8 Chapter Two

Liberating Soul Sparks:
Psyche, Classroom, and Community

Mary Watkins

[A Hasidic rabbi tells his son’s, friend:] A man is bora into this world with only a tiny
spatk of goodness in him. The spark is God, it is the soul: the rest is ugliness and evil, a
shell. The spark must be guarded like a treasure, it must be nurtured, it must be fanned
into flame. It must fearn to seek out other sparks, it must dominate the shell. Anything
can be a shell, Reuven. Anything, Indifference, laziness, brutality, and genius. Yes, even
a great mind can be a shell and choke the spark.

Chaim Potok, 263

My path/my location: When I was fourteen years old my parents decided to
send me to a private school. The only non-boarding option was a nearby
Friends’ school. They knew very little about Quakerism and certainly did not
choose the school on that basis, To their increasing dismay, I discovered a deep
resonance with Quaker values of simplicity, silent prayer, and meditation, the
following of leadings, nonviolence, and community service. Alongside these
interests, my studies of depth psychology, patticularly Jungian and archetypal
psychology, and liberation psychologies have evolved.

At present, I coordinate community and ecological fieldwork and research
within the masters and doctoral programs in depth psychology at Pacifica
Graduate Institute and teach courses on the interpenetration of psyche, culture,
and spirituality. T think it is less likely that my early exposure to Quaketism
taused my perception of the interpenctration of these domains and more likely
that there are deeply resonant notes in Quakerism, depth psychology, liberation
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psychologies, and the practices that issue .mHoB them: .Bw.mmn& wmmwmﬁ mm%mw
psychotherapy, participatory research, and liberatory education. Dept .“wmwnm ﬁw
ogy refers to the various theories and practices that ate mmmm@ ow nf.notnm of the
unconscious, including psychoanalysis, Jungian, Adlerian, Reichian, and La-
canian work. |

In my wotk as a depth psychology educator with wn._c.: leatners I no:EDMwm
to try to become aware of the pedagogical practices/ rwgmm that n_:.qu the W-
vine sparks in myself, each student, our classroom learning noﬁzdc:mg.uma the
work in the wider world that we are each led to. I am in search of practices and
theories that—with grace—have a liberating potential for m.ﬁ moc_. spatks that
are gifted to us, that satisfy their desire for the nurture of being QH.EWE .mmobm&
into flame. Formal education has too often choked such sparks, isolating H.rm
intellect from the heart and the soul, self from other, and self from noBEWEQ.
One way I have come to think about my work of reintegrating these QOBM_#DW as
a teacher is through the eyes of a creation story %mm.wnmsmm.nn& Uo& mmm.ﬁwmg
and Quakerism. It has elements familiar to us from Heraclitus, Stoic philoso-
phy, Gnosticism, and Meister Fckhart (see Scholem 1946, 1965). o

Howard Brinton (1952) traces Quakers’ use of divine or Inward Light .cud-
agety but observes that Quakers have not used the image of sparks so familiar

to Hasidism. He interprets this as having to do with a sense of the divine as

complete in each manifestation, not as shattered or mwmmm.ﬁ:ﬁm&. “Spark or
Spatkle might imply that the Light was divided, a part being in onw person and
patt in another. There was but one Light. The nearer all come to it, the nearer
they come to one another, like radii of a citcle when they Buwmm.vwnr the center,
to use a figure from Plotinus” (21-22), We do see in Quaker writings, rﬁu.éa<mnu
a concern with shedding that which hides the light in oneself, and seeking the
hidden light in others. . _
In 1492 the Jews wete exiled from Spain. In the aftermath .Om this tragic
dispersion, the kabbalist Isaac Luria (1534-1572), whose m.adnw had been
forced from Spain to Safed, Palestine, brought forth this creation myth, drawn
between the poles of exile and redemption. The German mystic Jacob Boehme
(1575-1624) studied and referred to it. George Fox (1624-1691), the moczn.ﬁh
of Quakerism, read Boehme with great interest. The vision it @Hmmm:.ﬁm of spiri-
tual life as a process of co-creation with God s deeply nmmowasﬂ /Smo. Oc&.ﬁ
faith and practice as well as with Quaker imagery of perceiving and liberating

the divine light in each and every aspect of creation.
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Ia the Beginning

God was everywhere. Tt is said that in order to cteate, God had to contract
and concentrate his being, to inhale as it wete, so that space for cteation could
arise. Just as a garden holds the smell of jasmine, even when the plant is re-
moved, this space of potential cteation was suffused with the light of God’s
being. Creation occurred with 2 series of inhalations and exhalations. The ema-
nations of God’s being first created Adam Kadmon, the primordial man. From
Adam’s eyes, mouth, nostrils, and ears the light of God’s being streamed forth.
This streaming created vessels of light in which mote divine light could be con-
tained and differentiated. Initially this process went well, filling three vessels.
But then, as the divine light came from Adam’s eyes, it suddenly surged forth

with great intensity, breaking the fourth and the earlier vessels, shattering them,
and dispersing their light into all cornets of the wotld, Both light and evil were
strewn. The shards of light that lodged in each and every being and thing were
hidden by shells or husks, klelippoth, that must be temoved for the light to shine
forth. |

Quakers experience this divine light or “that of God” within each being.
They often speak of this light as a divine seed. In interactions with others,
Quakers attempt to otient toward this divinity within the other. George Fox,
the founder of Quaketism, instructs, “So feel the seed of God in every partica-
lar...and then ye come to be the bone of his bone and flesh of his flesh” (Epis-
tle 99, quoted in Brinton, Fikica/ Mysticism 34). This practice, says Fox, allows us
to “answer that of God in every one” (quoted in Faith and Practice 66).

