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| nt roducti on

Humans are highly self-directed individuals constantly
striving for self-actualization. Each individual is unique and
interprets and expresses thoughts through an understandi ng of
information and |ife experience which becones the perspective,
the "col or of glass," through which the world is viewed. Every
human has the free will to make choices in life and these choices
are mtigated by a personal world view Although nost humans have
wounds to heal in this life, it is the perspective from which
each person views the world that influences whether they will
energe into a position of enpowernment (energy/connectedness) or
victimzation (judgnent/dualism. Because the sense of self is so
intrinsically tied up with one's view of the world, it is
profoundly threatening when that viewis in any way disturbed.
And yet this paper proposes to do just that.

Previ ous disability paradi gns have an ontol ogi c and
epi stenol ogi ¢ basis that are dualistic. For instance, a nunber of
disability paradigns reflect a deficit nopdel such as what
Pfeiffer (2002) terns the "lnpairment Version." In this world
view of disability it is the inmpairnment that differentiates
people with disability from others. The underlying epistenol ogy
is that I am not disabled and you are. There is a dualistic
separation that forever creates the sense of other

The purpose of this paper is to present the foundation for a
disability paradigmthat is nore inclusive and non-dualistic than
those currently found in the disability literature. This will be
referred as a nonistic paradi gm

Hi storical Footprints

The fabric of our western world view as el ucidated by



Pl at oni ¢ thought continues today as a major influence in our
t hi nking. While the particulars of various phil osophers' views
differ there is a common underlying assunmption that the self is a
di screte, even powerful, entity that exists independently and
separately in the world. Mbst Judeo-Christian thought is riddled
with the dualistic predication that there is a separation of self
and other with the other consisting of our own body, hunmans and
animals, the environnent, and God. The assunption is that the
body, mind, environnent, and God are outside ourselves and that
it is incunbent upon all of us to find our place in this
di sconnected world. In this context, therefore, finding out who
we are is really finding a way to co-exi st safely and
har moni ously with that world "out" there.
What if that is inpossible? Everyone, at some nonent of
excl usion, has had the experience of incredul ously saying (if
only to oneself), "You and | obviously do not live in the sane
worl d!'" Those with even mild disabilities know intimtely what it
is to be burdened with having to fit into soneone else's world
and then blamed for not being there fromthe begi nning. Wen the
world is viewed dualistically only the eternal other is seen and
it is avery small step to say that sone people just do not fit.
Then, in a presumably well neaning attenpt to get everyone to
fit, objective and universal standards are formul ated so that
everyone knows what it takes to be a part of this world. So the
onus is usually on nme to change who I am but who am1?
Descartes rendered this question of who we really are

per haps nmost succinctly in his "I think, therefore | am" Wile
this has a certain sinplicity and logical linearity to it that
gives the illusion of going soneplace with our thinking, it fails

to satisfy. It is easy for |inear thought to give the sense of
going in a positive direction toward understandi ng. However,

| ogi c al one does not assure that a phenonenon is understood. You
may receive careful and logical instructions about preparing a

wonder ful neal, but you will still be hungry at the end of the
exerci se. The fundamental question still remains, "At the root of
it all, who am | and what is my place in this vast universe?" The

sense of being of f balance and not at ease persists. Sometines
this angst is fully up front and sonetinmes vaguely niggling in
t he background, but al ways present.

The existentialist philosophers at | east dealt with angst
squarely. They were still grounded in the sane dualistic
perspective and so applied linear logic to the anorphous and
shifting sand of ontology. They saw that |ife sonmetines seened to
be what Sartre (1943) called "a usel ess passion." There did not
seemto be reason and order behind the chaos of daily |ife and
Sartre spoke of the "anguish of nan faced with the facticity of
his own freedom" Paul Tillich (2000, 2nd ed) in The Courage to
Be delves into the nature of existence in fascinating detail and
comes out at the end with little nore concrete than the need for
courage in order to survive it all. Martin Buber (1974) in | and
Thou goes further when he says, "we nust |earn to consider
everything around us as 'You' speaking to 'ne,' and requiring a
response."” For himthe central commandnent is to realize that we
have rel ati onships with people, trees, dogs, and god (an |-You
rel ati onship).

