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Abstract

Wholistic indigenous character education strategies can and should be integrated
into the common curriculum. First Nations’ perspectives on character education offer
useful insights into positive character development, in relevant, (w)holistic ways that
would enhance character education programs within our public school systems. A
literature review explores both indigenous and non-indigenous dominant culture practices
and resources from historical, cultural and pedagogical perspectives. Western cultural
and traditional indigenous worldviews are compared and contrasted. Points of cultural
contact and impact are also identified. The perspectives and experiences of four
Aboriginal Elders and an Ojibwe playwright regarding character education issues are
included as well as an inventory of Traditional First Nations Teaching Strategies. First
Nations practices and philosophies are categorized in relation to Dr. John P. Miller’s
transformational, holistic education framework wherein six key areas of connections and
teaching strategies are explored: (a) Analytic-Intuitive Thinking, (b) Body-Mind
Connection, (c) Subject Connections, (d) Community Connections, (¢) Earth Connections

and (f) Self Connections.
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Figure 1. Harvey Anderson—Nimkie Benishie-Nini (The Thunderbird Man).

The beloved Ojibway Elder illustrated in this sketch and the humble, gentle, guiding

force to whom this thesis is dedicated, went to the Spirit World on January 16, 1997. This
drawing was “gifted” to his wife by Don Evans at his wake. This sketch is included with

permission.
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Dedication

Dedicated in loving memory
to Harvey Anderson,
Nimkie-Benishie-Nini
(The Thunderbird Man)
Chippewa of Mnjikaning First Nation
(Rama Reserve)

Gentle, loving father and husband,
Involved community member,
Authentic role model
of the Seven Grandfather Teachings,
Beloved Traditional Elder,

You compassionately walked your talk,
Helping many of us on our own Earth Walk.

You live on in the Spirit World
And in our hearts.
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Figure II. Kicajik Kinomagewin—Getchi-pildizijig Ezhi-kinoomaagwiing.

(Elder’s Teaching for All People—Learning from our Elders)

Nimkie Benishie-Nini (The Thunderbird Man) spoke soulfully and articulately in the
Ojibway language at a traditional Pow Wow I attended in 1994. The sense of purpose,
joyful connection between generations, meaningful sharing, and pride as Anishnabek
were palpable combining two suitable titles for this caption from two 2001 Pow Wows.

This photo has been reprinted with permission. Photographer: Yvonne Dufault
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Preamble: The Use of Topic-specific Vocabulary

Based on verbal feedback received from various indigenous sources, I have made
a conscious effort to capitalize words designating indigenous people, just like we would
capitalize the word Canadian. The research literature consulted shows inconsistencies
between upper case and lower case use. Wherever terms such as Aboriginal, First Nations
or Native are used, I capitalize them, emphasizing that indigenous persons should be
capitalized and valued, rather than marginalized or minimized in lower case characters.
Elders appears in the literature in both upper and lower case referring to Native Elders. 1

use the word Elders in upper case honouring their important community roles.

To North American Aboriginals, all of North America is Turtle Island. Quotes in
this thesis sometimes distinguish between Native peoples, using the political boundaries
of the United States and Canada. American Indians or Native American are expressions
that refer to American Aboriginals from the United States of America. When I use the
term First Nations, I am referring to all indigenous nations in North America. For stylistic
purposes, I tend to use the words First Nation, Aboriginal and Native interchangeably.
Aboriginal can also be used to mean indigenous peoples beyond North America.
Aborigine is a term specific to the Aboriginals of Australia.

Native traditions are largely oral traditions. Semantic and ethnolinguistic
differences can lead to misinterpretations by non-Native readers. I have carefully combed
through Aboriginal-authored literature, in search of official, published definitions of
terms, cognizant that Native traditions are largely oral traditions and that there are
semantic and ethnolinguistic differences which lead to non-Native misinterpretations. I
have also conferred with Elders to validate meanings of key terms from their
perspectives. Appendix A, entitled “A Glossary of Terms” provides an alphabetized list
of words or expressions used within the body of the present work and specific to First
Nations peoples. I have included a glossary of key colonizing culture character education

vocabulary words as well for purposes of clarification and comparison.

Note the difference between holistic and wholistic. The word holistic comes from
the Greek word holos meaning whole, complete, total. The spelling of holistic with a w as

wholistic was chosen by the Aboriginal Family Joint Steering Committee to emphasize



the whole rather than the hole (Dudziak, 2000, p. 245). The meaning is similar but not
identical to the more frequently-used used term spelled as holistic without the w.
Kaufman (2001) reinforces “the necessity of individual preparation, of improving one’s
self wholistically—that is mind, body, spirit, and emotions” (p.2). According to Antone,
Gamlin and Provost-Turchetti (2003):

“Wholistic” describes the Aboriginal philosophy in which “everything is related”
by virtue of shared origins and in which, by extension, the human being is
considered an entire whole; that is, mentally, physically, spiritually and
emotionally as an individual, with one’s family and extended family, one’s
people, and with the cosmos in sacred relationships. This is distinct from a
“holistic” philosophy in which the term “related” is taken as meaning “all things
are interconnected” by virtue of sharing an environment in which action leads to a
type of “domino effect” in a secular world. (p. 9)

First Nations Elders interviewed expressed a preference for the use of the word
wholistic. Why? Including the w emphasizes for them the roundness of the concept of
being whole or complete like a circle, avoiding possible misunderstandings of having a
hole missing in the middle of the circle. Both holistic and wholistic focus on wholeness
and completeness. Both holistic and wholistic appear in body of the text of this thesis. I

have used the spelling wholistic whenever it is the most suitable.

I have not succeeded in obtaining a single word that encapsulates the exact
concept of holistic in Native languages in resources consulted or from the interviewees.
What came the closest was the word Onkwehonwehnéha in Mohawk. Onkwe means
person, human being. Honw’ means real and Neha means in the way or manner it is
done. The concept is thus of the Native way or the way that it is done among the real
people (Anishnabe). Given that (a) much is done in a Circle, considered Sacred to First
Nations peoples; (b) the concept of achieving wholeness / completeness is key to First
Nations philosophies; (c) First Nations peoples were not influenced by Greek holistic
thought, and (d) the spelling preference indicated by the Aboriginal Family Joint Steering
Committee, wholistic is the spelling most in line with First Nations thinking.

Readers should acquaint themselves with unfamiliar vocabulary listed in

Appendix A prior to delving into the thesis itself.



Chapter One:
Introduction

Statement of the Research Problem

Aboriginal presence in the current official character education literature is limited.
Battiste and Youngblood Henderson (2000) state that “Indigenous knowledge and
heritage and elders, though accessible to public schooling, have not been included in the
curriculum of the public school at any significant level” (p. 84). Learning About Walking
in Beauty: Placing Aboriginal Perspectives in Canadian Classrooms, a report jointly
published by the The Coalition for the Advancement of Aboriginal Studies and the
Canadian Race Relations Foundation (2002a, 2002b) also supports this position.

The present study, A Quest for Character: Explaining the Relationship Between
First Nations Teachings and Character Education, began in 2001. I sought to investigate
whether First Nations perspectives could offer useful insights into positive character
development, in relevant, holistic ways that would enhance the delivery of character

education programs for the benefit of students in our Canadian public school system.

My journey began with an individual reading and research course in April, 2001. 1
performed an extensive literature review in the areas of character education and First
Nations teachings. Knowledge gleaned in the written tradition would serve later to
complement information respectfully received in the Native oral tradition'. I laid the
groundwork for my thesis proposal, explored possible print resources and initiated a
working bibliography. I also went to cultural centers at various reserves to accumulate
Aboriginal materials. My literature review also took me abroad. Over a seven week
period during the summer of 2001, I visited five major university libraries in Australia
including the Australian Institute of Aboriginal and Torres Strait Islander Studies, and
Auckland University in New Zealand, speaking with Aboriginal experts.

! Oral Tradition: Stories and teachings are spoken and committed to memory rather than written. In this
tradition, a verbal commitment is as binding as a written one. The oral history, laws such as The Great Law
and the speech of Chief Seattle and treaties as agreed upon orally were committed to memory by trained
wisdom keepers who memorized the words, ensured that the words were learned by others and passed on
through succeeding generations.



Upon my return to Canada, Dr. J. P. Miller presented me with an article entitled
“The Red Road: Indigenous Worldview as a Prerequisite for Effective Character
Education” written by Don Trent Four Arrows Jacobs (2001d) in response to President
Bush’s pressure to institute dominant culture character education programs on Indian
reservations. Jacobs, then professor at Oglala Lakota College, had also written
“Colonizing Education: The American Indian Experience.” (2001a) Jacobs and Jacobs-
Spencer (2001) had just published a guidebook for teachers called Teaching Virtues:
Building Character Across the Curriculum. To date, it is the only recognized First
Nations character education teaching strategies guide available to the public.

By September, 2001, I had completed numerous title searches and copious
readings of literature from across four countries: the United States, Canada, Australia
and New Zealand. I concluded that Aboriginal voices in the recognized field of text-
based character education are as conspicuously absent from the literature here in Canada
as they are in Australia and New Zealand. Aboriginal publications appeared to be

woefully lacking in the field of character education.

I realized that text-based material dominates the North American academic world.
I wondered why character education publications from the Eurocentric dominant culture
seemed so numerous and why mainstream society experts seemed so prevalent whereas
written Native references were difficult to locate. Published works are easily accessed
both in hard print and on the Internet. Written documents dominate the academic world,
whereas oral tradition appears to have little place in it. To me, there appeared to be

differences, in written tradition versus oral tradition as well as basic worldviews.

Over the past decade, most teachings I have received from First Nations Elders, in
various settings, have been transmitted orally, in a small group or one on one. Could
apparent Aboriginal preference for oral teachings rather than the dominant culture’s
recognized written tradition account for limited sharing of Aboriginal word views? Were
Aboriginal views not as publicized as they could be? Is the expertise or credibility of
Elders who lack paper qualifications questioned?

Could dominant culture preference for written tradition versus oral tradition have

somehow prevented the widespread sharing of First Nations ideas and strategies to



educate for character? Did strategies on educating for character actually exist amongst
Aboriginal peoples? If so, what were they? How were they shared? What kind of
impact did they have? If they could help in forming character, how could they be shared
with a wider audience? My questions simply led to more questions. My determination to

discover more about First Nations character education teachings increased.

Character education is a relatively new term in Canada. Knowing this, I felt that it
would be essential to define character education in ways the average layperson could
easily understand. I also needed to clearly portray the evolution of dominant culture
character education initiatives. These are taking place in a mainstream North American
society whose members do not necessarily know, understand or share Aboriginal world
views. Therefore, from a historical perspective, it would be important for me to examine
possible interactions between Native and non-Native cultures in this area as well. This
needed to be done of course, with the tacit understanding that a whole cultural
kaleidoscope of Aboriginal communities exist in North America, each with its own

distinctive qualities as is clearly evident from simply surfing the World Wide Web?.

Aboriginal peoples share some common ground, but are varied. Beyond the fact
that there are First Nations, Inuit and Métis peoples in Canada, there are fifty-two First
Nations groups in Canada and six hundred and ten native bands (Indian and Northern
Affairs Canada, 2000), the majority of Native peoples do not follow traditional teachings
for a variety of reasons. This thesis is concerned with those who do. To effectively tackle
this study, I needed to understand what general precontact First Nations philosophy/
philosophies of character education were already in place prior to colonization, what
kinds of impact(s) arose from cultural contact between Native and non-Native groups in
educating for character and how post-contact First Nations character education evolved. I
felt that personal face-to-face communication through direct oral interviews with

Aboriginals actively involved in some form of character education would shed further

2 To gain some appreciation of the variety, complexity and contributions of tribes, one only has to venture
out onto the World Wide Web. See Appendix M. Then of course there is the book by Alvin M Josephy Jr.
(1994) called 500 Nations: An Illustrated History of North American Indians. This resource explores First
Nations history from pre-Columbian times to present day from a First Nations perspective. There is also an
eight part documentary called 500 Nations.



light on First Nations perspectives. I hoped that such interaction would lead to responses

for my three key research questions.

Statement of the Research Questions
My inquiry was fuelled by three key questions:

1. What is the conception of Character Education from First Nations perspectives?

2. What is their common conception of educating for character and nurturing its

development?

3. What are the relationships between Native conceptions of character and non-

Native conceptions?
My responses were gleaned from three sources of data:
1. an analysis of character education research literature and resources

2. asurvey of First Nations literature to determine the presence of a focus on

positive character development

3. recorded interviews with four First Nations Elders and one Aboriginal author

residing within Ontario

Purpose of the Study

The purpose of this study was to embark upon a voyage of discovery, a Quest for
Character extending beyond the limits of mainstream dominant-culture European
colonialist views of character education research to include long-neglected First Nations
voices and vision. I sought to raise the level of awareness of First Nations contributions
to character development. I believe effective character education requires a holistic

balance that can be facilitated by including rather than excluding Aboriginal worldviews.

My ultimate goal was to obtain insights that would enable educators to make
informed pedagogical decisions concerning the use of mindful, respectful, appropriate
integration of wholistic First Nations perspectives and character education strategies into

the school curriculum. It was my hope that this thesis would offer an introductory forum



for First Nations voice in the area of character education’ in Canada, opening new doors
to reach out to wider audiences. I believe we must actively listen to and value voices of
traditional tribal wisdom, acknowledging centuries-old ways of knowing and being. So
long discounted, they have the potential power to do much good towards nurturing the

development of desirable character traits amongst all our youths.

Stafford (1994) posits that mainstream North American society has moved away
from moral education dealing with the concept of sin, losing a “sense of accountability to
God” (p.4). The examination of the two extremes of the seven vices or deadly sins versus
the seven virtues by Stalker (1998) and Savage (2002) supports Stafford’s stance. In
catechism classes, I learned about the seven deadly sins: anger, greed, envy, gluttony,
sloth, luxury and pride versus the seven virtues: courage, faith, hope, love, justice,
temperance and wisdom. Native teachings received over the past decade helped me
recognize a spirit-based focus on virtues, self-restraint and the concept of a benevolent

Creator rather than a fear-based focus on vices, guilt and a God of retribution.

Seeking solutions to our North American character crisis.

Educational systems across North America are desperately searching for solutions
to our growing character dilemma, to mend broken attitudes and actions and keep intact
those not yet fragmented. The mandated forty hours of community service required for
secondary school graduation by the Ontario Ministry of Education is part of this
movement to foster empathy and altruism. Teachers as character role models are
cautiously experimenting with non-sectarian forms of character education, consciously
avoiding offending religious and cultural groups. Native spirituality which focuses on
Earth-based teachings is not to be confused with organized religion.

Hunter (2000) discusses North America’s character crisis, examining moral

education in an amoral age lacking a clear sense of good and evil. Somerville (2000)

3 Character Education: (noun/ concept) the effort to help students know the good, love the good and do
the good. In short, it is about helping students mature into persons of integrity — persons of intelligence and
moral character. It is necessary, therefore, to help students wrestle with and understand the good — that is,
what is true and worthwhile in life as well as what is right. To do this, we need to help them develop
knowledge of the good and intelligent judgement so that they learn to choose well among competing and
attractive options in life (Ryan & Bohlin, 1999, p. 46).



raises difficult ethical questions involving the human spirit. Bennett (1998, 2001, 2002)
talks about the death of outrage and the disintegration of ideals, the moral collapse of the
American family and an urgent need for moral clarity (2002). The emerging character
education movement has expanded over the last decade in the United States, moving
northward into Canada. North Americans are experiencing a “mid-life character crisis™ as
witnessed by a plethora of writing on the subject by American experts. (See Conrad &
Hedin, 1989; Covey, 1989; Curry & Johnson, 1990; Etzioni, 1994; Gauld, 1995; Hester,
1994, 1995; Hoffman & Lee, 1997; Huffman, 1993; Hutcheon, 1999; Josephson, 1992;
Lickona, 1991, 1993a, 1993b, 1994; Ryan & McLean, 1987; Sergiovanni, 1992; Zucker,
2001; Zweig, 1991). The public education market has been flooded with “how-to”
guidebooks for administrators, teachers and municipal politicians. The purpose of these
publications is to develop character in the classroom, in the school and in the community.
(Bennett, Finn, & Cribb, 1999; Kilpatrick, Wolfe, & Wolfe, 1994; Kohn, 1991; Kurtines
& Gerwitz, 1991; LeGette, 1999; Lewis, 1998; Ryan & Bohlin, 1999; Sadlow, 1998). In
North America, it appears that schools are picking up the fallen torches of faith, hope and
charity dropped at home by too many busy parents.

Iinterpreted the September 11, 2001 disaster in New York as a warning to the
world about large-scale disaster to which the human tribe is headed. On September 17,
2001, Dr. Don Trent (Four Arrows) Jacobs delivered a two-minute speech at Northern
Arizona University. His urgent call to action to his fellow Americans drew their attention
to a necessary return to critical thinking and connectedness. Jacobs urged Americans to
take ownership for spirituality:

It is the time for a spirituality that connects rather than divides; that loves rather
than hates. It is a time for authentic virtues like courage, humility, generosity,
forgiveness, honesty and fortitude, not just in response to tragedy, but as a way of
life. (Jacobs, 2001e, September)

Jacobs’ message applies to Canadians as well. His call to interconnectedness as a
way of life is important not only to all the inhabitants of Turtle Island (North America),
but worldwide. Jacobs asks that we choose to be more holistic and interconnected rather
than angry and fragmented. I believe that character is in crisis in North America. Jacobs’
call to action to reclaim character echoes the pleas of Ghandi, pacific pursuer of peace

and of Chief Seattle (1786-1866), Squamish, described as “a leader in times of crisis”



(Jefferson, 2001, p. 29). Canadians and Americans have demonstrated our ability to
reactively pull together in the face of threat of physical safety. What is to stop us from
uniting in a concerted effort that includes indigenous worldviews to address moral issues
whose peaceful solutions could help increase physical, intellectual, spiritual and
emotional balance, thus reducing threats to our very existence? Ibelieve we must shift
from a reactive to proactive stance. If this means that the dominant colonizing culture
must include wisdoms of the Original Peoples of this continent that we as Other have

historically sought to conquer, in order for us all to survive as peoples, so be it.

