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Traditional knowledges and ways of living in hamgavith the Earth and among
species have been disregarded, discarded, arrdyksts industrialisation, capitalism,
and globalisation have pervaded, all maintainegghirt by the Cartesian split which
dissociates body from mind, heaven from Earth, neaftom culture. These hegemonic
layers of control have served to bind the fatehefEEarth’s eco-systems, including human
life, to the global capital economy which thrivas growth and development at any and
all costs.

This feminist, arts-informed inquiry brought anleodied lens to the stories of
eco-activism and inquired as to the role of embdbavays of knowing and their role in
eco-activism and the toll of activism upon womean-activist bodies. This research
inquiry interviewed thirteen women eco-activistsnducted four art-making focus
groups, and used embodied reflexivity as part efahalysis process in order to find new
understandings and knowledge to add to the linlitecature on embodiment, embodied
ways of knowing, and women'’s eco-activism. Funthere, this research sought to

identify and articulate the ways in which activipnactice can be more sustainable for



Y
activists and intended to add to the growing awessiibody/mind connection and unity

consciousness for activists, educators, and othersing towards social change.

The key findings of this research indicate thabecied knowledges counter
fragmented ways of living, foster sustainable pcast and offer guidance and direction
to live more harmoniously with, and on, the Eantld o practice activism. It also
expands our understanding of women’s embodied whlsowing and illuminates our
understandings of how bodies can guide and shasnalte ways of living, and practising
activism, that are sustainable. This inquiry farthdded to the growing awareness of
body/mind connection and unity consciousness witlcas on activists, educators, and

others interested in finding ways to live with,lrat than on, the Earth.



Table of Contents

SUPEIVISOrY COMMILIEE ...eeeiiiiiiiiiiii e e e et e e e e e e e e il

Y 0151 > V! SR iii
Table Of CONIENLS ... e e e e v
S 0 = ] =SSP IX
LISt OF FIQUIES ..ttt e e e e e e e e e eees X
ACKNOWIEAGEMENTS ...t e e e e e s e e e e e aeaaes Xi

1Yo [ o> 14 [0 o PP Xii

CHAPTER ONE - INTRODUCTION

B I = =1 Y20 0 1 | PP 1
Some Background and Self LOCAtioN ............oooooiiiiiiiiiiiiiiiiin e 2
Statement of the Problem ... 5
Purpose and Objectives Of the StUY ....... .o 7
LITErature REVIEW. ... ...eiiiiiiiiiiiie ettt ettt e e e e e bbb bbb e e s e e e ee s 8
1Y/ L=] {aTeT (o] (oo |V 10
Significance of the StUAY .........ooo oo 11
How to Engage With thiS WOrK...........cooi e 12
CHAPTER TWO — THE CONTEXTS
B =3 =eTo] (oo | oF= I @] o] =) q U SPUPP 14
The Present Day CONEXE .......cooiiiiiiiiiiee et eeeee e e e e 15
HISTOMCAl CONEXE....iiiiiiieieeee e a e 17
The POIItICAI CONIEXL ....ccoeiieeieieeieeeeeeeeeee e e e e e e e e ee e e e eeeeeeeeennnnns 20
The Sociocultural CONTEXL ......cooiiiiiii e 22
The PSychologiCal CONEXL .......ccoiiiiii e 23
CHAPTER THREE — EMBODIMENT AND EMBODIED WAYS OF KN®/ING
Embodiment and Embodied Ways of KNOWING ....ccoooeiiiiiiiieieceeee e 28
The Emergence of Western Knowledge Practices ofiffua............ccccevvvvvvviiiiiinnnnnnn. 28
EMBDOGIMENT ... e e e 31
Feminisms and Embodiment: The Body Rentmered..............oooovviiiiiiiiiinnnnnn. 32

Dimensions of Embodiment...........oooo oo 34
The body as biological ongan................coceoiiieiiiii . 35

The phenomenological body.................ummmmmmmeeeeeeiiiieee e 37
The ecological body..........ooii i 38
The relational body...........cooiiii i 40
The cultural body .. PP o |
The psychospiritual body. ............................................................... 42
Embodiment and the Undivided BOOY......coueeruiiiiiiiiiiiiiieeeeieeeeeeieeeeee 44
Embodied LearNing.........cooo v 46
The Body in EQUCALION .........uiieeemmiiiieeeeeeeeeeeeeei e 48
Embodied Ways of Knowing: Epistemological SiteS..............couvvvvviiiiiiiiiiieeeeeeenn, 50
The Body as Site Of KNOWIEAQE ..ccoom oo 53

Earth as Site of KNOWIEdge.......ccmeeeeviviiiiiiiiiie e 56



Spiritual EpistemologiCal Site....ccoo oo 61
CHAPTER FOUR - ACTIVISM
o1 1)V £ o 64
o1 11V ] 0 64
WAL IS ACHIVISIN? ..ot e e e e e e e e e e e e e e eee e e e e e aeeeeeesannne 65
What does ACtIVISIN LOOK LIKE? ...t eeeeeeeeeeeeee e 66
ACtiVISM and the BOY.........uuiiiie e eeeeeee e eeeeaannees 70
Activism and EmMBDOIMENT .........utcammmm oo 73
Ecoactivism and SPirituality .......cccceeiieeiioiiiiieeer e 74
Studies linking Activism and the Body.............coouuiiiiiiiiiiiieeeeeee e 76
(@0 1] 11153 [0 o U UUSUPURR 80

CHAPTER FIVE — METHODOLOGY AND METHODS

Framing the Context for My ReSEarCh........cooo i 82
(@] 0] 70] [oTo [>T I 1o Y= 1] o 83
EpistemologiCal LOCALION .......cooeiieiiiii ettt e e e e e e e e e e e e e e eeeeeeeeeeeennnes 84
The QUESHION Of GENUET .......ciiiiiiii e crmmmm e e et e e e ettt e e e s e eernnesaa e e eeeenaes 85
Methodological FrameWOrKs ............ouuuiiiiiiee e e 85
Feminist RESEArCh ... 87

AItS INFOrMEd INQUITY .ottt e e e e e e e 89
[YSTSYCT= T (ot D=2 T | o 92
Participant RECIUITMENT .........cooiieeeiiie s 92

D= 1= W 0] [=Tox 1o o [T PPPPPPP 93

The focus groups — art-MakinGu......coooveeereiiiiiiiiiiiii 95

Why prayer flags........ccoooiiiiiiii a0, 96

The Role of the RESEAICNEN .........ovuiiiieee e 98
P OWET .. r e e e eeee 99
RETIEXIVILY. ..t e e e e 100
Embodied refleXiVity ... 101
LY Z= 11T 11 PP 102
Data ANAIYSIS ... e eeeieeeeeeee e+ e ettt e e e e s e e e e e e e e e eeereeeeeeaaeeeeaeearrraan—_ 103
REPIESENTALION. ... ..iiii i i i oottt e e s e e e e e e e e aaaeeeeaeeeeaeeeeeeenneees 106

CHAPTER SIX - ANALYSIS

AN ALY SIS ottt e e e e 108
Connection as INtegral FOICE ..........ooiiieeeeeiieeeeieiee e ee e e e eeeeeeee 109
Connection to/Relationships with the Bart.................ccoooeivii v, 110
SOMALIC CONNECHION ....eeeeeeeeiiiiiii ettt ee e e e e eeeeaeees 114
Earth as haven ...t 115
INEEICONNECHIVITY ..ot eee et e e e e 116
Recognition of selfas Earth................oco i . 120
Communities of Connection: A NECESSItY......c.vuviiiiiiiiiiiiie i 122
SUPPOI ettt ettt e e e et e e e n e e e eaans 122
Strain and CONFIICES. .. e eeeeeiiiiiiiiii e 123



TOXIC €NVIFONMENTS ... camemm e eeeeeeeeeeeeeeeeitiii e eeraa e e e e e e e e e e e eeees 127
Listening From the INSIAE ..........oooiiiiiiceceee e 129
The Earth SPEaKS .....ccooieiiiiiieee e 129
ENEIQY .ot e 131
MY BOAY SPEAKS ... .ottt e e e e e e e e e e e e e e e e e aeeaaeae 133
Heart and QUL ......ccoiieei i erre e e e e e e e e e e eeenneens 133
MY VOICE ...t e e e e e e e e e e e e e e e e e eeeeeennnnes 134
DI AMING......ee e ettt e e e e e e et ettt e e s e e e e e e enaaaeeeaeeaeeaeeeeeennnnnn 135

UNItY CONSCIOUSNESS ... ettt it et eameame e e e et e e e e eeanes 136

Effect upon the body............c.oviimmee 136

Health bet®fi...... ... 137
PhySical COSES....ccoiiiiiiieiiiiieeee e 137
Emotional COSES........ooiiiiiiiiiiiiei e 140

CHAPTER SEVEN - ANALYSIS

N g 1Y LS UPRRSRR 143
Activism—Action to Orientation—A Way of BeINg..........coovummeeeien i 143
Answeringthe Call..........ccooii i e e een. 144
Theinternal pull... ... e 146
Eco-activism is an Orientation......cccc...eiiiiiii e 147
Activist —the label............o 149
Personal Journey Of CONSCIOUSNESS wmmmcvvvrrrnnnnniasieaeaaeasseeeeessessnmnnnnnnsnnnns 150
Anger — coming to a different place.............ccceeiiiiiiiiiii s 152
Putting my body onthe line..........coooo i e e e, 154
Activism as Spiritual PractiCe...........c.covvii ittt e 155
The EBD @nd FIOW .....ccoooiieeece e e e e e e e e e e ee e e e e e eeeeaeenees 158
SUSTAINADIITY. .. ..o e 158
Spiritual NOUMNSNMENT.......eeii o ee e 161
Practices that SUSTAIN .......cooveiiiiiiiei e 162
Personal CONNECTION ........ii s e e e e e e e e e e e e e e e e eeeaneeees 163
FiNnding your rhythim ... 164
Embodiment and Barriers t0 it...........uuuuueuuuiiiiiiii e 165
Visions of a different World ... 168
(@0] 1] 1113 [ o U USSSRPPUORRRN 170

CHAPTER EIGHT - DISCUSSION

DISCUSSION ..ottt e ettt ettt ettt e e e e e e e e e e e eaaaaeeeeeaaaeeeeeeeaenrnrnns 171
Embodiment: An Amorphous Concept... PR (<
Activism Requires a New Understandlng or Deflnltlon ................................. 175
Embodied Ways of KNOWING........coiiii i e e e e e e ees 67
The Body as Site of KNOWIEAQE .. e cv it e 176
The Primacy of Relationship with the Earth in ECCHASM.............ccvvies v, 179
Earth as Site of KNOWIEAQe........cooui i e 182
Implications of Embodied Knowledges.............ceveceeiie e i veiaen e, 184
Embodied Knowledges and ACHVISM.........oui it e e 185

Activism and the Body..........ccoooiiii i e 185



Earth Connection and ACHIVISIM ..ot e e e

Spirituality and Unity Co

NSCIOUSIIESS oot en ettt emee e

Activism and Spiritual PractiCe ....ccoc..oooeviiiiiiiiiiiie e 195
ACtiViSM: A Way Of Life. .. ..o e e e e e

Identity as Activist............

