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ABSTRACT 

 This qualitative self-study written as a memoir located in the Indigenous 

paradigm ― signals a reference of challenge to a western worldview.  As Ary, Jacobs, 

Sorensen, & Walker, (2014) put it, “A key difference that has been difficult to understand 

from a Western perspective that values individual knowledge is the indigenous paradigm 

that knowledge is relational and shared with all creation” (p. 506).  Tewa scholar Gregory 

A. Cajete’s (1994) personally designed and creative Pathway as “structure and process” 

of two Indigenous education models employed as methods and foundational 

characteristics of Indigenous education will aid to the discussion of the concepts Ary et 

al, mentions above, that is, that knowledge is relational and shared with all creation.  

Moreover, my overarching theoretical consideration positions relationships with the 

natural world through Indigenous environmental ecological notions of “natural 

community” and “natural democracy,” most effectively pioneered by Cajete’s (1994) 

creative design and research.  As a site of exploration, Cajete’s (1994) book Look to the 

Mountain: An Ecology of Indigenous Education will be referred to when discussing the 

two models (1) The Connected Rings of Indigenous Visioning:  The Vision, and (2) The 

Indigenous Stages of Developmental Learning: Finding the Center Completedness that 

includes interconnected features that complement the drive and flow of the memoir.  

Also, the interpretation of the memoir narrative takes into consideration the circular 

interconnected style of Cajete’s models with an emphasis on the nature of “intuitive logic 

and way of analysis” (p. 116) represented in Opaskwayak Cree scholar Shawn Wilson’s 

(2008) book Research Is Ceremony: Indigenous Research Methods.  Wilson’s approach 

finds complementarity as it allows for an uninterrupted flow of lived personal and 
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cultural learning experiences, i.e., intuitive and logic through an Indigenous self-study.  

My memoir explores areas of my life that are pivotal from early developmental to elder 

years of memorable learning experience(s) that are grounded in the spirit of natural 

community and natural democracy.   

 I agree with the approach taken by western scholars Ary et al about the difference 

in western and Indigenous perspectives.  Thus, to complexify this difficulty, my memoir 

explores the movement toward Indigenous education. This work is also metaphorical.   I 

believe when writing a memoir, particularly one with a narrative flow from a differing 

worldview, some of the translations may become lost.  Thus, to help broaden the scope of 

the translation for the benefit of both worldviews, and to assist with this cyclical style of 

presentation of data pertinent to differing worldviews, I welcome the creative literary tool 

of metaphor throughout the memoir, as well as imagery to help with visualizing the 

movement of Indigenous education elements.   
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INTRODUCTION TO THE STUDY 

 My research inquiry is unconventional for several reasons.  Because of the kind of 

qualitative study it is, I will attempt to address a few of those reasons here, so the reader 

may traverse its complexity of differing worldviews.  It is a memoir of personal, selected, 

recalled, lived experiences with an Indigenous educational worldview that speaks of 

dream, vision, spirit and ceremony about my Osage homeland cultural relationships.  

Moreover, natural community and natural democracy are key pivotal terms that help the 

reader to understand my sensitivity to ancestral tribal heritages as a spiritual matter.  

Indeed, Cajete’s (1994) perspectives below highlight the dual advocacy concepts as 

follows:  

This sense of relatedness to the natural world came from a much deeper source 

than intellectual understanding.  It came from a spiritual orientation and 

responsibility for maintaining a conscious relationship with those things human 

life depended on for survival.  This sense of relationship unfolded through the 

perpetuation of “natural community”, which reflected a spiritual ecology 

connecting the People to their Place, and to each other.  Since everything was 

mutually dependent, nothing in Nature could be viewed as purely self-sufficient, 

especially human beings.  The idea of a community that included not only the 

human species, but all species, became an integral foundation and context for 

expressing Indigenous environmental education.  The understanding of a natural 

community led to the social organizational concept of “natural democracy”.  

Within this context of natural democracy, there is the idea that plants, animals, 
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and other entities in the natural world, have rights of their own and must be given 

respect, as would any member of a human tribe. (p. 89)    

 I have come to appreciate the two terms mentioned above more intensively with 

ceremonial experience individually and collectively as time goes along.  Through writing 

or speaking about the importance of natural community and natural democracy in 

educational arenas, I have gained a stronger relationality in the natural world itself with 

an appreciation to acknowledge in practice the help of my ancestral cultural heritage 

lifeways, and my contemporary community. 

Cajete (2000) writes, “Native peoples have particular understandings of the way 

the world has come into being, and the ways they have come into being as people.  These 

understandings are communicated in stories in the context of myth and art” (p. 31). They 

surface the longevity of cultural practices and traditions related to creation stories and 

emergence, to name a few.  For example, Osage scholar, Carter Revard’s, (2006) poem, 

Living in the Holy Land, presented at Lewis & Clark:  Currents of Change, Saint Louis, 

Missouri, expresses Osage emergence.  I wish to share a portion of his work below: 

We had come down from the starry heavens into this holy land, and we met here 

the mighty Middle Waters, rolling evermore, the Waters who come down from 

the Mountains of the West and the Mountains of the East and the Great Lakes of 

the North, who move continually into the great Waters of the South:  we met them 

here, the waters who make clean this Middle Earth, the moving waters at their 

priest-like task of pure ablution round earth’s human shores, and when we met, 

Wi-zhin, our Elder Brother, said, Here stands Wah-shah-she, whose body is the 

waters of the earth, and the Water spoke to our people in the liquid tones of a bird, 
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saying, O Little Ones, if you make your bodies of me, it will be difficult for death 

to overtake you, and you will make clean and purify all that comes to you.  When 

you come from your home in the sky to make the flowers grow, Grandfather will 

paint your face with many colors, and smile upon the Little Ones.  When we hear 

this, our Elder Brother turned, and we spoke together, saying, Now our people 

shall be called Wah-shah-she, we shall become the Ni-U-Kon-Ska, People of the 

Middle Waters. 

Revard’s work is highly significant in helping me center my thinking about the concepts 

of natural community and natural democracy because they are resources that help to 

resonate a deeper understanding of my Osage heritage.  With that, it is also important to 

situate my Osageness within the Indigenous paradigm of academic research.   

When theorizing and applying both Indigenous and Western epistemological 

paradigms, terms and concepts can be misunderstood.  Thus, it is necessary to provide a 

personal history so that my research inquiry can be approached with some degree of 

navigational insight to assist the reader.  The goal of the memoir style is to maintain a 

flowing narrative that may find some level of balance when working between these 

differing worldviews.      

 The six narrative areas I wish to proceed with include:   

 Historical 

 Tribal  

 Familial 

 Personal 
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 Spiritual  

 Educational  

These narrative areas position my memoir.      

Historical 

 First, I wish to start with the historical, socio-political context surrounding the 

petroleum industry in American mainstream culture.  Second, I provide a timeline of 

events surrounding the oil industry in America, moving inward to the heartland, to my 

home state of Oklahoma.  Third, I focus on background information about the 

geopolitical climate of the Osage tribal community turmoil that engulfed my Osage 

people during the early 1900s.  Last, I will work my way to a discussion about my 

homeland and the town of Fairfax, Oklahoma, located on the Osage Mineral Estate 

(OME) in Osage County.  

 The OME has a long timeline of petroleum extraction policies and practice 

including tribal, state, federal, legal, judicial and legislative measures that continue today.  

I will provide background that highlights pivotal features in OME petroleum history.   

 The petroleum industry in America has been a part of our nation’s history as one 

of the major economic resources since the mid-1800s, and the nature of the industry has 

had a significant impact on our nation’s economy in one way or another since then.  

Much of this industry occurred during the days of John D. Rockefeller and Standard Oil. 

The country was gaining strides globally and economically; oil markets began to expand 

across the country and emerge.  The booming oil markets gained notable attention in 



  16 
 

places like Louisiana, Texas and Oklahoma.  According to Daniel Yergin’s (2008) 

Pulitzer Prize winning book, The Prize:  the Epic Quest for Oil, Money & Power:  

The Gulf Coast was about to meet its match in Oklahoma.  A string of Oklahoma 

oil discoveries, beginning in 1901, culminated in the great Glenn Pool, near Tulsa, 

in 1905.  More strikes followed in Louisiana.  Meanwhile, North Texas ranchers 

who were trying to drill for water instead encountered oil, setting off another 

boom.  Still, Oklahoma, not Texas, became the dominant producer in the area, 

with over half of the region’s total production in 1906; only in 1928 did Texas 

recapture the number-one rank, a position it would continue to hold in the United 

States until the present day. (p. 71)  

America’s interest in oil was pursued relentlessly in the name of progress and some 

American Indian lands were appropriated for this emerging industry.  For instance, in the 

narrative of American energy exploitation of minerals and mining, the focus on American 

Indian lands and tribal energy resources includes a perspective according to The Revenue 

Watch Institute - Maura Grogan, Rebecca Morse and April Youpee-Roll (2011): 

American Indian lands are estimated to include nearly 30 percent of the nation’s 

coal reserves west of the Mississippi, as much as 50 percent of potential uranium 

reserves, and up to 20 percent of known natural gas and oil reserves. These lands 

also may contain rare earth minerals, increasingly sought after for use in 

manufacturing.  (p. 3) 
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Moreover, there are several American Indian tribes that are known as “energy 

tribes,” and the Osage tribe is in that category according to Marjane Ambler’s (1990) 

book, Breaking the Iron Bonds: Indian Control of Energy Development.    

“Energy Tribes” refers to tribes that receive a significant portion of their income 

from energy minerals or that own substantial undeveloped reserves.  These 

include the Fort Peck Assiniboine and Sioux, Blackfeet, Northern Cheyenne, and 

Crow Tribes in Montana; Fort Berthold Three Affiliated Tribes in North Dakota; 

Wind River Arapahoe and Shoshone Tribes in Wyoming; Osage Tribe in 

Oklahoma; Spokane Tribe in Washington; Northern Ute Tribe in Utah; Southern 

Ute and Ute Mountain Ute Tribes in Colorado; Jicarilla Apache Tribe and Laguna 

Pueblo in New Mexico; Hopi Tribe in Arizona; and the Navajo Tribe in Arizona, 

New Mexico and Utah.  (p. 3)                                                                                                                         

For the Osage tribe, oil wells were drilled and readied for production during the late 

1890s. This time marked the beginning of a fast paced, exploitive frenzy for Osage oil, 

with high royalties provided to the shareholders of the Osage Mineral Estate.   

As an American Indian, an enrolled member of the Osage Nation and a 

shareholder in the OME, I have several aspects to consider and I will address relevant 

OME material as it pertains to my memoir.  Thus, discussion of Osage headright interest 

in the OME is best interpreted through a federal document titled, The Osage People and 

Their Trust Property:  A Field Report of the Bureau of Indian Affairs, Anadarko Area 

Office, Osage Agency:  
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Section 4, Second Subdivision, of the Act of June 28, 1906, supra, provides for 

participation of members of the tribe in the revenues to be derived from the 

mineral interests retained to the tribe, after payment of expenses, upon a pro rata 

basis in accordance with the roll provided for by the Act.  This right to participate 

in the revenues from the mineral interests held by the tribe is the major 

component of an “Osage headright.”  An Osage headright is defined in Globe 

Indemnity Company vs. Bruce et al, 81 F.  2d 143 as follows: “The right to 

receive the trust funds and the mineral interests at the end of the trust period, and 

during that period to participate in the distribution of the bonuses and royalties 

arising from the mineral estates and the interest on the trust funds, is an Osage 

headright.”  (United States Department of Interior, Bureau of Indian Affairs, 

Anadarko Area Office, Osage Agency, 1953, p. 168)  

The act codified the headright, and it has been the deciding legislative marker of our 

Osage people since the beginning of the 20th century.  It is known as “The Act of June 28, 

1906 (34 Stat. 539), commonly called the 1906 Osage Allotment Act and marked the 

beginning of special legislation by Congress pertaining to the Osage Tribe, its members, 

and the property of the tribe” (p. vi).  Moreover, the act includes the following 

declarations:  

The Act directed the making of a roll of the members of the tribe by the Secretary 

of the Interior, under procedure laid down in the first section of the Act, provided 

that upon the making and approval of such roll by the Secretary it should be final, 

and directed allotment in severalty of the lands of the tribe… The roll made and 

approved by the Secretary contained the names of 2,229 members of the tribe, and 
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Section 2 of the Act provided for allotment of the lands in proportionate shares in 

acres, and not according to value.  There was allotted and deeded to each of the 

2,229 enrolled members of the tribe land to the approximate and average amount 

of 656.5 acres…. Under the terms of the Act, the oil, gas, coal, and other minerals 

under the allotted lands did not pass to the allottees, but were reserved to the tribe. 

(pp. 165-166)    

The 1906 Act was broadly recognized due to its contents concerning the Osage headright 

or a share in the OME, and functioned as a signal to outsiders, among whom were 

individuals who did not come to Osage country with good intentions.  Greed and 

criminality ran rampant during the early 1900s.  For the Osage tribe during the early 

1920s, the wealth from the sale of the oil brought murder to many OME shareholders. 

This epoch was known as the Osage Reign of Terror or Osage Indian murders. Daniel 

Grann’s (2017) book, Killers of the Flower Moon:  The Osage Murders and the Birth of 

the FBI, is a germane focus about this shattering period of Osage history.  Former Osage 

Nation Principal Chief James Roan Gray in an interview with Lakota scholar, Kevin 

Abourezk (2018) stated “the impact of the Osage Reign of Terror continues today…citing 

a 2011 settlement between the Osage and the U.S. government over the government’s 

mismanagement of Osage mineral profits.”   

 Shawnee, Sac and Fox, Creek, and Seminole scholar Donald L. Fixico (2011) 

describes the reign of terror this way,  

Whites consumed with greed decided these Indians should be murdered for the 

royalty moneys they had received for their oil-rich land.  The tragic fate of these 

Osage—once called the richest people in the world due to the large royalties paid 
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to them in the 1920s—epitomized the worst expression of American greed and 

Indian exploitation.  (pp. x-xi) 

In agreement with Chief Gray, I do believe the reign of terror is still a sensitive concern 

today, although it may take another form.  In my experience as an Osage landowner and 

Osage annuitant, I believe areas of petroleum industry, Indian landowner and 

government-to-government relations are where ethical considerations, critical 

communication and consultation efforts could be improved.      

 Another life-changing aspect that reared its ugly head for many Osage families 

during this era of turmoil was the dangerous depths of alcoholism.  My immediate family 

of seven used alcohol heavily and some of the strain that contributed to this 

dysfunctionality was due to unresolved family loss and grief including loss of culture, 

language and lifeways.  My parents attended boarding schools and both experienced 

disruptions in their early years due to the loss of their parent(s).  Both expressed negative 

feelings about their boarding school experience.  These losses weighed heavily, and 

drinking was prevalent and lasted for a long period of time.  In hindsight, I recall several 

incidents where unresolved grief was apparent with my parents and later even within my 

own life.  I also believe this was one of the main problems that contributed to my own 

self-destructive behavior with long-term alcohol abuse.  

Consequently, in appreciation of Maria Yellow Horse Brave Heart and Lemyra 

M. DeBruyn’s (1998) trailblazing research on historical unresolved grief and historical 

trauma, also known as intergenerational trauma and the American Indian Holocaust, has 

enabled me to process through these turbulent years of my life.  Their studies are 

considered mainly through the context of the federal government’s early assimilation 
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policies such as the Boarding School Era, 1887 Dawes Allotment Act, and attention to 

theoretical considerations encompassing the Jewish Holocaust literature (Brave Heart & 

DeBruyn, 1998, p. 61).  They assert that “unresolved grief and accompanying self-

destructive behaviors have been passed from generation to generation” (p. 61).  I believe 

their research work provides substantial evidence to support the severity of historical 

unresolved grief and historical trauma experienced on many levels, i.e., mental, physical, 

emotional and spiritual by many American Indians.      

Tribal 

 We are known collectively as Wah-zha-zhe, the Osage people of the Osage 

Nation, Oklahoma.  Our ancestral tribal identity, Ni-U-Ko’n-Ska, is most notably 

characterized by Osage scholar John Joseph Mathews (1961) as “the Children of the 

Middle Waters” (p. 15).  I understand the middle waters refers to our ancestral homeland 

territory located in the middle ground near major water routes along the Ohio and 

Mississippi Valley.   Today, we see ourselves as small in stature when compared to the 

all-encompassing Creator.  As little ones, we expressed humility frequently in our 

communal prayers then, and so it is today, with agency that has been carried to modern 

day Osage in all phases of our collective communal and ceremonial worldview of Earth 

and Sky.  (“A Siouan Language,” n.d.), includes a Kanza Language Project perspective 

with an emphasis on Dr. Robert L. Rankin’s linguistic contribution.      

Kanza (also known as Kaw, Kansa, Konze, or Kansas), along with Quapaw, 

Omaha, Ponca, and Osage, is a Dhegiha Siouan (pronounced they-GEE-hah SOO-

un) language. This branch of five is a member of a larger group called Mississippi 

Valley Siouan, which also includes Dakotan (Lakota, Dakota, and Nakoda), 
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Winnebago (Ho Chunk), and Chiwere (Ioway, Otoe, and Missouria). In turn, the 

Mississippi Valley languages are part of a much larger family simply called The 

Siouan Language Family. This is a big family known today to consist of more 

than 20 related languages, all of which presumably came from a prehistoric 

language that scientists call Proto-Siouan.   

I come from a rich mixed heritage.  It is an honor to know this, and I am grateful for 

those native people who continued to move forward with our language, lifeways and 

culture then and now. 

My familial lineage is mixed. I do not speak any of the tribal languages fluently.  

However, I do sing Lakota prayer songs fluently.  I am looking forward to learning more 

of my tribal languages as time goes along.  Native languages in general have been 

subjected to colonization since the 1800s and English is my first language.  Therefore, 

speaking Osage from the beginning is where I would need to start.  In the next section – 

Familial -- I have listed several of my relatives on both sides of my family.  I believe by 

the 1960s, the Osage language began to die in my immediate family after Simon 

Henderson, my great-grandparent, passed away.  I will refer to Simon Henderson as 

simply Grandpa or Grandpa Simon.  My parents struggled to maintain the language, but 

they did their best.  Some of my Osage relatives are listed with their traditional names. I 

wish to share them here.    

Familial  

 My Osage, Pawnee, Lakota (Rosebud), Anglo and French lineages consist of the 

following:   
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Table 1  

Indigenous and Anglo Lineages 

PATERNAL LINEAGE MATERNAL LINEAGE 

Great Grandparents 

 
Great Grandparents 

 

Frank Graves  

[Adolphus’ father] 

(Anglo) married 

Bertha Carrion 

Graves Long  

(Pawnee, Sioux-

Rosebud & French) 

Simon Henderson 
[Josephine’s father] 

(Ne-wal-la,  

Osage - Wah-Ti-

An-Kah Band) 

married 

Louisa Davis 

Henderson (E-pah-

shon-kah-wia, 

Osage - Wah-Ti-

An-Kah Band) 

 

Perry King   
[Agnes’s father] 

Sin-tsa-wah-kon-

tah, Osage – Big 

Hill Band), married 

Bell (E-ne-ke-op-

pe), [Agnes’s 

mother]  

Osage – Big Hill 

Band)  

Milton Holloway 

[John Sr.’s father] 

(Osage & Anglo), 

married Bessie 

Matthews, (Anglo)  

[John Sr’s mother] 

Grandparents Grandparents 

Adolphus Graves 

[Howard’s father] 

(Pawnee, Sioux - 

Rosebud, Anglo & 

French) married 

Josephine 

Henderson Graves  

[Howard’s mother] 

(Osage - Wah-Ti-

An-Kah Band) 

 

 

 

Agnes King  

[Mary Agnes’ 

mother] 

(Osage – Big Hill 

Band), married 

John  

Holloway Sr.  

[Mary Agnes’ 

father] 

(Osage & Anglo) 

 

 

Father Mother 

Howard Francis 

Graves (Osage - 

Wah-Ti-An-Kah 

Band, Pawnee, 

Sioux - Rosebud, 

Anglo & French), 

married Mary 

Agnes King 

Holloway Graves 

 

 Mary Agnes King 

Holloway Graves  

(Osage - Big Hill 

Band & Anglo) 

 

 

Children 

Victoria Graves 

Larry & Gary (identical twins) 

Simon & Jo Louise (fraternal twins) 
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Personal 

My cultural life experiences include Oklahoma homeland and Colorado.  My 

ancestral heritage of the Great Plains American Indian cultures includes the Osage, 

Pawnee and Lakota (Rosebud).  The oral traditions of these cultures are expressed 

through their own communal language of prayer, song and story, to name a few, that 

continue to be practiced today in one form or another for each of my tribal lineages.  I 

participate with tribal community gatherings and honor my tribal lineages in several 

ways, and it is my spiritual relationship with the land that brings my Indigenous 

educational interests into light.  With that, it is important for me to have a space where 

teaching and learning can occur so that people in general may find a level of appreciation 

for the natural world.       

More specifically, various approaches to utilizing oral tradition are important for 

me and have the capacity to support various aspects of Indigenous education depending 

upon the site-specific context.  Cajete (1994) asserts, “the Tribal setting focuses on 

tribally specific ritual and values, while a school version would focus only on universals 

and views using combinations of tools and appropriate media" (p. 149).  As such, my 

practical experience of an Indigenous perspective regarding the natural world includes 

remnants of both Indigenous and western education, mainly since I am of mixed heritage 

and my nature-based spiritual facilitation practice began with a multicultural orientation.    

In other words, my nature-based spiritual work is inclusive, mobile and at large.  

For example, from time to time, I have visited other places inside the U. S. and 

internationally.  I have had the opportunity to meet people from a variety of ethnic and 

culture backgrounds who have an interest in the Indigenous perspective like my own 
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regarding the natural world.  I feel a responsibility to honor and represent a positive 

Indigenous role model in practice, especially when conferencing, researching, teaching 

and/or working in general. I enjoy being resourceful by employing facilitation practices 

for indoor/outdoor, formal/informal and tribal/non-tribal groups whenever an appropriate 

opportunity arises.  After all, being of mature years and a first-generation Indigenous 

scholar adds to the gift of being a survivor.    

Additionally, my main interest in being resourceful is because I am continually 

looking for appreciation of the natural world at whatever location I may visit in the 

modern world, as Cajete (1994) says, “for life’s sake” (p. 24).  My life as a survivor is 

also thriving and I am willing to help others find a level of appreciation for the earth we 

share.      

Participation of tribal elders honoring the ecological and cosmological aspects can 

represent a valuable pedagogy for Indigenous education.  For example, as a young child, 

I experienced a brief time with elders in an Osage Native American Church prayer 

ceremony.  At the time, there was a high level of scrutiny by the federal government 

regarding the Native American Church among the Osages, primarily because of its use of 

peyote in spiritual ceremonies:  

The Native American Church, incorporated under Oklahoma State charter, uses 

peyote, a species of cactus (Lophophorus Williamsii), as an integral part of its 

ceremonies.  The ceremonies are reported to merge elements of Christian 

symbolism and interpretation with rituals of the Peyote Cult.  The Peyote Cult is 

reported to have diffused from Indians in Mexico to the Apache Indians circa 

1870, thence to the Kiowa, Comanche, and other Plains Indians.  John Wilson, a 
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Caddo-Delaware Indian, is said to have introduced the Peyote Cult to the Osages 

in 1891.  The peyote may be eaten or brewed into a tea.  (La Barre, 1938, p. 33)      

Furthermore, University of Tulsa scholar A. E. Williams (1999) thesis entitled, 

Osage Native American Church, examines the history of a number of Osage Native 

American Church sites, families, supporters and practitioners.  Angela Bush, an extended 

family relative, collaborated with Williams in an interview on the Wah-hre-she history.  

Bush states:  

Wah-hre-she didn’t live very long.  He was murdered.  Old timers like Preston 

Morrell are more familiar with it than I am.  My parents never really sat down and 

told me anything.  My grandmother’s sisters had the allotment to the property.  

Wah-hre-she had a daughter.  Her name was May Wah-hre-she.  Wah-hre-she 

means generous.  Wah-hre-she died when his daughter May was a child.  My 

grandmother, Josephine Wah-hre-she, was May’s sister…. Josephine Wah-hre-

she’s mother was known simply as Mrs. Wah-hre-she.  Her name was probably 

Mary Wah-hre-she.  Mary was my great grandmother.  This was May’s mother.  