The colonizing culture has become a ready clientele of consumers eagerly seeking
solutions, aspiring to produce more responsible, caring global citizens and stewards of the
earth. The atmosphere is now ripe for change. Since April 2001, three Quest international
character education conferences have been hosted in Richmond Hill, Ontario by York
Region District School Board (2001, 2002a, 2002b), importing dominant culture experts.
An Aboriginal character education expert has yet to be included on the presenters’ roster

from either side of the American / Canadian border.

In March 2003, under the direction of guest editors Avis Glaze, Bill Hogarth and
Brian McLean, the second issue of Volume 33 of Orbit Magazine entitled Character
Education/ Citizenship Education was published by the Ontario Institute of Studies in
Education of the University of Toronto. This issue primarily featured articles based on
dominant culture American models, but also included, with some encouragement from
me, one significant indigenous Native American model provided by Professor Don Trent
Four Arrows Jacobs. At my urging, Dr. Jacobs (2003) successfully submitted an article
entitled “Way of the Brave: An Indigenous Perspective on ‘Character Education™ (pp. 26
—28). Prior to this, no North American Aboriginal had ever been acknowledged by a
Canadian publication as a character education expert. Orbit Magazine took the first step
towards inclusiveness in this important area. Now Canada waits, listening attentively for
future contributions of Canadian Aboriginal voices, as yet unheard, in the scholarly arena

of character education.

In 2000 and 2001, Ontarians looked primarily to our southern neighbours for
guidance to improve the cultural climate in our schools. In the literature and workshop
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presentations, educators look to acclaimed American experts like teacher and sports
coach Abourjilie (2000), Bennett (1984, 1993, 1995, 1998, 1999, 2002), Lickona (1992,
1993, 1994), Kagan (1992, 2001a, 2001b), Vincent (1994, 1996, 1998) and Urban (2000).
We have sent delegations to visit American schools identified as character success
stories. The November 2002 Quest for Courage, demonstrated readiness to begin to look
inward, searching for our own Canadian dominant colonizing culture expertise at local,

regional, provincial and national levels. Some speakers referred to Aboriginal wisdoms.

There is a powerful Native movement honouring Native knowings to which most
of the colonizing culture is oblivious. From August 5 to 10, 2002, the World Indigenous
Peoples’ Conference 2002 was held in Calgary, Alberta (First Nations Adult and Higher
Education Consortium, 2002). The website welcome message from the First Nations of
Turtle Island was “The answers are within us.” 1believe the next step here in Canada is
to include expertise amongst Canadian Aboriginal peoples (First Nations, Métis, Inuit
and Innu) to help us find some of the answers we seek and need. Most Canadians and
Americans can be considered “newly-arrived” immigrants. We have only been on “Turtle
Island” (North America) for the past four or five centuries. Great knowledge of the
Anishnabe (the Original People) passed on through oral traditions over thousands of years
long preceded our arrival as Other. When we discount Aboriginal expertise and
experience, we do a disservice both to ourselves and to future generations. We must
somehow collectively recover from what Taiaiake Alfred (1999) calls a “crisis of the

mind: a lack of conscience and consciousness” (p. Xv).

When so much goes awry in our hearts, homes and local communities to which
we close our eyes and ears on a daily basis, how can we expect peace in the world at
large? The point of this arrow of truth of mutual responsibility must sink deep into our
hearts. I believe that we miss the mark when we do not understand our responsibility of
being each other’s keeper and helping one another to develop “a good mind.” We
become accessories to crimes when we know what is happening and are able to stop them

but do nothing. When we fail to demonstrate the moral courage* to stand up for what is

“ Moral courage: (noun) Moral courage is not about facing physical challenges that could harm the body.
It’s about facing mental challenges that could harm one’s reputation, emotional well-being, self-esteem or
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right, how can we hope to have peace in the world? Chief Seattle® said: All things are
interconnected. Whatever befalls the earth befalls the children of the earth. (Nerburn,
1999, p. 3). Society’s views on character education must expand to include cooperative,
environmental citizenship and emotional intelligence that embrace a vision of long-term
benefits for humankind. Our competitive pursuit of short-term profit is poisoning the
earth and our children. The Constitution of the Five Nations® draws attention to thinking
of the welfare of all the people and the future generations. (Nerburn, 1999, p. 25)

Hopefully, rather than experiencing the demise of character in North America
described by Hunter (2000), we are awakening to a more holistic rebirth of a collective
soul. This need is evidenced by conferences such as the third international Soul in
Education Conference Celebrating the Spirit of Learning: Soul in Education and
Learning for Life to be held in Byron Bay, New South Wales, Australia from Sept. 27 to
Oct.4, 2003. In the advance notice flyer, J. P.Miller, Professor of Holistic Education of
the Ontario Institute of Studies in Education of the University of Toronto states:
“Restoring the soul to education is not a new vision. It is a vision articulated by the
Greeks and various indigenous peoples for centuries” (Miller, 2002a). Indigenous

wisdoms offer possible answers to raising “whole” citizens of character.

Too many of us are not living by the Golden Rule of Reciprocity discussed later in
this thesis. Few educated people of my acquaintance even know what the Golden Rule is!
I believe that we must embrace character education rooted in wholism. As Miller and
Drake (1992a) state “We as a human family are beginning to view the earth as sacred, as
indigenous peoples have for centuries. This sense of the sacred is part of a new way of
seeing and relating to children, to each other and to the planet” (p. 1). Can First Nations

traditional teachings offer helpful tools toward achieving positive character education?

other characteristics. These challenges, as the term implies, are deeply connected with our moral sense —
our core moral values (Kidder & Bracy, 2001, p. 4).

3 Chief Seattle’s speech, the subject of much controversy over authenticity after tampering with it thirty
years after the fact, still rings true. Much quoted in books and on the Internet, his words continue to be
passed on through oral tradition as well. Websites of interest are: Seattle, 1854; Seattle, 1999, and
Jennings, 1995.

¢ Six Nations: This includes the Five Nations of the Iroquois — the Mohawk, Oneida, Onondaga, Cayuga
and Seneca who were united politically and socially in a Great League of Peace around 1653. The Five
Nations were joined much later by the Tuscarora. (Dennis, 1993, pp 6 & 7, 199) There is a Six Nations
reserve in Ohsweken near Brantford, Ontario.
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Can First Nations teachings and strategies help us to ensure that we and our children both
as individuals and members of a functioning society at large know, do and love what is
good, walking our talk with right thought, right word and right action (Dhammapada,
2002) or peace, power and righteousness (Alfred, 1999)?

At the very onset of this journey, as a non-Native concerned with the pitfalls of
decolonizing methodologies, guided by an Elder, I self-assessed to ensure that this project
would respect indigenous integrity in research involving indigenous peoples. I asked
myself five questions:

1. Will my speaking make a positive difference?
2. How will my words impact on others?
3. Am I helping rather than interfering?

4. How will others react towards me and towards the world in which they live if
I do speak?

5. Do I have the courage to speak and to take a stand for that which my body,
mind and Spirit know to be true, right and good?

From the very beginning, I constantly bore in mind my responsibility as a non-
Native researcher to maintain an equitable, respectful balance between colonizing culture

methodology, Aboriginal research methodology and their respective protocols.

The Structure of This Thesis

This thesis has been organized according to seven chapters instead of the four
sections of the Medicine Wheel I had originally contemplated. I chose the number seven
as the structural framework and numerical symbol to honor the teachings of the Seven
Grandfathers and the concept of the Seven Generations. The number seven is sacred to

the people I interviewed for this study. Fourteen photos symbolize tipi pole teachings.

In Chapter One, I state the research problem, list the research questions and
indicate the purpose of this study.

In Chapter Two I explain the rationale for this study. In line with the traveler
metaphor of Kvale (1996), I provide background information on Aboriginal perspectives
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situating myself as a traveler in a personal context. I give an overview of the diversity of
Aboriginal communities, and set the challenge to include Aboriginal perspectives in the

dominant culture rhetoric of character education.

Chapter Three deals with the concept of character education, comparing
concepts of character versus personality. Next I define character education, identify
qualities of character, and provide insight into the Golden Rule of Reciprocity. Finally, I
examine the importance of hope to character development and the concept of citizens as

by-products of schools.

Chapter Four constitutes the literature review. Here I examine First Nations
involvement in character education from a historical perspective. First, (4a) I provide an
overview of educating for character from Eurocentric dominant culture colonialist
viewpoints. Then (4b), I focus on educating for character from First Nations perspectives
as expressed in the literature. Next (4c), I identify and explain two key points of contact
with First Nations culture during the moral education phase at the turn of the century and
the during the current growing holistic education phase. Finally (4d), I draw attention to a
growing shift in character education thinking and strategies that incorporate
environmental intelligence, holism and traditional First Nations teachings (4e),

identifying common practices.

In Chapter Five, as a non-Native researcher doing research involving First
Nations perspectives on positive character development, I describe methodologies used. I
explain how I chose the samples and outline interview methods. Referring to the full-
texts of primary data interviewees provided in Appendices D to H, I examine
interviewees’ perspectives with respect to the interview questions in Appendix B,
referring to data from the full transcripts of interviews with them, contained with their
permission, in Appendices D to H. Each one of the Appendices begins with an
introduction to the interview participant. All interviewees chose to have their scripts
(stories) included with this thesis along with photos as authentic first-hand examples of

First Nations voice.

In Chapter Six, I provide a rationale for selecting a holistic framework for First

Nations character education analysis. Information is organized into six areas of
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connections: Analytic-Intuitive thinking, Body-Mind, Subject, Community, Earth and
Self as conceived by Miller (1993, 1996). Finally, I perform a focused analysis, checking
information received in this oral tradition format against what I have gleaned from the

literature.

To conclude, in Chapter Seven, I restate the thesis challenge, answer the three
key thesis questions, identify four important considerations on incorporating First
Nations strategies, give a brief summary on the First Nations spirit of character
education, state limitations of the current study and make suggestions for areas of further

research inquiry.



Chapter Two:
Rationale for the Study

Canadian First Nations voice on character education is conspicuously absent. At
the time of my academic travels to Australia and New Zealand in July 2001, I had mainly
located American-based writings. Having not yet discovered any North American
Aboriginal experts at that time, I sought Aboriginal voices abroad. My intense search for
Aborigine and Maori character education writings at Australian National University,
Australian Institute of Aboriginal and Torres Strait Islander Studies, Queensland
University of Technology, the University of Newcastle and the University of Auckland
produced only mainstream American character education references, three Australian
dominant culture ones by Gaita (1991, 2000), Hill (1991), Moore (1996) and Watt
(1976), but no character education material by any Aborigine, except for a remotely
related unpublished Masters of Education paper by White (1998). I found no official
work on character education by any Maori either, despite the presence of authors like
Thimaera (1987) who reinforces character qualities like courage and perseverance,

challenging us to find ways to connect the old and the new.

Canadians should have the option of hearing ancient wisdoms of the Original
Peoples of this land that we as Other occupy. Diverse Aboriginal communities have rich,
valuable stories to tell. Educators should be encouraged to consider Native worldviews,
become better informed and explore possible benefits of diverse traditional First Nations

character education teachings, for the good of our students.

Diversity of Aboriginal Communities

Josephy (1994) drew attention to the diversity of five hundred First Nations tribes
across the United States, identifying changes wrought by cultural contact with colonizers,
followed by First Nations struggles for survival, respect, identity, self-determination, self-
government and sovereignity. North American Native communities in the United States
and Canada vary greatly in geographic location, language, lore and customs, as
emphasized in the literature. (See Delage, 1995; Delattre, 1992; Dickason, 1994; Fleet,
1997; Horton & Daigle, 1994, Hulan & Monture-Angus, 1999; Josephy, 1994, Literacy
Ontario, 1009; Yenne, 1986; Young-Ing & Belmore, 1999; Statistics Canada, 2001).

15
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Who are First Nations peoples of Canada and Ontario?

The Indian act: Past and present: A manual on registration and entitlement
legislation (Indian and Northern Affairs Canada, 1991) provided historical legislation
from 1850 to 1970 defining the term Indian. 1850 marked the first attempt to broadly
define Indian to include “any person deemed to be aboriginal by birth or blood; any
person reported to belong to particular band or body of Indians; and any person who
married an Indian or was adopted by Indians” (p. 7). Over two centuries it has changed.

The Canadian Census grouped Aboriginals into various categories. Table I of the
1996 Canadian Census of Population by Aboriginal Group (Statistics Canada, 1996)
shows, 799,010 or 2.8% of the population to be Native out of 28, 528,125 Canadians. Of
this Native population 554,290 (66%) are North American Indian, 210,190 are Métis
(mixed blood) (26%) and 41,080 (5%) are Inuit. Also, each province accounted for about
18% of the total Aboriginal population.7 People self-identified themselves as Métis, Inuit
or Indian. To the chagrin of one of the Elders interviewed, no specific reference was
made to the Innu people in Statistics Canada’s eighteen page profile on Aboriginal
Peoples in Canada released in 2001 or in Siggner, Hull, Vermaeten, Guimond, and
Jantzen’s June 2001 presentation paper “Understanding Aboriginal Definitions:
Implications for Counts and Socio-economic Characteristics” shared at Laval University.
The multidimensional concept of Aboriginal is still unclear. For Census Canada
purposes, First Nations peoples are defined by ancestry, self-identification, band
membership and Registered Indian status. Since 1986, more people are self-identifying
themselves as Aboriginals (Siggner, Hull, Vermaeten, Guimond and Jantzen, 2001, p. 1).
I use the expression First Nations in the sense of an indigenous person of North America.
I never use it in this document to refer to Aboriginals outside our continent. Often I use
the terms First Nations, Native and Aboriginal interchangeably in the North American

context to avoid repeating the same term. I usually don’t use the term Indian.

7 See the online version at http://www.statcan.ca/Daily/English/980113/d980113.htm.
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The Ontario Native Affairs Secretariat and Ministry of Citizenship (1992)
published an information binder called Akwesasne to Wunnumin Lake: Profiles of
Aboriginal Communities in Ontario, which provides a detailed overview of Aboriginal
peoples in Ontario, both on and off reserves, in Aboriginal communities and in urban
centres. At that time, according to the 1986 Census of Canada information contained
therein, out of 167,380 Aboriginals in Ontario, 88% were North American Indian, 1%
were Inuit, 9% were Métis and 2% were other (p. 9). At a national level, once far more
numerous prior to European contact, Aboriginal peoples in Canada now represent 2.8%

(less than 3%) of our total population, as indicated by the 1996 Census just displayed.

Exposure to Aboriginal Perspectives

Tully, seconded by Alfred (1999), drew attention to the blatant exclusion of
indigenous perspectives from dominant culture rhetoric in the June/July 2001 issue of
University Affairs/Affaires universitaires, a newspaper published by the Association of
Universities and Colleges of Canada:

The influence of aboriginal scholars is starting to be felt, at least on the teaching
side of the university, Dr. Tully says. Native studies programs now include local
indigenous communities in the curriculum. “So we have elders coming in and
talking about Native history, culture, ways of knowing, and Native views about
appropriate means of negotiations,” he explains.... However, Native communities
generally haven’t been included in developing and carrying out research about
their people, says Taiaiake Alfred, a professor and director of the indigenous
governance program at the University of Victoria. “Thousands of people have
built a career on Native research, but very few have engaged Native people in the
research exercise itself,” he says. “It’s not acceptable for someone to create a
notion of what it is to be Mohawk without running it by the Mohawks
themselves.” (U of Winnipeg hosts native rights conference, p. 31)

The position of these two university professors was echoed in the writings of
Battiste (2000a, 2000b), Mi’kmagq of Canada and Smith (1999a, 1999b, 2000), Maori of
New Zealand. Both specialize in indigenous research methods with a view to protecting
indigenous knowledge from decolonizing epistemologies and misappropriation of

intellectual property.

In 2001, Justin Trudeau, son of former Prime Minister Pierre Elliott Trudeau, was
acknowledged in the media as a prominent voice at the forefront of the Canadian

character education movement (Griffin, 2001). In response to a question I posed to him
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directly, Trudeau validated my challenge to explore relationships between traditional
First Nations teachings and character education:

I think there is absolutely room for... influences, particularly from our Native
teachings because, you know, this is the land, this is where we are, but to close
ourselves off to anything... I mean there are incredible wisdoms that come from
the East. There’s tremendous strengths and storytelling traditions that come from
Africa. There is... a world full of culture, a world full of traditions that work and
that are effective. And the idea that we’re following narrowly a European model
with a grading and knowledge based that knowing fact, ...that knowing
knowledge, understanding the numbers, that doing well on tests is what leads to
happiness?... We can see that it is not working, so to look at other options, to look
at Native teachings, to look at anything else that might put more into
Education.... Allow the students to look at them, to examine them, you know, and
make decisions for themselves..... There are different ways of thinking out there.
They’re not all wrong... They’re not all necessarily wrong just because they are
not what you believe in. Building up that difference, encouraging different points
of view - that is what character education is all about and embracing the Native
side is just one good element that we can build on and should build on. Thank
you. (Trudeau, 2001a)

D. Paul Schafer (2001a, 2001b; 1998a) calls for inclusion of Aboriginal
worldviews in character education. He encouraged pursuit of this topic:
It seems to me there is much to be learned from First Nations people about
character education that is relevant to all Canadians, especially in terms of respect
for elders, traditions and values, relationships with the land, preservation of
cherished ways of life, and the search for human fulfillment and well-being. Your
research should prove exceedingly valuable in broadening and deepening our
awareness and understanding of this. While there are those who believe that
culture and cultures evolve from lower to higher orders of development, I believe
your research will show that there is a great deal to be learned from the cultures of
First Nations that is relevant to life, living, environmental sustainability and
spirituality at this stage in human affairs. It would be valuable to show what
character education means to First Nations people in and of itself, as well as in the
broader context of Canadian culture. (Personal written communication, Saturday,
May 26, 2001).
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Personal Context

I only ever had one face-to-face encounter with one real Indian® during my
childhood. We laughed and played together for an hour. Three decades went by without
me meeting another Native person. I was ignorant of the historic contributions of a great
Native American leader known as Tecumseh® who had played a key role like the Iroquois
(Benn, 1998) to keep Canada free from American control in the war of 1812. His small
roadside statue on Highway 2, went unnoticed only a few kilometers from my parents’
farm. At age twenty, I was as uninformed as first year university students polled in the
study initiated by Ann Pohl (2000b) and discussed in the subsequent Report Highlights:
Learning About Walking In Beauty—Placing Aboriginal Perspectives in Canadian
Classrooms published by the Coalition for the Advancement of Aboriginal Studies and
the Canadian Race Relations Foundation (2002b). A decade ago, I was ignorant. Diebel
(2002) and Yourk (2002) advise Canadian to seek knowledge of First Nations peoples.