Through the eyes of Luria’s story we can expetience the way in which crea-
tion is unfinished and, thus, ongoing. This ongoing work of creation is a work
of restoration, of libetating the hidden sparks of exiled divine light. Once these
spatks are gathered, it is believed that messianic time can begin, a time of peace,
plenty, justice, love, and at-home-ness. In other words, cteation was not fin-
ished by God as imaged in Genesis, with man and woman spoiling it, falling
from a paradisiacal state. Creation was seen as continuing,

requiting us for its
fulfillment in ways particular to each of our beings. Th

e testoration that Luria
speaks of is not restoration to the past but toward the deeply desired. Luria’s
myth works within an interdependent paradigm of the self, where there can be

no final coming home for one until the divinity that has been hidden and exiled
is liberated in each and gathered together,
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In Quakerism this restoration is likened to mending a wotld that is ripped
and refusing to act in ways that further rip the world, such as wat and greedful
accumulation of resources. William Penn, the Quaker founder of the Pennsyl-
vania colony, put it this way: “Ttue godliness does not turn men out of the
world, but enables them to live better in it, and excites their endeavors to mend
it” (quoted in Boulding 59).

Holy Converse, Dialogue

In The Way of Man, Martin Buber describes the Hasidic understanding that
the world is an irradiation of God, with an independence of existence and striv-
ing. “It is apt always and everywhere,” he says, “to form a crust around itself.”
In every thing and being beneath this crust or shell lies a divine spark. It is
man’s task to rejoin each spark with its Origin, a task which is achieved through
“holy converse with the thing and using it in a holy manner” (56}.

“Holy converse with the thing and using it in a holy mantier” entails main-
taining an awareness of that spark within each and relating to it in a sacred
manner that mitigates against using the other for one’s own sake regardless of
the negative impact on the other. Quakers aspire to respect the sacred in each
human. This has led to testimonies for peace with Native Americans during the
colonial period; opposition to slavery, war, and capital punishment; testimonies
for prison and mental instituton reform; and many initiatives for education.
Quakers have a long history of developing dialogical practices that steady inter-
action in a careful orientation toward the sacred. Notably, Quaker Meetings for
Business are approached from this orientation, underscoring the continuity of
prayet life with human interactions. Such an attitude has profound implications
for dialogue in the classtoom, for the dialogical hosting of one’s “inner” and
tmaginal life, and for participatory research and work that fosters cultural and
ecological restoration, My life as a teacher feels like a search for an understand-
ing and honoring of these implications, in both the practices 1 engage in and
the theories I work with. First, classroom practice.

When sparks of soul are scattered throughout the classroom, 2 pedagogy
based on delivering learning to students, what Paclo Freire calls a “banking
model of education,” causes further hiding and encasement of the spatks (198%:
72). A teacher who is seeking the spatks in her students must proceed humbly,
holding an awareness of how students’ ptojections onto her of greater exper-

tise, intelligence, and wvalue will silence theit communion with their own
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thoughts and experience and theit expression of these in the classroom. Creat-
ing an undue focus on oneself as the teacher will also result in students turning
2 deaf ear to each other, falsely believing that fellow students have little of value
to offer, a practice that furthet silences. Teachers are reluctant to yield space to
what they cannot control and predict, partly due to their responsibility for the
class. But it is only it such yielding that what has been silenced, marginalized,
and unseen can venture forth into the community of learning. This does not
mean that the teacher has nothing to share from her own years of learning and
experience, but that she must take great care that this sharing opens the space
for dialogue rather than closes it down. Too often teachers, like some parents,
hold a narrow vision of how sparks manifest, subtly steeting students into con-
formity with unspoken and unreflected-upon norms of their disciplines. Thete
must be room made for students who distutb, who ate interested in what oth-
ers judge to be peculiar, who harbor unique perceptions and sensibilities that
the classtoom often fails to host. To foster a critical approach to the theories
and practices within one’s discipline is in the Quaker spirit. Quakerism arose as
a critical witness to how the institutions and rituals of the Protestant Church at
the time were mitigating against direct spiritual experience and the conduct of
lives consistent with such experience. It has maintained its critical role within its
own ptactice as well as with regard to society, allowing it to be in fertile dia-
logue with other spititual traditions.

