the sacred attributes of the 

drum and the ability of the drum to transport the people to other times in their 

historical past and future: 

It is like a book, a part of one's daily life. The drum sets a tempo for memories. It is a 
medium of release for our emotions. If we have sadness we use the drum as an outlet 
and we find solace. In anger there is relief and, if afraid, there is courage. 

A drum reminds us of our lives. My drum is old and full of memories of long 
ago, of my ancestors and of the ideas and accomplishments of my people and myself. 
Memories of sweet grass, the closeness of nature, the ancient and beautiful things of the 
woods. My drum is full of voices... of paddlers and their canoes ... of lone people 
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going through the trackless wilderness... of the far, far voices of singers ... of dancers 
— their feathers keeping time with the beat. My drum speaks of olden times, for it is the 
diary of my people. It tells of brave and solemn chiefs sitting around council fires; of 
powerful bodies representing strength, endurance, stamina; of lofty spirits full of dreams, 
dreams of childhood and of the future. My drum is a mingling of past, present, and 
future. A treasured diary of my people is measured in the beat of my dnim, 
(Logan:1979:17). 

"The dmm," said Black Elk, "is especially sacred to us. It's round form 

represents the universe and its steady strong beat is the pulse, the heart, 

throbbing at the center of the universe. As the voice of Wankan-Tanka, it stirs 

and helps us to understand the mystery and the power of things, 

(Brown:1953:224). 

Eliade provides a mystical description of the shaman's drum which he 

observed in his studies of the healing rituals of North American tribes: 

The drum has the role of the first importance in shamanic ceremonies.. Its symbolism is 
complex, its magical functions many and various. It is indispensable whether it carries 
the shaman to the "Center of the World," or enables him to fly through the air, or 
summons and "imprisons" the spirits, or, finally, if the drumming enables the shaman to 
concentrate and regain contact with the spiritual world through which he is preparing to 
travel. 

It wiU be remembered that several initiatory dreams of future shamans included 
a mystical journey to the "Center of the World," to the seat of the Cosmic Tree and the 
Universal Lord. It is from the branch of this Tree, which the Lord causes to fall for the 
purpose, that the shaman makes the shell of his drum. The meaning of this symbolism 
seems sufficiently apparent from the complex of which it is a part: communication 
between sky and earth by means of the World Tree, that is by the Axis that passes 
through the Center of the World." By the fact that the shell of his drum is derived form 
the actual wood of the Cosmic Tree, the shaman, through his drumming is magically 
projected into the vicinity of the Tree; he is projected to the "Center of the World," and 
thus can ascend to the sky, (Eliade:1974:168-169). 

Black Elk relates his ideas concerning the spiritual power of the circle: 

which exerts itself upon animals, nations, and the planets, as well as people: 
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Everything an Indian does is in a circle, and that is because the Power of the World 
always works in circles, and everything tries to be round. In the old days when we were 
a strong and happy people, all our power came to us from the sacred hoop of the nation, 
and so long as the hoop was unbroken the people flourished. The flowering tree was the 
living center of the hoop, and the circle of the four quarters nourished it. The east gave 
peace and light, the south gave warmth, the west gave rain, and the north with its with 
its cold and mighty wind gave strength and endurance. Everything the Power of the 
World does is done in a circle. The sky is round, and I have heard the earth is round like 
a ball, and so are all the stars. The wind, in its greatest power, whirls. Birds make their 
nests in circles, for theirs is the same religion as ours, (Brown:1982:35). 

Black Elk confirms the Native world view concerning nature and its place 

in the realm of worldly existence: 

We should understand well that all things the works of the Great Spirit. We should 
know He is in all things: the trees, the grasses, the rivers the mountains, and the four-
legged aiiimals, and the winged peoples; and even more important we should 
understand that He is also above all these things and people. When we do understand 
all this deeply in our heats, the we will fear, and love, and know the Great Spirit, and 
then we wUl be and act and live the way He intends, (Brown:1982:81). 

