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ABSTRACT

A CRITICAL EXAMINATION OF NON-NATIVE PRACTICE OF

NATIVE AMERICAN RELIGION

This qualtative study examines the experiences ancjpiEns of non-Native
American people who practice Native American religioc®emi-structured interviews with ten
participants, all of whom identifias Caucasian or White, reveakeries of strategies to avoid
or dismiss critiques of cultural appropriatioithese strategies include, but are not limited to:
neoliberal values, the practice of spiritual materiglistanial of spirtual agency, and racial

stereotyping.

ii



ACKNOWLEDGEMENTS

| would like to thankmy committee, Irene Vernon, Ray Black, and Patricial,Vigir
their guidance and mentorship throughout this process. ld vedgo like to thank the faculty,
staff, and students of the Ethnic Studies departmenhdar support and inspiration.

Special thanks tony parents, John and Leatha, for gving me a home base fr@m wh
to conductmy interviews, and for listening to the percolations of the ghisu that would
eventually become this document. Thanks also to Dr. CaSadmiza and the members of her
graduate writing group for giving me crucial feedback rendarly drafts of many of these
chapters.

To my amazing groupf friends and loved ones who listened, mentored, and checked
in with me throughout this process, and who let me knoat this work was not only

possible, but needed, thank you.

iii



TABLE OF CONTENTS

ABSTRACT ... e i
ACKNOWLEDGEMENTS. ... e ii
TABLE OF CONTENTS. ..ot Y
CHAPTER ONEINTRODUCTION. ... .ttt e 1
CHAPTER TWO: LITERATUREREVIEW. ... .ot 7
CHAPTER THREE: METHDDOLOGY ..ot 21
CHAPTER FOURFINDINGS. ... e 30
CHAPTER FIVEDISCUSSION. ...ttt e 52

APPENDIX A: INTERVIEW QUESTIONS. ... ..o 78

iv



CHAPTER ONE: INTRODUCTION

| grew up in close proximity to th8’klallam and Suquamish reservations in the Pacific
Northwest, on colonized land that had b&grcker-boarded’ or opened up to white ownership
and development, the most valuable waterfront plots boughttbyhites. | grew up steeped
colonial, white-normative discourse, where anyone whoneasvhite, middle- to upper class,
Christian, and straight was consider@doutsider. My community hadanepidemic level of
youth suicide, substance abuse, and mental ilness, thethdult response consisting of looking
the other way. | was taught thaly ife matered less than others, thay queer, punk, mentally
il self did not fit the narrative.

As a way to survive, |turned to alternative forms oftspiity. Neo-paganism taught
me that being a woman was sacred, that queerness wasaigobped) and that | had the power to
shapemy own realty. My neo-pagan communit@sa teenager often included White people
who, with varying degrees of permission, were engagéutligenous cultural and religious
practices. Duringmy adolescence, | participatanl shamanic and Native American ceremonies,
all of which were led by white-identified people.

During my undergraduate education, | found the languages of femiaisancultural
studiesasa way to understand and resist the discourses | was vaibedThe process was both
extremely liberating and extremely painful for nigly education and the people it put me in
contact with forced me to confront the ways | had beerplitmin neocolonial discourse and
practices. The intersection afny graduate ethnic studies education and adolescent expsrien
places me imnoccasionally uncomfortablé-between space in which 1 hold insider status in

communities | have come to critique.



The topic of cultural appropriation, or the use of cultural prtedhy those outside of the
originating culture, is a very sensitive one amongstewitentified members afy spiritual and
geographic communitiesI’ve encountered a lot of resistance to anti-cultural apptiopria
arguments, often extremely hostie and verbally violedine such instance was a Facebook
conversation in response to an article | posted. The popedtgmaSsomez had recently
performed wearing a bindi, and the author of the articletena detailed response to why
Gomez’s accessory choice was problematic. | posted the article with a quote thenarticle that

read:

The poltical context in which cultural symbols exisingportant. Cultural appropriation

happens— and the unquestioned sense of entilement that Wniiericans display

towards the artifacts and rituals of people of color exmsts All “appropriation” IS not

merely anexample of cultural sharinganexchange between friends that takes place on a

level playing field:

Comments quickly flooded in, the substance of which indic&tetie that none of the
commenters had read the article, and were readintigetquote and the concept of cultural
appropriation. One ofmy friends, whose parents had been traveling missionasent a part of
her chidhoodin India and enjoys wearing saris and bindis, despite not bfimoy or of Indian
descent.Another commenter worried abdtthose who only see the color of your skin, and

accuse you of culturadppropriation.” Others shifted blame and accused marginalized esitaf

being stagnant or xenophobic. | responded with quotes fronttitle that addressed all of their

concerns clearly, but the conversation continued witlapmarent reading of the article. Another

friend jumped into the conversation with:

The idea of Cultural Appropriation’ Is [sic] one of the most racist things | have ever heard

1Jaya Sundaresh, "Beyond Bindis: Why Cultural Appropriation Matters." The Aerogram. May 10, 2013.
Accessed May 24, 2013. http://theaerogram.com/beyond-bindis-why-cultural- appropriation-matters/.



of. It says that in this country, flled with people from altwes, and al manners of

ancestors, that people with White Skin cant [sic] celebaay other culture thaWhite

Culture” which | haveno IDEA how to identify. ‘It's not okay for you to do that, because

you're white’ is no different from ‘It's not okay for you to do that because youiieck’...1

just don't understand the racist lines | have to follow. cWhirinking fountain do I use?

Which seat on the bus do | sit on, and for God's sake, whiclobathdo | use?

Instead of recognizing the voiced material and psychologiffacts of one’s religious symbols
being appropriatedsfashion statementsyy friends instead decided they were the ones being
persecuted because of their desire to consume cultural cggaafithe Other while possessing
white skin. None of them could distinguish the difference éemwcultural appropriation and
cultural exchange, and all of the commenters refusedatithe article. All of the commenters
identify asindependent or liberal poltically, and consider themselvesnbers of neo-pagan
religions. The quoted commenter sayswas raised in Native American spirituality.

This conversation lefime shaking andiabbergasted, heart poundingniy chest. What
on earth was going on here? What is the logic thas tappropriator into the oppressed? Why
were these people so unwiling to accept the lived testimoranB&st Indian woman discussing
her own experieras and culture, despite identifyingsmulticultural, aware, progressive
individuals?

At the same time, these people were members and leaideysspiritual
community. Could | continue to be friends with them? Be in sacredespdth them? | already
felt distanced from them becausenaf education. None of the mentioned commenters have
attended college, and | am often described using word&list’ and‘in a bubble’. This
conversation and others like it deepened that divideg. spiritual roots and ethnic studies values,
values of respecting cultural sovereignty, justicej seeking to end oppression, appeared to be

diametrically opposed. | found myself keepmy spirtuality secret in ethnic studies

communities, andny ethnic studies education secret in neo-pagan spéaaed. to deal with this



divide by avoiding it and compartmentalizimgy life, but the more | tried to run from this issue,
the more | was presented with it. More of these convensatikept happening over the course of
my undergraduate career. Before | left Washington to atteratiugte school in Colorado, |
went to a party with some of the people in the comment thread,another man who had read it
all but not commented encouraged tmenakeanacademic study of it. Hexpressed similar
frustrations to mine, and lamented that our commuresmed stuck in white-normative
discourses and valuesYou need to write abouhis,” he said,“And write it well”

This work is an attempt to engage that challenge. Irmoyvsurvival in this world as a
neuro-diverse, disabled, queer outsider to lbotrspirituality andmy education. | want to ve
in a world where those of us with European ancesdryhonor our ancestors and their
indigenous spiritual traditions without appropriating theéuces and practices of indigenous
peoples of this continent. | wamly brothers and sisters in the craft to be anti-racigvistst
true alies to other marginalized peoplélistory shows us that when marginalized people come
together, great change can be achieved, but as Canvdote “there is no birth of
consciousness without paih. In order to engage with people unike ourselves, Whites who
practice neo-pagan relgion netdconfront oppressive practices and discourses within their
own community, and not alow thesedounchallenged. We need to confront colonial,
neoliberal discourses embedded in our communities if weulyretdridentify asindependent
thinkers and spiritual practitioners.

| realize that this work may be controversial, @nd notmy wish to alienate anyone, but
rather to invite them to a different way of thinking. Many opussue alternative spiritual paths

because of deep personal pain, looking for tools to heal osrselewever, this does not mean

2 Carl G. Jung and Joseph Campbell, The Portable Jung. (New York: Penguin Books, 1976.), 167.



that our use of those tools is by nature non-oppressiveibaratdry for al. The consequences
of our actions on others need to be considered if we areytacctrokider ourselves free and
liberated.

For this project, | sought to discover the answierthe questions that ran throughy
head every time | got into another fight over cultunaprapriation: Why does this happen? What
is this person thinking? What led them to think this walgl® research is guided by the research
questions: 1): What arbe experiences of non-Native people who practice Native Aaeri
inluenced spirttuality? 2): What are non-Natve peroegt of Native people and culture? |
asked these questions out of a genuine desire to understatmbics and experiences of those
who feel called to practice Native American spiritualibecause | truly believe they do not mean
to cause harm. Asthe comment above explained, many peopliséeinected or alienated
from their cultures of birth, and this is a vald fegli However, feelings and intentions,
however genuine and heart-felt they may be, stil eamntended material effects that néed

be confronted ive want to live in a more equal, decolonial world.

| see this researdsimportant because of the lack of prior qualtative researc
cultural appropriation that examines the experiences peogé#gingin cultural appropriation.
There is compelling work by Native American scholars antists on cultural and spiritual
appropriation, frequent critiques of New Age lterature amthors, and a few recent works on
the ethics surrounding cultural appropriation. | am infwel heavily by these works, but
believe that if conversation is going to take placegetimereds to be a deeper understanding of the

other side.

Chapter Two iany literature review, and wil explore themes relatechi® thesis,

including exploring the history of indigenous religioushtsgand restrictions in the United



States, previous scholarship on this topic, and notions ofadulappropriation, neoliberalism,
and spirtual materialism.

Chapter Three wil explain the methods and methodology sofiifwject, including why |
chose a qualtative structure and the paradigm anddbketimat inform this study, namely a
transformative paradigm and grounded theory.

Chapter Four wil report omy findings, examining themes of neolberalism, spiritual
materialism, racial stereotyping, and denial of spiriagency. These themes wil be supported
by quotes from the interviews in order to show patterns iicpant language use and
reasoning. In Chapter Five, the final chapter, | wil analyze théad#ncluding making
recommendations on future scholarship and anti-cultapglropriation work based aony

findings.



CHAPTER TWO: LITERATURE REVIEW

This chapter defines and examines concepts related tathground, theory and
analysis of this thesis. These terms and conceptslénctultural appropriation, current analysis
of cultural appropriatiorasa phenomenon by indigenous and non-indigenous scholars, the
history of Native American religious rights in theitdd States, neoliberalism, and spiritual

materialism.

Cultural Appropriation

In order to address questions of cultural appropriation, a workingiidafi of what
“culture” and“appropriation” consist of is necessanfhe concept of cultural appropriation
acknowledges that culture produces products, asbleliefs, food, clothing, and religion. When
discussing Native American spiritual beliefs, ritualsd artifacts, this research project frames
themas“cultural products,” which acknowledges that, though intangible, beliefs amated by
people within certain historical and cultural contexthereforewe arrive ata definition of the
spirtual asmaterial, andacknowledge that spirituality and its practice have taegieffects on
people and society. This is not to say that spiritualitis necessarilyan object, but to
acknowledge that spirituality and its practice and pedoo® have material effects on cefsir
and bodies. Authors su@sAndrea Smith and Vine Deloria Jr. discuss how the praofice
spirtuality can affect community and individual healtbeloria writes,“Religion cannot be kept
within the bounds of sermon and scripturdsis a force in and of itself and calls for the

integration of lands and peoples in harmonious uhitftie misuse of cultural products related to

3 Susan Scafidi, Who Owns Culture?: Appropriation and Authenticity in American Law (New Brunswick: Rutgers
University Press, 2005), 9.

4 Ibid.

5 Vine Deloria, God is Red: A Native View of Religion, 3rd ed. (Golden: Fulcrum Publishing), 296.



spirituality can therefore have material effects ontide mental health, and community

integrity.

Cultural appropriation is the unauthorized use of clitpraducts by those outside of the
culture and includes speaking for or representing a culiateis notone’s own. This“speaking
for” can be done througtiegal, social, artistic, and polticalork™ and becomes particulbyr
problematic when done Byndividuals or groups with more social, economic, and political

power™® than those being spoken for.

While it is difficult to pinpoint exactly when cultural apriaton became a topic of
public debate, organizations.ch asthe American Indian Movement have fought for decades for

the return of religious artifacts and human remadisert by anthropologists and archeologists.

Initially, this focus on repatriation was isolatealthe return of physical objects and remains, but
since the 1980s acknowledges that there are intelectubspaitual forms of cultural property
being stolen too. Terms for this theft have ranged fromtural appropriation” to “biopiracy”
and“cultural genocide.”” Since the advent of the internet, critique of cultppropriation has
become more widespread and accessible with articlesipandnttopics suchs “how to

recognize amxploiter.”®

Radical environmental authors, New Age authors, and membk the “men’s

movement” have been writng books appropriating Native spiritualitycesirthe late

1960s, though examples Gilaying Indian” and appropriating Native spirituality existed

6 Jonathan Hart, “Translating and Resisting Empire: Cultural Appropriation and Postcolonial Studies,” In
Borrowed Power: Essays on Cultural Appropriation, ed. Bruce Ziff. (New Brunswick: Rutgers University Press,
1997), 137.

7 Michael F. Brown, Who Owns Native Culture? (Cambridge: Harvard University Press, 2003), 3.

8 Philip Jenkins, Dream Catchers: How Mainstream America Discovered Native Spirituality.

(New York: Oxford University Press, 2004), 237.



prior® Non-Native authors have created lucrative media empmasketing Native stories and
spirtuality, including books, speaking tours, and online atihht These books are often a
pastiche of Native American symbolism, Eastern religidhought, and self-help language and

logics10

While some authors have focuse&th money as a primary motivator for cultural
appropriation, Philip). Deloria argues that appropriating Native American idemgity way for
Euro-Americansto reconcile cultural anxieties and turmoMe writes, “In each of these
historical moments, Americans have returtedhe Indian, reinterpreting the intuitive dilemmas

surrounding Indiannest meet the circumstances of theines.”!