I am seeking a space for exploration and learning in which the not-yet-
known can atise, where students will experience their thought growing in com-
plexity and depth as they listen in deeply to the multiplicity of viewpoints pre-
sent in their classroom. I feel the sweetness of satisfaction when I see their
sadness at parting from each other, when they reflect on the profound gifts
they have received from each other in the course of our learning together. I also
feel joy as a teacher when, at the end of the three years of course work in our
program, those initially silent, perhaps uncertain about their capacity for
thought and expression, have found the area of study and practice they feel
called to and have discovered how to lend their voice to it through being care-
fully listened into expression. I am thrilled to see how those students initially
subtly devalued by others have become seen as teachers themselves and exhibit
a glow from having their expetience, thought, being, and calling recognized and

valued. How do we begin to prepare the space for this?
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“The thing is to fight with the text, even though loving it, no?”

I say that reading is not just to walk on the words, and it is not flying over the words ei-
ther. Reading is rewriting what we are reading. Reading is to discover the connections
between the text and the context of the text, and also how to connect the text/ context
with my context, the context of the reader. But for me, what is indispensable, is to be
critical. Criticism creates the necessary intellectual discipline, asking questions to the
reading, to the writing, to the book, to the text. We should not submit to the text or be
submissive in front of the text. The thing is to fight with the text, even though loving it,

no?
Paulo Freire, A Pedagogy of Léberation (1011 cf. qt. on p.29)

Students first formally encounter our class together through the syllabus.
They look for the reading and assignments that are due for the first class. They
find this passage from Freire, giving a dialogical sense of reading, with the fol-

lowing assignment:

Begin a reading jouraal for this class with the following format. This journal will be a
place for you to dialogue with aspects of the readings that you find interesting. For each
of the authors you read each session {or reading), choose an idea that interests you and
write where it leads you in your own thinking (in a page or two}. Take Freire’s words to
heast! Fach time we meet copies of this work will be collected at the beginning of class.
They may be handwritten. I will not be zeading and commenting on each one. The ob-
ject of this assignment is twofold: to help you work through the readings in a system-
atic, timely, and thorough manuner, and to help you be active in relationship to them—
arguing, appreciating, showing the implications {personal and professional), figuring out
what exactly rings true or false for you given your own experience, extending a theory

into a different domain.

What I look for in the journals is whether a student is engaging the reading. I
reflect back to them if they are just listing out the main points ot staying on the
surface of the reading. I cheer them on as they enter a dialogical back-and-forth
with the author and the ideas, as they engage in seeking resonance and discord
between their own knowings and experience and what is being presented
theoretically,

This practice is resonant with Quakers’ insistence that spiritual understand-
ing is not to be accepted on faith from others in roles of authority but is to be
sought through one’s own direct personal experience. Unprogrammed ot silent
Meetings for Worship are unencumbered by ritual, sertmons, already-written

prayers, and gospel interpretations. Rather, 2 space is made “to wait upon the
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Lord and enjoy his Presence” (Whiting, quoted in Brinton, Fthical Mysticism 6),
to make a clearing in which the sacred can be intimately petceived in one’s own
experience.

: . . c e
the creation of a world in which it will be easier to love”

Freire, Pedagagy of the Oppressed (24)

My hope is that this initial direction tegarding a dialogical stance toward the
.p.mmn:.nmm will be extended to students’ relations to myself, other students, the
ideas we are working with, and the communities where we practice. Sadly, most
teachers and students meet togethet with a history of being ﬁo.c:mmn_ by educa-
tional practices. Thete must be room to acknowledge the legacy of our coming -
together, m:.a to state our intention and our hope to create a safe and spitited
space in which leatning can take root. Despite years of asking for my classroom
to be set up in a circle without a podium, this is never done, so I always arrive
eatly and get my aerobic exercise by dragging the podium out of sight. It is as
though the very fixtures of the classroom cannot believe that this represetta-
tion of hierarchical education/ knowing is really not needed. Oftentimes I do
find the chairs in a circle, but there is the podium stuck in the circle as welll

For my first session with students in the fall T ask that they read about the
process of dialogue and councit in groups (see Bohm; Zimmerman and Coyle).
Hrmmw processes are similar to Quaker worship, shating in their focus on deep
listening, speaking from the heart, care toward tending the corporate body of
the group, and welcoming what freely arises in a nonhierarchical environment
of mutual respect and shared attention to the sacred. In worship sharing, a
.mm;: group gathers to engage in silent Meeting for Worship together. A @E“Hw
m .ommn given to otient reflection and prayet. Opportunity is given for each par-
ticipant to share the fruit of his/her meditation. In this nonhierarchical fashion
insight and inspiration are enjoyed.