Other aspects of spiritual power available to the shaman are things fotmd 

directly in the natural, physical world: 

As we have already seen in the case of the Salish tribes, any animal or cosmic object can 
become a source of power or a guardian spirit. Among the Thompson Indians, for 
example, water is regarded as the guardian spirit of shamaiis, warriors, hunters, and 
fishers; the sun, thunder, or the thunderbird, mountain peaks, the bear, wolf, eagle, and 
crow are the guardian spirits of shamai\s. There are also guardian spirits reserved only 
for shamans: rught, mist, the blue sky, east, west, (EIiade:1974:106). 

The shamanic ritual is held in the corifines of certain boundaries and is a 

public event that is a source of excitement and sacred determination for those 

partaking in the ceremony because of the renewal of spirit that will follow: 

They are always held at night and almost always in the patient's house. The ritual nature 
of the cure is clearly apparent the shaman and the patient must observe a certain number 
of prohibitions (they avoid pregnant or menstruating women and, in general, any source 
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of impurity, do not touch flesh or salt foods, the shaman undertakes radical purifications 
by using emetics, etc.). The shaman bathes at davm and dusk and devotes himself to 
meditation and prayers. Since the seances are public, they cause certain tension in the 
community, and ... shamanic cures constitute the all important rite, (Eliade:1974:301). 

Another Tlingit story is one that portrays the life of a Tlingit medicine 

man who is being transported by the Kiishtakas, the Land Otter People who are 

the most feared of all creatures because of their ability to steal the minds of 

htimans and cause them to be lost forever as told by Cyrus Peck, Sr.: 

When he, the medicine man was going to return home, they presented him with "the 
valuable things which aire given to him for his services." (Doctors would call this their 
fee.) The Land Otter Leader called all his yoimg men together emd said, "You are going 
to return him to his home." Then they begem their journey to return him to his home. He 
could here the paddles going. They would say, "Gook, Gook." (Gook means "Be strong. 
Go ahead. Go forward/') He noticed that they were traveling by night only. As the 
daylight began to dawn (the official day begins when the Raven crows), they would 
paddle hard to the beach before the Raven crowed, and hide. He knew the young men 
were Kushtakas. Then he would sit around on the beach and wait for night time when 
they would start paddling again—about the time the Raven retires for the night. The 
Raven was the official alarm dock for all creatures, (Peck:1975:15). 

This Story has therapeutic value because of the presence of the Raven the 

Trickster character who is loved by all Tlingits and this story shows that he still is 

the keeper of the light. Also, because the strength of the Tlingit is shown by the 

word "Gook" which shows the determined attitude toward taking positive 

action of tribal members. 

The Dauenhauer's, Nora is a Tlingit from Alaska and Richard, a German 

American from New York, speak of the aspects of oral tradition that give it those 

healing powers. They are referring specifically to the potlatch, or memorial 

speech of Jessie Dalton, another Tlingit, who simimons the living and the 

departed of her own clan, and the members of the opposite moiety on her 

metaphorical journey to healing: 
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speech of Jessie Dalton, another Tlingit, who summons the living and the 

departed of her own dan, and the members of the opposite moiety on her 

metaphorical journey to healing: 

A person who is feeling like you 
would be brought by canoe, 
yes, 
to your father's point, 
Gaana^^ 
That is when the name would be called out, it is said , 
of the person who is feeling grief, (Dauerihauer and Dauenhauenl990;97). 

The Dauenhauer's relate the importance of at.oow, an object described 

as the Tern Blanket which has a mythological history of the clan, at a memorial 

gathering and how metaphor and simile assist in mediation between the spirit 

world and the human world: 

In this passage Jessie Dalton alludes to down, an important symbol of peace in Tlingit 
and other Northwest Coast Tlingit cultures. In the words of Walter Soboleff, "Down is a 
symbol of peace, love, and welcome—a great feeling, yet landing so lightly." Down is 
placed in ermine headdresses to symbolize peace when dancers entertain a visitor, 
shaking down from the headdress. During peace dances, in which a special person is 
ritually designated as "hostage" or "peacemaker," down is put on the peacemaker's head 
before the final ceremony. He or she in turn places down on those invited to dance. 
Down was also used by shamans. In Jessie's speech, the paternal aunts represented in 
the at. 6ow use their down as a gesture of welcome to the spirit world. Down is a 
gentle image, and in the speech by Jessie Dalton the images of down leave the grieving 
hosts in a spiritual peace after the ritual. 