The Challenge Of ANGET .. ... vvveoerreeees e ees o eeem oo

Activist Communities....

CHAPTER NINE - CONCLUSI

ONS

(0fe] o (o] (113 o] o IR 205

My Experience as Researcher
Inviting Art into the Research..
Challenges as the Researcher

FOIr the REAUET . .. .o e e e e e e e e e e e

References.........ccoovvvveii...

APPENAIX — ENICS. .. ie it e e e e e e e e



List of Tables

Table 1 — Search of Research Articles..........coooiiiiiiii e, 77
Table 2 — Themes, Subthemes, and Categories................ccomcmmceeevn .. .... 106



List of Figures

[ 1T o TP U UUPPPPPPPPUPPPPR 105
Kate’'s Prayer FIAgQ .......uuuiiiiiii et e e e e e e e 112
Jacquie’s Prayer FIag ........ooooeiiiiiiiimmmmmme et e e e e e e e e e e e eeeaeee 113
KellY'S Prayer FIAQ .....ccccoooiiiiiieeese et e e e e e e e e e e ae s 117
SUZY'S Prayer FIAQ ....eeeeuiiiiii e ee e e e e e e e eeeeanneees 118
IS ST d = 1= = T T 118
Lana Marie’s Prayer FIAg .......ccoooo e e e e 119
K. LiNd@’s Prayer FIag .........uuuuuuuiiiiime et s s e e e e e e e e e e e eeeeaeeenneeeeeeennnnnnnns 132
Z0E'S Prayer FIAgQ .....uuuueiiiiiiiiei ettt ae e e e e 136
Claudette’s Prayer FIAQ .......ccocoooiiii s eeeeeasttiesss s s s e e e aeeaaaseesesssenenneesessssssnnnnns 145
DOran’s Prayer FIAQ ........ oottt 151
Fran’s Prayer FIAg .........uuuuuioiiiii et eeren e e e e e e e e e e e eeees 159
Claudia’s Prayer FIag .......cooooioiiiiiee e e 150
Lisa’'s Prayer FIAg™ fOCUS GrOUD ......oovveveeeeeeeeeee e seeeeees e eeeesee e en oo 206
When silence springs forth from the fire it canbetbroken............................... 207
Lisa’s Prayer FIag 3fOCUS QrOUD .......ceeeueeeiueeeeeeereeessmeeemseeesreeeeeesseseeessseeseeeeseeans 215
Lisa’s Prayer FIagRfoCuS GroUD ..........coeeeioeeeeeeeeeeeeeeeeeee e e 215

Lisa’s Prayer FIAg LfOCUS GroUP .......cooveveiiieiee et eeeeeeeme e 218



Xi
Acknowledgments

| am deeply grateful for the abundance of suppbenMe in my life. | feel deeply held by
my community that expands far beyond humans t@tloesystems that
support and inspire my work and life.

First and foremost | want to acknowledge the antawiomen in this study
who not only shared themselves with me but mosbmaotly have offered themselves in
service of our world — our precious planet, spe@esl landscapes. To you, | will always
be grateful for your work, your support, and yauwspiration.

Secondly | want to express my heartfelt appreaiatioDr. Darlene Clover, my
supervisor, who opened the door and mentored meghout the process. Her wisdom,
advice, sense of humour, and belief in me andwbik were invaluable in
keeping the door open and the process flowing.

Dr. Budd Hall for your encouragement, kindheartegnand wisdom you freely shared.

Dr. Leslie Brown for your great questions, thoughturiosity, and willingness to deeply
engage with the material and process.

Dr. Catherine McGregor for your gracious kindnesd kkeen mind.

| also want to extend a heartfelt appreciation to$haron Stanley and Dr. Norah Trace
who have both mentored and opened my conceptudhaatbexperience
of conscious embodiment and embodied ways of kngwin

Friends who cheered me on and on and on! | paatiguwvant to acknowledge
Catherine and Murray for their encouragement amitad

My family who believe in me and are supportive dfatever
new endeavour | embark on.

Finally, | want to recognise Stacy, my beloved, wgnaciously listened, edited, talked
about, and held my hand so to speak throughouptbisess. You are one of a kind.
And | mustn’t forget Henri, my feline muse, who lgun there when the going got rough,
always listening, never interrupting and occasilyngbing a few words as he
walked across my laptop to get my attention.



Xii
Dedication
This dissertation is dedicated to all those whokwar behalf of the Earth

and all her species. May you fall deeply into thedem of your body
and have it hold and guide your activist practice.



CHAPTER ONE

The Entry Point

This worked called me — | felt it in my bonesstitred me deeply — my body guided me
to and through the work. It began long beforeattstd my doctoral work...in February of 2006 |
was invited with two colleagues to Fort SimpsonytNeest Territories to teach a trauma
resolution workshop. Having never been to the Nbwas struck by many things — most
notably the apparent intactness of the culturecamhection to the land of the Indigenous people
despite the colonisation and extermination polieieg practices utilised in residential schools. |
was also struck by the undeniable power of the fahdw my body dropped, as if the land
helped hold not only my own suffering but the stiffg of the people | was with. Bwyy body
dropped | don’t mean that | collapsed, rather I felt avging and expanding of my inner self, the
way my body regulated, the way | stood in myself #re ways in which | was in connection
with those around me. | felt changed by the laughported by it, in ways that | had never
experienced.

My curiosity was peaked. What was the link betwaaleep connection to the land and
resiliency? How did that connection impact emboditiéNhat were the links between the
sacred, land, and embodiment? | was looking fowans but at the time | found it hard to form
the questions...I could feel them in my body yet theye not ready to be articulated. |
followed this felt sense, it was an inkling of aokving...I could feel a pull and | began putting
pieces together. During this time | was in contaith Dr. Darlene Clover who encouraged me
to do my doctorate with her in leadership studi€s.consider moving departments from

counselling psychology was a challenge for me b&zaf my own fractured worldview and the



proliferation of dualities in educational and pisgmnal disciplines. | struggled to trust this
move into an expanded interdisciplinary view, agaréd that this expansion would alienate me
from colleagues in my professional life. My initi@ork was to drop deep into my own knowing
and to be willing to stand in what | believe — Liain’t afford to care that within my field or the
fractured world this choice was not understoodwere to lead or move forward from a place of
embodied integrity. For me, | found that place bgpging into my own knowing, not only of

my own knowing, but by trusting the relationshipbxrlene Clover who had been open hearted
and encouraging from the beginning. Having takenl¢ap, grateful for the opportunity and
support, | have been graced with having the spaeglore, link, and expand my understanding
and to articulate the ways in which embodied waysiowing counteract the fragmented self
and world. In doing so | believe that it made sn&ll stand toward my own integrated
approach to living and in building a bridge betweawsdividual and collective healing oft

delineated in academia.

Some Background and Self Location

As a white, middleclass, straight woman | haventeféorded much privilege throughout
my life. In my twenties and early thirties | wotka multiple non-profit agencies: | was keenly
aware of the "costs" associated with doing frame lerisis and counselling work and taking
action towards changing the status quo. | mysadf$een, felt, and witnessed despair, rage,
isolation, heartache, and triumph. | knew and gesat women burn themselves out over and
over again. | witnessed this unchecked drive sdnaould now name it, disembodied activism,

create issues in their bodies and interpersones liv



In 2002 | began training as a somatic therapidttegan my own long journey of
becoming embodied and living with a non-dualisbagciousness. This work continues to date.
As a body oriented psychotherapist, educator, anlsactivist | continued to have first-hand
experiences and to witness many challenges whitisis experience through their activism, at
this point with a new lens — embodiment. | cambdbeve that much activist, leadership, and
educational work often lacks the personal embodinamareness, or action imperative for
ethical and sustainable practices towards the agkéxemplified in experiences of burnout,
compassion fatigue, isolation, and despair. Ikilogto the literature | could find nothing that
addressed these concerns. | delved into more tm@ans authors such as Starhawk, Joanna
Macy, and Paul Hawken and continued to make commectrom my own experience and my
experience as a psychotherapist; | also startedngeinto writings of Jungian scholars through
the Spring Journal of Archetype and Culture editgdNancy Cater. | was inspired. | came to
be curious about how embodiment was linked to vadiysiowing through connection to the
body, Earth, and spirit, and how these ways of knowing offgsmort and guidance for care and
action. This led me to this research — to exphane the body guides women’s eco-activism and
how the body is affected by eco-activism. Morecdpzlly, | looked at how 13 women eco-
activists used their bodies to access embodied wfasowing or embodied epistemological
sites to support and guide them in their activisi self-sustainability.

During this time | have had the good fortune ahganvited to different communities to
work. | continue to feel welcomed and supportedliffgrent lands and have received great
teachings from the participants about how theimeation to the land and Earth supports them.
Most notably | have been to the mountains in KaBl©,which held our work so deeply and

firmly that | felt called to do part of the reselaiia the Nelson area. 1 felt called and followed

1. | capitalise Earth to show respect



that inkling by interviewing four women who liveddre individually and then by returning
months later to meet with them and carry out asriaformed focus group. | make my home on
Coast Salish territory in Victoria, BC. Throughahis time, the land and ocean has remained a
faithful supporter of me. | carried out the rentinof my research in Victoria or in the
surrounding area, interviewing nine more women laolding three additional arts-informed
focus groups.

By inquiring with women eco-activists about howe thody informs, affects, and is
affected through their activism, this study is abl@ffer some insight towards social and
ecological transformation and increased sustaiitalidr eco-activists and all of life, as “social
justice cannot be achieved apart from the well-peithe Earth; our fates are intertwined”
(Mack-Canty, 2004, p. 169). Further, this studyegivoice to embodied ways of knowing that
have the potential to counteract the fractured virmyghich we understand and carry out living.

In reflecting on the past six years | see thattéeed into the programme knowing that it
would companion me as | came to understand winatatlead from the inside out. The gifts
that have fostered that along the way have beenifule most notably the awareness of just how
deeply dualistic frameworks are embedded in my psynd how utterly colonised | am. The
paradox is that this awareness is comfortablen &niliar, and it is incredibly uncomfortable.
Merely my choice to do a PhD with the hopes of dtatising myself is absurd as | sit with it
now. lItis not unlike engaging in war to establgace. Yet, shift has happened, and continues,
as | am here and writing with the knowing that jineney is not over for in every moment it

begins.



Statement of the Problem

Many scholars argue that we live in a fragmenteddvd@ai & Scutt, 2009; McGilchrist,
2009; Tacey, 2010; Ray, 2008). Long before youlamére born, the ways in which we live
with, and on, the world were fractured. We arenkbato this way of being and it has become
woven into the contextual landscape of our liveghlwithin and outside of us: Who we are,
how we live, and the choices we make are not imadp&afrom the sociocultural and political
arenas in which we exist. | believe it is the fuaing of life that is the problem in the
industrialised world of the twenty-first centurygbkobal market that supports capitalism, abuses
of power, and exploitation. In Canada and in timtédl States capitalism is at the very core of
our fragmented ways of life creating ongoing lomadl global issues visible in areas of health
and healthcare, poverty, war and human rightsctingnal justice system, education and
credentialing, and environmental concerns: Merck20®5) claims “The global ecological crisis
is exacerbated by the globalization of capitaligm”30). The current and worsening ecological
crisis is merely one of many symptoms that illunkenidne destructive nature of this fractured life
and our collective crisis of consciousness: “The&albed environmental crisis is actually
misnamed. .t is not a crisis that begins with the environémt one that begins with human
consciousness” (Tacey, 2010, p. 335).