Both Vine and Philip Deloria argue théplaying Indian” since the 1960s has been a
reactionto tumultuous world events and the spiritual vacuafrpostmodernismln the wakeof
war and social turmoif/Americans turned their anxious eyes toward individualstbenl quests
for meaningful lives. These quests for meaning took a yasieforms, but they often involved
personal searches for authentiperience.”1? New Age authors suchs Hyemeyohsts Storm
published books that are a pasticdfeNative American symbolism and mythology with other
New Age ideas. Vine Deloria describ®®rm’s book Seven Arrows as

Unique becausd tried to make a contemporary religious statementpeople expected
to find a recordof ancient Cheyenne rituals and ceremonies were stuoneee garish
quasi-psychedelic shields. and the advocacgf the so-called ‘medicine wheel’ the was
supposedio enable a persoto adjust their livesin order to solve pressing personal
problems... Seven Arrows had an incredible impacbn young non-Indians. Accustomed
to simplistic teachings from their own churches they tbtimre keyto anexotic religion
that they had been led to beleve was very compliceted.

9 Shari Huhndorf, Going Native: Indians in the American Cultural Imagination (Ithaca: Cornell University Press,
2001).

10 Ward Churchill, “Indians Are Us?: Reflections on the ‘Men’s Movement,’” in Indians Are Us?: Culture and
Genocidein Native North America. (Monroe: Common Courage Press, 1994).

11 Philip J. Deloria, Playing Indian (New Haven: Yale University Press, 1998), 7.

12 Ibid., 31

13 Deloria, God is Red, 35.



While not the focusf this study, cultural appropriation also has a material dewo@ in the non-
Native ownership and usef spiritual items.“Playing Indian” often becomes a performance,
embodied and perpetuated through the weaniniyative American jewelry, and ownershig
items like drums and featherAs is notedby Michael Brown, this appropriation often includes
the non-traditional usef entheogens sucds ayahuasca, and the patentwigtraditional plants

and shamanic knowledge to make prescription drtgs.

As wil be shown inmy data analysis, this idea of somethingw” and‘“exotic” is a
common experience amomgy interview subjects. The appeal of indigenous spirituagitgms
to be the ways in whiclt cancontribute to personal growth and spiritual developmantew

that is compatible with neoliberal and Romantic notions dWiaual freedom.

Responsesto Cultural Appropriation

The Native responséo these authors has ranged from the Lakota Declaratiowaof
which calls on indigenous peoqle “declare war against all persons who persstexploiting,
abusing and misrepresenting the scared traditons antdadppractices of our Lakota, Dakota,
and Nakotgeople™® to some Native Americans supporting non-Natives, claimireg Native
religous beliefs are beneficial andnhelp reconcie past violenéé.

Additionally, some Native Americans have marketedr tthaditionsto non-Natives, such
asin the cas®f Sun Bear and the Bear Tribe Medicine Soclétiphilip J. Deloria also reminds
us that cultural appropriation does not happera vacuum, and thé&tincreasing numberef

Indians [have] participatedn white people’s Indian play, assisting, confirming;o-opting,

14 Brown, Who Owns Native Culture?, 138-139.

15 “Declaration of War Against Exploiters of Lakota Spirituality,” accessed January 29, 2015,
wwwe.aics.org/war.html

16 James O.Young and Conrad G. Brunk, eds., The Ethics of Cultural Appropriation (Chichester, U.K.: Wiley-
Blackwell, 2009).

17 Lisa Aldred, “Plastic Shamans and Astroturf Sun Dances: New Age Commercialization of Native American
Spirituality.” The American Indian Quarterly 24, no 3 (2000): 329-52.

10
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challenging, and legitimating the performative traditioh aboriginal Americanidentity.”18
While this Native participation may be giveas a reason why cultural appropriatios
acceptablejt is importantto consider the economic and social marginalizatibrindigennous
peoples, ando consider that participatingn “playing Indian” may be a way out of poverty.
Most prior academic critiquef cultural appropriatiolby non-Native scholars has come from
philosophers who make attempts to reconcile Western dubelagefs about ownership with
indigenous rights. Jamed. Young and Conrads. Brunk, professorof philosophyat the
Universityof Victoria, write that “Our conclusion is that while libertyf conscience and freedom
of religious practice are a fundamental righitpersonsin free society, nevertheless there are
important moral obligations owedaly those who appropriate the religious ideas and praaiites
others that may place limits on the exercise of thihe.”°

They believe that cultural appropriatiasiharmful becausé is a violationof property
rights, as it canconsistof the theft of objects, and thait is alsoan “attack on the viability or
identity of culturesor their members.”?% As philosophers they loath® impose a universal
standardof morality and respect, acknowledging that these coneaptsulturally relative, but
claim that any attempaitrespectful borrowing of culture should be done by the alitur

standards of the culture being borrowed from.

Young and Brunk ultimately assert that the argument ouéural appropriation comes
downto a debate between the right freedomof religion versus the righto cultural identity.

They argue that religious rights do not out-weigh rightothers, suclasin the case of

18 Deloria, Playing Indian, 8.
19 Young and Brunk, The Ethics of Cultural Appropriation, 94.
20 Ibid., 5.

11



polygamy or denying blood transfusiongo children.?! Freedom of religion daes not

automatically grant the right to infringe upon the sglif others.

Non-Native response® the ideaof cultural appropriation are often hostikn on-going
1993 discussionn the Canadian publicatioGlobe and Mail over cultural appropriatiomet
with comparisongo censorship and book burnimg Nazi Germany and Soviet Russia. While
the discussion wan non-Native authors publishing novels with Native chemac and
storylines, much of the debate can be applied to qussiiospiritual appropriatiomswell. My
interviews with White participants Native American spirituality will also show a reluctance
talk about cultural appropriatioaswell asa varietyof strategies for dodging responsibilits
the incidentin my introduction shows, many non-Natives simply refitsbave dialoguen the
iIssue. Howeveras Jonathan Hart writes;The debate on cultural appropriation needsbe
encouragedas a signof freedom rather thams a screaming across the aby#swould be
hypocritical of the dominant culkure to cry Stalin whileuting down debate over thaue.??

A possible explanation for this behaviig explored by sociologist Awvri Bell.
Recounting research done by teachardNew Zealand with Maori and White students, Bell
suggests that the colonizers only wamtencounter theé‘Other” on colonial termsln other
words, using colonial languages and experiendasyging in” the Other rather than centering it,
and a‘“powerful colonizing romance of unity with the colonizesher... ‘Unity’, it turns out,
means consumptio®3 Deborah Root, who identifiessbeing part of the 1960s hippie culture,
similarly explained the demard constantly center whiteness through material performance.

“Part of the problem lies in how the display of affiliation fibgh dressingup in Native

21 Ibid.
22 Hart, “Translating and Resisting Empire,”140.

23 Avril Bell, Relating Indigenous and Settler Identities Beyond Dominiation (London: Palgrave- MacMillan,
2014), 184.

12



clothing] enables white people insist on being the centerf attention. The proclaimingf our
alliance in a visible, emphatic manner has a performative qualigt tdemands instant
recognition and approval” 24 Hence, cultural appropriation becomes more about seeking
recognition and validation, rather than a genuineadctolidarity or need for understanding.
Cultural appropriation continuously centers the individwall endividual rightsanidea rootedn
colonial, Western thought.

Rosemary Coombe defined arguments supporting culturally appreeriaéihavioras
being rootedin the idealof the romantic (or liberal) individual. The romantrdividual is
viewedas possessing the rigkd be free to create and imagine whatever they wigh,dea that
Coombe definess “possessive individualism.” Coombe drawsn John StuarMill’s definitions
of liberty, which includesiliberty of tastes and pursuits; of framing the pddiour life to suit our
own characterpf doingas we like ... [and] from this libertyof each individual follows the
liberty...of...individuals.”?® As the data analysis will show, ideakthe rights of the individual
are often reflectedn discussions of cultural appropriation. Millian liberal induédism also
intersects with the moral relativityf postmodernism. The anxieties and relative thinkafg
both schoolsof thought often featurén justifications for cultural appropriationAs PhilipJ.
Deloria explains;°”Americans found themselves asking avmgestion: Whais the meaningf
meaning? Suppose truth had simply drigdand blown away in the blasting wimd nuclear
anxiety, cultural relativism, and psychological selfiexiveness?”?6In the absencef absolute
truth and fragile identity, cultet appropriaton becomes a way to assuage cultural anxieties.

As will be shownin data analysis, many justifications for cultural appronaiare

connected withan ignoranceof history, as well as white normativity. In discussing the

24 Deborah Root, “’“White Indians’: Appropriation and the Politics of Display.” In Borrowed Power: Essays on
Cultural Appropriation, ed. Bruce Ziff. (New Brunswick: Rutgers University Press, 1997), 231.

25 John Stuart Mill, On Liberty (New York: Norton, 1975), 265.

26 Philip Deloria, Playing Indian, 156.

13



implications of cultural appropriation, this work relies on pasbarshipby Black scholars such
as bell hooks and Audre Lordes their work in examining how racisnis perpetuated also

reveals truths about possible motivations for cultural apiator.

Neoliberalism and Spiritual M aterialism

The New Age movemeris alsoan extensionof this liberal individualism, and its cousin
neoliberalism, with the goalsf the New Age movement largely focusiag self-actualization
and individual spiritual fulfilment. Occurring within gaceof postmodern moral relativity,
“New Age thinking tendsto focusonindividual liberation and engagement with a higher power,
having little interest in the social world that lies betwselfiandspirit.”2’ While neoliberalismis
primarily aneamnomic theoryjt also includes certain cultural assumptions, sagthe idea that
“human well-being can best be advanbgdliberating individual entrepreneurial freedoms and
skills within an institutional framework characterizdaly strong private propéy rights, free
markets, and freerade.”?® Under a frameworlof neoliberalism, spiritualityis something that
should be shared freely, amdsubjectto individual choice without consideration for the impacts
of such action®n others, nor a consideratiaf asymmetrical power and privilege between the
appropriator and the owning culture. This framewrilso a-historical and frames spirituality
asa-poltical, neither of which is accurate when viewed ihistorical context.

Another term applicablgo cuturally appropriative logicsis the idea of spiritual
materialism. Coined by Buddhist phiosopher and scholar @hogyrungpa, spiritual
materialism is the “strengthening [of] our egocentricity through spirituatechniques.”?® This
ego-centered spirituality includes reproducing the pedtiven spectacle of what meansto be

a“spiritual” person, without the appropriate commitment. Trungpa usesxémple of a person

27 Ibid, 179
28 David Harvey, A Brief History of Neoliberalism (New York: Oxford University Press, 2005),2.
29 Chogyam Trungpa, Cutting Through Spiritual Materialism (Boston: Shambhala Publications, Inc, 1973), 3.

14



who discovers meditation and regartss an “object of fascination” rather thanan authentic
spirtual practicé® Spiritual materialismcanalso referto those who*collect” different spiritual
practices without committingo any of them, or something who gathers material acaessof

spirtual practice (statues, prayer beads, jewelflout any serious commitment.

Neoliberalism, individualism, and spiritual materialigplace emphasisn the need®of
the individual over the needd the community. These frameworks are ignom@mnhistory and
ignore wider material impactsf smaller, personal spiritual choice&s the next section will
show, Native American spiritualitig not a-political, and should be viewed throutghimpacton

Native American communities.

History of Native American Religious Rights

Spiritual appropriation occurs within a spaoé ignorance regarding the history and
federal policiesof Native American spirituality. From the tingd contact, practicing traditional
spirituality has been challenging awld times impossible sincé was viewedas pagan and
idolatrous.In the late seventeenth century, Pueblo spiritual leagers publically whipped and
hanged, leadingp the Pueblo Revolin which the Pueblo united with Navajo and Apache allies
and expelled the Spanish from their laddsAs Philip Jenkins notes, these prohibitions
ironically happenedn conjunction with the beginningf non-Native interesin Native religior£?2
The 1883 Indian Religious Crimes Code, writley Secretaryof the Interior Henry Teller,

encouraged BIA agent® discourage dancing and feasts and‘ciampel...[medicine men] to

30 Ibid.,, 7.

31 Matthew Liebmann, T.]. Ferguson, and Robert W. Preucel, “Pueblo Settlement, Architecture, and Social
Change in the Pueblo Revolt Era, A.D.1680 to 1686,” Journal of Field Archaeology 30, no. 1(2005): 45-60.
32 Jenkins, Dream Catchers.

15



abandon...and discontinue theirpractices.”33 Such compulsion often consistaxf denial of

rations and imprisonment.

Native spiritual resistance was also tiedrejectionof Euro American norms and called
for controlof land and reclamatioaf traditional values. Spiritual leaders sua$Chitto Harjo
(Crazy Snake) called for a retutm traditional indigenous values and spiritualitydaied this
pursuit to resisting land allotment. Singing and dance are inteagpéctsof Native spiritual
practices and they too came under attack. The 1890 Ghost Damvement prophesied the
eradicatiorof whites, the return of Native American dead, and a newfgraaxe and prosperiy.
First prophesied by Wovoka, the message of the Ghost Damsespveado the Cheyenne,
Arapahoe, and Sio#. In response, BIA agents trieth repressWovoka’s message and the
practice of the Ghost Dance. One agent in Dakota territonyatibel to use military intervention,
but the enthusiasm foWovoka’s message could not be contained. After intercepting a gessa
from Wovoka that instructedif the soldiers surround you four deep, thoégou, on whom |
have put holy shirts, will sing a song, which | have tayght..some of [the soldiers] will drop
dead. Therhe rest will start to run, but their horses will sink inte eartti’ General N.A. Miles
lead three thousand troops into South DaRdta.confrontation between the soldiers and fleeing
Native Americans resulteth the Wounded Knee Massacte.1971, SurDancers were arrested
on the Pine Ridge Reservation after a tribal judge dsanenjunction against practicing the Sun

Dance.

33 Lee Irwin, “Freedom, Law, and Prophecy: A Brief History of Native American Religious Resistance,”
American Indian Quarterly 21, no 1 (1997): 35-55.

34 Ronald Niezen, Spirit Wars: Native North American Religions in the Age of Nation Building,
(Berkeley: University of Califoria Press, 2000).

35 Ibid.
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Religious resistance continued through the @rddIM. Vine Deloria writes that AIM
protests were a vehicte reclaiming ancient tradition, writingthere was the important issaé
restoring the old ways and raising the questidipeople and their righib a homeland; for
Indians this meant a retutm the ceremonial usef lands.”2® The struggle continues today, over

the use and destruction of Native sacred sites.

The fight for religious rights has a long history with scsmecessful outcomes the 24"
century. The 1990 Native American Graves Protection Regatriation Act addressed the
problematic historyof grave looting, requiring the repatriatiari sacred artifacts and human
remains. NAGPRA, in the words of Winona LaDuKgeturn[s] not only the bodieef our
relativesto our communities, but allow[s] ue bring our sacred items back into ceremonial use,
which is essentiato the health and well-beingf our people.”®” Religious freedom for Native
Americans was not guaranteed until 1993 with the Religiereedom Restoration Act, which
reads that the government canfietibstantially burden religious exercise without compelling
justification” and must‘provide a claim or defense to persons whose religious exeilsise
substantially burdenedly government.”38 The 1994 Native American Free ExercigeReligion
Act provides protection for peyote use and protects the raghi$ative American prisonent®
practice their religion. Given the long and continuingiggte for Native American® practice
their traditional religion and protect their sacred sitestural appropriation becomes particularly

troublesome.