"These Terns. 
Your father's sisters would fly 
out over the person who is feeling grief. 
Then 
they would let their down fall 
like snow 
over the person who is feeling grief. 
Thats when their down 
isn't felt. 
That's when 
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the Tlingit oral tradition as possible for us, and have devoted their life work to 

this goal. 

Dhyani Ywahoo speaks of the sacredness of dance and the purification of 

the body that is a result of the way the foot moves during the dance and the 

rhythmic motior^s of the body in harmony with the earth: 

Everything is well. Everything is whole, according to the Tsalagi worldview. Healing is 
a matter of recalling the wholeness and purifying the body so that the spirit may fully 
manifest in this temple. The cornerstone, bottom of the foot, ball of the foot is very 
important. Most Americans have been trained to walk on heels, but then one is not really 
being fed by Mother Earth. When first stepping on the balls of the foot, the body is 
supported by and there is a lifting of the hips. Many of our playful dances, such as grass 
dances, as well as our more sacred dances begin on the ball of the foot, moving gracefully 
with the drums and shakers, toe, heel, toe, heel. The step seems to give one a sense of 
ease with "hill and valley." One feels swift and quiet dancing toe-heel, toe-heel. 
Occasionally my Aunt Hattie would comment on "So-and-So" walking on his heels like 
he wants to rule the earth. She thought those who wedked hard on their heels were 
dangerous, angry people. She said the noisier the step, the greater the imbalance; the 
louder the voice, the weaker the person. So in our dancing and singing we ought to 
maintain harmony with one another and the Ecirth, gently placing our feet upon the 
Earth so that we left no scars, (Ywalioo:1987:229). 

She also states that from earliest childhood her tribal members benefit 

from dancing and the sounds of acoustic instruments: 

As children leam to walk they are invited to dance and play drums and rattles. At this 
time our grandparents began teaching various exercises for mental, physiccil and spiritual 
development, (Ywahoo:1987:228). 

The spiral is the amgle of life—and if you don't dance and sing, your brain will be 
only partly awake. So the flexibility of the spine and the large joints of the body also 
expresses a flexiblity of mind, (Yw^oo:1987:233). 

Professor Kate Vangen, an Oneida Indian, taught that a sacred aspect of 

the tribal religion, the ceremony returns us to first principles (purity) or 

innocence. Through these we are bom again. Christians are only reborn once. 
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We are always reborn through these ceremonies. (Ha,Ha) This has a positive 

affect on the commxmity, the individual, friendship, and sexuality. Ceremony is 

an expression of faith. Through ceremony everything is brought back into 

balance. (University of Washington Class Notes, English 271, Contemporary 

American Indian Literature, February 6,1987). It returris us to our irmocent state 

of mind because that is where we are most able to cormect with our soul, and our 

Creator especially when we are purified and cleansed. We are like babies after a 

ceremony. The whole world is new to us again. 

Leslie Marmon Silko spoke of the time concept difference that exist 

between cultures: 

Americans obsess with the idea that time is linear, a straight line through the ages while 
Native Americans see it more as a spiral that weaves generations together in a circular 
motion. The Western concept of time is like a whip for the people, creating tension and 
anger. While the American Indian concept creates a unified whole, a non-linear time 
frame which ties us to our ancestors and descendants in a gentle, creative manner, 
(University of Arizona Class Notes, Oral Traditions 596, April 6,1992). 