Making connections through race relations.

An unexpected sequence of events awakened my interest in First Nations peoples.
In the 1990s, I became involved in proactive race relations initiatives. By the end of
1992, 1 had spoken with a couple of Elders and a Chief at race relations conference in
Vaughan and at the Ontario Educational Leadership Centre in Longford Mills, Ontario. I
had also invited Native people into my grade eight classroom to tell stories, perform
plays and drum. I met Nimkie Benishie-Nini (The Thunderbird Man) known in English
as Harvey Anderson and his wife at a Race Relations conference. A couple of years later,
they visited my classroom. Even though they had a funeral to attend that afternoon, they
kept their promise to give teachings to my grade eight students. I listened carefully.

Opportunities to invite First Nations speakers as special guests into the school to
talk about positive race relations and their belief systems increased. Over the last decade,

I have had repeated, personal interaction with First Nations peoples, dancing and talking

8 Indian is a term that was widely to refer to First Nations peoples in my community when I was growing
up. This term is often used in a pejorative manner and therefore not politically correct. As a young child,
that was the term I heard and used. That is why it is used in this section of the text where I refer to my
youth.
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on the Pow Wow trail, participating in drumming and talking circles and listening to
stories of Elders. First-hand exposure to First Nations teachings led to my understanding
that living in balance with oneself, humankind and Mother Earth lies at the very core of
the traditional Aboriginal way of life. I sought ways to make meaningful connections.

Opening up to the opportunity to learn.

A publishing company, learning of my award-winning work in race relations,
asked me to develop a teacher’s activity guidebook on the Canadian treaties. I began
doing background research. My limited experiences with Aboriginal people led me to
take a Federation of Women Teachers’ Associations of Ontario Aboriginal Education
Summer Course in July, 1994 at Lake Buckhorn, near Curve Lake First Nations.

That course introduced me to my first talking circle and to Ojibway playwright
Drew Hayden Taylor. A course participant, Jan Beaver, of Alderville First Nation, invited
me into her drumming circle. Her brother, Rick Beaver would later illustrate one of the
stories of an Elder interviewed in this study. Drew Hayden Taylor, who would also

become part of this study, told stories by a tipi outside.

In 1995, the Program Coordinator of the Independent Learning Centre and Native
Education Policy unit for the Ministry of Education and Training Independent Learning
Centre in Toronto asked me to join a writing team upgrade the existing 1981 Ontario
Curriculum Guideline entitled People of Native Ancestry. We checked carefully for
stereotyping: racial, religious and cultural bias in reference materials. I was one of two
non-Native members in that group. Full of ideas, we talked more than we listened. We
met in a room where a First Nations poster quietly bore the message “There is a time to
talk and a time to listen.” Both projects ended abruptly, but my interest in learning about

Native peoples continued.

On August 19, 1996, disheartened, I hand-delivered my treaties manuscript along
with a letter to the Native Women’s Resource Centre of Toronto, hoping my give-away

would do someone some good somewhere. In the meantime, the wheels were in motion

9 Tecumseh, a fine orator and courageous warrior, fought in in support of General Brock in the War of
1812, was considered to be one of the last great Indian leaders of his time who helped to keep Canada
Canadian. Tecumseh is better known and studied in American history than in Canadian history.
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for making meaningful connections with many traditional Aboriginal people who would
teach me more about their world view. I would learn their value of being in the moment.
My eyes opened to a whole world beyond stereotypical media images of American and
Canadian Indians. Many writers urge society to discard harmful stereotypes (Bordewich,
1996; Cornelius, 1999; Davis & Castellano, 2001; Deloria, 1998a, 1998b; Dickason,
1997; Doxtator, 1992; Sealey & Kirkness, 1973; Waubegeshig, 1974; Weatherford,
1988). Stereotypes arise from and lead to prejudice. People fear the unknown.

Battling stereotypes.

I wondered how many non-Native people had witnessed the sad plight of the
homeless Aboriginal on city streets, a reality to which society has usually turned a blind
eye. I have often seen the same woman in a wheelchair, clutching her bottle in a wrinkled
paper bag when I cross the tiny park just outside the hallowed doors of learning to our
Ontario Institute of Studies in Education in downtown Toronto. When the snow is off the
ground, often there is a small group of street people huddled together, some of whom are

Native, dozing off in sleeping bags or clutching cardboard under the trees.

Once I brought along with me to a thesis committee meeting a traditional Native
dancer and artist from whom I had purchased artwork at a Mother’s Day Pow Wow up in
Mnjikaning First Nation. I wanted him to meet my thesis supervisory team. He had begun
dancing again to honour his late mother’s memory. Although many Native youths do not
follow the traditional ways, an increasing number are reclaiming their heritage, seeking
teachings from the Elders. (Anderson, 2000; Barrie Area Native Advisory Council, 2001;
Brant, 1984; Grassroots Women’s Collective, 1999; Kilcup, 2000; Monture-Angus, 1995;
Ywahoo, 1987). There are many Anishnabe Owho have always followed the traditional
teachings, striving mindfully to live wholistically and in balance. There are also many
survivors who have grown through suffering and pain, to embrace wholeness again,
becoming mentors and strong role models for their people (Attwood & Markus, 1999;
Battiste, 2000b). Others wander with lost Spirits, mirroring the reality of tormented
youths and adults from many other cultures who are also lost and in need of real help and

hope.

10 Anishnabe or Anishinabek means “the people” in Ojibway. There are varied spellings of the term.
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Traditional First Nations people follow what is known in oral teachings as the
Good Red Road, respecting their teachings and appreciating how we are interconnected
in the Web of Life. They know and revere the basic teaching of Chief Seattle, whose
exact words are disputed. Although it is alleged that the 1887 transcription of his 1854
public address was later altered, he is often quoted. His main message remains intact:

This we know: the earth does not belong to man; man belongs to the earth. All
things are connected, like blood which connects one family. Whatever befalls the
earth befalls the children of the earth. Man [sic] did not weave the web of life—he
is merely a strand in it. Whatever he does to the web, he does to himself. (Smith,
1887)

Miller (2000) states:

I think it is important to link the need for soulful education with other changes
that are taking place on this planet. I prefer the term “global awakening.” Ecology
as well as the traditions of indigenous people has drawn the metaphor of the web
to portray this interconnectedness. If we can see ourselves as part of the web of
life there is less chance that we will tear this web apatt. (p. 5)

Facing the challenge.

I had decided to face the challenge to seek Aboriginal perspectives on First
Nations character education. My backpacking travels abroad in Australia and New
Zealand during the summer of 2001 revealed the global prevalence of American character
education references in dominant culture university literature. In those two countries, I
also discovered that living in harmony with the Earth is a universal constant for all
traditional Aboriginal societies and that their character education approaches embrace a
more wholistic, nature-based worldview. This is as true for the traditional Australian
Aborigines and the Maori of New Zealand as it is for our own North American “Indians.”
Finally, in the Aboriginal school of life, character is often learned in a variety of non-
traditional settings quite different from inside four walls of an official classroom in a
recognized educational institution. For me, doing a study involving face-to-face, heart-to-
heart interviews with Elders in the area of character education and First Nations teachings

became the next logical step in my journey towards better understanding.



Chapter Three:
The Concept of Character Education

“We must remember that intelligence is not enough. Intelligence plus character—
that is the goal of true education.” Dr Martin Luther King (1929 — 1968)
(Josephson Institute of Ethics, 2001a).

To begin, what is character? Two definitions of character from the Canadian
Oxford Dictionary (Barber, 1998) refer to “the collective qualities or characteristics,
especially mental and moral, that distinguish a person or thing” and to “moral strength”
(p- 239). General Arthur G. Trudeau, quoted in Vincent (1998), gave this definition:

Character is something each one of us must build for himself out of the laws of

God and nature, and examples of others, and—most of all—out of the trials and

errors of daily life. Character is the total of thousands of small daily strivings to

live up to the best that is in us. Character is the final decision to reject whatever is
demeaning to oneself or to others with the confidence and honesty to choose the

right ( p. vii).

Lickona (1991) stated “Down through history, in countries all over the world,
education has had two great goals: to help young people become smart and to help them
become good” (p. 6), adding “Three components of good character are moral knowing,
moral feeling and moral action.” (p. 53) and “The highest form of character includes
genuinely being attracted to the good” (59). Ryan & Bohlin (1999) strike a parallel:

The goal of moral education for Plato is to bring one’s soul—one’s reason, spirit,
and appetite—into intelligent harmony. These three seats of human motivation—
reason’s desire to know, to understand and figure things out; the spirit’s ambition
for achievement and honor; and the appetite’s longing for satisfaction—need to be
ordered and guided by reason. Without this proper orientation, we allow ourselves
to be ruled by our primitive impulses. Character education is about achieving this
order in the soul.... it is about acquiring integrity. (p. 140)
Guiding youths to be better people and citizens is a fundamental societal
obligation crucial to democratic countries like the United States and Canada where we

embrace our freedoms, rights and responsibilities. Forming character, which fuels my

own teaching practice, is no new concept.

Character education reaches back to pre-recorded history in oral traditions. First
Nations societies were democracies. In First Nations societies, socialization of children

was accomplished within the extended family. Kalman (2001) states:
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The elders of the longhouse were grandparents or older uncles and aunts who
were respected advisers in the village. They played a very important role in
teaching the children the skills the needed in life. From the time children could
walk, the elders taught them how to behave and do all the things they needed to
do to become responsible and successful adults (p. 19).

Traditionally, in the dominant colonizing culture, raising good children was the
main responsibility of parents in the home. Bennett, Finn, and Crib (1999) emphasize that

developing good character in children must be reinforced at school:

A child’s family is the first and most important incubator of morality. Molding
character must begin in the home in the earliest years, but after that, schools must
help. Parents rightfully expect their schools to be allies in the moral education of
the young. (p. 523)

Bennett, Finn and Cribb (1999) also identified intellectual and moral development
as critical complementary components in a well-rounded education: “Moral education—

conditioning the heart and mind toward the good—starts at home, and you are probably
the most important teacher of virtues that you child will ever have” (p. 67).

Defining Character versus Personality

Schafer (1991) stresses the dichotomy between the notions of personality and
character; the former being viewed as more external, socially and environmentally
oriented; the latter being viewed as internally, morally and spiritually oriented. Allport
(1988) debated nature versus nurture and the impact of prejudice, on our lives. Allport
(1963) also distinguished between human personality and character. Personality was
outwardly projected and product-oriented, whereas character signified a more process
oriented, inwardly projected, possibly inborn “etched,” relatively fixed trait.

No less fascinating than the term personality is the term character. The two are
often used interchangeably, although the first is of Latin derivation, the second
character] of Greek, meaning engraving. It is the mark of a man - his pattern of
traits or his life-style. European psychologists, however, seem to have a
preference for character, while American psychologists favour personality. There
is an interesting reason for the difference. The former term (personality) suggests
appearance, visible behaviour, surface quality; the latter (character) suggests deep
(perhaps inborn), fixed, and basic structure. Now American psychology has a
preference for environmentalism; its behaviouristic leaning leads it to stress outer
movement, visible action. European psychology, on the other hand, tends to stress
what is inborn in the nature of man, what-is deeply etched and relatively
unchanging. (1963, pp 30-32)
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Saul (1997) argues for maintaining a Canadian idea of balance:

The Inuit quality of isuma summarizes the essential context. It has as much to do

with positive nationalism as with the public good. Isuma—intelligence that

consists of the knowledge of our responsibilities towards our society. It is a

characteristic which grows with time. If you choose to look, you can find it at the

core of events through the long line of the Canadian experience. It is an

intelligence, the Inuit say, which grows because it is nurtured. (p. 508)

Saul (1993) urges us to continue to ask questions rather than to accept societal
dictates like unthinking sheep. Saul (1995) warns us we are sacrificing our children to
technological isolation, removing the crucial human social element. He identifies a
primary purpose of education in a democratic society as showing “individuals how they
can function fogether in society” (p. 139). He cautions us against producing
“disequilibrium” (p. 182) counterproductive to a democratic society, urging our
endurance of “psychic discomfort” (p. 190), considered by him as essential to

“acceptance of consciousness” (p. 190).

The human heart is experiencing an increasing desire for interconnectedness.
North American society must accept increased responsibility for thinking more globally
and sustainably on this planet. The traditional teachings of Native Americans and First

Nations peoples of Canada on educating for character can help us achieve this.

Defining Character Education
Given these perspectives on what constitutes character, what is character
education? The YRDSB Character Education Committee provided this definition:

Character education is a deliberate effort to cultivate positive personal attributes
and civility among students. It is a whole school effort to create a community in
which positive attitudes, values and behaviours are fostered. These qualities are
promoted explicitly, modeled, taught, expected, celebrated, and continuously
practised in every day actions. In short, character education is the promotion of
universally desirable qualities such as respect, responsibility, honesty and
integrity. (York Region District School Board, 2001, p. 1)

Jacobs & Jacobs-Spencer (2001), state that Native American character education
deals with “an intrinsic relationship between moral development and civic responsibility
that leads to democracy, and that our democratic ideals originated as a result of

collaboration with early Indian tribes of the Iroquois confederacy” (p. ix). They envisage
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“real” character education as reflecting “personal concern for the great questions about
life, its wonders, and the potential of the human spirit” (p. xvi). They also state:

Inherent in most Indian philosophies is the realization that we are the authors of
our own lives. Our experiences, reflections, and spiritual awareness are the only
sources of authenticity. Others are honored for sharing wisdom and experience
but have no authority to determine anyone’s path.... One should recognize that
there is no absolute authority beyond that answered in your prayers and in your
heart-mind-experience reflection perspective. (p. 8)

Jacobs (2003) clearly defines traditional First Nations character education:

The traditional Indian philosophies emphasize a spiritual approach to character as
if everything in life were related in a sacred way. For example, courage is
regarded by most American Indian and Alaskan Native peoples as one of the
highest virtues, but the greatest manifestation of courage is generosity. Initiation
rights designed to build character generally teach children to turn their fears into
virtues rather than escaping them. (p. 26)

Jacobs cautions readers against character stereotyping in a footnote:

Of course there is a danger of romanticizing American Indian virtues. I can assure
you that an Indian person can be as empty of character as any other person. And,
not everyone agrees with me about the Indian world view being more virtuous. (p.
26)

Lickona (1991) acknowledges the spiritual void in character education:

Public school values education clearly won’t, by itself, fill the spiritual void that
causes so many people to look for life enhancement in drugs or alcohol or to risk
their health and futures in the process. But in this difficult area, as elsewhere,
schools must contribute what they can. They can help young people develop a
sense of responsibility to themselves and others and begin to think about what it
truly means to live life well (p. 394).
Although parents are acknowledged as shouldering the primary responsibility in
character education, schools are called upon by society to fill in the gaps in the cracks of

character of our youths and to repair the fallout where family efforts have failed.

As a guideline for planning and an evaluation of suitability of resources, Lickona,

Schaps and Lewis (2002) stress “Eleven Principles of Effective Character Education:”
1) Character education promotes core ethical values as the basis of good character.

2) “Character” must be comprehensively defined to include thinking, feeling and
behavior.
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3) Effective character education requires an intentional, proactive, and
comprehensive approach that promotes the core values in all phases of school life.

4) The school must be a caring community.
5) To develop character, students need opportunities for moral action.

6) Effective character education includes a meaningful and challenging academic
curriculum that respects all learners and helps them succeed.

7) Character education should strive to develop students’ intrinsic motivation.

8) The school staff must become a learning and moral community in which all share
responsibility for character education and attempt to adhere to the same core
values that guide the education of students.

9) Character education requires moral leadership from both staff and students.

10) The school must recruit parents and community members as full partners in the
character-building effort.

11) Evaluation of character education should assess the character of the school, the
school staff’s functioning as character educators, and the extent to which students
manifest good character.

Values and virtues.

The character education movement spread from the States to Canada in 1999, just
prior to the New Millenium. Character education literature by Canadians is still very
limited. In 2000, I found an article referring to studies by Peel and Hamilton School
Boards in Ontario. No information on their studies is posted on the website of either
board. There was no reference to them in the March 2003 edition of Orbit magazine
entitled “Can Schools Create Citizenship?” Despite inclusion of Canadian authors, this
issue, the first publication ever in Canadian character education literature, reflects
continued American dominance on the Canadian stage in character and citizenship
education. This issue introduced the first Native American voice into Canada. So far,

there is no data anywhere on recognized Aboriginal character education in Canada.

Himmelfarb (1995) explores society’s demoralization, identifying virtues as a
“constant” and values as a variable, ineffective substitute. American-based character
education research heralds the resurgence of values education as welcomed response to a

growing societal need to cultivate virtues. Jacobs (2003) clarifies:
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It is useful to distinguish between values or individual/cultural preferences and
core universal virtues like courage, generosity, honesty, humility, fortitude and
patience that all cultures tend to honour. Western schools, in spite of rhetoric
about character education, tend to focus on certain values like respecting authority
or consumerism, even when attached to a virtue like honesty (p. 27).

Canadians share similar character disintegration concerns with Americans. Queen
(2001) describes increased problems amongst York Region youths, in Ontario, Canada.

On one hand, youth are enjoying greater educational, technological, recreational,
cultural and social opportunities than ever before. But there is a growing
population of alientated youth who are faced with problems ranging from
homelessness and street drugs to violence and loss of community. (p. 5)

Lickona (1994) identifies symptoms of widespread moral decline amongst our
youth and a growing chasm between the old and the new morality. These symptoms
include juvenile crime, disrespect for authority, school violence, vandalism, cruelty to
peers, cheating, self-centeredness, alcohol and drug addition and teenage sex. Educators
hope to re-moralize society, bridging this chasm, through character education:

The old morality with roots in religion, speaks of respect, service to others,
sacrifice, resistance to temptation, and moderation in the pursuit of pleasure. The
new morality celebrates self-centeredness and self-indulgence. Grab what you can
get, because you only go around once (Lickona, 1994, p. 5).