Cultural appropriation and deniaf history also opens itsetb outsiders becoming the

authority on Native American identity and cultuis Michael Brown writes,“More often,

36 Deloria, God is Red, 7.

37 Winona LaDuke, “Native Auctions and Buyer Ethics” in The Winona LaDuke Reader: A Collection of Essential
Writings (Stillwater: Voyageur Press, 2002), 149.

38 JIrwin, “Freedom, Law and Prophecy,” 51.
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however, angeis fueledby fear that elemental understandings are coming undegotiteol of

others,sothat native people amo longer masters of their own traditions, their oidantities.”2°

Constant reproduction of false representations of Natiarewan cause dominant society, or

Natives themselves, to believe the false representatianthentic®

The contemporary analys®f cultural appropriation seems centei@a an attemptto
reconcile Western law and sensibilities with indigenoights. The UN Declarationon the
Rights of Indigenous Peoples an exampleof an anti-assimilationist document that centers
indigenous sensibilities and priorities, yet the res@ltwenty yearof negotiation has been a
declaration withno legal power. Larger legal framework’has often been criticized for being
based on the Western ideafl individual rights, and from this perspective the aféition of
collective rights for indigenous peoples clearly indicalied such a visiois imperfect.”*! While
it has been proven that indigenous values are not incdxepatith Western legal structure,
having United Nations member countries adherthe declaration remains a struggle.

In Brown’s opinion, “a tidy separatiorof property and privacys impossible within a
marketmarket system that turns identity into a commoditydentity (in the sensef moral
integrity and worth) and personality (in the seoéa social marker with commercial potential)
exist in a highly unstableelationship.”*2 Brown seemdo be missing the point that identity
when commercializedh the market system puts indigenous property and cudtiugeeat risk,
but his argument about reconciling two cultural voices ramgiopular among non-Native

researchers.

39 Brown, Who Owns Native Culture?, 5.

40 Young and Brunk, The Ethics of Cultural Appropriation.

41 Jeremie Gilbert, “Indigenous Rights in the Making: The United Nations Declaration on the Rights of
Indigenous Peoples,” International Journal on Minority and Group Rights 14 (2007): 229-230.

42 Brown, Who Owns Native Culture?, 38.
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Indigenous researchers, however, are qtackonnect debates over cultural appropriation
to past genocide and other violence. Ratthan attemptingto find an in-between space,
researchers sucds Aldred and Smitf® take a more radical stance. Smith also frames cultural
appropriationas part of the larger issues over self-determination and landecstip, writing
“When Native peoples fight for cultural/spiritual preservation, thesy ultimately fighting for the
land base which grounds their spirituality améture.”*4

Lisa Aldred’s Plastic Shamans and Astrotruf Sun Dances. New Age Commericalization
of Native American Spirituality also examines New Age motivations for cultural appropriation,
and concludes that such appropriation has a primarily esienmotive. She points out the
amountof money charged for New Age material accessories amiuap experiences, and
writes “asproductsof the very consumer culture they sdekescape, these New Agers pursue
spiritual meaning and cultural identification througits of purchase.”*® Both Smith and Aldred
point out that New Age interest Native American culture only goes far asspirituality, with
a refusalto see Native Americanags modern people, with modern issues. Aldred claims that
“‘New Age interesin Native American cultures appears more concerned wittceed images
and romanticized rituals revolving around a distortelmof Native American spirituality than
with the indigenous peoples themselves and the very real ¢dten ugly) socio-economic and
poltical problems they facascolonized peoples.”46

Spiritual traditionis also often viewedas the last thing Native peoplbave left after
colonization. The significanaaf spirituality andits practiceasconnectedo the land and health

of a peoples not often addressed non-Native critiqueof cultural appropriation. Despite good

43 Questions over Andrea Smith’s Cherokee identity came to light as this document was almost completed.
While Smith’s assertion of a Native identity is problematic, her work remains impactful and this research is
influenced by it.

44 Andrea Smith, “Spiritual Appropriation and Sexual Violence,” Wicazo Sa Review 20, no. 1,

(2005): 99.

45 Aldred, Plastic Shamans and Astroturf Sun Dances, 329.

46 [bid., 333.
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intention, prior non-Native critique hasso reflected a Eurocentric view that prioritizes concepts

like copyright and intellectual property over spirtualdépd health.

I mplications

Neither Aldred nor Smith addresses what they think nabwvisls practicing Native
influenced spirituality should do, but nor are they olbéidato. Non-Native scholars are hesitant
to encourage those engagedcultural appropriatiotio stop their behavior, and instead propose
that they workto minimize their impact and perhaps become better dlleseing involved in
contemporary Native American strugglés.Young and Brunk write that1t is not often
appropriationto blame people for adopting views they feel competedespouse, even less
demand that they should abandon those views. Batan ask theno take care in the public
expression and representatioh those views and the practices that may follow frommthe
Insensitivityis this regards blameworthy.”*8 Here, Young and Brunk appear riotbelieve that
cultural appropriation is harmful by itself, but merelyitinpublic expression.

Interviewing non-Natives engaged spiritual appropriatiof Native religionis an area
largely missingin the literature. Aldred interviews many prominent norti¢apractitionersof
Native influenced spirituality, including published aardy and that has influenced her
conclusion that they have engagdactultural appropriation for primarily monetary gain. Tayl
Young & Brunk, and Coombe draw their conclusions fromnditey events and analyzing
writings by non-Natives. Thus far, with the exceptiof the film White Shamans and Plastic

Medicine Men, the personal narratives these individuals have remained largely unexamined.

47 Bron Taylor, “Earthen Spirituality or Cultural Genocide?: Radical Environmentalism’s Appropriation of
Native American Spirituality” Religion 27, no 1 (1997): 183-215.
48 Young and Brunk, The Ethics of Cultural Appropriation, 102-103
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This study will explore how non-Native practitionerENative American influenced spirituality
view cultural appropriatiomsa conceptaswell asexamine their experiences and perceptois

Native American people.
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CHAPTER THREE: METHODOLOGY

Theoretical Framework

| entered this research with a desire to understamaperiences and views of people
engaged in cultural appropriation; to let these experiebedseard with the intention of dialogue
and understanding.This researclhs guided byatransformative paradigm théprovides...a
framework for examining assumptions that explicitly addpssse issues, social justice, and
cultural complexity throughout the reseagghcess.”™?® This critical framework critiques colonial
judgments about indigenous culture and makes assumed rileaites, suclasthe rights of the
liberal individual and individualistic thinking, highly \me. A transformative paradigm
acknowledges that multiple realties exist, but thateheslties need to be considerad

conjunction with values of social justice and with acknowledgement of historical and

contemporary power differentials and injustices. Transtvmaaxiology also emphasizes
respect, beneficence, and justice, and is guided hyatlyl appropriate definitions of those
concept$® Working within a transformative paradigm leads to questimhas“Whose reality

is privieged in this context? [and] What is the mednanifor challenging perceived realties that

sustain an oppressigstem?” 1

Whie interviewing individuals who may be ignorant about astie towards ideas of
cultural appropriation, a transformative paradigm cregiasesfor multiple individual realtie$o
exist while stil maintaining justicasits highest ideal. Such a framework is essential when

dealing with emotionally charged topics such as spitfuand Western notions of freedom, but

49 Donna M. Mertens, "Transformative Paradigm: Mixed Methods and Social Justice" Journal of Mixed Methods
Research 1, no. 3 (2007): 212-213.

50 Ibid.

51 Donna M. Mertens, “Transformative Mixed Methods Research” Qualitative Inquiry 16 (2010): (469-474),
470.
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also does not allow for simultaneous realties to becam@xcuse for problematic behavior. |
utlize a transformative paradigm in order to distance risearch from other research that
attempts to continuously center Western values unddodite of “that’s the way thingsare.”
This research acknowledges that those values andsealkist, but does not allow thetm

become the unspoken norm.

A transformative paradigm also provides a location for me to céecnd deconstruct
my own involvement in spiritual appropriation. Utlizing Malxd®iversi and ClaudioMoreira’s
term“betweener,” a transformative paradigm allows space for contradictiah oacasionally

conflicting identities to exist within the same space. tiley write:

Who gives he authority to ask questions? Who gives the authority to invadeple’s

lives to do researchi®/e offer analternative model.It’s all over ourwork. Like

Anzaldua, we ask to be met haliwayrthen, we can talk. There, in the haliway plage,

canhave a dialogue?

While their intention was not the discussion of culturgpropriation, their phiosophy on
how to engage in productive conversations involvaogoccuring realites is useful for this
researchasthose engaged in cultural appropriation often exist in wmbst realties outside
those of indigenous peoples.

M ethodology
This qualtative analysis largely utiizes Critid@hce Theory and grounded thedoy

analyze theparticipants’ responses. Critical Race Theory (CRT) emerged as @aonasamine

52 Marcelo Diversi and Claudio Moreira. Betweener Talk: Decolonizing Knowledge Production, Pedagogy, and
Praxis. (Walnut Creek: Left Coast Press), 2009, 27.
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how the law and legal institutions uphold white suprerPécyl use its language and thought
order to critique how discourse around cultural appropriatiotersenolonial, white normative
values of the individual. CRT also acknowledges $idablarship omnrace “can never be written
from adistance of detachment or wiin attitude ofobjectivity...[there iS] no scholdy perch
outside the social dynamics of racial power from which kndéceobserve and analyze.

Scholarship...is inevitably political>*

| chose to conduct a qualitative study because opthential qualitative interviews have
to get at the meaning we ascribe to actioMsy research seeks to understand théy” and
“how” of cultural appropriation, and qualitative reseaftéfers to the meanings, concepts,
definitions, characteristics, metaphors, symbols, andrigésns of things?® As | discussedn
my literature review, much of the research related to @llappropriation relies on second-hand
reading of texts. While these studies are absolutelyseacg andmy own work is constructed
from them, qualitative interviewing ahy participants allows this researeh“step beyond the

known and enter into the world of participants,see the world from their perspecti®é.

| also chose to use grounded theory out of a desire to let the aviervspeak for

themselves. As Kathy Charmaz writes,

Grounded theory methods consist of systematic, yet #exjpidelines for collecting and

analyzing qualitative data to construct theorig®unded’ in the data themselves. data

53 Kimberle Crenshaw, Neil Gotanda, Gary Peller, and Kendall Thomas, eds., Critical Race Theory: The Key
Writings That Formed the Movement. (New York: New Press), 1995, xi

54 Ibid., xiii.

55 Bruce L. Berg, Qualitative Research Methods for the Social Sciences. 5th ed. (Boston: Allynand Bacon), 1997,
3.

56 Anselm L. Strauss and Juliet M. Corbin, Basics of Qualitative Research: Techniques and Procedures for
Developing Grounded Theory. 3rd ed. (Thousand Oaks: Sage Publications), 2008, 16.
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for the foundation of our theory and our analysis of tiseda generates the concepts

construct’

Given that | have not come across another project tbatsathose engaged in cultural

appropriation to speak dirécton their own behalf, | wanted to take the opportunity to do so.

However, this research also centers indigenous rightsways of knowing. Using
grounded theory allows for themes and codes to emerge feonath, but remains critical of
cultural appropriation and its justificationsAdditionally, Critical Race Theory has largely

centered‘democracy” without considering the problematic history “@iligenous peoples’

historical battles to resist absorption into temocratic imaginary’ and their contemporary
struggles to retain tribabovereignty.”®® Instead, this research uses the language of CRT to
engageanindigenous critique of neoliberalism and views about thealbedividual. Liberal
perceptions include the belief in the right to create @sbess freely, and holds that all
individuals are viewedsfree and equal agenis society. This research argues that the
interviews analyzed invoke language praising the vabfggeolberalism and the liberal
individual, and additionally argues that this languaga asntinuing extension to further
colonialism and promotes the erasure of Native peoples.ralutppropriation should be
considered withinanappropriate cultural context, and withendiscussion of United States law
and policy to consicer history, culture, and power structureshis research chalenges
individual, neoliberal valuesisuniversal and considers cultural norms outside Western

hegemony.

57 Kathy Charmaz, Constructing Grounded Theory: A Practical Guide through Qualitative Analysis (London: Sage
Publications), 2006., 2.

58 Sandy Marie Anglas Grande, "American Indian Geographics of Identity and Power: At the Crossroads of
Indigena and Mestizaje," Harvard Educational Review 70, no. 4 (2000), 468.
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This research also draws on Buddhist phiosophy, specifithdiywork of Chogyam
Trungpa, a Buddhist teacher of the Tibetan tradition. | gdbjif engage witHTrungpa’s work
on spiritual materialism, a concept that is fully explomrediata analysis. In order to discuss
spirtuality on its own terms, spirtual language andopbphy should be engaged in order to
promote respect for non-physical realties and experierasgbese have profound, material
effects on both the spiritual practitioner and the comiagnithey move in. Whie dm
occasionally critical ofy interview participarst views and ideas, | respect that their spirituality

has had a profound effect on their lives and that spiréxperiences exist.

Sampling

During the months of July and August, 2014, | conducted teRsteictured interviews
with non-Native individuals who identifieéspracticihg some aspect of Native American
spirituality. Al of these individuals resided in Westéashington state, mostly from the

Greater Seattle area, with some from surrounding islamdisrural counties. | chose this

geographic location because of the experiences | had grawirijere, and because | had entry
points into spiritual communities that | have not estadusielsewhere. Al of the participants
identified with the term&Caucasian” or “White” to describe their raai background.

| imited my recruitment to adultsWhie many youth identify with alternative forms of
spirtuality, | wanted this research to understand howw@& @merican spirituality affects
individuals over time, and felt that youth who wereegithaised in Native American spirituality

or began practicing it early might have different viewpoints and experiences than those who began
practicing as adults. The interview questions were also writtenin a way that assumed an amount

of self-reflexivity that may not be fully developed in youth.
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Recruitment

| beganmy recruitment by reaching out &monline community | knew was frequented
by practitoners of alternative spirituality. | was cottad by three interested parties and began
my interviews with them, and in turn they forwardey recruitment email on to other people
they knew who fit the recruitment criteria. | choggaih purposive sampling and subsequent
snowball sampling in order to gain a gateway into the cortynuaut of a desir¢o getas
diverse an interview poalspossible. Purposive sampling allows for participants to be selected
based on their abilty to provide the most information. AsiClrites, “The situation is

analogous to one in which a number of expert consultantsale in on a dificult medical

case. These consultants are not called in to get an average opiniofThey are calledin
precisely because of the their special experiemdecompetence.”? Snowball sampling, or
having inttial participants refer other potential pagrteits, allowed me to recruit people | did not

know, which allowed for a more diverse sample.