Silko's theory is that the Non-Native view of time is an imhealthy thing for the 

earA and its people. She believes that the violence that is such a prevalent part 

of the American way of life is a direct result of the destruction of the earth: 

The earth is dying and the Western European way of time use is contributing to its death 
because people do not stop and think or pay attention to the spirits of the places that they 
inhabit. Because they feel that only humans Ccin feel tragedy, they are perpetuating a 
pathetic tragedy—mountains cried; trees have ears! Such an attitude contributes to the 
destruction of the eeirth. If we do not stop murdering the earth, we can not expect 
anything different than violence for ourselves and our children, (University of Arizona 
Class Notes, Oral Traditions 596, April 6,1992). 

We all need the earth to renew us, refresh us and to keep us healthy and happy. 
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Momaday stresses the importance of the role that repetition in Native 

American singing and storytelling: 

It creates rhythms and it establishes a norm. You're saying the same thing over and over 
again. You can inflect and create great ranges of sounds. You can be various more easily 
if you're repeating. You can say the same thing, but you can say it differently. There is 
the idea that if something is repeated, its power is more greatly realized. Most of the 
prayers and charms and spells in Native American literature and in other traditions 
make use of a great deal of repetition. And in that there is the irresistible accumulation of 
power, (Woodard:l989:140-143). 

The Tlingit tradition incorporated many aspects into the storytelling such 

as gmdelines for protection in regards to our relationship with the spirit world 

and our ancestors, traiisformation of the human state and a non-linear 

relationship to time as told by the Dauenhauers: 

Close encounters (journey to the spirit world) result from violation of some taboo, 
usually involving lack of self-control and lack of respect for the spirits of other forms of 
life. Many of the stories emphasize the cosmic cormection of human action and and 
expperience—how we behave in the physical world has significance in the spiritual 
world. Both of these worlds are equ^y real, but reality is difficult to express. 

Shape-shifting or metamorhpis—is part of the experience and its expression in 
literature find animals that appear as humans or vice-versa, time is warped, (Dauer\hauer 
& Dauenhauenl987:24). 

Shuka (ancestors) means most literally "ahead." It refers to that which has gone 
before us in time-predecessors, those bom ahead of us who cire now behind us. It also 
refers to that which lies cihead, in the future. It is circular, (Dauenhauer & 
Dauenhauenl987:28). 

Momaday believes that spiritual power creates the power of language and 

also that of art with shamanistic value: 

I see a clear relationship between painting and writing, between painting and language. 
Because I see that writing is a kind of drawing, and drawing is an older and more 
primitive and more fundamental expression upon which writing is based somehow, and 
the two things are therefore very closely related. Consequently, I do believe that 
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paintings, drawings—can be very powerful and can draw on some sort of universal 
power in the way that language does. And when I think of the cave peuntings, those 
oldest of eiU extant drawings, I think of them as being holy, sacred activity and full of 
power. I'm also very interested in rock paintings. They are moving expressions of 
human concern. 

I think that shamanistic power very definitely exists in some art. Consider 
masks, the Eskimo masks and the northeast masks—false faces as they are called—those 
things are extremely powerful and people believe in that power. They are afraid of those 
things and so am I. Tlie sheunanistic element in art is very rezd, (Woodard:1989:177). 

The Tlingit shaman or ijct' invoked the spirits through extreme 

cleanliness and singing, dancing, and drumming: 

All spirits like deemliness eind the sound of the drum and rattle. Therefore, a shaman 
who wishes to summon the spirits must practice alone for three to twelve months and the 
house in which the performance is to take place must be carefully cleaned amd the songs 
and dances practiced to th exact beat of the drum, (Krause:1956:200). 

The regalia of the Tlingit shaman included some significant items which 

relate to the dream about the male dancer at the beginning of this chapter. He is 

exibiting the medicine that is available to us: 

Their headgear with its ermine which cciscaded down the back, (Krause:1956:202). 

On his (shaman's) head he wore a crown made of wooden sticks, bent to 
resemble the horns of the mountain goat, which rattled as they each other through his 
movements, (Krause:1956:203). 