Cairnes (2001) stressed relationships between IQ, EQ and SQ. There seems to be
an elastic band correlation between emotional quotients (EQ) and intellectual quotients
(IQ), impacting on character. The band is becoming stretched to the breaking point.
Across North America, we are witnessing a rapid decline in EQ coupled with increased
IQ. (Lickona, 1991; Hoffman & Lee, 1997; Ryan & Bohlin, 1999).

Goleman (1998) states:

There is a dangerous paradox at work, however. As children grow smarter in IQ,
their emotional intelligence is on the decline. On average, children are growing
more lonely and depressed, more angry and unruly, more nervous and prone to
worry, more impulsive and aggressive... Dr. Thomas Achenbach, the University
of Vermont psychologist who did these studies—and who has collaborated with
colleagues on similar assessments in other nations—tells me that the decline in
children’s basic emotional competencies seems to be worldwide. The most telling
signs of this are seen in rising rates among young people of problems such as
despair, alienation, drug abuse, crime and violence, depression or eating
disorders, unwanted pregnancies, bullying, and dropping out of school. (pp 11-12)
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Zohar and Marshall (2000) provide input on the missing piece known as SQ or
Spiritual Intelligence, explaining in depth a concept of the “lotus of the self” involving a
journey of heightened self-awareness (p. 285). They emphasize that developing high SQ
has no necessary connection with religion (p. 292). Indigenous character education
includes SQ. Jacobs (2003) perceives spiritual awareness as crucial:

Character education will be another failed effort at school reform unless we
replace ideas associated with authority and conformity with a more spiritual
awareness about the authentic goals of a virtuous life. A successful model for this
alternative exists within indigenous ways of knowing. (p. 26).

To improve our SQ, Zohar and Marshall (2000) identify preconditions, all of which are
compatible with the philosophy of indigenous education expressed earlier by Jacobs:

High SQ requires us to be deeply honest with ourselves, deeply aware of
ourselves. It requires us to face choices and to realize that sometimes the right
choices are difficult ones. High SQ demands the most intense personal integrity. It
demands that we become aware of and live out of that deep center of ourselves
that transcends all fragments into which our lives have been shattered. It demands
that we re-collect ourselves, including those parts of ourselves that it has been
painful or difficult to own. But most of all, high SQ demands that we stand open
to experience, that we recapture our ability to see life and others afresh as through
the eyes of a child. It demands that we cease to seek refuge in what we know and
constantly explore and learn from what we do not know. It demands that we live
the questions rather than the answers (p. 296).

According to Heenan (2001, 2002), New Zealand shares our concern that children
are headed for catastrophe. In 1993, the New Zealand Foundation for Character
Education began supporting values education in the classroom, following the lead of the
United States. On July 24, 2001, Heenan spoke at the National Conference of Rural
Women New Zealand:

The predicament faced by communities throughout New Zealand and the rest of
the Western World [... is that] deep down, we sense that something has gone
wrong at the heart of New Zealand Society. Yet, despite our best endeavours and
all our good intentions the indications are that things are not getting better.

Heenan (2002) used the term values instead of virtues referring to C. S. Lewis

(2001) whom he lauded as one of the twentieth century’s greatest minds who:

undertook an exhaustive study of cultures and civilizations. He included the
Ancient Egyptian, Old Norse, Ancient Jewish, Babylonian, North American
Indian, Hindu, Ancient Chinese, Roman, Christian, Greek, ‘Australian Aboriginal,
Anglo-Saxon, Stoic and Ancient Indian—and identified eight objective “values”
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[virtues] which they all held in common.... Lewis concluded that these objective
“values”—such things as honesty, beneficence, duty, justice, mercy and
magnanimity—are part of creation and that society ignored them at its peril.
(Heenan, J., 2002, electronic version)

Not one Maori facilitator had been included as a workshop facilitator as The New
Zealand Foundation for Character Education held its first National Character Education
Conference in Christchurch, New Zealand 2002. The conference took a fundamentalist
Christian approach to moral education, engaging more in moral values character

education than in global virtues education.

Identifying Qualities of Character

In July, 2001, when visiting the Australian National War Museum in Canberra,
Australia, in the room set aside as the space for the unknown soldier killed in the war of
1914-1918, I discovered stained glass full-length portraits of fifteen different people, both
male and female, representing different roles. One desirable wartime human trait for
Australians entering battle was listed at the bottom of each stained glass window.
Esteemed traits for patriotic citizens in times of war were identified as coolness, control,
audacity, decision, endurance, comradeship, ancestry, patriotism, chivalry, loyalty,
curiosity, resource, candour, devotion and dependence. Kagan (1999a) identified ten
desirable character qualities as being caring, citizenship, cooperation, courage, fairness,
honesty, integrity, leadership, respect and responsibility in his teacher’s guide. The York
Region District School Board identifies ten key character attributes: respect,
responsibility, honesty, empathy, fairness, initiative, perseverance, integrity, courage and
optimism. (See Appendix Q.) The Town of Markham, Ontario, Canada led Markham to
join YRDSB’s character education initiative. Griffin (2002) reported:

Council’s vision statement reads: In York Region, people recognize and promote

the importance of good character. They treat others as they would like to be

treated, show respect, are accountable, fair, honest and courageous, have empathy,

persevere, show initiative and act with integrity. (p. 3)

While such character education seems a recent undertaking, character education
teachings have been passed on through oral traditions in North American First Nations
societies like the Mohawk, Ojibway and Lakota for hundreds of years. (See Appendix Q.)

Respect, courage and honesty are desirable common attributes threaded thoughout each
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of the “peacetime” character quality lists and stressed on Native and non-Native lists of
desired character traits. Between peacetime and wartime attribute lists, two qualities
overlap. Candour and audacity correspond to respect (honesty) and courage. If we live

these qualities in our daily lives, other positive attributes naturally follow.

The Golden Rule

Birchall and O’Grady (1988) refer to The Golden Rule as an example of a Code
of Conduct, defining it from a religious perspective: “A code or ethic teaches followers
the moral values of the religion and how to conduct their lives.” (p. 99). The Canadian
Oxford Dictionary (Barber, 1998) offers this definition: The Golden Rule ethic of
reciprocity: (noun) a basic principle of action, esp. “do unto others as you would have
them do unto you” ( p. 601). This is a Christian maxim. Gensler (n. d.) highlights this in
his Web page, writing “Treat others as you want to be treated.” The Star Trek ethic of
the twentieth century is “Do no harm” (Henderson, 2001). Confucius stated, “What you
do not want done to yourself, do not do to others” (Confucius, 1993, n.d., Beck, 2002).
Etzioni’s New Golden Rule of Reciprocity is “Respect and uphold society’s moral order
as you would have society respect and uphold your autonomy” (1998, p. xviii). Joas
(2000) reinforces the reality that the Golden Rule exists in some form in all major
religions and philosophies. To quote Ryan & Bohlin (1999):

The world’s greatest thinkers from the West, including Plato, Aristotle, Kant, and
Dewey, and from the East, including Confucius, Laotzu, and Buddha, have all
been strong advocates of giving conscious attention to character formation and
focusing our human energies on living worthy lives. (p. 19)

Whether dealing with religion, spirituality or simply establishing an ethical code
of conduct, the Golden Rule is global enough and generic enough to be acceptable to all
peoples of all cultures who form part of our Canadian mosaic, allowing the possibility of
aspiring to uphold certain virtues to be espoused by Canadian youths whereas a purely
religious bent would be problematic. Peniel and D’Esprit (1999) wrote:

One of the beauties of the Golden Rule is its total universality.... The concept of
the Golden Rule applies to all good, caring, giving people, regardless of religion,
faith or lack of faith.... Thus it’s an ideal in which all kind hearted people can join
together towards the common goal of manifesting Pure love and its virtues
(kindness, compassion, tolerance, peace, sharing, giving, etc...) in tangible ways,
for the mutual betterment of themselves, and all creation (p. 4).
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Sorenson (2002) has posted Golden Rules of Reciprocity from major world
religions at http://www.fragrant.demon.co.uk/golden.html. Therein, he quotes a
traditional Nigerian Yoruba Proverb which is an Earth-based teaching: “One going to
take a pointed stick to pinch a baby bird should first try it on himself to feel how it hurts.”

McKenna is working on a simple black and white chart in French, La Reégle d’or
dans les religions du monde. Of all the lists I have examined, the English Golden Rules
(McKenna & Milan 2002a) poster produced by McKenna of Scarboro Missions and
posted at http://www.jcu.edu/philosophy/gensler/poster.gif. is the most inclusive
collection of Golden Rules of Reciprocity. (See Figure III.) This poster, prominently
displayed on the lecturn of the United Nations, includes Native spirituality along with
major world religions. The large circle representing the Earth is a symbol sacred to
Aboriginals. At the bottom of the circle, in the south, is Chief Dan George’s Earth
connection quote for Native Spirituality: “We are as much alive as we keep the Earth
alive” (McKenna & Milan, 2002a), chosen over Chief Seattle’s quote considered to have
been tampered with by Other, a colonizing culture outsider rewriting it. (Buerge, 1983,
1993). According to Ojibway MedicineWheel teachings, the South is where the
Anishnabe (Original People) sit when all four colours of the world come together. Red
represents Native people, our emotions, Earth teachings and the Good Red Road. One
animal totem of the South is Deer. One of the Elders interviewed in this study, Nokomis,
is of the Deer Clan. Deer Clan medicine is very gentle, as true Elders are expected to be.

All balanced approaches to life contain some form of Golden Rule of Reciprocity.
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The Golden Rule

Across The World's Religions

Native Spirituality

®
e/
We are as much alive as we keep the earth alive Chief Dan George
Baha'i Faith '

Lay not on any soul a load that you would not wish to be laid upon you, and desire not
for anyone the things you would not desire for yourself Baha'u'llah, Gleanings

Buddhism

Treat not others in ways that you yourself would find hurtful
The Buddha, Udana-Varga 5.18

Christianity

In everything, do to others as you would have them do to you; for this is the law
Jesus, Matthew 7:12

Confucianism

One word which sums up the basis of all good conduct....Joving kindness. Do not do to
others what you do not want done to yourself Confucius, Ansalects 15.23

Hinduism

.
This is the sum of duty: do not do to others what wiould cause pain if done to you V
Mahabharata 5:1517

Islam

Not one of you truly believes until you wish for others what you wish for yourself
' The Prophet Muhammad, Hadith *

Figure I11.
Golden rules of reciprocity from around the globe.



Jainism

One should treat all creatures in the world as one would like to be treated
Mahavira, Sutrakritanga

Judaism

What is hateful to you, do not do to your neighbour. This is the whole Torak; all the

rest is commentary. Go and learn it. Hillel, Talmud, Shabbath 31a

Sikhism

I am a stranger to no one; and ne one isastrangérto me. Indeed, I am a friend to ali
Guru Granth Sahib, pg. 1299

Taoism

Regard your neighbour's gain as your own gain and your neighbour's loss as your own

fos Lao Tzu, T'si Shang Kan Ying Plien, 213-218

Unitarianism

We affirm and promote respect for the interdependent web of all existence of which we

are a part
Unitarian principle

Zoroastrianism

Do not do unto others whatever is injurious to yourself ~ Shayast-na-Shayast 13.29

Figure III (continued)

Golden rules of reciprocity from around the globe.

Note. Print or electronic reproductions must include the following notice:
Guidelines for a Golden Rule Workshop

Copyright © Paul McKenna 2002 Posters and Guidelines available from Conexus
Multifaith Media at www.conexuspress.com / tel. 1-877-784-7779
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Hope

In the Canadian Oxford Dictionary (Barber, 1998, p. 680), hope is defined as
“expectation and desire combined, e.g., for a certain thing to occur.” The apparent
importance of hope in character development literature and the high frequency with
which this word is mentioned by First Nations people in discussion, led me to decide to

include an interview question about hope. (See Appendix B.)

Mitchell-Hedges (1954), drawing from experiences in the Mayan culture,
understood the Aboriginal concept of a personal journey. He linked hope to fulfillment:

When you are young and strong and full of hope, sit down one day and think
about the world. Decide what you would like to do above all else—and then go
and do it. Follow your star to the bitter end no matter what the hazards or the
perils; no matter even if the star proves to be a false guide and you die in the
attempt. You will have lived life to the full, you will have enjoyed yourself and
even if you leave behind no material treasure, you will leave riches in the hearts
of those who have drawn strength from your strength and who will cherish your
memory until their day is done (pp. 254-255).

Wynne & Ryan (1997) describe the ethical ideal of hope:

Hope is the habit of desiring the good, but with, at least, a slight expectation of
obtaining it, or the belief that it is indeed obtainable. It is confidence in the future.
An old Irish proverb goes, “Hope is the physician of each misery.” Alexander
Pope penned the famous lines, “Hope springs eternal in the human breast; Man
ever is, but always to be blest.” (p. 148)

Hill (1960) affirms: “Hope is a duty, not a luxury. To hope is not to dream...but
to turn dreams into reality.... You can achieve anything that doesn’t violate Universal
Laws—the Laws of God and the rights of your fellow man” (pp. xxiii, xxvii). Covey
(1998) stresses the paramount importance of keeping hope alive, stating “I wrote this
book... to give you hope!” (p. 243). Whiteman (1993) refers to the work of Clark (1984),
which identified ten characteristics of effective families. Three are high expectations, a

focus on spiritual growth and shared family hope for future success. (p.54)

Dariel Jacobs’ study on hope.

In April, 2000, Jacobs, a graduate student of OISE/UT, presented a paper on her
empirical, quantitative study “Understanding Hope: A Drama Exploration” at the 7™
Annual International Conference on Teacher Research held in Baton Rouge, Louisiana.
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Using the Herth Hope Scale (Herth, 1991) as a measuring tool, Jacobs had sought to
answer the question: “Can making a Creative Collective alter the degree of hopefulness
or reverse feelings of hopelessness in adolescents?” Jacobs shared her three main
conclusions with us: (a) Hope could be taught; (b) Teachers could model and promote

hope; (c) Students could discover how to gain hope through “learning by doing.”

According to Garnet and Ramsden (1997), drama builds character. Jacobs offered
the Collective Creation as a tool to help teachers nurture hope in students and in their
own work. Her empirical study emphasized the importance of win-win attitudes and faith.
Active involvement in collective dramatic creations helped strengthen and maintain hope.
Jacobs found hope grew from five sources: (a) drama creation; (b) class participation;

(c) empathy between teachers and their students; (d) high expectations amongst teachers
and students, and (e) the actual performance of work created. (Jacobs, D. A., 2000)

Stoner (1991) wrote a response to Herth’s instrument for measuring hope with
respect to application in the field of nursing. Stoner commended Herth for attempting to
capture in an evaluation tool the multidimensionality of hope in working with a diverse,
multiethnic sample:

Hope has long been a concept of interest to nurses and a variable of importance to
the human beings for whom nurses provide care. While other disciplines have
tended to focus their research on hopelessness, nursing has maintained a
commitment to hope and hopefulness. Nursings’ emphasis on a positive rather
than a negative concept is indicative of the caring component of the profession.
Hope probably enables more individuals to bear the burden of illness than any
other factor. (p. 53)

Dossey (1996) identifies hope as the fertile opposite of debilitating despair and an
essential prerequisite for successful healing.

Hope heals. Faith helps mobilize a person’s defenses and assists in getting well,
and optimism leads generally to better outcomes. Hundreds of case histories and
scientific studies affirm this observation.

Hopelessness kills. Numerous studies in humans show that we can die as a result

of dire beliefs and a sense of overwhelming futility. (pp. 49, 50)
Hope is inextricably interconnected with character education. It lays the foundation for
optimism, a recognized character quality. (See Appendix Q.) It is a prerequisite that
provides fertile ground for potential growth. Kessler (2000) states “Many adults had

judged this generation of adolescents as shallow, selfish and vacuous. The wisdom,
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wonder, and search of young people today often goes unseen or misunderstood beneath

all the defenses they have erected to express their despair” (p. 160).

Why nurture and develop hope in character education?

Jacobs (2000) advocates the use of drama as a tool for developing and voicing
hope. Boal, an activist from S&o Paulo, Brazil, goes further to develop voice with vision.
Boal (1990) uses prospective and introspective therapeutic theatrical techniques to
heighten awareness, self-esteem and voice. Boal uses theatre as a transformational tool

for building character offstage.

Boal facilitated a workshop at a Dramatiks conference I attended in 1990. He
develops ground-breaking awareness of social situations, their limitations and attitudes.
During one of his exercises called “Les vampires de Strasbourg,” I experienced first-hand
how Boal transposes real life bully-victim tension onto the stage to be explored through a
developmental drama process. Boal (1985) guides the oppressed (victims) to use their
voices to stand up to their oppressors (bullies), to change the power over/ power under
dynamic to one of power with. He goes to great lengths to investigate the character as
subject and object on stage, stressing the importance of truthful, intelligible
representations of life that can lead to affirmative action by the masses.

Jacobs (2000) and Boal (1985, 1990) both validate the promotion of hope through
drama. Hearth (1991), Stoner (1991) and Wesorick & Shiparski (1997) emphasize that
hope can be nurtured and developed in healthcare. I ask, “Where does hope fit into
positive character education?” Just as hope is essential to human survival from a medical
standpoint, I also embarked on this study with the premise that hope is crucial to

successful intervention incorporating character education.

Hope and Earth connections.

Hope is attached to all peoples regardless of race, colour, or creed, at a primal
level, deep-seated in the brain. Like air, hope is intangible, but essential to life. Robinson
(2001), writer-in-residence at the University of Calgary links hope to Earth connections:

I admire the tenacity and strength of the First nations kids with whom I have had
the privilege of skiing. They show incredible resilience and humour. For all the
hand-wringing of non-native people, I don’t think we tell these kids enough that
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they matter, or that we care. If we don’t want children to believe in death, we
must offer life hope, and something to dream about.... When children like
Lawrence Merasty have been swept away into a place of wonder—the same
landscape their ancestors crossed with snowshoes and moccasins—they imagine
anything is possible. This is called hope. I believe these children have hope. (p.
All)

In Native and non-Native cultures, hope appears to be a key condition for

awakening hearts and minds to a sense of purpose and wonder, opening doors to

development of positive human traits.

Consequences of a lack of hope.