Mrs. Wah-hre-she is buried out here but I don’t know where her tombstone is.  I 

think it just had her Indian name on it.  Her half brother was a man named Simon 

Henderson and he was one of the early roadmen at the church.  He was the 

roadman all the time when I was a child (mid 1950s).  (p. 47)   

A roadman in  the Osage Native American Church is a ceremonial leader.  The time of 

the Osage Native American Church was a critical time for Osage traditional lifeways 

because our ancient teachings continued to diminish, and the peyote church became a 

path forward to help sustain our Osage cultural values.   
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 Grandpa’s years of service in Osage tribal community ceremonials, tribal council 

government, committees and tribal petroleum political business affairs were lauded 

locally and at hearings before a Subcommittee of the Committee on Indian Affairs United 

States Senate.1 

 His visionary skills were an asset for many of the Osage people then and now 

since Osage elders today who were youngsters during Grandpa’s time continue to 

publicly acknowledge and appreciate his communal leadership.  Also, on my mother’s 

side of the family, I wish to acknowledge another great-grandparent, Perry King who 

became Assistant Principal Chief in 1914-1916, serving under Principal Chief A-she-gah-

hre, (Osage Indian Tribe Centennial Celebration, 1872-1972, 1972).  Perry had passed 

before I was born.  However, I recall family talks about Perry King, Simon Henderson 

and other Osage extended family members who were strong supporters for protecting our 

peoples’ right to pray in the Osage Native American Church.  For example, University of 

Oklahoma scholar, D. C. Swan’s (1990) dissertation work entitled, West Moon-East 

Moon:  An ethnohistory of the Peyote religion among the Osage Indians, 1898-1930, 

references a number of my extended relatives as Osage Native American Church 

advocates in a petition to the Senate Committee of Indian Affairs (pp. 537-540).  

 My early childhood family immersed me into Osage ceremonial arenas in the 

early 1950s and developed my relationship to the natural world (land), the non-human 

community, i.e. the ways of nature have provided me hope and peace. At the end of the 

day, through the most challenging times, my family planted a seed for nature-based 

learning and teaching opportunities that continue to enrich my elder life today.   
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Spiritual 

In metaphorical terms, the spiritual seed that was planted began in my early 

childhood years on my family homestead near Dogé Camp and Dogá Creek, located 

approximately five miles west of Fairfax, Oklahoma.  Dogé is an Osage word for summer 

and Dogá infers a ritual expression according to Omaha scholar, Francis La Flesche 

(1932), A Dictionary of the Osage Language.  The first individual spiritual teachings I 

conceived at my home concerned our herd of native horses.  I revered and appreciated 

them.  There was no fear.   

Grandpa introduced me to Osage ceremonial arenas during my very early 

childhood years.  Unfortunately, he passed away on March 21, 1961, when I was six and 

a half years of age.  With his death, my participation in nature-based spiritual growth 

began to wane.   

Osage cultural ways within my immediate family began to diminish.  After 

Grandpa’s passing, my parents’ drinking increased and led to the loss of Osage cultural 

heritage in all phases: disconnection to extended family and community, loss of 

connection to the land and loss of the Osage language, to name a few. The loss of 

connection to cultural identity and traditional practices began to take its toll.  I became 

lost.  It took approximately 37 years before I began to return to my Osage heritage.  I was 

helped and healed in many ways by Lakota ceremonies, for example, the Inipi or 

purification lodge or sweat lodge.  Saunas or steam baths may help the reader obtain a 

sense of the sensation of sweating.  My healing commenced when I completed my first 

experience of a Lakota Hanbleceya, or Crying for a Vision ceremony on my homeland 

near Fairfax, Oklahoma in the summer of 1998.  In the Lakota context, Crying for a 
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Vision is a pledge to commit as an individual sitting alone while fasting for a span of 

time to pray in the natural world.  My positive experience in this sitting encompassed my 

whole being, i.e., mental, physical, emotional and spiritual in relation with the natural 

world and cosmos.  I completed the ceremony with a community of supporters.     

   In spite of repression and loss, my Osage people have carried oral traditions 

through time that emphasize a close relationship with the sky and earth.  According to La 

Flesche (1932), “Wa-Kon-da, is the name applied by the Osage to the mysterious, 

invisible, creative power which brings into existence all living things” (p. 193).  My 

Osage ancestors also acknowledged a close relationship with Wa-Kon-da with individual 

prayers in sacred places − a separateness experienced through the ancient ceremonial 

ways.  University of Tulsa Anthropology Professor Garrick Bailey’s discusses these 

practices.  His research includes interpretations of La Flesche’s work that provides further 

insight about the significance of ancient teachings of my Osage people in relation to the 

natural world.  Some oral traditions have survived and are still practiced by contemporary 

Osage people. 

The specific details of a Lakota Hanbleceya ceremonial protocol will not be 

elaborated on here.  The protocols are preserved for their specific ceremony and for each 

individual person and cannot be disclosed.  However, I will share my personal experience 

and interpretations of the beneficial effects that both Osage and Lakota ceremonies have 

had on my educational life.        
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Educational  

Traditional teachings in relation to the natural world are distinguished aspects of 

Indigenous education that are practiced throughout native communities.  According to 

Cajete’s (1994) assertion, “Nature is a sacred reality for American Indians.  Relationships 

to the natural world formed the basis for their expression of traditional education” (p. 74).  

The traditional teachings that I have experienced and that I have internalized and have 

become part of my identity comport with my understanding and appreciation of the 

natural world.  My ontological and epistemological experience has been shaped through 

my relationship with the natural world wherever it is appropriate to express this 

understanding.  At times, I will use Lakota song or Osage, Lakota and English words to 

express my appreciation to and for my relatives, with a customary respect for the natural 

community and natural democracy which undergirds my understanding of Indigenous 

education.  Cajete (1994) writes,   

“We are all related,” is a metaphor used by the Lakota in their prayers.  It is a 

metaphor whose meaning is shared by all other Indian people.  It is a guiding 

principle of Indian spiritual ecology reflected by every tribe in their perception of 

Nature.  It is a deeply spiritual, ecological and epistemological principle of 

profound significance. (p. 74)   

Also, sharing and exploring the meaning of my own personal and cultural lived 

experiences through western and Indigenous perspectives holds special values for 

teaching and learning. First and foremost, my facilitation work represents the practice of 

an Indigenous land ethic which acknowledges and appreciates the presence of all life 

forms in the natural world.  Moreover, I find it important to enable people in general to 
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come to know their own meaning making with the help of the natural world to increase 

their capacity to appreciate the earth we share. As Cajete (1994) movingly says, "for life's 

sake" (p. 24).  That is the movement I wish to sustain, and I hope to help others find their 

own educational motivation to experience the natural world, all my relations.        

As I proceed, it brings me great joy to have the opportunity to share this narrative 

in the form of a memoir.  To situate a memoir inside academe is not easy. To take on the 

responsibility to interrogate the memoir is equally challenging.  Nevertheless, I have 

come a long way in this journey to higher education and every step of the way has 

accounted for something.  The labyrinth has many portals and not all of them open for 

clear passage, so it took what it took, and I found the one path I needed to get to a level of 

peace.   
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CHAPTER 1 

NATURE AND PURPOSE OF AN INDIGENOUS MEMOIR STUDY  

Introduction 

 Bailey and La Flesche’s scholarly writings have contributed greatly toward an 

appreciation of Osage oral traditions.  La Flesche’s ethnographic research on Osage oral 

traditions have provided me with a critical perspective to consider when diverse 

worldviews meet academe, especially with sensitive topics like western and Indigenous 

knowledge systems.  I am also appreciative of Bailey’s critical intellect in this area of 

thought collective.  Therefore, I wish to share a quote from Bailey and La Flesche that 

begins to set the stage for this study.     

The real character of peoples is never fully known until they have obtained some 

knowledge of their religious ideas and their conception of the Unseen Power that 

animates all life.  It is not generally credited by the white race that the tribes of 

this continent did not differ from the other people of the earth, in the effort to 

understand the meaning of life in all its infinite variety of forms and relation of 

these forms to the great, mysterious Power that animates all life.  It is true, 

however, that the natives of this land had given these themes much thought and 

had formulated their ideas concerning them long before the European set foot 

upon this soil.  (Garrick Bailey, quoted in La Flesche, 1995, p. 12) 

Bailey and La Flesche’s text above resonate deeply in my soul due to the longevity of 

tribal lifeways of Indigenous education that has been and continues to be sustained since 

time immemorial.  My own spiritual life began early on as a young girl enjoying the 
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beauty and power of the non-human world.  I was blessed with a good start in life based 

on my rich Osage orientation with natural community and natural democracy.   

I woke up to a rich and abundant education as a young child and later as a mature 

adult, but it was not an education found in a modern-day classroom.  As an American 

Indian scholar, where, when and how my education began was neither in a school, nor 

from a book, but a kind of experiential learning that has provided me a life-time 

commitment consisting of a sincere appreciation for a relationship with the natural world.   

I now aim to understand more deeply the lived experiences of those early 

childhood and later adulthood selected and recalled life events that have created a desire 

to examine their significance to Indigenous education as a self-study written as a memoir.  

Thus, I will attempt to report on my personal understandings of my memoir data and 

interpret its meaning as I understand it.  It is from this perspective that I will provide my 

personal interpretation throughout this study.        

Cajete (1994) writes, “Learning about the nature of the spirit in relationship to 

community and the environment was considered central to learning the full meaning of 

life” (p. 43).  Cajete (1994) theorizes this centrality in his conceptualization of the 

“centering place,” which “is where the soul and intention of the vision are formed.  This 

is the place where the ‘soul of the dream is honored’” (p. 70).  The centering place 

statement is paramount.    

Other scholars’ self-narrative work speaks of memoir as well. For example, Nan 

Merrick Phifer’s (2002) asserts that “Memoirs focus on only the hours and minutes that 

are keen in our lives−the times when we are most alive, when experiences penetrate to 

the quick” (p. 23).  South Korean scholar, Heewon Chang (2008) echoes Nash’s assertion 
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about memoir as “a series of overlapping, concentric circles with others” (Nash, 2002, p. 

26), meaning that “Although self-narratives focus on the author, self-stories often contain 

more than self…. a “relational being” (p. 33), in the genre of self-narrative.  Thus, 

western research practices in this genre of study i.e., concentric circles, work alongside 

an Indigenous methodology of relational interconnected rings, circles and stages.          

In this dissertation, I use Cajete’s (1994) Indigenous education models: (1) The 

Connected Rings of Indigenous Visioning:  The Vision, and (2) The Indigenous Stages of 

Developmental Learning:  Finding the Center Completedness, as methods for centering 

my narrative.  This memoir examines Cajete’s “Foundational Characteristics of 

Indigenous Education” (Cajete, 1994, 29-32). I also examine and reflect on my lived 

experiences through Wilson’s (2008) premise that lifelong learning leads “to an intuitive 

logic and way of analysis” (116).  The cyclical nature of Cajete’s models represents the 

cosmos of a Medicine Wheel as an Indigenous methodological research tool.  

Additionally, University of Botswana scholar, Bagele Chilisa (2012) shares her insights 

about the application of a Medicine Wheel as a research methodology.   

Postcolonial Indigenous scholars emphasize the circular and cyclical nature of 

methodologies embedded in postcolonial indigenous cultures.  This circular and 

cyclical characteristic emerges from a worldview that recognizes the 

interconnectedness and interdependence of all things and from the integration of 

spiritual beliefs, values, and experience as valid ways of coming to know a reality. 

(p. 182)       
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Cherokee scholar Polly Walker (2001) provides further support of the Medicine Wheel 

research tooling utilized as an Indigenous methodology: 

The Indigenous paradigm that underlies my research emphasizes the 

interconnectedness of all things.  It is both ancient and modern, expressed through 

the American Indian Medicine Wheel.  The Medicine Wheel Paradigm 

encompasses a holistic integration of humans and the natural world, including all 

beings, processes and creations.  In this paradigm, the Four Directions, or Four 

Grandfathers, represent a complex system of knowledge. (p. 19)        

Both Walker and Chilisa articulate multi-faceted approaches of the Medicine Wheel.  I 

see their interpretations as warranted by the nature of natural community and natural 

democracy as it applies to epistemological contexts.  The Medicine Wheel enables an 

Indigenous perspective along with life experience to be critically examined in research 

practices.  

Each element in Cajete’s model is a part of the theoretical framework, meaning 

the circle encompasses the appreciation and respect for sacred ancestral cultural practices, 

knowledge production, experiences in relation to self, natural community and natural 

democracy.  Places where old and new knowledge is brought to the center of an 

individual’s truth.  This is an important process in knowledge making and individual 

transformation.  Each elemental circle has a centering place that interconnects with the 

whole. That is, a centering place is made up of mental, physical, emotional and spiritual 

being in relation to nature.  In other words, my whole being is implicated and my own 

personal interpretation is key to understanding self and self in relation to others, i.e., 
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natural community and natural democracy.  In short, the natural world environment or 

nature is also interconnecting with the whole of interconnected rings, stages or circles.        

The Lakota phrase, Mitakuye Oyasin, “all my relations,” is all-encompassing.  My 

theoretical framework draws from both western and Indigenous worldviews.  This 

thought collective articulates native peoples’ philosophy and is considered in the 

following scholarly work:  Bailey (1995), Cajete (1994), Deloria (2001), La Flesche 

(1995), Mathews (1961), Revard (2006), and Wilson (2008).  I understand, and 

theoretically frame their work this way: Indigenous life experience is central.  I am of 

mixed American Indian heritages and I position my understanding of their work within 

this notion.  For instance, I apply my ancestral Osage perspective within the scholarly 

writings of Bailey (1995) and La Flesche (1995) generally and Revard’s (2006) 

mythopoetic centering of Osage culture alongside of Mathews (1961) regarding the 

seasons specifically:  Be (spring), DoGe (summer), To’n (fall) and Ba-The (winter) – the 

nature of the entire framework is cyclical, like the seasons.  Also included in a Mitakuye 

Oyasin framework is the application of the Lakota Medicine Wheel approach of the four 

directions, mental, physical, emotional and spiritual. These metaphysical points 

intertwine with the cardinal directions of west, north, east and south, and the 

developmental stages of life like childhood, adolescence, mature adults and elder adults.  

In a sense, each stage or ring in the models represents the Osage cyclical approach 

together with Lakota four directions.  There are more dimensions of the four seasons and 

four directions, but I utilize the above-mentioned elements that apply to my life 

experience in connection with ancestral worldviews and personal memoir.  The Medicine 

Wheel translates into a circular interconnected frame of an Indigenous educational 
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worldview.  Hence, my life experience expressed by way of selected recalled events 

through memoir has impacted me mentally, physically, emotionally and spiritually.  

Therefore, each life experience that I share as memoirist is of a native person expressing 

my whole being as I journey with my story through Cajete’s (1994) models and Wilson’s 

(2008) assertion of intuitive logic.  Finally, I draw from Deloria’s (2001) theories about 

the native perspective.                                                                                                        

Another way of gaining a sense of the cosmic presence in my Osage ancestral 

worldview occurs at a place called Cahokia.  Cahokia Mounds State Historic Site is a 

United Nations Educational, Scientific and Cultural Organization (UNESCO) site located 

near present day St. Louis, Missouri.  An example of the power of place as an 

interconnected radiating circle on a geographical physical scale is articulated by DePaul 

University scholar Sally A. Kit Chappell:  

Seen from high above, the Cahokia landscape had mythic dimensions (fig. 41).  

Stretching for six square miles, more than one hundred mounds rose from the 

earth with monumental presence.  At the center lay four vast plazas, honoring the 

cardinal directions, to the north, east, south, and west (fig. 42).  At their crossing 

the great Monks Mound towered more than a hundred feet in the air.  At other 

points woodhenges (large circular areas marked off by enormous red cedar posts) 

enclosed large circular plazas or ceremonial areas.  A whole city aligned with the 

cosmos!  The idea reverberates with expressive power.  The stars in the heavens 

shine radiantly; they are constant in both position and movement; they appear 

with reassuring regularity generation after generation. (p. 51) 
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In my life experience, the Lakota Medicine Wheel was introduced to me through 

my Hanbleceya journey. Briefly speaking, in my personal experience, the Medicine 

Wheel represents healing of mind, body and spirit in relation with the natural community 

and natural democracy.  However, for the purposes of this study, in a western academic 

tradition of research, one of the methodological tools is the native perspective of oral 

tradition expressed through the Medicine Wheel.   

Thus, the interconnectedness of the circle has multiple realities and stories from 

Great Plains Indian culture. The circle provides an Indigenous research framework for 

meaningful interpretation and understanding of self in relation to the natural world.  The 

symbolic circle is a cosmic journey moving with interrelating inner processes, i.e. oral 

traditions are interpreted through respect, reciprocity, responsibility and appreciation for 

the power of the natural community and natural democracy.  I see natural democracy as 

the foundation from which Indigenous ways of knowing and being are ethically 

structured, because the human and non-human interrelational worldview helps spark and 

intensify meaning, reality and cultural reproduction.       

In the process of exploration, I address my epistemological position as it pertains 

to my tribal heritages of Osage, Pawnee and Lakota (Rosebud).  I do not claim to know 

all there is to know about this expansive range of knowledge and ways of knowing and 

being ‒ my memoir is my individual positioning.  However, native people commonly 

share an understanding of the power of natural community and natural democracy 

because it reflects on their own personal and collective knowledge and respect of their 

Indigenous emergence. For instance, Plains Cree and Saulteaux scholar Margaret Kovach 

(2009), acknowledging Leroy Little Bear, writes, “As Leroy Little Bear (2000) has stated, 
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there are many aspects that are shared.  An Indigenous research framework has 

transferability among distinctive tribal contexts” (p. 46).  An example of a shared aspect 

would be the deep connection with place and understanding the intimate feeling of 

kinship and relation to a homeland.  It accounts for all that is life for whichever context.  

Cajete (1994) emphasizes the sharing of assumptions:  

Though American Indian tribes represent diverse expressions of spirituality, there 

are elemental understandings held in common by all.  It is these shared 

understandings that allow development of a foundation for Indian education, 

including contemporary philosophy, whose principles can generally be accepted 

by all tribes. (p. 42)       

  Cajete (1994) has theorized what he calls the “Foundational Characteristics of 

Indigenous Education” as elements that characterize “Indigenous education wherever and 

however it has been expressed” (p. 29).  I selected four of Cajete’s examples here (p. 30):   

 It recognizes that each person and each culture contains the seeds that are 

essential to their well-being and positive development. 

 Art is a vehicle of utility and expression.  It is recognized as the soul and a 

way of connecting people to their inner sources of life. 

 The ritual complex is both structure and process for teaching key spiritual and 

cultural principles and values. 

 It recognizes that the true sources of knowledge are found within the 

individual and the entities of Nature.  

Cajete’s (1994) “Foundational Characteristics of Indigenous Education” (pp. 29-32) are 

numerous and have the capacity to reach a broad audience. They have the potential to 
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contribute beneficially to multicultural perspectives of teaching and learning.  I will 

include a related perspective drawing from Cajete’s (1994) Indigenous education work in 

his book, Look To The Mountain. My theoretical and methodological lens emphasizes a 

contextual narrative.   

Contextual Narrative Centered on Indigenous Education 

In our fast-moving high-tech contemporary world, combined with an increasing 

alienation from the natural world, it is no wonder so many people are distanced from 

having close relationships with the ecological environment that we live in and depend on 

for our survival as humans.  But there are moments when visitors can make their 

intentions known about how they experience nature.  Today, on my visits to the national 

parks around the United States, I am struck by the rapt attention of the visitors when they 

are viewing nature, especially nearby animals.  It is fascinating to watch their interesting 

viewing behavior, in part because they are fearless and in their proximity to wildlife. 

There was a time in my distant past when I came close to a herd of buffalo in one of 

South Dakota’s National Parks.  I appreciated local friends who informed me of the 

danger that I was putting myself in, so I listened hesitantly and got back in the car.  I am 

very grateful for their concern.  The point I am trying to make is that Indigenous 

education includes unlimited ways of making connections to relate to the natural world 

formally and informally.  These were very informal instances.    

 My memoir finds meaning in a highly personal narrative and is driven by 

perspectives about the natural community and natural democracy, meaningful activities 

with a long-term attachment to special places.  For me, this means that my attachment to 

special places is accompanied by prayer and appreciation for the enduring power of the 
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natural world to fill my being and enrich my spirit.  I argue alongside both western and 

Indigenous scholars that there are extensive ways people might find such a connection 

and appreciation.  Arizona State University scholars, Steven Semken and Carol Butler 

Freeman’s (2008) research assert:    

Many different meanings, for example, aesthetic, ceremonial, economic, familial, 

historical, political, and spiritual, as well as scientific—can accrue to the same 

place, evincing the spectrum of ways that individuals and communities know and 

experience it. People also develop emotional attachments to meaningful places.  

(p. 1043)  

The native worldview consists of the whole being, i.e., mind, body and spirit. Michi 

Saagiig Nishnaabeg scholar Leanne Betasamosake Simpson (2014) explains a 

Nishnaabewin worldview:  

You can’t graduate from Nishnaabewin; it is a gift to be practiced and reproduced. 

And while each individual must have the skills and knowledge to ensure their 

own safety, survival and prosperity in both the physical and spiritual realm, their 

existence is ultimately dependent upon intimate relationships of reciprocity, 

humility, honesty and respect with all elements of creation, including plants and 

animals.  (p. 9)   
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Look to the Mountain:  Overview  

 This section deals with an overview of the integrity of Indigenous education and 

its emphasis on the revitalization, renewal and recovery for generations to come.  Ancient 

ways of knowing continue to be expressed with the importance of Indigenous cultural 

survival within the realm of western educational perspectives, albeit with a need for 

pause, respect and ethical partnership to form a more beneficial educational pathway for 

both worldviews.   

 Because Cajete’s theoretical framework is critical to my own work, and much of 

my interpretive lens is drawn from his book, Look to the Mountain, I provide a brief 

summary of each of the chapters in this work. Chapter one introduces the divide in 

American education.  The meaning of advancement in contemporary society differs from 

tribal perspectives.  For example, western science is based on the intellectual realm 

whereas tribal science is inclusive of mind, body and spirit in an interrelational context 

with self, community and nature.  Cajete (1994) highlights the “Foundational 

Characteristics of Indigenous Education” (p. 29) as a field of meaning making that 

contributes both old and new knowledge and reflective insights.  Thus, respect for 

different ways of knowing is necessary to better understand an inclusive learning 

environment in our modern world.       

Chapter two contains an overview that signifies the importance of “traditional 

forms of American Indian education” (p. 34) through an interconnectedness of the self, 

community and natural world.  Cajete (1994) says, 
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Tribal/Indigenous education is really an endogenous education, in that it educates 

the inner self through enlivenment and illumination from one’s own being and the 

learning of key relationships.  Therefore, the foundations for Tribal/Indigenous 

education naturally rest upon increasing awareness and development of innate 

human potentials.  Based on this orientation, American Indians and other 

Indigenous groups used ritual, myth, customs, and life experience to integrate 

both the process and content of learning into the fabric of their social 

organizations.  This promoted wholeness in the individual, family, and 

community. (p. 34)   

For me, renewing my native identity through ceremony individually and collectively has 

made all the difference in my level of resiliency and passion for native ways of living, 

being and viewing the world.  Finding self through a ceremonial orientation reconfirms 

the longevity and honor of tribal traditions: an education for life.   

One of the anchors of Cajete’s perspective is to find one’s Indigenous self that 

unfolds and reveals an inner self through teaching and learning pedagogies of place.  A 

life-long journey fueled by the desire to open one’s self to the power of place, the 

dynamics that occur in this situation are life-giving and spiritual.  Cajete (1994) writes,   

In traditional American Indian life, the foremost context for understanding is the 

Spiritual, the orienting foundation of Indigenous knowledge and process.  It is the 

spiritual that forms not only the foundation for religious expression, but also the 

ecological psychology underpinning the other foundations (p. 39). 
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Finding the Indigenous self and being confident with one’s self reflects a spiritual 

centering.  Also, Cajete uses the term ‘tracking’ as part of the Indigenous education 

pathway.  In my life experience, I see tracking as a journey through an internal landscape 

in relation to an outer landscape, natural community and natural democracy.  My journey 

was an opportunity to come to terms with the very center of my being where truth lived 

to release a spirit to be honored.      

Thus, cultural lifeways are strengthened through song, story, dance, dream, art 

and language, among other creative, cultural and spiritual expressions.  These 

foundations are the reality for longevity and continuity of individual and community 

values, beliefs, activities and lifeways.  Also, these educational activities are respected by 

other native communities, however broadly speaking, each of whom will have their own 

honoring of relationships, homelands, language and oral traditions for the survival of 

their cultural lifeways.  Hence, together with the old ways, the new is merged in an 

ongoing educational process within our contemporary world.   

