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Introduction

Published as Volume 10 in the series ‘Cultural Studies of Science Education,’ Mariana Hewson’s book not 
only fulfils the series’ mandate to ‘employ social and cultural perspectives as foundations for research,’ 
but Embracing Indigenous Knowledge in Science and Medical Teaching is a highly readable example of 
contemporary scholarship fulfilling that mandate.

The reader accompanies Hewson on her ‘journey of coming to understand and embrace the knowl-
edge and skills of traditional [Indigenous] healers’ (pp. 3–4). This research-based journey over many 
years offers several rewards. Three are considered here.

First, we learn that Indigenous epistemologies (i.e. how Indigenous people know what they know) 
show Western thinkers how to escape the confines of a mono (scientific) intellectual perspective on 
nature and healthcare. The pay-off is gaining a second and very different way of understanding natural 
phenomena, one that offers a wisdom perspective of understanding; thereby gaining ‘freedom from 
[our] western thought patterns’ (p. 148). As a result, it is like seeing the world with two eyes rather than 
one.

Second, by evolving from epistemological monism to epistemological pluralism, we gain power to 
resolve complex local and worldwide problems related to the devastating environmental and social 
consequences of globalisation. Examples from Hewson include climate change acceleration; the unsus-
tainability of resource-based economies; poisons polluting our ecosystems; and an increase in physical 
and mental health problems. A monist perspective on the world seems rather ineffective at resolving 
these types of twenty-first century challenges; and in many cases the perspective augments the devas-
tation. Humanity requires ‘two-eyed seeing’ (Hatcher, Bartlett, Marshall, & Marshall, 2009) to deal with 
the complexity of problems associated with humanity’s wellbeing. Two-eyed seeing is all about draw-
ing upon the strengths of both Indigenous and scientific knowledge systems to help guide humanity 
through the twenty-first century. Examples abound throughout the book.

A third reward is Hewson’s historical, social and cultural insights into explaining the difficulties 
Indigenous students often experience, either in school science or when they interact with Western 
(Euro-American) medical caregiving and teaching. Students are confused, discouraged, and feel reti-
cent to engage. ‘My intent is to invite readers to share in my journey, to see how difficult it was for me 
to make the transition from my western way of seeing the world towards gaining an understanding 
of the African way of knowing – because they are so different’ (p. 6). In general, her procedure was 
to reverse roles. She became a student of Traditional African Healers so she might better understand 
African students’ experiences in Western science (WS) classrooms. Hewson found ‘ways to bridge the 
cultural divide between western and non-western ways of knowing, especially concerning the teaching 
of science and the practice and teaching of medicine’ (p. 4).
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In the context of Hewson’s pluralistic journey, no reader with an allegiance to critical postcoloni-
alism could accuse Hewson of ‘othering’ African Indigenous peoples by her use of the dichotomy WS 
and Indigenous knowledge (Jackson, 2014; Johnson et al., 2004; Mafela, 2014). ‘This black-and-white 
approach is not an accurate reflection of reality – the distinctions between different ways of knowing are 
fuzzy. But making a categorical distinction is helpful for the sake of explaining differences’ (p. 13). On her 
part, there is no hegemonic ethnocentrism that dangerously leads some authors to stereotype people 
assigned to either category of that dichotomy. Her sensitivity is far from being ‘a superficial reading of 
differences that makes power relations invisible and keeps dominant norms in place’ (McKinley, 2001, 
p. 75). This is evidenced by such viewpoints as: ‘This cognitive domination of a non-western society by 
invaders is mirrored in the classroom where the worldview of the dominating culture becomes powerful’ 
(p. 40). The book is easily accessible to all readers.

The complexity of embracing Indigenous knowledge in science and medical teaching is framed in 
the book by four main topics: science teaching, medical teaching, Indigenous knowledge, and Western 
knowledge. These four are woven together throughout the book by Hewson’s use of autoethnography. 
This interweaving is cleverly depicted by a schematic figure (p. 6) that represents the components of 
her book.