We do not experience the above nentioned as objects (an I-1t
rel ati onshi p), but they have life that reciprocates our actions.



Buber expl ai ns our rel ationships and how we shoul d go about
interpreting them when he says, "aninmals and plants are a

rel ati onshi p beneath | anguage, people are related to within

| anguage, and finally the eternal you (god) is above our function
of | anguage." He skirted around the edges of a nonistic world
where self and other are one and the sane, but falls short when
he creates worl ds beneath and above.

Language

It nust be said that there have been sonme Christian and
Jewi sh nmystics who have perhaps seen directly the nonistic nature
of existence, but their witings were often net with threats of
excommuni cation or even death. Qur view of the world is dearly
hel d i ndeed. Angelus Silesius was a German nystic who |ived and
wrote in the md 17th century. He was fanous for witing
sonmetines enigmatic epigrans which followed a transformative
experience he had as a youth of 24. Two exanples follow

The Bl essed No- Thi ng
I ama blessed thing, could | a no-thing be,
Stranger to all this is, for nobody to see.
God
The Rose which here on earth is now perceived by ne,
Has bl ossomed thus in God fromall eternity.
(Shrody, 1986)

Anot her German nystic, Meister Eckhart, offers perhaps the
nost extrene exanpl e of heresy when he wote, "The eyes through
which | see God are the sanme eyes through which God sees ne.
Perchance should | die then so to would God die!" (Schurman,
2001). This was a direct expression of his experience of being
one with everything in the universe.

Not surprisingly, church elders who had not experienced the
i nt erconnect edness of the world m sunderstood what was being
said. Even Jesus who said, "I amin nmy Father and you in nme and
in you" (John 14:18-20) is perhaps positing a |ess dualistic view
than the usual interpretations would have us believe.

The nost highly devel oped and sophisticated witings on a
nmoni stic world view cone frompractitioners of Chan or Zen
Buddhi sm which had its origins in China in the first century of
the common era. China at this tinme was an extrenmely this-worldly
and practical place. Confucianismwas the dom nant ethical and
intellectual tradition and was conpletely secular. This tradition
held that the ultimate destiny of the individual is inseparable
fromthe attai nments and responsibilities of human life. For
Confucius the perfecting of the individual in society and of
soci ety through the cultivation of the individual results in
sonet hing |i ke Heaven-on-Earth.

Heaven is not an afterlife that exists in a separate plane
of existence, but the exercise of the noral order in this world.
This is certainly a systemwhere the prinmacy and ful fill nent of
the individual is expressed in the "outer" world and visa versa.
The lines between self and other while not transcended are
certainly getting less distinct. In the Anal ects Confucius says,
"If you want to cultivate yourself, cultivate duty. If you want
to cultivate duty, cultivate yourself" (Ames & Rosempont, 1999).



The ot her stream of Chinese thought prevalent at that tine
was Taoism Wiile it also defined man largely in ethical and
social terns, its purpose was more transcendent. For the Taoi st
there is an all-pervading Way (Tao) which was the ultimte
purpose of life. Fromthe view of the Tao there is only the Tao.
Here, for the first time in China, inner and outer start to
beconme one.

Still, there was little to deal with the difficulties of
daily life. Both Confuciani smand Taoi sm were here and now
oriented with a very idealistic view of how one ought to |ive.
Neither dealt directly with the pain and suffering so many in
Chi na experienced. This is the world that Buddhi sm entered.

Whi | e I ndi an Buddhi sm was i ndeed nonistic during the first
few hundred years after the death of Buddha, it was a nore
phi | osophi cal version that reached China six hundred years |ater
The practical Chinese took this philosophy and stripped it to its
essential bones and enphasi zed the transcendental experience of
the religion. This is areligion that deals directly with
transform ng pain and suffering and so was perceived in China at
the time to have nore depth than Taoi sm or Confuci ani sm
(Durnpoul in, 1988).