There are overwhelmingly vivid expressions of egatal destruction and suffering
resulting both directly and indirectly from the dtared ways inherent in first world living.
While there is widespread disagreement amongstiashand scientists within the
environmental field, many believe that telltalersigare abundant and forewarn of what is to
come if new, radical ways of being and knowingraseadopted (Hawken, 2007; Macy, 2007;

Orr, 2009a; and Suzuki, 2007). O’Keeffe (2010)grsgis that as the state of the Earth continues



to deteriorate, humans, individually and collediyare being called upon to re-vision or re-
imagine our relationship and how we live in andlos Earth. Different ways of knowing and
being that have been silenced and excluded bygthesr regimes that currently organize our
world” (personal communication, Leslie Brown Marth, 2013) are needed to make the radical
shifts necessary to alter the trajectory of envmmental destruction and the impending fall-out.
More and more, people are responding to, and engagj activism towards sustainability and
changing individual behaviours (Clover, 2002). Wewxide, women are engaging in
environmental justice (Barry, 2008), but despits,tBnvironmental issues continue to increase
(Clover, 2002) and there exists expanding unceitag we traverse this unknown territory. The
current dominant global ideological agenda caneatitiderestimated: Issues of environmental
degradation are political and are enabled by gowental support and corporate issues (Clover,
2002). In the current epoch of “neo-liberal goveemts and global economic forces,
environmental and social justice movements aresasingly challenged to tackle the structures
underpinning social inequality and environmentajrdeation” (Gardner, 2005, p. 4). Yet,
individualistic solutions and behaviour changeshsag "reduce, reuse, and recycle" are touted as
the solution — despite their insufficiencies (Clgu@002). In actuality, there “is little insighito
long-term solutions” (Bondar, 1999, p. 11). O’'Keef2010) problematises problem solving
processes whereby “Solutions are tailored to fihimithe dominant economic system: the
current paradigm, not a re-imagined one, that shapwially all decisions” (p. 62).

The intersectionality of the subjugation and daation of women, nature, and the body
continue to be unabated despite (eco)feminist #mer docial movements of the past four

decades. These connections have been used byeste ¥ patriarchal paradigm to justify the



objectification and devaluation of women and natund to invalidate environmental and
women’s concerns (Gardner, 2005).

In looking to the literature there are ample &8mn embodiment, activism, and
spirituality, however, there are no studies thaetatly look at how activists use their bodies to
inform their activism. This study asked women activists about their bodies in the context of
their activism — how do their bodies inform thend drow are they affected — in the hopes of
finding some ways of embodied being and knowing thight offer glimpses of a path to
support us through this mess we find ourselvesithchallenged to take responsibility for. This
study looks at embodied knowledges as a countieattured ways of knowing — and holds the
guestion of what promise might this offer. Thigdst is by no means the answer to the world’s
problems — in fact, in my estimation the searchafgplution only contributes to the problem, as
problems are often broken into pieces and fragnaefinben the whole which is in essence the
predicament we find ourselves in todakhis predicament begs the questions: how did we end

up here? what is maintaining the predicament? aom do we get out of this mess?

Purpose and Objectives of the Study
The purpose of this inquiry was to explore how etied ways of knowing support
women eco-activists in their activism. | was dlgerested in how women'’s eco-activist bodies
were affected by activism and the implicationshoét Using a feminist approach that included
arts-informed creative process focus group sessindsndividual interviews, | worked with
women to inquire into the role of the body, the @apt of embodiment, issues surrounding
sustainability of self, embodiment and embodied svaflyknowing, and the impact of activism

for thirteen women eco-activists. The researchstijoe that guided this study waathatrole



does the body have in women'’s eco-activism and areahe effects of eco-activism on the

body?

Literature Review

The literature review begins in chapter two, pdowy the context and analytical
framework for this inquiry. In order to responcegdately, one has to consider the contexts: the
historical, the socio-cultural, the political, atie psychological. Chapter two does this. |
outline the historical context that laid the foutida for these current-day contexts to flourish.
Namely, the rise and dominance of rational reagphased in dominant left brain thinking that
came about in the era of Enlightenment. The inrzaan the way in which we utilise our brain,
as McGilchrist (2009) calls it, paved the way fegednbodied and fractured ways of thinking,
skewed perceptions of the world, and ultimatelyj\afg. From this dualistic starting point,
understandings of the world such as mind/body; maman; human/nature were established
and allowed for control over that which was suboatie — body, woman, and nature.

Next, | look at the political context and ask wdwes this serve and how does this context
remain powerful? | speak to the rise of capitaleamd expansion into corporate capitalism and
globalisation as the political context that furtfi@iges and maintains duality thinking, fractured
living, and harken to neoliberal ideology as thtalising framework of the West.

The sociocultural context is explored next with uestions of how and why has this
container been created and what purpose doewé.s@onsiderations such as epistemologies of
ignorance (Pascale, 2010) based in dualistic framnkeswthat sever our awareness of the
interconnectivity of life and the supremacy of tagonal mind are examined as part of the

context that maintains fractured living.



Lastly, | outline the psychological context in whiwe live. What is it about humans,
how we think, what we believe, and the ways in \Wwhie live, that continue to be hazardous to
our health and the health of the planet and &lfifms? This section explores the fractured
ways of living which are predominant in the Westarms of technology, consumerism, and
disconnection to ourselves, others, and the Eastlthe context that keeps us in want of more,
unable to find peace or fill the insatiable needusathed to the masses via disconnection,
disembodiment, and fractured living and fulfilledyegto-day by the machines of globalisation.
This sets the context to look at the overview ef pnoblem — the problem not being the
ecological crisis, as this is but a symptom ofrtieta problem of how we live in relationship,
what drives us, what are the rationale and thefreations of this way of life, and how do we
make sense of this ecological problem which is gpmgatic of the fractured ways in which we
exist. Chapter three offers theoretical areagawige the framework for this study of
embodiment and embodied ways of knowing. Withiapthr three | cover embodiment,
feminism and embodiment, dimensions of embodintaetundivided body, embodied learning,
embodiment in education, and embodied ways of kngwiThese embodied ways of knowing, a
more nuanced understanding and praxis of the bedystarting point and conduit for
subjugated knowledges, are explored, includingotity as a site of knowledge, Earth as a site
of knowledge, and spiritual epistemological sit€&hapter three delves into the ways in which
embodied knowings can avail underutilised avendiexploration, awareness, and guidance to
create new possibilities in ways of living with,caan, the Earth. It highlights the marginalised
location of embodied knowledge not only in everythayg in the West but in education,

including academia. As subjugated sites of knogéedhe body, Earth, and spirit are rendered
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silent in the ongoing manufacturing of life whehne trational, logical left hemisphere of the brain
runs rough-shod over the wide lens, visionary fiamihg of the right hemisphere.

Chapter four is dedicated to activism. In thiauier | explore what activism is, what
activism looks like, activism and the body, actimiand embodiment, eco-activism and
spirituality, and studies linking activism and thedy. In essence, this chapter explores an
expanded view of activism and speaks to the sicaniti role the body plays in activist practice.

Finally, | offer a short conclusion that links ttiheee chapters that make up the literature review.

Methodology

| used a feminist arts-informed inquiry as the moeiblogical framework for this study.
Feminist research brings women’s experiences amgsmto the forefront (Andrews, 2002),
builds oppositional knowledge (Crawford & KimmeB99; Hesse-Biber & Brooks, 2007), and
advocates for social change (Apodaca, 2009; He#s®-R Brooks, 2007; Pillow, 2003). Arts-
informed research has important social action efdsn@nd seeks to showcase marginalised
voices and build oppositional knowledge. Art aathinist approaches can be critical to the
process of creating oppositional knowledges anddsing ways of knowing and constructing
meaning for social change” (McKenzie, 2005, p. 23).

| collected data using two sources. The first wmdsvidual interviews. The second was
focus groups where we made prayer flags. To aartyanalysis, | engaged with the material on
a number of levels. Integral to this work was tke of embodied reflexivity, practices of

embodiment, art, and meditation as methods to aedhe data.
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Significance of the Study

This research generated extensive exploratioheobbdy as a tool of cultural and social
discourses (e.g., Butler, 1993; Foucault, 198@ hibdy as a site of knowledge (e.g., Chapman,
1998; Ray, 2008; Wilson, 2004), women’s ways ofikimy (e.g. Belenky, Clinchy, Goldberger,
& Tarule, 1986) and the body as the sacred gadeitdual life (Ray, 2008). This study offers
some insights into ways that the body and embodimem avail epistemological sites or
embodied ways of knowing and offer potential dil@ttack to a place of guidance and balance
for activists and people in general. Further, thégiiry contributes to the research on activism,
embodied ways of knowing, and embodiment whichdees absent in the field.

The purpose of this study was to elicit some ustdeding of how women’s bodies affect
and are affected through their eco-activism. Ahfer purpose was to illuminate if and how
activists are currently using the wisdom of theidies and the Earth to make their activism
practice more sustainable. This is significarthiat gaining insight and understanding into
personal experiences of activists is critical inesal ways: exploring the often private stories of
how women respond to the “risks and challenge€ngfaged eco-activism and maintain
commitment through time (Gaarder, 2008, p. 2); ab & by gaining an understanding of the
ways in which embodied ways of knowing guide anatgurt women in their activist practices.
Furthermore, Hall (2009) indicates that from hisspective “the very core of social and cultural
transformation” (p. 67) happens via the creatione# knowledges in social movements and
“ripples” outwards “to those of us who are not pErthe movements, to those in the academy
looking for more reliant ways of explaining thingisd eventually to the changing of institutional

behaviours” (p. 67).
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This study is political in nature, particularlytime context of academia, as it invites the
reader to engage with the material through theisisg, live bodies not merely their minds.
This is political in that to engage in embodied Wi is a political act of resistance to the
dominant discourses of pedagogy and learning (Bwmstal998). It is significant in that it
invites the reader to move into a more embodiete stad engage with, and value other ways of
knowing which is counter to the norm of academickaand daily life. Further, this study is
political in nature as it reclaims marginalised Wedges “away from the binary

conceptualizations fostered under existing resepacadigms” (Brown & Strega, 2005, p. 11).

How to Engage with this Work

In January 2011 one of my committee members asletow they were to evaluate my
work. My reply was along the lines of, "let it ogmte in your body," to which she followed up
with “you’ll have to teach me.” This has been witle ever since...not haunting me per say but
it has been a consistent companion. This invitatio‘teach me” illuminates our ultimate
challenge — doing and living in embodied ways.

| have come to know that one cannot force embodinvee are far too complex psycho-
physiologically to demand that of ourselves or tfess. The path to embodied experience or
living is through engaging people where they areetimg them there, and extending an
invitation to hear, feel, and respond to the catheir body, and their psyche, and to listen and
experience the moment in a different way. Thid bl very different for each of us. For some, |
invite you to let go of your "critical analysis"rfthe time being, to let the words conjure up
images and allow yourself time to feel how theyirsijyour body, and how you sit in your body.