In his version of the Raven story, Kadashan describes the first dancer who 

discovered dancing for the tribal people while banished from the tribe during the 

winter. He was a chief who lost everything because of being a gambler: 

While he lived in that place the chief heard a drum sounding from a distant place. 
Finally he discovered that the noise was caused by a grouse and said to it, "I see you 
now. I have been wondering what it was that I heard." Then he said to the grouse, "You 
are a great dancer are you not?" "Yes, I dance when once in a while when I am lonely." 
Come along and let us have a dance. I am pretty lonely myself." So that evening he saw 
all kinds of birds, which were grouse's friends, and they had a dance. They danced so 
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much that this man forgot all that he had been grieving about and felt very happy. 
Therefore people always dance for one who is in mourning, to make him forget it. This is 
where the first dance came firom, (Swanton:1909:139). 

The story of the first Tlingit dancer continues with him finding the source of this 

medicine power, doing a ceremony and becoming an excellent dancer. After that 

he proceeded to win the hearts of all the women in the village who loved his sad 

songs and dancing prowess. He became exceedingly wealthy through dancing, 

(Swanton:1909:139-140). 

Ruoff quotes Simon Ortiz, Acoma, and his view of oral tradition which 

includes all aspects of Indian culture emphasizing the holistic way of life that 

focuses on the spiritual connection that exists between the stories and living the 

life as close to the spoken word as possible: 

The oral tradition is not just speaking and listening, because what it means to me and to 
other people who have grown up in that tradition is that whole process,.. of that society 
ir. terms of its history, its culture, its language, its values and subsequently, its literature. 
So it's not merely a simple manner of speaking and listening, but living that process, 
(Ruoff:1990:5). 

The therapeutic effects of singing and dancing as a peacemaker is evident 

in a story related by Emmons in which Kadashan, a Raven chief of Wrangell 

stops the warring attitude of two Wolf Claris that erupted during a party when 

one got angry because the other sang more songs of gratitude than the other: 

The party broke up and went home for fear of further trouble. The Raven tribe got 
together, Kadashan [a Raven 32 leader] among them, and they went to each house of the 
guests and sang the shaman's songs for them, and pleaded with them. Three days after 
that, all the Raven women dressed up in their best and went to the guest's houses and 
invited them for a light lunch. Their faces were painted Raven's Wing, Raven's Bill, 
Frog's Footprint, etc. [in ceremonial crest desigris]. 

When the guests came there was coaxing, singing, etc.... Then the Wolf 26 got 
up and one man danced the with the shukeat, the ceremonial headdress. 
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One of the Wolf 26 got up and danced in like manner so both parties made up, 
(Emmons:1991:310). 

In 1994, some indigenous leaders got the opportunity to address the 

United Nations. Oren Lyon, Onondaga Nation of the Iroquois People, spoke of 

the contemporary view of the Indian people concerning the earth and our 

ceremonies and our survival despite all the persecution directed our way by the 

Euro-Americans who invaded our ancestral homes: 

We were instructed to give thanks for all that sustains us. Thus we created great 
ceremonies of thanksgiving for the life-giving forces of the natural world—with the 
understanding that cis long as we carried out our ceremonies life would continue. 

We were told that the seed is the Law. Indeed, it is the Law of Life. It is the Law 
of Regeneration. Within the seed is the mysterious and spiritujil force of life and 
creation. Our mothers nurture and guard the that seed, and we respect and love them for 
that, just as we do love etenoha, mother earth, for the same spiritual work and mystery, 
(Ewen:1994:33). 

Yet we survive. I stand before you as a manifestation of the spirit of our people 
and our will to survive. The wolf, our spiritual brother, stands beside us, and we are 
alike in the Western mind: hated, admired, and still a mystery to you. And still 
undefeated, (Ewen:1994:35). 

Thomas Banyacya, Hopi, another well know American Indian leader 

spoke to the United Nations in 1994. He opened his address with ceremonial 

shouts given by Oren Lyon to announce to the Great Spirit that the people 

assembled and his intention to give a message of spiritual importance and the 

heart of it was: 

For many years there has been great fear and the danger of World War HI, but it was 
stopped and the worst weaporis of destruction were not used. This is now a time to 
weigh the choices for the future. We do have a choice. If you, the nations of this earth 
create another war, the Hopi believe we humans will bum ourselves to death with ashes. 
That is why the spiritual elders stress strongly that the Uruted Nations fully open the 
door for native spiritual leaders to speak as soon as possible. 

