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Abstract 

 This thesis examines the effect of a vision fast experience on worldview from an auto-

phenomenological perspective.  Using an intuitive inquiry methodology, the study is conducted 

through five iterative cycles of hermeneutic interpretation.  After clarifying the research topic 

(Cycle 1), I created a set of personal worldview statements that, with the aid of relevant 

literature, were critically examined and refined (Cycle 2).  Those worldview statements were 

then used as interpretive lenses for a four day and night vision fast experience in Death Valley, 

California.  After reporting the vision fast experience from an embodied perspective (Cycle 3), I 

then re-examined my initial worldview statements to determine if a change in worldview had 

occurred (Cycle 4).  The lenses were then synthesized and insights drawn, with particular 

attention being paid to their practical implications and potential relevance beyond myself (Cycle 

5).  The thesis concludes with an outline of potential future directions and research possibilities. 

 

 

 

 

Keywords: worldview, transformation, vision fast, intuitive inquiry, auto-phenomenological, 

embodied writing    
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Introduction 

“The Universe is transformation, life is opinion” (Aurelius, 1997, p. 20). 

“And the day came when the risk to remain tight in a bud was more painful than the risk 

it took to blossom” (Nin, 2015, p. ix). 

It is well documented that Western culture’s propensity for reductive analysis and 

materialist perspectives has had a drastic effect on our relationship with the natural world1.  

Beginning in the 17th century, largely in response to the absolute authority of the monarchy and 

religious orthodoxy, a new movement developed that valued reason, empirical observation and 

verifiability.  Through the application of materialistic, utilitarian methodologies we came to 

understand nature “under constraint and vexed… …by art and the hand of man forced out of her 

natural state, and squeezed and moulded” (Bacon, 1624/1857, p. 74).  The “natural philosophy” 

that ensued, valued positivistic truth over subjective experience and came to regard the world as 

a vast machine, composed of irreducible bits of matter, acted upon by forces from without. 

It is from the soil of these perspectives that the modern worldview has grown.  The work 

of Bacon, Copernicus, Darwin, Descartes, Hobbes, Locke, Newton and many others have 

contributed to the idea that we are separate from nature, and that nature can only be interpreted 

empirically.  Humans are considered to be the sole possessors of consciousness – a “rational”, 

self-interested, Cartesian consciousness (res cogitans) that is separate and closed off from the 

matter it apprehends (res extensa) (Descartes, 2013).  It is from this philosophical foundation of 

instrumental consciousness that the modern Scientific-Industrial Revolution was launched, along 

with increased social alienation and an augmented capacity for environmental degradation.  

                                                
1 The contents of the openings paragraphs are distilled from a variety of authors including Berman (1981), Berry 
(2011), Capra (1996), Fideler (2014), Merchant (1980), Sheldrake (1990), Skolimowski (1981) and Tarnas (1991).  I 
am here presenting only the briefest of overviews and as such, many of the details are generalized.  It is also 
important to note that throughout history there have been many divergences from the mainstream Western tradition.  
Despite this, the modern worldview continues to be reinforced by many of the ideas presented in this section.  
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Since the turn of the 19th century, humanity’s capacity for destruction has grown steadily.  

We have now reached a point in which human activity has been identified as the destructive 

equivalent of a global geophysical force and we are living in the era of what is being called the 

Anthropocene2 (Steffan, Crutzen, & McNeill, 2007).  Humanity has transgressed three of the 

nine planetary boundaries within which human beings can operate and live safely (climate 

change, rate of biodiversity loss and global nitrogen cycling) (Rockstrom, et al., 2009), while 

much of the developed (and developing) world continues on its path of unsustainable “progress”. 

The limitations of reform environmentalism are becoming ever more apparent.  Quick 

technological fixes and policy adjustments all too often address only the symptoms of the crisis 

while leaving the root cause(s) untouched.  It may in fact be the problem-solving approach itself 

that, through reinforcing the separation of people from problems “out there”, maintains the status 

quo (Senge, Scharmer, Jaworski, & Flowers, 2004, p. 51).  Bohm (1992) similarly states that 

“the reason we don’t see the source of our problems is that the means by which we try to solve 

them are the source” (p. 3).   

Given then, that human beings are the major perpetrator of the environmental crisis we 

must begin to take seriously the idea that “we are not in an environmental crisis, but are the 

environmental crisis” (Evernden, 1993, p. 134).  We are here confronted by the limitations of our 

thinking and the fact that “the fundamental problem is not primarily ‘out there’ but ‘in here’, 

rooted in the underlying beliefs and worldview of the Western mind” (Sterling, 2009, p. 63).  

From this standpoint, it is clear that “the potential for us to make progress with environmental 

                                                
2 Though perhaps more accurately named the Capitalocene to better acknowledge that the bulk of environmentally 
destructive behavior stems from the spread of capitalist ideology (Malm, 2016; Moore, 2015).  The ecofeminist and 
post-humanist author Donna Haraway (2015) presents a critique of both titles and offers in their place the 
“Chthulucene”, which “entangles myriad temporalities and spatialities and myriad intra-active entities-in-
assemblages – including the more-than-human, other-than-human, inhuman, and human-as-humus” (p. 160).   
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issues is limited by our basic assumptions about nature, the unspoken, often unrecognized 

perspective from which we view our environment” (Botkin, 2012, p. 7).  

The (often unconscious) framework through which we understand and consequently 

interact with nature, along with the metaphors we use to depict nature (Verhagen, 2008), can 

influence the processes of the more-than-human world (Aerts, et al., 2007; Koltko-Rivera, 2004).  

This tacit dimension of our experience however, can be brought into the light and provide a point 

of focus for deep, meaningful transformation; we may move beyond addressing the symptoms 

and begin treating the cause.  Altering the worldview/paradigm out of which a system has grown 

(or transcending the paradigm altogether) is among the most powerful ways we can enact 

fundamental and profound change (Meadows, 2008) while experiencing a new sense of self that 

may be more meaningful.  

Though many approaches to conscious worldview transformation exist (see The Praxis of 

Worldview Transformation below), fasting in the wilderness (hereafter called vision fasting) 

provides a unique opportunity to confront deeply held assumptions and experience Nature3 in a 

new way (Andrews, 1999; Foster & Little, 1992; Van Gennep, 2011).  According to Foster and 

Little (1992), co-founders of The School of Lost Borders in California that provides vision fast 

experiences for the public, the vision fast is simply a “circle drawn in the dust, an empty form 

filled by the perceptions and values of the candidate.  It is a mirror in which one sees oneself 

reflected” (p. 22).  And though I will not be using the term “spirit quest” to describe my journey, 

                                                
3 Throughout this paper I will use the term Nature (uppercase N) to denote all phenomenal existence.  This includes 
not only the more familiar terrestrial nature (lowercase n), but also the molecules, stars, and galaxies that make up 
the greater cosmos.  This larger sense of Nature includes not only the biosphere, but also the noosphere - feeling, 
emotion, memory, sign processes, perception, imaginal events etc. (Levit, 2000) In short, Nature is anything that we 
can experience, while nature is that subset of Nature you might find growing, hopping, flying and slithering in your 
backyard.  After all, as Hillman (1975) has stated: “Man [sic] may turn outward to the mountains and plains and seas 
or inward to images corresponding with these, but neither those out there nor those in here are mine, are human… 
…Imaginal events have the same objective validity as do the events of nature” (p. 197).  
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author and professor of comparative literature Robert Torrance (1994) has provided a definition 

that fits well with what I hope to achieve not only through the vision fast itself but also through 

participating in the thesis process, including research, writing and defense:  

By spirit I mean the dynamic potentiality latent but unrealized in the given… …and by 

quest the deliberate effort to transcend, through self-transformation, the limits of the 

given and to realize some portion of this unbounded potentiality through pursuit of a 

future goal that can neither be fully foreknown nor finally attained. (p. xii) 

My primary research question then, is: What is the effect of a vision fast experience on 

my worldview?  A secondary question under consideration is: What are the perceived 

implications of those effects and do they have relevance beyond myself?   

I am approaching this undertaking as a humble member of the earth community.  I do not 

wish to achieve a specific result, nor do I claim any special position of wisdom beyond my own 

particular and unique “author”-ity.  I am merely a human being who in submitting to the wild 

forces of Nature, hopes to gain some insight into the mystery and better understand my role in its 

continuous unfolding.   
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Literature Review 

Worldview 

Very broadly, a worldview can be defined as a “set of assumptions about physical and 

social reality that may have powerful effects on cognition and behavior” (Koltko-Rivera, 2004, 

p. 3).  Thinkers throughout history have explored the concept of worldview and have developed 

their own formulations, including Jung’s “philosophy of life” (1954), Pepper’s “world 

hypotheses” (1970), Maslow’s “assumptive worlds” (1970), Hillman’s “frames of our 

consciousness” (1975) and Capra’s “social paradigm” (1996) to name a few.  Though these 

definitions of worldview often differ in detail, Koltko-Rivera brings together the common factors 

to allow a broad, working definition to be formed: 

A worldview is a way of describing the universe and life within it, both in terms of what 

is and what ought to be.  A given worldview is a set of beliefs that includes limiting 

statements and assumptions regarding what exists and what does not (either in actuality, 

or in principle), what objects or experiences are good or bad, and what objectives, 

behaviors, and relationships are desirable or undesirable.  A worldview defines what can 

be known or done in the world, and how it can be known or done.  In addition to defining 

what goals can be sought in life, a worldview defines what goals should be pursued.  

Worldviews include assumptions that may be unproven, and even unprovable, but these 

assumptions are superordinate, in that they provide the epistemic and ontological 

foundations for other beliefs within a belief system. (2000, p. 4) 

With this definition in mind it becomes important to understand how worldviews are formed.  By 

understanding where our worldviews come from we may gain insight into why we perceive, 

believe and behave in the way we do.  Drawing from Koltko-Rivera’s (2004) collated model of 
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worldview component dimensions (pp. 27-31) and Johnson, Hill & Cohen’s (2011) worldview 

components (p. 143), I created a Mind Map diagram showing the various items that I believe 

contribute to worldview formation (See Figure 1).  (Note that this diagram shows only some 

important components of worldview formation and is not meant to be an exhaustive list). 

 

Figure 1. Mind Map showing components of worldview formation 

Each element contributing to worldview is further made up of sub-elements that are made from 

sub-sub-elements and so on.  When viewed this way, the systemic and complex nature of 

worldview formation becomes readily apparent.  The list of factors contributing to worldview 

formation is potentially endless, though the main items (colored in white) can be defined as 

follows: 
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1) Experience - the phenomenological reality within which we exist.  Most obviously our 

five sense perceptions, but also the “subtle” aspects of experience including somatic 

experience (interior sensation), kinesthetic awareness (awareness of body orientation) etc. 

2) Cultural Forces - these are the (often invisible) forces that we may or may not be aware 

of.  Elements such as political climate and market forces can guide or limit our personal 

liberties and ability to choose.  Media elements such as television, the Internet, movies, 

music and books bombard us with information that influences us in many ways.  The 

scientific perspective generates models of reality that can influence our perception. 

3) Cultural Institutions - those elements of society that have taken on a degree of 

“knowledge authority” and whose disseminations we often take for granted. 

4) Biology/Morphology - these are the elements that we “have no choice over”.  Our body 

type, our genetic inheritance and our physical and mental limitations all contribute to how 

we are able to apprehend and move through reality. 

5) Mind-Body “Contents” - these elements that are contained within the mind-body that 

influence us - often on an unconscious level.  Memories and trauma are just two 

examples of what I am here calling Mind-Body “Contents”.   

6) Language - the idea that language affects worldview formation is perhaps most directly 

expressed in the Sapir-Whorf hypothesis that holds that the structure of language affects 

both cognition and worldview (Abram, 1996; Kay & Kempton, 1984).  Our language is a 

product of our cultural inheritance and our physical makeup/limitations.  

7) Mental “Constructs” - these are the components of worldview as described by Johnson, 

Hill & Cohen (2011).  They are deeply held mental structures that influence our feelings 

and perception of reality at a very fundamental level. 
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8) Nature - the use of the term Nature here coincides with the definition given above.  It is 

the entirety of the more-than-human world along with those subjective aspects of 

existence that are beyond our control (including dreams, reverie and the spontaneous 

productions of the imagination).  

Applying selected elements from Figure 1 to Koltko-Rivera’s conception of the causal 

relationships between self, behavior and experience (2004), I have created a Rich Picture 

diagram (See Figure 2) showing how those elements might interact.  The figure is a 

simplification that necessarily leaves some elements out while including others.  The elements 

included were chosen based on what I felt would be most important for the current study and as 

such is a personal creation that makes no claim to universality.  The model depicts a simplified 

reality in which perceiver and perceived exist together within “experience” - a reciprocal 

relationship within which both are transformed by the act of perception.  It is not my intention 

here make any ontological claims, but rather to provide myself with an entry point for further 

discussion and a means by which to examine the constructs that mediate both perception and 

behavior.  
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Figure 2. Rich Picture diagram showing process of worldview formation 

In the main bubble of “experience”, the object of our perception provides a stimulus.  

That stimulus is in turn mediated by our mental constructs.  For example, if one looks at a tree, 

does one see board feet of lumber, a spirit encased in matter, a hydrodynamic process or perhaps 

a creative expression of God’s will?  Once we have formed a perception of a given stimulus we 

may then develop an “acting impulse” which is mediated back through our mental constructs 

before being given expression.  The result is a behavior that influences the environment and 

“objects” of perception that had initially provided us with the stimulus.  Through this recursive 

act of perception-behavior we are continually altering reality (both subjectively and objectively).  

Beyond the “experience” bubble there are also cultural factors that influence our mental 

constructs.  In a similar process as described above, the “cultural factors” bubble exists in a 
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recursive relationship with our mental constructs.  While influencing the formation of mental 

constructs, cultural factors are perceived through the very mental constructs that they are 

influencing.  

Finally, dreams, memories and imagination are shown as being pervasive throughout the 

entire process of worldview formation, influencing all we perceive and do in subtle ways.  

Though it is beyond the scope of this particular review to examine the transpersonal, liminal 

dimensions of these “intangible” aspects of reality (nor to what degree they are/represent 

Nature), awareness of their presence ensures that they do not remain completely “behind the 

scenes”. 

Despite its limitations, the model that I am presenting here provides a valuable means to 

visualize how worldviews are formed.  By attempting to understand how mental constructs 

mediate both perception and behavior, we may be able to move towards a future that is not over-

determined by the dominant cultural codes (Oelschlaeger, 2001).  Indeed, every culture (and 

individual) throughout history has acted with a distinct perception of Nature that directly 

influenced their ecological impact (Marshall, 1994) and through a deeper understanding of 

worldviews and how they are formed we may be better able to expand ecological vision (Du 

Plessis & Brandon, 2015) and act in socially responsible ways (Schlitz, Vieten, & Miller, 2010). 

Vision Fast - The Hero’s Journey 

 Both van Gennep (2011) and Campbell (1973) have shown that all rites of passage 

(including vision fasting) provide a critical function within a given society, namely that of 

maintaining social order while also allowing for evolution and transformation to occur.  Each 

similarly identified three main phases to the rite of passage (van Gennep) or Hero’s 

Journey/monomyth (Campbell).  For van Gennep these phases are separation (preliminal) -> 
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transition (liminal) -> incorporation (postliminal) while for Campbell they are departure -> 

initiation -> return (which are further broken down into no less than 17 sub-phases).  It is 

Campbell who here provides perhaps the most succinct definition of the journey itself: 

A hero ventures forth from the world of common day into a region of supernatural 

wonder: fabulous forces are there encountered and a decisive victory is won: the hero 

comes back from this mysterious adventure with the power to bestow boons on his fellow 

man. (1973, p. 30) 

This tripartite form of the quest also provides a useful analogy for the processes of Nature 

itself.  In moving towards increased structure and self-organization, a given system (and perhaps 

the universe as a whole) must go through a series of liminal bifurcation points from which new 

structure can organize.  When the stability of a system is pushed into a state of non-equilibrium, 

the system must reorganize to accommodate (and thus transcend) the givens of its environment  

(Gunderson & Holling, 2001; Prigogine & Stengers, 1984).  At this point, the system can form a 

new (temporary) state of equilibrium and the cycle continues along the arrow of time. 

These definitions have obvious parallels with the vision fast experience in which an 

individual is removed from everyday society and sent out into wild nature.  By breaking with the 

patterns of everyday life and initiating a transformation of consciousness through seclusion and 

fasting, the conventional assumptions about reality that one holds begin to dissolve and a space is 

opened up for a new orientation to be born (Eliade, 1958).  Obligatory fulfillment of socially 

prescribed functions is no longer necessary and the potential for abiding, purposeful change 

arises (Torrance, 1994).  van Gennep (2011) emphasizes the fact that many rites of passage take 

place in “neutral zones of transition” such as the marshes, deserts or forests that separate one 
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territory from another.  It is in these liminal spaces, where the prevailing social order has no 

dominion, that initiates are able to discover a uniquely personal worldview: 

Man [sic] belongs both to desert and town, whose perimeters he must discover since 

neither is given; only by seeking out and assimilating the alien wilderness, society’s 

defining antithesis, can he cultivate a place in a world that he will thereafter experience as 

fully his own. (Torrance, 1994, p. 80) 

Liminality is both a negation of a preliminal social structure as well as an affirmation of the 

existence of another order of things (Turner, 1974).  It is in the wild spaces of the world (and 

mind), the “realm of pure possibility whence novel configurations of ideas and relations may 

arise” (Turner, 1967, p. 97) that worldview can be both subverted and renewed. 

During a vision fast experience, the traditional forms and categories of society 

(worldview) come to be seen as mutable social constructs that one is are able to challenge and 

potentially transform (Schmidt, 1987).  This occurs at least in part due to the physical stress 

brought about by exposure to the elements and fasting that engages phylogenetically older parts 

of our brain (the hippocampal-septal region).  Winkelman (1986) posits that the engagement of 

our autonomic-somatic nervous system initiates a psycho-physiological reaction that can lead to 

the “erasure of previously conditioned responses, changes of beliefs, loss of memory and 

increased suggestibility” (p. 176).   

This state of creative mutability creates an opportunity for transcendence, enabling the 

subject to transform and accommodate a larger scope of meaning.  This meaning exists neither in 

the purely physical nor the purely subjective but rather in a “third world of continually 

expanding though inherently provisional objective knowledge that relates these other two aspects 

of existence and, by relating, transforms them” (Torrance, 1994, p. 284).  What is gained then, is 
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not objective truth nor “mere” subjective insight but rather a shifting sense of how things exist in 

relation.  This uniquely human ability (not unlike finding the similarity in difference via 

metaphor) can result in the movement away from an anthropocentric, utilitarian viewpoint 

towards a more holistic, eco-centric view in which the ‘hierarchy of being’ collapses into a web 

of relationship.  