The process of conducting three intial interviews aed thaving those interviewees
“vouch” for me and share a little of their experience withrtifii@nds resulted iran enthusiastic
response, including emails from people who were from outatd stho | had to turn down due
to my inability to travel. |interviewed seven women andehmeen, all middle-aged or
approaching retrement age. Interviews were conduateady parents’ home, thenterviewees’
home, public lbrary meeting rooms, and ane café, depending on what was convenient for

the interview participant.

59 1. Chein, Research Methods in Social Relations (Austin: Holt, Rinehart and Winston, 1981), quoted in Sharan
B. Merriam, Qualitative Research: A Guide to Design and Implementation (San Francisco: Jossey-Bass, 2009),
77.
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Data Collection

Interview questions were open-ended and semi-structuritial,ungcripted followup
questions asked to clarify certain points. | chose an open-shdetlrein orderto gather the
greatest amount of feedback and allow for individual viend experiences to be expressed. The
interview questions are listedsAppendix A. Interviews were recorded on a digital recorder and
transcribed, and | took notes via laptop computer during #eietv. Each interview lasted

approximately one hour.

The interview questions focused on four key subject atle@participant’s backgrand
(religious background, racial identity, early life), hdwe interview participants came to practice
Native American spirituality, the effects Native Amoan practices have had on their Ives and
perceptions, and their thoughts and views on cultural apgtiopr Native American people,

and culture.

Each participant was given a detailed consent form, ingudly contact information,
the Institutional Review Board (IRB) contact inforroati and approval number for the study, and
the primary investigatds contact information. Al of the participants were emailed the consent
form before hand and signed them before the intervievarbegach participant was given a
copy of the form to keep. None of the participants were confeeinsBefore transcription, each
interviewee was assigned a pseudonym, eawhtranscriptis linked only with that pseudonym

to protect confidentiality. Given that many of the partisipa knoweachother and may be

easly identifiable, al references aparticipant’s specific geographic location, work place,

business name, @pouse’s names were redacted.
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| also wrote frequent memos abooy reactions to the interviews afterwards, including
connections to theory or other interview3hese memos would become important in subsgque
data analysis and codingsit allowed me to see patterns in participant languageand reaction
to the interview process. As Corbin and Strauss fi¥éthout memos...there is no accurate
way or keeping track of the cumulative and complex ideatsetvolve asthe research
progresses.”®® Memoing after interviews allowed me to process the compfermation | was

gathering and allowed me to generate initial themelscampare data.

Data Analysis

Interviews were transcribed verbatim, and then coded ugien and line-by-line coding
to identify themes and consistencies across intervieWes.construct inttial categories, | utiized
open coding strategies, as many of the interviews were cuitgplex and dificult to code line-
by-line. This was done by noting anything | felt was significanthéo tesearch questions. | then
grouped several initial codes together using axial codingelating intial categories and codes
to eachotherto create a larger, more theoretically sound codes. Irftamed to passages from
the interviews | noteas significant, and coded those line-by-line. Interviewsre constantly
compared to one another for similarities and differenced, | ased memo writing extensivetp
process the complex data that emerg&ien the deeply personal nature of the interviews, |
often found myself engaging with what the participantsremot saying, or hesitating to sag,
much aswhat they were saying. | often struggled with codisg hold very different beliefs

from my participants, but wanted the data to speak for it9&#f.Charmaz writes,

If your codes define another view of a process, action or belefytsur respondent(s)
hold, note that.Your ideas may rest on covert meanings and actions thatodve

60 Corbin & Strauss, Basics of Qualitative Research,140.
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entirely surfaed yet...Our task is to make analytic sense of the material, whaly
chalenge taken-for-granted understandfigs.

Emerging themes were compared to other interviews aodetimal readings to ensure
consistency and identify discrepancies. | began widgivéwinitial themes that were then

condensed into the five that wil be discussed in tiginigs and data analysis chapters.

Limitations

Given my limited geographic scope, the themes that emerged fiese tinterviews may
not be consistent across geogsapifferent cultural assumptions and language use eaists
the West Coast in ways thaaitnacquainted with but may not fuly understand given ithag&s
where | grew up.My participants were also clustered in thmid-to-late fities and early sixties,
and they may have different cultural backgrounds or whg®mmunicating that | may not fully
understandasa persom her twenties. Additionally, whie | specified my recruitment that all
people who did not identiffasNative American could participate, all wiy participants
identified asWhite. It is possible that non-Native people of color who are practitionefdatife

American spirituality might have different experiencasd perceptions than Whites.

At only ten participants, this data may not be genebdéizdo a larger population. | also
interviewed only three men, and believe that there lpeagome unexamined differences between
men’s andwomen’s experiences thatdmunable to see with such a small sample. Addtionally,
aswas notechlbove, my interviews were extremely rich in data and | oftead ko narrow down
topics that may deserve more intense analysis in gt of time. | have chosen to analyze
the themes that were the most pervasive, but they ame byeans the only themes worth

examining.

61 Charmaz, Constructing Grounded Theory, 54.
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CHAPTER FOUR: FINDINGS

In my search to understand the experiences and views of pegplgednin cultural
appropriation | found four major themes: neoliberal values,ptactice of spirtual materialism,
denial of spirtual agency, and racial stereotyping. ldMhiese themes are by no means

exhaustive, they represent the most dominant voices athengne interviews.

Views of Spirituality are Grounded in Neoliberal Values

A dominant theme present in the interviews is a nealb@ew of spirituality. These
include the idea that spiritual practices are free and tapleea practiced by all, that spiritual
authority can be purchased ‘earned” through short periods of study, that spirituality
inherently anindividual rather than a community pursuit. Many of thdigqaants continuously
asserted that race does not matter in spirtuality, tasdnly aperson’s intentions and soul that
does matter. Many emphasized a common human experiencdjsemuhted the effects that

one’s race hasn one’s human experience.

Free and Open Spirituality

Mariatf? explained what she seasthe universality of Native American spiritual

practices.

There are some. human experiences that have evolved over the mille nnizeirag

human beings, who live in relationship to their world. Vill® on the ground, sleep on
the ground, hunt and gather. and over those milennia those particular, uh, uh, ritels a
ceremonies that have developed, theg’'re pan-cultural... The Sami people sweat in a
structue, it’s a beehive structure. Obviously the Finnish people sweatyweating or
some kind of purification is a pan-cultural experiencelodsn’t just belong to the Lakota
Sioux. You know, itdoesn’t. It didn’t originate with them.It originated with lhe people.

62 All names provided are pseudonyms.
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Mariah and her husband (who was also interviewedhirstudy) travel internationally
teaching Native American spiritual practices theynled over the past twenty-six yearat the
beginning of the interview, Mariatvas eager to discuss her inttiations into Native American
spirituality, her distant Cherokee ancestry, and howhaldebeen calledb practice and teach
Native American spirituality. When asked directly, however, about the idea of cultimaft and
appropriation, sheasdid other participants, begin to reframe their particyagasa simple

reflection of universal human experiencess another participant, Emma, said,

I’'m aware obeing...a trespasser [laughter] ... | wanna be respectful of that. And also
recognize that thereanbe a lot of anger and resentment, um, when people ajgpear
appropriate somethinghat isn’t theirs. The perplexity | come up with isigmine ... in
the sense of the essence of it, which is more of a ha@xgerience than the specifics of
that culture.And it’s so interwoven with who | am, whdfve done... it’s completely
interwoven in everything.

Diane specifically addressed ideas of ancestry“aldd” asa right to practice spirituality.

There was a point in time when Native pkeadidn’t have anyone to step into the
traditons and the ceremonies. And they askedifugou are interestedyes, you are
welcome. It doesn’t matter thatyou’re Rainbow, it doesn’t matter thatyou’re ... that you
can’t prove blood quantum. Whataxcurate and trués you have the vision, you have
blood caling you hereYou’re re-remembering things.. you are a part of a greater
movement towards helping the world understand that wetbateke care of whate
have. That we have to listen to theath and behave bettershuman beings, not just with
eachother, it starts from the self and works outward, but itesoop through your feet.

It comes up through the eartiVe get our nurturing from the earth. Aifdwe destroy
her, we’re destroying everything.

Here, the non-Native practice of Native American sgitity is to be praised, since it is
preventing needed traditions from dying out. She also dedcspigtuality asoriginating within

the self, orone’s personal relationship with the earth, rather than community.

Samantha also discussed her Native American infegerghamanic practicesbeing a

reflection of universal human experience, rather thaing the product af specific culture,
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A lot of people do associate shamanic practices and shamaitisnum, with Native
Americans or, um, indigenous people in the Amazon and pedpleare not otherwise,
um, integrated into our Third World sort of concepts of thingsxd, and the word
shaman actualymeans ‘one who sees in thdark.” And it is notat all something that is

... Strictly for Native or tribal people of one sort or anothienis simply practices that are
based in a spirituality that sees the world in termanaipper and a lower world and a
middle world, and none, | mean, where the differences aoraeeiin the ... the
traditional practices, but those core practices, you knowfpand all over the world by
varying groups... Native Americansdon’t have a monopohon i, it’s just thatwe have
come to the place of associatiagything shamanic with Native Americans. And, and
that’s a societal thingbut it’s not, it’s not indicative ofwhat the actual history of
shamanism is throughout the whole world.

When Samantha was askddshe thought there was a reason why people teraksociate
Shamanism with North American indigenous peoples, spaimed what she saasanoverlap

between shamanic traditions.

Because of whatve’ve seen in movies and media, they jdist’t have any other
exposureasto, to, to what it would be. There are plenty of modern day sisanv&io
don’t look any differently than you and | do, but the ones that we only sserare the
Native American people and, and, and the Mongolians teskote upaswell and
Tibetans who have the, the eye curtain andspeeial clothing and stuff. 1 just think that
it’s, they’re more interesting and media likes to do things that smeesting because
gets them more, uh, ratings. Um, because | have Native American ancestmyyn
heritage, it’s something thatI’ve always been very interested in. The cultures and the
practices. And when | started learning Wicca, | rediliteat the practices although they
have different names, are almost utterly the siantiee way that they are done. With
regard specifically to when a Wiccan connects with, unty aeispirit, we call that
‘mvoking’, in shamanism they call finerging’, but the process of bringing that, that
spirit, that deity into your body are exactly the same, Idound that throughout, unmy
learnings [siclabout shamanism that much of the, of the healing work, thacatizn,

what they call extraction healing is very similar toahi’ve found in Reiki practices,
and,um, and it’s just fascinating... the shamanic practices go, the healing practices that
I’ve learned, are very advanced and | have not yet learnetirgnyhat is Wiccan
oriented with regard to that kind of healing, althodgia sure that there are some, but
the, so much of their practices are just like whatdo. They simply have different

names, and | find that there is, within all of the Earth bapealtices, that there is a lot of
that kind of overlap, and just caling something different.
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Purchasing or Earning Experiences

Many of the participants described reading books and learnthgtemchers in pursuit of Native
American spirituality. Many of these experiences reflect the notion of haviegright to
practice Native American traditions, or that it was pheticipants destiny. Diane describes the

first time she participated in a pipe ceremony, in a Mge store in Washington State.

Um, when | sat down for ceremony the frst time, um, the gapeer asked if there were
any newbies and, of course, | raisaeg hand and she saitkvell,” and lIsaid ‘this is my
first time actuallysiting here in this ceremony, but | have done this a kdhdinousand
times, lfetime after lifetime. And it has been ogfime and caling me.

Emma also describes a feeling of destiny, that discoveriatyeNAmerican traditons was a

feeling of validation.

| aways asa child had a lot of imaginationjh, 1 would imagine myself riding a horse
across the plains, uh, with black hair flowing out behirg] which Idon’t have. And I
never thought of iasNative American, um, | used to imagine that the ski/tha stars
and the trees, um, were alve and could speake. Um, and, um, ardI thought of

that ofmy own way of pretending. Um, when | was, a young woman, eveelil was
about twenty... um, might have been twenty-onéJm ... |, um, ona, a, trip, | was born
on the East coast, raised in tm&l-West, and then | traveled to the West Coast. And
remember visiting Seattlatafriend’s house, and on their coffee table they had a copy of
Seven Arrows. And | thought, ‘what’s this?” and | picked it up, and | started to cry
because | realzed that what | had been experiencingpreagdence that there were
people who lived... taking to the stars and the trees and thought of nated#ve and

had a whole living tradition behind something | thouglas my own imagination. And, |
was, um, it was, it was a huge moment, um, for ihevas a valdation ofmy own
experience, and it opened oy curiosity about Native things. | was part of the counter
culture, a lot of the counter culture kids had a fasonawith Native America and other
indigenous traditions. So, I kind of picked up information lae there.l never made a
concerted study, and | never sought out Native teachgusit was more just an
awareness that this existed and that |dwadffinity for it.

Here, Emma omits that she travels twice a yeago on retreats with her shamanic spiritual
teacher, and has spent eighteen years actively studyamgasic traditions from around the

world with him and other groups.
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Both Emma and Diane claim these Native American tivadi as their own experiences.
Other participants describe participating in Native Aragriceremonies and traditon with a
sense of competition, @nidea that it has something they have earned througlonséations
of endurance or knowledge. Mariah descriaagxperience in which she sat in a sweat lodge

for anextended period of time.

[The facilitator] just went on and on and on and theagvust drug out and finally people
started going'oh, we’re just sotired’ ard people kept leaving and people kept, and finally
there were three of us that were left and [the titali] said‘Finally.” He didn’t speak
English, he said to his interpreter,Finally.” He said, ‘now the people who are supposed
to be here are herard this is whyyou’ve come.” And we’re all sitting there and going

‘no, | just know it’s rude to wak out in the middle of.a and Idon’t care how tred |

am.” You don’t just get up and walk out aricht’s what he was waiting for. So thadis
example of not asking for i, | just kept sitting becauset®ak all night, | would sit all
night, that’s the way | was taught.

Her husband Peter also recounts a story in wihietlefended his right to lead Native American

religious ceremoniesta state prison.