Chapter three provides a broad interpretation of the term ‘spirit’ or ‘spiritual 

orientation’ in American Indian education.  Oral traditions that have natural and 

interrelational elements are channels for “breath, along with water and thought, that 

connects all living things in direct relationship” (p. 42).  Thus, a spiritual orientation is an 

understanding of one’s truth, one’s feeling in context with one’s place or spirit of place.  

These lifeways are held in high regard, sacred and holy.  The expression of spirit co-

occurs with a sense of place, providing a healthy orientation and the expression of one’s 

spirit.  Also, Cajete’s (1994) theory of ‘tracking’ is a resourceful way of knowing because 

it provides a direct source with nature, the natural world and experiencing the spiritual 
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realm.  By tracking, he means a metaphorical process “of seeking wisdom, vision, and 

coming to the source of spirit” (p. 56).   Lakota teachings reference the four directions, 

mental, physical, emotional and spiritual, which make up our inner self as humans.  

Tracking is a term reflecting the inner knowing of self, community and traditional 

lifeways over time.  For instance, part of my Osage ancestors’ worldview consisted of 

hunting within a wide territory and their knowledge base of this way of life. This was a 

profound orientation for them and represented a reality on multiple levels.  Therefore, 

tracking helps with knowing what is important, enabling the spirit to be free to find and 

explore spiritual experiences with the natural world.  Wisdom, vision and myths are 

ancient teachings that have been handed down for generations to provide education 

toward a complete life.  Reaching deep within oneself to develop the best truth is a way 

for one’s spiritual orientation to advance toward reproducing cultural lifeways for 

generations to come.   

Chapter four of Look to the Mountain is about the environment in relation to the 

deep teachings of Indigenous education that interpret life in all its forms and the 

significance of that benefit that has evolved over thousands of years.  Indigenous 

education is at the center of the relationship between social, physical, psychological and 

spiritual practices.  For native people and native special places, this foundational 

relationship has been disrupted and severely misunderstood since the European economic 

mindset began to colonize the Indigenous people of this country.  Cajete (1994) voices an 

important concern in this chapter about Indians and Indian education: “The question is 

how Indian people will revitalize their ecological relationships, their spiritual forces and 

attitudes toward their environment through a contemporary form of Indigenous 
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education” (p. 81).  This memoir is an attempt to answer Cajete’s question. I believe that 

the revitalization of the environment must include our honor and responsibility to 

continue to thrive, an appreciation and respect for our natural community and natural 

democracy.  And at the same time, revitalization requires work within both a western and 

Indigenous dialogue, and with allies and partnerships partaking in policymaking, ethics 

and standards.  Cajete (1994) states, “Our exploration begins with ‘that place that the 

Indians talk about’” (p. 81).  It feels good to breathe an environment of decolonized 

space.   

Chapter five provides several aspects of the power of myth in American Indian 

education, the nature of Indigenous dynamics in general and the interconnected 

concentric rings that radiate from this form of story.  For instance, the symbolism used 

within the circle contains elements that have levels of meaning within each area, i.e., 

mental, physical, emotional and spiritual. These elements interconnect within the natural 

world.  In other words, as one level is impacted, other levels are affected also.  Cajete 

(1994) says, “The rings I refer to in this discussion are those that comprise observable 

interrelationships in Nature and social-psychological processes.  Every process in Nature 

and society occurs in a context of concentric rings” (p. 120). For instance, listening to the 

sounds in nature and being able to read the natural world or natural community is a 

recognition of interconnecting energies.  Thus, myths, stories, storytelling and listening 

reveal ancient ways of teaching, learning and exploring metaphor and mythopoetic.  It is 

within the natural world that ecological and cosmological interrelationships exist and 

located within mind, body and spirit. These interrelationships are tracked and grounded in 
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respect and honor, practices that help an individual reflect on the process of making sense 

of myth.     

Chapter six expresses the awareness of dreams and visions in times past with 

Indigenous education through artistic forms, i.e., symbols and images.  For example, a 

particular native group’s cultural sensitivity of lifeways in their homeland, special places 

and culture expresses “the mythos of the tribe, that is, “the way a people viewed and 

understood themselves” (Cajete, 1994, p. 150).  Artistic and creative avenues have 

always occurred for learning and teaching development that reflected the deep inner self.  

These avenues comprise the innate natural centeredness of Indigenous art and thus 

represent “an educated soulfulness that unfolds through the creative process of the artist 

onto the medium” (p. 155).  Consider that ancestral art works on cave walls have been 

valued and observed for thousands of years.  Seeing art or creative artifacts is remarkable 

mainly because one gains a sense of the level of creativity and visioning that is embedded 

in the mind, body and spirit of a special place. These then result in the mythos of a time 

and place.    

Chapter seven discusses communal reflection, which is also individually 

grounded.  The Lakota have several communal ceremonies and one of them is the 

powerful ceremony called the Sun Dance.  In a sense, the Sun Dance is a Medicine 

Wheel in real time, because of each individual’s level of participation or support, praying, 

gifting, sacrificing, preparation, sharing, giving, respecting and honoring this sacred 

ceremonial lifeway.  Participants in the Sun Dance as ceremony, whether as supporters or 

dancers, have the responsibility to do their best in this ceremony. Regardless of their role, 

they are of one heart and one mind ─ an indication of a strong communal mindset.  
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Cajete (1994) talks about the significance of the phrase “that place that Indian people talk 

about” (p. 74). For me, the phrase, “Mitakuye Oyasin, ‘We Are All Related,’ personifies 

the integrative expression of what Indian people perceive as Community” (p. 164).  For 

example, ceremonial community gatherings such as the Lakota Sun Dance or the Osage 

I’n Lo’n Schka Dances are truly times when I feel my connection to the native worldview 

the most.   

Cajete (1994) informs us that “The community is the place where each person 

can, metaphorically speaking, become complete and express the fullness of their life.  

Community is ‘that place that Indian people talk about’, it is the place through which 

Indian people express their highest thought” (p. 166).  In other words, in this Indigenous 

communal time and space, such as ceremony, the western world seems to be absent and 

decolonization can occur.         

Chapter eight reveals the enduring strength and resilience of Indigenous education 

in the 21st century to cope with loss and grief and to renew ancient life teachings.  

Cultural loss affects individual and collective lifeways by smothering the growth and 

development of Indigenous education, particularly in mainstream education classrooms.  

However, within this dilemma, native people must continue to find ways to work 

alongside western science to negotiate a balance of respectful dialogue or to cultivate 

allies.  At the same time, the importance of moving Indigenous education into the 21st 

century requires the development of contemporary models, utilizing ancestral teachings 

and being willing to pause and reflect on the self in relation to natural community.  The 

circle or Medicine Wheel can be utilized in an academic sense.  Utilizing the circular 

format in a western context must be undertaken with responsibility to and respect for 
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tribal research ethics.  The circular model utilizes important directions and consists of 

human relationships together with the non-human, including song and story, while 

honoring the power found within each part of the circle.  When models such as these are 

available for tribal education then Indigenous education can be transformative and 

parallels the learning and meaning making within differing worldviews. However, I must 

approach these models with ethical considerations regarding my positionality, and my 

sensitivities and subjectivities connected to my ancestral tribal heritages.  For instance, as 

an Indigenous scholar writing a self-study, there are relationships that I consider:  my 

own life experience of spiritual matters that stem from the notions of natural community 

and natural democracy, and the articulation of such matters into written form for 

academic purposes.  In doing so, my Indigenous self is only a part of a much greater 

Indigenous whole as expounded upon throughout this study.  The main point is that lives 

are relational and transformational and must meet challenges, engage in ethical practices 

and continue to honor self and natural community and natural democracy to navigate a 

21st century Indigenous educational pathway.    

 Chapter nine emphasizes the role of individual transformation as it is viewed 

through the cyclical interconnected cycle of life stages in finding Cajete’s theory of the 

center completedness.  This model is relevant to individual human development.  Over 

time, cultural lifeways and life experiences are recognized through stages that are 

oriented to a cultural worldview with a relationship to place.  Tracking is an expression of 

respectful acknowledgement in the appreciation of the natural community and natural 

democracy.  In other words, our individual and communal understandings are tracked and 

cross-tracked within a probe of interconnectivity of the model’s features.  In doing such 
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examination, implementation of the model has the capacity to inform us of the past, 

present and future alongside the interconnections of mind, body and spirit with nature.  

Thus, the individual capacity to become transformative in ways that go beyond a static 

frame of reference gives birth to a new Indigenous educational vision.   

Purpose of the Study 

  The purpose of this memoir was for me to gain a clearer understanding of 

recalled lived experiences through the western genre of self-study and to explore and 

interrogate the effect of the Indigenous educational pathway models articulated by Greg 

Cajete.  Next, finding complementarity between differing worldviews within this process 

is desirable.  Then, examining and interpreting this complementarity helps support a 

clearer perspective of self and the nature of Indigenous education that could be beneficial 

for a society of teachers and learners with an interest in Indigenous ecological 

perspectives        

 As a way or orienting my focus in this work, I developed the following research 

questions:   

1. How does “The Vision” and “Finding the Center Completedness” 

move us toward the nature of Indigenous education?   

2. How might a wider audience relate to and benefit from an 

understanding of Indigenous education?      

Organization of the Dissertation 

 The dissertation is organized to enable the reader to traverse the contested terrain 

of Indigenous and western thought in order to find a middle ground so that the navigation 

between two worldviews can be accomplished.     
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 Chapter one introduces the intent to explore the self-study through memoir of an 

American Indian Scholar.  I situate this section within the context of Indigenous 

education and my interest in the natural world. My theoretical lens includes both 

Indigenous and Western perspectives to help clarify the direction and purpose of this 

inquiry.     

 Chapter two takes a closer look at the differing worldviews in a literature review 

with theoretical frameworks and terminologies addressing Indigenous and Western 

perspectives.  The content allows the reader to observe some of the tensions that occur 

inside and between each worldview.  This chapter also profiles Western scholars who 

have an interest in positive cross-cultural relations within ecological research.     

   Chapter three is the methodological framing of “The Spiritual Ecology of 

Indigenous Education” with “The Connected Rings of Indigenous Visioning”, “The 

Vision” model elements (Cajete, 1994, pp. 42-73) and Indigenous Education and Its Role 

in Individual Transformation that highlights features pertinent to “The Indigenous Stages 

of Developmental Learning”, “Finding the Center Completedness” (Cajete, 1994, pp. 

209-222).  The memoir is traditionally a Western genre of writing, but when the memoir 

is examined through Cajete’s models, the memoir of personal story is not simply a story.  

The underlying critical analysis of the story is revealed, examined and interpreted within 

an Indigenous cultural context and articulated for western academic research.  In other 

words, the nature of the two employments are complementary and inclusive of ethical 

considerations. Thus, the relationship between a western genre of writing such as memoir 

complements an Indigenous worldview because of its intimacy and broad connections to 

the world of experience. Memoir, as method, is personal and introspective; it is my 
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Indigenous story.  Cajete’s models combine synergistically with memoir and provide a 

unique opportunity for me to interpret my story through an Indigenous education 

theoretical lens.      

 Chapter four includes a self-narrative of life experiences that will be presented to 

better understand the movement of those experiences toward Indigenous education.  

Cajete (1994) states, “Indigenous education, at its innermost core, is education about the 

life and nature of the spirit that moves us” (p. 42).        

 Chapter five provides insight into the Cajete model he calls Finding the Center 

Completedness.  At this point, memoir will be examined and interpreted through this 

model.  The movement of selected life experiences will be expressed from my personal 

interpretation.  Also, the western anthropological scholars, Arnold van Gennep and 

Victor Turner’s three tier approach surrounding the Rites of Passage scholarly work of 

the pre-liminal, liminal and post-liminal phases, with an emphasis on Bjørn Thomassen’s 

liminal phase approach of construction and destruction, will be employed.  This three-

phase approach provides a way for the reader to follow the recalled and lived experiences 

over my life’s journey.            

Chapter six will include my interpretation of my personal and cultural meaning 

making as seen through Cajete’s Vision model.  I will continue to extend the three-tier 

transitional passages here also.                 

Chapter seven provides a discussion of Cajete’s Foundational Characteristics of 

Indigenous Education with reflections and reflexivity of self in relation to natural 

community and natural democracy.       
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Chapter eight will be the discussion section that highlights and interprets the 

memoir as a movement toward the nature of Indigenous education that addresses the 

research questions in relation to how I understand and interpret based on my own journey 

of meaning making.  The epilogue will also be positioned here for a clearer perspective of 

the overall study.      
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CHAPTER 2   

LITERATURE REVIEW WITH THEORETICAL FRAMEWORK 

Introduction 

This review of the literature and theoretical framework are organized into four 

sections and I have named each section after one of the four seasons (spring, summer, fall 

and winter).  The seasons in Osage, according to Mathews (1961), consist of the 

following: 

The season when life began again, when the little earth-hugging flowers came, 

they called Be. The season during which the buffalo bulls pawed the earth, 

throwing clods of earth or smoky dust over their backs, roaring with their tongues 

out and with mouths close to the earth, so that the Sacred One would carry their 

challenge far, the Children called DoGe.  The season when the maples and the 

oaks stood like warriors painted for the war movement, they called To’n, which 

means “standing.” When the winds howled and burnt their faces with ice, and the 

Little Ones had to find shelter under the keening trees of the bottoms or in the 

canyons, they called Ba-The.  (pp. 11-12) 

Spring in the first section is a theoretical framework with a literature review.  

Summer is the second section of the review that introduces my mixed tribal heritage 

background. The Fall section includes memoir literary related perspectives, and Winter 

rounds out the fourth section that presents both Indigenous and Western literature sources 

that take into consideration the varied interests of cross-cultural scholarship and the 

natural world in relation to place.    
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Spring  

The framework encasing this memoir is the Indigenous paradigm rooted in Native 

American philosophy of ontology, epistemology, methodology and axiology.  The 

assumptions about American Indian philosophy expressed by Standing Rock Sioux 

scholar Vine Deloria, Jr. (2001) characterize a great deal of what I believe to be true of 

my memoir narrative that I interpret and analyze through Cajete’s Indigenous education 

models and Indigenous education principles.  The Cajete (1994) models employed as 

methods will help me interrogate the narrative. I have used this framework to more 

deeply understand and analyze my lived experience. As Deloria, Jr. (2001) points out,  

Traditional American Indian cultural practices actively acknowledge and engage 

the power that permeates the many persons of the earth in places recognized as 

sacred not by human proclamation or declaration, but by experience in those 

places.  And it is experience that shapes Indigenous education and necessitates the 

awareness of self as crucial for knowledge to be attained…. Awareness of one’s 

self is the beginning of learning, and it certainly precedes the times most of us can 

think back to remember. (p. 13)      

Kovach (2009) provides her insights to Indigenous thought by affirming that “the 

rationale for explicit representation of one’s conceptual framework is that it provides 

insight into a researcher’s beliefs about knowledge production, in general, and how those 

beliefs will impact the research project” (p. 41).   

 To position my study, I recognize my personal background as an American Indian 

scholar from three Great Plains cultural heritages. These include Osage, Pawnee and 

Lakota (Rosebud), as well as familial lineages of French and Anglo.  Because of my 
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mixed native heritage, it is important to provide the reader a starting point as to the reality 

from where I position my memoir.  Kovach (2009) reminds us that the process of 

reflecting upon who we are and where we are located is optimal because “situating the 

self authorizes expression of the relevant narrative from personal experiences, those 

reminiscences of life rooted in our earliest experience that shape our understanding of the 

world” (p. 112).   

 My early years of gaining an understanding of the world takes into consideration 

my recollection of profound memories expressed as lived experiences that create a sense 

of purpose, relationship(s), appreciation and respect for the always-becoming spirit of my 

native ancestral worldview of earth and sky.  Indigenous philosophy is wide in scope.  It 

considers multiple levels of reality.  Cajete (2000) states,  

Native philosophy…. is not based on rational thought alone but incorporates to 

the fullest degree all aspects of interactions of ‘human in and of nature,’ that is, 

the knowledge and truth gained from interaction of body, mind, soul, and spirit 

with all aspects of nature. (p. 64)              

 As an elder, sharing my personal experiences in a teaching and learning 

environment especially in the outdoors is of utmost importance.  Key to this sharing is 

my appreciation of the spirit of motivation with the natural world, in great part because 

my education began as a youngster and recurred later in life as a mature adult.  I feel it is 

important for me to remember, recall and share some of those pivotal life experiences 

now as an elder in academe.  I believe the strength of oral traditions from a native 

perspective, in which language is genuinely appreciated, enables the power of story, 

song, dance and ceremony to work in harmony with Indigenous orientations. However, in 
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doing so, ethical considerations regarding Indigenous research practices must be 

addressed.       

Decolonizing Methodology 

 In Linda Tuhiwai Smith’s (2012) seminal work, Decolonizing Methodologies: 

Research and Indigenous Peoples, she asserts, “It is about centering our concerns and 

world views and then coming to know and understand theory and research from our own 

perspectives and for our own purposes” (p. 41).  Similarly, Kovach (2009) writes,    

Indigenous methodologies can be situated within the qualitative landscape 

because they encompass characteristics congruent with other relational qualitative 

approaches (e.g., feminist methodologies, participatory action research) that in the 

research design value both process and content.  This matter because it provides 

common ground for Indigenous and non-Indigenous researcher to understand 

each other. (p. 25)     

I appreciate the work of these Indigenous scholars regarding themes of Indigenous 

education in relation to place, life experience, relationality, research ethics and the 

decolonizing perspective.    

Summer 

The Osage Worldview 

I am of the Tzi-zhu Wah-shta-ge, Gentle Sky – Eagle Clan of the Wa-tian-ka 

band, Gray Horse district, located near the town of Fairfax, Oklahoma.  There are two 

more districts, Hominy and Pawhuska and each year throughout the month of June our 

people celebrate I’n Lo’n Schka in all three districts.  We are known collectively as Wah-

zha-zhe, the Osage people of the Osage Nation with tribal headquarters located in 
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Pawhuska, Oklahoma.  The I’n Lo’n Schka Dances bring Osages home to ceremoniously 

honor our traditional Osage world view.  

Osage scholar, Charles H. Red Corn (2016) has written about the oral tradition of 

the Osage community:  

Osages of the past kept an oral history as a way of passing down the story of our 

history and who we are from one generation to the next generation.  That oral 

history included long and detailed accounts of ceremonies…. The creation of the 

Osage Clans tells of organization of the Osage People that Osages from long ago 

found in nature.  One of the most important and enduring experiences of Osage 

life that remains alive and well in today’s world is the I’n Lo’n Schka Dance (p. 

16).   

Of additional importance to my interest in oral narrative is Bailey’s (1995) work on 

Osage history and ceremonial lifeways, in particular his examination of La Flesche’s 

ethnographic work regarding the purpose and meaning of Osage ritual as a primary 

thought collective.  La Flesche’s study included early 1900 Osage leaders such as Black 

Dog, Saucy Calf and Charles Wah-hre-she.  Bailey (1995) quotes from La Flesche’s 

interview with Saucy Calf:   

Our ancestors knew not the art of writing, but they put into ritual form the 

thoughts they deemed worthy of perpetuation (p. 19) …. Rituals were the means 

by which the Osages consciously preserved and transmitted knowledge; they 

were, in effect, the “books” of a nonliterate people.  (p. 61)    

 The ancestral Osage worldview has early roots in the Cahokian and Mississippian 

culture around 1000 AD, located near present day St. Louis, Missouri.  Osage worldview 
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encompasses the interweaving of ecological and cosmological aspects of Hun-kah (Earth) 

and Tzi-zhu (Sky) - major Osage clanship systems since time immemorial.     

The Pawnee/Lakota Worldview 

 My Pawnee relatives are from the current states of Nebraska and Oklahoma and 

my Lakota/French heritage is from Rosebud lineage of my South Dakota extended 

family.  Both Pawnee and Lakota have a rich oral tradition which honors the Earth and 

Sky, most notably Pawnee Star Knowledge and Lakota Star Knowledge. I am grateful to 

have had the privilege of participating in ceremonial activities in both tribes. This 

participation has afforded me a great many traditional educational values, especially with 

tribal community during ceremonial activities such as purifying, praying, feasting, 

singing and dancing.   

Fall 

Memoir, Autoethnography and Related Perspectives 

 My self-study will be shared from significant moments in my life stream.  A 

memoir can be a particularly insightful and analytical form of self-reflection as a self-

narrative that brings to light important life events retrieved through memory.  Memoir is 

a form of autoethnography which is contextualized as a self-narrative in the western 

tradition of research writing.  For example, Chang (2008) states,  

Self-narratives have been broadly adopted in contemporary secular literature in 

the form of autobiography, memoir, journal, personal essay, and letter…. Despite 

the differences in formality, scope, and format, all genres of self-narrative share 
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the common activities of memory search, self-revelation through personal stories, 

and self-reflection in the process. (pp. 35-37)   

Memoir and autoethnography find their assumptions in early anthropological schools of 

thought.  Over time, ethnographic research methods have emerged that are more inclusive 

and more open to cultural aspects such as voice, place, creativity, art, performance and 

diverse worldviews.  These new expressions of self and self in relation to others are 

designed to focus on a more up close and personal interconnected cultural perspective.     

 Prominent scholars Tony E. Adams, Stacy Holman Jones and Carolyn Ellis 

(2015) posit that “autoethnography emerged in response to concerns about colonialism, 

the need to recognize social difference and identity politics, an insistence on respecting 

research participants, and an acknowledgment of different ways of learning about 

culture” (p. 22).  Tami Spry (2001), maintains, “In autoethnographic methods, the 

researcher is the epistemological and ontological nexus upon which the research process 

turns” (p. 711).  All the above literature regarding self-narrative from the western school 

of thought is highly significant alongside Indigenous philosophy.  In sum, my research 

methodology stance has the potential to benefit from both western and Indigenous 

thought when it comes to the telling and writing of my own personal self-narrative such 

as memoir.     

 Memoir is a genre of self-narrative which also is akin to other forms of writing 

about self, and self in connection to others.  Chang (2008) informs us that “Writings 

focusing on self have increased significantly in volume in recent decades, representing 

various genres, authorship, thematic focus, and writing styles.  They have come in the 

form of autobiography, memoir, journal diary, personal essay, or letter” (p. 31).  The 
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memoir writing style alongside Indigenous research practices allows me to tell my own 

native story, so I can make meaning of and achieve a deeper understanding of certain 

experiences that are significant to my future as a native educator.  For instance, it is 

important to surface central themes from my memoir to analyze and interpret for 

purposes of contributing to Indigenous education in general.  Chang further adds (2008),   

Memoirs tend to follow themes around which memoirists gather autobiographical 

stories…. Memoirs are also different from journals.  According to Phifer (2002), 

memoirs are more selective,” with a focus on “the most significant experiences in 

their lives and then [organizing] their chapters in a sequence that tells a story.   (p. 

36) 

Methodologically speaking, I utilize an inquiry-based approach such as Cajete’s (2004) 

Indigenous educational pathway to allow for a more in-depth observation of memories.  

This is mainly because data collection through an Indigenous paradigm complements my 

memoir that specifically takes into consideration the most relevant cultural narrative 

themes to be examined and interpreted.  Chang (2006) informs us that “Whether seeing 

self through others or against others, the study of self‑narratives through self‑reflection 

is beneficial to the cultural understanding” (p. 7).  In short, the fall section of Chapter 2 

emphasizes an elite group of literary scholars who provide important memoir, 

autoethnography and related perspectives.  This provides an opportunity to understand 

the nature of complementarity that is beneficial to both Indigenous and western research 

perspectives within my self-study.   
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Terminology 

 The research literature distinguishes between three terms: autoethnography, self-

study and memoir.  While related, there are subtle differences between each 

methodological approach.  In the following Table, I have defined each term.   

Table 2 

Research Terminology 

 

 

Autoethnography 

Autoethnography as a 

research method of narrative 

and inquiry is an investigative 

tool used to make meaning 

with a reflexive, experiential, 

and political dimension that 

supports the narrative from 

the personal to the cultural.  

For instance, Chang (2008) 

asserts, “Like ethnography, 

autoethnography pursues the 

ultimate goal of cultural 

understanding underlying 

autobiographical 

experiences…. 

Autoethnographers are 

expected to treat their 

autobiographical data with 

critical, analytical, and 

interpretative eyes to detect 

cultural undertones of what is 

recalled, observed, and told” 

(p. 49).  Additionally, Michael 

Dyson (2007) writes, 

“Autoethnography… can be 

seen as a ‘way of knowing’ 

established through thinking 

in one’s own person and 

through the making of 

judgements about what will be 

attended to and what will not 

Self-Study 

Self-study as a research 

investigative tool that has 

the capacity to interrogate 

educational experience.  