 The vision fast, like any true quest, is neither a seeking of what is known nor of what is 

wholly unknown.  For after all (as Plato stated in the Meno dialogues) man “cannot inquire about 

what he knows, because he knows it, and in that case is in no need of inquiry; nor again can he 

inquire about what he does not know, since he does not know about what he is to inquire” (1967, 

80e).  The vision fast then is perhaps better considered an anamnesis, or “unforgetting” of what 

the Self has always known; a continual striving for a transcendence leading to deeper 

immanence.  

Neo-Shamanism: The Role of Culture-Nature Mediators in Contemporary Society 

 In traditional societies, cultural transformation was often facilitated by the shaman or 

medicine man/woman, who in acting as culture-Nature mediator would ensure that humans were 

living in harmony with nature.  Personal and collective illness (whether physical or 

psychological) was typically seen as being the result of a disharmony between human culture and 

more-than-human nature.  Using the technique of ecstasy, the shaman becomes the mediator 

between the individual human mind and the transpersonal realm of Nature by transcending 

his/her individual self through dream, vision and trance (Eliade, 1972). 

 Through altered states of consciousness, the shaman encounters an ontologically prior 

reality whose archetypal, formal principles shape the “outer sheath” of what we experience as 

reality (Ryan, 1999, p. 4).  This form of gaining access to the deep structures of the psyche and 
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communicating the results is critical for the functioning of the community as it is “an integral 

part of what is called man’s gaining consciousness of his specific mode of being in the world” 

(Eliade, 1958, p. 101).  The shaman’s inward-looking journey stands in marked contrast to 

Western industrial society’s materialist-technological paradigm, suggesting perhaps a greater 

need for neo-shamanic ways of engaging within modern society. 

 The shaman combines the roles of doctor, priest, philosopher, mythographer, artist, 

teacher and psychiatrist and there is a growing need to acknowledge the connection between 

these seemingly disparate ways of interacting with the world (Ryan, 1999, p. 9).  In a modern 

capitalist society of specialization, these roles are typically segregated and operate within their 

own sets of language, rules and regulations.  We must learn to look beyond the associations we 

typically make with these vocations to see their archetypal significance and fundamental 

interconnection.  The doctor is not a mere mechanic for bodies, the priest not only a bible 

interpreter, the philosopher not just a spinner of words, the mythographer not just a teller of tales, 

the artist not only a creator of “pretty things”, the teacher not only an instructor, and the 

psychiatrist not a mere fixer of brains.  From a deeper, trans-disciplinary perspective, these ways 

of being in the world each contain (and are contained by) the others, while also offering potential 

modalities for healing the culture-nature schisms present in modern society.   

By going beyond outward appearance and accessing the life-restoring archetypal symbols 

of the preconscious mind the (neo)shaman brings about an “anamnesis of origins” (Ryan, 1999, 

p. 17) that reconnects us with the source of creative vitality that is rooted in Nature itself.  This 

“unforgetting” brings about a transformation in consciousness that unites us with the 

transpersonal aspects of the psyche that reach back into the world of instinct and Nature itself 

(Jung, 1969).  This transformation in turn activates the production of symbols that express latent 
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structures within the mind that may be an “attempt at self-healing on the part of Nature, which 

does not spring from conscious reflection but from an instinctive impulse” (1981, p. 385).  It is 

becoming increasingly important for us to acknowledge that this ability, though perhaps most 

developed in the shaman, is present in some degree within each of us and that we all have the 

capacity for creative, life-renewing transformation. 
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Research Methodology 

My primary research question is: What is the effect of a vision fast experience on my 

worldview?  A secondary question that will be considered is: What are the perceived 

implications of those effects and do they have relevance beyond myself?  To determine the 

answer to this question, I conducted an embodied, autophenomenological investigation using an 

intuitive inquiry framework.  Along with its capacity for personal transformation, the intuitive 

inquiry methodology is particularly appropriate for the current work as it has the capacity to 

uncover possibilities implicit in the data that intimate new ways of knowing and being in the 

world (Anderson & Braud, 2011).  

Intuitive inquiry is a hermeneutic approach to research that employs five iterative cycles 

of interpretation (See Figure 3. Intuitive inquiry: Five cycles of interpretation and forward-and-

return arcs.  Dashed oval outlines indicate the forward arc of Cycles 1 and 2; dotted oval outlines 

indicate the return arc of Cycles 3, 4, and 5 . below).  In Cycle 1 the researcher chooses a topic of 

study by first identifying a unique interest or passion.  The topic is then clarified through cursory 

engagement with relevant texts followed by intuitive introspection.   

In Cycle 2 a list of lenses is created based on the researcher’s understanding of the topic 

prior to conducting research.  With the aid of available literature, the lenses are then investigated 

more deeply and refined.  For the current study, the lenses are personal worldview statements 

articulated through a process of brainstorming-combining-collating using Koltko-Rivera’s model 

of worldview component dimensions (2004) as a guide (see Appendices A-D for details).  And 

though consideration will be given to what Sire (2004) refers to as the pre-theoretical aspects of 

my worldview (the categories that precede thought or “what we think with” (p. 79)), I focused 

primarily on the “theoretical” aspects of worldview that arise as a result of the mind’s conscious 
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activity4.  It is the “constructed” quality of these aspects of worldview that make them most 

amenable to deconstruction/transformation and thus fit for the current study.  The lenses I arrived 

at through the above process fall roughly into four categories and are stated as follows: 

Ontology 

1) We are part of an unfolding story, a Cosmogenesis of which we are all a part.  Nature 

is in a state of constant change, all is process.  We are part of that process.  

2) All of Nature possess a degree of agency and participates in creating reality.  Our 

perception of Nature is an action and not mere description; we act on the world as it 

acts on us. 

Transformation 

3) The modern ego is primarily a socio-cultural construct that is reinforced by 

continuous urban living.  Conversely, the ecological, transpersonal dimensions of self 

are reinforced when in nature.   

4) Death anxiety creates fear that distorts our ability to act in accordance with Nature 

and transform ourselves. 

Otherness/Communication 

5) Nature arises through an autopoietic process that we experience not only sensually, 

but also through the workings of the unconscious mind including dreams, projection, 

fantasy, peak experiences, pattern recognition etc. 

6) Communication and empathy can be extended beyond humans to include the more-

than-human community.  This may help us move beyond conceptualizing nature, and 

promote an understanding of nature on its own terms. 
                                                
4	It is important to note that though theoretical aspects of worldview are created as a result of the mind’s conscious 
activity, they do not necessarily remain conscious as such.  Indeed, they often guide our behavior unconsciously and 
it is only by bringing them once again into consciousness that we can begin to work with them. 	
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Ethics-Praxis  

7) Any functional ethical system cannot be merely prescriptive but rather must be 

creative and participatory. 

Along with a rigorous and specific explication of the Cycle 2 lenses (see below), I have included 

a brief autobiography and general exploration of my worldview to provide both background 

information and cultural context. 

The examination and deconstruction of the Cycle 2 lenses (worldview statements) was 

carried out through a critical self-reflection of assumptions (CSRA).  CSRA is the process of 

rationally examining previously held assumptions and habits of mind in order to enact personal 

and/or social transformation (Mezirow, 1998).  By exploring my Cycle 2 lenses critically with 

the aid of relevant literature, I questioned the habits of mind that may have been influencing my 

perception of and behavior in Nature.  I thus simultaneously performed Mezirow’s objective 

reframing (through encounters with the literature) and subjective reframing (through self-

reflectively assessing my own ideas and beliefs) (1997).  By combining a rigorous CSRA with a 

disorienting dilemma (the vision fast itself), I performed the two main tasks necessary for a 

worldview shift that is more inclusive, differentiating, permeable, critically reflective and 

integrative of experience (Mezirow, 1996). 

    The lenses thus developed and explored, formed the focus of intention for a 

professionally facilitated vision fast experience.  In a vision fast experience, intention is the most 

important factor for achieving insight (Wood, 2010), and by entering into the experience with a 

focused set of intentions, I was better able to determine if and how a transformation/expansion of 

worldview had occurred. 
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Cycle 3 is the process of actually undergoing the vision fast and reporting the experience 

from an autophenomenographical perspective (White, 2013)5.  My vision fast was facilitated by 

The School of Lost Borders (schooloflostborders.org) and took place in Death Valley, California 

in February 2018.  The experience consisted of three days of preparation with a group in camp, 

four days and nights of solo fasting in the wilderness, and three days of reintegration work with 

the group back in camp. 

I have reported on the entire process using a form of embodied writing in which lived, 

subjective experience is described from an embodied perspective in order to evoke sympathetic 

response in readers that also: 

…brings the finely textured experience of the body to the art of writing.  Relaying human 

experience from the inside out and entwining in words our senses with the senses of the 

world, embodied writing affirms human life as embedded in the sensual world in which 

we live our lives.  As a style of writing, embodied writing is itself an act of embodiment.  

Nature feels close and dear.  Writers attune to the movements of water, earth, air, and 

fire, which ever coax our bodily senses to explore.  In so doing, embodied writing 

becomes not only a skill appropriate to research, but a path of transformation that 

nourishes an enlivened sense of presence in and of the world. (Anderson, 2001, p. 84)  

According to Anderson (2001), the seven distinct features of embodied writing that aim to 

accomplish what is described above are:  

1) True-to-life, vivid depictions intended to invite sympathetic resonance in the readers or 

audience. 

2) Inclusive of internal and external data as essential to relaying the experience. 

                                                
5 All journal entries from the experience are included in block format italicized Marion 12pt font. 
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3) Written specifically from the inside out. 

4) Richly concrete and specific, descriptive of all sensory modalities, and often slowed 

down to capture nuance. 

5) Attuned to the living body. 

6) Narrative embedded in experience, often first-person narrative. 

7) Poetic images, literary style, and cadence serve embodied depictions and not the other 

way around. 

(pp. 88-89) 

After the vision fast experience had been completed and reported from an embodied perspective, 

in Cycle 4, I analyzed the “data” in order to draw out major themes and meanings.  The process 

of analysis combined Moustakas’ heuristic analysis (1990) with Giorgi’s (1997) 

phenomenological method to produce the following steps: (i) adopting the phenomenological 

attitude via mindfulness and “slackening the threads of perception” (Merleau-Ponty, 2002), (ii) 

impressionistic readings of the entries to gain a feel for the whole, (iii) incubation – retreat from 

the material to allow the tacit dimension of the material to clarify and extend understanding, (iv) 

in-depth re-reading and alertness to possibility (immersion), and (v) illumination-explication – 

describing the tacit and intuitive insights that may emerge from engagement with the material.  

Given that the material under consideration is a record of personal, embodied experience, careful 

attention will be given to maintaining neutrality, reliability and trustworthiness (Davis, 2009).  

The methodology as outlined above, was designed to minimize rigid categorization while 

allowing unexpected meanings and discoveries to emerge.  
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The major themes and meanings that emerged were used to articulate the Cycle 4 lenses.  

I then conducted a side-by-side comparison with the Cycle 2 lenses to determine how the lenses 

had been strengthened, expanded, or changed as a result of the experience.   

I made every effort to eliminate bias from the interpretation process.  Though reporting 

the experience from an embodied perspective was necessarily subjective, I attempted to reduce 

personal bias when articulating my final lenses (Cycle 4).  I had no vested interest in 

maintaining/finding/altering any particular worldview, but was instead simply seeking to 

discover what (if anything) happened.  Previous studies conducted using intuitive inquiry 

(Freinkel, 2011; Wood, 2010) have shown that a variety of Cycle 4 outcomes are possible.  

Lenses may be altered, unaltered, newly created or discarded.  All of these results have value, 

and I was not seeking any particular outcome over another. 

The limitation of this approach is that it can only present my personal experience and 

(potential) worldview transformation.  I was not be able to over-generalize my findings, nor 

apply them to the experiences of others.  Autoethnographic theorists Jones, Adams, and Ellis 

(2016) however, have found that readers of phenomenological, embodied research will often 

question their own worldview assumptions and may consider undergoing similar experiences 

themselves.  

In the final phase (Cycle 5), the return arc of the hermeneutic cycle was completed 

through integrating the Cycle 4 lenses together with relevant literature.  The process concluded 

with a discussion of significant implications that the findings present, with consideration being 

given to potential future directions.     
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Figure 3. Intuitive inquiry: Five cycles of interpretation and forward-and-return arcs.  
Dashed oval outlines indicate the forward arc of Cycles 1 and 2; dotted oval outlines 
indicate the return arc of Cycles 3, 4, and 5 (Anderson & Braud, 2011, p. 28). 
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Brief Autobiography and Exploration of Personal Worldview 

Nobel prize winning chemist Ilya Prigogine along with philosopher Isabelle Stengers 

stresses the importance of understanding the history of a given system within a universe of 

becoming (1984).  The disruption of a steady state system at or near dynamic equilibrium 

presents a bifurcation point in which a “choice” must be made between possibilities.  After that 

choice has been made (whether by particle, cell or human) the system settles into a new state of 

dynamic equilibrium.  To understand a system then, you must understand something of its 

history.  With this in mind, I think it is important explore and contextualize some of the 

bifurcation points of my life to gain insight into how I have arrived at my current worldview.  

I was raised in the dream of suburban Ontario.  My family and I lived in a spacious, 

middle-class home where there was always food on the table, and the presents you had asked for 

were always under the tree at Christmas.  We were also fortunate to have a cottage in the woods 

to escape to for weekends of swimming, boating and exploring nature.  I thus grew up in a state 

of innocent happiness, unaware of the consequences that our seemingly quotidian day-to-day 

choices might have in a broader context.  It wasn’t until much later in life that I developed the 

perspective necessary to understand that my worldview, lifestyle and consequent life-choices 

might have a systemic effect on the global community (including the more-than-human world).  

In hindsight, I realize that growing up I was educated primarily from a dualist, Cartesian 

perspective (through for the most part, instructivist teaching modalities).  I perceived then, the 

world of nature to be a collection of things acted upon by forces.  My education was steeped in 

this Cartesian-Newtonian paradigm and I believed in the power of science and did not question 

the fundamental precepts of science’s particular approach to understanding reality.  It was with 

this belief that I entered university to study engineering.   
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My education in engineering (applied science) continued to inculcate a worldview in 

which humans are understood to be the prime movers of an inanimate, material reality.  In my 

final years of study, I began to feel that nominalist, positivistic explanations of Nature lacked a 

certain something and did not honour many aspects of the human experience.  And though I was 

not aware of it at the time, I have since come to understand that during this period I was 

experiencing a crisis of identity.  I felt alienated from my peers and could not muster the 

enthusiasm that I perceived they had for their work.  I began to skip lectures and could not find 

relevance in the material at hand.  The perceived inadequacies of my culture and way of thinking 

(along with the frustration I was experiencing), led me to take an unofficial “sabbatical” in the 

middle of my fourth year.  I did some travelling and returned a month later to finish my degree 

and put it behind me.  

It was then that I moved to the west coast as something of a seeker.  I have always had a 

curious, probing, philosophical mind and I consciously made a decision to escape the confines of 

suburban Ontario in order to explore both the urbanity and the wildness of British Columbia.  I 

developed a deeper interest in music, art, poetry, traditional worldviews, Eastern philosophy, 

depth psychology and consciousness studies.  And though I was exploring many different 

worldviews during this time, I would probably have agreed with De Quincey’s (2010) definition 

of a “continuum ontology” in which “the cosmos is structured according to a hierarchy of 

ontological levels from matter, body, mind, soul to spirit” (pp. 43-44).  I explored these ideas 

further through the work of integral theorist Ken Wilber (2001) and his predecessor Jean Gebser 

(1985).  And though I have since come to reject many aspects of the hierarchical view of Nature, 

the work of these great thinkers has had a lasting influence on my worldview. 
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During my early years in Vancouver, I also began a fascination with the work of depth 

psychologist and mystic Carl Jung that continues to this day.  The legacy that Jung has left 

behind has had a profound influence on my developing worldview.  Much of how I think about 

dreams, the role of the (collective) unconscious, neurosis, archetypes and Nature has come from 

the work I have explored through both his primary writings (1954; 1975; 1981; 1989) and the 

writings of his followers (Franz, 1980; Hillman, 1975; Neumann, 1954).   

The comparative mythologist Joseph Campbell draws deeply on the work of Jung and has 

likewise had a profound influence on my worldview.  I owe much to Campbell for my present 

understanding of the power of narrative to both create and shape worldview.  His understanding 

of the monomyth (1973) and of the archetypes that cut across cultures (1988), strengthened my 

belief in the collective unconscious and aided in the exploration of my own inner reaches.  

It is perhaps ironic then, that I was in the middle of reading Larsen’s comprehensive 

biography on Campbell (1992) when on the night of Dec 28, 2011 I had a profound dream6.  In 

the dream, I had become lucid and made a conscious decision to cross a threshold that was 

causing me fear.  On the “other side” I was whisked along by an unseen force into a swirling 

kaleidoscope of colour and beauty.  The sensation was unlike anything I have ever experienced 

and though not specific in content, the dream left a lasting impression.  

With the clarity of hindsight, I can now see that this dream may have been marking a new 

chapter in my life - I had begun to make a concerted effort to better understand the complexity of 

the environmental crisis, and my role within it.  Since that time, I have plunged into the labyrinth 

of literature with verve and enthusiasm.  Through navigating its many twists and turns and dead 

ends, I have travelled far, and learned a great deal.  With humble beginnings in Suzuki’s book 

                                                
6 I am typically very cognizant of my dreams and try to monitor/interpret their content.  The dream I had at the dawn 
of 2012 was of a different quality (both emotionally and perceptually) than any dream I can remember having.   
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The Sacred Balance (1997) I was introduced to a world that is deeply and fundamentally 

interconnected.  In an effort to explore the praxis of that interconnection I began to read and 

practice the work of the permaculturists, including Holmgren (2002), Mollison (1988) and 

Fukuoka (2009).  

I continued to explore the “practical” literature concerning reform environmentalism and 

the sustainability movement.  I looked at food systems (Steel, 2013), environmental economics 

(Eisenstein, 2011; Magdoff & Foster, 2011; Schumacher, 2011), resource consumption (Rubin, 

2012; Sachs, 2008) and product life-cycle analysis (McDonough & Braungart, 2010).  From 

these books, I began to see the overwhelming complexity of the issues at hand.  I also saw how 

many well-intentioned “solutions” could create problems elsewhere in the system.  It was around 

this time that I began to question the effectiveness of traditional “solution-focused” approaches 

to the environmental crisis. 

I was beginning to see that the solutions to these seemingly intractable problems were not 

so much “out there” as they were “in here”.  I came to agree with eco-philosopher Neil Evernden 

(1993) that “we are not in an environmental crisis, but are the environmental crisis” (p. 134).  