Hewson explores the four topics through her autoethnography by crafting lucid pros purposefully 
within four different writing styles: academic (with its usual literature citations), narratives, interviews, 
and autoethnography. Narratives and interviews are easily identified in the book by their shaded boxes. 
They give voice to the oral tradition of Indigenous Africans. A number of Hewson’s research participants 
appear in a 15 min video, ‘We Can Teach the Children,’ whose URL is listed in the book. The video vividly 
enriches a reader’s connection with many of the African leaders and Traditional Healers (THs) who are 
quoted in the book. The video also shows the land where some of the research was conducted. It is a 
pleasant innovative addition to an academic book.

Because autoethnography is central to the book, I repeat here for the benefit of readers unfamiliar 
with this type of research, Hewson’s quotation originally from Ellis et al. (2008):

(A)utoethnography is a contemporary qualitative research methodology, demanding unusually rigorous, multi- 
layered levels of researcher reflexivity, given that the researcher/s and the researched are normally the same people. 
(This involves) research, writing, and methods that connect the autobiographical and personal to the cultural and 
social. The form usually features concrete action, emotion, embodiment, self-consciousness, and introspection … 
(and) claims the conventions of literary writing. (Hewson, p. 5)

Hewson illustrates Taylor’s (2008) prediction that this type of multi-paradigmatic research can synthesise 
postcolonial perspectives. Hewson’s postcolonial stance permeates the accumulation of diverse research 
studies she discusses, many in which she participated during her professional lifetime – her journey.

Organisation and content

The book’s 11 chapters each begin with a much appreciated Abstract, and are organised into five parts. 
Part I (Chapters 1–2) introduces the reader to the book by providing a broad context in which its content 
fits. Chapter 2 includes an introductory description of Indigenous knowledge (IK), Western knowledge, 
and a comparative summary of the two, with an emphasis on African IK.

In Part II (Chapters 3–4), ‘Science Education,’ Hewson’s historical and personal accounts of science 
teaching in South Africa (Chapter 3) highlight: (a) the legacy of colonisation by the Belgians and then 
the British; (b) the disastrous Apartheid era (1948–1994) into which she was born, educated, taught 
science, and from which she emigrated to the USA; and (c) the anti-apartheid movement that gained 
power for the 72% black majority and initiated today’s post-apartheid era; to which she returned for 
the purpose of conducting research with, and learn from, Indigenous THs. These historical and per-
sonal accounts reveal an important context for understanding current challenges in teaching WS and 
Western medicine (WM) in southern Africa. These challenges confront educators and medical personnel 
worldwide where ever multi-cultural interactions occur in WS classrooms or in WM facilities. Thus, the 
book has relevance well beyond Africa.
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Chapter 4 relates Hewson’s graduate student experiences at the University of the Witwaterstrand 
where, as a teaching assistant, she first came face to face with ‘the gap’ between Indigenous adult stu-
dents and teachers of WS. This spurred her interest in how all students learn WS, and it awakened her 
need to learn more about African IK. Research concerning students’ alternative conceptions led her to 
support a curriculum policy that stated: ‘[S]cience and mathematics should be applicable to real-life 
situations and incorporate the cultures, beliefs, and worldviews (indigenous knowledge) of the diverse 
cultural groups that make up South Africa’ (p. 49).

Part III deals with ‘Medical Education and Practice’ (Chapters 5–7). Chapter 5 is based on three medical 
narratives that illustrate serious cross-cultural conflicts. The chapter compares WM’s ways of knowing 
with African traditional medicine, and then introduces the concept medical pluralism (i.e. a specific case 
of two-eyed seeing) as a synergistic way to embrace both IK and WM. The ‘psycho-spiritual components 
of ill health’ (p. 53) found in IK expose a profound limitation to WM’s ability to fully address illness and 
well-being. The limitation reveals the advantage of drawing from both knowledge systems in a way 
specific to a particular situation; including those situations in which one might choose only IK or only 
WM. Medical pluralism is epitomised by TH Mirranda Javu who stated, ‘I use both approaches myself’ 
(p. 69); referring to African IK and WM.