For instance, the use of 

interrogation allows for a 

probe effect to gain 

knowledge and 

understanding.  More 

specifically, in the art of 

collage making, “use of 

collage can push against 

ideas…. When using 

collage the artist/scholar 

attempts to interrogate 

cultural notions as they 

come up against situations 

seen and observed” 

(Stefinee Pinnegar & Mary 

Lynn Hamilton, 2010, p. 

128).  As western scholar, 

J. J. Loughran (2004) 

proclaims, “Self-study 

tends to be 

methodologically framed 

through the 

question/issue/concern 

under consideration so that 

it invokes the use of a 

method(s) that is most 

appropriate for uncovering 

evidence in accord with the 

Memoir 

Memoir as a literary 

genre of inquiry that can 

utilize written narrative 

from sources such as the 

following: 

autobiographical data, 

story/theory, recalled 

memory, and lived 

experiences to name a 

few to bring a self-

narrative into focus.   

Hence, Steve R. 

Simmons (2004) 

emphasizes his view 

that growth as an 

effective teacher is 

enhanced when one 

reflects more deeply 

about what one believes 

about teaching and 

learning―and why.  It 

considers the use of 

memoir writing to gain 

insight about how one’s 

values, attitudes, and 

perspectives about 

teaching and learning 

are “formed.” (p. 147) 

P. Hampl (1999) claims 

that “Memoir is the 

intersection of narration 

and reflection, of 
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These terms overlap. For example, all three emphasize the use of experience as a 

foundational basis from which to launch a formation of self-narrative individually or 

collectively.  However, there are also important differences between the three terms.  The 

scope of writing in memoir form does not always advance the academic analytical 

component for critical analysis such as in the autoethnography and self-study.  Memoir 

writing gains its potential strength through the channel of verisimilitude.  In other words, 

the writer’s style or technique of the telling and writing of the story might be appreciated 

by the reader as potentially providing a deeper sense of the writers’ perspective.  Albeit 

the writer’s perspective is only one way, there is potential for a reader’s response which 

can also produce deep thinking about the text.  The reader’s response notion 

conceptualized by western scholar Louise Rosenblatt (2004), and her approach to 

“transactional theory,” (p. 1059), contributes as an important aspect alongside 

verisimilitude. Rosenblatt (2004) asserts, “We return to our basic concept that human 

beings are always in transaction and in a reciprocal relationship with an environment, a 

context, a total situation” (p. 1081).            

be attended to, in the ‘here 

and now.” (p. 40)  

  

purpose/intent of the study.  

(p. 17).  Moreover, Bryan. 

C. Clift & Renée T. Clift 

(2017) state, “The 

continuity of one’s 

experience (as a moving 

force) interacts 

continuously with one’s 

immediate 

situation…Examination of 

experience―both 

immediate and prior―is a 

step toward interrogating 

why we do what we do at a 

given time” (p. 607). 

storytelling and essay 

writing” (p. 33).  
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Whereby, Adams, Jones and Ellis (2015) describe what they call the “realist 

autoethnographer:  

Realist autoethnographers use perspective – primarily the researcher’s 

perspective, but also the perspective of participants – to create a sense of 

verisimilitude, the feeling or illusion of reality.  Realist autoethnographers use 

personal experience as a way into, and/or a means for, describing and 

understanding cultural experience as fully, complexly, and evocatively as possible. 

(p. 85) 

Thus, verisimilitude remains the goal for all in this genre of writing.    

Winter 

Western Scholarship 

 The discussion of the presence of ritual spaces, i.e., spirits and spirit quests are 

evident in the archaeological scholarship of John E. Kelly and James A. Brown (2012).  

This research includes work regarding the ancestral Osage people and place, a ceremonial 

worldview between Cahokia and the Ozarks.   

The Ozarks are a part of the original Osage territory or ancestral homeland during 

pre-Colombian times.  This original Osage landscape is documented through multiple 

sources, including Osage oral tradition, historical, anthropological, archaeological, 

geological, linguistic and official sources with the Osage Nation Historic Preservation 

Office, Osage Nation Headquarters, Pawhuska, Oklahoma.  The Tribal Historic 

Preservation Office (THPO) is charged with various duties such as protection, 

preservation, oral tradition participation with Osage tribal elders, tribal members, cultural 



  65 
 

advisors, collaboration and research with academic scholarship.  Currently, Osage scholar 

Andrea Hunter’s directorial work highlights the tribe’s involvement with THPO work in 

the Ozarks, and within the current states of Kansas, Oklahoma, Missouri and Arkansas, 

but other original Osage ancestral sites as well.    

 The research studies of western scholars Kelly and Brown (2012) provide an 

emphasis on the Ozarks and Osage relationships: 

The Ozarks are noted for springs and for caves and rock shelters tucked away in 

the narrow valley walls.  Rock wall surfaces are places where many rock-art sites 

have been documented (Diaz-Granados and Duncan, 2000).  These were portals 

into the underworld and the powers related to fertility, death, and the regeneration 

of life.  The rock-art highlights the importance of these concepts through the 

beautiful display of symbols on their surfaces.  Also depicted are those forces 

such as the birds, thunderbeings, and lightning that dominate the Upper World.  

These sacred images were the spirits that would be encountered as part of the 

spirit quest.  This area may have been seen as one of liminality in which 

individuals would have undergone rituals of fasting and purification before 

ascending the mountains and encountering the spirits that dwelled there…. Our 

efforts at understanding Cahokia rely to a large extent on the Osage (La Flesche 

1921, 1925, 1928, 1930, 1939; Bailey 1995) and their cosmic knowledge shared 

by different kin groups under the direct control of clan priests and tribal priests.  

Thus, this practical organization provides us with a framework for understanding 

the spiritual connection between Cahokia and the St. Francois Mountains.  (Kelly 

& Brown, 2012, pp. 120-122)    
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 Also, Washington University Research Associate Carol Diaz-Granádos’ (2004) 

work entitled “Marking Stone, Land, Body, and Spirit,” in Hero, Hawk, and Open Hand 

illustrates a favorite symbolic imagery of mine (p. 140).  The photograph depicts a 

beautiful landscape where the earth and sky meet - a pleasing visual imagery of a 

symbolic representation like being impressed by seeing a colorful rainbow over the 

horizon and smiling with good thoughts.  Diaz-Granádos shares such an image in “The 

landscape of the Middle World reflecting the Upper World as seen in a natural spring in 

Camden County, Missouri – the heart of original Osage territory” (p. 140).  To some 

people, this picture may not appear spectacular; after all, it is a picture of water and trees.  

However, from a native perspective, we comprehend the transcendence of another place 

and meaning.  This realm of being is meant for anybody who appreciates and interprets 

the strength and beauty of eternal sacredness, especially when the earth and sky become 

one.  

 Similarly, Nathan M. Heep’s (2012) ethnographic study, Standing in Two Worlds:  

Social Ceremonialism and Cultural Expression of the Osage Nation, named cultural 

consultants of the Osage naming ceremony:  Eddy Red Eagle, Vann Bighorse, Louis 

Burns and Francis La Flesche (p. 67).  The Osage child naming ritual is practiced with 

respect to our long-held tribal clanship system Hun-kah (Earth) and Tzi-zhu (Sky).   

In this cross-cultural collaborative research process, Heep (2012) provides a 

western anthropological perspective of the ritual as a transitional process that stems from 

the literature of van Gennep and Turner’s work regarding Rites of Passage studies.  In 

short, Heep (2012) views the Osage naming ceremony through the lens of Turner’s three-

tiered ritual process:     
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The child could be said to have crossed the three primary stages of ritual:  the 

child is first separated from their families, transitioned and given cultural 

knowledge through the sayings of the ceremonial leaders, and re-incorporated into 

the society proper with a new name. (p. 54)     

Indigenous Scholarship 

I have a long-term appreciation for the outstanding scholarship of Indigenous 

knowledge as a system of knowledge and knowing that expresses an acknowledgement 

and importance of the natural world in traditional and contemporary education.  

University of Alaska Fairbanks scholars Ray Barnhardt and Angayuqaq Oscar 

Kawagley’s (2005) two-way transaction and complementarity notions regarding 

schooling as a benefit to all are supportive impacts on traditional and contemporary 

education.  Indigenous educators, Kovach (2009), Chilisa (2012), Smith (2012), and 

Wilson (2008) emphasize the importance of ethical considerations for emerging 

methodologies within contemporary mainstream academic audiences and the Indigenous 

paradigm.   Cree scholar Winona Stevenson’s (2000) dissertation work on Decolonizing 

Tribal Histories examines early Native American scholarly contributions during the 

1930s and 1940s about the emergence of written oral tradition in academe with Lakota 

scholar Ella Deloria, Salish-Cree scholar D’Arcy McNickel and Osage scholar John 

Joseph Mathews.    

The text of Cajete’s (1994) Look To The Mountain, contains Indigenous 

ecological education narratives that are relevant for widely disparate groups from both 

western and Indigenous communities.  Cajete’s (1994) frameworks concerning (1) The 

Vision and (2) Finding the Center Completedness are at the core of my dissertation.  His 
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work contributes to both a tribal and universal audience due mainly to his personal 

experience and creative process for designing educational models that are beneficial to a 

wide audience.  His work is an excellent resource and model, in terms of navigating 

mainstream academic research alongside Indigenous knowledge.  For instance, working 

within two diverse paradigms in mainstream academe can be challenging.  Cajete admits 

nevertheless: “I think that in some ways they complement each other” (Lipe, 2013, p. 

109).   I appreciate finding a methodological approach from this work.   

 As for the Indigenous literature, there are many tensions present for Indigenous 

researchers and researching per tribal communities in general.  The background for these 

tensions has been an educational historical matter since the late 1800s and concern 

government education policies, however that narrative is beyond the scope of this 

dissertation.  What I will say is I am an Indigenous scholar working between two 

worldviews, and it is imperative to consider ethics in my work.       

Cross-Cultural Exchanges:  Intersections in Western and Indigenous Science Research 

 In some locations around the globe, it is becoming more evident that Indigenous 

knowledge keepers and western science researchers are working together with critical 

conscientiousness when looking at environmental diversity.  To be sure, there are socio-

cultural challenges to this shared cross-cultural exchange. Nevertheless, new ways of 

understanding relationships with the natural world, along with sharing diversity and 

problem solving, are increasing the interest of environmental science researchers.  New 

ways of intersecting knowledge systems create opportunities for research and positive 

cross-cultural teaching and learning environments (Gondwe & Longnecker, 2015).  

Research practices regarding other ways of knowing become important to developing 
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studies between differing worldviews about the natural world.  Cruikshank (2012) 

discusses the scope and challenges of working with two diverse worldviews.  

Understanding Indigenous local knowledge such as long held values and beliefs in stories 

is an emerging knowledge base to be considered when two different worldviews meet.  A 

study by Cullen-Unsworth, Hill, Butler and Wallace (2012) advocates a reciprocal 

approach that contributes to ways of respectfully addressing natural resource issues 

through the co-production and writing of new knowledge with equity for both Western 

and Indigenous ecological knowledge.       

Terminology 

I have listed a few quotes below in Table 3 that I find helpful in guiding my 

memoir writing in academe.  The scholars listed express ethical considerations regarding 

Indigenous notions and research.   

Table 3  

Indigenous Knowledge, Research and Education 
 

Indigenous Knowledge Indigenous Research Indigenous Education 

Barnhardt & Kawagley 

(2005) state that 

“Indigenous societies, as a 

matter of survival, have 

long sought to understand 

the regularities in the world 

around them, recognizing 

that nature is underlain 

with many unseen patterns 

of order” (p. 11).  Phillip 

H. Duran (2007) remarks, 

argues that Indian 

knowledge as a unified 

system that encompasses 

not only knowledge of the 

natural world but also 

Indian philosophy, 

Smith (1999) writes: 

“While researchers are 

trained to conform to the 

models provided for them, 

indigenous researchers 

have to meet these criteria 

as well as Indigenous 

criteria” (p. 142).  Chilisa 

(2012) notes, “Indigenous 

Research Paradigm – 

Nature of knowledge: 

Knowledge is relational, as 

is all the indigenous 

knowledge systems built on 

relations” (pp. 40-41).  

Kovach (2009) argues that 

“So much of Indigenous 

Cajete (1994) emphasizes, 

The ideals of this process 

were naturally founded on 

the continuous 

development of self-

knowledge, on finding life 

through understanding and 

participating in the creative 

process of living, on direct 

awareness of the natural 

environment, on 

knowledge of one’s role 

and responsibility to 

community, and on 

cultivating a sensitivity to 

the spiritual essences of the 

world.  (p. 33).  Moreover, 
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properly understood and 

described in Indian terms. 

This balanced view of the 

world, which outsiders 

often naively refer to as 

Indian “religion,” is based 

on experience, which 

involves interactive 

participation with the 

natural world. It recognizes 

and respects the non-

human consciousness and 

personalities in the cosmos.  

Perhaps the non-Indian 

world of science is 

beginning to listen (p. 3).  

Wilson (2008) conveys, “If 

Indigenous ways of 

knowing have to be 

narrowed through one 

particular lens (which it 

certainly does not), then 

surely that lens would be 

relationality.  All things are 

related and therefore 

relevant.  This concept 

permeates recent scholarly 

writing by Indigenous 

scholars.  They question 

whether, in fact, it is even 

possible for dominant 

system researchers to 

understand this concept 

with the depth that is 

required for respectful 

research with Indigenous 

peoples” (p. 58). 

ways of knowing is 

internal, personal, and 

experiential, creating one 

standardized, externalized 

framework for Indigenous 

research is nearly 

impossible, and inevitably 

heartbreaking for 

Indigenous people.  It 

raises many questions.  

How are we customizing 

our Indigenous frameworks 

to fit within our tribal 

paradigms while 

communicating our process 

to Western academia?”  (p. 

43). 

Kovach (2009) asserts, 

“Many Indigenous 

worldviews are based upon 

an animistic philosophy 

that attests that the human 

entity is but one clan group 

within its relational 

family” (p. 34).  Wilson 

(2008) maintains that “Our 

continuing connection to 

the land, and fulfilling our 

role within that ongoing 

relationship, is centered on 

our specific environment 

and the relationships that it 

holds, rather than on events 

that may be seen as 

historically important to 

others but hold only 

tenuous connection to our 

land.  Maintaining 

traditional obligations to 

the land is seen as more 

important that deeds or 

dates of transference of 

ownership” (p. 88). 
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CHAPTER 3   

METHODOLOGY WITH LITERATURE REVIEW 

Introduction 

My methodological approach includes the navigation of differing epistemological 

worldviews and personal meaning making.  These dual approaches do not navigate 

straightforwardly inside academe because of differing research traditions and knowledge 

systems paradigms.   

 Cajete’s (1994) model(s) are his own personally creative Indigenous educational 

pathway designs.  His work in this context is based on various Indigenous facets forming 

a structure and process.  Cajete advances two principal frameworks he calls “The 

Indigenous Stages of Developmental Learning (pp. 209-214) and “The Connected Rings 

of Indigenous Visioning” (pp. 69-73).  These frameworks have provided me with an 

opportunity for introspection and the revelation of a deeper self.  They present a structure 

and process of interrelated Indigenous educational tenets that set the stage for an 

investigation of values, beliefs, attitudes and practices.   

 Alongside the Indigenous notions, I employ the western approach of Van Gennep 

(1960), Turner (1964), and Thomassen (2014) as a way of contextualizing transitional 

phases in my work.  I use the metaphorical and transitional phases of pre-liminal, liminal 

and post-liminal to describe a life span of pivotal events in this memoir.     

 

 



  72 
 

Cajete’s Point of View on the Features of The Connected Rings of Indigenous Visioning  

In hindsight, it was this model that I initially identified with in my first encounter 

with Cajete’s (1994) book. I found that it related to such an integral part of the unfolding 

of my healing journey.  Each of the eight elements of the model contributed to and 

explained my recovery story.  I engaged in each of these actions over time.  I acted on 

and internalized these movements with great emotion and conscientiousness because in 

doing so I was finding my centering place that connects me to the natural world.  The 

human and non-human interconnectedness is reaffirming and sincere.  

 Asking is prayer, and is the first ring of the path.  Every journey involving one’s 

whole being begins with asking for illumination.  Asking names the quest and sets 

forth its essential goal.  

Seeking is the second ring of the path.  Seeking is the actual process of questing.  

It is looking for what we mysteriously yearn for, that part of ourselves that we 

need, and it is missing.  We may not know what that something is; it may be a 

gift, a special song, an animal, a plant, a person, a place, a feeling, a wisdom, a 

dream.  These are all expressions of vision, that innately human calling to search 

for higher levels of meaning.   

Making is the next connected ring.  Making involves the act of creating something 

new as a result of one’s visioning. The Making is a work, or series of works, of 

deep significance that symbolically include what one has learned about the self, 

the world.  Through the visioning process we contact the universal center of 

creativity, and we create our lives anew. 
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Having is the next connected ring.  We learn what our vision and our creation 

mean, and what our inherent responsibilities are in relationship to them.  This 

dimension of understanding essentially begins from the first ring, but it comes 

into clearer focus after we have made something from our vision.  We learn to 

accept and honor a part of ourselves we have learned about in our visioning.  We 

identify more closely with our own soul.   

Sharing is the connected ring through which our vision becomes a part of the life 

and spirit of the community.  We share the life we have sought and found with 

others Sharing may involve a diversity of forms and dimensions.  Sharing, in this 

stage, is essentially teaching others what we have learned.   

Celebrating is a natural outcome of spiritual sharing, and it too can take a 

diversity of forms.  It is an individual and communal process that celebrates the 

mystery of life and the journey that each of us takes.  Celebration is a way of 

spreading the light around. 

Being is the seventh ring of the visioning process.  Being joyous, thankful, 

reflective of the gifts of life and vision are important states of mind.  They open 

us to the illumination of the Centering place, the place where our soul and spirit 

reside, “that place that the Indians talk about” (pp. 70-73).  

I understand Cajete’s Vision model because I have identified the maturity and inner 

strength that blossomed with each element in the Medicine Wheel.  He has designed a 

format that encompasses all of the passion I believe one can endure.  I found myself 

continually being motivated to accept new challenges that allowed me to provide a level 
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of pedagogy in helping teachers and learners.  Asking is one of the main elements that I 

circle back to always.  On a given day, asking begins and ends my work.  It sets the 

wheel into motion and I am able to gain intuitiveness as I go about my work. This gained 

intuition allows for a heightened awareness of the process of seeking.  As time moves 

along, the seeking and making become clearer and more productive. Having these 

insights is a validation.  Sharing, celebrating and being are exciting because they provide 

a feeling of renewal, peace and hope.  Thus, each element is balanced and interconnected 

to the whole with vision always at the center every step of the way.  In sum, Cajete’s 

ideas regarding the model elements help me to articulate my healing journey experience 

in an academic format. 
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Figure 1.   The Connected Rings of Indigenous Visioning 

 

Note:  The template structure is not an exact copy, (Cajete, 1994, p. 71). My version 

varies slightly here.    

 

Cajete’s Perspectives on Features of The Indigenous Stages of Developmental Learning   

As I delved further into Cajete’s (1994) book, the opportunity arose for me to take on a 

deeper challenge of examining not only my mature adult years expressed through The 

Vision model, but the meaningful origins of those years through my early childhood life 
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events. I was able to center my examination in Cajete’s Finding the Center of 

Completedness model. 

The first stage of Indigenous education revolves around learning within the 

family, learning the first aspects of culture, and learning how to integrate one’s 

unique personality in a family context.  The first stage ends with gaining an 

orientation to place.  

Education in the second stage revolves around social learning: being introduced to 

Tribal society, and learning how to live in the natural environment.  The second 

stage ends with gaining a sense of Tribal history and learning how to apply Tribal 

knowledge in day-to-day living. 

The third stage revolves around melding individual needs with group needs 

through the processes of: initiation, learning guiding myths, and participating in 

ritual and ceremony.  This stage ends with a profound and deep connection to 

tradition. 

The fourth stage is a midpoint in which the individual achieves a high level of 

integration with the culture and attains a degree of peace of mind.  It brings the 

individual a level of empowerment, personal vitality, and maturity.  But it is only 

the middle place of life. 

The fifth stage is a period of searching for a life vision, a time of pronounced 

individuation and the development of mythical thinking.  This stage concludes 

with a deep understanding of relationship and diversity. 
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The sixth stage ushers in a period of major transformation characterized by deep 

learning about the unconsciousness.  It is also a time of great travail, 

disintegration, wounding, and pain that pave the way for an equally great 

reintegration and healing process to begin in the final stage.  The pain, wound, 

and conflict act as a bridge to the seventh stage.  

In the seventh stage deep healing occurs in which the self mutualizes with body, 

mind, and spirit.  In this stage, deep understanding, enlightenment, and wisdom 

are gained.  This stage ends with the attainment of a high level of spiritual 

understanding.  It acts as a bridge to finding one’s true center and to being a 

complete man or woman in “the place the Indians talk about.” (p. 210)      

Finally, the eighth stage of transformational understanding creates a broader educational 

perspective.  Cajete (1994) asserts,  

At a more inclusive level, exploration of Indigenous education liberates the Indian 

learner and educator to participate in a creative and transforming dialogue that is 

inherently based on equality and mutual reciprocity.  This is a way of learning, 

communicating, and working in relationship that mirrors those ways found in 

Nature (p. 220).  

In the diagram below, I am pleased to have the opportunity to work with the Cajete 

model of Finding the Center Completedness.  It provides a formation of valuable 

elements that form a foundational structure to help resonate the Indigenous perspective.  

The model is instrumental in helping me identify the Indigenous educational values 

pertinent to my life experiences.   
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Figure 2.  The Indigenous Stages of Developmental Learning  

 

Note:  The template structure is not an exact copy, (Cajete, 1994, p. 211), my version 

varies slightly here.     
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Cajete (1994) makes clear that the above pathway models are of his own personal 

design and experience. He explains that vision pathways have been a part of “every 

generation of every culture of mankind since the first words were spoken and the first 

images were constructed” (p. 73).  In a sense, we each can make meaning of our own 

unique vision path on some level.  Cajete (1994) describes the nature of Pathway:  

The concept of Pathway, revealed in numerous ways in Indigenous education, is   

associated with mountains, winds, and orientation.  Learning involves a 

transformation that unfolds through time and space.  Pathway, a structural 

metaphor, combines with the process of journeying to form an active context for 

learning about spirit. Pathway is an appropriate metaphor since, in every learning 

process, we metaphorically travel an internal, and many times external, landscape.  

In traveling a Pathway, we make stops, encounter and overcome obstacles, 

recognize and interpret signs, seek answers, and follow the tracks of those entities 

that have something to teach us.  We create ourselves anew.  Path denotes a 

structure; Way implies a process.  (p. 55)     

 Similar orientations regarding knowledge and relationality include Mohawk 

scholar Marlene Brant Castellano’s notion of revealed knowledge “acquired through 

dreams, visions and intuition that are understood to be spiritual in origin” (p. 24). I 

interpret her meaning of revealed knowledge as viable sources of knowing, being and 

remembering, especially in relation to place.  Wilson (2008) states, “Knowledge itself is 

held in the relationships and connections formed with the environment that surrounds us” 

(p. 87). The way I appreciate and respect Wilson’s (2008) insights into Indigenous 
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knowledge and the environment is that the relationality factor must be present.  Wilson 

(2008) asserts,   

The relationship between people or between people  and their environment is seen 

as sacred a key concept within many Indigenous peoples’ spirituality.  By 

reducing the space between things, we are strengthening the relationship that they 

share.  And this bringing things together so that they share the same space is what 

ceremony is about.  This is why research itself is a sacred ceremony within an 

Indigenous research paradigm, as it is all about building relationships and 

bridging this sacred space.  (p. 87)     

 The Lakota have an expression: Mitakuye Oyasin, which translates into English as 

All My Relations or We Are All Related.  I perceive this expression as respect for both 

animate and inanimate creations.  It is my personal appreciation of this philosophy that 

further emphasizes the importance of mining the self to understand a deeper learning of 

my epistemological heritage(s).  Hence, Indigenous education is foundationally shaped 

with core aspects such as respect and relationships within the natural community and 

natural democracy.  For example, several times in my life, the land welcomed me home 

to reclaim my relational and reciprocal connections, human and non-human.    