Starting with deep ecology (Naess, 2008; Seed, Macy, Naess, & Fleming, 1988), I then 

gravitated towards a whole systems view of life and culture as articulated by Fritjof Capra (1996; 

2002) and Joanna Macy (2007).  In particular, Capra’s concept of life as a dissipative structure 

that exists far from thermodynamic equilibrium (1996) has had a deep impact on how I view life 

and the workings of nature.  This systemic view of reality led me to the eco-theology of earth 

scholar Thomas Berry (2011) and the creation spirituality of Matthew Fox (1991) and James 

Conlon (1994).   
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The work of Berry in particular has profoundly influenced my understanding of the 

sacred nature of our shared evolutionary history.  Through his idea that an appreciation for our 

cosmic story (the unfolding Cosmogenesis (2011)) helps to locate ourselves in the grand scheme 

of things, I have developed a fascination with our evolving universe.  This rich, abiding interest 

has led me into diverse areas of study including Gaia Theory (Lovelock, 2000), biogeochemistry 

(Harding, 2006), cosmology (Chaisson, 2005), big history (Christian & McNeill, 2011), origin of 

life studies (De Duve, 2002), the self-organizing universe (Young, 1986), autopoesis (Maturana 

& Varela, 1987)  and the universe story as told by Brian Swimme and Mary Evelyn Tucker 

(1996; 2011). 

To better understand cosmology and the interconnection of nature from an Indigenous 

perspective I read literature from both Indigenous and non-Indigenous thinkers on the subject.  

Among these are, Dr. Richard Atleo (2007), David La Chapelle (2001), Wade Davis (2009; 

2009), Garret & Garrett (1996), Mowalijarlai & Malnic (1993) and Robert Wolff (2001).  

Through the written expression of so many diverse peoples, I was beginning to understand the 

relative value of worldviews – that a large part of worldview is socially constructed within a 

shared cultural history and that there is no hierarchy of cultural development inexorably leading 

to “civilization”.  I saw my worldview as merely one among many equally valid perspectives.  

Reflecting upon my personal history and learning journey, I can see that each distinct 

period of my life has followed from (and been entailed by) an equally distinct way of seeing the 

world.  From this, my current worldview has been not so much assembled and built as it has been 

sculpted and shaped from the culture in which I have developed and the particular experiences of 

my life.  The value of family and spending time outdoors, the power of science to probe 

(particular aspects of) reality, the ability of art and music to express beauty, the unique 
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perspective of emerging views of life, the communicative power of storytelling and the 

perspectives of diverse cultures have all contributed to my worldview development and 

understanding of Nature. 

 All too often fear, laziness and the ever-present power of distraction have kept me from 

living in line with the hard-won principles of this view.  I do however continue to invest myself 

in learning and developing as a member of the universal community.  I have never been satisfied 

with living as a (merely) rational, self-interested, naked ape moving through a mechanistic 

cosmos.  I rather seek every day to re-member myself and participate in the creative unfolding 

Cosmogenesis.   

My current (evolving) worldview has resulted more from direct participation than from 

conscious decision.  The time has come to probe the source of my thoughts, beliefs and actions 

to better appreciate who I am now, and to understand what is required of me moving forward.  It 

is believed that Einstein once said, “we cannot solve our problems with the same level of 

thinking that created them” (2007, p. 383).  In approaching this research, I will be investigating 

how my current level of thinking affects the way I understand (and thus participate in) the world.  

It is hoped that by doing so I will begin to uncover new ways of thinking required for positive, 

systemic change.  
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Initial Interpretive Lenses (Cycle 2) 

The Cycle 2 lenses are an attempt to articulate the broad outlines of my worldview as 

they exist prior to engaging in a vision fast experience.  Using Koltko-Rivera’s collated model of 

worldview component dimensions (2004) as a guide I was able to come up with nearly fifty 

“worldview statements” (see Appendix A – Cycle 2 Lenses (Brainstorm)).  I was then able to 

categorize certain statements based on their commonality (see Appendix B – Cycle 2 Lenses 

(Categorized)) and further collate them (see Appendix C – Cycle 2 Lenses (Collated)).  The 

lenses that appear below are a result of extensive research and refinement of the collated lenses7.  

What follows is a description of those worldview statements as supported by relevant 

literature.  The statements are organized into four categories: ontology, transformation, 

otherness/communication and ethics-praxis.   

Ontology 

1) We are part of an unfolding story, a Cosmogenesis of which we are all a part.  Nature is 

in a state of constant change, all is process.  We are part of that process.  

Though much of our knowledge of universal evolution comes from the activities of 

“objective” science, it still only presents us with a collection of what Plato would have called 

“likely stories” (trans. 1935).  Using the intellectual tools available at the time, Plato determined 

that any description of what is changeless (the world of ideal forms) must also be changeless 

(e.g., logic).  Similarly, any description of what changes (the physical, perceptible world) must 

necessarily also change (e.g., sensation).  Through concluding that “as being is to becoming, so 

                                                
7 The seventh and final lens (ethics-praxis), was created after articulating the first six.  I felt it necessary to 

create a lens that was a “practical” synthesis of certain theoretical aspects presented in the first six.  
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is truth to belief” Plato determined that in any description of the physical world one “should not 

look for anything more than a likely story” (29d). 

The “likely story” of universal evolution (Cosmogenesis) that I have come to understand 

is rooted for the most part in the discoveries of science (Chaisson, 2005; Swimme, 1996; 

Swimme & Tucker, 2011; Young, 1986) and to a lesser extent philosophy/metaphysics (Bergson, 

1998; Whitehead, 1978) along with eco-theology (Berry, 2011; Conlon, 1994).  This diversity of 

perspectives has provided me with an awe inspiring, wonder-full vision of Nature. 

Cosmogenesis – the idea that we are all together unfolding within a universal process 

(Berry, 2011) is for me what Whitehead (1978) might call a “lure for feeling” (p. 85).  That is to 

say, it is a proposition that draws me into a different way of feeling the world.  According to 

Whitehead, it is more important that a proposition be interesting than true – more important that 

it energize and direct feeling than it conform to some already established pattern in the data (p. 

259).  The cosmological story as I interpret it conforms to “objective” scientific principles while 

also instilling a deep sense of awe and wonder.  

There is not enough space here (nor would it be appropriate) to explicate the entire 

process implied in the statement attributed to Edward R. Harrison that “hydrogen is a light, 

odourless gas, which, given enough time, turns into people” (Wiley, 1995).  The history of the 

universe captured in these few words however, provides the basis of my understanding of 

cosmology.  The process of Cosmogenesis is one of self-organization in which we are connected 

not only to our “familial” ancestors, but also to the reptiles that were once amphibians that were 

once fishes that were once tiny invertebrates whose molecules were formed in the hearts of stars.  

Each level of organization builds upon, and evolves from, the one previous and all organisms 

(both living and non-living), act in ways that increase complexity of form throughout space and 
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time.  These activities occur spontaneously and autopoietically (self-generatively) (Maturana & 

Varela, 1987) via three primary mechanisms: a) synthesis of smaller into larger units; b) 

selection, facilitating the creation of new organisms; and c) by self-preservation and regeneration 

(Young, 1986).  Whether hydrogen atoms or humans, all organisms are embodiments of these 

forces while also being the result of billions of years of these forces at work. 

Further to this commonality of organization, I have come to understand all of Nature as 

having a form of mind.  It is not necessary for me at this point to define the particulars of this 

mentality (i.e., whether animist, hylozoist, panexperientialist, pantheist, panentheist, etc.) but I 

will rather refer to the concept more generally under the heading panpsychism.  Having grown 

up in a cultural milieu (my background in engineering for example) in which matter is viewed as 

stuff being acted upon by minds (dualism), it has taken considerable effort to arrive at a 

panpsychist perspective.  Beginning with the concept that sentience could never emerge from 

wholly insentient matter (Quincey, 2010), I have come to see all of Nature as possessing an 

inherent expressive vitality in which even so called “inanimate” things and elementary particles 

have agency (Barad, 2007; Bennett, 2010).   

Nature then, is the form that results due to the in-forming subjectivity of matter and the 

creativity of consciousness.  It is the result of the activity of a community of subjects acting from 

moment to moment in a steady procession of “actual occasions” (Whitehead, 1978) or moments 

of experience.  Each subject’s creative freedom (whether atomic, vegetable or human) is limited 

only by its unique history of actual occasions and the organizing dynamic of reality (that which 

Whitehead calls “God” (1978), or what neo-Confucianist philosophers call “li” (Watts, 2000)).   

It is hoped that by recognizing the interior subjectivity of matter in this way, a sense of 

sacredness can be restored to Nature.  The ethical sense that develops from this perspective is 
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one of respect all the way down.  Not only do our fellow biological organisms deserve respect for 

their intrinsic value, so too does the very matter that makes up their bodies and the environments 

in which they live.  It is my belief that by developing these panpsychic perspectives, we may 

work towards a more holistic, eco-centric worldview that values Nature’s entire community of 

subjects with (and within) which we participate. 

2) All of Nature possesses a degree of agency and participates in creating reality.  Our 

perception of Nature is an action and not mere description; we act on the world as it acts 

on us. 

We have inherited an ontology that is predominantly Cartesian in its approach to 

understanding and conceptualizing Nature.  Much of what we think we “know” about the 

“matter” that “makes up” nature comes from a tradition of logical positivism and science that 

defines matter as a separate substance (res extensa) from mind (res cogitans) (Descartes, 2013).  

This conceptualization of matter as a quantifiable and measureable substance allowed for the 

development of Euclidean geometry and Newtonian physics in which material objects are 

understood to be discrete, inanimate entities being acted upon by external forces.  In this 

approach to understanding Nature, humans are seen as the sole possessors of agency, rationality 

and freedom.  The result has been both a “conceptual and practical domination of nature as well 

as a specifically modern attitude or ethos of subjective potency” (Coole & Frost, 2010, p. 8). 

This dualistic account of Nature is however, being challenged by findings in areas as 

diverse as quantum physics (Barad, 2007; Bohm, 2002), new materialism (Bennett, 2010; Coole 

& Frost, 2010), object-oriented-ontology (Bryant, Srnicek, & Harman, 2011), process philosophy 

(Whitehead, 1978), material ecocriticism (Iovino & Opperman, 2014), systems science (Bateson, 

2000), creative evolution (Bergson, 1907/1998), actor-network-theory (Latour, 2005), 
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ecosemiotics (Siewers, 2013) and many more.  What these approaches have in common is a 

vitalist account of Nature in which matter possesses an emergent and generative capacity that 

exists in relation to other entities, forces and subjectivities.  This displaces humans as the 

“masters of nature” and places us within a web of relation in which all aspects of Nature act in a 

mutual process of interdependent co-arising. 

Our perception then, is never a mere description of some external, ontologically essential 

reality (i.e., representationalist) but is rather an act of reciprocity in which “we experience the 

sensuous world only by rendering ourselves vulnerable to that world” (Abram, 2010, p. 58).  By 

rendering ourselves vulnerable in this way we ourselves are altered and “acted upon” by the very 

Nature we seek to understand.  Likewise, how we then intra-act (Barad, 2007) with Nature 

depends on our conceptualization of the experience that Nature has provided.  David Abram here 

provides an instructive example: “If we speak of things as inert or inanimate objects, we deny 

their ability to actively engage and interact with us – we foreclose their capacity to reciprocate 

our attentions, to draw us into silent dialogue, to inform and instruct us” (2010, p. 71).   

By acknowledging Nature’s inherent vitality, we open a space in which the 

aforementioned “silent dialogue” of Nature can occur.  By allowing the voice of all beings to be 

expressed and impressed in this way we enter into a partnership of equals with the more-than-

human community while giving honour to Nature’s capacity for creativity and regeneration.  We 

begin to exist as responsive involvement with Nature where ethical and ontological 

considerations collapse into a singular state of response-ability to the call of the other (Adams, 

2014).          
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Transformation  

3) The modern ego is primarily a socio-cultural construct that is reinforced by continuous 

urban living.  Conversely, the ecological, transpersonal dimensions of self are reinforced 

when in nature.   

Freud (1923) envisioned the “id” as the inherited primordial and instinctual aspect of the 

psyche with the ego being the “part of the id that has been modified by the direct influence of the 

external world” (p. 25).  Expanding upon this idea, ecopsychologist Theodore Roszak (1992) 

traces development of the id to that time “during which life and mind emerged from the innate 

system-building tendencies of the universe” when “all the patterns of environmental adaptation 

were meticulously laid down as basic properties of living things and of the planet as a whole” (p. 

290).  Seen in this way, the id becomes a repository of adaptive, ecological intelligence whose 

functioning may transcend our particular species and reach back to the first instant of creation.  

Likewise, Howard Searles (1960) raised the possibility that we have a deeply felt kinship 

with Nature that reaches perhaps into even the subatomic realm.  This felt sense of kinship 

occurs naturally in young infants until about 5 months of age when the developing ego begins to 

differentiate itself from its environment.  Searles saw healthy development as a process in which 

this inevitable separation from Nature is balanced by a deeply felt connection with Nature.  He 

was careful however, to warn against a complete dissolution of ego in favour of the development 

of a sense of relatedness that invokes Buber’s sense of the I-Thou relationship (1958)8. 

When living in primarily urban environments surrounded by the artifacts of humanity and 

acting out our prescribed roles, the ego as described above is reinforced and strengthened (Tzu, 

                                                
8 As opposed to the I-It relationship in which one sees the world as a collection of discrete objects (Buber, 1958).  
Robin Wall Kimmerer (2017) invokes a similar sentiment through her call for the pronoun “ki” (plural “kin”) to be 
used in place of “it”, to serve as an “antidote to human exceptionalism, to unthinking exploitation, an antidote to 
loneliness, an opening to kinship” (p. 18) – italics added. 
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Bannerman, & McCallum, 2016).  Through the process of ego-identification we lose contact 

with the id as characterized by Roszak - that part of ourselves that acts in sympathetic 

accordance with Nature.  When in nature however we are given an opportunity to rediscover a 

sense of connectedness that goes beyond the merely human to include the more-than-human 

world.  In nature, the ego “finds no mirror that would reflect back the things by which it is 

affirmed and reinforced by its familiar social and cultural surroundings, and so its identity begins 

to unravel” (Puhakka, 2014, p. 23).     

Through phenomenological techniques similar to the Mindful-Affective-Perception-

Imagination-in-Nature (MAPIN) strategy as developed by Peter White (2011) we may expand 

our sense of self while developing a deeper sense of interconnectedness.  By attending to Nature 

in this way, we may experience a sense of kinship with nonhuman others, gain a sense of the 

divine in Nature and/or intuit the depth that may exist behind perceivable reality (2013). 

4) Death anxiety creates fear and distorts our ability to act in accordance with Nature and 

transform ourselves. 

To become more fully human, we must learn to die.  Or as Iraq War veteran, journalist, 

author and Princeton Ph.D candidate Roy Scranton has so eloquently put it: 

We can continue acting as if tomorrow will be just like yesterday, growing less and less 

prepared for each new disaster as it comes, and more and more desperately invested in a 

life we can’t sustain. Or we can learn to see each day as the death of what came before, 

freeing ourselves to deal with whatever problems the present offers without attachment or 

fear.  If we want to learn to live in the Anthropocene, we must first learn how to die. 

(2013) 
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What is it that keeps us from “learning how to die”?  Developers of Terror Management 

Theory (TMT) Pyszczynski, Greenberg and Solomon (1999) posit that there are two main 

defense mechanisms that keep the terror of death at bay depending on whether we are being 

confronted with death proximally or distally.   

When thoughts of death are conscious (proximal) we will typically do what we can to 

avoid those thoughts.  This can be accomplished for example, by distracting ourselves or pushing 

the problem of death into the far future.  When thoughts of death are non-conscious (distal) 

however, the defense mechanism enacted is more complex and subtle.  To ameliorate the 

pervasiveness of the non-conscious threat of death we embed ourselves within a meaning making 

worldview scheme and/or death-transcending reality (Pyszczynski, Greenberg, & Solomon, 

2000).   

The tragic irony of this situation is that the (often) non-conscious threat of ecological 

collapse may cause us to defend and identify more deeply with the current, unsustainable 

worldview (see below).  Greenberg et al. (2003) however, have shown that the effect of 

increased worldview defense was completely eliminated when the threat of anxiety about death 

was eliminated.  In other words, it is the potential for anxiety that triggers the effect of death-

related thoughts on worldview defense, not death itself. 

According to the findings of TMT, the instinct for self-preservation is the superordinate 

goal towards which all other behavior is oriented.  Expanding upon this idea Greenberg, 

Pyszczynski and Solomon (1997) have identified three main motivational systems that serve to 

facilitate survival:   

• Direct motives – the biological processes and innate behaviors that keep us alive. 
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• Defensive motives – the pursuit of meaning and value along with maintenance of 

faith in the cultural worldview. 

• Self-expansive motives – exploration, assimilation and integration of new information 

with existing conceptions of the world (p. 5-6). 

It is interesting to note that these three systems interpenetrate and influence each other in 

complex ways.  For example, our pursuit of meaning and value may influence the ways in which 

we express our more direct, biological motives.  Likewise, as we expand our capacity for 

integrating new information, our meaning structures and worldview may change.   

 Finally, TMT stresses that the desire to control the way others view reality derives in 

large part from our need for validation (1997).  If more people see things the way we do for 

example, our worldview is “proven” more correct and our existential terror is thus managed.  

Evidence has further shown that the increased mortality salience brought on by an event like the 

current ecological crisis engenders positive reactions for those with a similar worldview, and 

negative reactions to those that don’t.  These group distinctions can be based on long-standing 

social frameworks such as religions, nationalities and political distinctions (Greenberg, et al., 

1990) or something as comparatively trivial as aesthetic preference (Harmon-Jones, Greenberg, 

Solomon, & Simon, 1996). 

 It is my belief that these structures (proximal/distal defense mechanisms, self-

preservation instincts and the desire for control) keep us from experiencing and acting in 

accordance with Nature.  Along with their necessary function of managing existential terror, 

these mechanisms prevent the necessary ego-diminishment and the letting go required to connect 

with the moment as-it-is.  I believe we all have the choice to heed the call and see each day as the 
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death of what came before.  In this regard, I agree with Scranton in that to respond to the issues 

of the present and connect with Nature we must first “learn to die”. 

Otherness/Communication 

5) Nature arises through an autopoietic process that we experience not only sensually, but 

also through the workings of the unconscious mind including dreams, projection, fantasy, 

peak experiences, pattern recognition etc. 

Primitive ecopsychologist Paul Shepard maintains that our evolutionary history remains 

encoded within us as an internalized living structure.  We discover structure in nature because 

our own body-mind is a product of that nature (1998).  Likewise, biologist Humberto Maturana 

holds that our ability to recognize meaningful patterns in nature is due to the fact that we are 

autopoietic (self-creating) organisms who have been shaped by our unique history of “structural 

couplings” with an environment composed of other autopoietic organisms (1999).  This 

autopoietic force that drives matter towards higher levels of complexity can here be considered 

both a meaning-seeking and a meaning-making force.  Meaning-seeking insofar as all organisms 

draw meaning from their environment and meaning-making because every organism “means” 

something to another organism (Hoffmeyer, 1996).     