I think it is useful to know that WM can be thought of as having two components: (1) a theoretical 
component (‘orthodox scientific thinking,’ p. 65) based on declarative knowledge, and (2) a practical 
component (What to do next?) that relies on procedural knowledge, such as concepts that nurses use 
to deal with evidence (Aikenhead, 2005). Each component has a different idea of a successful outcome. 
In this practical context, Hewson describes six interesting strategies used in practical problem-solving: 
kluge, bricolage, syncretism, entanglement, cherry-picking, and equipollence (‘harmonious dualism’).

Chapter 6 focuses on the work of THs in southern Africa, and how they use such concepts as illness, 
well-being, consulting with clients, diagnosing their concerns, treating the client, and preventing 
illnesses in general. Hewson’s interviews with THs and the narratives of their work bring IK to life for 
the reader in Chapters 6 and 7.

A fascinating distinction between THs and witchdoctors ends Chapter 6. On the one hand, witchcraft 
can cause ‘human-made’ illnesses such as pain and ‘psychic misadventures.’ On the other hand, THs 
aim to cure both natural illnesses and witchdoctor induced illnesses. ‘The dark arts of witchcraft’ are 
much more prevalent among Indigenous Africans than among Indigenous peoples of North American 
(Turtle Island).

Chapter 7 describes THs’ education in terms of their: motivation to join the profession, initiation 
ceremonies, training processes, accreditation, and continuing education. Specific IK is revealed as the 
reader glimpses into the professional work of a TH.

Part IV (Chapters 8–10) brings into focus ‘Research in, and Applications to Science and Medical 
Teaching.’ Chapter 8 introduces a ‘teaching and learning model’ that specifies compatibility and con-
gruence among a cluster of six domains in the proposed model. This model is used when analysing 
data from two fairly recent investigations (Hewson, 2012; Hewson, Javu, & Holtman, 2009; cited and 
summarised in the book).

She anticipated that THs’ ‘thoughts about education might serve as a launch pad for bridging the 
cultural gap between western and indigenous ways of knowing’ (p. 105). Accordingly, a three-part 
investigation was designed: Study I: What IK might be integrated into science teaching? and What might 
be appropriate ways of teaching it? Study II: What are highly specific topics to teach? and demonstrate 
how you would teach one. Study III is taken up in Chapter 9.

Study I was conducted with THs in two countries; one group in Lesotho and the other near Cape Town, 
South Africa. The THs predicated their remarks by pointing out the disastrous effects that colonisation 
and modernisation have had on creating social and spiritual chaos in their communities. They went on 
to agree on several curriculum emphasises: reintroduce and reinforce African heritage in general; the 
utility of plants and animals specifically; the interdependence of everything on the planet (i.e. humans 
are enmeshed in a web of interrelationships and responsibilities to those relationships, which naturally 
requires sustainable living for one’s survival); and healthy living and appropriate sexual practices.
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Effective ways to teach this content, according to the TH participants, would require collaboration 
among THs, elders, and classroom teachers. Teaching methods would include: storytelling, games and 
riddles, and experiential learning. At the same time, the TH participants realised that research was 
needed to help validate the appropriateness of health topics, recognising, for example, that some IK 
is public while some is private.

It is helpful to know that WM is evidence-based to establish, within Western notions of ration-
ality, generalisable valid knowledge. The THs’ knowledge is also evidence-based to establish, within 
Indigenous African notions of rationality, place-based valid knowledge. Both are valid and both are 
different (i.e. medical pluralism). African rationality in the context of THs’ validity tends to resemble 
an informal local referendum – if word gets around that certain THs are effective, then they will have 
paying clients; but otherwise they will not.

As mentioned above, in Study II Hewson investigated answers to: What are specific topics to teach? 
And demonstrate in a micro-teaching session how you would teach one. Out of 27 specific topics 
identified (e.g. crocodile, candelabra tree, and lichen), nine were selected for micro-teaching. One of 
the innovations to emerge was a set of teaching cards that would serve as an effective entry point for 
science teachers to integrate IK into their science teaching.