Because they [Native American prisoners] were vergesof them were very hesitant
when | was asked by some of them to pour lodges over there, (fdhem were saying,
‘well, who’s this white guy?’. And, uh, anduh, youknow, ‘why is he pouring lodges ev
here’. And they’d say, ‘well, he’s a Sun Dancer anbk’s been given the rights to do this
and blah blalblah.” And they said, well, why don’t you sit in a lodge with Peter, give

him a chance, seehat happens.” And after one of those lodges, and thak,what’s a

pretty common thing when | pour lodges up on the reservatietls a pretty common
thing. And, uh, theguy after the ceremony came, this big Indguy, was a Yakamauy,
andhe came to me and gave me, presemecthis big eagle featheard said ‘I wantto
apologize to you.” And | said “‘Why?’ andhe said ‘well, becausd, | felt ke you had no
right to do this and who ar@u?’ andhe says,but after sitting with youl’m giving you

the eagle featheiit’s my only eagle feather | have thaly dad gave me just out of respect
for howyou’re walking yourway.” Which was a pretty amazing thing for him to do that.
Because there is, there is resentment. | have agisabere, this person happens to be a
Lakota, but is not very hapmtall that, that’'m a Sun Dancerhe’s not happy about

that at all. Andwe don’t have a good relationship because of that.

Peter also acknowledged that appropriation exists, but déaiesvhat he does is cultural

appropriation because of his years of dedication to the SureDan
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But we’re very, very careful yewe’re very openwe’re not advertising lodges, weie
have kind of a tight emall list, so we try to be realy, Hedcher] has been a big
proponent of that. Early on he said, he $gith haven’t Sun Danced, eveif you’ve Sun
Danced one year, you are not a Sun Danadsn’t want you, Idon’t wanna hear through
the Indian internet thagou’ve been talkking about this or saying things that kmwen’t
done becausEm going to find out.” And so we were kind of put on alert thet’d better
keep our mouths shut. And when we finished our first fears; you know, which is,
three, you know, two, four day food and water fasts, oneeifath one in the spring and
then the dance which is a four day food and water fagtthigeen times in those four
years,we did that and then.. [laughter] we went to [teachers], you know, at the end of
that and saidwell what’s next?’ and theysaid ‘well, the first four years was just to get
your attention.” [laughter] which, you know, is crazy. And then they igote serious
and said, well now you’re here to help othergo through their intiation and to stand
with us, to learn what it means to be leaders, or whatalvéeaders or seniodancers.’
And so for the last thirteen yeatst’s whatI’ve been doing, just helping out in the arbor
and running lodges, running fasts or whatever to help otheedaout.

In this section, Peter omits that he and Mariah traveinationally leading sweat lodges and
sharing Native American traditional knowledge, whichnislirect confict with histeacher’s
comment that he is not a Sun Dancer and does not havighthéo pass on the knowledde has

been taught.

Spirituality and the Individual

Al of the participants emphasized the importance of inda&ldinding their own
spirtual truths, or creatingnindividualized spiritual path that works for them. Any eissrin
community, or the idea of placing communiythe center obne’s spirituality was met with

dissatisfaction,asSean recalls,

| admire ... the Native peoples anthere’s so many of them that | look up aath
inspired, andym...at the same timethere’s a part of me that.. sees a lot of the Native
religion as jusasdogmatic as Catholicism. In fact | had to leave the other teacherl
actually had to leave her class because it was too dogmashe basically preached
during the class, #vasn’t ke, she said she was trying to help us find our path, yand,
know, get us in touch with our hearts, but sksactually givingus ... um ... it wasn’t
open ended, it was lik&his is how we dothings’ and she would emphasizke ‘we.’

A few of the interviews included deep conversations ondpie Df cultural appropriationas
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some of the participants came to the interviews alreadyiai with the topic. In all of these
interviews, theparticipant’s right to practice always came back to individual agency and choice,
or the idea that spirituality is an individual pursuReter stated that regardless of how

uncomfortablehe made his Native American coworkehgwould continueto practice.

Well | would say, you know, | understaad bestl canunderstand and ... spirit has taken
me this way and spirit and creationnigy highest authority. You know? And ifthere’s
something | need to learn and continue to lgaraur interaction, then &m absolutely
willing to do that. This is whamy Sun Dance chief has told me, this is whegreit’s
taken me.

Peter also criticized what he perceimasla lack of individualism and deference to authority
amongst Native American prisoner3he prison brought in Native American tribal membiers

run ceremonies and replace Peter.

But they brought in Native people to be leadership vemdaw it becausere were over
there just a coup of weeks ago, how the prisoners kind of shrunk bechegee got
new Indian authority now, and so instead of being kind ofoagtthis is our circle, this
is whatwe do.” Because they have new reverent authority, they backey feom the
leadershipthat we’ve been encouraging them to do for the last ten or fiteemsyeso it
was very interesting to watch that. | haven't saidhamy to any of them yet.

Throughout the interviews, collective behavior or cergedgommunity concerns are placed
second to the individual.

Spiritual M aterialism Practiced

In the early 1970s, Chogyam Trungpa, a Tibetan Buddhist medlitat@ster and scholar,
began teaching Buddhism and meditation in the UnitecesStatie quickly observed what he
describedas“a great @al of confusion, misunderstanding, asgectation” amongst his
“spiritual materialism” or the phenomenon 6thinking we are developing spiritually when

student$2 Trungpa conducted a series of talks meardrdstervention for what he termed

63 Trungpa, Cutting Through Spiritual Materialism, 3.
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instead we are strengthening our egocentricity througfituapitechniques.”®* Examples of this
are the collection of religious artifacts, jewelry, aimthing to signal to others that one is a
spirtual personaswell as buiding up lists of qualifications or collecting deers and
experiences in order to present a spiritual image of onelsifiah, for example, recounted
initiations she received from South American indigendeachers, her participation in the Sun
Dance in Canada, and her participation in the maintenarf sacred clay beds in the
Southwestern United StateQther participants also describe exploring Eastern philososimds
occult traditions, often working these in alongside theiti\d American practices.

Spiritual Collecting

Trungpa describes these acts of spiritual collecting, ogtadkiferent, unrelated
traditons from different spiritualities and combining thérsuit the individual. An example of

this is reflected by Susan.

So,what’s ... what’s worked for me over the years | have created sort of, like, this
amalgam of different things. | started out with, uh, prob#eyHarner shamanic
traditon. Learning, learning a lot about that. And then ledomto a Dianic tradition, a
Moon Ceremony tradition, which combines a really, reallgiemh goddess worship with
Native American spirituality that came from the Apaohé&Shishinde traditon. And so,
and then moved intog, uh, learning about SuBear’s, the Sun Bear, Bear Tribe
traditions through there | learnedy pipe, | got my pipe tradition aridve got me,uh,

and | learned a lot about sweatAnd then | have also something that has been realy
important to me is working with para landra work which is natilé American but very
earth based, so everything that |1 do now is sort of like a corolminaf all that.

These acts of spiritual materialism, however, did not go unnoticed evenby a participant. As Linda
recounts,

People get into fads, whatever those fads happen .to biink one of the things that
has happened a kind of fad around spirituality. And | think that peopleovgerhapsat
thirty or forty years old or whatever read a book and gelytaiad completely wrapped
up in something and the trappings of whatever thatomeligs ... so that they must have a
pipe, and they must have a drum, and they must have ggd\@anket hanging on their

64 Ibid.
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wall ... It’s one of the concerns thHte always had with the New Age movement, in a
great way that it seems as though it comes frgsa went to this thrednunded dollar
seaminar and several things were suggested in it, anchy@iigo out and purchase and
buy those severahings’. And that sadly, the people that are actualy creahoget
things may not even be paid or respected appropriately forghéat.

Emma alsaecalls seeing similar practices amongst her acquagganc

| think especially in the counter culture days, peopleremily excited about this [Native
American spirituality], they were looking for somethin@ttiivent beyond white suburbs
and that had more meaning and connection to the eafthoaorth. Andpeople...they
went at i, like you wouldf you had, if you had a milion dollars and you walked into a
store, you know?’ll take that, and’ll take that, and’ll take that. And | know many
people have been around and myself included, did nothnitiderstand the sense of
ownership that exists around particular traditions.

Spiritual Performativity

The performance of being a spirtual person assumes thatasiy is a commodity that
canbe performed by acting in certain ways, without a genamemitment to spiritual practice
or discipline. These performances are often done for the beneft of ofwethat the spiritual

materialist is seeasa spiritual person by observers. As Sean said,

| know, I’ve know a lot of people that were, you know, white, Caucasian,wibee
indistinguishable from Natives. | know one guyin particular that.. | don’t know what
his exact heritage is, bht’s short, white, bald man [laughter] but heis so, um...
ersconced in those ways ahdtaks, he has that same cadence and thehevéglks is
that slow kind of cadence that a lot of, ke the elders spétak And, just his aura
and.. just the wayhe walks on the earth is very, very Native Americanit’s like with a
sense of wonder, a sense of honor, lkerecognizing and seeing the oneness of
everything, the spirit within all things.

Many participants related elaborate stories about spirtdpériences. These stories were used
asa way to relate the authenticity of their spiritual cbsj or to impress upon a certain point.
When Sean respondéal a question on what made him decide Native American tnaglitivere

right for him, rather than the many other traditidmshas exploredhe described his vision quest.

I’d been doing a lot of reading about the ceremonies and stuff ike a week before |
went on the actual vision quest | did a shamanic jourogglit to White Buffalo Calf
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Woman, and to thank her for allowing me to take part in ¢hengonies ewvethough |

wasn’t Native. And | had this vision of her.. and she came to me and said that | was one
of her peopleasmuch asif she had given birth to me herself And then on the vision

quest itself, Sitting Bull came and appeared to mehartiankedme for taking part in

their ceremonies and celebrating their ways and yetiagabem to moderntimes...so |

was able to take the traditional and, and tweak them tfsicly own beneft and Sitting

Bull actually thanked me for doing that, for adapting theys.

Denial of Agency

Most of the participants exhibited a denial of spirtual nageor the abilty for
individuals to make their own spiritual choices. A peneasheme in the interviews was the
“voice Of spirit,” or a sense of being called to pursue Native Americanuglitt, rather than
spirituality being a conscious choice. Participants expdehesitancy, a delberate avoidance,
or a reluctance to get involved in Native practices, amded that they had received a spiritual

caling that valdated their participation in Native syl practices. As Robert recalls

| was twenty-five andh synagogue for Rosh Hashanahand a voice spoke to me.

and the voice saitivhy are youhere?” And my first response wasvhat the hell was

that?” I mean, now | have a relationship with that voice, butwas the first time | ever
heard the voice and after being a lttle freaked ouhéwoice, | thought it was a really
good question.. and | just sat for, | dunno.. ten, fiteen minutes, and the only answer |
could come up with that felt true wdsm here because when | was a chig mom told
me | was supposeth be.” And so, | packed umy stuff and walked out.

Robert then became involved in a spiritual center arid sviteat lodgesHe remembers

attending a sweat lodge Long Island, saying,

Before the sweat lodge had] a really unique experience thadidn’t understand. |
remember, this was before the lodge, you know, | get e you know, the rocks are
heating up and outside the lodge,cduldn’t stop pulling atmy skin. And going, ‘I’'m

dirty, 1shouldn’t be here like this.” ... And I’ve since come to understand that | was
Native inmy last life. So, you know douldn’t believe | was going into Native ceremony
with a, with a white skin. With a whitenan’s skin, with a whiteman’s body... And it
actually took maybe four years befare | think | found resolution within myself thdtm

a white man involvedn Native ceremony anthat’s okay.

When | asked how he came to this resolution, Robert describedeNstritual practiceashard,
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but youdon’t give up on something simply because hard. He views his practiceasa
spirtual caling, entered into with reluctance, armhf the voice of the divine or a past life

experience.

Samantha, who practices shamanic journeying and heafitmiques, shared a similar

story that spoke to the denial of spiritual agency,

| trust that if the spirits are wiling to share withe and teach me, that other people
should be wiling to accept maswell. Thatit’s the spirits who determine whether or not
| amashaman. | do't call myself that. And, and that as lomsgthe healing work’m
doing is having good results, then | believe that thessgriein ine with me and okay.

Denial of Appropriation

Diane spoke honestly about how she had encountersNitiive people [who] do not
want me doing whatl’m doing.” Diane and other participants did not identify their prasias
cultural theft or appropriation. Diane recounted how sheottmel non-Native people in her
community regularly had conversations about what thepaesibilities asnon-Natives

practicing Natve spirituality were.

Um ... is, is this somethingthat we’re doing that we need to realiop? You knowit’s

not our culture. Howanyou be called to do something with one breath and thentbave
put it down with another®m ... everybody | know has their own reasons and their own
answers for this, ummy own is Idon’t follow a traditional Native tribal path with the

pipe that | carry.And that ‘I carry’ is evenanincorrect grammatical phrase because
when you speak abotiiis it is ‘to walk behind thepipe’. Youdon’t carry t, it walks you
and you walk behind it. | learned a rainbfdway of doing thislt is Native but it is not
Lakota, it is not Cheroked;s not Cheyennejt’s Rainbow, and that is what | practice.

Later, when asked why Native Americans might view Naive practice of Native religionss

theft or appropriation, Diane said,

65 Here,“rainbow” refers to a term coined by Sun Bear to describe his pan-Native American spiritual teachings
marketed to people of all racial backgrounds.
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| canreally identify with why they believe that. Every singl@ng pointsto that. You
have, you have a people who were not allowedpray until 1978. They were not
allowed to do ceremonies. Legally, they could have been imprisamgd 1978. So
you’'ve got hundredsf years here where people were persecuted for their béliels,
this is America! | mean, God! What a dichotomy! ... How dé&é¢low dare | presume? |
getit, | totally getit, but you know what? | got called. [Laughter] there wasm@e out
there that said'c’mon’. So.Everybody’s got to follow their path.

Another participant, Sean, denies that he is engagingltimad¢uappropriation because of the

similarities he sees between Native American religiowl Celtic practices,

Years ago | was, | kind of was doing the whole white ghihg, and it was likeoh, |

can’t do anything Native American cauBen not Native American’ and then, um, | saw
aTV show about the Celts and one of the characters was arstand here he is waving
afeather and working with stones and it just struck na¢rtly heritageis Celtic, but if

my ancestors had been born in this country, they would Ibega indistinguishable from
Native Americans because they stil would have hondredspirits of the land, the spirits
of the animals of the land, asd| ... it was kind ofatthat point that | started to allow
myself to take part in Native things.

Having encountered people in the Seattle area who practice Celtic Reconstructionism, or the
reclaiming of pagan Celtic religion, I asked him why he did not get in contact with those people and

pursue Celtic spirituality. He responded,

I’'m adualy ... interested in exploring more of the Celtic roots. Um, amhlyr would
ke to get more into thatUm ... andit’s funny causel’ve kind of in some ways have
resisted the Native American way because of that,been wanted to have more Cetltic,
but it’s lke, it’s just folowing my path, spirit just keeps putting it right in front of me,
andit’s just, it’s that surrendering to, to. um ... what spirit wantsme to do.