How we draw meaning (and consequently choose to act) from our experiences is 

influenced by our unique personal and evolutionary history.  While being limited in how we are 

able to respond to a given stimulus, we (like all organisms) possess a degree of freedom (what 

Bergson calls consciousness (1998)) that allows us to choose how to act.  This freedom 

ultimately stems from the subjective interiority that all matter possesses in some degree: the 

“inexhaustible depth” that exists behind the surface presentation of things (Merleau-Ponty, 1968, 

p. 219).  
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For Goethe, the imagination is the organ of perceptual experience that can actually “see” 

the connection between how things appear and their “inexhaustible depths”.  Goethe continually 

stressed that along with the sensory surface of a thing there exists a non-sensory depth of 

meaning that can only be understood via the imaginal mode (Bortoft, 1996).  He was interested 

in the self-revealing aliveness of Nature that could only be accessed through direct participation 

and imaginal insight.  After attending to a particular phenomenon sensually (thereby subverting 

the verbal-intellectual mind’s tendency to abstract from previous experience), the observer 

inwardly visualizes the phenomenon and becomes a “participant in the phenomenon instead of 

an onlooker who is separate from it” (Bortoft, 2012, p. 55).  Through this “exact sensorial 

imagination” (p. 54) the animating force of nature is revealed - the “Ur-phenomenon” (p. 25) - 

that arises from the primary organic forces of becoming and change (Chalquist, 2014).     

Though Goethe did not use the term collective unconscious to refer to the source of his 

imaginal insights, I believe it is appropriate to here make the connection with Jung (who as it 

turns out, deeply identified with Goethe (Chalquist, 2014)).  Like Goethe’s Ur-phenomenon, 

Jung’s collective unconscious is the “deep-down phenomenon” containing archetypal patterns of 

Nature that are fundamentally unknowable.  Jung (1975) further identified the workings of the 

collective unconscious as being identical with Nature (p. 540) and maintained that the symbols 

of our dreams express themselves using the language of nature (1986).   

The German idealist philosopher (and close friend of Goethe) Friedrich Schelling echoes 

this sentiment in his description of unconscious/instinctual processes as being the result of a 

teleological process with roots in the origin of Nature itself.  For him, it is the same formative 

force that animates both the human unconscious and the workings of nature.  It is this force that 

ultimately produces the symbols and artifacts that lead us back to the Divine source and 
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reconnect us with Nature (1993).  We can find Nature then not only in the forest and in our 

bodies, but also in spontaneous, creative human expression including myth, poetry, artwork, 

music and dance.  

Our recognition of pattern and meaning is a sympathetic reflection of the deepest aspects 

of ourselves that have developed in conjunction with the rest of nature.  This resonance of 

meaning with nature is indicative of our shared evolutionary history and our fundamentally 

connected future.  When we apply deep and abiding effort towards the goal of understanding our 

dreams (along with the treasury of cultural artifacts that have sprung from the unconscious), we 

may not only be gaining insight into ourselves but also into the very workings of Nature itself. 

6) Communication and empathy can be extended beyond humans to include the more-than-

human community.  This may help us move beyond conceptualizing nature, and promote 

an understanding of nature on its own terms.  

To look at any thing 

If you would know that thing, 

You must look at it long: 

To look at this green and say 

“I have seen spring in these 

Woods,” will not do—you must 

Be the thing you see: 

You must be the dark snakes of 

Stems and ferny plumes of leaves, 

You must enter in 

To the small silences between 
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The leaves, 

You must take your time 

And touch the very place 

They issue from.  (Moffitt, 1962, p. 125) 

     Through encounters with the more-than-human world we are given an opportunity to 

embrace the “other”, and by so doing we can both expand our sense of self and increase 

identification with nature.  By extending empathetic techniques similar to those developed within 

humanist psychology such as Roger’s Unconditional Positive Regard (UPR) (1957) towards the 

more-than-human world we may develop a more transpersonal, eco-centric worldview that 

acknowledges the intrinsic value of Nature. 

Roger’s conception of UPR was originally conceived as a technique to foster the growth 

of clients within his client-centered approach to therapy (1951).  It entails an unconditional 

acceptance of the client while abstaining from applying judgement.  It acknowledges the 

subjective reality of the client while honouring the “thou-ness” implicit in the I-thou relationship 

(Buber, 1958).   

Many of Roger’s ideas grow from his unique phenomenological-existential conception of 

reality.  Much of his theory is rooted in the “phenomenal field” work of Combs and Snygg 

(1949) in which the self is defined as the moment-to-moment subjective experience.  Within this 

framework, the prime motivation of the individual is the desire to preserve and enhance this 

phenomenal self, with learning occurring as a result of discovering a “difference” that helps to 

achieve that preservation/enhancement.  The individual reacts to the perceptual field as it is 

experienced while gradually a portion of that field comes to be defined as the “self”. 
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Roger’s unique phenomenological-existential approach immediately calls to mind von 

Uexkull’s (2010) work in the field of bio-semiotics that acknowledges the subjectivity of all 

members of the more-than-human community.  The perceptual world of an organism (umwelt) 

(p. 2) is understood to be subjective and differs for each individual within a given environment.  

The meaning that each organism interprets (e.g., Bateson’s “difference that makes a difference” 

(2000, p. 459)) differs depending on the unique individual vantage point and evolutionary history 

of that organism.  The sun as a signifier for example “means” something very different 

depending on if its interpreter is a songbird, bat, worm or flower.  Each member of the more-

than-human world reacts to carriers of significance that interest it (Lettvin, Maturana, 

McCulloch, & Pitts, 1959) with the combined umwelt of each organism forming to create the 

semiosphere of which we are a part. 

      Animals and indeed all “organisms” (anything from the smallest atom to the largest 

ecosystems) communicate with their own particular signs and texts (Iovino, 2013; Marland, 

2013; Noth, 2001).  Further, the structures of the communities that organisms form are based on 

these semiosic bonds (Maran & Kull, 2014).  All organisms communicate through sign and sign 

processes and we as humans are part of that web of communication.  Human’s unique ability for 

symbolic semiosis (along with its capacity for de-contextualization) changes the existing order of 

things by altering the meaning structures inherent in nature (as when a moth is attracted to a light 

bulb, or a seabird mistakes tiny pieces of plastic for plankton).  Thus, the human capacity for 

symbolic semiosis and environmental degradation are fundamentally connected (Maran & Kull, 

2014).  By shifting our semiotic understanding of Nature however, we can alter many common 

habits in our cultural behaviour (Kull, 2005) and by becoming aware of human’s semiotic 
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relations, we can begin to transform ecologically maladaptive cultural forms (Oelschlaeger, 

2001). 

All too often, I believe we engage with Nature as if we are its only (or at least most 

important) part.  By neglecting to attend to the diversity of umwelt present in Nature we fall into 

the habit of projecting our own values “onto” that Nature – it becomes a mere extension of us, a 

concept.  We can never truly understand the intrinsic value of the more-than-human world 

through this myopic, utilitarian perspective.  I believe however, that by practicing deep empathy 

and listening to nature we can minimize our capacity for symbolic de-contextualization, and 

perhaps even enter the umwelt of another species.  There are countless reports of shaman 

experiencing this type of transpersonal identification (Eliade, 2004) and first-hand accounts of 

“non-shamans” learning to see through the eyes of the other (Abram, Becoming animal: An 

earthly cosmology, 2010).  Extending UPR and empathy towards members of the more-than-

human community may aid in achieving this form of deep identification.  It is hoped that by 

doing so, we may develop a greater understanding of what is required of us as humans within 

that community.  

Ethics-Praxis 

7) Any functional ethical system cannot be merely prescriptive but rather must be creative 

and participatory. 

Many contemporary ethical systems (and their concomitant “rules of conduct”) stem 

from a totalizing meta-narrative that defines the human as a rational, atomistic, self-interested 

agent acting against a backdrop of a passive environment.  Likewise, humans are seen to be the 

“highest” expression of Nature against which all things should be measured.  Consequently, 

many systems of natural ethics seek to prescribe “rights” on to nature by determining how 
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similar (or dissimilar) a given natural entity is to the above definition of human.  Typically, it is 

the perceived level of consciousness, or (self)-awareness that is used to “measure” the ethical 

status of a natural entity.  

An issue arises however when we begin to understand Nature (including ourselves) as a 

connected, self-creating, processual Cosmogenesis.  From this post-humanist perspective in 

which all entities are understood to be co-creative, vital agents, there ceases to be a natural 

hierarchy in which humans can act (or even reason) from a position outside of Nature:  

When man finds he is not a little god in his active powers and accomplishments, he 

retains his former conceit by hugging to his bosom the notion that nevertheless in some 

realm, be it knowledge or esthetic contemplation, he is still outside of and detached from 

the ongoing sweep of interacting and changing events; and being there alone and 

irresponsible save to himself, is as a god.  When he perceives clearly and adequately that 

he is within nature, a part of its interactions, he sees that the line to be drawn is not 

between action and thought, or action and appreciation, but between blind, slavish, 

meaningless action and action that is free, significant, directed and responsible.  (Dewey, 

2003, p. 435) 

As Dewey acknowledged, whether we are aware of it or not, we are always in direct participation 

with nature, both in thought and action.  Any consequent ethical system that hopes to achieve a 

degree of moral responsibility then, must necessarily take this fact into account.   

Whitehead (1978), in creating a metaphysics beyond Cartesian, Newtonian models of 

reality, recognized the fundamentally participative and experiential nature of reality.  His “actual 

entities” are the smallest occasions of experience that, unlike Newtonian particles or Descartes’ 

res extensa, are fundamentally creative and possess a mental aspect that determines their 
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actualization of future possibilities (their potentiality).  Each actual entity then, can act in a way 

that is limited only by its inherited history of actual occasions.  

The process of self-creation that ensues is the transformation of the potential into the actual - 

what Whitehead (1934) calls the Creative Advance: “There is no Nature apart from transition, 

and there is no transition apart from temporal duration” (p. 27).  He further posits that “existence 

is activity ever merging into the future” (p. 46).  The apparent regularities we observe in Nature 

then (i.e., “objects”), act as catalytic agents that “modify the aesthetic process by which the 

occasion constitutes itself out of the many streams of feeling received from the past” (p. 45).  It 

is important to remember however, that these regularities are temporally limited and 

fundamentally creative.  We cannot get caught up in empirical, positivist explanations of reality 

that seek to “pin down” an absolute, over-arching definition of reality – a hallmark of the 

modernist worldview (Berman, 1981). 

It follows then, that if there are no “objects” as such in Nature, then there can be no ethics 

based on a merely utilitarian perspective.  Any truly holistic-ecological system of ethics must 

honour the intrinsic value of Nature while also recognizing the interconnectedness of its parts 

(Zweers, 2000).  In this way, a truly holistic ethical system would be less about defining proper 

conduct, and would be more about developing a relational attitude or perspective from which to 

act.   

I believe that any approach to developing a responsible attitude towards Nature begins 

with mindfulness and non-judgemental awareness.  It is only by attending to the workings of 

Nature with an open, non-critical mind that we can avoid the over-conceptualization that limits 

the creativity and expressivity of Nature.  Approaches to mindfulness that emphasize non-
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judgement (Kabat-Zinn, 1994), nature perception (White, 2011) and the recognition of novelty 

(Langer, 2014) are particularly helpful in this regard. 

Once we have thus moved beyond the analytical mind’s tendency to define and 

categorize, we are better able to meet Nature on its own terms and participate holistically: 

The holistic mode of consciousness is complementary to this analytical one.  By contrast, 

this mode is nonlinear, simultaneous, intuitive instead of verbal-intellectual, and 

concerned more with relationships than with the discrete elements that are related.  It is 

important to realize that this mode of consciousness is a way of seeing, and as such it can 

only be experienced in its own terms.  (Bortoft, 1996, p. 63) – Italics added 

The call for direct participation is evident in the phrases I have italicized.  The holistic, 

participatory mode of consciousness is less an approach to defining reality and more a way of 

seeing and experiencing that honours Nature’s capacity for creativity.   

Through my own mindfulness practice and attempts at relating to Nature in this way, I 

have had occasional flashes of insight, though I am quick to remind myself that there is never 

any “arrival” and that all is process.  It is important to remember that a participatory approach is 

more like an ongoing practice than a searching for definitive answers.  It may even be that it is 

the searching itself that limits our ability to see what is right in front of us (Zweers, 2000, p. 

360).    

There is a tendency in modern thinking to seek overarching “Grand Narratives” of reality, 

the “over-arching schemas that claim to offer a coherent explanation of the world and history in 

their entirety… …examples of these are belief in gradual evolutionary progress, Marxism and 

other forms of scientism” (Zweers, 2000, p. 357).  Not only are these meta-narratives limited in 

explanatory capability, the concept of the meta-narrative may itself be invalid and/or limiting.  
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Totalizing meta-narratives that are considered True throughout the entirety of time and space 

have the tendency to disregard (or destroy) anything that falls outside their purview.  A 

participatory approach on the other hand, honours the uniqueness of every instance of space-time 

while allowing for the particular meaning of that moment to arise - a meaning that is neither 

solely objective (modernity) nor solely subjective (radical postmodernity) but is rather enacted 

through a dialectical engagement (Tarnas, 1991; 2006).                                     

Any system of ethics or proper conduct then, must not rely on prescriptive measures 

derived from a totalizing, meta-narrative (worldview).  In a processual, self-creating 

Cosmogenesis we are not as Gods but are rather co-creative participants.  We must seek then, to 

adopt an attitude of respect and non-judgement that implicitly honours the intrinsic value of 

Nature through radical participation from moment to moment.  

 

 

  



MATURATION AND TRANSFORMATION THROUGH VISION FASTING 
 

55 

Description of Vision Fast Experience (Cycle 3) 

The Call to Adventure 

It is difficult to pin down exactly when my Vision Fast experience began.  Was it when 

my supervisor suggested it?  When I finally committed to it?  When the anxious anticipation of 

the experience began invading my thoughts?  When I got on the airplane?  When I crossed the 

threshold?  In hindsight, I have come to see the Vision Fast not as a single event, but rather as an 

experience distributed through time.  The shape of the experience can be visually represented by 

a bell curve, with the four day threshold period at its peak (See Figure 4).  

 

Figure 4. Visual Representation of Vision Fast Experience 

 For many months leading up to the experience, the anticipation of the threshold worked 

my body and mind.  At times, I was overwhelmed by a nervous energy that could only be 

dispelled through vigorous exercise.  I would often wake in the middle of the night in a state of 

anxious anticipation.  The fear of the unknown and the bare fact there was no turning away from 

the experience had begun to work me.  A journal entry from Jan 8, 2018 is illustrative: 
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My dreams have been gaining a more numinous quality lately.  Every time I wake in the middle of the 

night the first thought that is in my mind is of the Vision Fast, and then fear.  Yesterday I awoke from a 

bad dream in which I was following old friends through a threshold; I could not follow them through, nor 

could I go back the direction I had come - the way was barred and becoming threatening. 

In a universe of change and process, there is no turning back, nor going forward; only the tension of 

movement as it is now. 

Last night when I awoke, I had the striking sensation that I was only temporary.  I distinctly felt myself to 

be only breath and heartbeat, nothing substantial, nothing permanent.  I felt my own transparency and 

the inevitability of my personal death.  I realized that I am only a temporarily borrowed part of the 

universe called Jason.  It was frightening yes, but also fascinating and strangely wonderful. 

Perhaps I am feeling the first tugging of the quest ahead.  

As the experience neared, I began to work with my intention – what was it that I wished to 

separate from?  What did I want to move towards and what threshold did I want to cross?  While 

keeping in mind that the experience is in part motivated by thesis considerations, I realized that 

this would be an intensely personal experience.  I wanted to create an intention that reflected the 

work I am doing while also honouring my uniquely personal transition into responsible, directed 

adulthood. 

I realized very early on that it would be much more beneficial to set my intention on 

engaging transformation rather than “achieving” or “gaining” something.  The School of Lost 

Borders handbook (Foster & Little, 1984) states the idea nicely through a series of rhetorical 

questions: 

If, like Prometheus you want to steal the fire from the sacred altar of vision, what you 

steal will probably die in your heart.  Do you hope to take a recreational dance through a 

phantasmagoria of altered states?  If so, you will be unable to find a comfortable place to 
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sit.  Are you looking for a vivid hallucination or two?  If so, you will forget what you saw 

within a few months.  Are you expecting a “quickie” self-transformation, hoping you 

won’t have to work too hard?  If so, you will return from the sacred mountain feeling 

cheated, puzzled, and no more prepared to serve your people than you were before (p. 7). 

So rather than looking towards what I wished to “gain”, or to what knowledge I would like to 

“collect”, I focused on how I might be able to transform myself to be better able to serve my 

community and the more-than-human world.  I knew that there were things I would need to sever 

from in order to move towards a responsible, committed adulthood.  Namely, a pervasive anxiety 

that limits my capacity for empathy, deep feeling and love: 

My often judgmental attitude I realize, is in large part due to my anxiety - I feel anxious, or 

uncomfortable and project it out into the world onto something or someone else.  I then judge that thing in 

order to distance myself from it, when in reality, it is my own anxiety that I wish to be distant from…  

…If (as I have been discovering) there are no objects “out there” and that everything we experience is 

always “in relation”, then true seeing begins with a clear lens.  Anxiety clouds that lens by attempting to 

control what is “out there” and making it fit into a vision of how things should be.  Rather, one must 

accept things as they are; clear the lens through mindfulness and radical self-love that allows the world in.  

Once deep engagement with the world has been enacted in this way (participation!), the alchemy of 

awareness can better act in accordance with the processual, creative, ever-transformative power of 

Nature. 

Along with anxiety, I felt there was something “childish” that I might need to sever from.  I have 

long struggled with the idea that the products of my imagination were never quite “real enough”: 

As a child I can remember playing with action figures and ultimately being unsatisfied that they stayed 

inert, plastic figures - same for “playacting” and roleplaying.  Later, when playing table-top fantasy games 

with friends, I always found the actual act of playing was a let down from my imagining what it could be.  
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Later still, through video games, or writing fiction, the action always seemed to “stay on the screen” (or on 

the page). 

Upon further reflection, I realized that what I needed to leave behind was not imagination itself 

but a particular form of “escapist” imagination: 

Perhaps it is the two-sided aspect of imagination that is tripping me up here.  On the one hand, 

imagination can be escapist - a retreat from “reality”, while on the other, imagination can be about a 

deeper engagement and participation with “reality” (e.g., Goethe’s exact sensorial imagination).  