Chapter 9 flows naturally from Chapter 8 by examining teaching strategies for a curriculum that 
integrates both knowledge systems. Attention is given to two strategies: argumentation that mirrors 
scientific practice in the context of relevant science-related Indigenous content (Ogunniyi, 2004); and 
Hewson’s ‘tailored teaching’ that gives priority to: an appropriate learning climate, learner-centeredness, 
engagement facilitation, self-awareness, and a teaching scheme called a ‘Tailored Teaching Model.’

Hewson’s Study III concentrated on planning for integration. Two exemplary lesson plans are offered 
to clarify in more concrete terms what integration can mean. Further clarity comes from a description 
of an interesting and unique school in Thailand, in which placed-based knowledge is seamlessly built 
into the school’s curriculum and daily routines.

For schools in Africa, Hewson sees merit in instituting ‘a model of culturally responsive teaching 
involving content integration, knowledge construction, prejudice reduction, social justice, and academic 
achievement’ (p. 130). I strongly concur, given the preliminary results in Canada with our version of 
culturally responsive science teaching (Aikenhead et al., 2014).

But for any version, Malcolm, Sutherland, and Keane (2008) raised a key theoretical question in a 
South African context: ‘What would an effective dialogue/conversation between the two systems [IK 
and WS] look like?’ (p. 617). The authors then realised that because IK is place-based knowledge, not 
generalised knowledge like WS, there is no generalised answer to fit all classrooms. They concluded that 
science teachers, helped by those in the local Indigenous community in ways documented by Hewson, 
should ‘Just do it’ (p. 620). Their practical just-do-it advice clarifies a realistic agenda for embracing IK 
in Western school science. Early tentative attempts by teachers will evolve into locally produced and 
more effective culturally responsive science teaching. Students’ predictable and very positive reactions 
to such instruction will be a consistent motivation for teachers. This evolution takes time, however, 
measured in years not weeks or months. In addition to the local community, help for teachers can 
come from authors such as Chiromo (2004) in Zimbabwe and Keane (2008) in South Africa. Ogunniyi 
(2004) offers help to science teacher educators in Africa, and from Turtle Island there are sources such 
as Hernandez, Morales, and Shroyer (2013, cited by Hewson).

In Chapter 10, ‘Incorporating Indigenous Knowledge into Clinical Teaching,’ we are introduced to 
IK’s place in a Western clinical setting. Hewson draws on the African concept Ubuntu, which expresses a 
way of living and being captured by, ‘I am because we are, and we are because I am’ (p. 134), a reworked 
Cartesian phrase.

Culture clashes in medical education shed light on what many African students struggle with when 
placed in WS classes. Hewson’s tailored teaching strategy is clarified further in the context of clinical 
teaching. This reinforces her Tailored Teaching Model by including two thoughtful exemplars that take 
a reader through the model’s six steps: prepare, ask, give feedback, teach, apply, and review. Science 
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educators will observe in the exemplars how IK can be acknowledged and respected in a setting meant 
to teach non-Western students Western ideas.

Part V of the book (Chapter 11) is a gem. The reader is treated to an extremely personal narrative 
that reveals a roller-coaster ride of emotions when Hewson accepts an invitation to participate in 
an initial training session by Mandaza, a notable TH in Zimbabwe. Hewson’s emotions began with: 
ambivalence, reticence, vulnerability, trust, openness, and outright fear. ‘I could begin to understand 
the difficulties that African children experience in learning science in their western oriented schools’ 
(p. 148). Her emotional ride ended with bravery, exhilaration, and satisfaction. Her account is one of 
leaving the security of being an intellectually bound person (culturally identified by Western ‘objec-
tivity’) and entering a world of authentic Indigenous wisdom. ‘I needed to let go of my objectivity and 
surrender to the mystery’ (p. 149).

Her satisfaction was to finally understand Indigenous spirituality-in-action, and to know it from 
personal experience as a valid place-based rationality. Our satisfaction as readers is to witness a release 
of tension that had subtly intensified throughout the book.