Nature herself does not speak with a voice that we can easily understand. 
Neither can the animals and birds we are threatening with extinction talk to us. Who in 
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this world can speak for nature eind the spiritual energy that creates and flows through 
all life? In every continent are human beings who are like you but who have not 
separated themselves from the land and nature. It is through their voice that nature can 
speak to us. You have heard the voices and many messages from the four comers of the 
world today. I have studied comparative religion, and I think in your own nations and 
cultures you have an understanding of the consequences of living out of balance with 
nature and spirit. The native peoples of the world have seen and spoken to you about 
the destruction of their lives and homelands, the ruination of nature, and the desecration 
of their sacred sites... Nature, the first people, and the spirit of our ancestors cue giving 
you loud warnings. You see increasing floods, more damaging hurricanes, hailstorms, 
climate changes, and earth-quakes—as our prophecies said would come. Even animals 
and birds are warning us with streinge changes in their behavior, such cis the beaching of 
whales. Why do emimals act like they know about the earth's problems and most 
humans act like they know nothing. If we hvimans do not wake up to the warnings, the 
Great Purification will come to destroy this world—just as previous worlds were 
destroyed, (Ewen:1994:115-117). 
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4. 

Both Western psychotherapists and American Indian oral tradition 

proclaim that the self is a mystical entity, (Uruversity of Washington Social 

Psychology Class Notes: February 1982). Both recognize the human psyche as 

tnily mystical and enjoys the challenge when implored by the imconsious 

aspects of our soul to change by dream messages. The imconscious mind has an 

xmderstanding of spirituality, s5mibolism and metaphor that supersedes his 

conscious knowledge. The unconscious mind is an integral part of the human 

psyche that transfers its concerns to the conscious self through dreams and 

visions, (Jung:1964:102). In Native culture, it will be remembered that several 

initiatory dreams of future shamans included a mystical journey to the "Center 

of the World," to the seat of the Cosmic Tree and the Universal Lord. It is from 

the branch of this Tree, (Eliade:1974:168-169). Similarly, the Iroquois observed the 

Midwinter Ceremorual to observe the rites of dream fulfillment as dreams were 

seen as sacred monitions, the ritual included a person announcing a dream to the 

rest of the tribe. Once a dream interpretation had been made, the person carried 

out the prescribed behavior no matter how difficult, (Tooker:1970:139). 

Both recognize the healing powers of catharsis because it relieves tension 

and anxiety by expressing emotions—emotions that have been hidden, 

restrained, or unconscious, through catharsis, (Nichols and Zax:1977:l) 

(Stevens:1982:4-7). 

Both agree that dance tends to induce some degree of catharsis and 

facilitates The essential psychological function of preventing depression and 

accimiulation of other psychic stresses, and that the rapid motion in dance is 

especially altering states of consciousness and that dance produces a renewed 
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spirit, (Harma:1979:68-69).While the discovery of dance in Tlingit culture came 

through a chief who was ostrasized by his tribe because of gambling. He went 

off to live by himself, and a grouse taught him to dance and alleviate his grief, 

(Swanton:1909:139). 

Both cultures see that good communication is essential in psychotherapy 

as well as healing ceremonies because it allows the healer to correctly identify the 

problem which allows therapeutic clearing of the troubled mind and psyche of 

the one needing assistance by producing a psychological catharsis, 

(Torrey:1986:18). Professor Kate Vangen, an Oneida Indian, taught that a sacred 

aspect of the tribal religion, the ceremony returns us to first principles (purity) or 

innocence. Through these we are bom again. Ceremony is an expression of 

faith. Through ceremony everything is brought back into balance. (University of 

Washington Class Notes, English 271, Contemporary American Indian 

Literature, February 6,1987). It returns us to our innocent state of mind because 

that is where we are most able to connect with our soul, and our Creator 

especially when we are purified and cleansed. 