For others, | invite you to pause as you read eclair eyes, and notice what happens within
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you. Allow your body the freedom to respond andhbard by you. Others might choose to read
this in pieces, letting go of time and allowing yduody to guide you in how you process the
experience; by experience the invitation extendgfiecting on what is stirred or conjured up
beyond what is written. If at this moment you siymied, take Blair’'s (2009) words to action,

“in order to be able to doing something, one mesable to imagine it, and in order to
understand something, one must be able to imatjifigp. 95-96). Allow yourself a moment to
imagine your body responding to what you experieascgou read. Above all, my invitation to
you, the reader, is to be with yourself and engaigfe this work in a different, more embodied

way.
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CHAPTER TWO

The Contexts
The Ecological Context

Inquiring into the links between eco-activism, eminoent, and embodied ways of
knowing is a process that extends far beyond tbpesof this study. The ongoing ecological
crisis cannot be solved nor understood by one petsyg alone — each of us is oriented in a
particular way through our worldview, our beliekgyms, our lived experience, our professional
training and expertise, and the ways in which wiagraand create knowledge. This research is
oriented in this same way. Like activists, reskars have to narrow their interests and find a
particular niche to focus on. | have chosen td labembodied ways of knowing. In particular,
| have located the inquiry of embodied ways of kimgnin the context of women and eco-
activism. The underlying dualisms pervasive in Wesculture are foundational to this work as
| believe that they are key barriers to embodinaent contribute to the on-going desecration of
the Earth. In using the term "Western" | am refgrto a global system of knowledge that
seems to be dominating the world, rather than al legstem of knowledge (Hawthorne, 2002).
From this standpoint | have asked women eco-atditie question: How does your body inform
your activism and how is it affected by it?

This chapter begins with the brief statement ef¢bntextual situation followed by a
historical contextual framework which outlines #raergence of Western knowledge practices
of duality. |then offer political, socioculturand psychological contexts to explicttie
contextual frameworks that have created, suppoated continue to maintain disembodied or

fractured ways of living. | trust this needs toebgplicated so as to offer a comprehensive
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perspective and implications of Western living.e$& contexts illuminate the colonisation and
practices of colonisation that render us discoretefiom the very act of living in an embodied

way, which | believe to be innate in all of us.

The Present Day Context

We are living in a crisis of consciousness (Ta@&1,0) — the significant issues of our
time merely reflect different aspects of one criaisrisis Ray (2008) refers to as a “crisis of
disembodiment” (p. 22). We exist in a fractureddodisembodied from ourselves and ways of
knowing that are experienced in the lived worldhéi we take into account the implications of
capitalism and the shift into left brain dominamee understand how this creates a fertile ground
for disconnected or fractured life: The all-encosgiag reach of capitalism combined with the
over-reliance on left brain thinking creates disedilment. When we are disembodied we don't
have access or full access to embodied ways of kigpwl his is a crisis of consciousness.

Over two decades ago Joanna Macy asked, “In teedhwhat is happening, how do we
avoid feeling overwhelmed and just giving up, tagto the many diversions and demands of
our consumer societies?” (1991, p. 4). This qoastontinues to be relevant, perhaps even more
so today than in 1991. The predominant currerdgigm sees

the natural world as merely a backdrop for humadikiactivities, and sees nature

as a mere storehouse of ‘resources’ to be tramsfinto economic goods to

exclusively benefit humans. Almost by definitidhe paradigm does not entertain

a vision of the future. (Zorrilla, 2002, p. 56)

Frighteningly, we objectify that which is around osr physical environment, viewing it as

separate from ourselves and using it as if it veecemmodity (Zapf, 2005). These discourses of
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separation, objectification, industrialisation, imidualism, and consumerism, in combination
with the decline of spiritual consciousness andfora, a disconnected existence, and left brain
dominance and over-reliance, create fragmented eonti®s and impair the ability to know,
live, and make changes that take into accountisagtie practices of living from a systems
framework. We stand on the precarious cliff of twture. Indeed, as Gardner suggests
If one lives in a culture steeped in segmentatios ¢hallenging to live and act
holistically. Dominant Western paradigms condtagive us messages to live and
act in fragmented ways. Patriarchy, colonialisapitalism, anthropocentrism, and other
systems of domination disconnect us from othedsamselves. Mind, body, and spirit
are continually viewed in separation; logical magends to preside over intuition and
emotion; the separation of public and private sphieontinues to be normative; humans
are viewed as superior to the natural world; ggoap, men continue to be privy to more
social power than women; minoritized cultural greare dealt less societal influence
than Caucasian groups; and individuals are vieagaghore separate than connected to
one another (2005 p. 5-6).
These discourses maintain a web that imprisons thseivery way of being that threatens
our existence by disconnecting us from ourselvesynounity, and the larger eco-system which
we are a part of, and rely upon. This disconnedtiom nature leaves us in an alienated state
(Tacey, 2010), removed from the awareness thatuiidatoes not need us to rule over it”

(Radford Ruether, 1996, p. 330).
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The Historical Context

In taking into account the fractured landscape tlotds our lives we want to travel back
to the Age of Enlightenment—the Age of Reason—hagim in the early to mid-sixteen
hundreds. The Age of Enlightenment introduced @raimpioned science and intellectualism as
supreme ways of knowing with the intention of refiorg a society steeped in religion and
spirituality. The proponents of the Enlightenmesghed to evolve knowledge from the
emotional and intimate ways of knowing into knovgedhrough science, reason, and
rationality. McGilchrist (2009), a psychiatrist wistudies the ways in which the hemispheres of
the brain function, claims that #&nd 16 century Europeans enjoyed a balanced functiorfing o
their right and left hemispheres. He explains teason which sees in context is not
problematic, rather, the Enlightenment era intr@dlieason that was founded on rationality and
this “imposes an ‘either/or’ on life which is faiom reasonable” (p. 331), and is a function of the
left hemisphere. Problems arise when the left bph@re leads rather than is informed by the
right hemisphere (McGilchrist, 2009) — this reliaramd dominance of the left brain translates
into ways of being that create fragmentation as@mibodiment.

The philosophical writings of René Descartes (15660) introduced the roots of
dualistic living that escorted the Enlightenmerat imito full force. Descartes called for a
separation between the body and mind; MichelsoB&)L6laims this disconnection began on the
day that Descartes “severed his body from his hgad217). This division co-opted rationality,
reason, and objectivity as the superlative modabating them to the mind. In privileging
reason formed by rational thought, the body Iastdagitimacy as an epistemological site (Clark,

2001): “Descartes, in short, succeeded in linkimgrind/body opposition to the foundations of
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knowledge itself, a link which places the mind ipasition of hierarchical superiority over and
above nature, including the nature of the body'o&ar 1994, p. 6).

This divisive and limiting worldview relegated sabjivity, emotionality, and the body to
the subjugated realm of other— “the body is an abgeesence, the Orientalised Other of the
mind, representing the antithesis of reason anelctibjty” (Chapman, 1998, p. 98). This view
supported the aims of colonisation: domination, getition, control, and ownership—which
eventually evolved into the aims of capitalism tleerporate capitalism, and finally into
globalisation. This orientation, based on hierar@hconceptual frameworks, prejudices the
superior toward abuses of power, exploitation, d@ton, subjugation, and sets the stage for
interaction (Maioli, 2009). Cartesian philosophgoaestablished the nature-versus-culture
duality central to Western thought and philosopsdaly (Mack-Canty, 2004), effectively
denying the epistemological stances availed frothtarough the body, thus rendering the body
and embodied ways of knowing silent.

The Enlightenment era shepherded in the Induskeablution. Starting in 1750 and
continuing for the next sixty to eighty years, alichanges were seen in the areas of farming
and agriculture, transportation of people and gpodsufacturing, mining, and technology
(Duiker & Spielvogel, 2010). These changes proftlyimpacted the sociocultural, political,
and economic arenas of life and greatly changedyday living. Populations grew, commerce
expanded, and there was a transition from an agravay of life to a mechanised, machine
based workforce who flocked to the cities to fiadtbry jobs and entered into waged labour.
The world was forever changed. Economics had takieont seat in everyday living and the

fragmented life was institutionalised (Duiker & 8yiogel, 2010).
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Over the 19 and 28 centuries capitalism took hold across Europe hedNestern
world. Private ownership, wage labour, competitvarkets, the creation of goods or services
for power, profit and wealth accumulation, and dinegoing need for growth and development
became hallmark features of capitalism, and nowajlsation, and fostered further changes to
the ways of everyday life. Globalisation, whichexged through the advancement of
colonialism and capitalist practices introducethi@ sixteenth century (Merchant, 2005) is
simply the most current phase of Western colorialispire-building through which
militarisation and economic hegemony assert donunatnd jurisdiction (Radford Ruether,
2005).

Current adaptations of capitalism, corporate edipih, or globalisation can be seen with
“‘commodities that claim to be advancing some kifhdazial justice agenda, like organic foods
and other such 'responsible' consumer product€£k@ti& Khan, 2012, p. 15), somehow
relaying

both the mark of institutional power and signifeepublic disavowal of this very power

in the service of creative self-expression. Taisn of consumption is a way to signal

one’s rejection of the mainstream. Today, disgeathighly valued commodity that is
openly bought and sold in the marketplacé#.ttades a deeply felt political urge

(revolution) for a passive instantiation of idéyp&nd difference (consumerism). (p. 215

parenthesis in original)

Wage slavery, exploitation, commodification of matuesources, war, corporatisation, social
and class divisions, and politics, all have comestwlve around economics and capitalism in
one way or another, creating a system that Hickgh&n (2012) name as destructo-industrial

production that is unsustainalf®atterson (2007) asserts “destructo-industrialneldyies are
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those technologies that focus on enhancing lablmiymtion with little if any regard for
consequential harm to environmental sources ad’s(p. 147). Despite the mounting
evidence of these unsustainable practices andudéstr to Earth and species, Hickel & Khan
(2012) claim that the underlying push comes fromliberal ideology that
has become a totalizing way of life, a worldviewattfurnishes the terms for everyday
praxis and representation, creates its own forinp®litical participation and activism,
and promotes a virtually unassailable notion ofahty. It is not just a manipulative
ploy to appropriate surplus value, but a regimthentruest sense of the term—a cultural
logic that insinuates itself into every aspedive#d experience. (p. 205)
Corporate capitalism is at the forefront of neal#@eédeology and continues to colonise the
bodies we live in and the very ways in which wesexin essence, capitalism has become seen

like, and worshipped like, the sun in ancient timesprime controller of all life on Earth.