Hewson’s self-identity as a WS and WM educator remains stable. But she formed another coexisting 
self-identity as a fledgling participant in African Indigenous ways of knowing, living, and being. She 
now has ‘two-eyed’ vision (Hatcher et al., 2009). Interestingly, her self-identity formation is the hallmark 
of meaningful learning from a sociocultural perspective (Brickhouse, 2011; Brickhouse & Potter, 2001; 
Roth & Tobin, 2007).

Teachers of WS and WM worldwide please note: Hewson’s enlightenment into two-eyed seeing was 
made possible because Mandaza did not expect Hewson to set aside or abandon her Western self- 
identity in order to learn some IK in a meaningful way. Similarly, Western teachers must acknowledge 
and respect their students’ non-Western knowledge and wisdom. Not doing so creates a critical barrier 
to Indigenous student achievement in school science and WM; a central theme in Hewson’s book.

I believe Mariana Hewson’s bravery was twofold. First was the risk-taking mentioned above. Second 
was her bravery in sharing such a personally emotional experience with colleagues and strangers. By 
publishing her book, Hewson’ journey of coming to understand and embrace IK has reached an end; 
but in another sense, it has just begun with her new gift of two-eyed seeing.

Conversation points

I detected subtle ambivalences in Hewson’s definition of Indigenous knowledge (IK). On the one hand 
(the first case), IK ‘is a product of the cognition of people that predate westerners’ (p. 41, emphases 
added). This statement designates IK as being only of the mind (a cognitive event) and in the past 
(predate). On the other hand (the second case), Hewson states, ‘Indigenous knowledge concerns all 
aspects of life such as building, planting crops, cooking, baking and brewing, formal social relationships 
and events … economic systems, and medicine’ (p. 41), which is a position she also associates with ‘a 
holistic integration of body, mind and spirit’ (p. 81).

In the first case (predating Westerners), Indigenous knowledge seems to be fixed in the past, which 
infers a non-dynamic knowledge system. In the second case (all aspects of life), IK tends to be con-
temporary (i.e. dynamic). The ambivalence is about IK being both non-dynamic and dynamic. Most 
Indigenous scholars eschew a non-dynamic representation because it seems to subtly stereotype those 
living today (McKinley, 2007).

Another ambivalence I noted in the definition of IK concerns the reductionist stance of the first case 
(cognition) that classifies IK in one of the three psychological (scientific) domains – cognitive, affec-
tive, and psychomotor – while at the same time, embracing a holistic stance in the second case (body, 
mind, and spirit). Because reductionism is not found in Indigenous epistemologies, perhaps it should 
not be used to define IK. Otherwise, a Western reductionist epistemology is being imposed on holistic 
thinking Indigenous people.

Perhaps a critique of culture-based ideas and their signifying words in two very different languages 
might help explain these paradoxes. Just as the English word ‘volume’ cannot be translated into the 
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Sesotho language (spoken in Lesotho; p. 46), the English word ‘knowledge’ cannot be translated into 
most Canadian First Nations (Indigenous) languages. The meaning of ‘knowledge’ is immersed in Euro-
American cultures (Aikenhead & Ogawa, 2007; cited in the book). Euro-Americans tend to presume 
wrongly that there exists a one-to-one correspondence for the meaning of an English word and the 
meaning of an Indigenous word. If we want fairly accurate translations between the two languages, 
then a back-translation is required. For instance, ask a Sesotho-speaking person who is well acquainted 
with Euro-American English to describe what makes sense in their Sesotho language when distin-
guishing between water stored in a large container and water stored in a small container, for example. 
And then get another independent Sesotho speaker to translate whatever the first speaker said back 
into English in a fairly literal way (i.e. a back-translation). A Canadian First Nations back-translation 
of ‘knowledge’ usually comes out as ways of knowing, living, and being (Aikenhead & Ogawa, 2007,  
p. 553). As a second example, the Nehiyaw (Cree) First Nation back-translation of the word ‘language’ is 
‘taking something apart from the female body that has life of the wind.’ The Nehiyawak (Cree people) 
would say, ‘pikiskwewin.’ But if we thought it meant what English speakers understand by ‘language,’ 
then much would be lost in that translation.