Qut of Chan then canme a wealth of nonistic experience. An
old Zen Master, Chao Chou (778-897), when speaking of the
seanl ess nature of existence said, "This unity is like salt in
water, like color in dye. The slightest thing is not apart from
self." This is a wholly different way to experience the world. A
dualistic world view judges and categorizes, creating dichotonies
where none exi st such as: disabled vs. non-disabled, sick vs.
heal thy, victimvs. perpetrator, black vs. white. The Zen
Buddhi st eschews the false barriers categories create because
they are born of del usion.

A Zen Master by the name of Hui Neng (638-713) renmarked
about blam ng, "Wien | amwong, | alone amto blanme. \Wen others
are wong, | alone amto blane." For Hui Neng, error extends to
the ends of the earth for all of us. This is the experience that
there is nothing that is not ny responsibility. Wiile there may
be many things that cannot be changed, that does not separate us.
From the point of view of oneness, there is nothing that is not
nme.

Rel ated Literature
Connect edness

While there is no nmonistic paradigmin the disability
literature, a search of related terns uncovers a number of
articles in the nursing literature. These can be subsumed under
t he concept of connectedness. Because of the broad base of
nursing literature, it often addresses issues that are inportant
to disability research as disability is an aspect of humanity
that is enconpassed in the discipline of nursing.

Connect edness energed as a central theme in a sinultaneous
concept analysis of spiritual perspective, hope, acceptance and

sel f-transcendence by Haase, Brill, Coward, Leidy and Penn
(1992). Connectedness was found to be threaded throughout these
concepts. "It was found to be an antecedent of hope, a critica

attribute of spiritual perspective, and a consequence of



acceptance and sel f-transcendence" (p.145). Connectedness was
defined as "a significant, shared and neani ngful persona

rel ati onship with another person, a spiritual being, nature or
per haps an aspect of one's inner self" (p.146). This suggests
both an intra- and inter-personal relationship which heads in the
direction of a nonistic paradigm but still falls short with

i nner and outer distinctions. Connectedness and rel atedness are
used i nterchangeably by Mxch (1998) to describe one conponent of
the conceptual definition of health-within-illness.

Health-within-illness is defined as "an opportunity that
i ncreases neani ngful ness of |ife through connectedness or
rel atedness with the environnent and/or awareness of self during
a state of conprom sed well-being” (p.305). Here connectedness is
vi ewed as an awareness that one is connected with the natura
environnent, with aspects within oneself, or with a spiritua
source. Bellingham Cohen, Jones, and Spaniol (1989) discuss
connectedness and identify three key conponents. These conponents
are: connectedness to self, connectedness to others, and
connectedness to a greater sense of purpose and nmeaning in life.
Again Moch is dividing the world into self and others and sone
spiritual source that is separate and apart.

In viewing the mind as psyche and spirit, Helmniak (1996)
describes spirituality as a part of the universal dinension of
the mind. The individual's connectedness to God is viewed as a
conmbi nation of a theol ogical and psychol ogi cal conceptuali zation
Clark, Cross, Deane, and Lowy (1991) state, "Spiritual wel
being is the integrating aspect of human whol eness" (p. 68). This
spiritual dinmension is viewed as connecting and unifying the
body, mind, and spirit. It is noted that, "Quality care must
include a spirit-to-spirit encounter between caregiver and
patient” (p. 68).

Meraviglia (1999) identifies connectedness as a defining
attribute of spirituality. It is noted that, "spirituality is
defined as the experiences and expressions of one's spirit in a
uni que and dynami c process reflecting faith in God or a suprene
being; it is connectedness within oneself, others, nature or God;
and an integration of the dinensions of body, mind, and spirit”
(p. 24). While Helm niak and Meraviglia are trying to recognize
connect edness as an i nportant aspect of caregiving, in the
process they are dividing the world into many di sconnected parts.
They are not seeing the possibility that body, mnd, and spirit
are precisely the sane.