Racial Stereotyping and Lack of Understanding Native Life

In aneffort to understand how participating in Native Americastural practices
impacted the participantgachparticipant was asked about their perceptions of or expesience
with Native American people. The responses to this questya often the most revealing,

especialy since the question was delberately placed qafesstions about how Native American
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spirtuality had beneftted the paipent’s life. When | asked Peter how Native American
spirtual practices had influenced his liflee talked extensively about his participation in the Sun

Dance, and how Native American spiritual practices geskively influenced him.

They’ve touched man my heart in the deepest partrof being, so, um, because of the
commitment that’s necessary, becauseroy devotion to, uhmy Creator. Uh, so
everything abouy life has changed, you know, emotional, spiritual, memthysical.
Uh, and they were changing before but the Sun Dance tioyzar | guess,

has, you know, if | would say | would sayit’s lined me up with my own soul. It’s, uh,
it’s, it’s put me onmy path.

Peter is obviously profoundly affected by his participatiorthén Sun Dance, art discussed
positive relationshipshe has with Black Foot elders in Canada that mentored hiough that
process. However, when | asked him about his perceptionsegperiences with Native

American people, generally, his tone changed dragticall

Ohmy gosh. [Laughter] Well, they’re, they’re hugely varieduh ... 1 grew up in

California, so always heard disparagiagwe went to fish on the Klamath river | heard
disparaging remarks fromny dad mostly about the drunk Indians who were Klamath
Indians. And, so took that in, sdidkay’, you know, but uh ... when | was a kid, a young
kid, loved the Saturday because my generational time, the black and white Saturday
movies of Geronimo and Cochise. You know, always idedhtifigth the Indians, wt

never felt like,I’ve never felt ke a wannabe, you know, thaggs are pretty cool, that
was more it.. it wasn’t realy until these dreams started happening and | twefhos

and | started coming into these ceremonies rtiyatvhole view started to shit and my
view becameaceremonial view, you knowhat’s where | began to know them. Because
of the reverence with which they held their path, alndously since that time, shat’s
twenty-six, twenty-seven yearSye been in lodges with Native Americans, mostly
Lakotawho, um, didn’t comport themselves,atleast inmy way of thinking, in a sacred
way, who were prét profane about what they did, abise left lodges because of that
from time to time... | think, um, know a lot of very arrogant Native Americang&ndw a
number who are in poverty, iving on the edgeSol would say, | know a lot of
ceremonial leaders, | know, just, a lot of what | would call .lI, Watves call‘em, uh,

uh, you know, ‘apples’, red on the outside, white on the inside.

Instead of mentioning positive interactions, or immedyatelcounting his experiences with his
teachers, Peter reasfor stereotypes derived from movies andfiiser’s racist remarks.The

one positive interactiorne discussed is a Native American woman who performed liaghea
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ceremony for him, and that story served to compareaserhumble, giving healer, to the
arrogant Lakota discussed previously. Peter also drew a dsonpdretweenhe “ceremonial”
Native Americanshe met in Taos to the drunk Klamaths or arrogant Lakotas idfalso an
extension of the romanticism seen reflected elsewhenere the only good Indian is a

traditional Indian.

Peter and others reference drug use, alcoholism, and domelsince, but rest the blame
on a drit from traditonal ways, withoutnacknowledgment of the continuing effects of
colonialism and genocide, or indeed, the history of Nativeerisan religious persecution. As
someone who works with Native American youthameducational setting, Peter referenced his
observationsof “the really dirty underbelly of this reservation in terms of the heroin, uh, and
heroin influence from gangs and, uh, the murdersgbamn, targeting that goes on, and then the,

casino scamming, Indians getting rich off of that.

Along with the romanticizing of traditonal Native Ament life, there is often a
dichotomy expressed between the busy, modern, material AFwedca and more
contemplative, intuitive, traditional Native Americanltare. Mariah remembers spiritual
experiences she had whie working with the Indian He@érvice and meeting Native American

women,

It’s not in the realmof rational mind, it’s in the realm of, ofsoul, it’s in the soul realm...
it [spirtual experiences] soughte more than | think |sought i, really. Said with
humility, it’s not a bragging statementt’s just a statement... Native women are, |
believe stil much more in tune with their understandofdow spirituality is the center
of their life.

Mariah often referred to women she Iveddavorked with as quiet, modest, and spiritual. While
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these attributes may be praise worthy, stereotypingl ihatmful as it creates a imited image of

who Native women are.

Mariah then went on to discuss the history of colonizat@mj how boarding schools
disrupted spiritual traditions ardbway’s, but then began to discuss colonization through a
‘Manifest Destiny’ lens that views Western cultusesnaturally superior, and colonizaticas

inevitable.

Sol think the state of them [Native Americanaka people, like any other conquered
people, and, by the way. |, thank heavens, grew up in the realization that gterii of
this planet is one people conquering other people’re not dastardly Northern
Europeans that came over here and, you know, and did someitinigfoa the first time
in the world,it’s, the world is, has a long history of people moving from one doea
another for whatever reason, and then usurping or assiqulthe cultures. Some come
more easily and songo kicking and screaming. So, um, | think Native American
culture was in a process of assimilation and the betst pbdominant, white Western
culture, realy believe that was the best for them.

Along with these other stereotypes, Mariah relatedestdhat stereotype Natives she interacted

with as ignorant, suspicious of outsiders, and Ivinghén piast.

I'm a lttle embarrassetb say it in this way and this is the truth abowt feeling ... so
there was, a reservation that | worked for aibhdvas down a long dirt road, and they had
been gven two hundred thousand dollars to get the road Eanedp theylon’t trust

the government, of cours&Jh, because of the things like the blankets with small pox,
and you know, and the way they were cheated and on asddoon. You know, it’s you
know, that story is a shameful stobyt it’s a story andit’s in the past. But theylon’t

trust and so they hiredn American, a white engineering firm to come &gt they give

us enoughmoney?’ because they were certain that two hundred thousandsdedian’t
enough money to put this road in. They company charged altemdred and eighty
thousand dollars, so here they are in the council mestivige ‘see they didn’t give us
enoughmoney.” And that’s a quintessential story of. living in the past becauskat’s
where we think we’re gonnago back and capture what was quintessentially unique and
authentic about us, yet not separating, um, the victory r that that was then and this
is now, andmy mother may have been sent to a boarding school, wanit [laughter]

you know, that kind of things and yes those are, those kind gifdoesses [sic] that
psychologically we know are important.. And | think this need to be right that they
were wronged, or in other words, victimizatiog,what is holding, uh, them bacKhat’s

my opinion, andasl say,I'm a little embarrassed. but | think that’s what’s, where a
great deal of the issue is.
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Other participants stereotyped Native Americans astlistad inherently distrustful, nd
remarked that negative interactions colored their jation in spirtual communities with
them. Dichotomies were often drawn between Native Aawmsicwho were wiling to share their

cultural practices, and those who were more guardedEmma recalls,

[My experiences have been] mixed in the sense oflwmhad the good fortunéo be
around some people who are very generous and understandergsnof how they
interface with others, some of them because they aeel+hiood themselves, so they
straddle worlds.. | once was talking with a Native woman she was takking about how
she was distraught, thatm ... the Suquamish peopleweren’t keeping up the grave of
Chief Seattle. And she was very offended about thisaandyed and complaining .

And | said to her;Well, you have this awareness. Have you thought of kind of
spearheading, um, efforts to do something abb@® ... And somebody who was
nearby totaly blew up, they felt that | had besardisrespectful to heind it’s the way |
would have talked to any friend. But apparently, how | approached it or what | did or
said, itwasn’t meant disrespectiully, but it created this enormous bjpw ..and one of
the things | felt is, you know, don’t know that | wanna strive for connection with a
cuture where kcanset off a powder keg lke that. Becawsg own sense of belonging is
so tenuous that | wanna be in places where there édcame, and | feel that people are
sensitive about these things, and, um, ptoriake offense.

As is reflected iPeter’s quote, many participants received early negatve mesdama their

parents. As Susan remembers,

When | was growingup andmy Dad grewup ... where the Native population was pretty
trodden upon, ante didn’t have anything gootb say about Native Americans because
they, you know, what they presented was a lot of alcohg), gresented like, um. not
caring and not getting out. Thelyjdn’t have a great work ethiche learned, or, according
to his perceptions they did not asd| didn’t hear anything good from him about them
... l also, you know there was a lot of reading when | was ggowmthat presented
Native Americans in a good light and, &ist noble redskin® which is probably jusas

full aswhateveras[laughter] you know some other thingsu’ve got.
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CHAPTER FIVE: DISCUSSION

Neoliberalism

As was presented in the findings, the participants centigt stressed the importance of
the individual: findingone’s own spiritual path, de-emphasis on community, history, alate
in favor of individualism, and individual ownership over sy practices and experiences. The
participants view their personal experiences and sfifstuasmore important than community

concerns or indigenous critiquenextension of neolberal views on individuality and pgeva

property.

Along with this tendency to stress the individual, speciitural experiences are
universalized undethuman” experience. As was shown in one Oflariah’s quotes, she denies
the ownership that indigenous people have over their @ditidns with the statemertit
originated with thepeople.” The effects of race, ethnicity, and colonialism altedet of the
conversation in favor of discourses on universality, mgasultural difference, diversity, and life
experience. This stress on the individual over the cortynigreflective of a larger neoliberal

discourse present within Western society, a discoursecdimihues to center whiteness,

capitalism, individuality, and private propertin other words, a Eurocentric discoufée.

As David Harvey writes;Neoliberalization has meant, in short, the financialization of
everything.”®” Whie Harvey focuses on how neoliberalism has affeatetnational markets
and discourses on citizenship, this idea is reflectecbwm the participants view spirituality:
everything is availableo everyone for a priceAs was shown in the findings, many participants

feel entitled to participate in Native American spiriiyal or view practices and experiencas

66 Immanuel Wallerstein, "Eurocentrism and Its Avatars: The Dilemmas of Social Science,"”
Sociological Bulletin 46, no. 1 (1997): 21-39.
67 Harvey, A Brief History of Neoliberalism, 33.
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possessions that they have earned through study or detimmstraf dedication. Under this

framework, spiritualityisn’t owned until itcanbe capitalized on.

These findings are also reflected in Michaelk’s work. He writes,“The New Age
[spiritual movement]is modeled upon, ral is anoutgrowth of, liberal Western capitalisnit is
part of the samécultural logic of latecapitalism’ that asserts the right to free and unrestricted
global trade.”®® York also makes the connection that such appropriation is \8bjpremacist
and Eurocentric, writing,Not only does it [appropriation] encourage a paradoxical
homogenizing to the cultural standards of North Atlantidizeion, exemplified in its
affrmation that ‘we areall one,” but it also carriesnimplicit judgment of interior statues for
non-hegemonic cultures, inasmuelthey are not considered to be the ones who decide what is
to be shared and whiatnot.”®° According to York, those engaged in cultural appropriation are
striving to assimilate the cultures they are appropgainto their own Western framework, and

that they alone have the right to determine what igecgrvaluable, and available.

These notions of individuality and freedom appeared to be theimgosned in the
participants. In response to prompgin they continued to come back to themes of individual
experience, rights, and universalitythese discourses are perhaps the most dificult to challenge
and discuss, given how embedded they are in Westerniaumm&ss. As Harvey writes,

“Neoliberal rhetoric, with its foundational emphasis upon individuaedoms, has the poweer
spit ... It has long proved extremely dificult within the US lefiy €xample, to forge the
collective discipline required for poltical action to aghiesocial justice without offending the

desire of poltical actors for individual freedom and for fdcognition and expression of

68 Michael York, “New Age Commodification and Appropriation of Spirituality,” Journal of Contemporary
Religion 16, no. 3 (2001), 367.
69 Ibid., 368.
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particular identities.”’® As Harvey is saying, even within groups where peopldifgensiiberal,

radical, or progressive, these notions of individuality aienengrained and extremely appealing.

Many of the participants reported leaving strict religiosachasOrthodox Judaism or
Catholicism, in favor of Native American spiritualityThey reported feelings of freedom and
control in their practice of Native American spirituglithat they had not experienced in other
traditions. As Phiip Jenkinswrites, ‘Nobody enforces orthodoxy in neo-Indian spirituality, and
certainly not accuracy ... Many who reject the traditiosialictures of organized religion do so
because of a dislke of hierarchy, dogma, and traditioottoaty, and prefer to base themselves
on principles of individualism, spontaneity, and self-refi! Participants felt free to adopt
many practices from different traditions. Traditioroften ignored under logiasf individuality,
freedom, and control, and these practices are justifidd neiions of freedom, with the view that
orthodoxy or tradition of any kind of oppressive. As was show8edn’s quote, he was
unhappy with how his Lakota teacher woulginphasize the ‘we’” and tradition. He described
adapting ceremonies she taught him, despite her vocal @istorAs Sean remembers]
actually kind of tweaked outy teacher a lttle bit because | kept shifting things, aataphe
traditonal ways to ft who | was, and she, made heryreailvous, like ‘oh my god if my
teachers saw what we were doing, theyuld freak out.”” In his view, spirituality is an
individual pursuit, rather than something stemming frommuomity tradition.

This idea of adapting spirituality to fit the individual aso areflection of Philip Deloria’s
idea that Euro-Americans adopt indigeneity to reconcieuralitanxieties’?According to

Deloria, Euro-Americans adopt Native American dress,a@pt their own interpretations of

70 Harvey, A BriefHistory of Neoliberalism, 41-42.
71 Jenkins, Dreamcatchers, 197-198.
72 Deloria, Playing Indian, 7.
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Native American traditional life and spirtuality, a pbenenonhe terms‘playing Indian”. This
is clear in many participants, as they described adoptingeNamerican spirituality in response

to feelings of dissatisfaction with dominant culture ogiced.

Given the ubiquity of these ideassjsn’t necessarily surprising that the participants
would reflect them. What is present amongst the partisipg a claim to indigenous spirituality
without a full acceptance of those values and acknowleddewfeboth historical and
contemporary inequities As we have seen in prior research, there is an attemptdocie the
practice of indigenous spirituality with Western valgfandividuality and private propertyThe
participants in this study viewed their personal expegiernand call to Native spirituality to be a
sort of property, asserting ownership and authority over weesion of Native spirituality, and
the freedom to appropriate and change tradtioacmrdance with their own needs. What is
lacking is an understanding of how Native American people this asoffensive and harmiul,
and further,anacknowledgement and respect of those views. Some of tli@ppats
acknowledge the harm caused by cultural appropriation, b feecognize their actions as
culturally appropriative, instead viewing their actionsth@sexception to the rule. As wil be
shown in the discussion of lack of spiritual agencyothiler concerns give way to Western

rhetoric of individuality and ownership.