F.B% classes, after some remarks on the practice of dialogue and council,
we sit in counci! fot an hout and a half. T stress that we arc together not only to
express our thoughts and feelings but to learn how to tend the thought of the
group (see Bohm). To do this we must allow for ample silence between speal-
ets 5o that what another has said can deeply enter us and so that we can listen

closely to our own evolving thoughts and feelings. To allow for silence in which
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to metabolize what has been shared makes it more likely that what will be said
next will relate to what has come befote. I suggest that we need to use discern-
ment regarding when and how much to speak. The group as a whole cannot
think well if it does not hear from all of its members. .
The challenge for those of us who speak often and amply is to deepen our
listening and our capacity for holding the spaciousness of silence. This will cre-
ate room fot voices and images that have a more difficult time emerging within
the community. Those of us who tend toward silence must make a special ef-
fort to lend our thoughts and feelings to the group. M. Scott Peck says (in Sim-
kinson} that the preatest sin against communication is to speak when you are
not moved and to not speak when you are. To create safety so that what has
been marginalized and silenced can emerge, the members need to deeply con-
sider issues of confidentiality. They also need to be forewarned about suspend-
ing bad habits that mitigate against the deepening of dialogue, such as using the
dialogue space to convince or persuade others, to prove oneself worthwhile, to
defend one’s own point of view, to derogate the othet’s point of view, to estab-
lish a cozy, polite atmosphere that pretends at agreement and suffocates differ-
ence, to ait personal problems that are not relevant to the E@c.ﬁ% of the group,
or to compete.

In council practice, a talking piece is passed around the circle. When it is in
yout hands, you may share with the group anything you ate led to say, briefly
and from the heart. You may also pass. When the talking piece is in the hands
of others, you listen from the heart. There is no cross dialogue. Fach person
has a place and a time to share in the circle. A beauty of the dialogue group is
that power is de-centered, delivered to the one with the talking piece, and then
yielded.

This is their first chance as new graduate students to listen to their fellow
students and to bring forth seme things about themselves and the beginning of
a graduate progeam that they wish others to know about themselves. Gradually,
students begin to share their fears, self-doubts, and hopes for this experience of
learning. One person voices years of discrimination as a Mexican American in
school settings that sour his hopes and quicken his sense of vigiance. An older
woman shates that she never spoke in her college classes years ago and that she
holds a deep desire that she can come to value her own thoughts enough to
share them. One student confides that she has a propensity to talk too much,

particalarly when anxious and insecure. She invites the class to gently interrupt
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In the classroom we do not seek consensus, but we do want to hold differ-
ence with patience, hoping our careful being with it will allow it to offer its les-
sons to us. For instance, as we discuss the development of dialogical capacities
in human development, we study reseatrch that looks at gitls and women, boys
and men. Pretty soon the distance between the class and the research dissolves,
and members are sharing their own experiences of how gender acculturation
has impacted dialogue in their lives. As emotions rise, some would like to re-
duce the complexity of expetience to a simplistic formula ot to change the sub-
ject. But as we allow the heat, we can find ourselves not resting on previous
knowledge but actually searching for understandings that are new to us.

As we strengthen our capacities to engage in inner and outer dialogue, stu-
dents study and engage in practices of appreciative inguiry, public conversation

amidst divisive viewpoints, reconciliatdon wotk, and community visioning. Such

work is aimed at holding a space whete deep differences in perspective and ex-

petience can be hosted, while tespect for common ground and humanity can be
quickened. As we know, without careful attention to such divides, others can
too easily be negated, leading to psychosocial conflict and violence. As the stu-
dents relate together over their three years of coursewotk, experiences within
their own group, as well as differences among themselves, can be fertile ground
for learning these practices. The microcosm of the classroom contains the same
racism, sexism, homophobia, competition between viewpoints, power struggles,
and silencing of minority voices present in the larger society. When dialogue is
available as a resource, such issues have hope for being brought to awareness

and worked through.

The Slow Dilation of the Self: Experiencing the Path between Psyche
and Culture

"The ego's firmness has its virtues, but at some point we seek the slow dilation, to use
another term of Whitman’s, in which the ego enjoys a widening give and take with the

wotld and is finally abandoned in ripeness.
Lewis Hyde (17)

When I was a child there was a “sinkhole” on the edge of our yard. If you
put sticks and stones in it one day, you could go back the next day and see that

they had disappeared beneath the eartl’s skin. My mother told me chat this
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would be a pood place to dig in order
China—appealed to me, I found mys
that eventually I would be able to slip
As a Jungian-otiented therapist
people slipping down through the
Many did pass through the center of
tween so-called “inner work™

to get to China. As this idea—of going to
elf digging in this hole over years, hoping
to the other side of the wogld.

for over two decades, I witnessed many
hole of depression and other sufferings.
being and found the deep connection be-

and the “world worl” they felt called to. But I
must also share that this was not always the case. More

times than T am com-
fortable with, “inner work”

that was initially necessaty transformed itself into a
defense against deep participation with the world, Some
de-sac where work with dream, image, and
unrelated to the grimg munds,

the reasons I am drawn to

became lost in a cul-
~affect became ends in themselves,
the world soul, of which they are a part. One of
! Quakers is the beauty of their thythmic turning from
mnward to outward, a thythm that dissolves these distinctions, allowing the ex-
petience of the “Inward Light” to bring them closer to others and the world.
Insofar as they expetience the Inward Light as one, the closer an individual be-
comes to it, the closer she becomes to others,

In Lutia’s creation story, he describes the necessity for two kinds of interre-
tated work: nkkun nefresh, accomplished on a mystical plane through meditation
and prayer, and tkkun olam, accomplished on a worldly plane through relations
with othets and nature. Tikéun olim can be translated as the restoration of the
world, Neither was described as easy, as the sparks of the anima mundi are inter-
twined with and encased in evil. Quakerism tecognizes “the within that is also
the beyond” aspiring to the spiritual marriage Saint Teresa described as the un-
ion of pure spitit with the world of life around us (Brinton, Eibical Mysticism 36,
10).