 In Figure 3 below, I inserted Cajete’s features from Figures 1 & 2, which are 

combined symbolically to show relational circularity and interconnectedness. The star 

and rings are also interconnections with the whole, inclusive of my theoretical approach 

using the four seasons, directions, and life stages.  As Wilson states, “All of the pieces go 

in” (p. 116).   
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I insert my narrative within Cajete’s frameworks to explore the nature of 

Indigenous education. Figure 3 combines both models.  Each model is relative, meaning 

that the two interacting have the potential to be interconnected and cyclical at various 

times depending on the lifestream narrative movement (Cajete, personal communication, 

November 8, 2017). Each ring consists of the interrelational dynamics of being whole or 

not fragmented, which includes the relationship to the natural community and natural 

democracy and this is only pertaining to my own personal lifestream self-narrative as 

memoir.  In other words, I as a human being (mind, body and spirit) am at the center of 

each ring, including the center ring radiating a centering place, “that place that Indian 

people talk about” (Cajete, 1994, p. 74).    

 Cajete (1994) and Wilson’s (2008) notions of interconnectedness and circular 

rather than linear take shape here.  However, in this exploration, interrogation within the 

memoir narrative acknowledges the importance of both the western genre of memoir and 

Cajete’s (1994) models.  This complementary transaction creates flexibility of flow and 

interpretation.  Therefore, interpreting the memoir as a flowing narrative allows for 

“intuitive logic” that Wilson (2008) attributes to “our whole lifelong learning” (p. 116).  I 

have employed this way of meaning making together with Cajete’s models to keep my 

selected life experiences moving forward and to articulate my own understanding and 

interpretation, not unlike how Wilson (2008) explains the nature of interpretation:   

All of the pieces go in, until eventually the new idea comes out.  You  

 build relationships with the idea in various and multiple ways, until you  

 reach a new understanding or higher state of awareness regarding   

 whatever it is that you are studying.  (pp. 116-117)  
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In the diagram below, I present a model configured to represent a reflection of 

both Cajete models shown above.  Each element from both models are shown here 

symbolically and collectively because my memoir narrative as a whole was examined 

through both models.  Finding the Center Completedness model consisted mainly of my 

earlier years of life and The Vision model contained most of my mature elder years, both 

of which reflected important life events related to my Indigenous educational growth.  

Thus, my narrative material within the two models can be combined to gain the 

cumulative effect of interconnectedness. This process included a theoretical approach that 

is inclusive in nature due to the differing worldviews complementing each other 

throughout my self-study.   
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Figure 3.  Interconnectedness of The Vision and Finding the Center Completedness Models 

with Theoretical Approach 
 
 

Van Gennep, Turner and Thomassen’s Perspectives on Liminality 

 For me, the narrative is identified in a complementary three-tier transitional phase 

due to the ever-changing lifestream that is akin to organizing life events inside the 

memoir at pivotal turning points.  For example, the first few years of my life narrative is 

contextualized as pre-liminal (the child and adolescent), then as liminal (adolescent, 
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young and mature adult), and finally as post-liminal (mature adult and elder). To help 

clarify the nature of the liminal phase, I see this as in-betweeness.  It is the moving from 

the pre-liminal to a liminal space of in-betweenness, holding there for a time and then 

moving to the post-liminal.  An example would be similar to the changing of the seasons, 

that is, a liminal weather pattern such as when the spring temperatures begin to warm and 

yet the winter temperatures may appear briefly or in flux before the warm temperatures 

become more constant.  Another example is when a person is participating in a 

graduation ceremony.  The liminal phase is when the person begins to walk toward 

obtaining the diploma. Until the person actually receives it, he or she is an in-between, or 

liminal phase of neither here nor there.     

This three-part transitional representation is drawn from Western scholar’s van 

Gennep and Turner.  Turner (1964) situates his notion of liminality within van Genneps’ 

(1960) creative work entitled Rites of Passage, with the notion of betwixt and between or 

liminal. Both scholars engage a framework for examining a three-tier process of 

Indigenous ritual and ceremony which marks life events such as birth, puberty, marriage 

and death.  Van Gennep (1960) argues that there is a transition period pertinent to “the 

rites of separation from a previous world, pre-liminal rites, those executed during the 

transitional stage liminal (or threshold) rites, and the ceremonies of incorporation into the 

new world post-liminal rites” (p. 21).  In short, both van Gennep and Turner emphasize 

the importance of transition.  Also, Thomassen and his contemporary work on liminality 

is further emphasized in Chapter 5 of my self-study. Thomassen asserts, “Liminality 

refers to moments or periods of transition during which the normal limits to thought, self-
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understanding and behavior are relaxed, opening the way to novelty and imagination, 

construction and destruction” (p. 1).     

Narrative Data  

My narrative of introspection through memory constitutes the primary data source 

to explore Cajete’s themes of Vision (pp. 69-73), Indigenous Stages of Developmental 

Learning (pp. 209-214), and Foundational Characteristics of Indigenous Education (pp. 

29-32).  Supporting textual material is drawn from Osage Nation Executive Office tribal 

documents, U.S. Congressional source documents, educational texts, Native American 

online sources, newspapers and online sources.  The material will provide Indigenous 

cultural continuity and clarity and will be significant for providing an interpretation.                  

Data Analysis Procedures 

 The self-study examines and interprets life experiences ─ a collection of life 

events that reflect a memory of a moment in time for each recollection to be reflected 

upon through Cajete (1994) models. When addressing each featured circle, there will be 

interconnecting data between the two frameworks.  The models are all encompassing and 

share interconnectedness. They allow for the overall body of the memoir including 

interpretation to be simultaneously flexible, flowing, reflexive, recursive and reflective. 

Hence, the memoir will first be written without the use of Cajete (1994) models, and then 

it will be reexamined and reinterpreted through each model.          

Significance and Limitations 

 The significance of the study is an attempt to contribute to Indigenous education 

through memoir that seeks complementarity between the Western and Indigenous 
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worldviews.  Layered within a rich ecological environment and community, the natural 

world spiritual values found on Osage oil and gas lands are significant due to the political 

and spiritual aspects relevant to cultural narrative inclusive of natural community and 

natural democracy.   

 The limitations for this study are the lack of scholarly literature regarding Osage 

self-narrative with an emphasis on Indigenous educational values.  According to 

University of Arizona scholar Baohua Yan (2009), more studies are needed regarding the 

appreciation of the natural world as seen through the Western lens of K-12 environmental 

learning.  Yan (2009) states, “The integration of environmental learning into mainstream 

education has not been a visible priority in the public schools.  Many teachers regard 

environmental education as an add-on to the regular school curriculum and find it 

difficult to integrate environmental education content” (p. 14).  A similar limitation is 

echoed by J. Kidman (2009): “Indigenous knowledge tends to be located within a set of 

understandings about the physical world which are not necessarily universally applicable 

or grounded in the conventional discourses of environmental education” (p. 65).  I take a 

meaningful but unconventional approach to the topics of my lifeway and acknowledge 

that the memoir approach may be challenging. Nevertheless, the memoir format is well 

suited to educators because it presents an appreciation of Indigenous education in general 

and the natural world specifically.  

Ethical Considerations 

 From an Indigenous perspective, the terms relation, relations, all my relations, 

relationship(s), and self-in-relation are indeed complex and built on native philosophies, 

creation stories, oral traditions, spirit, dreams, visions, language, Indigenous paradigms 
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and worldviews, to name a few.  Put more succinctly, working within the Indigenous 

paradigm can be challenging - there is the potential of misinterpretation, 

misrepresentation or being simply misunderstood when looking only through a western-

based ideology.  

 Smith (2012) states,  

Indigenous peoples’ ideas and beliefs about the origins of the world, their 

explanations of the environment, often embedded in complicated 

metaphors and mythic tales, are now being sought as the basis for thinking 

more laterally in current theories about the environment, the earth and the 

universe. (p. 160)  

I appreciate Smith’s (2012) principles that encourage researchers to critically reflect on 

their own research contributions in an ethical manner that traverses challenges for both 

schools of thought.  

For instance, through a review process of my proposal - I produced a proposal 

that planned for a collaborative autoethnographic study.  It was determined that the study 

had a lot of concepts, definitions and theories related to differing paradigms that may not 

be feasible or, in short, were too lengthy and would be time consuming and difficult to 

complete.  The committee suggested a trimmed version of a self-narrative with a different 

unit of analysis.  I agreed to do a more focused qualitative inquiry to articulate and 

traverse an Indigenous narrative.  Subsequently, I selected the self-narrative and genre of 

memoir.  I am glad I went through a preliminary process so that I could concentrate on a 

personal story in relation to my Osage homeland.      
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CHAPTER 4 

MEMOIR  

 Beginning with my early childhood years around the age of four, my home was a 

farm and ranch country home surrounded by acres of sprawling landscape.  One 

beautiful, bright, sunny day I recall being in my parents’ bedroom when I heard the 

powerful sound of running horses.  I went to the set of west windows, which were already 

raised.  I cast my gaze upon pure beauty in motion.  They were all doing something in 

harmony.  The entire herd of horses was running, bucking, kicking and neighing with 

tails whipping and manes flying, bodies twisting and heads moving and turning 

frontwards, backwards or somewhere in between.  There was approximately a dozen or 

so, all sizes and colors.  It didn’t really concern me as to why they were moving that way, 

it was something to see and respect.  In that moment, I could sense and see their boldness. 

It was their own freedom to be and I wanted to be with them in this moment; this was my 

Horse camp ceremony.   

 Grandpa Simon provided well for our family, a ranch home in the country with 

plenty of land, horses and cattle.  Before I rode a horse solo, I would ride my tricycle on 

the horses’ trails.  I trusted their pathways and most of them led me quite a distance away 

from the house.  The further away I rode my trike, the more the natural world enveloped 

me.  The paths seem to narrow because the flora was so lush.  I moved closer into the 

natural world and it was powerful.  As I found pause, sitting there resting on my tricycle I 

would watch and listen to the sounds in nature.  The buzzing of locusts that went on for a 

long time and then all their buzzing would suddenly stop for a moment and restart again.  
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 I would take in the horses grazing on the abundant grasses, heads nodding with 

breath exhaling and a lip vibrating sound as they lowered their heads toward the earth and 

greeting it with a loud blowing sound.  I liked the sounds they made before they began 

pulling so deeply into the grassy root system to eat.  Hearing their breath, watching them 

grab a big mouthful, I listened intently to their profound chewing and at times coughing.  

They would slowly walk, and chew moving together to gather their food and sometimes 

make a snorting sound or exhaling sound.  All the while, they kept moving further into a 

heavily dense area. I later learned they were going toward water, the Dogá Creek.  At 

other times, I would catch them after their grazing when they were standing still and 

resting.  At night, I would wonder what the horses were doing, and I would look for them 

from my bedroom window.  In the darkness, they liked to spend their nights near the barn 

just a few yards away from an outdoor lighted utility pole.  They would be standing still 

all together sometimes positioning themselves so that each one would be standing facing 

a certain direction.  It was like they were taking care of each other through the night by 

their multi-positioned and peacefully still stance.  It made me feel good to know they 

were nearby.  

Henderson summer camp is also known as Dogé Camp. Dogé is the Osage word 

for summer.  Dogé was a special gathering place.  I recall at least three houses and at 

least one was used for feast food item preparation such as sweet corn and hominy as 

Grandpa planted acres and acres of corn, yellow, white & speckled.  I remember visiting 

a house and looking in on one of the cooks to see what she was doing.  She was very 

busy in her food preparations.  Also, there was an outdoor cooking site with fire for huge 

black cooking kettles, and there would be people there tending to the fire and cooking.  
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The smells alone at each food prep site were so rich and strong it was comforting and 

enjoyable as I visited each site.  It was wonderful to be able to walk the circle of cookery 

and visit the circle of friendly people who always had a welcoming greeting.  The 

fireplaces at the outdoor locations were a favorite for everyone.  People would gather 

there and visit.  The people were good to each other, smiles were abundant, and the 

feeling of safety and peace lingered throughout the Dogé summer camp. 

Also, there were large canvas tarps laid out on the ground for dried corn.  It was 

amazing to see the overall framing of colorful speckled corn.  The rich green grass lay as 

the backdrop and the earth tone color of the huge canvas was a perfect setting for the 

purple, red, blue, yellow and mauve colored corn which was the highlight of this 

spectacular image.  Grandpa told me to go play in the corn.  I was surprised he told me to 

do that, but I never questioned his words.  I went for it.  The colors and endless quantities 

of corn seemed to excite me to the point that I would thoroughly enjoy lying, tossing, 

kicking, spinning and laughing with the corn in play.  It was a blessing or honor for a 

youngster around the age of five or so.  But as I look back on it today, I was helping the 

corn dry.     

Another site was the feast area, in a large room there were very long tables and 

long wooden benches.  My assignment was to distribute the fruit to each plate.  I was 

very efficient and methodical.  I made sure I served each place with their share of fresh 

fruit - a banana, apple and an orange.  Yes, it was the colors again.  I stood in awe when I 

looked over the entire room of feast tables.  The completed setting was aesthetically 

beautiful.  It was the best Osage feast of my young years.  It was a work of art.   
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When it was time for the people to gather for the feast, it was a sacred time for all 

of us to sit down and enjoy the outstanding communal meal together.  Osage prayer was 

offered, and it was a special time to observe and hear the echoes of the peoples’ voices of 

admiration and appreciation of the meal they were about to receive.  After the prayer, it 

seemed like in unison all would pick up their fruit and other tasty food items such as 

dried meat and fry bread and deposit into their food carrier to take home.  It was and still 

is like a nice nutritious gift from our Osage districts to think of our people on their 

journey.  Then the large bowls of food would be passed around so that each person could 

acquire their desired serving.  It was the best food I remember eating.          

 As a young Osage girl, I was taken into Osage traditional ceremonial community 

circles with my immediate family, extended relatives, and tribal community consisting of 

Osage I’n Lo’n Schka Dance, the Osage term for playground of the eldest son, tribal 

feast, community socials and communal prayer.  This is my earliest memory of the 

feeling of being blessed communally.  I felt safe, warm, loved, and at peace in ceremony 

with Grandpa and tribal community participants.    

 Grandpa provided prayer services at various community functions.  The memory 

of the Osage Native American Church experience at Hominy; a small rural community 

located about 25 miles to the west of my home town of Fairfax, has stayed with me.  

Thus, it was a great honor to be invited to attend his ceremonial services when he 

requested that my parents bring me to the Hominy church.  As my Dad, Mom and I 

arrived closer to the ceremonial grounds, we had to cross an old bridge, more of a rocky 

spillway, with crystal clear water running over the top.  My father drove slowly across 

because he knew I enjoyed looking at the colorful shimmering wet rocks and listening to 
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the splashing of the water as the car passed over them.  I sensed that something exciting 

was about to happen.  As we reached the top of the hill, huge green oak trees rose up out 

of the landscape.  The beauty of bright spring sunlight filtered through the wooded camp.  

Through swirling oak wood smoke, I saw houses, people, small fires blazing under huge 

black kettles and slabs of meat drying on frameworks.    

When we arrived, the people were smiling and each one gave me a hug and a big 

smile with an Osage greeting, Háwe (hello).  Grandpa sat down, and I stood next to him; 

he blessed me with his sacred eagle wing fan.  He spoke a prayer to me in Osage as he 

fanned my body with cedar smoke.  The aroma of the cedar embers was earthy, fresh and 

pure.  It is common for Osage people to engage in this ritual of blessing people with the 

sacred eagle wing fan and cedar smoke as “fanning you off,” or a form of purification 

such as cleansing one’s body with special prayers and good thoughts.   

When I crawled into the circular wooden lodge, called an Osage Native American 

Church house, I almost lost my breath.  I was overwhelmed by the interior of the church.  

The lighting was dim, flickering like a glow of a candle.  I saw many faces looking at me 

warmly and it certainly caught my attention.  Grandpa directed me to move inside the 

circle of participants to find my seating area near him.  He led the ceremony and offered 

prayers and songs.  I could feel and sense the power within the circle of participants.  I 

felt as if I were in another world, a beautiful, peaceful dream world.  In that place at that 

moment, a sacred ceremonial feeling came to me.  I drifted off into a peaceful sleep next 

to Grandpa.  The next day we all came out, and we were joyfully greeted by all our 

relatives and supporters, and we gathered together for a bountiful communal meal.   
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Other rituals at Hominy prior to my participation with Grandpa during one of the 

Osage I’n Lo’n Schka Dances occurred when I was being dressed by women elders.  

Standing patiently atop a table or bench, a couple of ladies proceeded to dress me in my 

traditional Osage dance clothes while in the company of four or five other women who 

were sitting and visiting around the table.  Suddenly, a strange feeling spread over me 

and I felt ill and weak.  I collapsed and fell onto the table, and as I was fainting I could 

hear the women’s voices sigh and call out their immediate concerns.  I believe I simply 

ran out of energy.     

Another Osage ceremonial activity I participated in with my Grandpa was when 

he was one of the speakers for the I’n Lo’n Schka Dance sessions at Hominy that 

included an honorable gifting exchange.  I stood next to my Grandpa dressed in my 

buckskin dancing attire.  He was making a speech to our I’n Lo’n Schka Dance 

community in our Osage language and at the end he told me to deliver a monetary gift to 

a certain place within the ceremonial arbor.  I will always remember my mistake in this 

highly honored Osage tradition of gifting.  When Grandpa directed me to do something I 

did it, but for some reason, I made an honest mistake.  It was my first and last time to do 

this.  As I walked in the right direction, I bypassed the center of the arena and proceeded 

directly across the arena and gave the monetary gift to a dancer.  I could hear the crowd 

roar with laughter. I thought I had done the right thing, but I was supposed to have given 

the money to the center of the arena, the drum area of singers.  Grandpa told me again 

and I diligently went back over and retrieved the money from the dancer and deposited it 

with the singers.  I had made an error, but it gave me an opportunity to feel the power of 

the people through their collective laughing voices.  In other words, the overall I’n Lo’n 
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Schka Dance circle filled with people helped me to realize the power of the communal 

presence of my Osage people, which was a beautiful sound.     

 Grandpa passed on March 21, 1961.  I was six and a half at the time.  There were 

no more tribal community ceremonies.  Life began to take on a roller coaster effect.  My 

parents’ drinking became more evident over the years, and it was awful at times to be 

around their Jekyll and Hyde behavior, sometimes drunk, sometimes kind.  As I grew 

older and gained more skill in riding horseback, I generally would take off for a ride on 

some of those early childhood paths that I had followed on my tricycle.  By now, I was 

riding horseback and mostly without a saddle and at times without a bridle.  It was 

always nice to get away from the house and go for a long ride.  I liked the riding 

experience because it gave me the excitement of feeling the power of the horse and how 

the animal seemed to be always in tune with me as a rider in the natural world.  In ending 

out my ride, I would allow the horse to run as she pleased and return to the barn.  The 

interconnectedness of self, animal and the natural world was always an adventurous get 

away.   

Before Grandpa left this world in 1961, he had set into motion another learning 

opportunity for me to experience.  It was a wonderful summer vacation home experience 

away from my Oklahoma home.  It became a family tradition.  He had introduced my 

parents to the colorful state of Colorado as a summer get-away and later my parents 

introduced me and my siblings to such a life-long valuable treat.  It was always nice to 

take a break from the Oklahoma summer humidity to enjoy cooler temperatures.  I 

remember with true heartiness my continual interest in traveling to Colorado in the 

summer.  I enjoyed visiting the Colorado Springs area in general but none more than the 
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Manitou Springs tourist area.  This part of greater Colorado Springs area was mainly the 

center and focus for our immediate family.  There were other Osage extended families 

that visited the Manitou Springs area. They met up with us from time to time.  We went 

to the mountains to camp, picnic, fish, climb, ride horseback, play, explore or just be with 

the beauty of the natural world.   

By now I’m somewhere around nine years old and during the summer evenings, I 

enjoyed our family visits to the Manitou family amusement arcade filled with fun things 

to do for people of all ages.  The family had made several summer trips to visit Manitou 

over the years.  It was always a welcome hearty place to visit; it was like a second home.  

Most of our extended-stays were in a cabin or hotel, like apartment-style living, with a 

pool if possible or near the Manitou Springs waterway stream.   

The vacation there was a good thing for our family.  There were beautiful sites to 

see together, Cave of the Winds, Cheyenne Mountain Zoo, Pikes Peak, Cripple Creek and 

many more exciting tourist sites throughout the area.  Consistent sites visited were the 

Manitou Springs arcade and nearby park. It became a pattern for me to swing on the park 

swings and enjoy the beautiful climate, visit the clear rocky stream that flowed nearby 

that streamed underneath the floor walkway of the arcade where the main social Indian 

dances were performed.   It was a kick to stop for treats at the salt-water taffy refreshment 

stand before a visit to the entertainment area.  However, there was no event sincerer for 

me than the evening Manitou social Indian Dances.  It was the highlight of my Manitou 

childhood visits to the place where I felt so empowered and alive.        
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Before the dances began, I would journey over to the arcade machinery that 

included a fortune teller lady - sort of like an enclosed miniature diorama.  She was a 

small lady seated on a chair in her little house with round framed glasses. She sat inside 

an enclosed wood framed glass box.  My ticket in the machine activated her movement.  

The smiling seated lady in her floor length Victorian style dress slowly and methodically 

moved toward her fortune box; she would pick up a tiny little white card and deposit it 

into a slot that would fall into a tray. I would collect it and read the uplifting words that 

were pleasant to read.  The words presented were my way of having company, in a way 

that was positive for me, I looked forward to each visit, and it was an appreciation of a 

dependable experience like the dances.  The amusement arcade was full of treats, curios, 

and family games, but I had little interest in them.  My favorite part of the evening was 

being with the crowd and sitting and watching the Indians and their evening dancing 

performance.     

I wish to add that my Mom was a bit of a storyteller in some regards, especially in 

her storytelling of the Manitou Indian Cliff Dwellers.  She would emphasize the mystery 

of it all, her way of storytelling certainly piqued my interest.  She would point out their 

cliff dwellings as homes and say the Indians lived inside there long ago, but I would ask, 

“Where did they go?” The cliff dwelling windows were barren looking from the outside, 

geometric shaped frames empty with darkness.  As Dad drove us by, we could see the 

dwellings from a distance, but somehow, I could not believe that Indian people were no 

longer there.  Perhaps Mom’s storytelling was so lively that it created a door opening for 

my imagination. Her powerful stories seemed so mysterious.  I became curious that 

Indian people had lived inside the huge mountain of red-colored stone.   
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A short distance to the south of the dwellings was what I call the cliff dwellers’ 

playground, or in today’s world the renowned Garden of the Gods.  The prominent 

geological formations are known as the Garden of the Gods with Kissing Camels and 

Balanced Rock, to name a few.  They were profound and stately looking.  In my youthful 

inquiry, I tried to understand how people could have lived in such a place as the cliff 

dwellings.  The question left a void in my young mind, but one that I yearned to answer. I 

desired more information.  Somewhere along the way, I began to take into consideration 

that the Manitou Indian dancers were those lost people.  They had paint on their faces, 

wore feathered dancing attire along with opulent bells; it was magnificently mysterious 

and thrilling to be near them.   

At night, it was fascinating to hear the dancers walking toward the arcade dance 

area.  They entered from the north coming from the direction of the dwellings.  They had 

my complete attention and the crowd’s murmuring stirred the excitement even more.  I 

would sit high on top of my favorite viewing spot, a lone boulder about six by six feet in 

size and three feet in height.  It was high enough for me to see out over the dense crowd, 

and if I stood up I had even clearer vision of the dancers.  The dancers entered the circle 

and became one with the crowd of people from all backgrounds and ages.  I was excited 

to see the crowd as they watched the dancers move, and I too shared this inspiring event 

in its totality.  For some reason, I felt like the Indian dancers were like me – like a 

relative, and I wanted to be closer to them.    

One-night after the Manitou dancers had finished their performance and began to 

walk away from the dance site, I did not depart with the crowd. I decided to follow them. 

I did not care where they were going, I wanted to go with them.  I was determined.  I felt 
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no fear, I trusted them like I had as I ventured on my tricycle to follow the horses.  As I 

followed behind them into the darkness away from the arcade, I thought they were going 

up to the mountain of red stone.  They walked with bells jingling just as they had arrived 

from the north end of the arcade.  As they approached the street parking, they stopped.  

They stopped at their vehicle and began to change out of their dancing attire, and I then 

realized they were ordinary people and the mystery was revealed.  I slowly turned and 

walked back into the world of the loud, lighted electronic gaming arcade to catch up with 

my siblings and catch the bus back to our hotel.  In the end, I learned that the Manitou 

dancers did not live in the mountain of red stone, but it was great to have had many 

summers of youthful adventurous Manitou experiences overall.  

However, my young years began to wane, and teen years thrived, and I enjoyed 

driving to Manitou during the summers but as I grew older I stopped frequenting the 

arcade. Instead, I went with my parents.  Their favorite evening event was to attend the 

Greyhound races nearby.  So, I joined them, and one thing led to another, I was beginning 

to enjoy drinking and by the time I was 21, I had already become a full-blown alcoholic.  