This neoliberal view of spiritualitys also contrary to many understandings of the history
and purpose of Native American religiodmanda Porterfield writes of the radical potential of
Native American spirituality. She traces the history of prophets sastiandsome Lake, who
rejected colonial values and encouraged his people ta returaditional ways of life. She

describes Native American spiritualigsinherently community minded, critical of colonialism
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and capitalist consumption, and respectful of ndturélany of the participants bemoaned
contemporary American culture, particularly its destrecinfluence on the environment. What
is missing from their analysis is a genuine critiquehefunderlying values that support that

destruction: individualism, private property, and commersiaion.

Christopher Rowanien:te Jocks writes about the contradictiitaking Native

American spiritual practices out of a Native Americantexin He writes that this issue is

perhaps less often articulated, and concerns not swbakd be taught, but whatan be
taught; or, whatanbe translated accurately out of a Native context intworaNative one.
The issues here are not only linguistic, but epistemologicdl ontologial as well...they
concern the very nature of knowledge, and of the reatigcted and enhanced by
American Indian ceremoniesThese are matters about which Native traditionalists
cultivate and maintain vastly different perceptions fiwse famiiar tdEwoamerican
intellectual and religious history.

According to Jocks, many Native American ceremonies andiggsignake no sense

outside of a Native American context, and that theseiggactannot be taught

accurately to individuals who maintain a Eurocentric wandy* He also writes that such
practices that are often characterized“dayright falsification...distortion...and violation of

context” and that“In either case, such adaptations of interpretations cagvbeely unethical.”’®

One phenomenocarefully documented in prior research, but not readily appanethtis
study, is the capitalist dimension of cultural apprdpia As Lisa Aldred writes,“As products
of the very consumer culture they seek to escape, thaseAlyers pursue spiritual meaning and
cultural identification through acts of purcha$é While a coupleof the participants describe

businesses they run, experiences they have paid for, and ithey own, their primary

73 Amanda Porterfield, “American Indian Spirituality as a Countercultural Movement,” in

Religion in Native North America, (Moscow: University of Idaho Press), 1990, 154.

74 Christopher Rowanien:te Jocks, “Spirituality for Sale: Sacred Knowledge in the Consumer Age,” American
Indian Quarterly 20 (1996): 415-431.

75 Ibid., 417-418.

76 Aldred, “Plastic Shamans and Astrotuf Sundances”, 329.
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motivation for pursuing Native American spirituality doest seem to be rooted in capitalism.
Rather, the capitalistic tendencies seem to be actiefleof a larger, Eurocentric discoursd

which capitalism is but one facet.Aldred categorizes culturally appropriative New Age
spirituality as “primarily a consumeristmovement.” ’” However, this study shows that the
capitalist component of cultural appropriation is second@&ryother concerns about the

individual, freedom, and the contradictions of those idetits Mative American spirituality.

Western Neolberal views of Native American spiritualére fraught with contradiction.
The participants described the innate uniqueness of Nameagican spirituality, and then
avoided questions of cultural appropriation through argunimatsuniversalize the practices and
deny their origin. They view Native American spiritualitpsananswer to problems of
environmental destruction and personal struggles, Butlsl to Eurocentric colonial fantasies
that seek to assimilate Native practices into Westesteeology and ontology.In extreme
examples, participants who viewed themseles$ tune with Native communities acted
apologists for genocide, and revealed problematic views onizaiion and assimilation, even
asthey claim to have earned a place of authantyNative American spirituality. Neoliberal
economic relationships to spirituality also result in m@tgoerformance of Native identity that
creates a spectacle of Indianness, and turns indigedenstyi into a performance.
Spiritual M aterialism

The theme of spiritual materialism is closely tiechwhemes of personal property and
consumption. An example of spiritual materialism was how the partitipadressed for thei
interview. One participant, Peter, came to the meeading public library dressed in a t-shirt with

a geometric“tribal” design and extensive Native American turquoise jgwelicluding multiple

77 Ibid., 330.
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dangling earrings. Whehe approached me to agkl was the student he was to meet with, he
remarked in surprise that | had not recognized him by His. oble had delberately dressed to
be recognizedassomeone who identified with Native cultur®ther participants also wore large
pieces of jewelry, and tribal influenced fashions. @a&cipant’s partner came to meet her
after our interview dressed in a tunic, moccasins, andeoelaeadband and carrying a walking
stick. This may be how the participants regularly dressablafst inPeter’s case, his attire that

day was a performance.

As is reflectedin Linda’s quote, there is often a desire to possess the material
representations of spiritualityMany of the participants made reference to drums, pipes, and
(llegal) eagle feathers; their possession. They took great pride in possessing ttilege and
two of the participants gauvee gits, one of a heron feather and another of a beaded medalli
made by a Native American prisonaran Eastern Washington jail. Both gifts were explained to
me, and the intention behind them was to thank menjowork and because gift gving
“traditional”. This gift giving also becomes a performance of how in tautth Native culture

the participants felt they are, given the fact taft-giving” is the core of many tribal values.

This theme also inspired the greatest amount ofefidiavity amongst the participants,
with Linda and Emma recounting stories about their conagginpeople becoming more
interested in Native spiritualitasa fad or trend than a genuine spiritual pursuit. Other
participants described other spiritual people they knew pemigriNative identity, asin the case

of Sean’s description of his White friend whaalked like anelder.”

To some of the participants, Native American identity be&sommaterial performance,
dressed in tribal print clothing and drapedwitirquoise and silver jewelryThis materialism

then creates a performative representation of Wwhaéans to be indigenous, and many of the
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participants criticized Native Americans they viewasl not living up to that representation, as in
Pete’s use of the ternfapple” to describe Native Americans who did not live by his extiect

of traditional life.

The relation of deeply personal spiritual experiencess@aaharker of spiritual
materialism and performanceSean’s story of his vision quest isnexample of how the
participants often performed during the interviews, providiot detail of very personal
experiences.As Sean was relating this story, it felt ke a perfamoe formy beneft that would
pre-empt any argument that he did not have a right ot #aa ceremonies After all, who can
argue with personal visits from White Buffalo Calf Wamand Sitting Bul? By appropriating
Native American spiritual figures into his story, Sésarlaiming spiritual authority and
performing the identity of a spiritual, chosen person. Onehabkoa divine given righto
practice and appropriate these traditions as he sees ft.

This canbe viewedasanopenness that any researcher would be grateful for, éout th
relation of the stories included elements that specyficatidressed their right to participate
Native American traditions and professed their auttignti Rather than stating that they had
influential experiences, those experiences are vmMiglnacted in order to impress their impact
and authenticity on me, the audience. This re-telinth@fexperience may also setue
reinforce the participant’s authenticity to others, though becausenof research method it is
unknown if this performative aspect is something thatesawver into theparticipant’s day4o-

day interactions or if it was specific to our interaction.

Spiritual materialism has been documented in other exargpEsroamerican people
pursuing non-European spirtualtie€utting Through Spiritual Materialism is an example of a

spiritual teacher addressing these performative tendehemsaw present amongst Westerndnms.
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a lecture given to students wanting to pursue Tibetan BuddiChogyam Trungpa begirféWe
have come here to learn about spirituality. | trustgimeine quality of this search bwe much
guestion itsnature.”’® Trungpa describes what he sasa genuine desirto learn, but also
reinforces that desire is not necessaatyindicator that theseeker’s actions are right, or even
spirtual. He continues, sayingEgo is constantly attempting to acquire and apply the tegechin
of spirttuality for its ownbenefit...We got through the motions, make the appropriate gestures,
but we really do not want to sacrifice any part of our wakf@f’® This tendency is reflectein
the participants for this study. They want to be and beasseople who folowan authentic
Native American path, but are not willing to consideriotit or other viewpoints, instead
clnging to a Western worldview that validates their indigtity and denies personal agengy

spirtual pursuits.

Denial of Agency and Appropriation

When asked about cultural appropriation, many of the partisippled ignorance, saying
that they had not heard critique of cultural appropriaticggple many tribal communities
around the world making public statements against culapgropriation for many yea#8.Most
of the participants denied seeking out Native Americartusgity, instead describing a feeling
divine. Native spirituality is viewedascoming from “the spirits” or other divine source, rather
of being called to practiceThis view is interesting given that in a few casesparticipants left
famiies and homes, and moved thousands of mies in puafstéiachers and event3hese
actions are not viewed by the participaatschoices, but ratheasfollowing the call of the than

being a cultural product, created and sustained by people.

78 Trungpa, Cutting Through Spiritual Materialism, 13.
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Sara Sutler-Cohen also described this phenomenon iedearch, where she posits that
havhg a compelling narrative @fe’s entry into Native American spirituality provides
justification for participation. As she writes,“during my stint as a participant at a basic training
shaman workshopye were told that no one could tell us we were slham@®nly ‘Spirit’ could
gve us this information, so the role of the imaginaalges on a whole new realm of
understanding with its own sei§knowledge.”®! As is reflected in her researaswell asthis
study, the voice ofSpirit’ is considered the most valid form of knowledge and critigie was
shown in this research, the participants atteimalistance themselves from this internal voice,
often describing feelings of not seeking or wanting Nadkmerican spirituality, or being
continuously called to f.

Many of the participants also simultaneously arguettigt practice Native American
spirtuality but that their spirituality is also non-INat After recounting a long list of Native
American authors, teachers, and traditons who hadncie her, Diane responded to questions
about cultural appropriation with an insistence that hectigeisn’t a “traditional Native path.”
Co-optation and appropriation are justified with simiar thenagsnsistence that practices are
universal, owned by no one, and that they are not trgingractice apure” form of Native
American spirituality.

This contradictory and circular thinking is one way iniciwhthe participants avoided
confronting their own complicityin cultural theft. Diane’s phrase™l gotcaled” was presentedas
the final word. That individual justification is what kes sense to her and to most of

theparticipants, along with the constantly shiting @&fin of their spirituality aseither Native

81 Sara C. Sutler-Cohen, "(Dis)Locating Spiritual Knowledge: Embodied Ideologies, Social Landscapes, and the
Power of the Neoshamanic Other." in Cultural Representation in Native America. (Lanham: AltaMira Press,
2006), 44.
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American or not.It is interesting to note that none of the participants erzgldashe
universality of spirituality until confronted with théea of cultural appropriation. Prior to that
guestion, they all emphasized what makes Native Amesgaiituality unique and different
from other praaties they had encountered. This dissonance sesasvay to avoid having

honest conversations about appropriation and accept complicayitunal theft.

Racial Stereotyping

As was reflected in the conversation that introduced dhigdy, many peoplegiew the
notion of cultural appropriatioasinherently xenophobic or racist, believing that not
participating in culturally appropriative behavior means that people canemjage with their
own culture. Many people who resist the idea of cultaqgpropriation use examples of
experiences they had that exposed them to other cultur@pasitive way, using examples of
travel and attending cultural events. One issue \nith argument is that it does not make a
distinction between mutually beneficial cultural exw@ and cultural appropriation, but that
argument remaing compelling one.In light of these ideas, one interview question was
specifically designedo assess if th@articipant’s participation in Native American cultural
practices gave them more realistic, humanizing viewslative American peopleWhatis
revealed in the interviews is a perpetuation of maeyestypes and white supremacist settler-
colonial logics. These logics reflechell hook’s definition of white supremacy, including the
idea of whitenessasdefault. She describes her white studentshag[ing] a deep emotional
investment in‘sameness’ evenastheir actions reflect the primacy of whiteness of wibis asa

sign informing who they arard how theythink.”®2 This is demonstrated by the participants

82 bell hooks, “Representing Whiteness in the Black Imagination”, in Killing Rage: Ending Racism, (New York:
Henry Holt and Company, 1995), 339.
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through a focus on sameness, a denial of the impact cfndceolonialism, and universalizing
spirtual practices.

Many of the participants chose to relate the prejudicedsvef their parents. Whie the
actions of the parent are not the fault of the chilés dtil worthy to note that those memories
were often the first the participants reached for. Reteunted hidather’s disparaging remarks
about Klamath fishermen with no context, not explaining Wwhyfather felt the waye did or
any effect those remarks had on Pates chid. Nor did he make any attempt to refute what his
father said. Other responses to the question about expsrieitbeNative American people also
included media representations, sadWestern flms, cartoons, and novels. While
representations do form impressions of others, the questisrdeliberately framed to encourage

the participants to talk about actual people, not media repaéses.

Many of the participants made referen¢eslcoholism and drug abuse, again mostly
through second hand experiences rather than personiahstlgps. Peter and Mariah, who do
have experience in Native American communities, prowidees of poverty and violence
without providing context or acknowledging historical and conteamgonequalities. For the
participants, these stories are meant to speak for thesiskhvan extreme example, Mariah says
that colonization wasthe bestfor them.” Within the theme of denial is also the denial of the
continued effects of Native American genocide, reservatie, and the denial of religious
freedom. Mariah views genocidasa“story” located in the past, and beleves that feelings of
victimization are what iSholding them back” rather than continued material efieof that
genocide. As Winona LaDuke relates] have heard that a number of timesm life. “You
guys should get over it, it happened a long tiage.” You cannot get ovet if you are stil in the

same circumstances a consequence of hdgadened a hundred years ago. You cannot get over
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it if you are still in exactly the same relationship yau were a hundred yeai®.®3 By
perpetuating this idea Ggetting over it,” Mariah is ignoring the continuing existence of colonial
relations and power structures, and the testimonies weNamerican people.These kind of
narratives create harmful stereotypes of victimizatiamng places the burden of making things
right on the colonized, rather than the coloniz8hese narratives also essentialize Native

Americans, and ascribe behaviors to groups, rather midaviduals.

In Emma’s story about offending a Native American woman over her suggestof the
treatment of ChieBeattle’s grave, Emma represents the woman, and the groupashevithi in
general,asoversensitive and rudeShe recounts her feelings of isolation, believing that her
intentions are good and that shidn’t wanna strive for connection with a culture where Icoul
set off a powder keg lkeéhat.” In both Emma and/ariah’s cases, Native Americans are lumped
together and seaasa homogenous group who think, act, and behave in the sayse wa
Individual stories and behavior semstestimony for how all Native Americans are. This
essentializing behavior takes away the right for peopleltalsfine, and erases the effects of

both history and contemporary events.

Many of the participants also drew a line betw&enlitional” and contemporary Native
Americans, seeing traditonal valuesmore desirable. This assertion of their right to defin® wh
is and who is not authentically Native again eraslgal authority and autonomy. Michael
Brown describes a group of Hopis who protested workshops on tigiiruge traditions being

presented by a white Lutheran minister, writi@he situation is richly veined with irony.

Indigenous peoples now perceive themselassore threatened by outsiders who claim to love

83 Winona LaDuke, “Who Owns America? Minority Land and Community Security” in The Winona LaDuke
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their religion than by missionaries dedicatedts overthrow.”®* Whie the participants view
their practicesasinnocuous or perhaps even supportive of Native American paogleulture,
their assertion of cultural authority is threateningséd-definition, and alows non-Native®

become self-appointed authorities on authentic Native iéanmerdentity.