A lack of hope manifests when we feel unheard, powerless instead of empowered

and limited or deprived of a sense of ownership. Diebel (1996) describes extreme

consequences. Kessler (2000) draws attention to a common feeling of disconnectedness

from hope or purpose that leads to delinquent, self-destructive teenage behaviour. Kessler

identifies students’ loss of a sense of being an important part of a greater whole:

In a pluralistic society, educators can respect the separation of church and state
and still give students a glimpse of the rich array of experiences that feed the soul.
We can provide a forum that recognizes and celebrates the ways individual
students nourish their spirits. We can offer activities that allow them to feel
deeply connected—to themselves, to their family and community, and to the
larger world.... Perhaps most important, as teachers, we can honour our students’
search for what they believe gives meaning and integrity to their lives, and how
they can connect to what is most precious for them. In the search itself, in loving
the questions, in the deep yearning they let themselves feel, young people can
discover what is essential in their own lives and in life itself and what allows them
to bring their own gifts to the world. (2000, p. 171)

Bloch (1986, 1955) and Walsh (2002) believe human souls need hope. A person

with a “broken spirit” has lost hope. Johnson (2002) quotes Sheila Hogan, Eagle Clan:

Because the mind and body are connected, the key to healing is to heal the others.
We work on all three: the mind, the body and the spirit. We bring the three into
alignment, so that you have healing of the mind, healing of the spirit and healing
of the body. In any treatment, you must discover the root cause of the problem. It
often lies deep within the person, hidden in the past or in the spirit. (p. 13)

Is an underlying lack of hope what is spurring character education on or is it

hindering it? Can character education successfully remedy a lack of hope, re-igniting it

and helping it to expand exponentially? Sean Fine, education reporter for the Globe and
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Mail, attempted to identify areas in our schools in which hope was lacking. He felt they
were serving as an impetus for many current concerns in public education:

Sweeping changes to Ontario’s high schools are causing some good schools to
deteriorate badly, and appear doomed to failure, a study financed in part by the
province’s Education Ministry suggests. The study paints a damning picture of
demoralized teachers, alienated students and parents, and schools growing ever
more divided from within.... In three of the four schools studied, teachers
reported being highly discouraged by reform pressures that “contradicted their
values, undermined their purposes, set unrealistic expectations, lowered their
sense of power and status and made them feel insecure.” As a result, loss of heart
occurred. Efforts to involve schools in community-wide discussions of their
raison d’étre were abandoned. “It was as if purposes now belonged to someone
else—the ministry-—and teachers [as well as parents and students in each school],
had little or no investment in them.” (Fine, 2001)
Somerville (2002), founding director of the McGill Centre for Medicine, Ethics
and Law at McGill University, describes hope as providing a crucial sense of connection
to the future and being essential to character development:

A loss of hope is an immense danger in our world because it generates cynicism
and nihilism, which in turn corrode and destroy the human spirit, especially in
young people.... Without hope for the common good, we are not able to form
community. And hope is the oxygen of the human spirit; without it our spirit dies,
whereas with it, it can survive even appalling suffering. (p. xiv)

Goleman (1998) seconds Somerville, stating “the near cousin of optimism is
hope: knowing the steps needed to get a goal and having the energy to pursue those
steps. It is a primal motivating force, and its absence is paralyzing” (p. 128). Martin
Luther, German priest of the 15%/16™ century who brought about the Protestant
Reformation through the Lutheran church said, “Everything that is done in the world is
done by hope.” (Josephson Institute of Ethics, 2001c) Martin Luther King (2002a,
2002b) revealed during his lecture series in Canada in 1967, the impact of our country
whose location was heralded at night by the North Star (a constant, unwavering focal
point of inspiration) during the period of the underground railroad. “Canada symbolized
hope” (Gates, 2000, p. 59) and was code word for Heaven in Negro spirituals:

One powerful cultivator of hope is Canadian Shannon Thunderbird, B.A, M.A.
(2002a), Tsimshian First Nations of the Black/Fish Orca clan. She has performed many
powerful presentations in Canada where she facilitates “Dialogue of Hope” workshops to

honour and promote “soul speak,” human effectiveness and social intelligence.
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(Thunderbird, 2002b). Consulting responses to interview question six, in Appendices D

to H, emphasizes that all five interviewees consulted in this study are harbingers of hope.

Fostering hope for the future.

Dreikurs and Stoltz (1964) stressed the importance of avoiding teaching “learned
helplessness,” emphasizing the key role of “interdependence” (p. 261) in building healthy
relationships. They preached truly living the concept of family council to find family
solutions to family problems, stating “This approach develops mutual respect, mutual
responsibility, and promotes equality. Democratic family living rests upon a foundation
of equality” (p. 305). An expert in Canadian culture, Schafer (1998a, pp.71 — 92) asserts
that schools are increasingly becoming more active in teaching students to be respectful,
compassionate individuals. Alexander and Glaze (1996) wrote “Achieving freedom,
justice, peace, and equality remains the cherished goal. There are positive signs across the
country which suggest a brighter tomorrow” (p. 271). We owe it to ourselves and to our
students to never surrender our personal hope. It is our shared responsibility as parents
and as educators to infuse our youths with hope so that they will be motivated enough to
make positive life changes for themselves, regardless of previous life experiences.
Viewed in this context, fostering hope leads to optimism, a necessary change agent for
bringing about the development of positive character traits. Thus, hope becomes a key

integral link to successful student-based character education initiatives.

Character development is quickly becoming a standardized milestone in the
American system of education. A number of web sites, guidebooks, workbooks,
measurement and survey tools have flooded the market. (Hoffman & Lee, 1997; Lewis,
1998) In parallel to the Herth Hope Scale, measurement tools and guidelines also exist
to assess character growth. At http://www.character.org/schools, Character Education
Quality standards are downloaded for free. Is it wise and effective for educators to
develop fragmented curriculum guidelines to scientifically chart progress of character?
Would it not be wiser to seek a more wholistic response such as in traditional Aboriginal

teachings honouring an individual’s character evolution on a personal spiritual path?



Chapter Four

Literature Review

Approaches to character development amongst Aboriginals evolved separately for
thousands of years prior to cultural contact and the impact of explorers from European
colonizing countries like Spain, Portugal, France and England. Aboriginal nations and
bands are numerous. Non-Native researchers must beware of the temptation to categorize
First Nations, Métis and Inuit peoples into one homogenous pan-American-Indian group.
(Josephy, 1994; Fleet, 1997). Researchers must be sensitive to bias in the literature and
in research methodologies, recognizing pitfalls of imperialistic, colonizing research
methods used by Other upon Aboriginal peoples (Battiste, 2000a, 2000b; Battiste &
Youngblood Henderson, 2000; Hulan & Monture-Angus, 1999; Smith, 1999a & 1999b).

Relevance of Dominant Eurocentric Colonizing Culture Perspectives

Regardless of vocabulary used throughout the centuries, since pre-recorded
history humans have explored ways of developing better character. Varying terms used
amongst different groups to describe philosophies and strategies cause misunderstandings
and misinterpretations of world views. For example, the word smudge has two different
connotations from European and First Nations standpoints. To the former, it has a
negative implication like dirtying oneself. To the latter, it involves Sacred Medicine used
in the symbolic act of spiritually cleansing oneself and one’s thoughts. To enhance
critical understandings of concepts, I created a glossary of terms in Appendix A, noting
later, with great delight, that a glossary of terms was also provided in Appendix H of the
study Learning About Walking In Beauty: Placing Aboriginal Perspectives in Canadian
Classrooms jointly produced by The Coalition for the Advancement of Aboriginal
Studies and the Canadian Race Relations Foundation, released in November 2002.

Five dominant culture philosophies of shaping character.

The dominant colonizing culture of North America, in an effort to improve the
character of our students, has experimented with a variety of approaches, influenced
primarily by philosophies from the Orient, Europe and the United States. McClellan

(1992) provides an excellent overview of how dominant culture schools have shaped
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character. Character education philosophies of the dominant culture can trace origins and
development back to earlier influences from Europe and China. This is not the case for
First Nations character education philosophies. Contextualizing post-contact influences in
a series of quests helps guide general understanding of how both world views evolved.
Over the centuries, dominant culture approaches such as moral character education have

been somewhat cyclically rewoven into school curriculums (see Table II).

Canadian culture, mainly American based, is part of a generally dysfunctional
North American sociopolitical model. Joas (2000) discussed ongoing societal controversy
of rights versus values, emphasizing difficulties integrating both viewpoints from three
perspectives: political, ethical and sociological-empirical. Chomsky (2000) examined
our democratic crisis, urging the use of democratic power for the public good rather than
miseducation through a “deep level of indoctrination” (p. 15) that takes away one’s
power to think clearly. Problems described in the United States sound alarmingly similar

to Canadian ones. Canadians share ownership in our continent’s character crisis.

Dominant Culture Impact on Native Peoples

Shortly after contact, dominant culture approaches to developing character came
into conflict with Aboriginal ones, exposing vastly different philosophical bases and
worldviews. According to Birchall and O’Grady (1988), resulits of cultural contact
throughout history have led to cultural change. Clarke (1999) provides a poignant
example with the Alderville First Nations community. Changes have included
assimilation (integration), adaptation and isolation (segregation) (p. 110). Goodman
(1992) gives an example of assimilation through education. Birchall and O’Grady
neglected to mention genocide (extermination) of original Aboriginal cultures by
dominant colonizing cultures, a fact to which history repeatedly bears testimony.
(Barreiro, 1993; 2000; Bigelow & Peterson, 1998; Churchill, 1998, 2002; Fleet, 1997,
Josephy, 1998; Peterson, 1991). The literature review will show primary objectives of
First Nations character education to be wholistic healing, harmonization and adaptation.
Many Elders I have met talk about “walking in beauty.” Jacobs (2003) identifies the

First Nations character education priority as “surviving with beauty” (p. 28).



Table II
My Understanding of Character Education Philosophies and Contact Points
Philosophical North American Important
Stance and Period Colonizing Culture Points of Contact First Nations Culture
Moral Education Since recorded history:  Impacts exerted by the  Personal Vision Quests
1. since cultural A Quest to Conquer dominant culture: since pre-history
contact by Christopher A combination of: 1. colonization, cultural 1. Pre-contact:
Columbus in 1492 1. religion based and/or  contact, conflict, wholistic, intrinsic,
2. Indian boarding involving a scientific assimilation, segregation transformational, nature-
schools in the U.S. approach 2. Christianizing efforts  based, virtues education
from 1880’s to early 2, transmission learning  to “educate the savage” 2. Post-contact:
1900’s and /or transaction 3. cultural genocide of negative repercussions
3. residential schools in  learning Canadian and American  of intergenerational
Canada from 1890°sto 3. extrinsic focus Aboriginals through impact caused by the
mid-century 1950°s boarding school abuses  residential schools
Values Education A Quest for Freedom There are no significant 1. continued intrinsic
mainly in the 1970’s as 1. individual values vary points of intersection traditional teachings vs
a dominant culture 2. judgement is withheld according to resources 2. A Quest for Identity
peace movement in the 3. transaction learning consulted. of “the lost generation”
USA in reaction to the 4. values clarification and those severed from
Vietnam war 5. unclear focus & terms their cultural roots
Character Education A Quest for Character: 1. beginning of impact A Quest for Healing
branching in different 1. need for values versus by indigenous cultures 1. wholistic, intrinsic,
directions since mid virtues clarification on dominant culture transformational, nature-
1980’s: 2. spectrum of character  where there is a focus on  based approaches to
education approaches virtues education virtues education
1. new and “improved” 3. need for virtues 2. positive impacts on 2. various aspects of
[sic] version of moral  clarification and search ~ dominant culture re healing incorporated
education for universal virtues environmental earth into virtues education to
2, virtues education 4. predominantly wisdoms heal impact of
with some confusion extrinsic focus 3. universal Golden residential schools
with values education Rule of reciprocity 3. interconnectedness
Holistic Education A Quest for Soul Positive wholistic A Quest for Spirit
Virtues Education atits 1 holistic approach to indigenous influence 1. wholistic, intrinsic,
best is approached with character education on dominant culture transformational, nature-
the goal of achieving treating the whole 1. compatible intrinsic based approaches to
balanced harmony with  person in harmonious, transformational virtues education
Self, Other and the balanced context with philosophies / Impact of 2. enhanced focus on
environment the self, others and the indigenous thinkingon  naturalist intelligence
environment holistic education continued focus on
2. “discovery” of 2. rule of reciprocity human healing and
naturalist and spiritual 3. interconnectedness healing of Mother Earth
intelligences 4. transformational 3. interconnectedness
A Call to Moral A Quest for Action A Quest for Courage: A Quest for Voice
Courage 1. transformational and  Indigenous cultures 1. traditional, wholistic,
various approaches transitional approaches  share the Beauty Way:  intrinsic,
2. concept of earth 1. respectfulness transformational
stewardship 2. responsibility 2. focus on healing for
3. call to environmental = Mother Earth and
awareness and respect humanity
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Contact between two worldviews.

Most of what society-at-large knows about First Nations people is post-contact.
Even today, traditional Aboriginals see themselves as belonging to the land, as children
of Mother Earth. The pre-contact Native worldview that we all share Mother Earth made
it less likely that Native people would spill blood over issues of land ownership (a
concept foreign to them) and therefore, infinitely easier for “recently-arrived immigrant™
newcomers to acquire lands, generally through means of extortion, extermination or

manipulation of the truth in dishonoured treaties. (Price, 1991; Trigger, 2000)

A consistent philosophy throughout recorded and prerecorded history emphasizes
Aboriginal spiritual ties with the land and its all inhabitants, encompassing not only the
two leggeds, four leggeds, six-legged and eight-legged creatures but all life, including the
standing people (trees) and the stone people. Everything, both animate and inanimate is
considered to have a spirit. In spiritual teachings the most powerful metaphors and
symbols come from Nature. The works of Twofeathers (1996) and Andrews (1998) lay

testimony to naturalist intelligence combined with visualization techniques.

Explorers sailed from Europe, fleeing oppression and /or seeking good fortune,
often taking great care to claim fame and profits for self and King or Queen of sponsoring
European mother countries, gradually conquering the Americas. Dominant cultures
sought to colonize, Christianize and convert the “noble savage” into a more “civilized”
[sic] “good Indian” in line with dominant culture thinking while offering them very little
for land (which Natives didn’t believe one could own anyways.) (Waubageshig, 1974).

Historically, First Nations voices have often gone unheard or undervalued.
Whether we are discussing First Nations peoples of the Americas, the Aborigines of
Australia or the Maoris of New Zealand, indigenous peoples have had to be strong to
reclaim or maintain their language, culture, customs, spirituality and wisdom teachings.
In Canada, many First Nations peoples have persisted and survived. Dickason (1994)
states “The message is clear: Canada’s first nations, far from being interesting relics of

the past, are a vital part of Canada’s persona, both present and future” (p. 420).

According to Jacobs (2003) First Nations character education stresses “surviving

with beauty” (p. 28). This position, also voiced by Reyhner & Eder (1989) was included
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in a group message to the Seventh Generation by “more than 1,700 elders from 108 tribes
attending the National Indian Council on Aging Year 2000 Conference in Duluth,
Minnesota” (quoted in Jacobs, 2003, p. 28).

The matriarchal clan system of the Iroquois was put in place to support the Great
Law of Peace. (Porter, 1993). In the Great Law, Peacemaker reaffirmed the ancient clan
system wherein women “would be the holders of the clan,” passing it down to their
children. (Monture-Angus, 1995, p.7) Wise women held power, watched boys grow into

men and chose the Chiefs based on evolving character and leadership qualities observed.

Today, an indigenous tribal matriarchy still continues in Iroquois cultures among
others. Many clans trace geneological history through the mother’s clan. Matriarchal
power of indigenous peoples gradually gave way to power through patriarchy and the
European system of transmitting family names through the father’s lineage. Colonizing
cultures held a patriarchical European world view that gave men power over women. On
its own, this was a significant cultural clash that translated into a huge shift in power in
favour of males of the dominant colonizing race. (Churchill, 1998, 2002; Deloria, 1999,
Deloria & Wildcat, 2001; Grinde & Johansen, 1995, 1998; Laduke, 1999; Lyons,
Mohawk, Deloria, Hauptman, Berman, Grinde et al, 1992, Mohawk, 1999). Goforth
(2003) calls for clan systems to be identified, strengthened and renewed. (p. 19).

The writings of respected Greek philosopher Aristotle (Aristotle, 1968, Josephson
Institute of Ethics, 2001a) are heavily quoted in character education literature. However,
according to renowned Latin American historian Hanke (1959, 1974) Aristotle’s writing
legitimized a descending evolutionary hierarchy and classification of races by dominant
cultures, justifying the concept of slavery and treatment of indigenous peoples as inferior
races. I have found no other authors to strengthen Hanke’s position. Whatever the reason,
colonized Native cultures, treated as inferior, were not given the same equitable legal
justice treatment that members from dominant colonizing cultures would accord one
another. Mercredi & Turpel (1993) emphasize “the legacy of neglect and the belief in the
inferior status of First Nations peoples, languages and cultures” (p. 236).

Even in Canadian history textbooks crafted from a dominant culture perspective,

this quest to conquer by white immigrants and their government was apparent. Trigger
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(1986) states “While all non-Christian societies were viewed as morally and
technologically inferior to European ones, tribal societies were also viewed as politically
inferior” (p.120). Copway (1847), Ojibway chief and Christian convert stated:

Among the Indian there have been no written laws. Customs handed down from
generation to generation have been the only laws to guide them. Everyone might
act different from what was considered right did he choose to do so, but such acts
would bring upon him the censure of the Nation.... This fear of the Nation’s
censure acted as a mighty band, binding all in one social, honorable compact.

(Stone Eagle Productions, Electronic quote,1996)

Written contracts of Other took precedence over oral agreements or wampum belt
records. (Titley, 1995; Woodland Cultural Centre, 1989) In Native culture, a man’s
word was his bond. Joseph Brant (Thayendanegea) Mohawk of Six Nations said, “We
have no robbery under the pretext of the law” (Nerburn, 1999, p. 69). Two of the Seven
Grandfather teachings, honesty and truth, were often dishonoured by the white man in

treaty agreements. How could agreements made with inferior [sic] beings be binding?