Imagination in tandem with sensual experience is where True Power begins.  By allowing the unconscious 

mind to meet the conscious mind in this way, we may perhaps be shown the latent aspect of both Nature 

and ourselves… 

…What then may be left behind is the escapist imagination.  Or perhaps better said, escapist imagination 

can transform into potent imagination that provides the life-renewing symbols necessary for cultural 

renewal. 

I must look beyond the dragons, warriors and wizards to see the forces that animate them.  I may be 

getting caught in appearances and failing to recognize the opportunity for participation with the 

archetypes (as they are everywhere!).  

As I would later discover, it was not so much about leaving my inner child behind as it was about 

forging an alliance with those creative forces.  Following Moore & Gillette (1991) I sensed that 

“we do not want to demolish the pyramids of boyhood, for they were and will always remain 

generators of power and gateways to energy resources from our primordial past” (p. 42).  I found 

that there is a potency in the unification of the passive pole of imagination (escapist, 

daydreaming, wishing you were somewhere else, yearning, nostalgia, melancholy) with the 

active (projective, controlling, unrealistic, judgmental, not seeing things as they are, feeling let 

down, “woe is me”).  Their unification into fullness is best expressed through the archetypal 

Artist in which imagination is engaged with the “real world”, while also drawing from the 
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imaginal.  The result is the participatory, creative “Cultural Artisan” (Plotkin, 2008) whose 

“singular inventions and unique ways of embodying soul, are each a seed for innovative cultural 

possibilities” (p. 362).  The potent artist is the “womb of the world, an interface between the 

Mystery and humankind” (p. 363).  And though I was unaware of it at the time, the concept of 

the artist as an interface, or window, would become an important keystone of my threshold 

experience. 

When I was a child 

I was intimate with the whole world. 

My trust 

was in everything 

and time 

did not exist. 

 

Now I am a man 

and experience has taught me  

to distrust 

through betrayals, pains and disappointments; 

the belief that things should be a certain way 

and not another. 

 

I can see both the boy  

and the man 

running from me  

one to the west 

the other to the east 
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while below 

a tiny ant 

scurries and scuttles 

under the hot afternoon sun. 

The final element that I knew I would be required to part with was my externalization of 

authority.  All too often I find myself doing things in order to be seen by others and to be 

praised: 

As a precocious child, my dawning self-awareness was birthed along with the feeling that “I am special”.  

The more special I became, the more I was seen.  And there too, was the need to control others perception 

of me. 

I knew I would need to leave behind the child who found validation and self-esteem in the 

perceptions of others.  To be properly initiated into adulthood I would need to claim my true 

inner authority. 

With all of this in mind I wrote my letter of intent (See Appendix E) and sent it to The School of 

Lost Borders.  A few days later I was on a plane heading for the desert landscape of California. 

Arrival and Intention Setting 

 Upon arrival in Las Vegas (before setting foot in the desert), I was confronted with an 

almost overwhelming fear that filled me with existential questions: 

Should I already feel this panicky?  It is all so immense – the feelings, the temporary nature of all things.  

My mood is framing my thoughts and casting them in an existential shadow. 

Fear is always fear of the unknown.  The unknown is where I am not.  Where I am is here.  I crave 

adventure but as soon as I get to the edge I crave security.  I miss home.  There must be something on the 

other side of this fear… 



MATURATION AND TRANSFORMATION THROUGH VISION FASTING 
 

61 

…At the moment, my intellectual pursuits seem frivolous.  I feel cold and lonely.  This is just the 

beginning.  There is no one to comfort me but myself.  What is this fearful vibration that makes my hair 

stand on end?  What is waiting for me out there/in here?  If I can befriend my monsters will I be helping 

others?  Everything feels so real and yet somehow so unreal at the same time. 

Is it perhaps our very unwillingness to face fear of this sort that prevents us from becoming truly human?  

Is part of the mess we are in due to our inability to face down fear and mature-transform-grow-evolve?  

There are so many ways to avoid that are easy and seemingly harmless.  I shall do my best. 

The fear and questioning however, never did truly overwhelm me.  I called upon my inner 

resources of courage, presence of mind, trust, composure and equanimity to face the unknown in 

good faith: 

Meditated today – Vipassana9.  Through meditation/connection to my body (i.e., the moment – 

participation) I was able to (relatively) calm myself.  When focused on my sacral region I had a very 

calming vision/sensation of an abstract face against a black background, along with the word surrender.   

I am being given the opportunity to transform, but in order to do so, I must let go of control and 

surrender to the wild forces afoot (and have gratitude for the experience).  Breath, participate, surrender, 

thanksgiving… 

Surrender is a sort of faith 

in the intrinsic worth 

of perpetual transformation 

and of the potential 

that is inherent in every moment 

for the universe to surprise 

and bring you somewhere 

you didn’t even have 

                                                
9 Vipassana is an ancient meditation technique that strives to obtain insight into the true nature of reality are through 
deep awareness of breath and body. 
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the capacity to imagine. 

Once I had entered the desert canyons of Death Valley - my home for the next two weeks, it 

became easier to surrender to the experience.  Part of the unknown was becoming known to me: 

We are on the land.  The stars are like a blanket.  Now that we are underway I am less nervous.  My 

state right now is almost one of boredom.  I have expectation but no receptacle. 

This area is stunning, stark, bare   

the silence is a presence, an absence, a field.   

I am being swallowed by this land, this nothingness.   

To let go   

and become nothing 

is to die 

the death that begins 

all things. 

The next two days would be spent in council with the group, setting and refining an 

intention that addressed not only what you wanted from life, but also what life wanted from you.  

The process was one in which each group member told their story and outlined what they knew 

about their intention.  This was followed by reflection from the guides, and further refinement of 

intention into a single sentence that could be used as a guide/grounding anchor for the fast. 

The Four Shields Model (Foster & Little, 1999) was used as a theoretical map to aid in 

understanding the life stages and particular needs of each of the group members:  

Direction	 Color	 Season	 Developmental	
Stage	

Mode	of	
Relation	

Defining	
Characteristics	

Positive	Attributes	 Negative	Attributes	

North	 White	 Winter	 Adulthood	
The	
Mind	

Commitment,	
"getting	into	the	
arena",	harmonizing	
polarities	

Guardianship,	
nurturing,	sacrifice,	
service	to	
community,	wisdom	

Weight	of	the	world,	
rule-oriented,	rigid,	
inflexible,	
workaholic	
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East	 Yellow	 Spring	 Elderhood	 The	
Spirit	

Melting	rigidity,	new	
life,	distillation,	
giving	life	to	form	

Vision,	imagination,	
creative	destruction,	
transformation	

Ungrounded,	
"holier-than-thou",	
no	recognition	of	
shadow,	"airy-fairy",	
passive	aggressive	

South		 Red	 Summer	 Childhood	 The	
Body	

Imagination,	
embodied	emotion,	
innocence,	no	shame	

Play,	sensuousness,	
instinct,	curiosity,	
wonder,	openness	

Innocent	violence,	
hedonism,	self-
centered,	
narcissism,	temper	
tantrums	

West	 Black	 Autumn	 Adolescence	 The	
Psyche	

Knowledge	of	good	
and	evil,	exploration,	
understanding	
oneself	

Self-discovery,	
discernment,	relating	
to	inner	world,	self-
love	

Stagnation,	
addiction,	
judgement,	
distance,	brooding,	
things	never	being	
"good	enough"	

Table 1 – The Four Shields Model of Human Development (Foster & Little, 1999) 

Though the Four Shields Model is not a simple set of categories that we move through in an 

orderly fashion (parts of ourselves exist in each of the four quadrants throughout our lives), I 

found that I was in large part stuck in the west.  For too long I have been unnecessarily 

judgmental of the world, while at the same time seeking validation from that world.  I knew that 

I had to move into the committed selflessness of adulthood while claiming my own inner sense 

of authority.  In order to break the stagnation of the west and move towards the north, the Four 

Shields teachings suggested participation in the mystery of the east – something that would prove 

to be crucial during the threshold period of the fast.  

 After sharing my story with the group and taking into account the above considerations, I 

initially settled on an intention that felt right at the time: 

I am a Responsible Adult embodying True Vocation through dedication to Wonder. 

I declared my intention to the group and to the mountains. 

 Later, as I reflected on the intention that I had set for myself, I felt that “responsible” and 

“dedication” sounded both boring and unimaginative (I would later discover otherwise).  I did 

however, change my intention to the one that I would ultimately carry across the threshold: 

I am a Committed Adult embodying True Vocation through surrender to Wonder. 
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This new intention felt more “right” to me.  The refined idea of commitment resonated not only 

with my commitment to higher ideals of community but also with my desire to reframe my 

relationship with my partner.  Likewise, the idea of surrender seemed to me a more suitable way 

to approach wonder.  As stated above, I had come to see surrender as an expression of faith.  A 

faith in the (often surprising) creative potential of the universe – the very core of wonder.  

The Threshold 

The boy sat with the old mountain 

fidgeting and agitating. 

The mountain could not see the boy. 

The boy sat until he became a man 

and the mountain saw one of their own. 

I crossed the threshold into spirit and took the long, slow walk to my place in the side of the 

dragon – a large rock structure whose resemblance to a dragon became uncanny, right down to 

the large teeth looming over the cave that was a mouth.  I slept in a smaller half-cave in the side 

of the dragon, partially protected from the intense winds and sun. 

 The first order of business was to make my space into a home.  I arranged my gear and 

decorated the space with colored rocks, desiccated cacti and gaming dice; creating little worlds 

around where I slept.  I burned a stick of incense and rattled to bless my space before setting out 

for the day. 

 I knew I would roughly arrange my four days according to the cardinal directions of the 

Four Shields model.  Day one would be in the south working with my inner child, day two in the 

west of my adolescence, day three in the north towards adulthood and on day four I would head 

to the east to work with Mystery.  The directions provided both a metaphorical and literal 
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framework for my journey.  Each day I travelled far in each direction, not fully knowing what I 

would find there, but trusting that I would know when I had found what I was looking for. 

One element that seemed to link the days together (what I would come to understand as 

my medicine) was the idea of slowing down, and of walking very, very slowly: 

I want to live in a place where there is time to walk slowly and to create!  When I remove goal-seeking 

behaviour, the simplest things can become enjoyable.  Walking slowly, with literally nowhere to go, and 

with all the time in the world to do it, becomes enjoyable in and of itself.  It is no longer a means to an 

end, but an end in itself. 

Through the simple act of walking slowly, I was able to notice aspects of the land that might 

have hidden behind goal-directed perception10.  By attending to my experience mindfully, with 

an open-heart, I found my intuitive capacities expanding into the land itself: 

I believe that the man-made world may reduce the capacity for intuition.  In a world of schedules, 

authority figures and right angles, there is no space to wander, no openness of time.  Intuition requires the 

open-ended possibilities of the infinite.   

I came to understand that land is psyche, and it did not take long for me to become swept up in 

the expression of the vast desert landscape: 

Up until now it has been about passing time.  Now it is time passing me… 

…There is comfort in knowing that I am not the one in control.    

I was living in the anima mundi – the “animated possibilities presented by each event as it is, its 

sensuous presentation as a face bespeaking its interior image – in short, its availability to 

imagination, its presence as a psychic reality” (Hillman, 1989, p. 99).  Things were no longer 

                                                
10 When pursuing a goal (whether consciously or unconsciously), the valence of objects or events is mediated by our 
context of evaluation (i.e., our goals).  “We regard things that get us on our way as positive, things that impede our 
progress as negative, and things that do neither as irrelevant” (Peterson, 1999, p. 29).  When goal-directed behaviour 
was removed, I was able to experience nature in a less context-dependent manner.  I was (perhaps) moving closer 
towards experiencing nature on its own terms, and seeing the whole “presented in the very physiognomy of each 
event” (Hillman, 1989, p. 60).   
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symbols, but rather self-presenting forms that were “not only a coded signature to be read for 

meaning, but a physiognomy to be faced” (p. 99).  It was in this space, where land and psyche 

became one, that I was able to confront, and work with the various aspects of myself, and so too 

with the Mystery beyond. 

South – The Inner Child 

I began in the south, working with my inner child.  I held council atop a large rock and 

conversed with the boy that was me.  I found a child who was fresh-faced, innocent, eager and 

open-hearted; as yet unaffected by the world’s troubles.  I shed many tears for his loss of 

innocence and more broadly, because bad things happen to good people.  I cried until I laughed 

at the absurdity of it all, and gave thanks to the sky for the experience. 

 I understood that loss of innocence is a necessary step towards authentic maturity.  We 

cannot live in an Edenic state forever, responsible only to ourselves.  In the shadow of innocence 

I saw too the capacity for innocent violence, and remembered instances of my causing harm to 

the more-than-human world.  I realized then that eating from the apple of knowledge and 

discrimination sets us on a path towards authentic responsibility and conscious action.  The 

necessary fall from innocence presents us with an opportunity to rise beyond mere narcissism 

and self-indulgence towards higher levels of consciousness, and a field of care that extends 

beyond ourselves. 

 In identifying the shadow side of innocence, it became easier for me to (at least partially) 

sever my sentimental attachment to the idea of innocence.  I was careful however not to throw 

the proverbial baby out with the bathwater!  I knew there were aspects of my inner child that I 

needed to hold on to and cherish – qualities I knew would be necessary not only for the 
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remainder of my vision fast, but for my life beyond the desert.  Before journeying into the west, I 

made sure that I had the open-hearted imagination and wonder of the child with me.     

West – Adolescence 

 I journeyed far into the west until I came to a valley filled with large hillocks of sand 

whose surface broke away under my footfall.  This was my first opportunity to go barefoot in a 

landscape that had up until now consisted mostly of jagged shards of rock.  It was a warm, sunny 

day, and I luxuriated in the pliant sand until I found myself sunbathing without the protection of 

clothing. 

 Under the hot, sensuality of the sun I came into my body while my thoughts turned to 

past relationships.  In my life, I have had three long-term relationships, with not much else to 

speak of.  I saw then how, like the sun, my previous relationships had held me in sensual 

embrace, while also threatening to burn me.  I gave much of myself to those relationships, but 

ultimately knew they were doomed to fail.  I realized that it took a lot of courage and resolve to 

end those generally agreeable connections while under the strong pull of an adolescent sexual 

attraction.  I remembered then how over-exposed I was.  I quickly dressed myself and left. 

 I departed from the west slightly perplexed and happy to put the confusion of adolescence 

behind me.  Though I had learned (and tried) much during that period of my life, I was surprised 

to find myself actually looking forward to committed adulthood.  I relished the fact that the next 

day I would have the opportunity to travel into the north and explore my burgeoning sense of 

maturity.  What had previously seemed to me the burden of adult responsibility had transformed 

into an opportunity for liberation from adolescent confusion and a perpetually restless seeking.   
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North – Towards Adulthood 

Getting weaker in body, but stronger in spirit/heart.  Today is the North and Adulthood.  Love of 

community.  I was kept warm last night by thoughts of community. 

On the third day, I travelled into the North to understand and commit myself to responsible 

adulthood.  My long, slow journey brought me to a rock structure that faced north towards an 

imposing “grandfather mountain”.  I began to experience an intermittent home-sickness and 

loneliness: 

I am mired in a particular sadness and craving for home.  I miss those that I love.  I have so much love to 

give.  I am sick and tired of holding it back.  I take so much of my life for granted. 

Out here in the windy desert it is easy to feel alone. 

I wrote some additional words to express my sadness and longing and saw in them an expression 

of powerlessness.   

I want to love the world. 

It hurts to know that everything is temporary. 

Is there joy on the other side of this sadness? 

I realize I do not know what joy feels like. 

Joy is accepting. 

Joy is knowing the ephemerality of all things, and choosing to love in spite of it. 

I want to feel joy. 

I realized then that I no longer need to be a victim of circumstance, and that part of committed 

adulthood is in taking responsibility for my actions and committing myself to an inner sense of 

authority.  I rewrote my sentiment with this in mind: 

I love this world fiercely. 

Despite its temporary nature. 

There is a joy on the other side of my sadness. 
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There is a joy for me. 

In acceptance 

and gratitude 

and surrender. 

I choose to love in spite of it all! 

I choose Joy! 

It was around this time that I felt my intention shift.  I realized that in many ways I was already 

embodying True Vocation in my life, and that perhaps a steadfast commitment to loving myself, 

my community and the more-than-human world was more important. 

 I then conducted a simple ceremony to commit myself to these ideals: 

 I am a Committed Adult who loves fiercely despite the temporary nature of all things. 

This new intention felt much more “right” and I carried it back to my cave with my head held 

high and an excitement for what was to come.  I was looking forward to loving and giving, and 

to not being held back by personal anxieties any longer: 

I don’t want to get caught up in my own anxiety ever again.  I want to be open, I want to be free!  I 

want to share my gifts.  I want to smile with my loved ones.  I miss them all... 

…each gift we give wholeheartedly is an opportunity, a sharing and the recognition of another. 

I had shifted from a begrudging acceptance of “adult” responsibility towards an enthusiastic 

commitment to ideals of love, sharing and community.   

My new commitment had also reduced an anxiety that I now see was caused (at least in 

part) by an unhealthy preoccupation with myself.  I found that when I shifted my focus of 

concern outwards, I worried less about whether my actions were “correct”.  I no longer felt the 

need to ensure that everything I did was in my best interest.  Personal concerns of perfection and 
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achievement seemed less important than commitment to something outside myself, something 

larger:   

There is comfort in knowing that I am not the one in control...  

East – The Mystery 

 On the fourth and final day, I travelled far into the East in search of mystery.  The Four 

Shields model teaches that the attributes of the East can help us break from the confines of the 

West (Foster & Little, 1999).  We can adopt the spirit of the East (that which gives rise to form) 

to aid in releasing ourselves from the stagnation and addictions of the West.  I knew that this 

would be an important part of my journey. 

 I travelled until I came across a steep draw in the mountains that I climbed until I reached 

a ridge that I could not see over.  Beyond the precipice was a sheer face of white rock that 

reflected the mornings slanting rays.  I sat down then and meditated for a long time, well aware 

that I could go no further into this mysterious space. 

 I had brought along my gaming dice - my first set, acquired when I was about ten years 

old, and I began idly rolling them in my hands.  I mused on their resemblance to the Platonic 

solids (trans. 1935): 

 

Figure 5 - Gaming Dice and Platonic Solids 
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Dice like these have always held a certain allure for me and I felt then that I held an expression 

of mystery.  It was not only their resemblance to the transcendent forms that had caught my 

imagination, it was also their embodiment of the unknown; their potential.   

 Before the dice are cast, the outcome exists only as a potentiality.  We cannot predict, nor 

control the result.  We can only choose to roll; to participate in the unknown and deal with what 

may be.  By opening ourselves to the experience, we can dance with mystery and grow in 

unimaginable ways.  Through surrender, we allow the animating forces of Nature to give life to 

form and manifest the innumerable possibilities that without us, exist only in potential.   