Ener gy

Mart ha Rogers (1970) cones closest to a nonistic paradi gm
She sees humans as peopl e who exist as a unified body, mnd and
spirit that are part of a universal schene. Although the body,
m nd and spirit can be addressed separately, they are in an
ongoi ng rel ationship continuously affecting each other. She
states that the person-environnent are energy fields involved in
an ongoing interaction with each other where boundaries extend
beyond the physical mass of the human body. This
interrel ati onship between person and environnent make them
"holistic". They are nore than the sum of the parts.

Environment is the space where a person lives and functions.
It is conposed of diverse, dynam c physical, psychol ogical and



soci o-cultural factors. Environnment is a critical interacting
force shaping the individual. Rogers notes that environment is

i ndi stinguishable fromthe person except in concept. It

i nfluences the ability of the person to develop to an optim
potential. The environment can be altered to positively or
negatively affect a person's health. Eden (1998) said that energy
is the comon nedi um of body, mnd and spirit.

Attri butes of Connectedness

In reviewing the literature, and extrapol ating beyond it to
a nore non-dualistic vantage point, critical attributes of
connectedness are identified. The nost frequently occurring
attributes relevant to connectedness are: 1) |inkage; 2)
integration of a unified body, mind and spirit; 3) neaningfu
rel ati onshi ps (Hel mniak, 1996; Clark et al., 1991; Mock, 1998;
Haase et al., 1992). An analysis and synthesis of the literature
leads to the identification of primary antecedents and outcones
of connect edness.

Ant ecedents. Life experience is the first antecedent. This
is the context and direction that |eads to a connected bl endi ng
of self and other. This |eads to the second antecedent which is
t hat connectedness is a fundanmental human need. There is an
i nnate tendency of humans to congregate and to connect. Wt hout
i nterpersonal connection |ife becones too bleak to bear. Wen
connectedness is particularly rich and vibrant it is acconpanied
by the third antecedent which is presence. Presence is the state
of being conpletely in the here and now, flowi ng naturally. It
may be so conplete that there is a dimnished or absent sense of
self as a separate entity. The absence of a separate self is
acconpani ed by the fourth antecedent which is openness and
receptivity. Barriers erected by the self disappear and the usua
boundari es of the five senses becone porous, translucent and
i nsubst anti al

Qutcones. The first outconme of connectedness is harnony and
bal ance. Deep connectedness | eads to an experience of harnony and
bal ance where everything is just as it should be and is inits
own perfect place in the universe regardl ess of circunstance. For
i nstance, the distinction of disabled vs. non-disabled nakes no
sense here because we are inherently whole and conplete just as
we are.

The second outcone is an increased neani ngful ness of life.
If everything is harnmonious and in bal ance then neaning is
i rparted not by concepts, ideas or acconplishments, but by the
di rect experience of this connected noment of presence. This
| eads naturally to the third outcone which is an enhanced sense
of well-being. It is only natural to feel satisfied when this
present nonent is full of harnony, bal ance, and meani ng.

El enments of Definition

A synthesized definition of connectedness is fornulated here
to provide an understanding of this concept as it relates to al
ends of the disability spectrum Connectedness, therefore, is
defined as: a unification of the body, nmind, and spirit in which
a sense of the physical boundaries of one's body/m nd extend to
i ncl ude other persons and the natural environment in an



uncondi ti onal oneness.

Connectedness is an individual's perspective. It is the |lens
t hrough which the universe is experienced. This does not involve
reci procity because connectedness is experienced when living in
the present nonent and is unconditional. Neither a rock, a cloud
or another person need to qualify for connectedness to be there.

Connectedness is the underlying "truth" principle.
Connectedness as a spiritual unconditional oneness involves a
uni fication between oneself, others and the natural environnent.
The underlying "truth" is to live in the mdst of this seamn ess
whole. This is reflected in the Einsteinian nodel of physical and
etheric energies. Einstein's equation, E=nt2, is the mathenmatica
rendering of the fact (proved terribly at Hiroshinma in 1945) that
energy and matter are reciprocal and can be transfornmed from one
to the other and back again. It provides the key insight toward
understandi ng that energy and matter are one and the sane thing
(Gerber, 1996).