The Political Context

Hickel and Khan (2012) claim that the countera@tonovement that began in the 1960s
and protested the mass conformist capitalism haslynereated another way for capitalism to
morph. A case in point was when companies respbtalthis counterculture movement by
creating non-conforming consumables that this deagpigc identified with: “To be counter-
cultural, one would simply have to consume the cawlities symbolically associated with
counter-culture” (p. 212). The most current exagdlthis are corporations and states that are
in pursuit of being a leader in the eco-technolbglg while operating on the assumption that
environmental issues can be handled without a fued& change in values or economic system

(Patterson, 2010).
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Capitalism, and the means by which capitalism pced, advances a fundamental
understanding of the etiology of the current gladralironmental crisis: “more than any other
single factor these material conditions of produtthave determined the patterns of justice or
injustice within societies and have similarly belea principal regulators of environmental
quality” (Miller, 1994, p. 79). Furthermore,

Most observers would agree that capitalesrwe know its thoroughly inept when it

comes to addressing climate change and that redengan only be found, if at all, in its

capacity for transformative change towards suataiity. (Storm, 2009, p. 1017 italics

in original)

Despite this, these ideological frameworks contittugrow as more and more people want the
spoils of capitalism that promise redemption tasthaho have the most.

The underlying ideological framework of globalisatis built upon religious fundamental
rhetoric and “neoclassical economic liberalism’ttjuatify enormous discrepancies between rich
and poor (Radford Ruether, 2005, p. 33). From tficbalisation, the “expansion of corporate
capitalism across national boundaries” (Merchad®52 p. 31), has an established death grip on
the world’s trajectory. After World War 1l the mosurrent system of financial colonisation was
implemented with the establishment of The WorldIBand International Monetary Fund (and
in 1995 the World Trade Organisation). These md8onal organisations assert their global
control at the expense of developing nations ferlzanefit of the economic North whereby
through the “global system of transnational corpores...third world governments have largely
lost their national sovereignty, their right orléiito pass laws to protect their own national
industries or shape their own development anddarpblicies” including protection of people,

natural resources, and land (Radford Ruether, 2008, Patterson (2010) aptly states: “the
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environment cannot sustain capitalism and capitatisrtainly cannot sustain the environment”
(p. 74). We need to ask, who does this serve dral are the costs individually, collectively,

and to the planet?

The Sociocultural Context

Western ways of living and knowing are entrencimedualistic frameworks that often
sever the interconnectivity of all things and ceeditvision and hierarchy within contextual and
functional life. These dualistic frameworks, e$istied and maintained by colonised discourses,
have heralded rationality as the primary mode adterce (e.g., Mack-Canty, 2004; Michelson,
1996). Frameworks and discourses in Western tharghmaintained and heralded as "truths"
by what could be metaphorically understood as thehimes of social and societal construction,
namely those in power: “hegemonic culture provistegctural validation for epistemologies of
ignorance that reproduce existing social hieragthjBascale, 2010, p. 157). These
epistemologies of ignorance have become founddtiorthe ways in which many societies and
cultures are built, understood (and misunderstaad),operate. In fact, Davies & McGoey
(2012) assert that during the financial crisis @2/08 the “productive mobilization of
ignorance” (p. 66) (rather than the mobilisatiorknbwledge) was often “the most indispensable
resource throughout the crisis” (p. 65) in ordeptotect individuals with power and regulators
or regulatory bodies. In perpetuating epistemas@f ignorance the power elites maintain their
position(s) and continue to enact abuses of poweapressive acts of domination.
Domination administers objectification, which inrritnurtures hierarchical classification

exemplified in dualistic discourses (Howell, 2000).
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In viewing the sociocultural context, we must idBnthat we are not without the
influences of state regulated departments sucleashicare, policing, and education which
influence the sociocultural field. Rose (1993)ges}s that the state extends its power of
influence not through overt methods of dominati@ather via choices individuals make that are
linked to bodies regulated by the state.

One of the most prevalent victories of epistemige@f ignorance is the construction and
maintenance of dualistic discourses of disembodiméehe separation of mind and body. The
body becomes the other to the rational mind, atell@ctualism reigns supreme. This rupture
leaves the door open to practices of colonisatr@hsaibjugation of peoples who fall outside of
the patriarchal White male dis-embodied norm, anaissaults on the interconnectivity of all life.
In its wake, mass disconnection from the body siseaof knowledge is set aside throughout our

global world, particularly in, and led by, the West

The Psychological Context

The fragmented self is at home in a disembodiai® stnd content to rely on knowledges
garnered through logic and reason. Regrettabdgndbodiment and fragmentation of the self
are rampant and narcissism in our North Americaddwoday is astounding — another symptom
of this fractured world. Disembodiment, initialiyresult of fracturing, then becomes an ally to
the fractured way of life. When we divide oursahand our lives into parts we lose the
connection to the whole — we disconnect from whdamwky are and we lose sight of our
interconnectivity to all things. Korn (1999) repothere is a “growing social dissociation in
people” and connects “dissociation from the body digsociation from the earth.[which]

reinforces the transmission of trauma between gg¢ioes” (p. 150). Our ability to resonate with
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nature or live in connection with it is greatly dmshed by trauma which impedes embodied
functioning which grants us access or awarenefeetour rhythm and the rhythm of the Earth
(Korn, 1999).

Many humans, particularly those in dense urbatngst have moved far away from our
connection to the rest of the living world. Resbars indicate that social isolation is a leading
issue for people in the thriving urban metropofi$soeater Vancouver (The Vancouver
Foundation, 2012). Human disconnection is a grgwioncern.

This fact is far more frightening than anythingeelve hold to be frightening (terrorist

attacks, illegal aliens, “other” religions). THestancing and nihilistic separation from

what is fundamental for our very existence isjost striking (in the sense logic) but

suicidal (in the sense of survival). (McLean, @0p. 108 parenthesis in original)
The fractured life opens us to be controlled — cal®d by the powers that continue to exploit
us, and others, for financial gain and politicalvyeo. In every way we live in a fractured world.
In general we don’t know where our food comes fiarhow it was grown, killed, or
transported; we have fifty-five friends on Facebbaok social isolation is a growing concern; we
recycle what is convenient, or profitable, and metine rest to the Earth as if it were separate
from us — or we ship it to China, India, or otheuntries to disassemble (e.g. computers) and
harm humans other than ourselves; and we shopmatsomal pastime. Our appetite for more and
cheaper is voracious — this is capitalism’s chattalls us into a trance, the trance of the
fractured self that believes we can buy happinassrol health and aging, and defy the laws of
nature. The very nature of capitalism fractures\& wonder, can | afford this rather than
considering the implications of this purchase, sashdo | need (rather than want) this, and what

are the real costs associated with my behaviour?
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Consumerism, the engine of capitalism, satiatesrmer emptiness and fears revolving
around self-worth, all the while functioning asiarpediment to sustainability and justice. In
fact,

Capitalism is an attack on people’s ability to ftioe ecologically, as organisms, by

disciplining the body to behave as if it were nmaaghal, thereby striving to homogenize

human corporeality — a project that is ultimatehpossible without destroying the

species. (Engel-Di Mauro, 2006, p. 71)

Capitalism is like a mutating virus — it morphs andnics, hiding itself in plain sight until the
host is weakened and cannot fight back — in thie cthe consumer becomes reliant on their
consumer lifestyle and feels morally right, or tigihough, to continue it. The endless pull of
consumerism’s promise to fill the emptiness offtaetured life is pervasive: “It is not easy to
ward off the seductive temptations calling to eeey daily in a culture of excess” (hooks, 2000,
p. 69). Consumerism is fostered by the "develogrtteough expansion” mindset and has
become the opiate of the masses and the nemesistainable living both on a human and
environmental level for much of the Western wontdl 2hose nations that aspire to Western
lifestyles. Ostensibly, “the Western mindset ofiundualism and materialism has ruined the
environment and destroyed community” (Zapf, 200%33), with corporations appropriating
nature for profit while the costs of environmerdafradation are shared among the world's
citizens (Patterson, 2010).

Our disembodied selves, disconnected from Natueesevered from the very source that
affords us life. As we witness the ecologicalisrisis evident that these industrialised,

"modernised" societies influence some humans taddratheir
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connection with the guiding principle of naturadahe consciousness most of us are

now encouraged to attain leaves us fundamentiédiyaed from the natural world as

well as from our own inner natures. (Evans, 2@04,31)
Furthermore, by filtering the world through our tighits and concepts we domesticate it, thereby
enabling “us to own and possess it, to make itewent to our agendas and wants” (Ray, 2008,
p. 25). The severing of our interconnectivity Jeéeted by the on-going desecration of the Earth
and its peoples, illuminates the despotic machfrdomination — science and market economics
of the twentieth and twenty-first centuries (Radf&uether, 2005). Moreover, the discourse of
industrialism justifies the exploitation of natuh#ough the use of technology on behalf of
progress. While technology has availed us of ficant time-saving measures, it has created on-
going dependency and socially-conditioned and coad@ddictions to the ever-advancing
technological commodification of everyday livingndacreated further disconnection between
self, body, and Earth. While our technological @ules over the past several centuries have
afforded us many gains and betterment of life, thaye also cost us: “Technological man [sic]
has lost his connection with the ground beneatligat (James, 2002, p. 3).

Cycles of Nature are still with us and within ushaugh we might not be aware of their

presence because we can so easily override jast ahything “natural” with technology

and by keeping “busy”. And much technology ancimtuseless busyness” causes

alienation from Nature and this rupture in turade to our wanton abuse of Earth. It is

all too easy to destroy something to which werarteattached, or to abuse another being

to whom we are not bonded. (Bekoff, 2003, p. 58)
The capacity which we now have to destroy, to difjedo claim our humanity as superior to

other life forms, to colonise, and to despoil bBittis "other" are symptomatic of a “terrible
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disease, the illness of having lost touch with loadies” (Ray, 2008, p. 24). Hall (2009) asserts
the necessity for re-establishing a sense of theaavorld through “theoretical, practical,
experiential and participatory” opportunities asif‘@ollective ability to survive as a collectivity
of all living beings depends on each of our spesigsiving in ecologically interconnected webs
of life” (p. 54).

In recent decades, inquiry into embodiment andtiy have resurged for feminists,
poststructural scholars, and educators (e.g., BENn2009; Crowdes, 2000; Wilcox, 2009). At
the same time, the body and embodiment have emesgkey areas of foci in the
interdisciplinary fields of psychology, neuroscienphilosophy, and psychiatry (Fuchs &
Schlimme, 2009), and in other disciplines suchdagation, adult education, sociology, and
anthropology (e.g., Michelson, 1998; Wilcox, 2008eminists in particular have engaged in the
reclamation of the body and the body as a sitenofitedge (Barnacle, 2009; Michelson, 1998)
and in identifying ways of knowing alternate to doant epistemological sites within the
Cartesian paradigm (see Belenky et al., 1986).

Yet dualistic tendencies of body/mind split congrto prevail despite the inroads made
by proponents of unity consciousness. The comphertidimensional experience of the body,
or embodiment, calls for a complex, multidimensidaas (Johnson, 2008): A comprehensive,
interdisciplinary viewpoint to speak sufficientky the various aspects of the body and brings

together the fragmented self.
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CHAPTER THREE

Embodiment and Embodied Ways of Knowing
This chapter provides a context or orientation btfiming the theoretical lenses and
literature on embodiment and embodied ways of kngwiChapter four will explore activism.
This chapter begins with a contextual frameworleobodiment, then moves to feminism and
embodiment, and then | outline various dimensidrengbodiment followed by a section on
what | call the undivided body. Next | explore exdled learning and embodiment in education.
Finally, |1 explore embodied ways of knowing, heeogbodied epistemological sites including

the body, Earth and spirit.