 I threw the dice then, over the precipice, landing I know-not-where, showing a 

combination of numbers I will never see.  I realized that my earlier instincts regarding the 

importance of wonder and mystery had been on track and I made what would be the final 

revision to my intention – the intention that I would ultimately carry back across the threshold 

and into the “real world”:    

I am a Committed Adult who loves fiercely despite the temporary nature of all things… 

…may I be a window through which wonder shines from the Creative Unknown and into this world. 

The Return 

 After spending my final night alone holding vigil in a Purpose Circle11, I returned to the 

corporeal plane feeling invigorated and excited to be back.  After a humble “feast” with my 

fellow questers, I attended to the needs of my body and slept for what felt like an eternity. 

 The next two days were to be devoted to “mirroring”, in which each member of the group 

would relate their story to the four guides, who in turn would “mirror” back what they heard.  

                                                
11 A circle of stones built aligned to the four cardinal directions into which one enters during the last night of 
fasting.  Here the faster remains awake through the long night, holding vigil over awareness.  It is a “balanced, 
symbolic representation of the psyche, or self, in a regenerative relationship with the cosmos” (Foster & Little, 1984, 
p. 56) that provides an opportunity to receive vision and further integrate the faster with their intention.   
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The guides’ responses seemed to come less from rational analysis than from compassion and 

intuition.  As such, the responses themselves might be in the form of song, poetry, other stories 

(mythology), or even pantomime.  

 I related my story to the guides, in the presence of the group.  And though it was similar 

in content to the story outlined above, it was inevitably a unique expression of that particular 

moment.  I put faith into the fact that however I expressed my story then and there, would be the 

appropriate telling.  I told myself that there was no such thing as the “correct” story and I put my 

trust in the spontaneous emergence of the moment.   

I found myself telling my story with a humor and pathos that I did not know I was 

capable of.  I left out parts that I had initially thought were important, and expressed small details 

I had considered inconsequential.  In front of the group, I felt I had a transpersonal connection 

through the sharing of story.  And just as I had heard myself in many other’s stories, I imagined 

that others heard themselves in mine. 

I finished my story and received the gift of mirroring from the guides.  It would be 

impossible to remember (let alone relate) all the details of the mirroring, though some salient 

points did seem to emerge. 

The first insight I received was that the world needs more mature, playful-imaginative 

men.  I now saw that my earlier separation of childlike imagination and adult responsibility was 

both artificial and arbitrary.  As my first guide described the world’s lack of the divine masculine 

– that is men who embody responsibility, dignity and maturity as well as playfulness, 

imagination and creativity – I began to see my capacity for both.  This idea was brought home to 

me when during a later mirroring, my guide remarked that “responsible by ‘their rules’ is boring, 
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live with your own imaginative vision!” and that, “you say you played pretend for too long?  I 

say not long enough!”. 

Further insight came in the form of a silent pantomime in which my entire journey was 

re-enacted bodily.  I saw in the emphatic gesturing and movement, the story of an open-hearted 

and well intentioned (at times slightly confused) person who had ventured into the unknown and 

found a piece of their truth.  The story being reflected back to me was the hero’s journey 

(Campbell, 1973), and I was the protagonist.  To be heard and understood in this way was a rich 

and humbling experience that I will be forever thankful for. 

Before heading back to my Canadian home, I expressed the depth of my gratitude to both 

the group and the guides for their insightful mirroring of my experience.  It was a sad departure, 

though also one of hope and excitement for what was ahead.  I was looking forward to returning 

to my community as a truly initiated, committed adult. 
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 Final Interpretive Lenses (Cycle 4) 

Having experienced and documented my vision fast experience, I will now “refine and 

transform the preliminary interpretive lenses developed in Cycle 2” (Anderson & Braud, 2011, p. 

53) in light of that experience.  Following Wood’s (2010) convention for Cycle 4 lenses, I will 

use three descriptors to categorize results.  Lenses can either be strengthened 

(reinforced/relatively unchanged), expanded (on the right track but incomplete) or changed 

(requiring significant modification).  The results are summarized in Table 2 below, followed by a 

brief description of each: 

 
Category: Ontology Transformation Otherness/Communication Ethics-Praxis 

Lens #: 1 2 3 4 5 6 7 

Result: Expanded Expanded Strengthened Changed Strengthened Changed Strengthened 
Table 2 – Summary of Cycle 4 Results 

Ontology 

1) We are part of an unfolding story, a Cosmogenesis of which we are all a part.  Nature 

is in a state of constant change, all is process.  We are part of that process. 

(EXPANDED)  

Though I still believe in the processual nature of the universe and that we are intrinsically 

part of that process, I have become sensitive to the fact that the cosmic story as validated by 

modern science is not the only story.  As such, I am still in agreement with Plato’s idea that in 

any description of the physical world, one “should not look for anything more than a likely 

story” (trans. 1935).  My particular “likely story” of Cosmogenesis has not changed much, and 

still includes elements derived from empirical science, Whiteheadian metaphysics and eco-

theology. 
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What has changed however, is my belief in the universal truth of Cosmogenesis.  As an 

embedded part of the overall process of Cosmogenesis, we must remain aware of the fact that we 

do not have a God’s-eye-view from which we can derive absolute truth.  Furthermore, even the 

so called “objective” truth of science is prone to periodic reassessment (Kuhn, 2012) and 

falsification (Popper, 2002).  We must then be careful not to submit ourselves to a story that does 

not ring true to our own experience of Nature.  Blind submission to any ideology (Peterson’s 

“fractured mythologies” (1999)), limits our ability to creatively respond to the vicissitudes of 

life.  The Greek Stoic philosopher Chrysippus said likewise; “living virtuously is equal to living 

in accordance with one’s experience of the actual course of nature… ...for our individual natures 

are parts of the nature of the whole universe” (1994, p. 112) – italics added.  

It is perhaps less important then, that the stories we use to explain cosmic genesis and 

evolution be “accurate”, and more important that they instill wonder and impart a sense of the 

sacred.  For it is this “intimacy with the planet in its wonder and beauty and the full depth of its 

meaning that enables an integral human relationship with the planet to function” (Berry, 2011, p. 

xi).  My experience on the land, under the starry immensity of the night sky strengthened my 

belief that Nature is a continual process of evolution – an immense and wonder-full event that we 

all take part in.  

2) All of Nature possesses a degree of agency and participates in creating reality.  Our 

perception of Nature is an action and not mere description; we act on the world as it 

acts on us.  (EXPANDED) 

I am in a place not of man-made things, but of things that made man… 

…As I become more transparent 

this land speaks through me 

and I hear its voice 



MATURATION AND TRANSFORMATION THROUGH VISION FASTING 
 

76 

in the stories of others. 

It breaks open my heart 

and I disperse 

Throughout the atmosphere 

of this fragile earth. 

That which Nature has made 

is story in earth 

story in air 

story in water 

story in fire. 

My belief in the agency and vitality of nature has expanded.  Although I still believe that 

our perception of nature is an action, and not mere description, the idea that “we act on the world 

as it acts on us” now seems to me to present an unnecessary dualism. 

My experience on the land has led me to believe that land and psyche are one and the 

same.  And because they don’t exist as separate entities, they do not act upon each other in a 

causal-mechanistic way, but rather act through each other in a singular expression of meaning.  

My experience was very congruent with the findings of Wood’s (2010) study of the psycho-

spiritual transformation of vision fasters: 

When the quester recognizes his inner world, no longer defined by the constant reminders 

of his ego, it blends with the landscape of wilderness around him.  The quester’s inner 

world becomes the outer; the outer world merges into the inner.  The duality of outer and 

inner ceases to exist.  This merging promotes the quester’s ability to find meaning in the 

elements and creatures of the wilderness, which reveal to the quester his own attributes.  

The quester may experience psycho-spiritual transformation by integrating these 
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previously unrecognized aspects of himself discovered through his widened view of the 

inner-outer connection. (pp. 186-187).  

Wood further refers to this inner-outer connection as the “sacred internal/sacred external” (p. 

187).  One of my guides referred to it as the “field” – the interweaving of community, land, 

conscious, unconscious and untold stories” (E. North, personal communication, Feb 5, 2018).  

Plato’s discussed the idea in terms of “world soul” (trans. 1935), while Hillman, working from a 

depth psychology perspective, used the term “anima mundi” (1989) to describe the “animated 

possibilities presented by each event as it is, its sensuous presentation as a face bespeaking its 

interior image – in short, its availability to imagination, its presence as a psychic reality.” 

 I found that while living from this sacred space, the natural world became much more 

meaningful - even personally meaningful.  Through engaging Nature, I was able to find aspects 

of myself that had been previously unconscious, and work with them through self-generated 

ceremony.  My perception of Nature had meaning, that that meaning in turn, was “reflected” 

back on to the land itself through my actions.  My inner world had manifested in the outer, and 

vice versa.    

Transformation 

3) The modern ego is primarily a socio-cultural construct that is reinforced by 

continuous urban living.  Conversely, the ecological, transpersonal dimensions of self 

are reinforced when in nature.  (STRENGTHENED)  

I believe the man-made world may reduce the capacity for intuition.  In a world of schedules, 

authority figures and right angles, there is no space to wander, no openness of time.  Intuition 

requires the open-ended possibilities of the infinite12. 

                                                
12 Journal entry from the last day of the threshold experience. 
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 I found while in the desert, my capacity for connection and intuition greatly expanded.  I 

felt I was able to “let down my guard” and really “sink in” to the landscape.  I often found 

myself walking slowly, for its own sake and with no goal in mind.  During these times, my 

objective, “thinking mind” (referred to above as the modern ego) had no plans to make, and no 

schemes to concoct.   

 It is important to note that though the controlling aspects of ego were diminished while 

on the land, the ego (while awake) never dissolved completely.  Certainly, there were 

transcendent moments where I was able to see beyond the narrow, egoic confines of my life, 

though presumably even then, the ego was present. 

 Despite the pervasiveness of ego, the transpersonal dimensions of self (here more 

appropriately designated Self13) were augmented while in the desert.  I found I was readily able 

to un-earth the unconscious aspects of myself, while my dreams had, at times, a heightened, 

numinous14 quality.  In the wildness of nature, the boundary between conscious and unconscious 

elements of Self became permeable to the extent that I experienced even the land I walked upon 

as an aspect of Self (as indicated in lens 2 above). 

4) Death anxiety creates fear that distorts our ability to act in accordance with Nature 

and transform ourselves. (CHANGED) 

Though it may be true that we protect ourselves from the fear of death through 

psychological defense mechanisms, self-preservation instincts and desire for control 

(Pyszczynski, Greenberg, & Solomon, 1997), the fear of death does not have to limit our ability 

                                                
13 The capital ‘s’ Self: the totality of conscious and unconscious elements within an individual.  By extension, the 
ego, while necessary for proper psychic functioning, is merely one aspect of Self.  Proper psychic integration 
(individuation) requires the rediscovery of the whole Self (Henderson, 1964).     
14 Arousing a spiritual or religious emotion; mysterious or awe-inspiring. 
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to transform ourselves.  In fact, while on the land I experienced death anxiety as a spur towards 

deeper engagement and as a challenge to love fiercely:  

When I am cold, I feel lonely and afraid.  I don’t want to die when there is so much beauty in the world.  

I have been so fortunate.  There will be a time when I must leave this all behind, but not now.  Not with 

so much left to give!  I pray that I can remember this.  I pray that I can bring my love to my community.  

I don’t want to get caught up in my own anxiety ever again.  I want to be open.  I want to be free!  I 

want to share my gifts.  I want to smile with my loved ones.  I miss them all. 

Recalling the words I had earlier written: 

 I Love this world fiercely, despite its temporary nature! 

 Death anxiety presents us with an opportunity to lean into vulnerability and experience 

true love, belonging, trust, joy and creativity (Brown, 2015).  Without these most human of 

experiences, we fail to live our lives fully, which in turn increases fear of death, inhibiting us 

further (Yalom, 2009).  Nevertheless, while death anxiety may at times prevent us from 

inhabiting our true selves, we always have the choice to courageously embrace the full spectrum 

of human experience knowing (and even in spite of!) its temporary nature.  For “though the 

physicality of death destroys us, the idea of death may save us” (Yalom, 1989, p. xv).   

Otherness/Communication 

5) Nature arises through an autopoietic process that we experience not only sensually, 

but also through the workings of the unconscious mind including dreams, projection, 

fantasy, peak experiences, pattern recognition etc.  (STRENGTHENED) 

Similar to the findings of lens 2 and 3 outlined above, lens 5 was strengthened through 

(my experience of) the dissolution of conscious-unconscious-nature boundaries.  I will very 

briefly here examine each “boundary” and describe an example of their dissolution. 
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Conscious-Unconscious – as the vision fast progressed (and in particular during the time 

spent in Purpose Circle) I experienced visions that seemed to be not quite dream and not quite 

waking reality.  At times my unconscious seemed to project images into my conscious 

awareness, experienced as visions or hallucinations.  Likewise, the apprehensions of 

consciousness manifested in unconscious content, experienced through dreams.  

Conscious-nature – While immersed and vulnerable to the wild desert landscape, my 

conscious awareness seemed to become “tuned” to the nuances and rhythms of place.  My 

conscious awareness was able to pick up on subtleties that I would typically overlook:   

I am an antenna.  In this land, I can tune myself to very sensitive frequencies.  It is so quiet – the wind is 

the only sound.  Very little vegetation.  The rocks are like shards of glass.  The sky endless.  

Unconscious-nature – As per lens 2 and 3 above, I often found latent aspects of Self in 

the land and vice versa.  A prickly, forbidding cactus for example, might seem to me to be an 

outward manifestation of my anxiety.  Likewise, elements of the land often manifested in my 

dreams as images laden with emotional content.    

It is for the aforementioned reasons that my belief in the unity of conscious-unconscious-

nature has been strengthened.  It follows then, that any meaningful effort applied towards an 

integration of Self must give due consideration to not only the conscious and unconscious 

content of the individual, but also to the more-than-human world within which we are embedded.  

6) Communication and empathy can be extended beyond humans to include the more-

than-human community.  This may help us move beyond conceptualizing nature, and 

promote an understanding of nature on its own terms.  (CHANGED) 

Though empathic techniques from humanist psychology such as Rogers’ Unconditional 

Positive Regard (1957) may contribute to the state of acceptance necessary for deep nature 

connection, I no longer believe it enables us to understand nature “on its own terms”.  I believe 
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in fact, that it may be impossible to experience nature independent of phenomenological human 

experience. 

As outlined in lenses 2 and 5, I often found myself relating to nature in unexpected ways.  

I experienced my inner life as reflected in the outer world, and the outer world as reflected in my 

inner life.  As such, the idea of experiencing nature “on its own terms” became a logical 

impossibility.  And though I do not deny the possibility of transpersonal experiences in which 

one experiences the world “through the eyes” of another being, I experienced no such thing. 

My experience was rather one of relation, in which I did not feel that the “thing-in-itself” 

(the noumenon) (Kant, 1998) was experienced directly.  Instead, I felt that I was only capable of 

experiencing the phenomenon – reality as perceived through my particular and unique 

occupation of space-time.  Things were not for me a “coded signature to be read for meaning” 

(indicating there is something “behind” the phenomenon), but rather a “physiognomy to be 

faced” (indicating that the phenomenon itself is reality) (Hillman, 1989, p. 99). 

This perspective then, while denying the possibility of understanding nature “on its own 

terms”, ensouls the world - it promotes a manner of relation in which meaning is not attached to 

(or projected upon) an objective noumenon, but is rather manifest as the phenomenon itself.  I 

experienced nature not as a collection of self-enclosed objects to which meaning is attributed, but 

instead as a community of expressive entities, co-arising through shared experience.  

Ethics-Praxis  

7) Any functional ethical system cannot be merely prescriptive but rather must be 

creative and participatory.  (STRENGTHENED) 

During the threshold period of my fast, there were no “rules” other than to do no harm to 

yourself or others, to not put yourself at unnecessary risk and to return.  I was free (and 
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encouraged) to participate with nature instinctively and spontaneously.  I crossed the threshold 

without expectation or pre-conceived notions. 

Had I entered the experience “knowing” what I would find, I would have (unconsciously 

perhaps) applied instrumental value to nature.  Instead, I was able to participate (for the most 

part) without pre-conceived notions, and thus more closely apprehend the intrinsic value of 

nature:  

Intrinsic value does not rest on assignment, as is the case with instrumental value.  On the 

contrary, its purport is that (the value of) nature is removed from (the arbitrariness of) 

subjective, human assignment.  If it were something assigned, its existence would depend 

on the assigner and it would not be a quality of the entity itself (which is, after all, what is 

meant by ‘intrinsic’).  It is not something that you ‘contrive’ (invent), but something that 

you ‘dis-cover’, something that you see when you take away what covers it.  This 

covering is, however, situated less in nature than in ourselves.  (Zweers, 2000, p. 110) 

As outlined in lens 2, 3 and 5 above, through dis-covering myself from the land, I was able to 

connect with nature in a manner that while being transpersonal, retained the identity of the being-

other.  What developed was an ethical sensibility grounded in respect for existence itself, both 

nature “out there” and Nature “in here”.  

 I exercised my feelings of gratitude and respect through offerings, thanksgiving and self-

generated ceremony – all spontaneous acts of creativity unique to a given time and place.  My 

conduct (and implicit ethical sensibility) arose through connection-participation and not through 

any prescriptive morality or argumentation.  I experienced the intrinsic value of nature and found 

myself there as well.  
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Discussion - Synthesis and Implications (Cycle 5) 

Synthesis of Final Lenses 

In order to address my primary research question: “What is the effect of a vision fast 

experience on my worldview?”  I will synthesize and comment on the final cycle 4 lenses. 

It must be stated that it is difficult (perhaps impossible) to parse out the changes to my 

worldview that occurred solely as a direct result of the vision fast.  Not the least of which is the 

indeterminate nature of when the vision fast itself begins and ends (See Figure 4 – Visual 

Representation of Vision Fast Experience).  Throughout the entire process I have had countless 

conversations, walks in nature, dreams, inspirations, reflections, correspondences, aesthetic 

experiences etc., all of which inevitably affected my worldview in some way. 

 Despite these challenges, a generalized set of understandings has emerged as a result of 

the vision fast experience (considered in its entirety).  These insights are briefly outlined below 

in five broad categories (along with numbers indicating the corresponding lenses to which the 

section is primarily concerned). 

Storytelling is the Real News (Analogy vs. Analysis) (1, 2, 7) 

During my experience on the land, one of the guides spoke of the “field” as the 

interweaving of community, land, human, more-than-human, and stories both told and untold.  

The “field” in this sense, is that which puts our thoughts, beliefs and actions into context, and 

renders them meaningful.  If we isolate any part of the field (as in reductive approaches to 

understanding), the overall meaning is thereby compromised (Brown & Smith, 2002). 