Both recognize the importance for psycholgical health through release of 

urUiealthy emotions through discharge before it becomes a destructive force and 

causes enough tension to erupt in violence,(Nichols and Zax:1977:3-4). In 

contemporary American Indian literature, Silko provides catharsis for the 

firustration brought to us by the oppressiveness of western culture with her 

"trickster" poem about how Indian witches invented white people, 

(Silko:1977:132-138). As does Momaday with his ability to transform humor into 

a deadly force destroying a culture, (Woodard:1989:129). 
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Both traditions recognize that psychological tension occurs in genuine 

healing and that the person engaging in such a journey is truly courageous 

because the psyche may play tricks on the one making progress by bringing 

depression about "giving up depression," or making him or her doubt reality 

resulting in feelings of fear, (Kovel:1976:46) (Peck:1978:54) (Peck:1978:69-70). 

Both western psychotherapy and American Indian tradition recognize the 

power of brief therapy. For some it allows committment to change more easily 

because the time involvement is decreased with an active and dynamic 

committment on the part of the one being healed (Barten:1971:3-9). The 

American Indian ceremony is therapeutic and it is brief. Such as when the 

therapeutic effects of singing and dancing as a peacemaker is evident in a story 

related by Emmons in which Kadashan, a Raven chief of Wrangell stops the 

warring attitude of two Wolf clans that erupted during a party. They danced for 

each other in ceremonial regalia with the peace dance, (Emmons:1991:310). 

The symbolism of the circle is seen as sjmtibolic of the psyche by some 

enlightened westerners (Jung:1964:240) and American Indians with its specific 

place in the universe, and its connection to the whole universe, (Brown:1982:35). 

In Western psychotherapy dreams play an integral role as a guide to 

healing as an impetus to change and allows one to cormcect with his psyche to 

realize fulfillment of personal goals and provide a spiritual connection to our 

ancestors for one finds that many dreams present images and associations that 

are analogous to primitive ideas, myths, and rites. These dream images were 

called "archaic remnants" by Freud; the phrase suggests that they are psychic 

elements surviving in the human mind from ages long ago, speaking to us 

through metaphors Something more is needed to bring certain things home to 



141 

lis effectively enough to make us change our attitudes and behavior. This is 

what "dream language" does; its symbolism has so much psychic energy that we 

are forced to pay attention to it, (Jung:1964:43-49) and the dream world has been 

seen as an aid for human development, (Sanford:1978:ll). Native Americans 

knew this through their visions and mythology and had ceremonies to carry out 

the dream work, (Tooker:1970:139). 

Recentiy, social psychologists have shown that attitude change is 

promoted by role-playing a healthy attitude in public which increases a person's 

committment to an action conducive to behavior more in alignment with the 

personal changes desired to improve oneself, (Brehm:1976:77-78). In the Native 

tradition, ceremonies are public events that are recognized as sacred and 

significant and a source of renewal of spirit, (Eliade:1974:301). 

Both cultures see dance as a mediating device that mysteriously allows us 

to "cormect the apparently uncormected... binding the past and the future 

together, the perfect and imperfect, power and powerlessness," and it has the 

ability to transport us to our own spiritual nature. It functions to connect us with 

our Supreme Maker, (Harma:1979:104-105). While the story of the first Tlingit 

dancer continues with him finding the source of this medicine power, doing a 

ceremony and becoming an excellent dancer. After that he proceeded to win the 

hearts of all the women in the village who loved his sad songs and dancing 

prowess. He became exceedingly wealthy through dancing, (Swanton:1909:139-

140). 

From the Western view, dance is recognized as a form of social control, 

sexual release and spiritual cormection and a sacred act which allows the person 

involved in it to retain his or her innocence (Hanna:1979:142) (Royce:1977:162). 
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From a tribal standpoint, anthropologists have foimd that danc±ig is regarded as 

a sacred act in tribal life which crosses through spiritual realms and serves to 

bring joy to the Supreme Maker and our ancestors, (Hanna:1979:106). From the 

Cherokee view point, we see the sacred function of dance which facilitates the 

purification of the body and the rhythmic motions of the body in harmony with 

the earth, (Ywahoo:1987:229). 