When one is truly connected all judgnent and categories fal
away. Black vs. white turns instead toward a softer shade of gray
- a comonality, a oneness.

Moni stic Disability Paradi gm

What is offered here is the first rendering of a
non-dual i stic or nonistic paradigm Although presented under the
rubric of a disability paradigmit is broader in view and
i ntended to have the potential to cut across multiple
di sci pli nes.

Per son

A human being is not a disenbodied entity nor a nechanica
aggregate. Persons are a totality that are constantly
i nterchangi ng matter and energy with their environment, indeed
the whol e universe. This is an entity where body, m nd, and
envi ronnent are one and the sane thing.

Each of us is a result. We are an effect at the end of a
begi nni ngl ess and endl ess stream of cause. The circunstances of
every action in the universe fromthe beginning of tine resulted
in the coal escence at a particular tine and place of what we cal
ourselves. This sane process results in trees, clouds, stones and
grasses and all other living creatures with whom we share the
precious gift of consciousness. In fact we are of the sane source
because each and every thing is a particul ar expression of one
seam ess whol e.

Peopl e are, therefore, born neither good nor bad, but rather
as a particular expression of all the causes that result in this
nonent. Just as sone trees are tall and sone short, each of us
has our own set of strengths and weakness. From the noment of
conception each of us begins to leave a trail of cause in our
wake. Each monment we really do nake a difference in the world as
this cause ripples out endlessly in all directions. This is the
reason "good" and "bad" do not have as much neaning as direction.
To be sure we can do evil in this world and we nay tend in one
direction or another, but the underlying principle is one of
infinite possibility at each nonent.



Spheres of Influence

Exi stence is made up of energy fields that can be thought of
as spherical and extending in all directions to infinity. Wile
the energy renmmins constant, the influence dinmnishes in direct
proportion to the distance fromits |ast perturbation. For any
particular energy field there is no fixed beginning, end or
| ocation. It could be said to have a "quantum exi stence" that
defies fixation. Indeed, because the nature of the energy field
is one of constant and pervasive flux, when any part is fixed in
space or time its energy equals zero. An energy field with no
energy is dead. Fixed existence, then, is fundamentally illusory.
All interactions, all energy, all existence is always evol ving
into a natural state of chaos. It is like the orderly, fixed
crystal of salt placed in water. Ml ecular chaos soon is
di sperses the salt seam essly throughout the water

I nt er bei ng

Because spheres of influence are infinite, the distinction
bet ween self and other is also illusory. This can be called
i nterbeing. Qur nature is fundanentally interdependent and
intimately intertwined with everything around us, seen and
unseen. What is ne and not me is a neaningless distinction and
can be said to be enpty. Enptiness here does not nean void
bl ankness, but rather a state of no fixed position that is
absol utely pregnant with possibility. It is the continuous stream
of this nmonment before even a single thing arises which stands at
the center of everywhere at once

I mplications

Interventions, whether nedical, educational or otherw se are
usually an attenpt to introduce sone neasure of equilibriumin an
out of bal ance energy interplay. This is always resisted by the
natural tendency toward chaos. As a result, interventions can
never be static or forrmulaic and outcones are al ways
unpredi ctabl e. When our interventions do not result in the
outcones we expect it is the expectation that is the problem not
the person with a disability who is being "hel ped."

It follows that it is not possible to sinply influence or
intervene in order to effect an isolated change in sonebody el se.
Whet her we know it or not there is no outward/inward di chotony
and every intervention has as nuch influence over us as those we
try to influence. Anyone who is ignorant of this is dooned to
only see the eternal other and find blane. In a very real way we
are the sumtotal of our thoughts, words and actions. The truth
is that our "caring for" and "hel ping people” is not
characterized by the "intervention.”" In fact, we do not care for
people at all. W dance with them
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