Concepts of land and law differed greatly. Shortly after cultural contact,
colonizers realized that philosophies on character correction and childrearing amongst
First Nations people also differed greatly, notably with respect to corporal punishment.
Tooker quoted in Trigger (2000) emphasizes widely opposed views on childrearing:

No aspect of Huron behaviour shocked the French more than their refusal to use
physical punishment to discipline their children. On general principles, the Huron
considered it wrong to coerce or humiliate an individual publicly. To their way of
thinking, a child was an individual with his or her own needs and rights rather
than something amorphous that must be moulded into shape (Tooker 1964: 124 n.
27) (p. 47).
Means and Wolf state (1995), “In our traditional way of discipline, children were not
struck. Until whites took them away, our children were never spanked or beaten” (p. 21).
Turner (2002) speaks against corporal punishment in Canada. Hewitt (1996) focuses on
positive discipline. Corporal punishment used on Native children in Canadian Native
Residential Schools like Shingwauk (Aquash, 2001; Jackson, 2002, n.d.; Miller, J.R.,
1996) and Spanish (Johnson, 1988), was foreign to traditional Aboriginal childrearing
practice. Traditional First Nations childrearing does not involve hitting. I have often

witnessed First Nations children guided by patient example in traditional ways.
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Two key points of intersection.

Between the dominant colonizing culture and First Nations culture approaches to
character education, there are two key points of intersection. The first is where the
negative impact of the dominant culture’s moral character education initiatives damaged
the Web or Hoop of Relationship for many Native peoples. Appendices D, E, F and H
refer to this. A key turning point of cultural impact imposed on Aboriginals treated as

“wards” of the State, in Church and State driven residential schools is examined.

The second point of exchange is where First Nations cultures share traditional
teachings on character education with colonizing cultures. In North America, we are
currently in that second time period. At this point in history, we are coming full circle
with a growing global First Nations call to voice and to action. The challenge of First
Nations leaders in character education is two-fold. Traditional First Nations character
education strategies are used as an important tool in a healing process to help restore the
Hoop of Relationship amongst Native peoples and to strengthen First Nations school
curriculum. In addition, there is a deliberate reaching out to non-Natives of the dominant

colonizing culture to share traditional wisdoms in the area of character education.

The residential school experience.

The sad truths about dominant culture controlled Indian boarding school and
residential school experiments are difficult to acknowledge. They represent a pivotal
point of intersection between Native and non-Native cultures wherein the dominant
colonizing culture exerted a significant, predominantly negative influence on the
traditional Native way of educating for character. (Jack, 1985; McGaa, 1998). This
influence has caused intergenerational breaks in the Web or Hoop of Relationship. (The
Aboriginal Healing Foundation, 2001b, 2001c, 2002b; Adams, 1995) First Nations
Elders, educators, counsellors, various organizations and non-Native experts are engaged
in processes to help mend these tears to restore a sense of wholeness to the circle.
Monture-Angus (1995), addresses Aboriginal people’s experiences with education:

Aboriginal women have survived oppression, colonization and abuse. Now we
seek recovery. Recovery and healing will only come when we learn to walk in
balance again, with the men, with the leaders, with the children, with the Elders,
and with the many nations that have come to this land. For me, secking harmony
is striving to reach a higher standard than mere justice. (p. 243).
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Harpur (1994. 2002) has written books that focus on non-medical healing through
the use of the Spirit and meditation techniques. Harpur (1996) stated his position on
dominant culture character mis-education on Aboriginal children in Canada:

Nobody ever intended that things would go wrong. But in general, government,

churches and society at large became thoroughly enmeshed in a project as evil in

its own way as apartheid was in South Africa. We are reaping the results today—
not just in the need for healing of those who were directly abused but also in the
deep moral and spiritual malaise still affecting so many teenage and older youths
on most reserves. The old attempt at forced assimilation of Indian children has left

a terrible void for many. It’s one that only a full recovery of their own identity

and spirituality can fill. By a full confession of its complicity, Ottawa (and all of

us) can hasten the process of reconciliation. (p. F5)

Treaties and historical documents attest to the fact that Native people in Canada
have been regarded and treated by our Canadian government as wards of the state,
considered incapable of properly caring for themselves. Residential schools were set up
partly to fulfil the role of guardian. Indian Agents supervised First Nations wards living
on Indian reservations. I discovered that in the early 1900’s in North America and
Australia, mainstream, predominantly white society took it upon itself to provide moral
education to Aboriginal peoples, often with disastrous results. (Aquash, 2002;
Bordewich, 1996; Broome, 1982; Dickason, 1997; Haig-Brown, 1998; Harris & Malin,
1997; Jackson, 2002; Jacobs, 2001a; Johansen, 2000; Josephy, 1994; Kidd, 1997,
Knockwood, 1992; Lockwood, 1962; Macdonald, 1995; McCloy, 1995; Reynolds,
1988, 1989; Singe, 1979; Titley, 1995; Trevathan, Moore, MacDonald & Sinclair,

2001; United Church of Canada, 2001a, 2001b; Waubageshig, 1974)

Videos such as Beyond the Shadows (NFB, 1993) and Where the Spirit Lives
(Atlanta Films, 1989) amongst others listed in Appendix N provide examples of character
miseducation of First Nations wards by colonizing cultures. North American Native
residential schools controlled by the Church and State in Canada under the guise of
“educating the savage” (Dickason, 1997) violated the child’s sanctity. Native children
were overworked, abused and even died in educational systems developed specifically for
the gentler [sic] purpose of assimilation versus annihilation. Knockwood (1992) shares
the mandate of the Indian residential school serving Mi’kmaw children in Nova Scotia:

In the primary grades, instill the qualities of obedience, respect, order, neatness
and cleanliness. Differentiate between right and wrong, cultivate truthful habits
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and a spirit of fair play. As the pupils become advanced, inculcate as near as

possible in the order mentioned, independence, self-respect, industry, honesty,

thrift, self-maintenance, citizenship and patriotism. Discuss charity, pauperism,

Indian and white life, the evils of Indian isolation, enfranchisement. Explain the

relationship of the sexes to labour, home and public duties, and labour as the law

of existence. (p. 48)

Although some people benefited from the education provided, in large part,
residential schools processed people to the point where many would stop dreaming their
own dreams and settle for being less than their Creator, the God of their understanding,
had originally intended. A whole healing movement in which the Aboriginal Healing

Foundation and various Churches have taken part, is still in process to correct the fallout.

The Aboriginal Healing Foundation.
Organizations like The Aboriginal Healing Foundation (AHF) (2002a, 2002b)
engage in character rehabilitation and healing. AHF explains its mission:

The Aboriginal Healing Foundation was set up to help Aboriginal people deal
with the Legacy of Physical and Sexual Abuse arising from the Canadian
Residential School System. To date, we have funded many projects that address
the Intergenerational Impacts of the Residential School System. These have
allowed communities to begin the Process of addressing the Legacy. (AHF,
Forward to the Aboriginal Handbook, 2002, Electronic version)

Further on, the AHF handbook refers to the organization’s holistic, inclusive approach:
“Our approach to healing is holistic. We support full participation of all Aboriginal
peoples, including Métis, Inuit and First Nations regardless of where they live in Canada

and regardless of whether they are ‘registered’ under the Indian Act” (2002, p. 8).

The AHF Healing Words newsletter, available electronically and in hard copy,
includes dealing with topics involving choices, community, healing, family, study reports
and treatment of Aboriginal men, women and children. Indigenous contributors from a

variety of backgrounds and countries, bring to the newsletter a global perspective.

Dealing with the North American character crisis.

Values education evolved quite independently from First Nations approaches to
character education. (See Jarrett, 1991; Murphy, 2002; Raths, Harmon & Simon, 1966;
Stewart, 1975.) I quote only one reference to values, by Thomas Lickona:



51

The paralyzing concern of a few years ago that teaching values might violate
pluralism and upset some people is giving way to what now seems like a self-
evident truth: Not to equip the young with a moral sense is a grave ethical failure

on the part of any society. (1991, p. 19)

Of all the recognized character education approaches, virtues character education
is the most compatible with First Nations thinking. Lickona, a well-known voice in
values/ virtues education provided an American-based historical overview of values
education, facilitating a shift towards virtues education to better address troubling youth
trends that are part of North America’s character crisis. Viewing character development
as founded upon respect and responsibility, Lickona consistently reinforces three moral
pillars of good character: moral knowing, feeling and action (1991, p. 53; 2003, p. 18).
He advocates effective moral education as laying groundwork crucial to the development
of democratic citizenship, stating that “young people must come to know what the virtues
are, appreciate their importance and want to possess them, and then practice them

consistently in their day-to-day conduct” (2003, p. 18).

Kilpatrick (1992) believes our public school systems contain morally deficient
students in need of an unclouded moral compass by which to navigate through life.
Lickona (1994) is concerned with raising good children and keeping them that way.
Lickona (2003) stresses the importance of deliberately cultivating virtue:

Virtues are objectively good human qualities, such as wisdom, respect,
responsibility, honesty, perseverance and courage. These qualities define the
content of character. Virtues serve the good of the individual person (helping us to
lead a fulfilling life) and the good of society (helping us to live together
harmoniously and productively). Character education is the proactive, intentional
effort to foster such virtues.... Thus, in order to develop virtuous character, young
people must come to know what the virtues are, appreciate their importance and
want to possess them, and then practice them in their day-to-day conduct. (p. 18)

Jacobs ( 2003) refers to political and religious hegemony of the dominant culture
with respect to character education in the public system, posing a question worth
pondering: “Could it be that certain values relating to compliance to authority are more
important than virtues that might challenge authority?” (p. 28). He identifies a basic clash

in worldviews on character education regarding the production of autonomous thinkers.
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The dilemma of extrinsic versus intrinsic motivation.

Kohn (1991, 1993, 1999, 2003) critically examines damage done to character
education by ‘extrinsic’ inducements emphasizing rewards. Brandt (1995) interviewed
retired Kohn who expressed his views on the dangers of extrinsic character education. In
(Bafile, 2000) Kohn examines how not to destroy intrinsic motivation. Instead of the
behaviourist punishment and rewards system, Kohn prefers the “three C’s” of motivation:
content, community and choice, advocating these as promoting and developing intrinsic

motivation far more effectively than bribes and praise. (Brandt, 1995).

First Nations Perspectives

Ethic of indigenous people passed on through oral traditions.

During the past century, dominant cultures have given little thought to Aboriginal
perspectives on character education. Until 2001, First Nations philosophies, generally
passed on from one generation to the next through oral tradition and face-to- face, heart-
to-heart connection, have been literally absent from official character education literature.
Nevertheless, Native wisdoms on educating for character abound, reaching back over a
rich oral history that spans at least ten thousand years on our North American continent.
It is estimated that Australian Aborigines’ oral history goes back at least forty thousand
years, possibly one hundred thousand years, on their continent. (Attwood & Markus,
1999; Broome, 1982; Harris & Malin, 1997; Horton & Daigle, 1994; Jonas, Langton &
ATTSIS, 1988; McCloy, 1995; Reynolds, 1988; Singe, 1979, Vaarzon-Morel, 1995)

Over the last decade, the Golden Rule of reciprocity of Chief Seattle, a Native
American Indian who lived from 1784 to 1866, with his Web of Life image, cited earlier
on page 36 and in J. P. Miller, 1993, p. 160, has been widely quoted across America. His
speech is the topic of contentious debate regarding authenticity. Despite documented
suspicion of tampering with the wording of Seattle’s original speech for various purposes
by dominant culture members, the message’s essence remains. (Buerge, 1983, 1993;

Jefferson, 2003; Nerburn, 1999; O’Byrne, 2002; Seattle, 1854, 1996; Smith, 1887).

On September 19, 1989, when American President George Bush spoke at
Riverfront Park in Spokane, Washington on the occasion of Washington’s Centennial

Celebration, he called for a rebirth of the ethic of First Nations peoples. Bush’s words,
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reminding us to honour the Soul of the Earth wafted like a breezy blessing, gently
blowing a new breath of life into mid-eighteen hundreds message of Chief Seattle. From
father to son, the American government has not yet walked that talk. Although Bush’s
vision has been contradicted by his environmental policies, there is still time to honour
that vision with gestures supporting words. Bush (1989) said:

The ethic of Native Americans like Chief Seattle must also be reborn on this
continent. His was a religious understanding: that the whole Earth has a soul that
can be destroyed by man. He saw the world as a spiritual place of precious but
fragile beauty. Over a century ago, he said: “Hold in your mind the memory of the
land as it was when you found it. And with all your strength, with all your mind,
with all your heart, preserve it for your children and love it as God loves us all.”

Bush’s speech foreshadowed the beginning of an indigenous character movement
destined to increase in intensity in 2002. This movement would evolve from an almost
hushed whisper to increasingly pressing winds of change as North Americans would
muster the courage to look spiritually inward in an intensifying holistic Quest for Soul,

recognizing that lesser, outward forms of the Quest for Character miss the mark.

Cultural Writing Leading in the Direction of Character Education

In Brisbane, I located a February 1998 Masters of Education study tangentially
related to my topic, entitled “Dreams, Pathways and Journeys: Aboriginal Women in
Postgraduate Study,” written by Nereda Dawn White, a student in the School of Cultural
and Policy Studies at the Faculty of Education of Queensland University of Technology
in Queensland, Australia. The Aboriginal concept of dreaming is powerful, different from
the French who take a decision—prendre une decision and the English who make a
decision. The concept of the Dream Time and dreaming, wide open to a whole spectrum
of possibilities rather than a finite choice, is an Aboriginal way of receiving solutions
from the Great Mystery. (Voigt, Drury & Nevill, 1998). Like Australian Aborigines, the
Nez Perce people in the United States, known as The Dreaming People, also have sacred
stories that, according to the teachings of Shomolla cannot pass into the mainstream.
Unlike their Aborigine brothers and sisters, most Canadian First Nations peoples have no
dream lines or geographic boundaries past which certain sacred stories may not pass. In

North America there is a growing movement to share certain teachings, with permission.
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Buffy Sainte-Marie: Political activist connecting science, music and culture.

Sainte Marie (1996a), born on a Cree reservation in Qu’Appelle Valley,
Saskatchewan, Canada, appeared on the Earthsongs show on October 13, 2001. In a flyer
to the Chippewa of Mnjikaning First Nation and their guests, Sainte Marie stated:

Sometimes I am asked, where did all the brain and fire of the sixties American
Indian activism go? In my observation, in Canada we went into every field; but in
the United States, where things were far more dangerous, those of us who were
not killed, imprisoned, put out of business or otherwise sacrificed to the uranium
industry, went into education. (May 17, 2002)

Considered to be a multitalented teaching legend, Sainte-Marie is particularly
well known for her Cradleboard Teaching Project (1999) which introduces young
Native and non-Native children to positive realities of Native culture. Sainte-Marie has
helped thousands of First Nations children across Canada through her Cradleboard
Teaching Project/Kids from Kanata partnership and her interactive learning CD for
grades five to adult entitled “Science: Through Native American Eyes”. (Nihewan
Foundation, 2002) Her Science program focuses on multisensory learning, stressing
principles of sound and friction. It also teaches about Native American lodges,
introducing participants to Native American instruments, music and recording artists.
Last but not least, the project awakens positive awareness of the presence of today’s
Aboriginal, cultivating appreciation for First Nations contributions to the world and a
more accurate understanding of their cultures. This helps undo harmful stereotypes.
People must be freed from fear of the unknown, prejudice and stereotypes in order to be

more open to ideas from other cultures.

Dr. Gregory Cajete advocates holistic, Earth-based experiential learning.

Non-Natives around the world now seek answers from Native leaders like Laduke
(1999), acclaimed American environmental activist, to questions dealing with survival.
Documents now appearing on the market indicate that there is a place for the wisdom of
the Elders. (Bataille & Sands, 1984; Elston, 1991; Hungry Wolf, 1980; Johnson, 1994,
Knudtson & Suzuki, 1992; McFadden, 2000, 2001b; Napaljarri and Cataldi, 1995;
Neel, 1992; Vannote, 1999, Ywahoo, 1987). Suzuki & Knudston (1992) state:

Even in the wake of five centuries of monumental European “discovery” and
expansion—mirrored, in Native memory, by five centuries of extraordinary
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suffering and resistance—we might permit ourselves a measure of optimism. We
might hope, for example, that in the years ahead a global science-compatible
Native ecological consciousness might emerge and help inspire non-Natives to
adopt similar environmental values. And we might hope that, in the process, a
host of the calmer, more compassionate, and more far-sighted voices of society’s
wisest elders—Native and scientific—might be heard clearly above the din.

Native voices are rooted in an ever-present Distant Time that binds
together all forms of life in a “sacred ecology” that unabashedly embraces and
sanctifies nature. Yet they remain informed by the most subtle and compelling
truths of modern science. These voices can convey to ordinary people a vision of
the natural world that has embedded within it an enduring environmental ethic
and that is imbued with a visceral feeling for the horrific consequences of human
folly, ignorance, and denial of the biosphere’s fate. (p. 232)

Reynolds (1988, 1989), an Australian Aborigine, contemplated earth connections
of South Australian Aborigines whose land was sold off by the dominant European
colonizing culture. Reynolds stated “With an understanding of Aboriginal society came
an appreciation of the importance of land and the deep emotional and spiritual ties which
bound people to soil” (1989, p 32). Indigenous character development, whether in the
Americas or Australia, appears to be intimately linked to respect for the land. I also read
the thoughts of Waipuldanya of the Alawa tribe of the Roper River in the Northern
Territory as recorded by Douglas Lockwood, in Lockwood (1962). This story taught me
about treatment of 15,211 Aborigines as wards of the government of that territory,
reminding me of our Canadian government’s treatment of First Nations peoples as wards
(Chrisjohn & Young, 1997; Daughterty, 1983; Haig-Brown, 1988; Miller, J.R. 1989,
1996; Price, 1991). I learned about skin names, kinship lines and taboos, mentally
comparing and contrasting them with what I knew about North American Aboriginal clan

systems. I encountered similar stumbling blocks to proper interpretation of word

meanings in First Nations languages. (See Appendix Q.)