Both the traditons recognize the power of music. The Western view point 

is that music is a powerful means of reaching the soul, (Winckel:1967:163). While 

the Tlingit shaman or urt' invoked tbe goodwill and assistance of the spirits 

through expert singing and dancing and drumming, (Krause:1956:200). 

In both cultures there are similar outlooks toward the healers, the Western 

view the people with the gift of musical talent as abnormal and peculiar which 

forces them to live a life of isolation, (Seashore:1981:204-214). 

In the words of Carl Seashore, music is one form of play as well as theater, 

storytelling, and art, which paradoxically prevents us from becoming stagnate 

and indifferent through the exercising of the imagination and a sense of freedom 

by the factor of "play" that is invigorating, (Seashore;1981:337-343). As observed 

by Momaday, tribal oral tradition also offers through storytelling play through 

humor in the life of Saynday, the Kiowa trickster figure, who is at once a comic, 

supematural being, and transformer with the ability to transmit humor; as well 

as the himior that plays central role in ceremonial life, (Woodard:1989:30). 

Both cultures describe the psyche similarly. Jung refers to "opus" in 

describing the soul, Qung:1968:134,262,264,282). Similarly,N. Scott Momaday, 

Kiowa, describes the musical quality of his soul—^his innermost voice which has 

its source in the mythical past of his people, "It is lyrical and reverent and it 
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bears close relationship to Indian oral tradition. That is my deepest voice. It 

proceeds out of an ancient voice. It is anchored in that ancient tradition," 

(Woodard:1989:preface). While Dhyaru Ywahoo, Cherokee, speaks of the 

beautiful concept of the musical quality of the soul with these words, "Each of us 

has a song in our heart," (Ywahoo:1987:95). 

Both cultures used the raven as a starting point for the traiisformation of 

mankind. The Western world recognized raven during the Middle Ages when 

alchemy was the medium to bring one to his or her highest state of existence, 

([tmg:1968:230-232). Jung's alchemical process has the same theme as the 

mythological trickster Raven who brought light to the Tlingit people and taught 

them protocol everything they needed to know about the world through stories, 

(Swanton:1909:80). 

Both cultures have at one time or another acknowledged that the spirit 

exists in all beings in nature, Qung:1968:234) (Hammond:1993). Also, both have 

at different times in history directed one to spend time in nature for resustenance 

of spirit, Qung:1968:242-245) (Silko, University of Arizona Class Notes, Oral 

Traditions 596, April 6,1992). 
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In this thesis on the psychotherapeutic effects of American Indian 

traditions such as singing, drxmiming, dancing and storytelling, I expected to 

focus on the sources concerned with oral tradition in its earliest form . Instead I 

discovered the dynamic, ever-evolving facets of American Indian oral traditioris 

in the form of contemporary American Indian literature were the ones that I felt 

compelled to work with in describing the American Indian outlook on healing 

through storytelling, and which are urgent and alarming messages about the 

present conditions of world affairs and the uiihealthy status of the earth. I found 

myself more comfortable expressing my point of view from the western 

psychotherapeutic view. After doing some healing work around this issue, I 

realized that I felt that way because I am not pure enough. It takes a pure vessel 

to be able to talk with the pure language of the heart. I plan to do some good 

ceremonies to find that place within myself. 

There was a time when the Western view expressed was similar to that of 

the American Indian—during the Middle Ages when those of European descent 

lived closer to the earth. 

Storytelling is the thread that ties the psychotherapeutic aspects of 

ceremony together with singing, drumming and dancing. American Indians 

have since time immemorial sustained their psychological health and families 

and societies with these rhythmic activities. Therein lies the key; our souls are 

musical in nature and rhythm is the soothing force that brings healing and a 

sense of completeness that we crave in our innermost selves whether it be from a 

song, a story, a chant, a consistent drumbeat, a dance, or a beautiful piece of art. 
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