I wonder what the back-translation of ‘knowledge’ is for Sesotho. If we describe a Basotho’s (a person 
who speaks Sesotho) point of view by using the English word ‘knowledge,’ then we convey, like a Trojan 
horse, a Eurocentric epistemology. In other words, we would be imposing a Eurocentric epistemology 
on the Basotho people. This subtle form of assimilation or neocolonialism is something to be avoided 
in academic literature that seeks an in-depth understanding of Indigenous ontologies (presuppositions 
about reality), epistemologies (how we know what we know), and axiologies (values, morals, and aes-
thetics). For this reason, Aikenhead and Ogawa (2007) chose the expression ‘Indigenous ways of living 
in nature’ to represent ‘Indigenous knowledge’ from a Canadian Indigenous perspective rather than 
insist on the Eurocentric association with ‘knowledge.’ By paying attention to back-translations of key 
terms, we can more easily escape from our Euro-American worldview and its concomitant language, 
to better understand a non-Western worldview in cross-cultural situations in education and medicine. 
Otherwise, much gets lost in translation.

A distorted English word or phrase can often be a more authentic representation of an Indigenous 
perspective than a familiar English term or phrase. One example is the plural ‘Indigenous knowledges’ 
that avoids stereotyping Indigenous people as being one homogeneous group. (I have purposely 
avoided using ‘knowledges’ in this review up until this point in the conversation where the transition 
to ‘knowledges’ now fits this appropriate context.) Thus, the acronym IKs will now appear in this con-
versation. To be even more authentic, however, we should research the back-translation of ‘knowledge’ 
specifically for the Indigenous group with whom we are collaborating.

The points of conversation discussed above give emphasis to moving towards an Indigenous per-
spective. This harmonises with Hewson’s project:

The intention of this book is not to judge African indigenous knowledge (IK) as true or untrue, in terms of western 
criteria. Rather, the intention is to open western minds to other ways of knowing that may be difficult to understand, 
but which have much to teach us westerners for our own good as teachers and healers. (p. 13)

Putting this intent into clear English prose is an ongoing challenge to all non-Indigenous science and 
medical educators, myself included.

My next conversation point gives emphasis to moving away from a Western perspective due to its 
habits of language that stereotype certain attributes of WS, for example, its homogeneity and objec-
tivity. This type of language is conventionally found in the mass media, most teaching materials, most 
university science and engineering departments, and therefore, among most of their students who 
become science teachers. The homogeneity presumption ignores key scientific paradigms that share 
with Indigenous cultures some ontological and epistemological features, such as theoretical and cos-
mology physics (duran, 2013) and deep ecology (devall & Sessions, 1999). Hewson’s book tends to 
treat WS mainly as a homogeneous enterprise. This stereotype discourages students who feel more 
comfortable with intellectual diversity actually found among heterogeneous WSs (Aikenhead & Michell, 
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2011). Thus, the acronym WSs will represent ‘Western sciences’ for the remainder of this review. WM 
realistically continues to be a singular term.

It is almost impossible to escape perspectives held by WSs while at the same time embracing an 
epistemic claim of objectivity, invariably defined in a binary with subjectivity. Throughout Hewson’s 
book, WSs and WM are clearly identified as being objective. Her own discovery is worth repeating 
here: ‘I needed to let go of my objectivity and surrender to the mystery’ (p. 149) in order for her 
to enter IKs perspectives with their celebration of subjectivity. But it is not clear to me if Hewson 
is expressing equipollence (‘two competing ideas in a person’s cognitive framework [that] have 
equal cognitive power,’ p. 46) or if she has critically recognised the culture-laden feature of scientific 
objectivity.

This culture-laden feature logically renders WSs’ objectivity a myth in so far as attaining what they 
claim to attain. However, by rejecting the Eurocentric culture-laden binary objectivity/subjectivity, we 
can think more realistically about degrees of subjectivity in WSs. Scientists’ paradigmatic and personal 
presuppositions, allegiances, need for funding, and other biases, realistically contribute to degrees of 
subjectivity.