Little Bear (2000) discusses “Jagged Worldviews Colliding.” Aborigines and
North American Aboriginals have struggled to integrate contrasting worldviews while
maintaining a sense of identity and place. Lockwood (1962) quotes Waipuldanya who,
still faithful to his Aborigine spirituality and heritage, also accepts imported Christianity:

Yes, I believe in God. But I also believe in the Earth Mother, the Rainbow
Serpent, and my Kangaroo Totem. They gave us all we have: my tribal country,
our food, my wife, our children, our culture. Nothing...nothing...will change that.
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It is inherent in me, the heritage that has come down with each generation since

the Time of Dream and was burnt into my mind and body with sharp steel during

my initiation. (p. 239)

Gantchev (1996) emphasized the importance of “listening to the earth” and to the
Elders (p. 95). Upon my return to North America, I sourced the ecological writings of Dr.
Gregory Cajete, founding Director and Dean of the Centre for Research and Cultural
Exchanges and Associate Professor at the College of Education of the University of New
Mexico. Teaching that traditional indigenous education is earth-based well beyond the

area of science, Cajete (1999a) states:

Nature has within it a spirit that is part of each of us. We cannot truly encounter it
without changing ourselves, as we affect and are affected by all that we do in
relationship to the natural world.... Learning is lifelong and holistic.(p. 187)

To finish “in beauty,” Cajete insists that we must understand our earth connections, learn
about more holistic Aboriginal concepts taught traditionally for centuries, and integrate
traditional Aboriginal ways of learning into the curriculum in order to assist students in
developing cognitive abilities that will help forthcoming generations face problems “of a

nature and magnitude never before faced in the entire history of man on earth” (p. 188).

Cajete (1994, 1999a, 1999b, 2000, 2001) offers insights into the profound respect
traditional American Indians hold for the Earth. According to oral tradition, this mindful
attitude towards a maternal Mother Earth who sustains and nurtures us and whose
heartbeat is reflected in the drum (a gift from the women to the men to help them be in
rhythm with Her) appears to be universal amongst traditional Aboriginals. Experienced in
bridging between Native and non-Native worldviews, Cajete consciously works to
synthesize both, exploring various dimensions of shared pathways toward learning, like
socialization. Cajete’s integrated approach embraces respectful, wholistic, Earth-based

kinesthetic, experiential learning by doing and metaphorical environmental intelligence.

Traditional teachings and transformative learning.
The Transformative Learning Centre was established in 1993 at OISE/UT for:

study and practice of critical global and community issues, transformative
education and positive social change. It provides a framework for deepening our
understanding of the underlying forces which are transforming Canadian society
and the world, and it seeks ways of creating a more peaceful, socially just,
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economically viable, culturally diverse and environmentally responsible society.
(Transformative Learning Centre, 2002)

Guest speaker at the November 1, 2001 Second International Conference on
Transformative Learning, called Multiple Currents: Expanding the Boundaries of
Transformative Learning, Cajete (2001) presented “Drawing from Indigenous Knowings
for Curriculum/Program Development,” exploring art as a means of recording the internal
process. According to my colleague, Eugene Nikolov, Cajete (2001) began his Native
presentation with the greeting and multi-dimensional metaphor “To be with life.” This
expression emphasizes interconnectedness and interdependence between all living things.
Cajete emphasized transformational education’s role to use traditional knowledge to
recreate and reconnect with traditions and the Soul and the importance of ritual, art,

costumes and storytelling. In conclusion, he orally shared this ancient Navaho poem:
What is Wisdom?
First, one must find one’s face. (self-determination)
Next, one must find one’s heart. (motivation)
Then, one must find one’s foundation. (knowledge, understanding)
Then, one must find one’s relationship. (communication, application)

During his workshop, Cajete explained that for the Tihua people, the verb o learn
also means to breathe or to be with life. He displayed visual Tihua art images of a corn
dancer and a buffalo dancer in his pueblo. Cajete explained the meaning of corn as a
sacred ecological societal symbol of Unity and Diversity, stating that every corn seed
represents an individual needed to come together to create a society bonded in unity.
During his oral presentation, Cajete (2001) emphasized the role of Native Education as
being “to create complete, fully functional, harmonic human beings as we move through
the cycle of life.” Cajete’s definition of Native Education’s purpose is in harmony with

holistic character education approaches now surfacing.

Journeying around the Medicine Wheel towards centre completeness.

Cajete & Little Bear (2000) stress American society’s need to shift perspective:
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The consciousness of the Earth is us.... We are totally significant and relevant to
the future life of the Earth. The earth must think through us, you and 1. But our
Earth is, must be, primary and humans remain derivative. This is a difficult
concept for most people to accept. The primary sacred community is the Earth, a
community in which humans are but one dimension. It is this reality that must
guide the bebhavior of every nation, culture, institution and community. We have
to think first of the Earth and then ourselves. (p. 282).

Cajete (1994) uses the symbol of the Medicine Wheel as a frame of reference. He
identifies four cardinal directions of indigenous creativity: East- artistic poet, South—
philosopher teacher, West—shaman priest and North—hunter warrior (p. 161). He
identifies and describes at length eight Aboriginal stages of developmental learning
leading to center completeness. Evolving clockwise around the Medicine Wheel, the
learner develops a sense of place, experiences relationships, gains an understanding of
relativity and achieves profound learning of universal truths. The sequential stages are:
(a) basic learning within the family unit; (b) social learning of survival skills within the
Tribe in the context of the natural environment; (¢) connecting to tradition through myth,
ritual and ceremony; (d) drawing attention to the power of indigenous education to raise
social consciousness through integration with Tribal culture; (e) achieving peacefulness
and integration through visioning (perhaps even going on a sort of Vision Quest); (f)
experiencing the woundedness and healing of individuation as one comes to grips with
the subconscious self; (g) achieving enlightenment through a balance of mind, body and
spirit, and (h) transformational understanding. With Nature acknowledged as the greatest
teacher, one learns respect, tradition, empowerment and spirituality on an ascending

spiral towards wholeness and transformation. (pp. 210 —211).

Cajete (1994) stresses Elders’ wisdoms that acknowledge intrinsic inner knowing:

Inherent in Indigenous education is the recognition that there is a knowing Center
in all Human beings that reflects the knowing Center of the Earth and all other
living things. Indian elders knew that contacting one’s inner Center was not
always a pleasant or easily attainable experience. This recognition led to
ceremonies, rituals, songs, dances, works of art, stories, and traditions to assist
individual access and use the healing and whole-making power in each person.
(pp- 211-212)

He also emphasizes the process involved in considering wholistic Aboriginal knowledge:

Traditional American Indian forms of education must be considered conceptual
wellsprings for the “new” kinds of educational thought that can address the
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tremendous challenges of the twenty-first century. Tribal education presents
models and universal foundations to transform American education and develop a
“new” paradigm for curricula that will make a difference for Life’s sake.... To
begin such a process, American education must move from a focus on
specialization to holistic knowledge; from a focus on structures to understanding
processes, from objective science, to systemic science, and from building to
networking. (1994, p. 27)

Those who nurture personality and character development, understand that for
lasting, meaningful, integrated learning to occur, what touches the head, must also touch
heart and hand. Referring to Walt Whitman’s similar naturalistic view of learning, Miller
(2002b) states: “In holistic learning, all that we study or encounter becomes part of our
being and not some piece of information which is quickly forgotten after the test.
Learning is deeply integrated” (p. 195). Cajete defines the term educate: “In its most
natural dimension, all true education is transformative and Nature centered. Indeed, the
Latin root educare, meaning to draw out, embodies the spirit of the transformative

quality of education.” (1994, p. 209)

Cajete (1999a) explains a dynamic creative process instructional model that
places the learner at the center of the Medicine Wheel (p. 171), reinforcing two truths:
“Objectivity is a relative term” and “Learning is lifelong and holistic” (p. 187). Cajete
also emphasizes philosophical aspects of cultural differences, comparing four ethnic
groups regarding axiology, epistemology, logic and process. Diametrically opposed
worldviews between Euro-American colonizing culture and indigenous peoples of the
Americas are noted. According to Cajete, the axiology of the former is based on
acquisition of material objects whereas the latter’s highest value resides in balancing
relationships with all beings in the Web of Life, past, present and future. Traditional First
Nations teachings involve an intuitive affective-active (feeling and doing) epistemology
wherein knowledge is acquired through kinesthetic activity, imagery and rhythm. In
contrast, prevalent instruction in the colonizing culture remains based on a cognitive
(thinking) epistemology. (1999a, p. 141)

Traditional wisdoms are environmental, holistic and involve ritual.
Earth-based teachings like those of Cajete and Sainte-Marie have helped many
dominant culture citizens develop greater appreciation of the “naturalist” (Gardner, 2001)
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or “environmental” (Senge, 1999) intelligence. I stress in particular the eighth naturalist
intelligence added to Gardner’s list in 1996. Gardner exerted major influence in opening
non-Native minds and hearts to formerly discounted Native Earth Wisdoms. Senge
(1999) describes environmental intelligence as being “often overlooked” (p. 550), and

spiritual intelligence as often being the object of “conscious oversight” (p. 551).

Paradoxically, these types of intelligences are increasingly becoming topics of
outside experts invited into business learning organizations to help balance “soul and
ethics at work” (p. 551). Tingley (2003) states “Robert Cooper, Ph.D. and Ayman Sawaf,
leaderhip experts and authors of Executive IQ, tell us to use the energy of our emotions

(EQ) and the wisdom of intuition to better connect with ourselves and each other” (p. 19).

Spiritual and naturalist/environmental intelligences addressed in some dominant
culture philosophies harmonize well with traditional First Nations Earth-based
approaches to character education as they are uppermost considerations in traditional
Aboriginal thought. The research literature and interviews in Appendices D to H indicate
that wholistic, inclusive, traditional Aboriginal character education approaches could help
enhance organizational systems learning. (Andrews, 1998; Bopp, Bopp, Brown & Lane,
1985; Gossen, 1993; Lame Deer & Erdoes, 1994, 2000; Lame Deer, Josephy & Erdoes,
2001; Shiell, 1990).

Cajete and Sainte-Marie expose learners to Native earth-based rituals like
drumming, dancing and chanting. These rituals were outlawed by the Canadian
Department of Indian Affairs in 1921. (See Appendix R.) Cajete and Leroy Little Bear
(2000) feel that traditional wisdoms offer a solid foundation for transformative learning:

The accumulated knowledge of the remaining Indigenous groups around the
world represents an ancient body of thought, experience, and action that, if
honored and preserved as a vital storehouse of environmental wisdom, can form
the basis for evolving the kind of cosmological reorientation that is so desperately
needed. (p. 281)

World Indigenous Peoples’ voices reach the United Nations.
On November 22, 1993, the first Aboriginal conference was held at the United
Nations headquarters. Called The Cry of the Earth, The Legacy of the First Nations, this
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gathering at the house of Mica had been foreseen in Hopi prophecies (Waters, 1963).
According to McFadden (2001a) twenty-eight Native messengers spoke eloquently:

At UN headquarters, the elders delivered an explicit warning that the time of
purification spoken of in their traditions is already in progress, and likely to
intensify in the future unless people return to follow the instructions of the
Creator: to live simply, in respect and harmony with all things. For hour after
hour they presented their prophecies, handed down orally since antiquity,
regarding the ecological, spiritual, and ethical crises confronting humanity today.
(- 99)
Battiste & Henderson (2000) write “On 21 December 1993, the UN General Assembly,
in resolution 48/ 163, proclaimed 1995 to 2004 to be the Decade of the World’s
Indigenous People” (p. 256). In the initial 1993 gathering at the UN building towards the
end of the UN’s International Year of the World’s Indigenous Peoples, representing
Aboriginal peoples from around the world united in a common purpose, Elders shared
global wisdoms for healing hearts and spirits: “the Iroquois spoke of love for one another
and respect for all of nature; the Algonquin spoke of forgiveness and sacrifice; the Mic
Mac spoke of the importance of honesty, respect, caring and sharing” (McFadden, 2001a,

p. 100). Despite limited media attention, participants expressed a sense of solidarity.

The works of Cajete and Sainte-Marie honouring Aboriginal environmental
intelligence and Native worldviews of interconnectedness, have been further empowered
by publications of two works associated with David Suzuki, world-renowned
environmentalist: The Wisdom of the Elders: Sacred Native Stories of Nature by Suzuki
and Knudtson (1992) and The Sacred Balance: A Visual Celebration of Our Place in
Nature by Suzuki, McConnell & Decambra (1998). These works have raised society’s
general awareness of the importance of respecting earth connections. The combined
efforts of these Science-focussed authors paved the way for honouring the expertise of
Don Trent Jacobs, the first Native American university professor and environmentalist to
finally springboard, in 2001, into the official American character education literature with
a flurry of published articles posted electronicaily on the World Wide Web (2001 a, b, c,
d, e, & f, 2002a, n.d., Jacobs & Reyner, 2002), a teacher’s guidebook (2001), and

numerous keynote presentations at national and international conferences



Figure IV. Dr. Don Trent Wahinkpe Topa (Four Arrows) Jacobs.

Former Dean of Education at Oglala Lakota College, Jacobs is an associate professor in the

College of Education at Northern Arizona University. Of Cherokee, Creek and Scots-Irish

descent, Jacobs has published numerous articles on First Nations character education since 2001.

He has also written several books, the most recent of which is Teaching Virtues: Building
Character Across the Curriculum, co-authored with Jessica Jacobs-Spencer. This photo is

included with permission.
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It was through back door of Paths of Learning, a holistic education magazine, that I first
discovered Don Trent Jacobs, known also by the names of Wahinkpe Topa and, in
English, Four Arrows. Jacobs is the only currently recognized First Nations author of
official works in the field of character education in North America. “The Red Road: The
Indigenous Worldview as a Prerequisite for Effective Character Education” was Jacobs’
initial article from Issue #9, July 2001 of Paths of Learning. Breaking new ground as a
voice for character education from a First Nations perspective, Jacobs identified Native
American role models of character like Crazy Horse, Sitting Bull, Red Cloud and Black
Elk who embodied the universal virtues of “courage, patience, honesty, fortitude, and
spiritual wisdom” (p. 20).

The Red Road—A wholistic road of virtues.
Brant (1994) defines the term the Red Road:

The Good Red Road is a way of life among Native peoples that is one of balance
and continuity. Again, this seems to be the overwhelming message that Native
women bring to writing. Creating a balance in their protagonists’ worlds,
remembering what the Elders taught, recovering from the effects of colonialism....
In fact, to wrap things up in a tidy package is not following the Good Red Road—
it’s a falsehood. (p. 11)

Brown (1989) offers this Sioux definition of the Red Road, speaking of its opposite also:

The “red road” is that which runs north and south and is the good or straight way,
for to the Sioux the north is purity and the south is the source of life. This “red
road” is thus similar to the Christian “straight and narrow way;” it is the vertical
of the cross, or the ec-cirata el-mustagim of the Islamic tradition.

On the other hand, there is the “blue” or “black road” of the Sioux, which
runs east and west and which is the path of error and destruction. He who travels
on this path is, Black Elk has said, “one who is distracted, who is ruled by his
senses, and who lives for himself rather than for his people.” (p. 7)

Walking the Good Red Road in a general Native American or First Nations sense
involves working consistently at living one’s life in a good, truthful, respectful, mindful,
spiritual and harmonious manner displaying appropriate self-restraint. Walking its
opposite, called the Blue Road in Sioux terminology, is more self-centred, self-gratifying
and materialistic. American philosopher Allport (1955, 1963, 1988) perceived a clash
between related European and American worldviews. He was convinced that Europeans

placed greater emphasis on character with intrinsic reward, whereas Americans tended to



focus on personality with extrinsic reward. Allport (1988) felt that growing American

interest in environmentalism led towards outward action of the personality.

In 2003, regardless of terminology labels used, are two different dominant culture
branches of character development being explored: an inward, holistic, often more
character-focused European “intrinsic process of educating for character” versus an
outward more personality-focused American “extrinsic product of good character.” The
character etched inside us exerts a direct impact on personalities we project on the outside
into a shared world. Emerson (1990) whom Miller (2002a) identified as one of the
“Prophets for Holistic Learning” sought unified, integrated approaches to teaching and
learning that placed a greater focus on the inward than the outward state, encouraging

learning institutions to set youths’ hearts “on flame” (p. 88).

The Red and Blue Road: A choice or a combination?

The traditional Native concept of journeying the Good Red Road reaches back
thousands of years into prerecorded history, expanding into many First Nations
communities. This beauty way encourages asking and addressing difficult questions.
Over time, I have come to understand this: The Good Red Road has an inward, spiritual-
based, community-oriented focus whereas the Blue Road is an outward, material-based,
short-term profit highway that our colonizing cultures are largely traveling. (Bennett,
1998; Hunter, 2000; Saul, 1997; Savage, 2002). We are endangered like deer, eyes
hypnotized by headlights. McGaa (1990) explains Black Elk’s blue man symbol:

The blue man, the great violator, symbolizes greed, corruption, dishonesty, and
selfishness.... Mother Earth has natural self-healing powers, but without the help
of knowledgeable humans, she cannot set herself right. A reversal of world
values, a spiritual concept of the earth as God-created and sacred, is in order
before we two-leggeds can be environmentally effective on a global basis. The

blue man will meet his death when this comes about. (p. 16)

Predominant culture character education in North America tends to be more blue
than red, more fragmented and more-top down authority-directed. Holistic grassroots
learner-centered approaches emerging in the dominant culture are more compatible with
the wholistic Red Road approach to life. Reyhner, Martin, Lockhard and Gilbert (2000)
discuss this century’s indigenus focus on ‘learning in beauty’. Bielenberg (2000) wrote

“Only in a world where all ways of knowing and teaching are respected and valued will
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we see an end to the injustices such as those suffered by the original inhabitants of this
country over the past 500 years” (p. 151).

Don Trent Jacobs Introduces The Red Road of Character Education
Discussing spirituality’s sustaining quality for achieving inner peace in times of
adversity, Jacobs (2001d) emphasized what the Lakota cherish:

In spite of the tragic consequences of poverty, disease and oppression that
surround them, they [many people on the reservation] still believe that children
are sacred; that elders deserve respect; that air and water are meant to be clean;
that all creatures should be honored; that there is joy in remembering the
relatedness in life’s diversity; and that a balanced life, referred to in Lakota as
“The Red Road” is not likely unless it is guided by such core, universal virtues as
courage and generosity (Electronic version, p. 21).

Black Elk and Lyon (1991) link the Red Road to the Tree of Life. Hoffman
(2000), quotes Black Elk comparing two worldviews: “If people follow the ‘Red Road,’ a
spiritual-based life, the Tree of Life will bloom, and the people will prosper. If they
follow the ‘Black [Blue] Road,” a material-based life, the tree will wither” (p. 192).

The hoop and the tree image.