Every story we tell, from sidewalk gossip to epic mythology, exists within a contextual 

field, both in terms of the content of the story and the specific environment in which they are 

told.  They tell of “exact happenings which have never happened but always do happen” 
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(Hillman, 1975, p. 154).  Myths speak to us “in picture language of powers of the psyche to be 

recognized and integrated in our lives, powers that have been common to the human spirit 

forever, and which represent that wisdom of the species by which man has weathered the 

millenniums” (Campbell, 1972, p. 14).  By putting the cosmos in context, the stories we tell 

confer meaning to our lives.    

We relate to, and find meaning in stories because of the unique capacity of analogy and 

metaphor15 to provide meaning across domains of experience.  Metaphor (and by extension 

story) always exists in relation, and as such, has a perpetually open-ended structure that is 

renewed with each telling.  This is in contrast to meaning arrived at through reductive analysis, 

in which an idea or concept becomes “fixed” and is in this way dead – it exists “outside” our 

experience of it:    

Naming with images and metaphors has an advantage over naming with concepts, for 

personified namings never become mere dead tools.  Images and metaphors present 

themselves always as living psychic subjects with which I am obliged to be in relation.  

They keep me aware of the power of the words I work with, whereas concepts tend to 

delude me into nominalism.  (Hillman, 1975, p. 32)  

By keeping this in mind, we resist the hubristic assumptions that are implicit in the totalizing 

structure (and literalism) of much modern discourse.  We become aware for example, that 

modern science can only really describe how, never why something occurs.  We come to 

understand that words do not categorically describe an objective reality “out there” - and that that 

reality is not subject to our control.  Rather, through the “aliveness” of metaphorical discourse, 

our stories shape us, even as we shape them.  We thus participate within Nature through an 
                                                
15 What semantic philosopher Paul Ziff (1960) denigratingly refers to as “deviant discourse” – a term that quite to 
the contrary, I find instructive and congenial in a culture that may be enriched by modes of communication that 
occasionally stray from well-worn paths.   
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ongoing, co-creative, development of meaning (as opposed to defining Nature from outside 

through descriptive, analytic, application of meaning).  We recover the ability to impart meaning 

to our lives as we experience them, within in the context of our lived experience.  In this way, 

our stories do not simply represent us, or mirror our lives, they actually constitute us and shape 

our worldviews. 

The Value of Not Knowing (Wonder, Anxiety and the Creative Unknown) (1,2,3,7) 

To work with the power and mystery inherent in metaphorical and storied modes of 

communication and interpretation, we must release ourselves from the need for certitude and 

befriend the unknown.  Throughout my vision fast process – culminating in my journey to the 

east (See East – The Mystery) – I have come to value the creative potential inherent in becoming 

intimate with mystery in this way.  When I finished my intention with the phrase “…may I be a 

window through which wonder shines from the Creative Unknown and into this world,” my purpose was (and 

remains) to honour Nature’s capacity for continuous renewal and surprise. 

Kauffman (2008) has shown that there are no laws that entail Nature’s evolution (both 

within and without us).  The development of “adjacent possible empty niches” – opportunities 

that enable, but do not cause evolution - creates a situation in which Nature (and by extension 

culture) becomes literally unpredictable.  To believe otherwise is an act of hubris that removes 

humans from nature and puts them into Cartesian space where cause and effect, control and 

certainty reign supreme.  This space of “knowing” is very appealing for the degree of existential 

security it can offer, though I believe that true Creativity arises from occupying a space of “not 

knowing”, or be(wild)erment, similar to what Zen practitioners refer to as “beginners mind” 

(Suzuki, 2006).  It takes great faith and courage however, to occupy this liminal space: 

The wresting with the meaning of life is the ego (edging.god.out) attempting to "win" to 
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be the victor over the unknown.  It takes great courage to be with the question instead, to 

feel it, to not run from it or try to hide.  This means a recognition that there isn't such a 

clear distinction between either the question or the answer, rather they are in each other 

all along.  They need each other, and maturation means we can take up the quest(ion) and 

live it, live into it without the tidy answer to look forward to… ...It takes tremendous faith 

to allow something to break in, to allow the hierophany to come, to invite the Other and 

let transformation happen.  The faith is in whatever is truly there in the moment, so that 

out of that tight bud something of you will flower - but in the flowering, comes 

something we don't know - the seed is buried in the dark earth.  (H. Leighton, personal 

communication, Jan 30, 2018) 

When we are able to occupy this space however, our learning (transformation) comes about less 

from “figuring things out” and more from revelation – from that which is revealed.  Novel 

categories of thought can develop and our worldview can change: 

When the brain first perceives a very heterogeneous field of which it cannot make sense 

with its habitual perceptual categories (i.e., it is faced with the “unresolvable), it puts 

itself “on hold.”  All the diverse data are held together in the limbic system while the 

brain goes through a process of deconstruction and resynthesis.  Deconstruction is very 

much like letting itself get into an indeterminate state – it lets go of its old concepts and 

categories, it “decides” to look at the data afresh.  Then, during the process of resynthesis 

(or illumination), new concepts and new categories are evolved that can integrate the 

diversity with which the brain has been challenged.  (Zohar & Marshall, 1994, pp. 329-

330) 
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During the threshold period of the vision fast, I was placed into a “heterogeneous field” outside 

of my normal, everyday experience - I went through a process of deconstruction whereby I “let 

go of old concepts and categories”.  My process of deconstruction-resynthesis continues this day, 

aided by the understanding that seeking (Know)ledge is an unending journey:   

For there is no arrival in a universe of becoming.  There is only the unending play of shadow and light, 

emptiness and form.  By not knowing, we allow the forms of being to exist and come into their own, 

unencumbered by conceptual categories.  By simply being present, we may be surprised at finding 

ourselves swept along with the Great Unfolding, and into a future we could not know was possible… 

There is No Arrival (Everything is Temporary) (1, 5, 7) 

When I began this journey, I thought that perhaps I might “figure something out” and 

gain a measure of certainty about something.  I have been surprised to find that, quite to the 

contrary, the questions have only grown deeper.  There has never been an “arrival” as such, and 

all truth has remained provisional (as evinced by my continually changing worldview). 

Many of the world’s major religions hold that all is impermanent.  Everything is transient 

and “this too shall pass”.  Indeed, in an evolving universe, even perhaps the so called “laws” of 

nature – the organizing field of the cosmos itself - may change (Sheldrake, 1988).  There is no 

such thing as Nature at an instant, and “all relations of matter must involve transition as their 

essence” (Whitehead, 1934, p. 22).  In such a universe then, any worldview that hopes to achieve 

a degree of congruence with reality, must be likewise.  

A worldview then, is less about achieving an accurate picture of a static nature “out 

there” and more about “modifying the aesthetic process by which the experience of the present 

constitutes itself out of the many streams of feeling received from the past” (Whitehead, 1968, p. 

156).  As conscious beings, we have a unique opportunity to create, critique and modify our 

worldviews (see “Worldviews Build Worlds” below), and it is our responsibility to avoid the trap 
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of representationalism.  A worldview that is open, accepting, and flexible however, allows for 

the creation of concepts that connect history to the forces of becoming (Deleuze & Guattari, 

1983, p. 113).  A worldview that can sympathize with the transience of nature in this way, allows 

for a deeper connection to the creative potential of this moment – a potential that we can never 

arrive at (nor predict), but only participate into being. 

Transformation is Transpersonal (Immanence and Transcendence) (1, 2, 3, 4, 5, 7) 

In my journal from the threshold period is recorded this simple diagram: 

Breathe -> Participate -> Surrender -> Thanksgiving 

It very simply outlines the paradox of (worldview) transformation; the fact that we must dwell in 

immanence to engage the transcendent: 

The world is included in an occasion of experience but the occasion is also included in 

the world…   

…Thus, togetherness seems to imply some doctrine of mutual immanence.  Each 

happening is implicated in all other happenings (no event can be the sole cause of another 

event; it is the entire antecedent world that produces the occasion). 

The apparent stability of physical laws is because each actual occasion subsumes the 

antecedent universe into its expression.  Thus, apparent connection is due more to 

immanence than to direct causation.  Each occasion is the conjunction of transcendence 

and immanence.  It aims at an unrealized future but that aim is realized in the enjoyment 

of the moment and thus conditions self-creation.  That aim goes “beyond” and as such 

each occasion is engaged in its own immediate self-realization but also with the universe.  

(Whitehead, 1968, p. 164). 

“Breathe” in the above diagram is the act of situating oneself in the moment; becoming 
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immanent and connected to the present.  By so doing, we move beyond mere observation and 

begin to truly “Participate” in both self and universal-realization16.  

Through “Surrender” to the wild agency of the more-than-human world (including 

dreams, fantasy and the spontaneous irruptions of the unconscious), we enact (and are enacted 

by) the actual occasion that “subsumes the antecedent universe into its expression”.  We become 

transformed through an immanence that, because existence is “activity ever merging into the 

future” (p. 169), engages the transcendent.  “I” becomes “i”, and the self becomes Self17. 

 Finally, the grace of transformation is best received with “Thanksgiving”.  After all, it is 

not “I” who transforms myself.  Rather it is the always provisional “i”, in participation with the 

transpersonal, that enacts transformation.  By dwelling in gratitude, we welcome the 

unpredictable wildness of Nature, and engage the transcendent, unknowable future.  

Love, Gratitude and Responsibility (The Gift) (6, 7) 

 “In the beginning” writes Eisenstein (2011), “was the Gift: the archetypal beginning of 

the world, at the beginning of our lives, and in the infancy of the human species.  Gratitude 

therefore is natural to us, so primal, so elemental that it is very difficult to define”.  He then goes 

on to muse that “perhaps it is the feeling of having received a gift, and the desire to give in turn” 

(p. 15). 

When I re-crossed the threshold, initiated as a Committed Adult who loves fiercely, I was 

filled with just such a desire.  I expressed my overflowing gratitude through words of thanks and 

offerings of simple gifts; mere echoes of the primordial Gift I felt I had received.  I left the desert 

                                                
16 Similar to what what Senge et al. (2004) refer to as “presencing”, whereby we begin to “see from the deepest 
source and become a vehicle for that source” (p. 89). 
17 The integrated, individuated Self; the “total, timeless man [sic]... who stands for the mutual integration of 
conscious and unconscious” (Jung, 1954, p. 311). 
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feeling incredibly humbled by the experience of giving-receiving from both the human, and 

more-than-human world.   

Each gift given wholeheartedly is a recognition of (an)other that “partakes of the giver” 

(Eisenstein, 2011, p. 17).  And while the object (or words, thoughts, prayers etc.) we give are 

ostensibly the gift, it is the consideration and love behind the thing that is the true gift.  Gifts 

“expand the circle of self to include the entire community” in a relationship where “more for me 

is more for you” (p. 18).  We each have a responsibility then, to share with others those unique 

aspects of ourselves that (an)other might require. 

The vision fast experience has shifted my perspective from a worldview of lack (what is 

missing here - how might I benefit from this situation?) to one of abundance (what do I have to 

give here – what can I offer?).  As outlined above, not only has my anxiety has been assuaged by 

looking beyond myself and worrying less about what I “need”, I find myself inspired by a 

renewed sense of purpose.  It is after all, through the adoption of responsibility that our lives are 

given meaning (Peterson, 1999).  And though I occasionally find myself lapsing into old habits 

of selfishness, I have discovered the tremendous value of participating in the world through love, 

gratitude and responsibility that extends (beyond) the boundaries of myself.   

Practical Implications  

In order to address my secondary research question: “What are the perceived implications 

of those effects (on worldview) and do they have relevance beyond myself?”  I will present an 

argument for the experientialist account of worldview enactment, followed by a brief list of 

practices meant to engage the process of worldview transformation. 
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Worldviews Build Worlds, Worlds Build Worldviews 

Despite their differences, both objectivism and subjectivism are philosophies (myths) that 

seek to understand the world and define our place within it.  In an effort to move beyond the 

limitations of both, Lakoff and Johnson (2003) criticize, and synthesize the two perspectives.  

The result is the myth (philosophy) of experientialism: 

The myth of objectivism reflects the human need to understand the external world in 

order to be able to function successfully in it.  The myth of subjectivism is focused on the 

internal aspects of understanding – what the individual finds meaningful and what makes 

his life worth living.  The experientialist myth suggests that these are not opposing 

concerns.  It offers a perspective from which both concerns can be met at once. (p. 229) 

Both objectivism and subjectivism share the perspective that man is separate from nature – that 

there is an external and an internal world.  To “function successfully” within these perspectives 

then, we must either seek mastery over (objectivism) or union with (subjectivism) a nature that 

exists “out there”. 

The experientialist account however, takes the perspective that we are coextensive with 

the environment.  It recognizes that we are in “constant interaction with the physical 

environment and with other people” and that, you “cannot function within the environment 

without changing it or being changed by it” (p. 230) - italics added.  In this way, our experience 

of meaning comes to be recognized as embodied - in terms of “the nature and experience of the 

organism doing the thinking” (Lakoff, 1990, p. 266).  

Our worldviews then, both figuratively and literally, build the world we live in - which in 

turn, builds our worldviews in an ongoing dialectic.  There is no objective reality (world) that our 

worldviews are in/out of accordance with, nor is there a subjective reality (worldview) that we 
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only experience in our minds.  Rather, world and worldview exist as a singular expression18 and 

our experience of that concurrence is what can be said to be truly real. 

While this may invalidate both world and worldview as ontological categories, it does not 

detract from their value as conceptual categories.  By distinguishing worldview from world, we 

create a powerful “leverage point” (Meadows, 2008) for transformation.  Beginning with 

knowledge of one’s worldview (via self- awareness, dialogue, reflection etc. – see below for 

practical implications), we can deconstruct our belief structures (via CSRA, deconstruction, 

dialogue etc. – see below) and move ourselves towards a participative process of worldview 

creation that is congruent with personal experience.   

We are presented here with a unique opportunity to embrace a self-authorship that can 

“coordinate, integrate, act upon, or invent values, beliefs, convictions, generalizations, ideals, 

abstractions, interpersonal loyalties, and intrapersonal states” (Kegan, 1994, p. 185).  It is a 

freedom that once acknowledged, becomes a tremendous responsibility.  We have within 

ourselves the potential to recognize, deconstruct, and ultimately create, our worldviews and by 

extension, the world we live in. 

The Praxis of Worldview Transformation 

In their comprehensive volume exploring the ecology of transformation, Hathaway and 

Boff (2009) outline three modalities of transformative praxis; the reformer, the prophet, and the 

visionary.  While reform “aims at modifying and improving structures without challenging the 

basic systemic pattern or its underlying paradigm”, prophetic action “critiques and challenges the 

systemic pattern itself, helping to push it further towards a bifurcation point and radical 

transformation”.  Unlike the reformer and the prophet however, the visionary attempts to 
                                                
18 Similar in this way to the Greek concept of eidos as defined by Hillman (1975) – “that which one sees… …and 
that by means of which one sees” (p. 121).  Likewise: “the “objective” idea we find in the pattern of data is also the 
“subjective” idea by means of which we see the data” (p. 126).   
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“initiate new patterns and experiment with possible ways to concretize an emerging new 

paradigm” (p. 350).  Moving beyond the role of reformer (Brief Autobiography and Exploration 

of Personal Worldview) and the prophetic (Introduction, Cycle 2), I will now take on the 

perspective of the visionary and examine some of the ways one might actualize worldview 

transformation. 

Understanding that we must first recognize, then deconstruct, and finally create, our 

worldviews, I will very briefly outline some practices that may facilitate each step.  It is 

important to note however, that these are not necessarily separate, discreet steps to be followed 

in a linear fashion.  Rather, each category influences and interpenetrates the others - many of the 

practices listed concurrently engage multiple processes and should be practiced in an ongoing, 

recursive manner.  

Becoming Aware  

- Mindfulness: There are many approaches to mindfulness including those that emphasis 

non-judgement (Kabat-Zinn, 1994), nature perception (White, 2011) and the recognition 

of novelty (Langer, 2014).  What each have in common though, is the development of a 

meta-awareness that enables us to “cultivate familiarity with one’s habitual patterns of 

thought, assumptions about identity, behavior, and relation to the world”, with the result 

being an “improved perspective of one’s own and other’s world view” (Vago, 2013, p. 

33).  

- History of ideas: To better understand that our worldview is historically conditioned (and 

thus provisional) it is beneficial to see it as only one among many possibilities.  In this 

regard, it is helpful to engage with the work of writers like Berman (1981), Capra (1996), 
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Fideler (2014), Tarnas (1991), Toulmin (1992) and many others who place the western 

worldview within a historical process of development. 

- Cross-cultural perspectives: Similar to above, it is helpful to understand that worldviews 

are not only historically conditioned, but culturally as well.  Here we need only access the 

incredible volume of literature that looks at worldview across cultures (including 

Indigenous perspectives).  Writers such as Atleo (2007), Davis (2009; 2009), Garret & 

Garrett (1996), La Chapelle (2001), Mowalijarlai & Malnic (1993), Smart (1999) and 

Wolff (2001) represent only a small sample of the available literature.   

- “Worldview” within traditional education: Introducing the concept of worldview into 

traditional educative practices would not only help students understand that they have a 

worldview, it could also aid them in moving towards deconstruction of those 

perspectives. 

Deconstruction  

- Dialogue: Bohm and Peat (2000) advocate for a specific form of dialogue which “may 

well be one of the most effective ways of investigating the crisis which faces society, and 

indeed the whole of human nature and consciousness today” (p. 240).  It is a “free flow of 

meaning between people in communication” in which each person “listens to others with 

sufficient sympathy and interest to understand the meaning of the other’s position 

properly and is also ready to change his or her own point of view” (p. 241). 

- Transformative learning: A diverse field of learning in which previously uncritically 

assimilated assumptions, beliefs, values, and perspectives are questioned and thereby 

become more open, permeable, and better validated (Mezirow, 1997).  Transformative 
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learning and its associated practices (CSRA) seek specifically to enact personal and/or 

social transformation (1998). 

- Learning ecology: A subset of transformative learning that places learning within a 

holistic meta-framework that is both ecological and cosmological (O'Sullivan, 1999).  

Learning ecology specifically provides a “means for understanding and working with the 

diverse ways in which individuals (teachers and students) learn, become more conscious, 

develop worldviews, change, and act on their values” (Hill, Wilson, & Watson, 2004, p. 

49) – italics added.  

- Narrative therapy: An approach to therapy that encourages “knowledge, skills and 

capacities for living to become consciously recognized, and transformative” along with a 

“re-structuring of existing perceptions through the close examination of existing 

conceptual limitations” (Payne, 2006, p. 14). 

Creation  

- Progressive research methodologies: Any research methodology that seeks to “speculate 

about the possibilities implicit in the data that intimate new ways of being human in the 

world” (Anderson & Braud, 2011, p. 17).  These may include intuitive inquiry 

(Anderson, 2011), integral inquiry (Braud, 2011), organic inquiry (Clements, 2011), 

participative research (Reason, 1994), action research (Stringer, 2014), and many art-

based methodologies (McNiff, 1998).   