I went through many years of my life this way.  I finally began to get help with my 

addiction in the summer of 1986.  I had several relapses, but I eventually got some clarity 

and an alcohol-free path forward. I began to find friendly supporters through prayer 

ceremony on a frequent basis over a period of approximately two years.  I became drawn 

to the vision seeking Hanbleceya and Sun Dance ceremonies.  My supporters invited me 

to South Dakota, and we engaged in numerous ceremonies there.  After some time, I 

began to prepare for my own Hanbleceya.  I decided that my homeland in Oklahoma 

would be the site for my first ceremony.         
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The experience of the Hanbleceya was powerful.   It helped me reconnect to my 

Osage homeland in a way that was forever life-changing. It was where a vision was born 

and reaffirmed by the sacred, and it became a centering place.  Cajete (1994) states, “the 

Centering Place is where the soul and intention of the vision are formed.  This is the place 

where the ‘soul of the dream’ is honored” (p. 70).  I truly and whole-heartedly believe 

this is the case for me because I was now on the sacred ground of my Osage ancestors.  I 

had made it home safely and my deceased parents were there to greet me while I was in 

the sacred realm of the centering place and, as I understand it, in the “soul of the dream”, 

which is where my spiritual growth began with my early childhood years at my family 

home with the horses.         

On the hill, as I sat at my favorite site looking toward the west watching the sun 

slowly disappear, I began to unwind.  I could feel my soul releasing to allow in new life.  

I became willing to go beyond my old confines of numbness or sleepiness regarding my 

homeland.  I opened my heart and mind – I relaxed and breathed slowly.  My mind, body 

and spirit became one with the natural world.  I began to sense my smallness and 

humility.   

In the dawn of a new day, I stood and turned to the east and began to humbly pray 

and sing a prayer song.  The desire to sing came naturally and willingly.  I appreciated 

that I could sing so loudly to feel my inner spirit releasing all the worries and tension.  I 

felt liberated and free to be me alone on the perfect hilltop.  The sky was a powerful 

space of blue and beautiful; the clouds were scattered about moving gently across the 

early morning sky with a spectacular sunrise.  The wind was a soft, gentle and cool fresh 

breeze.  I heard a group of turkeys nearby.  The wind blew softly once again.  I saw the 
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tree tops start to bend and weave - my whole being was immersed.  I felt the power of the 

natural world and all its life-giving generosity empowered me.  After spending some time 

in this dreamlike state, I felt wonderfully fulfilled with deep gratitude, peace and 

humility.     

During my vision quest ceremonial journey, I was greeted spiritually by my 

deceased parents in the form of a day dream while on my first Hanbleceya.  I had drifted 

off into a very relaxed and meditative state.  The sky was clear, blue and brilliant with 

sunlight filtering through the trees with a shimmering sparkling effect.  As I lay there in 

that pleasant state, I was humbled by the natural world.  I regained my trust of being one 

with the natural community, it respected me and took care of me.  It was as if this space 

was pleased and content that I had finally come home.   

In this dream state during my ceremonial time on the hill, I received a message 

from my deceased parents.  I understood them to say - we are glad you have come back 

home, we are okay, and for me to find use of the land to do with it as I wished.  It was a 

brief message from the other side - the sacred. The message carried as great a 

significance in my life now as it did then.       

After the ceremony, I immediately went right to work on the land.  The desire to 

do well and find healing for both myself and the neglected land was fueled by sheer 

passion.  It was a time to enjoy and share this wonderful place with people and to share 

the peacefulness found at the centering place. I learned how to live my dreams and 

visions in peace.  The Hanbleceya experience was my celebration of the centering place 

that has given me the greatest gift of all - a renewal of life and a new way of seeing and 
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being in the world.  I needed a worldview with a practice that allowed me to be at peace 

with my life and have a treasured relationship with the natural world and natural 

community.    

 As the years passed after my first Hanbleceya. I stayed with the land.  I cared for 

it, talked and listened to its many messages - a learning process.  It was a time and place 

for finding an appreciation in a land filled with beauty, plants, animals, birds.  People 

came to the land to visit, to work or simply to pray.  They showed their kindness and 

generosity, and we all worked together peacefully and respectfully.   

In this learning process, I began to take on the responsibility of clearing any 

debris items lying around.  As I began to remove some of the fallen tree limbs and leaves, 

I found a layer of empty beer cans and broken bottles lying underneath them.  That area 

was a favorite drinking spot, nestled inside the heavily wooded area that became a 

hideaway for pulling up a vehicle into the grove of trees for sitting and drinking.  It was a 

favorite site for my parents, they called it “the point” and later I learned to utilize it at 

times for my own drinking hideaway.  It was a specific place to go to drink alcohol.   

I immediately began to be concerned with a penetrating realization of what had 

developed here.  I could no longer be a part of or tolerate a moment longer of this 

reminder of such a destructive lifestyle.  I immediately began to find and discard these 

deadly residues of a past life.  I wanted something different for this special place.  I 

wanted to see and know the character of the land in general, appreciate its beauty, feel a 

sense of connectedness, enjoy its peacefulness, and sustain the power of acknowledging 

respect and reciprocity with the land as a spiritual relative worthy of something healthier.   
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For several years I worked tirelessly and relentlessly on the land, I was deeply 

motivated and blessed daily by the land, and I was truly happy to be in a relationship with 

it.  I instinctively believed that one day I would share the land with others in more of an 

educational sense, but I was not sure how that would manifest.  I spent the next decade 

working religiously to create a new home, clearing, fencing, raking and cutting there.  I 

worked with local agencies, including the local, tribal and federal offices in Fairfax, 

Pawnee and Pawhuska, Oklahoma, to secure water well drilling and electricity.  I had 

several family and friends who volunteered their time in helping me bring Dogá Camp 

Environmental Nature Center (DCENC) into being, at least its initial infrastructure. They 

helped to get things rolling. Even as I put years of tireless work into the property, I was 

not exactly sure how or when the site would be ready to accommodate visitors.  After 

about a decade of working on the DCENC, a society of learners and teachers came and so 

too did the oil men.       

 Years 2004 through 2009 were special for many reasons.  In the spring of 2005, I 

made a visit to the Wah-Zha-Zhi Cultural Center, which would later turn out to be quite 

resourceful.  I met with the director of the center, Osage cultural advisor Eddy Red Eagle 

Jr., who would later become my University of Missouri educational mentor.  We visited 

about many interesting topics, i.e., educational interests, goals for the center, homeland 

and family.  A few days passed, and I had the opportunity to meet with Red Eagle’s 

business associate, an educator from St. Louis, Missouri, who informed me of an 

educational opportunity that was available for Osage applicants.  It was a scholarship that 

linked the Osage tribal scholarship to the University of Missouri’s History and Museum 

Studies graduate program and an American Indian scholarship.  
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Moreover, the notice of the scholarship opportunity information was presented to 

me just four feet away from the site of my first Hanbleceya.  It was indeed an honor to 

receive such a wonderful gift right there.  I was not in a most honorable Osage Dance 

arena, but I was in the natural world.  So, it was honorable for me.   Thus, I began my 

first master’s program in the fall of 2006.  Also, around that same time was the Lewis and 

Clark “Currents of Change Bicentennial Celebration” and the Osages were the host tribe.  

I attended the grand opening event with invited guest speakers and socials.   

During this time frame in St. Louis, I was invited to a meeting with Red Eagle and 

his educational contact Karen McCoy, a prominent artist/educator from the Kansas City 

Art Institute, Kansas City, Missouri.  As it turned out, the meeting was so successful that 

it opened the door to a series of talks toward a possible academic group visit to DCENC.   

I was truly honored that day.  I was in the company of a cross-cultural relationship 

that was quickly moving toward a level of transformational understanding regarding 

things most important to my life.  I had a beautiful, even sacred, homeland and a site that 

I felt very close to and that in my mind I was willing to share with others in an outdoor 

educational learning environment.          

 By 2006, DCENC was looking fine.  But the house I had been trying to build did 

not quite make it to fruition due to a lack of funding. However, the building did serve as a 

bathroom and shower facility for guests; it was fine for campers.  It was an exciting time 

to see DCENC develop into a special place for visitors.   

In September 2007, an academic group from the Kansas City Art Institute were 

scheduled to arrive the third week.  The overall place was immaculate; it was as if the 
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natural world had smiled and blessed us all; the grounds had been groomed for excellent 

tent camping and plenty of firewood to last the four days.  Volunteers from family and 

friends lent a hand. It was harmony working at its best just like the time I spent as a child 

at Henderson Dogé camp.  But something happened just a few days before the arrival of 

the guests.   

I observed an orange flag as I entered the property.  It was strange and new to me.  

I inquired at the Bureau of Indian Affairs office located at the Osage tribal headquarters 

in Pawhuska.  They reported to me that it was an oil drill site flag and that an oil 

company representative would be contacting me about its oil drill intentions.  I was 

beginning to get very concerned.  The visitors were scheduled to arrive; it would be 

unfortunate if all the oil drill equipment disturbed and shook the ground around the camp 

at such a sensitive time.   

The significance of natural community and natural democracy at this point in my 

life were terms that I had not yet exercised verbally nor within a political arena.  I only 

knew that I had formed a kinship and a deep appreciation for the natural world.  The 

testing of that relationship in the form of advocacy challenged me immediately to meet 

Osage Mineral Estate tensions concerning Osage oil and gas land federal regulations.                 

All I could think about was the loud pounding sound from the intended oil well 

site.  For the years I worked with the land, I always paid attention to the sounds that were 

made there.  I listened and respected nature, including the wind and all kinds of weather. 

I was determined to figure out how the natural world sounds of DCENC could continue 
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to be heard.  My purification lodge work either before, during or after would not be 

complete without hearing the sounds at DCENC.     

My first thought was to ask if the drill site might be moved further back.  The 

company representative met with me on this idea, but it did not pan out.  I decided to 

meet with the Osage Nation Chief, James Roan Gray about my concerns.  He was honest 

and straightforward with me.  His words were wise and measured when he mentioned 

that moving the proposed site would be detrimental to him and me.  He made his 

statement and I did not understand it.  I was so emotional at the time because of his 

comment. Someone within the room reminded me of the Osage Reign of Terror, and it 

was then I began to understand the situation.  He directed his staff to further examine my 

concerns through cultural considerations and a tribal historic preservation study regarding 

sacred sites.  I left his office in tears that day, so a couple members of his staff escorted 

me out.  A short time thereafter, I pulled myself together and I could recall the 

negotiation discussion I had with the oil representative.  It was about the oil company 

being willing to put in an electric pump instead of a gas pump to quiet the mechanics of 

the oil well.   

I informed the Chief’s staff about this and notification was provided to Chief 

Gray.  As a result, he responded to the oil company with an official letter from his office 

recognizing my spiritual practices at DCENC, and that the option of installing an electric 

pump would be appreciated.  It turned out that the oil company agreed to silence the well.  

Also, the oil company agreed to await the departure of DCENC’s first visitors before they 

commenced drilling for oil.   
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Some time had passed before I realized that the Colorado dream snapshot image I 

had approximately ten years prior was of the students who were my first academic 

visitors to DCENC.  Harmony was alive and well for a benefit to all.  The oil company 

drills for oil, Osage annuitants benefit from another oil production site on the horizon, 

DCENC environment continues to be, and my advocacy of standing for the power of the 

natural community and natural democracy continued. We were all in harmony.  
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CHAPTER 5 

FINDING THE CENTER COMPLETEDNESS:  MY PERSONAL INTERPRETATION 

Pre-Liminal Phase 

I believe one of the most profound memories as a young child is when the spirit of 

ceremony began for me.  It is because the spirit of ceremony means for me a peaceful 

feeling and a genuine respectful way of being with a deep connection to place and natural 

environment.  In other words, I am in relation with or in a good space that fills me with 

good thoughts, peacefulness, gratitude and humility.  The feeling of the power of 

ceremony first came to me by way of a blessing from an animate source, the horses.  

Before there was any formal education or attendance in a native communal ceremonial 

activity with adults somewhere around five years old, I had already gained an awareness 

of ceremony through the sense of place and the natural community. The beautiful 

outdoors and the presence of the power of horses and shortly thereafter my experience 

with them.  They were like friends because I found myself sitting in their world with a 

sense of humility.  I was teachable in their world.  Family world was different.  There 

was little school learning.  That is the way it usually is growing up with alcoholic parents.  

But I am thankful that my parents’ personal and cultural interests and vision combined 

with my Grandpa during his late years.  He amassed a grand amount of farm and ranch 

land with equipment, livestock, manpower and monetary means stimulated by the black 

gold.  This privileged lifestyle provided the chance to explore the natural world.  It was 

my homeland, outdoor learning environment, ceremonial ground and playground all in 

one place.       
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 My early stage of Indigenous education came into focus through “gaining an 

orientation to place” (Cajete, 1994, p. 210). Our family pastured and cared for both wild 

and tame horses at my homeland.  The wild horses were prevalent and a part of my early 

childhood years. These animals provided me with learning relationships and having 

respect in the non-human world.  In a sense, the horses’ pathways brought me outside of 

my familiar boundaries of our fenced-in yard to the broader open pasture.  I had no one to 

teach me about the nature of horses at that time.  I did what came naturally, becoming 

spiritually relative with the horses and getting to know their natural community.  In other 

words, the natural world in and of itself is a place of orientation, and for me it was being 

free to explore my place.  In this exploration, I was getting to know myself in this way of 

orienting.  Cajete (1994) expresses orienting this way, “It is about how the human spirit 

understands itself” (p. 49).  Another important aspect of my early developmental years 

was learning in the outdoors as a centering place. Cajete (1994) states, “the Centering 

Place is where the soul and intention of the vision are formed.  This is the place where the 

“soul of the dream is honored” (p. 70).  Even at this early stage in life, in my own 

understanding, the underpinnings of a sense of tradition, myth, ritual and ceremony were 

being formed.  

 For me, the soul is the spirit of my being creating a vision that shines a light on 

the dream which becomes reality, a worldview set into motion.  This is true because 

before I had the opportunity to experience ceremony within an integration of tribal 

culture, I believe the land and my relationship and orientation with place and the horses 

gave me a feel for a basic learning of respect, a foundational value that was exercised 

within Grandpa’s Osage Native American Church ceremony.  In sum, I believe these 
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childhood experiences are the early identity formations of my self-epistemology, 

ontology and an appreciation of the early years of spiritual self-development.       

 The learning within Osage communal ceremonial places was a site where 

community wholeness and wellness filled my time with seeking, observing and 

participating at Grandpa Simon’s Dogé camp on the land located approximately 300 

yards south of our country ranch home.  My youthful curiosity about what was taking 

place there was great.  It was a time of fall harvest.  There was an abundant amount of 

fresh corn from the field, succulent watermelon and dried smoked meat.  I found joy in 

the social interaction of people.  It seemed like such a happy time for all of us.  This was 

my Grandpa’s summer camp where our friends, family and extended families gathered to 

prepare food for feasting.  I was introduced to education to some degree by learning 

about a sense of place.  Observing a society of caring people working productively and 

sharing healthy working relationships all throughout the camp was positive.   

 In fact, the entire summer camp was uplifting, surreal and a pure pleasure to see 

each person participating in a communal effort that was remarkably harmonious.  The 

introduction to this kind of healthy environment, a tribal society working for the benefit 

of all was truly meaningful.  The natural environment was an ideal setting that enriched 

the ancestral tradition of being a society in relation to its environment.  We appreciated 

the expanse of working outdoors for most of the food processing activities.  An important 

aspect of my time spent at the summer camp was learning a sense of duty, to be 

supportive, to be part of tribal society. The responsibility to a ceremonial place helped 

nurture the heart and spirit of my nation’s cultural lifeways.  For our summer camp, the 

strength, determination and tribal elder leadership qualities that Grandpa had were 
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genuinely present for family and community.  Experiencing these early childhood 

practices helps me grasp the power and passion of our people and to carry on the values 

of Osage feasts today.  I have a renewed understanding of my community’s work ethic 

and commitment to do their best.                

 Ceremony continued in my young life somewhere around the age of five years or 

so, and Hominy was a place of great significance due to the cadence, circle and 

community. I developed an early sense of tradition and integration with tribal culture, 

mainly through prayer and dance ceremonies.  Hominy was where I was immersed in 

Osage culture at the heart of ceremonial protocol.  It was the place where an educational 

opportunity allowed me to broaden my scope and field of vision to take in the big picture.   

 The sound of collective voices singing or the communal voice cadence during a 

prayer has resonated with deep meaning because it was like I had many teachers.  The 

feeling of being in relation with community brought wholeness and wellness to my 

worldview.  I see the third stage, Myth, Ritual & Ceremony as a pivotal time.  Cajete 

(1994) explains this stage, “The third stage revolves around melding individual needs 

with group needs through the process of: initiation, learning guiding myths, and 

participating in ritual and ceremony.  This stage ends with a profound and deep 

connection to tradition” (p. 210).  My participation in in the Native American Church 

ceremonies and Osage tribal dances was powerful.  I believe it was the personal and 

cultural experience within the church environment from beginning to end that captured 

my soul because it made an indelible mark in my memory by giving me a sense of hope, 

peace and well-being.  It felt good to be in a collective space with people, and for a time 

we all became one.  The warmth and peacefulness that surrounded me was a dreamlike 
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feeling.  I was truly blessed with the sincerity and depth of good thoughts during this 

ceremonial experience, which sit well with me today as a mature adult in my elder years 

in a ceremonial way.    

My parents did not continue Osage tribal prayer ceremony in the Native American 

Church with me after Grandpa passed, but they did continue visiting Grandpa’s family 

vacation place.  It was a learning place which I needed at that time in my life and it 

reinforced previous teachings of respect.  The Manitou Arcade dances were not the native 

cultural ways that I had been familiar with because they were social rather than 

ceremonial. In that place, socially, I witnessed a multicultural society mesmerized by the 

Indian dances.  I found that familiar gift of knowing here – knowing when I am in a good 

space and being at peace.  In short, the visit to the Manitou social dancing rejuvenated my 

earlier communal teachings in my homeland of people being good to each other.  The 

teachings stayed with me.  I had something to hold onto.  The Manitou experience 

reinforced the remembering of respect for the cadence, circular and communal sense of 

tradition, myth, ritual & ceremony. 

Being in the spectator arena at the Manitou arcade with the dancers made me 

proud and happy.  The sound of the drum and bells invigorated my soul.  True, it was not 

a collective prayer or traditional dance ceremony like I had been familiar with back 

home, but being in this somewhat similar dancing environment helped me keep moving 

forward with what I had experienced with my Osage relatives as a youngster.  Truthfully, 

I was missing something.  I was missing the wholeness and wellbeing of the family and 

community in an Indian way, and the Manitou Dances were the next best experience to 

have happen for me to gain a hearty dose of respect for a form of social ceremonial ways.  
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Liminal Phase 

 This portion of my memoir is highly transitional due to significant lifestyle 

changes and aging.  I employ Thomassen’s (2014) terms of construction and destruction 

here.  That is, the liminal phase is on-going because as I aged from child to adult, I 

experienced life changes that went from positive to negative and back again. These 

changes produced in me a liminal, or in-betweeness stage.      

My Manitou arcade childhood observations revealed that I both had and lacked a 

sense of personal empowerment and cultural relativity.  My early childhood feelings and 

awareness of positive construction of family, community and ceremony were beginning 

to wind toward destruction.  My diminished connection to Osage community tribal 

culture began to take root during my adolescent and early young adult years due to 

cultural loss and cultural identity, weighted by an addiction to alcohol.  This chaotic void 

in my life left a wide chasm that spanned at least two and a half decades.  Throughout 

this time, a self-destructive lifestyle was dominant, but there also came a time when 

things began to change, and I began to reconstruct my life and practices.  As an analogy, 

Indigenous and Western scholars have studied the chaos in nature this way.  Cajete and 

other ecological scholars call attention to the chaotic nature of the natural world.  Thus, I 

wish to share the meaning of the term chaos from a natural world perspective, beginning 

with Cajete’s (2000) discussion of chaos:   

Chaos is both movement and evolution.  It is the process through which 

everything in the universe becomes manifest and then returns to the chaos field.  

The flux, or ebb and flow, of chaos appears in everything and envelops us at all 
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times and in all places.  From the evolving universe to the mountain to the human 

brain, chaos is the field from which all things come into being.  No wonder Native 

science envisions the spirit of the natural world alive with disorder becoming 

order and all the mystery of mirrored relationships.  (p. 16)   

 Adding to the idea of chaos are related terms, such as disturbance and 

perturbation as studied through the western perspectives of ecology.  However, with 

respect to Indigenous knowledge systems, chaos leads to renewal.   

Western scholar Fikret Berkes (2012) states,   

All ecosystems require periodic perturbation for renewal.  These ideas 

challenge conventional resource management science and conventional 

conservation science with their equilibrium-centered emphasis.  The non-

equilibrium sacred ecology of some indigenous systems, with their 

practices of small perturbations, notions of reciprocal obligations, and 

socially enforced ethics that depend on ritual (such as the First Salmon 

ceremony) and culture heroes provide an alternative to the conventional 

view.  (p. 205) 

Another way that I viewed perturbation or uneasiness came from my personal 

experiences of clearing land areas during my DCENC tenure.  For instance, when 

producing a fire burn for a selective area it was important to have enough fuel or enough 

grass to carry the fire evenly and in a good directional speed in accordance with the wind 

to obtain a good burn.  For me, the liminal period of in-betweeness consisting of 

destruction and construction occurred here.  Metaphorically speaking, the debris, once an 
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eyesore, surrendered its grip on the land.  Much like my destructive practices in this 

liminal phase of my life, I began to move toward a new horizon.      

My adult narrative in the greater Denver area and Oklahoma homeland 

encompasses several elements within the model, including narrative on my first 

Hanbleceya and well-being going forward.  As I look back at these past significant events 

- my life experiences in this liminal period of construction moved within at least five of 

Cajete’s stages of the Center Completedness:  (III) Myth, Ritual & Ceremony, (IV) 

Integration with Tribal Culture, (V) Visioning, (VI) Individuation, and (VII) 

Enlightenment Wisdom (p. 211).             

As a mature adult now - looking back at some of my youthful Manitou arcade 

days, I attribute the act of following the dancers as a young child to my need to reconnect 

to earlier Indigenous education teachings like when Grandpa was alive.  For instance, as I 

sat there awaiting the Manitou dancers’ arrival into the dance area, somewhere around 8 

p.m., I could hear the sacred sound of bells. This sound signaled a long-lost call to 

ceremonial protocol.  While outside of my Osage experience still the sound echoed 

respect akin to a traditional protocol that I had been accustomed to, such as the time spent 

at the I’n Lo’n Schka dances with family and community. At that time, I was a youngster 

in an inclusive multicultural environment approximately 600 miles from home.  I learned 

early on that I could connect my understanding of cadence, circle and community even 

within a multicultural event with respect and humility in a native social ceremonial dance 

environment of myth, ritual, ceremony and integration with tribal culture.        
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As noted above, alcoholism was a big part of my life.  Because of the disease, I 

had lost most of my connections to my homeland and family.  When I finally had enough 

of this suffering and suffocating lifestyle, the only place I wanted to go to for healing was 

Colorado, my second home.  The recovery options available to me at the time were in 

Denver instead of the Colorado Springs area, but this was fine. It was Colorado. 

The prayer groups I became involved with in the greater Denver area were very 

powerful and sincere.  The Lakota songs were sung with the utmost esteem.  The 

purification ceremonies were good for my recovery and beyond.  I met several Lakota 

practitioners and I always received a blessing in some way.  What came into being here 

was a desire “to go on the hill” someday or maybe even participate in a Sun Dance.  

“Going on the hill” is a Lakota phrase describing a way of being in and with the sacred - 

a time and space for prayer, humility, sacrifice, service, community and ceremony.  It is a 

powerful environment representing the natural world and the creator.  In its simplest 

form, “going on the hill” means to pray and fast for a certain time span.  These practices 

are reflected in Cajete’s (1994) fourth stage, when which he describes as “a midpoint in 

which the individual achieves a high level of integration with the culture and attains a 

degree of peace of mind.  It brings the individual a level of empowerment, personal 

vitality, and maturity” (p. 210).  Believe you me, I was ready and willing to do what I 

was told to the best of my ability. Coming out of a quarter century of boozing was not 

easy.  In hindsight, removing myself from the fog was absolutely the hardest thing I have 

ever had to face.     