The Emergence of Western Knowledge Practices of Dty

For many scholars, disconnection between body and apitomises Western discourses
and colonising practices of duality and they ciféedent entry points for the emergence of
disembodied living (e.g., Capra, 1982; Grosz, 199d¢k-Canty, 2004; Michelson, 1998; Ray,
2008). Sessions (1994) claims that ecocentricidtand religions were greatly diminished
with the emergence of agriculture. Ray (2008)uddhist academic, concurs and posits that the
roots of our disembodiment are linked with the egeace of agricultural life, where our way of
life shifted from hunting and gathering to an agrnaiifestyle where survival relied upon, and
continues to rely upon, ongoing control of the natworld. In contrast, hunter-gatherers were
intimately connected to the animate worlds of waterather systems, seasonal cycles, and the

landscape. Further, they moved within the worldddpwing their senses, feelings and
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intuition, and used myth and ritual to find conn@ctand communion with the living, breathing
Earth (Ray, 2008).

Other scholars (e.g. Capra, 1982; Grosz, 1998; Mzankty, 2004; Michelson, 1998)
locate the roots of dualistic living within the fddophy of René Descartes. Before Descartes,
knowing was a deeply intimate, connected experiegiaatly informed by one’s somatic and
emotional experience, and connected to nature KC2&01). If we take both views — Sessions
(1994) and Ray (2008) and scholars who decreehiftedsie to Cartesianism — as legitimate, one
might imagine a radical shift from the hunter-gaéndifestyle to agrarian which drastically
shifted how humans lived in and through their bedi&/e might also imagine, with the
introduction of a Cartesian worldview, that a ferthadical shift occurred where disembodiment
took on a whole new meaning and experience. Descgifted Enlightenment-era peoples as
knowing subjects, detached from their physicalitg @motions, thus able to wield reason
without the complications of the subjective body.

The Cartesian subject was, above all else, a thifhiehelson, 1998). Grosz (1994)
suggested that the Cartesian thinker, separatetfrerbody, availed the body as a receptacle for
cultural and societal discourses, as “the body rhestgarded as a site of social, political,
cultural, and geographical inscriptions, producti@nconstitution” (p. 23). A worldview based
on binary conceptual frameworks predisposes thagubsuperior toward abuses of power to
establish a firm hold in order to dominate, subjagand dictate the rules of engagement, in
other words, possession or mastery as is imphabionialism (Maioli, 2009).

Moreover, Cartesian sensibilities paved the wayébonising practices to distort and
disfigure bodies, particularly women’s bodies (Gr,as994). Western medicine long ago

claimed its territory over the body, thereby exegtcontrol over the right to practice medicine
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(healing), and employing dualistic hierarchies anpartmentalise the individual into body
parts, thus dehumanising individuals. Michelsd®98) argues that the practice of Westernised
medicine was one of the institutions that vanqudsthe body as an epistemological site.

The victory of male institutionalized medicine o¥emale traditions of community-

based healing is one prime example of the denagratf the [female] body as a site of

knowledge. (Michelson, 1998, p. 219; parenthesiriginal)
Modern Western medical science continues the geacti colonisation, through its disease-
related endeavours and aesthetic, cosmetic atiegtserving to appropriate the body and render
the person, metaphorically, and in some caseslliyedismembered: “ plastic surgery functions
as a modality of social control” (Suissa, 2008 19). The discursive practices of the natural
sciences, Western medical practices, and biologyirage to colonise the body (Suissa, 2008).
Colonial discourses use protection as the commamlmustification to assert control (Maioli,
2009), thus providing the significant leeway neeeg$o subjugate and marginalise women and
peoples of colour, supporting the denigration amat@inment of the female body that has
contributed to the alienation and objectificatidm@men (Grosz, 1994).

Further, widespread acceptance of practices tteataur reality or disconnect us from
ourselves and therefore reality (e.g., cosmetaraiions, plastic surgery, medicated existences,
recreational substance use) serve to exemplifgig@mnnection and dysfunction prevalent in our
culture where seeking fulfillment through alteriogothering our experience is common
practice. Ray (2008) contends that “There is noentelling examples of our modern
disembodiment than the way in which we use, misaisé,exploit our bodies simply as part of
our modern lifestyle” (p. 29). Over the past teilennia the ways in which human beings

inhabit their bodies and live in and with the natwrorld have and continue to fundamentally
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depart from a natural, embodied existence, whi¢thasancient human way, where our primary

knowing comes “in and through the body” (Ray, 200825).

Embodiment

In recent decades, inquiry into embodiment andtiy have resurged for feminists,
poststructural scholars, and educators (e.g., BEN2009; Crowdes, 2000; Wilcox, 2009) and
is a widely debated topic in the social scienazditure (e.g., Johnson, 2008; Wilson, 2004).
Scholars view embodiment through different lensebsspeak to the varying aspects of
embodiment, creating much room for interpretatiod debate; they often use the terms
embodimenéndbodyinterchangeably. Ovéhe past decade, embodiment has enjoyed a
renaissance, to become a key area of focus imtaalisciplinary fields of psychology,
neuroscience, philosophy, and psychiatry (Fuchs&li&me, 2009), and other disciplines such
as psychotherapy, education, adult education, Bagipand anthropology (e.g., Michelson,
1998; Wilcox, 2009). This research generated esxterexploration of the body as a tool of
cultural and social discourses (e.g., Butler, 1998jcault, 1980), of the body as a site of
knowledge (e.g., Chapman, 1998; Ray, 2008; Wil2004), of women’s ways of knowing (e.g.
Belenky et al., 1986), and of the body as the shgage to spiritual life (Ray, 2008).
Regrettably, the renewal of interest across muattpsciplines has not contributed to the
resolution of the mind/body discord, nor has itically transformed the primary reliance on
rationality, intellectualism, cognitive processitagd logic. Despite bold, recent attempts to
investigate embodiment through various lensesmedsions (e.g., Barnacle, 2009; Johnson,
2008; Wilson, 2004), the literature and researclermbodiment still lacks a cohesive,

multifaceted approach (Johnson, 2008). Becausieadominant lens of duality, we continue to
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exist within a sociocultural context which has anpbex and conflictual relationship with the
body, and we continue to be most comfortable infmads (Clark, 2001).

Despite the resurgence of interest, academiatitez on embodiment is limited in its
understanding of full embodiment, or perhaps #asecause academics are unable to translate
their full experience of embodiment through thetten word. | suspect that numerous
complications contribute to this: Academic literawritten by academics who by the very
nature of their roles utilise thinking to a largeent so that it is challenging to write in an
academic style and at the same time write in atwatydoes not insist the reader favour their
mind over their felt sense, feelings, senses, attion. Furthermore, most people are
disembodied to a large degree: van Lobel Sels (RllQStrates this, “Outwardly, an athlete or
dancer may epitomise embodied living; inwardly, beer, he or she may be as unrelated — or as

destructively related — to psychologically informadbodiment as” anyone else (p. 227).

Feminisms and Embodiment: The Body Re-membered

Feminists have long toiled to contest the conteoysand pejorative standing for the
body in Western thought (Barnacle, 2009; Michelsk8#88). Feminist theorists refer to this as
abstract masculinitywith the key characteristic to this approachriokledge being that the
knower takes an objective stance, detached fromahwswperiences of emotion and connection
(Michelson, 1998). This disconnection betweenki@wver and life is rooted in dualistic,
objective conjectures of positivism and reductionisFeminism, particularly among third-wave
feminists (e.g., Mack-Canty, 2004; Maioli, 2009ntested the discourses of dualism that
dichotomise and create hierarchies rather thargrese the multiplicities of existence, and re-

established embodiment as a focus of inquiry (M@ekity, 2004).
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Much of feminist work focused on reclamation of #spects of the body (e.g.,
reproductive rights, sexual harassment, sexugdynography, and objectifying body images)
and restoration of the body as an epistemologitalwhile maintaining the sociocultural and
historical impact on the body (Michelson, 1998)owg¢ver, fears about the essentialist,
naturalist, and reductionist lenses of biology wdaaution and division within the feminist
agenda of body reclamation (Barnacle, 2009; Chapd288; Njambi, 2004; Wilson, 2004),
which Wilson (2004) characterised as “deeply protaac” (p. 69). Another central tenet of
feminist work contested the hegemonic discoursdsnairy hierarchy from several perspectives.
Feminists asserted that the body is a traditiozraldle sphere and reclaimed it as an
epistemological site; furthermore, they decons&ddtthe very dualisms that code the body as
female as opposed to male, as nature as opposettuce, and mark it as the despised antipode
of mind” (Michelson, 1998, p. 22).

Eco-feminists in particular have made links betwdensubjugation of women, nature,
and the body as inferior in the dualistic hieraratynen, culture, and the mind. Some feminist
ideas of embodiment facilitate a restructuringhaf trelationship between nature and culture in
the representations of bodies” (Njambi, 2004, R)29hese posited-as-inferior dualistic
components refocus attention away from the diverakeup of bodies: “bodies construct and in
turn are constructed by an interior, a psychicdl asignifying view-point, a consciousness or
perspective” (Grosz, 1994, p. 8).

The majority of feminist theory identifies the yoais a fundamental way in which
individuals come to know and understand their emnment (Miller-Lane, 2006): “ One has to
understand how one’s lived body has shaped whatioderstands about the world in order to

understand fully the world in which one lives” (7). Chapman (1998) claimed that one of
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feminism’s foremost effects “has been the estabiesht of the viability of the situated subject,
and the insistence that actually all knowledg@cated and thus specific, that it is grounded” (p.
98). This establishment of the body as a sitenolledge avails personal and universal
understandings of reality (van Loben Sels, 200%claiming the body alters where we stand,
what we know, and how we know, thereby offering mesistances to the hegemonic discourses
that serve to subjugate, colonise, and control: &wtve remain connected to our body
knowledge, it will make it more difficult for theogvers that be to control our minds” (Crawford,
1998, p. 57). Yet, despite the resurgence ofastan the body, Cartesian dualistic conceptions
continue to permeate the dominant Western glolsalodirses that underscore the primacy of the
mind (rationality, logic) rather than the wisdomtbé body as the pathway to change

(Tangenberg & Kemp, 2002).

Dimensions of Embodiment

Johnson (2008) argued that the embodied mind ipEa@and multidimensional; that to
view the body as anything else situates one iaateonist mindset of dualism. Kosut & Moore
(2010) articulate that looking at embodiment thitotige Cartesian split is an over-simplistic
explanation and suggest that understanding the &odymbodiment calls for a more nuanced
articulation. Johnson (2008) described a continofiembodiment, with one extreme as an
over- focus on the flesh, or the physical bodyhashitome of the self, which is problematic, as it
ignores the impact of the social and cultural disses. At the other extreme, he problematised
the postmodernists, who overly focus on the encatiton of the body, positing the body as
nothing more than a palimpsest on which to etckctiiral rules of the body. This continuum

exemplifies the ensconced dualism proliferated iesWrn theorisations.
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Like Johnson (2008) and Kosut & Moore (2010), lidoee that inquiries into the body
and embodiment necessitate multimodal lenses awtahcal frameworks. In order to provide
some clarity to this investigation of embodimend @mbodied ways of knowing, | have
incorporated Johnson’s (2008) five dimensions eflibdy, which nonetheless evidence
considerable overlap and interconnection and hddeda sixth dimension, tipsychospiritual
body as this sixth dimension is unaccounted for im3oin’s model and in the embodiment
literature in general. The absence of the psyahasg body is a consequence of manufactured
dualities generated and sustained in hierarchystéms of oppression and the relegation of
science over spirituality: It is through the contn@t of body and mind that the psychospiritual
dimension is accessed. This divide continues #mgdation of the body as a complex whole,
via “patriarchal culture that emphasizes spirit aattbnal thinking over body and connected
feeling” (Greene, 2005, p. 190).