I have come to believe that the use of inner wortk as a defense can soine-
times mitror a lack of clarity within the various depth psychologies themselves
about how the practice of sikkun nefresh and #ikkun olam arve connected. Tt is this
connection that T want my students to experience so that they can feel the way
inn which “inner” and “outer” work arc falsely divided by cur Cartesian ways of
constructing reality. Brinton suggests that the tension between reflection and
action, between being and doing, arises in two strands of Christianity, one re-
flecting the Greek propensity to seek the Divine in the depths of the soul

through contemplation and withdrawal, and the other mirroging the Hebraic
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tradition’s emphasis on action to bring about the kingdom of God on earth. He

stresses that Quakerism combines these “two complementary movements,

withdrawal to an inward Source of Truth and return to action in the world.

Quakerism is both contemplative and active, both metaphysical and ethical”

(58). Science rejected the idea and the expetience of an ensouled cosmos.

Strengthening the divide between internal and external, it banished to the realm
of subjectivity all animating spatks. Depth psychology turned its awateness to
this interior cosmos, strewn with sparks, voices, symptoms, sub-petsonalities,
and complexes. Whenever these escaped their culturally sanctioned confines of
interiority, the task became to “withdraw projections,” to restore the sparks of
soul to the interior where they now putportedly belonged.

Depth psychology has primarily focused on the inner work of how to with-
draw or gather in scattered projections and how to work with multiplicity as it
atises in intrapsychic experience. The stance that is taken in Jungian work to
achieve the gathering together of what has been shattered and seattered is pre-
cisely the attitude that can be cultivated to do the work of #kkun olam, the
restoration of the wotld.

James Hillman, the founder of the atchetypal school of Jungian and depth
psychology, asks us to imagine the anima mundi as “neither above the world en-
circling it as a divine and remote emanation of spitit, a wotld of powets, arche-
types, and principles transcendent to things, not within the material world as its
unifying pan-psychic life principle” (101). He itagines the anima mundi as “that
particular soul spark, that seminal image, which offers itself through each thing
in its visible form.” Through such imagining anima mundi indicates the animated

possibilities presented not only by each plant and animal but by each event and
thing. He asks depth psychology to “break the vessels” that have stored away

the sparks of the world within the confines of personal subjectivity:

Breaking the vessels is the return, the turn again to the world, giving back what we have
taken from it by storing inside ourselves its soul. By this return we regard ¢he world
“anew, having regard for it as it shows its regard for us and to us in its face. We pay re-
spect to it simply by looking again, respecting, that second look with the eye of the

heart. {129}

Hillman’s move, so needed within depth psychology, is prefigured by Hasids-

and Quakers who nevet sequestered divinity in a fantasy of personal interiority.

Their mysticism oriented them to the world right around them, itself suffused

e ——
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with the sacred. John Woolman (17201 772) put it this way: ¢

. that, as the mi
was moved by an inward principle to ] u o

ove God as an invisible. j i
| . 1 e, mcomprehensi-
ble Being, so, by the same principle, it . .

was moved to love him in i i
. - . . \ﬂ )
festations in the visible world” . s

(8). Woolman ar. hat i
ed that it wa ictd
to say we are loving an invisih] i m:. iy 2y e o
g visible God, while treating cruelly any creature God

o tes and psychological prac-
psychological suffering is intimatel 1
culture and nature. Thus blinded, psychotherapy ofte e i

1 served the inscrib;
- 15cribing of
& status quo cultural arrangements rather than invol ;

ving itself in an insighting
al suffering,

Ummumw_ psychology is usually defined by its commitment to a theoty of

nowmﬁo:m.. In practice this means that due to its pattiality we hold QM sus N :msy
pomnt of view we are identifying with at any momen o e o o
Cus our attention entails the falling into the shadows

ton. The process of working depth psychologically h

t. We are aware that to fo-
of other aspects of  s{fua-
as to do with awareness of
. and, further, an effor i

o vent ! . , y 4 ot to retrieve that
_ 1as been marginalized by dint of exile of neglect. It is for this
the contents of depth wmwmwoﬂo@\ can never

ject matter out of the matgin and into focus
>

Given this itivi iplici
e sensitivity to EEEurQQ and to the ego’s penchant for creating
rarch iplici n
e %momﬁ of multiplicity, the process of depth psychology must entail 4 rela
; 7 O . . -, ’ )
o Mm ) 1€ ego and a honing of its feceptive capabilities, The way to pather
at has been marginalized is to [ ‘
7 o listen fot what has b il
. : > i . een stienced, to look for
een pushed aside, This rmﬁms_bm which brings the silenced into voic
£

and the extruded into image | i
! ge 1s the foundation f i7 { -
ind or . e or dialogue. It is through the

reason that
be fixed, for as we bting one sub-

another recedes into the shadow,

Ll 4 { { i i
ng desctibes in his practice of active imagination
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and which Buber describes in the intet-human and human/nature realms that

sparks can be liberated from their shells.