At some point during this period in my life, I had a dream that awakened me as to 

what I had been missing, my Osage homeland.  It was time for my level of individuation 
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to be expressed as empowerment from visioning.  This revelation held my interest, and I 

was now willing to take the necessary steps in preparation for my first Hanbleceya. My 

“individuation” in a sense meant coming to know myself, appreciating and learning who I 

was and where I wanted to go.  For too long, I had been lost as a Native person.  My 

individuation blossomed, and my enlightenment and wisdom grew.  I wanted to keep 

thriving - so moving with the Lakota ways of knowing was something I desired 

wholeheartedly.  For me that meant going on the hill. This is what I wanted to do, and I 

continue to honor the Lakota worldview.  Going on the hill saved my life.  Mitakuye 

Oyasin!          

Post-Liminal Phase 

     The Finding Center Completedness features of empowerment, deep learning, 

visioning, spirituality, individuation and enlightenment wisdom all seem to come together 

here.  The sense of deep learning and visioning occurred during my first Hanbleceya, and 

connected to my own spirituality which then reinforced my motivation to rebuild my life. 

I was able to locate my inner core to be mature minded enough to see that my old self 

was now willing to undergo a renewal process.  I was now prepared as much as could be 

and ready and willing to accept the gifts of empowerment and enlightenment wisdom.   

  Deep learning, individuation, enlightenment, wisdom and spirituality at the 

centering place occurred in my post-liminal phase.  Cajete (1994) writes,   

The sixth stage ushers in a period of major transformation characterized by deep 

learning about the unconsciousness.  It is also a time of great travail, 

disintegration, wounding, and pain that pave the way for an equally great 
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reintegration and healing process to begin in the final stage.  The pain, wound, 

and conflict act as a bridge to the seventh stage.  (p. 210)  

The Hanbleceya was the ideal direction because it came with prayer, respect, 

sincerity and inclusiveness within the natural world.  This kind of deep learning and 

individuation brought into focus my past, present and future with great emphasis on 

mind, body and spirit.  I attained a highly meaningful level of spirituality, in fact, so 

much so that it has left an indelible mark in my memory.  I see how enlightenment and 

wisdom emerged from the Colorado dream and my childhood relationships with the 

horses and my early years of developing a centering place. As a consequence, dream(s) 

and vision became instrumental in helping to heal old wounds.  As Cajete (1994) writes, 

“the Centering Place is where the soul and intention of the vision are formed.  This is the 

place where the ‘soul of the dream’ is honored” (p. 70).  Both dreams were brief but 

highly beneficial in my effort to seek a path to higher education and to honor the natural 

world through a relationship with the natural community and natural democracy. The 

centering place experience was the healing I needed even as a young child with a 

relationship of trust and respect with the horses.  The relationship with the natural 

community stayed with me for the long run.  The pain was recognized, respected, and 

realized and I do believe these trials “act as a bridge to the seventh stage” as (Cajete, 

1994, p. 210) poignantly writes.      

 Along with working tirelessly on the land for years, I got closer to the natural 

world.  I gained a heightened sense of being in relationship with my surroundings and 

taking time to just sit, pray, listen and sing.  The hawks, owls, eagles, crows and vultures 

filled the sky with beautiful flight and sounds.  The bobwhite quail’s unique sound was 
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always nearby.  Elements of stage seven of enlightenment wisdom were elevated and 

stage eight of transformational understanding was on the horizon.  I was becoming 

fulfilled.  Cajete (1994) states that “deep understanding, enlightenment and wisdom are 

gained” and that “this stage ends with the attainment of a high level of spiritual 

understanding” (p. 210).  For me to maintain a certain level of spiritual understanding, I 

incorporated Lakota purification songs into my own spiritual practice.  The happy feeling 

of singing was beyond words.  I wanted to give back to the Osage natural world, the 

sacred spirit world and as the Lakota say it, Mitakuye Oyasin, All My Relations.  On my 

ancestral Osage homeland, I greeted it with my Osage, Pawnee and Lakota languages.  

My prayers included both of my ancestral Osage and Siouan heritage languages, and my 

singing stemmed from the Lakota purification lodge songs which were a blessing in more 

ways than one.  Osage and Sioux connections go back a long way according to Red Corn 

(2016) who wrote about musical connections between the two peoples: “The I’n Lo’n 

Schka Drum came from the Sioux and was given to the Ponca Tribal and to the Kaw 

Nation. The Ponca and Kaw then gave an I’n Lo’n Schka Drum to each of the three 

Osage districts” (p. 16).       

My transformational understanding has occurred over a long time and was 

becoming more apparent with each passing day.  I engaged in helping people in the 

surrounding communities.  I always sang a Lakota prayer in these engagements.  I 

appreciate the continuing transformation I experience as I go forward with my journey of 

sharing and helping others.     

 Getting to this point took a lot of service, sacrifice and maturity.  I am proud to 

have been given a teaching and learning opportunity with a society of teachers and 
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learners including supportive Osage elders who are highly esteemed individuals within 

the Osage community.  Cajete’s (1994) stages six through eight emphasize a more mature 

individual and a deeper understanding of spiritual growth.  All eight stages are working 

together.  He writes:  

These stages of interrelationship form a creative continuum, lifeway that helps us 

to become more fully human as we move through the stages of our lives.  

Indigenous education traditionally recognized each of the most important 

interrelationships through form and informal learning situations, rites of passage, 

and initiations.  (211)   

In hindsight, one of the greatest understandings revealed to me was that although 

throughout my difficult lifeway I kept trying to find a good path, many times I failed.  

But because I went through deep soul searching with the help of ceremony, supporters 

and most of all the natural world, the answers finally came.  I was now ready to 

overcome the devastating losses in my life, i.e. loss of immediate family to the disease of 

alcoholism, the loss of my Grandpa’s teachings at such an early age, the loss of not ever 

knowing my maternal or paternal grandmothers, and my own long-term suffering with 

alcoholism.  However, I was given a chance to find peace in my life and go forward with 

a new outlook.  The gift of meeting McCoy and Red Eagle that afternoon in St. Louis 

was a part of the dream prior to, during, and after my first Hanbleceya.  It doesn’t get any 

better than that as far as I’m concerned.  They all became a reality and this I believe 

supports Cajete’s (1994) recognition of Swiss philosopher Carl Jung:  
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This “individuation”, as Jung called it, did not come easily.  It had to be earned 

every step of the way.  In the process of earning it, one learned to put forward the 

best that one had; one learned the nature of humility, self-sacrifice, courage, 

service, and determination.  Indian people understood that the path to 

individuation is filled with doubt and trials.  They understood that it was a path of 

evolution and transformation.  (p. 212)  

I was so excited to say, “Yes,” and that I would be honored to continue further talks in 

making something happen for a society of teachers and learners from an Indigenous 

perspective at DCENC, Osage Tribal Museum and our Osage homeland.   

 A second group from academe led by John E. Kelly, a distinguished 

archaeologist, from Washington University-St. Louis, St. Louis, Missouri, visited 

DCENC and was covered by Pawnee elder Mary L. Wynne (2009, July 9), The Fairfax 

Chief.  It was truly another outstanding experience and dream come true.       

 I would like to begin this section revisiting one of Cajete’s (1994) “education in 

the second stage” as a way to address the political environment surrounding Osage 

headrights, and the historical trauma and tragedy that occurred on the Osage Mineral 

Estate in the early 1900s.  Due to my absence from my tribal homeland for 25 years or so, 

I had lost all orientation to the federal regulations directing the OME.  I had no idea about 

them until DCENC was flagged as an oil drill site.  My learning of the tribal oil history 

and land use gave me a huge surprise.  I had been practicing my craft of working with the 

natural world and purification lodge ceremonies on what I considered a sacred site for 

prayer and healing, and I still hold firm to this belief.   
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 However, the OME had the final say.  Still, I was determined to take a stand for 

the protection of the natural community with an understanding of the power of natural 

democracy that gave me a renewed vision for living, without leaving the oral traditions 

behind.  I was determined to find out what I could do to retain the lands’ natural sounds.  

Hearing what the Chief had to say about the danger involved in asking to move the drill 

site was like igniting an explosion that vaulted us back into the mentality of the 1920s.   

 After I got through my emotional spell, I began to understand what the Chief 

meant about the danger of asking the oil company to move the drill site.  Osage 

shareholders have one thing in mind and that is to prioritize oil drilling and perpetuate 

them. For the shareholders, there must not be any kind of interference with oil annuity 

monies.  I received a lesson on Tribal History with an emphasis on oil and land use, 

enough to last a lifetime.  

 Thankfully all worked out in the end, but I learned some valuable lessons about 

sensitive issues of geopolitics, exploitation and the vulnerability of natural resources. 

These issues have the capacity to be volatile, complicated and even deadly.  
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CHAPTER 6   

THE VISION:  MY PERSONAL INTERPRETATION 

Pre-Liminal Phase 

 In consideration of Cajete’s (1994) visioning process, “Asking is the initiation of 

a creative flow of thought.  It is the place of first insights, intuitions, encounters, and 

experiences” (p. 70).  As a small child through play exploration, there came a time when 

I was drawn to the outdoors and I looked around to see what was there.  It would be the 

horses that would hold my gaze.  I wanted to know more.  I followed them, observed 

them and listened to them.  Cajete (1994) emphasizes “a place of vision where one must 

learn how to seek.  Its inherent message is found in the landscape of our souls and our 

wondrous universe” (p. 64).  I believe my inner self began orientating a young spirit, a 

vision and a willingness to seek with the help of the horses.  Their nature was fearless, 

calm, bold, sensitive, and they had a natural beauty.  They were part of the natural world.  

I remained teachable.   

 At Dogé camp the nature of the horse mentioned above was important to me.  I 

felt compelled to be fearless, calm, bold and sensitive as I made my methodical journey 

throughout the camp.  Cajete (1994) illuminates the second ring, “Seeking is the actual 

process of questing.  It is looking for what we mysteriously yearn for, that part of 

ourselves that we need, and it is missing” (p. 71).  It’s interesting that I was mobile, 

moving about the camp interacting with adults.  I don’t recall any other kids present, 

which was fine with me because it was meant to be that way at that time.  My solitude 

essentially gave me time to seek, observe and participate.  It also provided me the 
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opportunity to take in the natural world.  The huge and plentiful oak trees lined the banks 

of the two parallel waterway systems bordering the camp, the Dogá and Clear Creeks that 

emptied into the nearby Arkansas River.  This etched the memory of place and tribal 

community in action - a very important vein of Osage tribal cultural capital.  I am 

fortunate to have had this beautiful learning experience among some of the traditional 

feast ways in a short amount of time.  My involvement in tribal community lifeways was 

accompanied by seeking, observing and participating. This involvement helped me to 

move closer to my Osage orientation.  In other words, a particular Osage feasting 

protocol within community took root in the natural world.  I remained teachable.   

 Making a place for renewal after my Grandpa passed was significant. I am 

thankful also to my parents for having similar interests as Grandpa because they 

continued with the horse tradition.  My father was very fond of horses and he spent a lot 

of time helping and teaching us kids about riding and caring for the horses.  Horses were 

always central in our family and the older I got, the more I enjoyed riding and being with 

the natural world.   

 Cajete (1994) explains that “Making is also a stage where – through the act of 

creating something – we fine tune and elaborate on what we have learned.  This leads to 

further discovery and understanding” (p. 72).  Horseback riding became a good outlet to 

get away from the house at times.  It became a time for rejuvenation or renewal of spirit.  

I found ways to help myself through some difficult times and having access to the horses 

and natural world was certainly necessary and appreciated.  Finding an outlet to renew 

had a start, but to sustain it required lifelong practice.     
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 The vision pathway comes into clearer focus because of the cultural experiences I 

had been exposed to in the past.  I was growing up fast.  It seemed like I was developing 

into an adult in some instances, especially at the Manitou arcade and park due to 

caretaking responsibilities with my younger siblings.  So, the connected ring of Having 

served as a culmination of values, attitudes and actions, especially with the experience of 

the Manitou social Dances.     

 Cajete (1994) writes, 

We learn what our vision and our creation mean, and what our inherent 

responsibilities are in relationship to them.  This dimension of 

understanding  essentially begins from the first ring, but it comes into 

clearer focus after we have made something from our vision.  We learn to 

accept and honor a part of ourselves we have learned about in our 

visioning.  We identify more closely with our own soul.  (p. 72)    

The vision pathway I was currently on was oriented with a lot of confidence for a 

youngster around 12 years of age.  The sound of the dancers’ regalia bells was powerful 

and familiar, something I had not heard for quite some time.  I had not been back to the 

I’n Lo’n Schka Dances for so many years it seemed, so I had lost touch.  My mind, body 

and spirit were starving for the affirmations and blessings I had once received from my 

Grandpa’s time.  In short, the Manitou Dances helped keep my vision pathway strong; the 

Manitou experiences fed my native ceremonial spirit.  I am eternally grateful that my 

parents kept Grandpa’s Colorado vacation places a tradition.  
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Liminal Phase 

As a mature adult, I addressed the first interconnected ring in The Vision model 

this way – Asking began with prayer. Back in the day I recall sitting in a purification 

lodge; I knew then I was in a special place.  I had said prayers before but to do this within 

the environment of a Lakota ceremonial lodge was something special.  I attended 

numerous lodges, and each was very powerful.  It was always a blessing to hear the 

traditional speakers.  The Lakota songs and prayers filled me with healing, and it was a 

good feeling.  After a couple of years practicing within this circle of supporters, my 

spiritual activities continued to increase.  Over time, I began to have the desire for a 

Hanbleceya, to go on the hill as mentioned earlier.  Then, I thought that maybe I could go 

home to do such a ceremony.  I had been away for so long that I was out of touch with 

the land. But I wanted to return to my homeland.  There were many people who 

supported my efforts and this included people of many different ethnic backgrounds who 

helped me to prepare.  I would talk to others about their going on the hill experiences.  It 

helped me to prepare for this sacred journey.   

Cajete (1994) is correct when he writes that “true learning results from deep 

motivation, the desire to obtain something for which one cares deeply, down to the bones, 

with one’s whole heart and soul.  Such desire sets into motion the process of making 

ready and preparing the ground” (p. 70).  Hence, I did what was suggested and I began to 

speak some of the Lakota and Osage words in my prayers. I began to learn some of the 

purification songs in Lakota. I had agreed to make a commitment to go on the hill.  I 

conferred with many Indian people about this ceremony and they told me it was 

powerful, serious and rewarding and that I might receive a vision to help myself and 
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others.  Thankfully, I met generous people who practiced Lakota ceremonial ways, and 

they introduced me to a variety of beautiful Lakota songs that calmed my spirit.  

Gratefully, I experienced the healing from my Hanbleceya ceremony in early June of 

1998 on my ancestral homeland, located just above the Dogá Creek approximately one 

and a half miles northwest of the Henderson Dogé summer camp site where I had thrown 

corn in the air as a child.       

 Prior to sitting in prayer with the land, I had many learning opportunities, and 

many teachers helped in my preparation.  Mostly I observed and participated in 

ceremonial ways.  However, I also met challenges.  Cajete (1994) states, “We 

experiment; we learn again how to listen, how to observe, how to be humble, and how to 

find and ask for help.  Seeking is always about searching for the authentic, the basics, the 

meanings of life” (p. 73).  The second ring included the path of language and my 

limitations regarding it in a ceremonial way helped me realized that I could at least learn 

to sing in Lakota.  For instance, in one of my many purification lodge experiences, there 

was one time that stood out above the rest.  I had been invited by one of the practitioners 

to assist with fire keeping at a ceremony.  When we were inside the lodge, the 

practitioner called on me to open with a song.  I immediately froze - I felt so lost and 

went totally blank.  The practitioner asked again and said, “it’s okay, just start with one 

word and I will pick it up from there.”  Thus, I did provide some level of contribution and 

the practitioner took it from there.  I left that day feeling uneasy with myself and I now 

knew there was more work to be done.  Cajete (1994) describes what I was feeling that 

day:  
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To find that special thing, we have to explore the boundaries of our world 

and beyond.  We have to expand our consciousness and paradoxically go 

outside ourselves to find that special something inside ourselves…In this 

concentric ring we test ourselves against the limits of our courage and 

endurance, deal with a myriad of conflicting demands, and overcome 

obstacles.  In our seeking we begin with what we know, but we come to 

realize it isn’t very much…. We learn the lessons of care, self-sacrifice, 

and humility.  (p. 72)      

 Also, in the second ring, when it was time for my Hanbleceya, I experienced 

another limitation -- my uneasiness with letting go and being okay with my homeland.  I 

had been gone for so long.  I got out of balance with it.  I felt so exposed to raw nature, 

vulnerable and weak.  It was a heavy weight that I had been carrying.  I had to let old 

thinking go, and it was hard for me to let go of my fear and anxiety about my homeland 

and the natural world.  But after the ceremonial protocol had been completed, I began to 

relax and allow the natural world to intervene.  In other words, gaining a sense of 

humility opened the door to respect.  In construction of a healthier worldview through 

empowering ceremonial experiences, I began to confront the fear and anxiety that had 

prevented my healing.      

Post-Liminal Phase 

 Shortly after completing the Hanbleceya, I felt different and had mixed emotions.  

I was happy to share an honoring meal with my community of supporters, but the 

unforgettable experience of the Hanbleceya weighed on my mind in a positive way.  I 
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began to realize there was something I needed to do, and I wanted to do it right away.    

What I had felt and experienced at the time is expressed by Cajete (1994):  

Making is the connected ring where we learn that we can create who we want to 

be and create the life that we truly wish to live.  With our gift of creativity, 

empowered by our vision, what we create has the power to affect the lives and 

thoughts of others.  The song, dance, artifact, model, or anything we create from 

our vision changes not only our lives, but those of others as well.  This is the 

ripple effect that characterizes the action of connected rings of relationship.  (p. 

72)         

 The Hanbleceya on my homeland has had a healing effect on my mind, body and 

spirit.  The affirmation from the sacred will be with me forever.  Approximately a year 

later, I returned for another Hanbleceya, and shortly thereafter, I decided to move home 

and make more of an effort to care for the land.  My level of creativity and sincere work 

ethic enabled me to create a new positioning.  Once again, Cajete (1994) describes this 

process:   

Making involves the act of creating something new as a result of one’s visioning.  

The Making is work, or series of works, of deep significance that symbolically 

include what one has learned about the self, the world.  Through the visioning 

process we contact the universal center of creativity, and we create our lives 

anew. (p. 72)       

 

 



  129 
 

My renewed life brought many honorable experiences and I hope I helped others on some 

level to reach new revelations within their own life streams.  I sense the spirit of place, 

i.e., natural community was the greatest contributor of all toward our well-being.        

 Looking at the world in new ways was not easy, but it was satisfying.  I literally 

could feel the blessing of each new day. I identify strongly with the way that Cajete 

(1994) refers to how our actions tend to reflect new understanding: 

We learn what our vision and our creation mean, and what our inherent 

responsibilities are in relationship to them…. Throughout the process of 

visioning, we learn to recognize and manifest our unique potential.  We find how 

to apply our personal power and, in every sense, empower ourselves through what 

we make from our vision.  The Having stage honors being with our vision and our 

creations.  It is time of reflection, a time of decision, and a time of incubating 

strategies for implementing our vision in our own reality.  (pp. 72-73)   

 I wanted to be with the land, to care for it, to listen and learn from it and to talk 

and sing to it.  My relationship to the land grew stronger and my community of 

volunteers’ family and friends continued too.  We accomplished a great deal at Dogá 

Camp Environmental Nature Center.  We developed water, electric and camping areas.  It 

had been a little over nine years since my first Hanbleceya.  But having a chance to 

follow through with my centering place vision has made my work at DCENC a 

fulfillment of peace and happiness.     

 The interconnectedness occurring inside The Vision model (having, sharing and 

celebrating) shows how my early years were not fleeting moments.  I was guided by my 
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Grandpa with all his good intentions in trying to provide me with the best learning 

opportunities of family values, connecting to the land, and helping with the community 

while he was alive.  I will always cherish his teachings.  Although there were many years 

I spent away from cultural beliefs and practices that mattered the most, somehow, I was 

guided home to continue healing with the land.  In turn, I reconnected with my Osage 

relatives. Cajete (1994) writes,       

We come to a higher level of self-acceptance and maturity in understanding the 

difference between being created by circumstance and creating our own 

circumstances.  In the process of Making from our vision, we come to be mature 

and conscious participants in Creating our world.  We develop the courage to 

accept the responsibility of becoming Co-creators with the world.  (p. 72)   

Taking the initiative to create a new world with the spirit of place intuitively evolved into 

multiple realities due to learning in the outdoors.  The gift I received from this DCENC 

experience was that I found momentum from a dream inspired by my Osage orientation 

initially and later reaffirmed with Lakota ceremonial ways.  All together the dream 

created an opportunity for me to further explore and discover, and gave me a chance to 

create something educational for teachers and learners who have an interest in native 

perspectives about the natural world.     

The Vison model circular rings genuinely affected my life pathway from the very 

beginning of my life.  These rings express and symbolize my interconnected trials, tests, 

fears, frustrations and tears.  Having a sense of resiliency has always worked to pick me 

up and get me back on track.  Asking in prayer for something that I thought was right 
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kept me going and kept me believing. Today, I am fulfilled by the gift of singing Lakota 

prayer songs.  I will always appreciate the many Lakota people who carried me until I 

could sing with my own heart.   

Seeking was a process that I had learned thus far. It carried me through unsafe 

alcoholic days to get to a better place.  When I got to the hilltop at DCENC Hanbleceya, I 

was given a new me, a new life and a new world.  I was a better person and could now 

see others in a better light.  I always wanted to share and help others and I am that way 

today.   

Having is the knowledge and experience to recognize challenging times with 

more clarity and healthier options.  As I approach my elder years, I want to be more of 

service in helping others find their centering.  

Sharing will always be a priority for me because it reflects humility and self-

sacrifice.  It was difficult to shed my old self, and I am still working on this.  I stand 

ready to work and to help others problem solve.   

Celebrating can never be forgotten because it is both the tangible and symbolic 

wellspring of youth and empowerment. We must continue to move with great care, 

inclusivity and wisdom together.  A commitment to celebrating can be fun, imaginative, 

creative, respectful and empowering for all. 

Being is the ultimate reflection of who we are, where we are going and how we 

get there.  Orientation of spirit is at the center and it is always there – we just need to tap 

into it and to trust it.  For so long I failed to do this, now I try to be more assertive.  
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Today, I have no hesitation in singing my being to my centering place to share joy, love, 

peace and happiness for the benefit of all.   
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CHAPTER 7 

FOUNDATIONAL CHARACTERISTICS OF INDIGENOUS EDUCATION:  MY 

PERSONAL INTERPRETATION   

 From the earliest of my days, I have been drawn to the theme of Indigenous 

education in relation to spiritual growth.  This theme pulled me because it was something 

I trusted and believed in.  When I was a child, my parents sometimes locked the doors of 

our house. I would knock and knock but no one would answer - so I learned to find other 

things to do.  When I went to the horses it was safe, calm and beautiful.  It felt like they 

were my friends.  They were good to me.  I trusted them almost immediately, they did not 

fear me and take off, and they allowed me to sit with them for a while.   

 Lomawaima & McCarty (2006) offer a teaching perspective,  

Myriad Native voices speak of the fundamental ethical lessons embodied 

in relations among humans, animals, and plants…. Plants sustain all life as 

nourishment and medicine; animals help sustain human life as teachers, 

food sources, and companions (especially dogs).  Human kind is the last 

and the least of creation, dependent on plants and animals for survival, 

distinguished by the ability to dream, and invested with the responsibility 

to learn from visions. (p. 39) 

Cajete’s (1994) foundational characteristic expressed that “processes adhere to the 

principle of mutual reciprocity between humans and all other things” (p. 29).  I learned 

early that horses had a spirit.  Yet, of course, I was so young at the time, the term and 

meaning of spirit had not been developed in my mind, but a sense of spirit guided me in 
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the right direction to gain an affinity for the natural world, the natural community and 

natural democracy.      

 It was good to believe in gentle respect, and the horses modeled that behavior 

while in my company.  These natural world spiritual relations were processes that were 

ceremony before I was formally introduced to ceremony with Osage elders.  The 

horse/human relationship resonated within me and marked the beginning of my 

Indigenous education, situated within my own spiritual growth. This was the beginning of 

my centering place, my dream, and the nature-based spiritual work I have undertaken in 

my mature adult life.         

 As I returned to Osage family and community values, I felt like I was part of the 

“authentic context of community and Nature” (Cajete, 1994, p. 29). Community and 

nature became a part of me. Within the circle of supporters at the Dogé camp feast 

preparation, I felt loved and appreciated.  In this collective communal atmosphere we 

were of one heart and one mind.  People were good to each other, they supported each 

other’s efforts, and they had always something good to say. Their smiles were abundant.  