Before delving into the dimensions, | believesitmportant to offer an over-arching
explanation of embodiment — “embodying is wherevamg and being meet” (Todres, 2007, p.
20). Embodiment is a state of being where we @ivmed to the present moment where “The
body is an intentional body, primordially relatibnand co-arising with its situation that is not
just fleshy perceptual but also full of implicit am@ngs and relational understandings” (Todres,
2007, p. 21). The body is our guide, the teacRary( 2008) and to be embodied is to be fully
human (Ray, 2008; Todd, 2001).

The body as biological organism.The biological body is the body of flesh, blood,
organs, tissues, and bones; it is the matter aselfe The human body is the physical
manifestation of self that serves as containetifedife force:

Inherent to the body is a kind of primordial foraewhich experience and consciousness
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are earthed and contained by our desirous mdélgah-and-blood awareness...we can

relate to the body as a sign, a symbol, or a sitddeme. (van Loben Sels, 2005, p.

228)

As previously iterated, many feminists have, andtiooie to have, concerns about
bringing the biological body into focus. Ironigglkcience, particularly recent advances in
neuroscience, challenge mind/body dualism; neursiplogy and environmental impacts over a
lifespan advance a nonessentialist, nonreductitenst To this end, Barnacle (2009) claimed,
“recent feminist scholarship is demonstrating ténding to physiology can open up new ways
of understanding the various ways in which embodincenditions everyday being-in-the-
world” (p. 23).

The neurobiological body receives and integratégnmation through multisensory input
via the sensory-motor, vestibular, visual, audit@ryd proprioceptive systems and the viscera
(Fuchs & Schlimme, 2009). Afferent nerves of théseic nervous system, including the gut,
provide the brain with 80% of the information frahe external environment; in turn, the brain
responds by transmitting information to the bodyhom to respond and regulate.
Consciousness arises from the ongoing interactidncammunication amongst the brain, the
being, and the environment (Fuchs, 2002).

It is our biological body that houses our affechotional responses, and feelings, and
guides our survival (Johnson, 2008). Our physiclaigstates create varied internal sensations
that serve as precursors to behaviour, affect/@mpénd thoughts:

Embodied processing involves awareness of whagdheatic unconscious is saying with

its tensions, blocks, and interruptions in the flokvenergy. Although it begins with a

physical sensation, it often transforms that semsanto a feeling or image so that the
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border between imaginal and embodied modes of e is blurred, at which point

their reciprocal relationship becomes apparenteé@e, 2005, p. 202)

Greene’s words reflect the overlap of the fabridatenensions of embodiment and the
interconnection of the epistemological sites ofwlealge in and through the body.

The biological body is an essential aspect of enmhedt. Metaphorically, it is the
foundation and framework of the house, the skelefmm which all other lenses scaffold.
Johnson (1999) beautifully illustrated this scaffol: “Reason does not drop down from above
like a transcendent dove; rather, it emerges fioai'¢orporeal” logic and inference structure of
our bodily, sensorimotor experience” (p. 86). TBi@ogical body is a foundational lens in
grounding the felt experience of living into a coiesis awareness of the very flesh that houses
our experience.

The phenomenological body.Philosopher and phenomenologist Merleau-Ponty (002
maintained that we experience the world throughbmaty, which is our anchor to the world.
Further, he saw the body as a “dynamic locus ofdruthought, action, and language,” in
contrast to his colleagues and Anglo-American @afhers, who believed that logic was
separate from the body and unrelated to the enwiemt, who “regarded ‘mind’ as
computational programs run on bodily wetware, aha #hought of reason as universal, pure,
and abstract” (Johnson, 2008, p. 159). The phenological body is the site of conscious
awareness and meaning making that provides a lapdssnd understanding for human
interaction and existence.

The phenomenological body is the lived body. thes body of the here and now, the

present moment experience.
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The lived body is sentience itself, it is my pemslogpatiality, the body to which | am

born, fall ill, desire, nurture children, age, ahd. Itis my flesh and blood existence, it

Is mine as much as it is the common form takealblgumans. This lived body is the

fulcrum or lexicon of all human experience. (Mgr&008, p. 152)
The phenomenological body is the bedrock of oupaeal existence from which we experience
life and make meaning — it is the experientiadyoo

In “reading the body as one would read a text, sedwur lived experience as another
valid and valued source of information and knowkedgout body” (Gustafson, 1998, p. 52).
This is the aspect of embodiment that houses Kieéstand proprioceptive experiences, and
emotional and somatic experiences (felt sensdghatown through sensations). Emotion
communicates information through the body (ShafR&mer-Kirkham & Cochrane, 2009) and
somatic knowing is the unified (nondualistic), tdolg experience of being alive (Matthews,
1998). The phenomenological body connects us te@uscious aliveness and experiences,
“only as we come close to our senses, and bediust once again, the nuanced intelligence of
our sensing bodies” (Abram, 1996, p. 268). Oussanbodies connect us to our body wisdom:
“By deliberately bringing attention to the meaninigiess of our bodily felt experience in the
way we allow ourselves to align with the wisdontled body” (Fisher, 2006, p. 166). Lived
experiences are embodied experiences (Grosz, ¥Y@®ehx, 2009) that connect us to the
conscious awareness of our existence.

The ecological body The ecological body speaks to the knowing thabtbaty is part of
the environment; the body cannot survive witho@dahnson, 2008). Our relationship with the
environment generates implicit knowledges with whice make meaning; this wisdom is

housed in the body (Crawford, 1998). It is throwgin relationships with our environment that
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the neural networks of the body develop (Johns889}), and it is through our bodily
experiences in and of the world that we develoscmusness (Grosz, 1994). Our complex
embodied interactions and relationships to therenment influence whether we thrive or
perish, and the ways in which we inhabit and makammng in the world (Johnson, 1999).

Eco-feminism, eco-psychology, deep ecology, Tib&addhism, and pagan and
indigenous cultures are examples of belief systisaisare strongly connected to the ecological
body through understandings of interconnectivityht® web of life. Griffin (1978) illuminated
unity consciousness and the interconnectivity afiyom Earth: “We know ourselves to be made
from this earth. We know this earth is made framloodies” (p. 226). Abram (1996) further
illustrated our interconnectivity to the web okliind the reciprocity of those relationships:

The breathing sensing body draws its sustenancésawery substance from the soils,

plants, and elements that surround it; it contityuadntributes itself in turn, to the air, to

the composting earth, to the nourishment of insaetsoak trees and squirrels,
ceaselessly spreading out of itself as well astbiegthe world into itself, so that it is
very difficult to discern, at any moment, preciselgere this living body begins and
where it ends. (pp. 46-47)

Speaking again to the symbiotic nature of ourti@hship to the environment, “the
landscape is an ambiguous realm that responds &mmayions and calls forth feelings from me
in return” (p. 33). Speaking to embodiment as gpdeonnection of self to the world in which
we exist,

to return to the psyche in its depth as found endépths of the world around us, and

particularly in the natural world, requires a rettw the body-self, the sense of

embodiment which is interwoven with the landscafiazis, 2006, p. 7)
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The ecological body intertwines not only the phgbgelf, the body, with the Earth and
all that is alive, it also links the identity ofdlself to the identity of the Earth. It is throumlr
connection to the environment that we come to knw we are.

The relational body. Johnson (2008) called this aspectgbeial body but | have
named itthe relational bodyas it is the intersubjective, relational procegbas shape this aspect
of embodiment. This dimension of the body revolaesund the relational interconnection of
individuals to the environment and the social aedetbpmental processes that take place
through social interaction (see Gerhardt, 2004p8xH2007, Schore & Schore, 2007).

The key idea here is that the body does not cotheftumed prior to entering into

relations with social others; rather, the characfehose relations is crucial in shaping

bodily modes of comportment. Theain and the entire bodily organism are being

trained up through deep interpersonal transactighshnson, 2008, p. 165)

Humans, like other mammals, are social creaturesliva and interact through the body;
we also rely on relationships with others to previtheaning, company, affirmation, protection,
and connection” (van der Kolk, 2006, p. 2). Thedationships extensively influence the wiring
of our brains and physiological bodies (see Fisbba007; Schore, 2007; Schore & Schore,
2007).

Attachment literature addresses extensively théitgud relationship(s) and human
development across the lifespan. Significant aatly attachment has lifelong implications”
(Rees, 2005, p. 1058). Due to the plasticity eftthain, particularly through the first few years
of life, there is a focus on early attachment reteghip(s): “individual development arises out of
the relationship between the brain/mind/body ohknfant and caregiver held within a culture

and environment that supports or threatens it” ¢gel& Schore, 2007, p. 10).
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The relational body extends beyond human relatigssit is the interaction between self
and other that provides the fodder for the conm#ygtihat is required to live in an
interdependent eco-system and community. Thetgualthese relationships relies upon the
complex interaction between the dimensional aspd#atsnbodiment particularly the underlying
physiological substrates of the biological bodyt tets the stage for the way people perceive,
interact, make meaning, enter into, and maintammeotion.

The cultural body. In recent preceding decades, feminists (e.g., Ga®&4; Miller-

Lane, 2006) and some postmodern philosophers Buger, 1993), specifically Foucault
(1980), challenged corporeality, the social encation of the body. Enculturation is both the
implicit and explicit process through which onerfesathe rules of the culture. Bordo (1997)
exemplified this, “We learn the rules directly thgh bodily discourse: through images that tell
us what clothes, body shape, facial expressionemewts, and behavior are required” (p. 94).
Foucault posited that social discursive practiegsesto assimilate individuals through the body,
thus exerting control and dominance through adloerém cultural norms: “The body is not only
atextof culture” (Bordo, 1997, p. 90), it is ‘@actical, direct locus of social control” (p. 91)
where the known and knower are distinct.

Foucault (1980) viewed the body as a tool of emcatton in which power and
knowledge mark the interior and exterior, a “field which the play of powers, knowledges, and
resistances is worked out....it is acted upon, ibsd; peered into; information is extracted from
it, and disciplinary regimes are imposed on it"¢&z, 1994, p. 146). To this end, “the bods...
a medium of culture” (Bordo, 1997, p. 90) and “Bwdgpeak,” not only as the grounds of

subjectivity, but as texts that carry psychic anldural meanings” (Michelson, 1998, p. 223).
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Not only corporeality shapes who we are, how wenkoarselves, and how we interact in the
world; so do discourses specifically about the b&ghlattner, 1998).