Caldecott (1993) examines thirty-seven Myths of the Sacred Tree from cultures
around the world, iricluding two American Indian myths, one of which is a North
American Sioux myth about “The Sacred Cottonwood Tree and the Sundance.” The tree
is a central symbol. The Sundance is performed around the cottonwood tree. At Pow
Wows, dancers move in a circle around a tree or a cedar arbour that shelters the male
drummers. Willows are bent into circles to craft dreamcatchers and symbols of Medicine
Wheels. There are many forms of Native American sweat lodges, including round ones of

skins stretched over dome-like frameworks made of bent tree limbs. (Bruchac, 1993).

Hoffman (2000) elaborates upon the holistic sacred tree and hoop image present
in many world cultures and world religions, but particularly prevalent as a core metaphor
in many Aboriginal cultures. The tree symbolizes male energy, roots, aspirations, self-
actualization, and the intelligence quotient (IQ). The ecological and social hoop
symbolizes female energy, emotional intelligence (EQ) and interconnectedness with all
within the Web of Life. Hoop relationships with self, family and others remind us to

relate to each other in ever increasing concentric circles and to move away from “self-
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centeredness to other-centeredness” (p. 169). Hoffman (2000) states “The Tree grows
within the Hoop, and the Hoops are the fruit of the Tree” (p. 95). The hoop and tree

image combined represent the balance we need as human beings in our lives.

Ernest and Julia Seton (1991) contrast the essentially material focus of the White
man’s culture with the essentially spiritual cultural focus of the traditional Red man. The
former thinks in terms of property acquired, while the latter ponders quality of services
rendered to the community. (p. 1). Native and non-Native peoples experienced an
inevitable clash of worldviews from the onset. Dominant colonizing cultures of Spain,

Portugal, England, France and Holland share ownership in transforming the Americas.

It is believed by many Aboriginals that the rainbow tribe of humanity identified
by McFadden (2001) is now coming together as human family to bring peace and balance
to the earth in fulfillment of prophecies. In McFadden (2001), Grandmother Twylah
Nitsch, Seneca, Wolf Clan grandmother, speaks of Native prophecies of seven worlds,
stating “We have now entered the time of the Fifth World, which began at Harmonic
Convergence (August 16 — 17, 1987)” (p. 103). The White Buffalo is linked to this
Rainbow prophecy. The birth of the first white buffalo calf out of seven born, took place
on August 20, 1994, the birthday of Lakota Arvol Looking Horse, keeper of the White
Buffalo Calf Pipe. According to Looking Horse (2001), this birth marked the beginning

of “a new era of reconciliation among races, and of respect for the Earth” (p. 116).

McGaa (1992) writes about regular people of many different nations seeking out
the Native path during this lifetime. Hand (1998), an Oglala Sioux from Pine Ridge,
South Dakota, examined ways in which those from different cultural backgrounds may
live wholistically, in harmony with Natural Laws. Hand also explained the pilgrimage of
thousands of people to see the white buffalo calf, now going into its fourth colour change
according to the colours of the Medicine Wheel, as did White Buffalo Woman in the
legend passed down through oral tradition as described by Medicine Eagle (1991).

Hand highlights the White Buffalo as a significant symbol of a worldwide
wholistic spiritual awakening of unified heart, mind and spirit. Hand spoke for religious
freedom in 1975 in Cooper Square, of New York city. According to Mc Gaa (1992), prior
to Floyd Looks for Buffalo Hand, only Chief Red Cloud (1822-1909) (Parker, 1996) and
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Abraham Lincoln had ever spoken in Cooper Square. Chief Leon Shenandoah, Tadadaho
of Six Nations Iroquois Confederacy, quoted in McFadden (2001a) stated:

We must live in harmony with the natural world and recognize that excessive
exploitation can only lead us to our own destruction. We cannot trade the welfare
of our future generations for profit now.... We must stand together, the four
sacred colours of man, as the one family that we are, in the interest of peace. We
must abolish nuclear and conventional weapons of war... We must raise leaders
of peace. We must unite the religions of the world as a spiritual force strong
enough to prevail in peace. We (human beings) are a spiritual energy that is
thousands of times stronger than nuclear energy. Our energy is the combined will
of all people with the spirit of the natural world, to be of one body, one heart, and
one mind for peace (p. 104).
In 2001, the soil was ripe for Professor Don Trent Jacobs to introduce traditional
First Nations teachings of virtues to mainstream society. Jacobs found a receptive
audience in the American holistic education movement through the Paths of Learning
magazine (2001c, 2001d), at Aboriginal sites like Indian Educational Research (2002),
Native Culture.com (2001b. 2002c¢), and IndianEduResearch.Net (Jacobs & Reyner,

2002) and at his own Teaching Virtues Website (2001a, 2001f, 2002a, n.d.).

Americans Ryan & Bohlin (1999) state “virtues are cultivated from within the
individual and actually improve character and intelligence” (1999). Like them, Jacobs
focuses on virtues rather than values, discussing how children learn virtues through real
life experiences like sacred practices of name-giving ceremonies and give-aways. Jacobs
& Jacobs-Spencer (2001) state “Generosity is one of the most apparent virtues among the
American Indians. Lakota people actually measure their worth by how much they give
away. Those not influenced greatly by western culture’s emphasis on material wealth still

do” (p. 38). This statement echoes the position of Shiell (1990) regarding potlatches.

Jacobs and Jacobs-Spencer (2001) question the proscriptive wording of each of
the Christian Ten Commandments. Half a century ago, Mitchell-Hedges (1954), who
lived many years among the Maya of Belize, questioned whether civilized Man honoured
the teachings of those Ten Commandments or even sought to develop his moral sense:

Our philosophers, our politicians, our humanitarians, our scientists, tell us that
Man is daily progressing upwards in the scale of Evolution. Frankly, I see few
signs of it. He has developed his inventive powers to such a degree that no
technical problem now seems to be beyond his capabilities; yet in the hurrying,
scurrying maelstrom of civilized existence his moral sense—the only sense which
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can save him from himself—remains as low if not lower than those of most
primitive peoples. The Ten Commandments are mouthed and mocked. In two
thousand years since they were first enunciated Man has not renounced killing; he
is riddled with covetousness and envy; adultery is flaunted openly across stage
and screen, and he honors neither his parents nor his God (p. 254).

A generally proscriptive Christian worldview full of “shalt nots” contrasts with a
prescriptive North American Aboriginal worldview of “thou shalts.” The Christian Ten
Commandments that have guided my life well are very different from the Ten Indian
Commandments, of unknown origin, mass produced on posters by Joe Vlesti (1989,
1993). Both blueprints inspire better moral living. The Ten Indian Commandments were

displayed in three interviewees’ homes and at one worksite. Thus, I quote them here:
The ten Indian commandments.
1. Remain close to the Great Spirit.
2. Show great respect for your fellow beings.
3. Be truthful and honest at all times.
4. Do what you know to be right.
5. Look after the well being of mind and body.
6. Treat the Earth and all that dwells thereon with respect.
7. Take full responsibility for your actions.
8. Dedicate a share of your efforts to the greater good.
9. Work together for the benefit of all mankind.
10. Give assistance and kindness whenever needed.
(Anonymous Author, 2001)

Holistic/wholistic traditional Aboriginal teachings of interrelatedness.

Paths of Learning: Options for Families and Communities, is a quarterly journal
published by the Paths of Learning Centre based in Eureka, California. Prystowsky
(2002) describes this journal as devoted to democratic, holistic, student-centered

education. In response to the question “Does your child’s education reflect your own core
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values?”, the Paths of Learning mission statement reveals itself to be compatible with the
Native American “Web of Life” image of Chief Seattle (1854). Prystowsky states:

We as a society have begun to recognize the value of the holistic perspective,
which views life and all of its manifestations as an interconnected web rather than
a series of disconnected, unrelated events. In the last few decades the holistic
perspective has helped us develop more effective medical treatments, counseling
programs, workplace routines, and even buildings.

Yet, most of American education still operates as if “facts” actually exist
in a vacuum, that students are passive empty vessels into which these facts can be
poured, that wisdom is little more than the accumulation of vast bundles of these
facts, that multiple choice tests can indicate who is well-educated and who is not,
and that the epitomy of learning is the winner of “Who Wants to be a
Millionaire.”

Of course we know better, but the gulf between the way we live the rest of
our lives and the way we educate (or permit others to educate) our children does
not seem to be getting much narrower. In the business world, for example,
cooperation is a major key to success; in education, it is called cheating.... We
could go on, but the point is that much of American education is profoundly out
of step with the basic holistic, people-centered values we hold and the way we
really live our lives. (Prystowsky, 2002, electronic version)

An online learning guide in Paths of Learning accompanies Jacobs’ Red Road
article. This guide includes five key sections: an introduction to Don Trent Jacobs; a
segment on his other writings; a section on exploring indigenous worldviews online; a
section on character education with resource references uniquely from the dominant
colonizing culture and ideas (three out of four of them indigenous) for bridging the

distance between theory and action in concrete ways. (2001d).

One immediately encounters the powerful visual image of a hoop dancer holding
the symbolic Hoop of Relationship, each hoop featuring a virtue, rather than a value as
depicted on the cover of Jacobs’ website and guidebook. Hoop dancers go back centuries.
They herald from a number of tribes. Living the virtues is being on the Good Red Road,
on the path to peace. The word Lakota means Peace. Black Elk whose rainbow vision
and teachings have influenced many tribes, was Lakota. (Black Elk & Lyson, 1991;
Brown, 1989; Brown & Steltenkamp, 1993; Holler, 1995.)
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Courage as the bear within.

“A Real Time for Education” by Jacobs (2001b) was written as a follow-up piece
to shocking September 11, 2001 events. Martin (2001) comments that Jacobs’ real
message, although not explicitly stated, is that courage comes from within. According to
Martin, “real education” for the latter implies that teachers refind their courage or perhaps
more accurately, reconnect with the courage already within them. The image of internal
strength is akin to the concept of bear medicine where, in Ojibway tradition, one is taught
to seek and find the bear within. Babcock (1998) speaks of the bear being recognized by
the Zuiii, a Native American tribe, as being a totem of guidance and shamanic healing (p.
73). It is also held sacred by the Hopi (Waters, 1963). The bear is a symbol of courage
and healing as well as a Clan name among many other Aboriginal groups, including the
Inuit. Two of my Native friends, one Mohawk, another Ojibway, both of Bear Clan, are
involved in various aspects of healing, helping both Natives and non-Natives. The word
bear often is given as a Spirit name to people displaying bear qualities. For instance,
Robert Tree Cody (2002), of Dakota heritage, listed in Appendix N, is called Oou Kas

Mah Kwet meaning Thunder Bear. His music honours Elders’ traditional teachings.

The seventh generation.

The seventh generation concept in connection to The Great Peace, as expressed
by the Council of Five Nations (Parker, 1991, 2000; Wallace, 1997) is illustrated by an
ancient North American Indian proverb. “Treat the earth well: it was not given to you by
your parents, it was loaned to your by your children. We do not inherit the earth from our
Ancestors, we borrow it from our Children” (Stone Eagle Productions, 1996). Ancient

oral tribal teachings state that our actions affect seven generations.

In Johnson (1994), Thomas Banyaca, translator and interpreter for the Hopi
Independent Nation, reaffirms the seventh generation teachings that are now appearing
more frequently in First Nations literature: “We have to look at each other as one people;
we have to work together and help each other to restore a balanced life on this earth for

ourselves and the next generation and the generations coming” (p.44).

David Seals, Huron-Wendat living in South Dakota’s Black Hills, founder of the

Bear Butte Council, authored The Seven Council Fires of Sweet Medicine: Seven Acts in
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Five Volumes of Indigenous Mythology (1997). In Seventh Generation: Images of the
Lakota today (1998), Seals speaks of the seventh generation prophecy by Lakota Black
Elk who stated that strength would return to his people seven generations after the
Wounded Knee massacre. That massacre took place on December 29, 1890. (Black Elk &
Lyson, 1991; Brown, 1989; Brown & Steltenkamp, 1993; Holler, 1995)

Like many of his Aboriginal counterparts North and South of the Canada / U.S.
border, Jacobs (2001b) refers to the seventh generation legacy. Jacobs makes a call to
action to teachers as “guardians of peace and democracy” to engage in a common quest
to create a society of thinkers who collaborate, working together mindfully and
courageously for peace, social justice and equity in this world. Jacob’s united Quest for
Courage mindfully links thought, action, voice and peace initiatives. Jacobs (2001c)
emphasizes the focus of the 2001 Centennial Symposium of the Nobel Peace Prize on
collaboration towards world peace, demilitarization, social justice and sustainability.
Jacobs calls teachers to action to encourage young people to think, recognize and use
their abilities, engage in service to their communities, and become informed seventh
generation activists for equity and peace. Jacobs (2003) stresses surviving with beauty:

Foremost in the “character education” of American Indians is a sense of survival.
(Reyhner and Eder 1989, p.9) Survival, however, is not separate from the
realization of life’s beauty even amidst the struggles for survival. In essence, this
idea of “surviving with beauty” is an ultimate spiritual priority for it recognizes
that human beings, like all the other living creatures on this wonderful planet,
share the mandate for survival. This view honors the wonderful connectedness
and symbiosis in nature. It honors life. Moreover, it has lead to the famous
priority often assigned to American Indian thinking about the survival of the
seventh generation, perhaps the most spiritual, virtuous concern any of us could
have in our lives. (p. 28).

Pohl (2000) spearheaded the initial proposal for the project Learning About
Walking in Beauty: Placing Aboriginal Perspectives in Canadian Classrooms. The study
report, released jointly by the Coalition for the Advancement of Aboriginal Studies and
the Canadian Race Relations Foundation (November, 2002), follows the CAAS Learning
Circle framework in the form of the Medicine Wheel, incorporating the seven generation
legacy and the rule of reciprocity. The report coincidentally begins with the same Sitting
Bull quotation I had chosen one year earlier for my thesis acknowledgements. The

journey begins in the NORTH honouring Wisdom, Elders, and Aboriginal Worldview:
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We will travel the circle beginning in the North then move to the East, the South,
the West, and then finally to the North. In this way, we honour our Ancestors, of
the past seven generations, who came before us. It is the Ancestors who guide us
as we relearn how to live respectfully on this land.... In Anishinaabe teaching, the
North is where we find Wisdom and Strength.... The people have preserved the
teachings of this land. We continue to establish a relationship with Mother Earth,
in order to sustain all life. The story of Anishinaabe People and the story of this
land are the same. Both have been oppressed, dispossessed, and exploited. The
relationship between the Anishinaabe and Mother Earth is essential: they are
created equal and what happens to one will happen to the other. (Coalition for the
Advancement of Aboriginal Studies & Canadian Race Relations Foundation,
2002b, Section 1.1, p. 5)

Generosity as a high form of courage.

Jacobs (2001b) discussed the impact of fear (False Evidence Appearing Real) on
creating “irrational anxieties” and “hypersuggestibility to the words of perceived trusted
authority figures.” Jacobs emphasized interconnectedness as essential to developing
courage. He described its cousin, generosity, as one of the highest forms of courage,

cautioning us against extrinsic rewards that diminish both. (2001b, electronic version)

Virtues in the hoop of relationship.
For all Native peoples, the circle represents harmony and balance. Chief (1997)
speaks in favour of equality and unity:

The circle has healing power. In a circle, we are all equal. When in a circle, no
one is in front of you, no one is behind you, no one is above you, no one is below
you. A prayer circle is designed to create unity.

The Hoop of Life is also a circle. On this hoop, there is a place for every
species, for every race, for every tree, and for every plant. It is this completeness
of life that must be respected in order to bring about health on this planet with our
prayer (all my relations). (Chief, 1997)

In many Native cultures, from Inuit to Cherokee, this Hoop is the Medicine
Wheel, a powerful symbol for many teachings that help to bring lives into harmony and
balance (Ywahoo, 1987). Dudziak (2000) describes Medicine Wheel teachings as a

“central paradigm in many aboriginal cultures” (p.242).

Jacobs & Jacobs-Spencer quote Misty Brave of Oglala Lakota College, who
identifies four key values (meaning virtues) used in scientific inquiry: “The IkceWicasa

(common man) are taught the values of respect, wisdom, generosity and courage at young



73

ages. They determine the strength of the people. These four values provide a backbone
for the Lakota Nation” (2001, p. 108). These are four of the Seven Teachings of the
Grandfathers that I know in the Ojibway tradition as Wisdom, Love, Respect, Courage,
Honesty, Humility and Truth (also called Trust).

Jacobs embraces First Nations spirituality as an effective means for educating
beyond the walls of the classroom, expanding into the great outdoors. Jacobs makes
wholistic, direct earth connections. Jacobs (1998) speaks of the heart and head
connection, physical survival and personal transformation in an autobiographical account
about a personal unexpected life-altering experience. Jacobs’ real, life-threatening rush
through underwater tunnels runs parallel to a calm Spiritual quest for inner peace and

harmony, emphasizing the interconnectedness of all Creation within the Web of Life.

Don Trent Jacobs’ CAT-FAWN connection.

While writing Primal Awareness Jacobs (1998) conceived the CAT-FAWN
framework (p. 23) that he uses for character education. His epilogue calls for “right
thinking and right relationships™ (p. 243), beseeching us to “help in healing the damage
done to the Earth and to recognize the spirit in all things” (p. 243). Primal Awareness,
balancing Jacobs’ inward and outward journeys, came as a natural prelude to his official
character education guidebook co-authored three years later. Jacobs’ paradigm-shift
provoking CAT-FAWN connection offering the possibility of “harmonious living”
(2001, p. 10) as a healthy lifestyle alternative is key to understanding the guidebook.

CAT represents “Concentration Activated Transformation” and “True learning is
transforming” (2001, p. 7). Comprehension of transition versus transformation as
explained by Miller (1993, 1996, 2000), helps one understand Jacobs’ approach as a
transformational one as it involves holistic techniques requiring positive use of receptive
awareness and concentration states. Such techniques include guided visualization,

dramatic role-playing, ritual, spontaneous suggestability and communion with nature.

FAWN refers to four “major forces” that can promote “deep learning.” These
four forces are “Fear, Authority, Words, and Nature” (2001, p. 7). Nature includes
music. From Jacobs’ and Jacobs-Spencer’s perspective, indigenous worldviews hold a

completely different interpretation regarding these influences. These happily prevent































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