I liked being a part of a collective effort.  For me this was an interrelational and site-

specific learning experience with a strong tradition.  Osage feasts today are outstanding 

and the collective communal caring and sharing spirit continue to be among our Osage 

people’s finest traditions.  The beautiful corn from Grandpa’s land was natures best; it 

brought us together on many levels of tribal societal agency.  N. Scott Momaday 

eloquently states,  
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I remember the spirit in which the procession was made, the work was done, and 

the feasting was enjoyed.  It was a spirit of communion…. We made, in concert, 

an appropriate expression of that spirit.  (1997, p. 38)     

Feasting then and now is always an “authentic context of community and Nature” 

(Cajete, 1994, p. 29).  I can still appreciate that long time value of “a spirit of 

communion” (Momaday, 1997, p. 38) with family and friends.   In short, my young 

pursuits throughout the summer camp food preparation and feasting were ceremoniously 

done, and now the memory of those moments in that place and time are everlasting.  

 The most indelible time of knowing something about tribal communal ceremonial 

ways was how it felt to hear the Osage language spoken. The sound of the language held 

me spell bound.  The people gathered so humbly together.  In the I’n Lo’n Schka I would 

hear the dancers, the sound of their bells approaching the dance arbor.  The sound was 

majestic and signaled that the opening prayer was getting very close. With the first sound 

of the drum the community’s merged into one heart and one mind.  Revard (2006) 

provides an outstanding mythopoetic representation of the power of Osage communal 

lifeways since time immemorial.    

We set our lodges in concentric rings and kept an order in our towns, we made 

our community of Sun and Stars and Earth and Waters, a Nation meant to move 

like them, always in good ways, in lasting order, so when we dance and when we 

sing we mean a harmony like those of Sun and Stars and of the always moving 

Waters, the circle of the years and times, the circle of the always living beings in 

this universe.   
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Sitting in the Native American Church ceremony with Grandpa, and listening to the 

Osage voices around the circle were “the ritual complex” because “the ritual complex is 

both structure and process for teaching key spiritual and cultural principles and values” 

(Cajete, 1994, p. 29).  The Osage ceremonial ways of the I’n Lo’n Schka and Osage 

Native American Church continue to be some of the best Osage cultural foundations that 

represent a traditional way of being, knowing and doing in a most respectful manner.  

These traditional lifeways formed a cultural worldview that is strong, patient and sacred.   

Moreover, Shannon Shaw Duty (2017) in an Osage News interview with my aunt 

‒ highlighted Elders Series:  Judith “Judy” Mary Tiger:     

I remember sitting at the old Roundhouse at Grayhorse.  Watching and 

sitting by the windows – cool air.  Went with my grandpa Simon 

Henderson.  He was head of the Native American Church back then.  

Prayers in Wah-Zha-Zhi I. E. (Osage language) at church dinners and 

functions.  My grandfather also served on the Osage Tribal Council from 

1912-1914.  (p. 11)  

In hindsight, I believe these early years with community and ceremony have been with 

me throughout my life except for a latent period when I took another path that diminished 

my spiritual growth.  Fortunately, over time, I found the essence of spiritual values from 

multiple sources of cultural teachings of cadence, circle and community to help revive 

and renew my spiritual path.     

 My need to connect with the sounds and activities of Indian dancing singing, 

drumming and talking resonated my centering process. Steven Leuthold (1998) refers to 
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“the healing role of dance and ceremony, the way these activities express cultural pride 

and provide a sense of continuity with the past” (p. 98).  In a sense, the center of my 

cultural worldview had created Osage cultural maps where I kept the values of respect for 

what the sounds, activities and feeling of the cadence, circle and community revealed.  

Cajete (1994) asserts, “The internalization of these ways “creates maps of the 

world that assist us through our life’s journey” (p. 29).  At this point in my life, I needed 

the assistance of those cultural maps.  By the time I reached the mountains, Manitou 

Springs represented an anchor that reinforced my Indigenous orientation to the events 

experienced there through the years.  Maria Tallchief (1997), America’s first prima 

Indigenous ballerina, asserts,  

Summers were hot in Oklahoma, and every July and August my parents drove to 

Colorado Springs, where Daddy played golf and Mother, Marjorie, and I played 

in the pool of the Broadmoor Hotel.  When I was three, Mother took me for my 

first ballet lesson in the Broadmoor’s basement.  What I remember most is that 

the ballet teacher told me to stand straight and turn each of my feet out to the side, 

the first position.  I couldn’t believe it.  But I did what I was told. (p. 5)  

In sum, my Indigenous self was sensing my first experience of relatedness away 

from my homeland.  For example, the natural world, a spirit of place, and intercultural 

social dances were welcoming.        

 As I study my childhood experiences, I needed to look closer at the mystery 

Indians at the arcade. Their performances were great, I was curious, and I decided to 

extend my observations.  One evening as I continued to follow the same ritual of finding 
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my favorite viewing site to observe the dancing, a time for sitting on the sidelines ran its 

course, and my sit-down observations had reached a turning point.  I needed to learn 

more about what was going on here.  I could not resist, I had to have more information.  I 

was ready and willing to find a way to problem solve and that was to follow the trail.  

The decision to follow, Cajete (1994) says, “honors the fact that learning requires seeing 

what is real about a situation, a thing, or an entity” (p. 29), allowed me to embrace my 

curiosity and to realize that my imagination had the power to surmount the stark reality 

within I lived. Following that trail also allowed me to recover with humility.  So, in this 

learning experience, I believe I had a degree of resiliency at the time. That initial early 

cultural awareness of my Osageness enabled me to survive during the time that Osage 

practices were largely absent in the liminal stage of my life. Sadly still, as I aged from 

teen to young adult, I began to drift further away from anything communally Osage. 

 The splintering from my Osage identity gained momentum after I became a full-

blown alcoholic.  It took me down a very dangerous and difficult path.  Finally, I found 

my way home with the help of recovery options and the Lakota community of supporters.   

The Sacred Land Film Project (2011) reflects on Anishinaabe scholar Winona 

LaDuke.  The story of apology, redemption and healing through the telling of a Pawnee 

narrative is dynamic.  I relate to her narrative now, as I have so many times before.  She 

speaks with distinction of the Pawnee sacred seeds relationship with their Pawnee 

homeland.  This story resonates strongly as an analogy to my return home finally to 

reconnect with the spirit of place to help me grow into a healthier person.  LaDuke (2011) 

states: 
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The Pawnees driven from their homeland in Nebraska and with them they took 

their sacred foods that they grew, their pumpkins, and their melons and their 

beans and their corn and they moved to Oklahoma.  And they could not grow 

them, and their sacred seeds dwindled and dwindled until they had very few of 

some of those varieties.  And then one day a descendant of the settlers in the 

Pawnee homeland near Kearney, Nebraska called the Pawnees and said we would 

like to grow your seeds would you let us, and the Pawnees deliberated long 

because they had very few left.  They sent those seeds back to Nebraska, and the 

seeds flourished − and what the Pawnees told me was that the seeds remembered 

the land they came from − in that, there was both an apology and a redemption.           

LaDuke’s sharing of this narrative aligns well with Cajete’s foundational characteristics 

of native lifeways that honors all our relations.  In short, I believe I was guided by 

something bigger and greater than myself; I have come through some very difficult times 

over a long period.  As my fears lessened, I began to reconnect with my inner spirit.  I 

was home and in the natural environment where I was raised, and an apology, redemption 

and healing happened.   

Pueblo scholar Angelina Medina (2016) writes,   

In my ideal world, Native teachers would be teaching in both their tribal 

language as well as in English. They would use Pueblo cultural practices 

to reinforce the metaphysical teachings of reciprocity between human 

beings and the visible and invisible beings in the natural world. They 
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would be teaching to the whole child, physically, mentally, and spiritually.  

(p. 189)   

The land welcomed me home because as Cajete (1994) reminds us, “true learning occurs 

through participation and honoring relationships in both the human and natural 

communities” (p. 29). It was now time for me to begin to live the intention of my dream 

on multiple levels (mental, physical, emotional and spiritual), and multiple realities such 

as Indigenous/Western and Pawnee/Lakota/Osage.      

 The whole process of preparing for a Hanbleceya - doing it, and finishing it is 

above all a process.  I am appreciative of the entire journey.  This journey gave me new 

life.  During my Hanbleceya, a dream occurred that revealed my parents’ wishes for me 

from the other side – wishes that served as tremendous guide for my life’s journey. This 

dream and their wishes helped me process the grief surrounding from those years living 

in an alcoholic home.  Even though my parents endured hardships, struggles and 

frustrations, they managed to hold onto the land.  This kind of learning Cajete (1994) 

states, “honors the fact that true learning builds your self-confidence by coming to 

understand who you really are and living to your full potential” (p. 29).  This 

transforming experience of the Hanbleceya was a long time coming, making the power 

and learning of dream indelible.    

 Kovach (2009) writes,  

Participating in cultural catalyst activities (dream, ceremony, prayer) are 

all means for accessing inward knowledge.  According to Plains Cree 

culture, teachings come from many places.  We need to open ourselves to 
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those teachings and then give ourselves time to integrate them so that we 

can be of use to our community. (p. 50) 

The importance of the dream, vision, spirit, and ceremony were pivotal life-changing 

experiences for me. Mitakuye Oyasin!    

 At this time, my activities with place resonated with a deep spiritual connection to 

the natural world that grew stronger with each visit to DCENC.  These activities put me 

in mind of something that Daniel Wildcat (2001) writes,  

Place or space is concrete and palpable.  It is in a profound sense where one 

discovers his or her self, what Deloria calls personality, as opposed to the casual 

sense of where one just happens to find one’s self.  Place is not merely the 

relationship of things, resources, or objects, it is the site where dynamic processes 

of interaction occur―where processes between other living beings or other‒than‒

human persons occur.  (p. 144)   

Even though many times I went to the land for one thing or another I never felt alone, and 

I remained grateful to be able to have a place to go for prayer and spiritual renewal.  It is 

true, as Cajete (1994) shares, that “a sacred view of Nature permeates its foundational 

process of teaching and learning” (p. 29).  Putting nature first was my main interest.  For 

instance, upon every arrival to Dogá Camp Environmental Nature Center. I made an 

offering each time, because of the gratitude I had in my heart and soul for such a 

wonderful place, a healing place, a centering and visioning place.  I called it a sacred site 

and I still believe it to be true.  My numerous experiences at my Osage homeland have 

been and remain some of my greatest learning environments.   
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 My vision included sharing the site with community so that visitors to DCENC 

might reach that natural good feeling that is a gift from the power of the natural world -- a 

power that has the capacity to empower and enhance creativity.  Thus, I am committed to 

keep working in a relationship with the land. The land gives me its teachings and 

blessings.  My happiness is because DCENC is a life-giver, a spiritual place that 

reciprocates honoring the natural community and natural democracy.  Cajete’s (1994) 

foundational characteristic is a “sacred view of Nature” (p. 29).   

 At this juncture in my life, the empowerment grounded in place and relational 

experiences within it, began to mature.  The teaching and learning opportunities found 

within DCENC, as Cajete (1994) says, “presents something for everyone to learn, at 

every stage of life” (p. 29).  In other words, life is sacred, and the natural world is 

ubiquitous - for we must all share this earth with Mitakuye Oyasin, All My Relations.  

For me, acknowledgement of the natural world always presents me with multiple ways to 

express my appreciation.    

 In the fall of 2007, I had the wonderful opportunity to work with a society of 

teachers and learners at DCENC and their respect shown to the human and non-human 

world was honorable and memorable.  A community of supporters were welcomed at 

DCENC, and freelance writer Michael Humphrey (2007, November 16) wrote of the 

event, “Art Students Find the Sacred in Encounters with Osage Culture,” (p. 3).  

 These kinds of special gifts are part of the dream.  At the end of the day, the seed 

of the dream was planted and nurtured in my early life. Although a turning point for me 

was the death of Grandpa and with it my connection to Osage language and lifeways that 



  143 
 

went dormant for most of my prime adult years, the connection reawakened as a more 

mature adult.  I remained teachable though it was trying at times. 

 The Osage Mineral Estate drill site experience on my land tested my willingness 

to make a stand for the natural community and natural environment. In doing so I was 

blindly going off the cliff.  I was entering unfamiliar territory.  I had not familiarized 

myself with OME federal regulations.  I didn’t equate the Reign of Terror to 

contemporary Osages.  I thought that terrible part of our tribal history was in the past.  

But the day came when I needed to educate myself about the Osage tribe and its mineral 

estate.  The news of my concern about claiming DCENC as a sacred site spread fast, 

people were curious, and a delegation entered DCENC to hear my concerns.  The Chief 

gave me a seat at the table to learn of my sacred site and oil drill site.  The dynamics of 

my work at DCENC had come full circle, including the clashing of worldviews.  Cajete 

(1994) writes, “Elements, activities, and knowledge bases of teaching and learning 

radiate in concentric rings of process and relationship” (p. 29).    

 All the concentric rings mentioned were radiating.  It felt like a shock wave as it 

was happening.  Suddenly, I felt powerless, confused and saddened.  I spent years putting 

the land first, producing activities of caring, singing and praying and recognizing the 

affirmation and reciprocity of the knowledge base of interacting with the (human/non-

human) world at DCENC.   

 I was having a very hard time processing everything all at once since DCENCs’ 

first visitors from academe were due to arrive in a few days.  It was vitally important that 

I hear the natural world in its entirety, the sounds of nature at its fullest voice, for it was 



  144 
 

my way of having a respectful, reciprocated relation with the natural community.  This is 

my work.  If the oil well was pumping nearby it would overpower the natural world 

sound, and I kept trying to find my way through this dilemma.  Osage Nation Principal 

Chief James Roan Gray, and his brilliant staff took my concerns very seriously and 

provided excellent support.  According to Chief Gray,  

There are two Osage ceremonial practices known as the Native American Church, 

and the I’n-Lon-Schka Ceremonial Dance.  Ms. Graves is not a spiritual leader in 

the Native American Churches or an I’n-Lon-Schka committee member, but is an 

Osage spiritual practitioner and should be afforded the opportunity to continue her 

spiritual activities with minimal disturbance.” (personal communication, October 

2, 2007)       

Thus, the Chief provided the necessary guidance to help me put my concern into a clearer 

perspective, and the oil company offered a reasonable solution. They were willing to put 

in an electric pump instead of a gas pump, so the sound would be quieted.  In sum, 

moving through the concentric rings we went full circle and we all (human/non-human) 

benefit at the end of the day.  Mitakuye Oyasin – All My Relatives!   
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CHAPTER 8 

DISCUSSION   

 

 

Writing my memoir in a Western academic context and using Indigenous 

philosophy to find the clarity and knowledge I need to engage with both worldviews has 

become one of the most important pursuits of my life.  This process has not been easy 

because as time, some of the memories, stories, experiences and elders have passed.  It is 

good that now I can share my personal story and it is a contribution to knowledge.  As 

Cajete (1994) so movingly says, “To remember is a way to re-know and reclaim a part of 

your life” (p. 170).   

I see the Osage oil and gas land as an Indigenous educational resource.  The 

natural community alongside natural democracy has the potential to serve as something 

positive for the educational benefit for my Osage people now and for future generations.  

Having the opportunity to focus The Centering Place as a metaphor allows me to tell my 

story through writing about significant events from my life journey that may be helpful to 

other teachers and learners.   

This memoir has been an attempt to explore meanings and contextual 

understandings through personal meaning making, various literature sources, Osage 

thought collectives, Indigenous educational philosophies, and a host of Western and 

Indigenous intellectual circles around the world.   

Cajete’s (1994) Look to the Mountain: An Ecology of Indigenous Education, is a 

scholarly contribution to an understanding and definition of Indigenous education. This 

work will continue to inspire me because of his experience, knowledge and creativity.  

For me, this research inquiry is a significant step to take toward exploring and sharing 
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aspects of Indigenous education with teachers and learners who have an interest in and 

appreciation for the natural world.    

 I began this memoir by posing two research questions, which I offer again. 

1. How does “The Vision” and “Finding the Center Completedness” 

move us toward the nature of Indigenous education?   

2. How might a wider audience relate to and benefit from an 

understanding of Indigenous education?      

These questions have guided my inquiry throughout this writing and interpretation of my 

experiences. After writing and thinking about my memoir with the help of the Cajete 

models, I am pleased that I had the opportunity to undertake this examination.  Many 

themes resonate from Finding the Center Completedness.  The most prevalent themes 

relate to my own “new educational consciousness” (p. 15), which I understand to mean 

the power of knowing and having a sense of place and relationship with the natural 

community that will resonate on.  I have become aware of how relationality plays a part 

in a spiritual manner because finding and expressing an honoring of the earth is optimal; 

it is inclusive, it is personal, and it is global.            

 I agree with Cajete (1994) when he speaks of “The Spiritual Ecology of 

Indigenous Education” (p. 42).   

Though American Indian tribes represent diverse expressions of spirituality, there 

are elemental understandings held in common by all.  It is these shared 

understandings that allow development of a foundation for Indian education, 

including contemporary philosophy, whose principles can generally be accepted 

by all tribes.  A shared set of structures and tools for learning about spirit was 
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used in similar ways by different tribes.  The roles and structures of shamanism, 

the making of sacred art, the use of the sweat lodge, the reflection of the cosmos 

in a tribe’s central ceremonial structures, vision questing, ceremonies, rituals, and 

dances tied to Nature’s cycles are a few examples.  Added to these are a group of 

shared metaphors and concepts that found unique expressions in different regions 

and tribes, but were derived from a similar understanding and orientation to life. 

(p. 42)             

In the Vision model, my memoir gains footing once the experience of honoring is 

internalized so that my further Indigenous educational growth can continue to reproduce 

creativity, continuity, sustainability and longevity to help others.  An important insight 

recognized through The Vision model process was that my work in some regards has just 

begun.     

 In looking back over the memoir, I find that I began my Indigenous education and 

spiritual journey at a young age, then lost it for quite some time.  It was those early 

childhood memories etched in my mind that would form the basis of my cultural maps, 

i.e. humility, respect, spirit, dream, vision, ceremony, sense of place, sense of tradition, 

tribal culture, cadence, circular and community.  In a sense, these maps aided my 

understanding that in spite of their challenges, my parents did what they could after 

Grandpa passed.  These were difficult times, which I have theorized as the liminal phase 

of my life, but a redemption occurred through ceremony - and I accepted with all my 

soul.  Redemption gave me hope and peace and that is the best that I could expect.     

 When I consider the second question -- “How might a wider audience relate to the 

nature of Indigenous education? – I realize its contentiousness due to the sensitivities 
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surrounding differing perspectives about the natural world.  I begin with my own 

experiences.  The cross-cultural allies who have an interest in the Indigenous worldview 

is key.  I think mere curiosity is an opportunity to help teach others who may lack 

awareness of tribal perspectives.  I know… I had to start somewhere, and I remain 

teachable.  I think making learning fun and exciting through art and creativity in the 

outdoors may be helpful and is a good place to start helping others learn.  I have some 

experience in this capacity, i.e., undertaking my outdoor nature-based facilitation work to 

benefit all people.       

 In staying with my memoir, I am proud of the cross-cultural relations I have 

experienced inside academe and through native ceremonial gatherings with different 

ethnic groups.  I find this level of flexibility a good thing.  It is even good for native ways 

because we must all keep moving forward together.  We must find something from the 

earth to share, appreciate and respect.  I believe the key is to remain teachable.  Humility 

can lead to empowerment and we can learn from each other’s perspectives.  If we can 

help someone eventually understand these values within a respectful context, then we 

have done something good.        

In this self-study, I believe I have met the kind of interrogation expected in 

Western dissertation research template, up to a point.  It is a work perhaps appropriately 

placed within qualitative research paradigm. Yet, because I am of mixed heritages, and an 

enrolled member of the Osage Nation, for me to undertake any further exploration into 

Western and Indigenous epistemologies, such as interrogation, I will need to use a 

collaborative ethnographic or even community authoethnographic effort.  That way a 
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more collective consciousness can form a framework suitable for investigating tribal 

epistemological assumptions, concepts, methods, and story.   

The purpose and nature of this study was to find pathways to explore, interrogate, 

and to navigate memoir through a complex terrain of differing theoretical worldviews.  It 

was good both Western and Indigenous philosophies worked together here, hence, and 

for me has yielded a better understanding of the nature of Indigenous education.  The 

self-study exploration highlighted the movement of my Indigenous education from early 

childhood to mature adult years.  Through memory and memoir, I hope that I have also 

provided insight to the Indigenous education tenets that resonate in tribal cultural 

lifeways.       

  Thinking about memoir has opened my mind to Cajete’s (1994) eighth 

concentric ring of Transformational Understanding within Finding the Center 

Completedness.  My individual transformation occurred in both worldviews, as a 

ceremonial centering place with life experience that can be framed for academic meaning 

making.  In closing, this memoir has enabled me to take further steps toward 

understanding the nature of Indigenous education as it applies to my nature-based 

spiritual work of helping others find some level of appreciation of the earth we share.  

This study is a step in a positive direction.   
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Epilogue 

I believe in Cajete’s highly resourceful Indigenous philosophy.  His scholarly 

work is inclusive, and I always keep his perspectives in mind.  One of the quotes that 

sums up my alignment with and deep appreciation for his work is the following:       

This work draws upon diverse examples of traditional American Indian Education 

that include a quest for self, individual and community survival and wholeness in 

the context of community and a natural environment.  This work advocates for the 

development of a new educational consciousness.  A consciousness which allows 

indigenous peoples to explore their collective heritage in education and to make 

the contributions to global education that stem from their deep ecological 

understandings. (1994, p. 15)    

Cajete’s quote matters most to me because I relate to his advocacy of vision in academe 

“for the development of a new educational consciousness” (p. 15).  His perspective is 

key, and it is transformational Indigenous education.   

 I have come to realize during this study that the tensions that prevent “a new 

educational consciousness” are still prevalent.  My ancestors, such as Lakota scholars 

Luther Standing Bear, Ella Deloria, Charles Eastman, Osage scholar John Joseph 

Mathews and Omaha scholar Francis La Flesche, among many, broke ground with their 

intellectual work.  Most of them undertook their work during a difficult time in American 

Indian history, i.e., The Dawes Act, the Boarding School and Reservation Eras in the 19th 

century.  The pathfinding of these early scholars and other American Indian intellectuals 

of the day knocked on the door of “a new educational consciousness,” and crossed the 

threshold with an Indigenous consciousness that needed to be expressed.  Again, I agree 
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with Cajete on a need for the development of a new educational consciousness. I hope 

native stories continue to be examined and appreciated because we are not only working 

with diverse knowledge systems to write native story, expressing our own complex native 

knowledge is a tall order.  After all, we are the first Americans of this land, and as Vine 

Deloria, Jr. (1994) poignantly says, “American Indians hold their lands―places―as 

having the highest possible meaning, and all their statements are made with this reference 

point in mind” (p. 62).    

Deloria expresses what many contemporary native scholars are writing about 

today, and that is relationality.  That is a key term, one that made more sense to me the 

further I delved into my research and writing.  Indeed, relationality is one of the most 

ethical considerations that provides empowerment, hope and integrity to name a few.  I 

think about my Osage, Pawnee and Lakota relatives deceased, living and not yet born.  I 

have a responsibility to help when I put myself in the academic writing circles of the 

ivory tower.  I realize that sharing something very personal such as a memoir is not a 

conventional “academic” way of writing. Nonetheless, I was supported in this process by 

a doctoral committee composed of both Anglo and Native scholars who worked together 

to provide me with guidance and professionalism with such a sensitive narrative.  This 

committee advising act alone is a positive step toward finding a new educational 

consciousness in Western academe.  Perhaps I am opening a door -- one that allowed me 

to express my most deeply held sacred memories, which as Cajete says, “stem from their 

deep ecological understandings” (p. 15).  

In this dissertation, I wanted to affirm that concepts such as spirit, dream, vision 

and ceremony, as they apply to Indigenous education, have sincere and precious 
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meaning.  For example, the eighth ring of the Center Completedness model, represents 

transformational understanding within Indigenous education that supports Cajete’s 

perspective “for the development of a new educational consciousness” (p. 15).  Thus, if 

my memoir can help others understand and appreciate the power of Indigenous 

intellectual traditions as unyielding and having withstood the test of time, i.e., I am happy 

to share and help someone else further down the road.     

 Therefore, I fully support those academics who may pause and set aside 

judgement long enough to view another perspective that strives to move knowledge 

forward, without losing sight of the relationality that unites us all.  Mitakuye Oyasin!   
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ENDNOTES 

__________________________ 
 
1 "S. Res. 79." (1943), United States. (1929-1944). Survey of Conditions of the Indians in the United States. 

(1930 & 1943) Washington, U.S. G.P.O.  Retrieved February 18, 2018 from 

http://heinonline.org.ezproxy3.library.arizona.edu/.    
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