“Motions of Love” . . |
With these thoughts in mind I ask my students to begin or continue a pro-

cess of self-reflection that includes the following components:

i.  Think over dreams you have had and select several that you feel address cultural m:ﬁ.nﬁ-
ing or cultural and/or ecological issues. Bring one or two of these that you would be

i 5 5 i anding these in to me.
willing to share with your classmates. You will not be handing

2, Reflect on the issues or suffering in your community or the larger world that have nonln_
sistently drawn your attention. Have these concerns been present in your dreams uwn.
imaginings? [How have they lived in your heart and your thoughts? Take notes on this

for your own use only.

3. Ifyou do not already do so, begin a journal {or dreams and active imagination ,.S,UH_A. ?.5.@
this to class to record your active imaginations arcund discerning vocation and listening
to the call of the world psyche. This will not be collected.

In small groups we share these dreams and then enact them in the large
group through a process of dream theater. This enables mﬂﬂm:a to take ér.ﬂ
they have experienced as most private and intimate and begin to see the c.q@ in
which it connects them with others, with cultutre and nature. This practice of
shating dreams with the larger community is well developed in many nc_ﬂwmm,
though mostly neglected in our own, in which dreams are often derogated as
idiosyncratic and merely personal. |

We work with Lifton’s idea of the double self. There is one part of us that
tries to catry on our life, our profession, and our leisures as though :nuﬁ.ﬁm of
the larger difficulties we face as citizens and planetary creatures. Q\.m divorce
ourselves from much of what we perceive and know to be true. This ?.on.nmm
can easily be observed as we read the newspaper, watching where our mﬁ.ﬁmsﬂos
is drawn and where it is difficult to sustain. Part of the process of making the
unconscious conscious is to become more focally aware of what we know and

to itegrate those knowings into our life choices and commitments. As we

work on different aspects of psychology, we try to be mindful of things we ac-

1 i ut or act from
tually know from our experience but which we do not speak abo ,

silenced by prevalent cultural norms, that may themselves be mirrored by psy-
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chological theory. Quaker testimonies of simplicity and integrity have been de-
veloped to nurture this process of claiming our knowings and the calls that
arise from them. Care not to over-accumulate material goods and to engage in
simple entertainment is understood to serve the purpose of not diverting one’s
attention from that which is sacted and jts claims on us as well as encoutaging
peace and the right sharing of world resources (Faith and Practice 141).

Students are asked to become aware of issues in the world that are trying to
speak to them. Sometimes one notes this by the quickness with which one
turns away from certain topics: the pollution of the ocean, setvices for battered
women, ecstatic dance. Oftentimes as one becomes familiar with Jung’s process
of active imagination, of imaginal dialogue with what arises in the field of con-
sciousness, one becomes more aware of the call of various things in the world:
the silent homeless woman on the curb, the prison one has passed each day for
twenty years, the possibility of nurturing leadership within the gay community,
the abuse of animals, the small lower that offers itself in an abandoned lot.

It is often through our personal history—particularly our personal
wounds—that we hear a patticular voice of what has been called the aniia
munds, the soul of the world, It is the openness and SLDmQUEQ created by our
wound that give us a sensitivity to hear into particalar issues in the wotld, to
bear beauty and to protest what we know is wrong. When this is so, there is no
distinction between “inner” and “cuter” work. There may not initially be a con-
scious link between what has chosen us and our sense of our history and
wound, and yet in time the close intimacy is revealed,

Through the first nine months of our program students listen on this level
as they read the news, participate in the community, and work with dreams and
active imaginations. While listening in this way students also explore their
community and the larger world (o learn moge about the contexts that are avail-
able to their participation. By the first summer each student has allowed a
community or ecological issue or context to choose him or her. Through the
summer each student engages in the activities and work of that site. One en-
gages in a particular way, Rather than catering the fleldwotk with heroic ideas
ready to hand as an “expett” from the outside, one is asked to enter in a listen-
ing mode. The latter allows the wisdom and the difficulties of the various parts
of the field to emetge. The first summer is seen as practice in being alongside

of, in listening and dialogue, in lending one’s hands to what the community is



38 Minding the Light

. . . .

wotking on, in bracketing an ego that is heroic or colonizing, The students mﬁa
’ . - . . D
extending the space of listening and hosting they have practiced internally m.

i i i ip 1 ani
interpersonally within the classroom into their apprenticeship in a community
or ecological context. . | ‘

Eatly Quakers often spoke of theit own attempts to listen for vocational
calls, “Divine leadings.” Isaac Penington (1617-1679) advised us this way:

Give oves thine own willing, give over thine own desiring to know or to ﬂa “Sﬁwd:mﬁm
m:a, sink down to the sced which God sows in thy heart and let ﬂ.rwﬂ be in thee, mmm
breathe in thee, and act in thee, and thou shalt find by sweet nxmnamnnn E,mn the .Huoh:
knows that and loves and owns that, and will lead it to the inheritance of life, which is

his portion. (138)

. { . 1¥1 > ”
Perhaps no Quaker has written so movingly about the process of waiting fos

Divine opening, a leading or leaning, as John Woolman:

[A]t times this desire arose to a degree of ferveat supplication, wherein my soul Eu_m.mm
i i e whi
environed with heavenly light and consolation that things were made easy to me whic

had been otherwise. (1989: 19).

Woolman carefully watched his reactions to slavery and oﬁwn wmmnm. tried to _m.mmm
close to the Divine opening that informed his witness against this ommummwmwo:.
He desctibed this not as an effort of will, but as “a motion of love,” “a lean-
ing,” “a drawing.” He counseled others “to look less at mpm wmmmnﬁm of our mm_umxw
than at the pure motion and reality of our concern, as it arises from w@:.\dmw
love” (70). Quakers are noteworthy in their service work woh not m&oww”mm a
stance of superior expertise or of missionary zeal but of trying to place them-
selves alongside others in a nonhietarchical manner, to é.on together for de-
sires that are held in common for justice, peace, and liberation. . ‘
One cannot restore a world that is not listened to. It is only in mcmnﬁb.&u
reverential listening that one can hear the exiled—be that endangered species,
radioactive waste in the earth, those marginalized by racism, those opptressed by
the poverty created by capitalism. In the depth @mu\nropom% program we ask the
students to listen into the wotld psyche, the anima mundi. How does the éonE
present its beauty and its suffering in your dreams? dSymﬁ.mchQ:mm noimnﬁ.nm in
the world does your psyche resonate with? What is speaking to you? To engage

i { h as
in this one needs to bracket what one thinks one is supposed to be called by
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well as the ways that we have each defined our professional identity. Some sti-
dents initially fear that on opening themselves to this vocational listening pro-
cess they will be inundated. Fortunately, we are not each called to listen to a//
the suffetings of the world, We are addressed particularly and, I must add, insis-
tently, often over decades. At times we may not be called by things that our
expettise has prepared us for and need to have the courage to humbly begin
again.

In the second yeat of coutsework, students are introduced to how these at-
titudes are manifested in dialogical and participatory research, often of a par-
ticipatory action research nature, Such patticipatory research carries on the
“alongside” quality T have mentioned. Tt seeks to listen into a feld with others,
paying attention to what is marginalized within that field, Through dialogue,
critical consciousness is developed of what the issues and sufferings are in that
field and what actions might be taken to address common concerns. It should
be clear that this kind of research and action is not done by an expert 1 others
who are in a subordinate position. It strives for full participation through dia-
logue. Such wide-based dialogue can then as well provide teflection on and cri-
tique of any actions taken, providing a reflective loop between consciousness of
a difficulty, action to address it, and reflection on the action to refine subse-
quent interventions. I am describing the kind of education and research done
by Paulo Fireire, liberation psychologist Martin-Baré, Rajesh Tandon, Myles
Horton and his colleagues at the Highlander Center in Appalachia, and feminist
tesearchers such as Lynn Brown, Carol Gilligan, and Mary Belenky. Their re-
search opened out from solely individual work into group and community
wotk, where individuals could seek insight together into the linkages between
their psychological difficulties and the cultural context of oppression in which
they struggle. Through the development of critical consciousness about the
socioeconomic and political steuctures undetlying everyday reality, people could
both begin to analyze their situation and begin to dream how change might oc-
cur. Participatory modes of tesearch arose that were dedicated to empoweting
knowliedge and action within communities and ending exploitation by academic
researchers who wrested knowledge away from communities for their own pro-
fessional advancement. Instead, research is seen as a tool people can use in col-

laboratively inquiring into questions of vital interest to their community as well
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as in studying the effects of joint actions taken with the hope of moving toward
mutually desired ends. |

For example, Deborah MacWilliams, a public health nutse and policy ana-
lyst and graduate student, convened a small group in Bend, Oregon, nn., study
their relation to place. Through site visits, artistic approaches, and dialogue
these individuals sought to better understand their accumulated psychic :m.ﬁ_v-
ing to their environment, built and natural. They strugpled to clarify what kinds
of places foster human-place relations. What kinds engender scg_u:.mmw and
alienation? How might such knowledge inform city planning, urban design, and

conservation efforts?
“Hundreds of Ways to Kneel and Kiss the Ground”

Today, tike every other day, we wake up empty
and frightened. Don’t open the door to the study
and begin reading. Take down the dulcimer,

Let the beauty we love be what we do.