Peter ad Sean often described their dissatisfaction with ceriesoReter because the
participants weréarrogant” or did not“comport” themselves in wayke felt were correct, and
Sean becaudee did not see the relevancy of traditional practices tdfénis Their valdation of
what they viewasauthentic and relevant to them is also part of a disturbviergd where
outsiders decide what is valuable and true in a culioeg do not belong to. As Philp Jenkins
writes, “Today, non-Indians not only seek to practice Indian spiritualitynedves, but to
determine what is or is not appropriatethat tradition... The more pseudo-Indians speak on such
issues, the greater danger that the general publionistake their voices for the authentic views
of Native peoples, so that once again, Native voices wilildieed.”®> As was shown in Peter
andSean’s quotes,aswell asMariah’s andEmma’s, the participants often had strong opinions
about what good Native cultural practice and identity loddes IThis is reflective of Shari
Huhndorf’s findings in her workGoing Native, where she writesWhile those whago Native
frequently claim benevolence toward Native peoples, tresfirm white dominance by making
some (usually distorted) vision of Native life subservieothe needs of the colonizing
culture.”®% Here, the participants feel free to judge wbagood, desirable Native identity and life
within the context of their own spirtual and emotionakd® These definitions are often based

in stereotypes, and ignore historical and contemporaryeifes on Native life and identity.

84 Brown, Who Owns Native Culture?, 23.
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Many participants validate people and identities that tiew astraditional, and put down any

one or anything that does not fit their idea of what authéwative American cultural identity

looks like.

Summary

The participants in this study describe coming to prattisve American spirituality
through a series of divine interventions or seemingcit@nces. The majority of the
participants emphasized that they never actigelyght Native American traditions, but that
Native American spiritual practices were continuougly in front of them. Many of them had
come from strict religious backgrounds, and were attlaicidNative American traditions
because of their appearing dissimilarity to traditions swBhristianity or Judaism. The
participants describe their current, Native Americaflueinced religious practices and the impact
of those experiencemlm great detail; demonstrating how seriously the participsietsy their
practices and the impact those practices have oniesir IAny attempt to introduce the topic
of cultural appropriation is met with a serious of avoidartcategjies, including, but not imited
to, a denial of spiritual agency, justifications that mseliberal language about the universality
of religious practices, the performance of spirtual itherdisa way to support their practices,
and repeated, racist critiques of Native Americans. yMmatticipants also exhibit tendencies
towards spiritual materialism, or a pre-occupation with paifay a spiritual identity,aswell as

a tendencyto collect from different spirtual traditions.

These findings reflect much of the prior lterature, dsb break away from prior
findings because of the emphasis on the experiences amdtions of the participants, and de-

emphasis on capitalistic motivations, although those themestil present. The findings of
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this study unveil a form of cognitive dissonance preseoingnthis population, where
participants smultaneously asserted their rigiat practice and atter Native traditons as they
please, but may also acknowledge the existence of ¢tulipgaropriation. Participants also
simultaneously emphasize what makes Native Americaitugpty unique and different, and
then deny that what they practice is Native Amerieaal. They report not seeking out Native
American traditions, and then describe the great lerigthwhich they sought out teachers and

other resources to help them along the path.

This cognitive dissonance is supported and formed by We&earonormative dialectics
that insist on the primacy of the individual, rather th@ community. Such a mindseis
uncritical of history, white supremacy, and leaves ymeuitural assumptions unexamined.

Implications

This study may functiorasa pilot for another study, research that | htmpeontinue with
a larger sample across geographic areas, age, and grthuges.  Any such study would have

implications not only for Ethnic Studies, but also uciology and Psychology.

The implications for Ethnic Studies are cleascultural appropriaton and the
contemporary genocide of Native communities remains atséipic. This study also has
implications for the emerging critical study of whitesiess it unveils how embedded colonial
and against dominant ideologiedt is possible that these discourses form, not only the backbone

of cultural appropriation, but of uncritical whiteness d@meyal.

From a sociological perspective, this study showed how sulesulivho identifyas
counter-culture tend to stil refiect dominant values. pidesconstructing their identities around

being individuals drawn to non-dominant practices, this satapely reflected the values of
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dominant, neoliberal discoursddow and why this is has implications for studying other

subcultures,aswell asfor organizations and groups who identify with fighting $wrcial justice.

Questions of how and why non-Native are drawpractice Native American spiritualityas
well asthe effects these practices have on the practitioners tlaar connections to
psychology and human development. Many participants camedic@rBlative American
spirituality from some sort of trauma or dissatisfactioth wnainstream American lifelt is
possible that the deeper motivations for their practices bedgund through utiizing
psychology methodologies and methodsamexpanded study.

As was reflected in the conversation recourtethe introduction, many White people in
the United States feel no connection to a positive raciethoic identity. This sense of
disconnection, of not having a culture, history, or identindoubtedly is traumatic.

Historically, becoming racialzegsWhite has often meant givingp ethnic identity and

traditions in favor of buying into white supremacy and tedgin®’ Being encouragedb pass

for White, adopt whiteness and the myth of neoliberal ecasohas had negative effects on the
psychology and well being of many White identified peopld, this loss of culture may have
profound generational effectdt is also important to acknowledge how buying into Whiteness
has benefitted Whites, and how cultural appropriatonner@ perpetuation of this problematic

dynamic, rather thamnend to the cycle

Reflections

In concluding this study, there is a clear need for contnuwionversations on white
supremacy and contemporary colonialism, as asd needo recognize a spiritual

dissatisfaction with contemporary America, a void thait&§hare feeling compelled to fil with

87 Noel Ignatiev, How the Irish Became WhitegNew York: Routledge, 1995).
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non-dominant spirtualties. The participants reported feeliofjdisconnection with themselves,
the earth, and any sense of positive cultural idenffilese problems are real, but the solutions
need to be different.The participants feel victimized by dominant Americamgaoéhy,

dissatisfied and outraged by the environmental destruptimpetrated by the hands of Western
corporations, and disconnected from one another in an agyeréxpanding information
technology, but the solutions to these cultural aimesatsnot be considered just and good if they
comeat the expense of further marginalizireg already marginalized peopl®ne group’s

happiness and well-being cannot caashéhe cost of othepeople’s happiness and wel-being.

The participants’ experiences are also characterized by unexamined-ngumative
cultural experiences that need to be made explict ifpaoguctive, decolonial conversation on
cultural appropriation is going to take pladdnspoken assumptions, settler-colonial logics, and
racial prejudices need to be unveiled. This is perhapsiist dificult problemto address, but
it is also the most essentialVhat this research shows is a group of people who ideniify
counter-culture, oasliberal or progressive, who stil reproduce dominant idedpgirough

often without that intention.

Most of the participnt’s perceptions of Native Americans are coming through

stereotyped media representations, or ledlown experiences from older relativeShey

lack honest, human interactions with Native Americanpfee and this is one way in which

white supremacys perpetuated. As bell hooks writes

I met groups of liberal wel-meaning white folks who werghieory anti-racist, but the
vast majority of them had little or no actual everydaytact with black people. Many
people forget that the apartheid South did not keep whiteblackl folks apart in daily

life but rather enforced subordination and domination.

88 bell hooks, Teaching Community: A Pedagogy of Hope (New York: Routledge, 2003), 58.
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Though most of the participants repstudying with or having personal and professional
relationships with Native Americans, and the data shbaistihese interactions are stil marred

by stereotypes and a White supremacist dialectic.

Many of the participants expressed a craving for chamgtral change, connection, and
anend to the hurts caused by colonialisiBut in order for these things to occur, the descendants
of colonizers need to recognize the ways in which thegegbgate the values and life ways of
their ancestorsRather than ignoring that connection, there is a needohesty.If the burden of
of “getting over” colonialism is continuously placed only on the colonizeg,are going

nowhere fast.In order to reconcile colonialismye need to divest ourselves of white supremacy,

or viewing white cultural valueasthe normal,unspoken ‘way things are.” Simply because some
of us may participaten Native cultural practices does not mea@have achieved justice, nor
that we do not stil have internalized white supremadg. was shown in the findings, the
participants who view themselvess most immersed in Native American culture and lifaysv
were also most likely to say things that reflectedestigped, prejudiced views on Native
American people. We have seen this tendency in othes imeur history. As bell hooks
writes, “Ironically, de-segregation and racial integration was viewedbbkals and conservative
asthe action that would bring the races togetherreality even when black and white came
together, they were stil separated by whiteremacist beliefs.”®°Definitions of respectful
participation need to come from Native definitions of respect settler-colonial definitions.
We are living in an increasingly pluralistic society, and thacertain amount of exchange and

even appropriation may be inevitabl&s Michael Brown writes,

89 Ibid, 5
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Members of different societies need to talk about one anbttiey hope to get along.
The fuid dance of imitation and contrast, reticence disdosure is an essential part of
social life in pluralistic societieslt is suppressed only with dificulty and at some awost
creative freedom. To make this observation is not to defeminercial exploitation or
gross insensitivity. Nor is it to claim that movement of cultural elementswieen the
poltically weak and the poltically strong is equivaleistexchanges among equals. |
wish simply to point out the risk of taking too rigid a vi@fvcultural ownership,
especially when technological and social changes are makihgal boundaries ever
harder to identify?

Brown’s quote gets at the complexity of the issue, and itbmagasy to slip into absolutes when
discussing such a charged topic that gets at the valed®Ild most dear: freedom, agency, and

choice.

Whites are also encouraged to buy into white supremaayever consider whiteness and
how it has benefitted some and harmed others. Beingthabeut wherave stil hold prejudice,
how we know what we think we know about the Other, andiggguconsidering history from

points of view we do not share are some of the first steftistalecolonization of the mindAs

bel hooks writes,

Welive in chaos, uncertain about the possibility of buidingl amstaining community.
The public figures who speak the most to us aboeturn to old-fashioned values
embody the evis [Martin Luther] King describes. Theg most committecto

maintaining systems of dominationracism, sexism, class exploitation, and imperialism.
They promote a perverse vision of freedom that makes it gyows with materialism.
They teach us to believe that dominatiorfnigtural,” that it is right for the strong to rule
over the weak, the powerful over the powerless. What amageis thasomany people
claim not to embrace these values getour collective rejection of them cannot be
complete since they prevail in our daiy és.

In the interview transcripts, narratives ‘gétting over’ colonialism, locating genocide and

colonialism in the past, and emphasizing how the past crenconstructed reflect the ideas

90 Brown, Who Owns Native Culture?, 251-252.
91 bell hooks Teaching to Transgress: Education as the Practice of Freedom. (New York: Routledge, 1994), 27-
28.
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that domination is natural and inevitabl@hough the participants emphatically identidg

against dominator culture, their language continuousfigcts it.

In order for anti-cultural appropriation dialogte take place, and indeed for us to Ive a
freer, more equal world, the ways in which dominator @uligrperpetuated through
these types of language and thought need to be discussech@mcexplicit. Beyond these
conversations, this study has implications for other andelds, and this research can be

taken in many different directions.

This work in an attempt to uncover experiences and peocepthat make up the how
and why of appropriation of Native American spiritugliandit creates more questions aibo

internalized white supremacy, colonialism, and theckegaf history.

Recommendations

As was discussed in prior chapters, this research m#edii by its sample size, the
demographics of the participants, and its limited geogramgiaupes Because of these limitations,
there is a clear need for more research, and morereatiwas, asthis sample may not be
representative of all non-Native people who practice Bladwnerican spirituality. As | was
beginning recrutment for this study, | came into aotwith non-Native individuals who had
been invited to practice tribal religion by tribal membemsgd had been intiated into Native
American religious societiesThis group was invited in because of their presexdzcal
cultural events, and they continue to participatéribal fe and society, rather than practicing
Native American spirituality out of context or with othasn-Natives. It is clear that their
experiences may be different than the participants snstiidy, and that their expees may

offer examples of mutually beneficial cultural exchange
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This study also raises questions about the experiencgsurgder people and non-Native
people of color who practice Native American spiritualitf?erhaps because of the intial
recrutment and snowball sampling strategy, the partispamre clustered around the same age
group and shared common experiences around how theytagmactice Native American
spirituality that were largely influenced by the andl climate of the 1960s and 70Buture
research could examine if the same language séategid experiences are also be present
amongst younger people, and how the influence of beingdraith the internet may influence
the way younger people view and talk about spiritualltyis possible that younger people have
more awareness of the tefiultural appropriation” because of the influence of the internet, and

that they may have more conversations on the topic otfiee my older sample.

This research also reflects a tendency amongst timgseyexlin cultural appropriatiorto
avoid complexity, and to suggest that in the absencesolldes, it is acceptable to peopleat
asthey choose without considering the consequences of thiensacWith the complexity of
the issue in mind, here are some recommendations for aigatolork | have compied from

Native American writers and Black anti-racist edocstfor howwe canmove forward.

1. Acknowledgement and dialogue around Western, settler-colmtgnalized norms and
how they affect our actions, thoughts, and perceptions.

2. Native American spiritual practices and their relagetfacts should be vieweds
intelectual property, with all the rights and protectimisintelectual property pertainirfg.

Native American practices should be viewed in all theferdity and beauty, and any cursory

92 Jocks, 426.
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similarity to other cultural practices should not be conflatéth the practices being identical,
and therefore public domain.

3. Non-Native practitioners should not share, sel, or publicalactice spiritual techniques
they were taught without explicit, detailed permissioomfsomeone widely recognizedsa
Native American spiritual lead@f. Permission to share specific practices, songs, or traditions

should not be takeasblanket permission to share or alter other practices.

By working together with Native people, being honest abouirbiat and contemporary

colonial power dynamics, and considering non-dominant frameworksNative practitioners

of Native American spiritualitycandevelop more authentically healing and de-colonial ways of
being. For this to occur, Native viewpoints must be considietigd and unspoken colonial
assumptions must be unveiled. Such actions requireraklilyy, and perhaps pain, but they are

necessary in order for justice and equality to becomé ectity.

93 [ include this part on recognition because of past actions by people such as Sun Bear, who did not have
permission from his tribe to share or sell the traditions he marketed to whites.
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10.

APPENDIX A: INTERVIEW QUESTIONS

In order to collect demographic information that best representcanyou tell me
about your ethnic backgrourard racial identity?

Can you tell me about your religious upbringing?

Could you describe your current religious or spiritual path?

What brought you to Native American spiritual practices?

How have Native American spiritual practices influehcgur life?

Were there any specific experiences that made you dibsderas right for you?
There are some people who would call these types of practitel appropriation.
What are your experiences with that?

Do you know why some people would call it cultural appropriation?

What are your perceptions of or experiences with Nativeran people?

Do you have any comments or anything you would lke to add?
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