Eurocentric sciences are communal. Consensus making within a community of practitioners determines scientific 
truth, a process that maximizes, but does not achieve, objectivity. Rather than achieving objectivity, consensus 
making reduces the subjectivities of individual scientists and of traditions within that community. (Aikenhead & 
Ogawa, 2007, p. 546)

The ideal of objectivity fails in the reality of practice. Objectivity would seem to be the opiate of the 
academic.

This point has immediate practical implications for making Western school science more inviting 
and accessible to Indigenous students. Hewson empathised, ‘For Africans, I imagine that learning WS 
feels disconcerting because of the central stance of objectivity and the lack of spirituality’ (p. xvi). The 
myth of attaining scientific objectivity logically denies the validity of Indigenous knowledges, thereby 
eliciting a negative reaction from most Indigenous students.

But what if students were disabused of WSs’ mythical homogeneity and objectivity, and instead 
were introduced to WSs’ diversity of fields and their low subjectivities, some lower than others? In 
an intellectually honest way, such a strategy would remove for Indigenous students one formidable 
barrier to their engagement in Western school science. A demystification of WSs brings benefits for 
non-Indigenous students, as well (Lederman, 2007).

A closely related topic is the notion that scientific ways of knowing have a monopoly on rationality. 
The binary rational/irrational is often a slogan enacted when seeking Western privilege over owning 
rational thought. How Eurocentric! Indigenous rationalities are evidenced, for example, in the work of 
THs.

The culture-laden feature of rationality is firmly anchored in the collective worldview of  
practitioners – THs, scientists, or WM clinicians. The economic, military, and political advantages of 
scientific rationality speak to its administrative and technological power, but these advantages fail as 
evidence for WSs’ sole ownership of rationality. Hewson’s reasonable claim for medical pluralism can be 
extended to rational pluralism, even though she does not do so in her book.

My final point in this conversation is one of pure curiosity. The language used to describe humans can 
be one window into a culture’s ontology. Hewson explains, ‘According to traditional African IK systems, 
every person is a holistic integration of body, mind and spirit’ (p. 81). Illness is described, for instance, 
as an imbalance among those three human aspects. What makes me curious arises from an equivalent 
fourfold expression spoken by many Canadian First Nations people: physical, emotional, intellectual 
and spiritual aspects of humans. Illness is defined as an imbalance among these four aspects. An obvi-
ous difference between the two cultures is the absence of ‘heart’ in the triad, which corresponds to 
the emotional aspect of humans held by many First Nations people. I wonder if the two ontologies are 
really that different. Or was something lost in the translations into English? Or has cognitive imperialism 
assimilated Indigenous Africans into using a scientific triad template scheme (cognitive, affective, and 
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psychomotor), thereby embracing the triad mind, spirit, and body, respectively? Or is there another 
explanation?

Conclusion

Hewson’s narratives and research findings point researchers in a number of fruitful directions for further 
studies and projects. Because THs and other Indigenous knowledge keepers are a necessary source of 
wisdom, collaboration with them and other stakeholders will significantly help enhance Western school 
science and clinical medicine with Indigenous ways of knowing, living, and being for the benefit of 
both Indigenous and non-Indigenous people.

Henry Lickers, an accomplished environmental biologist and a member of Canada’s Seneca First 
Nation, underscored one of Hewson’s main goals for embracing IKs in Western school science and 
medical teaching (i.e. the goal of gaining the wisdom to resolve complex local and worldwide prob-
lems related to colonisation and globalisation). He wrote, ‘First Nations people view themselves not 
as custodians, stewards or having dominion over the Earth, but as an integrated part in the family of 
the Earth. The Earth is my mother and the animals, plants and minerals are my brothers and sisters’ 
(Canadian Council on Learning, 2007, p. 2).

during her own journey, Hewson demonstrated what it takes to move towards her goal of gaining 
Indigenous wisdom. And by doing so, she fulfilled the insight of French novelist Proust (1923, ch. 2): 
‘The real voyage of discovery consists not in seeking new landscapes, but in having new eyes.’
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