There are hundreds of ways to kneel and kiss the ground.
Rumi (7}

I did not set out to enact a Quaker pedagogy, nor did I attempt to wrest
from the field of psychology that which was “Qualkerly.” It has not been a B.mn.
ter of causation but of strengthening resonance. 1 have felt a deep connection
between practices of listening and love that have pulled me toward n.wmmwﬁ
prayer and service, toward the careful listening in depth psychotherapies, to-
ward participatory modes of community and ecological work and research, and
toward the joy of liberatory education. One might argue that the subject Bm.ﬁwp.
of my discipline lends itself to these resonances. But I ch.ﬁ.mrmﬂ other disci-
plines and curriculums can similarly yield and am 4&25%5@ Em.B n_o.mo
through the work of students in our program as they pursue their varying
professions. N .

One of our students, Mike Denney, a physician, is reconceiving medical
education and practice to include the spitituality that has been severed mnou.g it
through the secularism of modern science, medicine, and hospitals. Imagine
medical students’ first human dissection beginning with a meditation that hon-

ots the being and soul of the person who has shared their body for othets. An-
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othet student, Isabel Bradshaw, a mathematician and forest ecologist, practices

Zen and is working on preparing a science curriculum and new science prac-
fices that begin to include the body and the soul, healing the way they have
been stripped from usual ecological monitoring and conservation in envirom-
mental sciences. Anne Davin, a project manager for the California Depattment
of Education, brings diatogical practices from the Pueblo where she lived into the
feedback processes between teachers, parents, special education students, state
and local administrators, Brent Blair, a professot of community theater, invites
the young men in Central Juvenile Hall, Los Angeles, to rewrite and perform
myths such as Orpheus, using their experiences on the streets, in their families,
and in the underworld of juvenile imprisonment, The young women of Juvenile
Hall are invited to rewrite such myths as Amor and Psyche. Through perform-
ing their tales and engaging in dialogue with each other, the young people ferret
out their own definitions of soul embedded in their life experiences. Lali
Mitchell, listening to a neatby valley and mountain slated for industrial devel-
opment, draws others in her community into dialogical relationship to this
place, out of which ecological stewardship and advocacy evolve. In each con-
text the basic attitude of waiting on that of God in each petson, place, and
thing is possible. The joy teleased in doing so confirms the practice. While
some of these learning sites appear inhospitable scenes for the liberation of
soul sparks, the listening and dialoguing of “holy converse” transfigure them.

“But Each Little Spark Has a Shine and a Song”

When God had made The Man, he made him out of stuff that sung all the time and
glittezed all over. Then after that some angel got jealous and chopped him into millions
of pieces, but still he glittered and hummed. So they beat him down to nothing but
sparks but each little spack has a shine and a song. So they covered each one over with
mud. And the lonesomencss in the spacks make them hunt for one another, but the

mud is deaf and dumb. Like all the other tumbling mudballs, Janie had tried to show
her shine,

Zora Neale Hurston (86)

Is not the classroom a place for the dissolving of the mud that Hugston de-
scribes here? Is it not a place of retreat whete the hum of the song we are each
gilted with can begin to be heard? And as its volume increases, is not the world

the place to practice this song? The potential commmunity of the classroom has a
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vital function in our culture now, of being a place of mhmnmon for nrm_omwﬂ and
critical thought, of the listening for and nurturing of ,<.0mmno:. .cqwm.n ﬁ_ is Ewm
pens in a learning group, it is thrilling and enheartening. A @Eom_nw. ém%.ﬁ s
being with each other and with one’s gifts sets the stage mo.H m.ﬁm Onmurwh“mm.mz )
rest is grace. As the holy converse of dialogue unfolds within and be ,

i ing | r midst.
few of the angels are sure to get jealous about the beauty erupting in ou

'Chapter Three
“Wait to Be Gathered”:
The Classtoom as Spiritual Place!

Mike Heller

Tjoked with friends, as I worked on this essay, that a Quaker pedagogy is about
being reasonable and sober. As a person who (until recendy) has never seen
himself as being overly sober, T kidded that I lay awake at night hoping that
maybe tomortow I could finally be reasonable. The joke is useful partly because
Quakers sometimes take on a public persona of being somber, overly deliber-
ate, and not very spontaneous, but I doubt that this comical and inaccurate im-
age really defines what it means to be a Quaker.

These essays are important because they attempt to state the usefulness and
the limits of bringing spitituality within a Quaker context into our classrooms.
Recently, T have come to realize that my teaching has been gradually shaped by
my Quaker experience, but it is new for me to acknowledge this influence so
directly. Most of what T have to say hete is an explanation of how that feels to
me in the classroom. But T am not sute that this can be propetly called a
“Quaker pedagogy.” Quakers can claim no ownetship of a pedagogy any mote
than they can own worship in silence, I don't believe we can point to fixed ele-
meats and say, “See that over there: That is 2 Quaker pedagogy.” Also, the
classtoom and the Quaker Meeting for Worship have important differences in
purpose. One is a gathering for learning; the other is 2 form of worship with

- Christian otigins. As we define what we mean by a Quaker pedagogy, it is good
- lorus to question the extent to which spitituality has a nlare in adveaoi . e