- Integral theory: Wilber’s integral theory (2001) has been combined with many areas of 

practice including ecology (Esbjorn-Hargens & Zimmerman, 2011), education (Esbjorn-

Hargens, Gunnlaugson, & Reams, 2010), psychology (Wilber, 2000) and health (Dacher, 

2008).  In terms of worldview development, integrative perspectives present a unique 
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opportunity to “synthesize elements of other worldviews, or of domains that in other 

worldviews tend to be viewed as mutually exclusive” (de Witt, 2015, p. 910).  

- Participatory practice: Ledwith and Springett (2010) have shown that a participatory 

approach to social transformation “alters our view of the world and leads to ways of 

being that are based on cooperation and a world in common” (p. 78).  In teaching people 

to “question answers rather than answer questions” (p. 21), people are empowered to 

create new ways of seeing and acting in the world based on their own experience.   

- Vision fasting: By being thrust into a “realm of pure possibility whence novel 

configurations of ideas and relations may arise” (Turner, 1967, p. 97), the vision faster is 

given a unique opportunity to challenge, subvert, and create worldview.  Worldviews 

come to be seen as mutable social constructs that the vision fast is then able to challenge 

and potentially transform (Schmidt, 1987). 
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Conclusion 

In this study, I have looked at the process of personal worldview transformation through 

vision fasting.  Using an intuitive inquiry research methodology, I have attempted to answer the 

question - what is the effect of a vision fast experience on my worldview?   

Before undergoing the vision fast experience, I outlined my worldview through a series 

of seven lenses.  Those lenses were re-visited after the vision fast and categorized according to 

their degree of change.  I then synthesized the final lenses into a series of insights to better 

understand the implications of the transformation that had occurred.   

To further explore my secondary research question - what are the perceived implications 

of those effects and do they have relevance beyond myself? - I briefly explored the practical 

implications of worldview transformation and outlined a series of practices that may help 

facilitate worldview recognition, deconstruction and creation.   

Throughout this process I have been aware of the presence of an unavoidable personal 

bias.  And though my description of the vision fast experience is necessarily subjective, I have 

made every effort to remain neutral in my analysis.  I have not sought any particular outcome, 

and was often surprised by results I had not expected.  

Along with the inherent personal bias, there is an additional limitation of applicability.  

My experience is my own, and findings cannot necessarily be applied to others lived experience.  

Each must walk for themselves the path of personal transformation – a path that will inevitably 

have its own set of twists and turns and dead ends to discover.   

By providing a map of my own experience however, others may be encouraged to 

explore their own hidden landscapes, both inner and outer.  What others find there will inevitably 

differ from what I have found, though it is not necessarily the shape of the insights themselves 
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that matters.  What perhaps matters most in a universe of becoming is the challenge of the 

journey itself.  Our participation with Nature, in this moment, along with our willingness to 

experience whatever we are presented with, may be the first step towards dwelling in immanence 

and transforming our worldview to one of congruence and alignment with our lives, as they are 

lived.  

What sets worldviews apart then, are not necessarily the answers they provide to 

questions of existence, but rather the questions they deem worthy of asking in the first place.  By 

focusing exclusively on achieving the “answers” available from within a given worldview, we 

cannot see that our worldview is the very thing limiting our perspective.  We should perhaps 

seek then, not new answers to existing problems but rather new questions that reframe the 

problems themselves.  By so doing, may we begin to transcend the limits of the given and move 

towards those futures of “unbounded potential” that “can neither be fully foreknown, nor finally 

attained” (Torrance, 1994, p. xii).  

Future Directions/Research Possibilities 

The questions that this thesis has addressed have resisted simple description and 

categorization.  In my pursuit of understanding, I have followed their elusive “answers” into 

deeper parts of Nature, theory and ultimately, myself.  And just as “no quest can attain its object 

without giving rise to further quests without ending” (Torrance, 1994, p. 292), the complexities 

at the confluence of self-world, as mediated by worldview, suggest still further avenues to 

explore. 

   This work has been primarily concerned with the transformation of theoretical aspects of 

worldview – those most amenable to analysis, deconstruction and transformation.  Future studies 

however, could look deeper at the relationship between those theoretical aspects of worldview 
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and what Sire (2004) calls pre-theoretical aspects of worldview (the categories that precede 

thought or “what we think with” (p. 79)).  Likewise, this study has focused primarily on the 

structures of worldview that can be articulated as beliefs – deeply held assumptions about Nature 

and reality.  To more fully address the influence of worldview on behavior, future studies could 

examine the goals and axiology of a given worldview. 

   To further address the relationship between personal worldview (transformation) and 

larger societal structures, the “political” dimensions of worldview could be examined in greater 

detail.  What effect might transformative practices (like vision fasting) have on political 

structures and power dynamics (and vice versa)?  What has been the relationship throughout 

history between worldview and social governance?  Do transformations in worldview necessarily 

lead to transformations in governance?  

   Throughout this work, I have made the implicit assumption that transformation is 

generally desirable, even if the outcomes of that transformation are ultimately unknowable.  Are 

there times when transformation is undesirable?  When might transformation lead to destructive 

ends?  These questions may benefit from future studies that flesh out the concept of 

transformation, perhaps through the lens of metaphors for change: metamorphose, evolve, 

transfigure, reform, shift, renew, alter, adjust, revise, refine etc.    

   Finally (and perhaps on a more personal note), this study has been very inward looking 

and has focused primarily on myself.  In the interest of participation, future endeavours may 

include a movement “outward” towards a deeper engagement with others (both human and 

more-than-human).  The selection of practices listed above in The Praxis of Worldview 

Transformation offers a starting point for further exploration in this regard.   

   Throughout this process, I have received many gifts and because “more for me is more 
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for you” (Eisenstein, 2011, p. 18), I have developed a strong desire to give in turn.  I have 

participated as the always provisional “i”, and in concert with the human and more-than-human 

world, I have been transformed in ways that I never could have predicted at the outset.  And just 

as the bud requires sun, water and rich soil to blossom, my personal journey of transformation 

would have been impossible without the beneficence of Nature.  In moving forward then, my 

only hope is that I can reciprocate that which I have been so gracefully given. 
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Appendix A – Cycle 2 Lenses (Brainstorm) 

1) We are part of an unfolding story, a cosmogenesis. 

2) Nature is in a state of constant change. 

3) Consciousness affects matter. 

4) Ritual enacts the world. 

5) Nature communicates through the unconscious. 

6) Addiction and distraction keeps us from experiencing reality (and resists transformation). 

7) As a culture, we are stuck in “perpetual adolescence”. 

8) We are not in an environmental crisis but are the environmental crisis. 

9) We subjugate the more-than-human world. 

10)  We cannot hear the more-than-human world. 

11)  Everyone has a unique role to play. 

12)  Transforming ourselves transforms the world. 

13)  Letting go of egoistic control allows for emergence of nature’s patterns. 

14)  Meditation is a process of letting go. 

15)  The experience of wonder acts as a catalyst for transformation. 

16)  We cannot “think” our way out of our current predicament. 

17)  We do not know what the solutions are, nor where they will come from. 

18)  We can never really know the consequences of our actions. 

19)  Dreams are communications from the unconscious (nature) 

20)  We become “closer” to nature through a phenomenological lens. 

21)  “You cannot step in the same river twice”. 

22)  Life exists in a non-steady state and death is inevitable. 
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23)  Cartesian dualism/reductionism has contributed to the current environmental crisis. 

24)  The desire for security engenders greed. 

25)  Depictions of nature (ie “texts”) distort our perception of Nature. 

26)  There is no such thing as ownership. 

27)  Death anxiety creates fear and distorts our ability to act in accordance with Nature. 

28)  Empathy can be extended beyond humans and into the more-than-human world. 

29)  All is process. 

30)  Meditation fosters awareness and mindfulness. 

31)  Moving towards healing-perspectives requires self (soul) work and personal growth. 

32)  We must evolve with the evolving universe. 

33)  We are koyaanisqatsi (out of sync). 

34)  Perceiving is an action, the world acts “on us” as well as we on it. 

35)  How we model reality affects how we perceive/act within it. 

36)  We generally act as if nature is separate (“out there”) when in reality we are connected 

(panentheistic reality). 

37)  Metaphors can communicate the “irrational” aspects of existence/nature. 

38)  The ego is a socio-cultural construct that is not reinforced when in nature; likewise the 

older “soul” is reinforced when in nature. 

39)  Imagination is often downplayed in our culture but is necessary for envisioning new, 

positive, healing futures. 

40)  The contents of mythology are the “distilled” aspects of the collective unconscious (and 

have a lot to teach us about right action). 

41)  Knowledge is socially constructed. 
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42)  Appreciative/deep listening allows for closer empathic connection and greater 

understanding. 

43)  Our culture requires modern, holistic “shaman” (culture-nature mediator/harmonizer) 

44)  Theories do not describe nature itself, but rather our participation within (and as part of) 

nature. 

45)  Society is at least in part a “hero project” designed to keep death anxiety at bay.  

46)  In a state of mindfulness of being, one can marvel not about the way things are but that 

they are. (e.g., continually aware of being – Heidegger’s everyday mode vs. ontological 

mode).  It is only in the ontological mode that we are in touch with our self-creation and 

can grasp the power to change ourselves).  

47)  MRP can facilitate the switch to ontological modes of being. 

48)  Matter participates in creating reality. 
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Appendix B – Cycle 2 Lenses (Categorized) 

Worldview/Epistemology 

1) We are not in an environmental crisis but are the environmental crisis. 

2) We cannot “think” our way out of our current predicament. 

3) We do not know what the solutions are, nor where they will come from. 

4) We can never really know the consequences of our actions. 

5) Cartesian dualism/reductionism has contributed to the current environmental crisis. 

6) The desire for security engenders greed. 

7) Depictions of nature (ie “texts”) distort our perception of Nature. 

8) There is no such thing as ownership. 

9) We are koyaanisqatsi (out of sync). 

10)  How we model reality affects how we perceive/act within it. 

11)  Knowledge is socially constructed. 

12)  Theories do not describe nature itself, but rather our participation within  (and as part of) 

nature. 

Hero’s Journey/Modern Rite of Passage/Liminality/Wonder/Death Anxiety 

1) Ritual enacts the world. 

2) The experience of wonder acts as a catalyst for transformation. 

3) Death anxiety creates fear and distorts our ability to act in accordance with Nature. 

4) Society is at least in part a “hero project” designed to keep death anxiety at bay.  

5) In a state of mindfulness of being, can marvel not about the way things are but that they 

are. (e.g., continually aware of being – Heidegger’s everyday mode vs. ontological 
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mode).  It is only in the ontological mode that we are in touch with our self-creation and 

can grasp the power to change ourselves).  

6) MRP can facilitate the switch to ontological modes of being. 

Cosmogenesis/Ontology 

1) We are part of an unfolding story, a cosmogenesis. 

2) Everyone has a unique role to play. 

3) Life exists in a non-steady state and death is inevitable. 

4) We must evolve with the evolving universe. 

5) We generally act as if nature is separate (“out there”) when in reality we are connected 

(panentheistic reality). 

6) Matter participates in creating reality. 

Process/Transformation 

1) Nature is in a state of constant change. 

2) Addiction and distraction keeps us from experiencing reality (and resists transformation). 

3) As a culture we are stuck in “perpetual adolescence”. 

4) Transforming ourselves transforms the world. 

5) “You cannot step in the same river twice”. 

6) All is process. 

7) Moving towards healing-perspectives requires self (soul) work and personal growth. 

8) The ego is a socio-cultural construct that is not reinforced when in nature; likewise the 

older “soul” is reinforced when in nature. 

Consciousness 

1) Consciousness affects matter. 
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2) Nature communicates through the unconscious. 

3) Letting go of egoistic control allows for emergence of nature’s patterns. 

4) Meditation is a process of letting go. 

5) Dreams are communications from the unconscious (nature) 

6) We become “closer” to nature through a phenomenological lens. 

7) Meditation fosters awareness and mindfulness. 

8) Perceiving is an action, the world acts “on us” as well as we on it. 

Otherness/Communication 

1) We subjugate the more-than-human world. 

2) We cannot hear the more-than-human world. 

3) Empathy can be extended beyond humans and into the more-than-human world. 

4) Appreciative/deep listening allows for closer empathic connection and greater 

understanding. 

5) Our culture requires modern, holistic “shaman” (culture-nature mediator/harmonizer) 

6) Metaphors can communicate the “irrational” aspects of existence/nature. 

7) The contents of mythology are the “distilled” aspects of the collective unconscious (and 

have a lot to teach us about right action). 

8) Imagination is often downplayed in our culture but is necessary for envisioning new, 

positive, healing futures. 
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Appendix C – Cycle 2 Lenses (Collated) 

Epistemology 

1) How we model reality (“texts”, metaphors) affects how we perceive/act within it (media, 

Cartesian Dualism etc.) and may contribute to the current environmental crisis. 

2)  Knowledge is socially constructed including other-than-humans contributions (Kuhn). 

3)  Theories do not describe nature itself, but rather our participation within  (and as part of) 

nature.  Nature is essentially indescribable; rather it is only “participatable” and beyond 

conceptualization. 

Ontology 

4) We are part of an unfolding story, a Cosmogenesis in which everyone has a unique role 

to play.  Nature is in a state of constant change, all is process. 

5) We generally act as if nature is separate (“out there”) when in reality we are deeply 

connected (panentheistic reality). 

6) Matter participates in creating reality (New Materialism, Intra-Action etc.).  Perceiving is 

an action; we act on the world as it acts on as (intra-action). 

Transformation  

7) The ego (addiction) is a socio-cultural construct that is not reinforced when in nature; 

likewise the older participatory “soul” is reinforced when in nature. 

8) Death anxiety creates fear and distorts our ability to act in accordance with Nature 

(transform); society is a “hero project” that keeps fear at bay. 

9) MRP can facilitate the switch to ontological modes of being; marveling (wonder) that 

things are.  It is only in the ontological mode that we are in touch with our self-creation 

and can grasp the power to change ourselves 
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Otherness/Communication 

10) Nature communicates through both a phenomenological lens and the unconscious 

including dreams, projection, fantasy, peak experiences, pattern recognition, 

synchronicity etc.  These “lines of communication” are opened by MRP type experiences. 

11) Empathy can be extended beyond humans and into the more-than-human community 

through appreciative/deep listening.  This leads to greater understanding of nature’s 

needs. 

12) Our culture requires modern, holistic “shaman” (culture-nature mediator/ harmonizer) to 

facilitate reciprocity with the natural world. 
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Appendix D – Cycle 2 Lenses (Refined - Final) 
 
Ontology 

1) We are part of an unfolding story, a Cosmogenesis of which we are all a part.  Nature 

is in a state of constant change, all is process.  We are part of that process.  

2) All of Nature possess a degree of agency and participates in creating reality.  Our 

perception of Nature is an action and not mere description; we act on the world as it 

acts on us. 

Transformation 

3) The modern ego is primarily a socio-cultural construct that is reinforced by 

continuous urban living.  Conversely, the ecological, transpersonal dimensions of self 

are reinforced when in nature.   

4) Death anxiety creates fear that distorts our ability to act in accordance with Nature 

and transform ourselves. 

Otherness/Communication 

5) Nature arises through an autopoietic process that we experience not only sensually, 

but also through the workings of the unconscious mind including dreams, projection, 

fantasy, peak experiences, pattern recognition etc. 

6) Communication and empathy can be extended beyond humans to include the more-

than-human community.  This may help us move beyond conceptualizing nature, and 

promote an understanding of nature on its own terms. 

Ethics-Praxis  

7) Any functional ethical system cannot be merely prescriptive but rather must be 

creative and participatory. 
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Appendix E – Letter of Intent 

For the past decade or so, I have been seeking.  What I have been seeking has not always 

been clear, but I continue nonetheless… 

After a very underwhelming university experience, I moved out west to Vancouver to 

explore the world beyond small town Ontario.  After a couple of years of being a “west coast 

bum” – studying music, landscaping, making new friends and discovering everything Vancouver 

had to offer, I earned a diploma in Fish, Wildlife and Recreation at the BC Institute of 

Technology. 

The diploma led to my work with the natural world where I have been exposed to many 

aspects of our relationship with nature, both positive and negative.  It became clear to me that 

something fundamental must change if we are to live in harmony with the more-than-human 

world.  Armed then with this belief, I began Masters level study at Royal Road’s University in 

the Sustainability and Environment Department. 

My learning at Royal Roads has focused on understanding human’s relationship with 

Nature (and themselves).  I have really taken to heart the idea that we are not in an 

environmental crisis but are the environmental crisis - and as such I have focused on worldview 

and (eco)psychology as fundamental “pivot points” for Understanding and Transformation. 

I have spent the past few years developing and articulating my worldview and belief structure 

while reading widely (and deeply) on topics as diverse as archetypal psychology, cosmology, 

Traditional Ecological Knowledge, ontology, epistemology, evolution, ecophilosophy, deep 

ecology, ecosemiotics, process philosophy, holistic science and much more. 

My thesis focuses on worldview transformation, and it was suggested by my supervisor 

Dr. Hilary Leighton that I include a vision fast as the centrepiece of my journey.  As soon as she 
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mentioned it I knew it would be a vital piece of my thesis puzzle.  I am now at a point where I 

am putting aside theory to more deeply engage the experiential.  I wish to understand how a 

vision fast experience may affect my worldview, and what the implications of those changes 

might be for the more-than-human world. 

 

So, as I think about intention, I am called to the idea of positive transformation.  I feel 

like I am in a transitional period in life; on the threshold of Responsible Adulthood and True 

Vocation.  I have spent a decade in deep exploration and have cast my net wide.  I have found 

some truth for myself and feel a growing desire to engage with my community and participate in 

cultural transformation.  At times however, I feel that there may be something holding me back. 

I carry an anxiety with me that limits my capacity for deeply felt experience – an anxiety that I at 

times, project onto my partner which causes me to struggle with accepting her in her fullness.  I 

have considered what it might be like to live without anxiety, and though it is desirable, I see that 

it is something like a security blanket that I no longer desire but can’t let go of. 

Coincident with my anxiety is a (at times) judgmental attitude that limits my capacity to 

“see things as they are”.  Though this perspective has aided me in discerning the particulars of 

my belief structure, its shadow side can cause me to disengage from the world and view it “from 

a distance”. 

Anxiety + Judgement = a frustrated, controlling attitude and “wishing things were 

otherwise”.  This perennial dissatisfaction is something I would like to leave behind – part of the 

husk I would like to shed in order that I may grow. 
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In the meantime, I continue to seek.  And while I recognize that it may very well be 

(certain aspects of) the seeking itself that I must leave behind, I move forward with an open heart 

and a prayer for myself, my community and the more-than-human world. 

 

 

 

 

 

 