Michelson (1998) wrote about the tensions involwegostmodern inquiry into the body.
The validity of the body as an epistemological bés advanced, while other postmodernists
have “reinscribed abstract masculinist claims tdasated and disembodied knowledges by
merging the discourse of destabilized identitieghwhe hard drive, as it were, of globalizing
instructional technologies” (p. 229). These tensispeak to the complex, embedded nature of
Cartesian philosophy that advanced the reductiainsiion of the whole into parts and
maintained overreliance on top-down informationatems (Michelson, 1998; Waskul &
Vannini, 2006).

The psychospiritual body. The psychospiritual body is the whole of the dbié soul,
and the mind — the unified experience of the idenected, relational self. This interconnection
or intersubjective awareness denotes the exper@relf as a consciousness in which one
resonates with all beings whilst maintaining a sesfsdistinct individuality (Bai & Scutt, 2009).
It is the knowing or awareness of other beingstineably bound in identity and welfare with
one’s own: There is an awareness of consanguiBay & Scutt, 2009).

The psychospiritual body houses both consciousuasdnscious elements; unconscious
elements are found both in the implicit memory egsbf the body and within the psyche.
Greene (2005) tells us our soul concerns — emdtlustories, relational capacities, values and
beliefs, and the deepest sense of self — are inakty linked to the body. The body holds the
story of one’s life: “Nothing in a body’s life goesmregistered, so wholeness enters through the
body’s door. The threshold of consciousness isdilythreshold” (van Loben Sels, 2005, p.

230). ltis through the body that unconscious mmtenters our awareness and becomes
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conscious; “the unconscious remains unconsciousvanaever come to the end of it, even with
dreams, if only because it presents itself to wsldy” (p. 219). Further supporting this claim,
Greene (2005) indicated that “Jung [1936] descdp#ie unconscious complex as having a
somatic aspect that locates itself in our fleshlaoaes” (p. 193), and “the human psyche lives in
indissoluble union with the body” (Jung, 1936, B22as cited in Greene). The body is the home
of the Self; we experience ourselves through odiilp@xistence with both our conscious and
unconscious parts of our psyche: “The somatic us@ons [is] the unconscious as it is
experienced and expressed in the body” (Wyman-MigGRD05, p. 268). The unconscious
realms of our existence are availed to us througtbodily knowing and the unconscious can be
linked to spiritual realms and knowing.

Spiritual realms and knowing accessed through titly lare revealed in the territory of
the soul, the collective unconscious, the archétgpd imaginal realms, and through Earth
wisdom. Ray (2008) claims that our bodyheentry point to embodiment and links it to the
spiritual by referring to the body as a “sacrededat

Our physical body is the portal...the one and omliegay that exists—to the totality of

our embodied existence.the physical body is the all-important access pmirour

embodiments in its various dimensions and laybesincomparable, sacred gate. (Ray,

2008, p. 131)

This sacred gate allows us to access beyond theriadatorld, however, the body not only acts
as the window into, but then offers itself as adguto decode, understand, and experience life —
spiritual or otherwise. In this way, Morely (2008¢ws the human body as “the very source of
divinity” not the “dualist temple of the soul” (pf55-156) while McKenna (1992) believes that

“The body is placenta to the soul” (n.p.). Therlgy, breathing, interacting body, essentially our
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experience of living, opens us up to realms andvedges far beyond the material world: “the
action of the body in and toward the world is tlasib for the possibility of spiritual knowledge”
(Holloway, 2003, p. 1965). Slater (2006) argued the connection of the body/mind, the
psychospiritual body, allows spirit to be accesbert availing our capacity to access and to
experience the archetypal realms (psyche, Earthcasmos) through the body and through
bodily interaction in the lived world. Archetypage seen to be
the hidden foundations of the conscious mind,muse another comparison, the roots
which the psyche has sunk not only in the earth@narrow sense but the world in
general...They are this, essentially, the chthonitiguo of the psyche, if we may use
such an expression—that portion through which thelpe is attached to nature, or in
which its link with the earth and the world appeasst tangible. (Mazis, 2006, p. 19)
These roots anchor us to the world while allowisgaitraverse the unconscious and spiritual

realms. The psychospiritual body offers us theuesite experience of embodied spirituality.

Embodiment and the Undivided Body

The English language lacks a word that encapsullagelsody as a unified whole; we are
hindered not only by this absence but “how do wienabout body and mind without implying
that they are two different things which must begal by a hyphen or slash mark?” (Stinson,
1995, p. 45). Herein lies an inherent dilemma ritimg about a part while trying to address the
whole; yet, in order to reference the whole, onge thastep back and separate from the whole,
into the part, ironically recreating duality. s$tthe way from the part to the whole, instead of
splitting off into the different realms (ecologicatlational, phenomenological, etc.); it is the

staying present with the awareness of the realnevtalding awareness of the interconnection
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of the other realms, having the parts in consciessthat allows one to experience the undivided
body.

The undivided body is embodied,; it is the unifioatiof the self where there is a
willingness to experience the fullness of what tféers:

To be fully embodied means to be at one with wiecawe, in every respect,

including our physical being, our emotions, ang tibtality of our karmic situation. Itis

to be entirely present to who we are and to then@y of our own becoming. Itis to

inhabit, completely, our relative reality, with speck of ourselves left over, no external

observer waiting for something else or somethietgeln. (Ray, 2008, xv)
It is the experience of being in the present monaetiit all that is, to be present and awake to
what is within and around you, andtto be in want of a different life, a different exgence, a
different self. To be fully embodied requires adeof acceptance dff is what it isand how can
| respond in this momentrot how can | wish it awayjot how can | not feel it, but how can | be
present to this ever-changing moment. “Only wheraveefully embodied are we mindful and
fully human” (Todd, 2001, p. 28); embodiment corteacs to the wisdom of the body and
intuition (Alexandre, 2010). This is counter to $t&rn intellectual understandings of
embodiment or the body, particularly because Wegisychology and spirituality is
enculturated by social and religious discoursesdbparate the body from spiritual and
psychological knowledges.

The counter to Western logic precisely exempliffesentrenchment of dualistic
separation of self from other and so on. The bhe@y“neglected but essential part of psyche”
(Greene, 2005, p. 189). Moreover, Western dualisgical understandings are counter to the

ecological and spiritual understandings of intereastivity and the web of life. This
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consciousness is accessed through being mindfwbyeg present, and attuned to oneself; it is
“understood as the primordial layer of our psydrg] it is always there to be accessed,” it holds
“the underlying integrative consciousness, whemigy feels the continuity of self and other”
(Bai & Scutt, 2009, p. 101).

The undivided body as a conceptual framework sstggeccess to epistemological sites
of knowledge not currently explored in the emboditigerature. The undivided body is a more
nuanced and complete understanding of embodimeatenthere is a utilisation of the body as a
site of and conduit for knowledge, which offersqadtal to bring us into contact with the deeper
material of the Self — psyche, body, and spiritthdugh the literature on embodiment and
embodied learning speaks to the body as a site@fledge (e.g., Grosz, 1994; Miller-Lane,
2006), it does not address access to the deeperiataif the psychospiritual body save for
Jungian scholars. By including this dimension, bas access to the deeper psychic and
collective unconscious material. The union of mditnensions of the body leads to innate
epistemological locations within and beyond theyhadhile addressing the critical analysis in

feminist theories of embodiment.

Embodied Learning

Embodied knowledgesmbodied pedagogieandembodied ways of knowirage all
terms that can be used interchangeably “to sign&lpgstemological and pedagogical shift that
draws attention to bodies as agents of knowledgéyation” (Wilcox, 2009, p. 105).
Embodiment is inherently about learning; the badthe universal instrument necessary to
experience the world (Barnacle, 2009). Moreovs,dody acts as an integral element of the

learning process throughout the lifespan (Crawf@898). Despite this, embodied knowledges
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are at the fringe of our pedagogical practicesta_&tBuck (2008) explain that the “power of

our bodies to form and inform self and other(s)toares to be marginalized, perhaps feared” (p.
324). Although discounted, silenced, or discrefjitearning cannot be disconnected from the
body:

There is no way to separate bodily and mental fanst learning is an active, world-

creating process inscribed on the body and atahreegime subject to particular material

and discursive conditions that constrain the bodkiw culture and in history.

(Michelson, 1998, p. 225)

It is through the embodied ways of knowing thatspeal insights about the self and the
world come into being (Gustafson, 1998), and a¥iahm this location, a place of embodied
knowing, a fuller understanding. From this locatimarginalised knowledges may emerge into
the world.

Our bodies are primed to provide us with a myriademsory, emotional, psychic, and
spiritual information to facilitate our learningVhen we connect with the body and process the
information that is available to us, we engagénsprimacy of life, nurturing and satisfying our
felt sense and our sensory body. When we attuparselves in the present moment, we
connect to our aliveness. In contrast,

living by secondary experience alone sets up adnelous drain on the world, because

we are never satisfied. Only when we set asidenihd’s dichotomies and settle into the

body, putting ourselves squarely in the world, eenask ourselves, “What is my own

first-hand, primary experience of being alive?”r(\laben Sels, 2005, p. 233)
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The Body in Education
The body devalued “languishes in our educatigealgraphy” (Chapman, 1998, p. 98)

and “has become a site of disempowerment and ere/&Springgay & Freedman, 2007, p.
xix). Disconnection permeates pedagogical dis@arsl practice (Latta & Buck, 2008). The
binary divisions of mind and body continue to fiyrthe rational propensities of pedagogical
discourse and practices that are characteristomtemporary universities (Barnacle, 2009).
The rational mind, separate from the body, has lnsed as evidence to invalidate and eradicate
bodily based epistemologies in academia and theyeag world. However, “the claim to have
achieved disembodied knowledge is less a mattean$scending the body than of rendering the
body invisible” (Michelson, 1998, p. 220). Educatal institutions serve to uphold and
contribute to the enculturation process, reinf@oeletal discourses of dualism, and continue to
hamper experiences of embodiment and practices\bbdied learning, despite the resurgence
of embodiment across disciplines. Keating (20@&)its that when we orient our teaching in a
dualistic framework, “we assume there is only aghatrway to think, act, theorize, or self-
define” (p. 65).

It is imperative for educators to remain cognisafthe ways in which they further
replicate the dismissal of the body:

By conveniently decoupling students’ minds and bsdin a Descartian manner even in a

lively discussion—it is the thoughts that coung Hodies that think and utter these

thoughts are irrelevant—we reproduce the very systiepower that we claim to critique.

(Wilcox, 2009, p. 107)

Moreover, many feminist educators fail to make sitdetween what they are doing in

their pedagogical forums to embodiment; for withthgse connections, the full potentiality of



49

embodied learning cannot be realised (Wilcox, 2008pst educators “consider somatically
engaging our students outside of our responsibilitg lose many opportunities for not engaging
their multiple intelligences and for not activelylttvating trust through embodied interaction”
(Gardner, 1983/2004, as cited by Wilcox, 2009,07)1

To engage in embodied learning is a political dcesistance to the dominant discourses
of pedagogy and learning (Gustafson, 1998). riesessary to explicitly identify and pursue
embodied knowledges, which clearly place the bddieheart of knowledge production, to
avoid becoming ensnared in the hierarchy of mindy@Vilcox, 2009). Feminist(s) resolve to
include and validate embodied knowledge is nohendattempt to reverse the hierarchical
structure whereby emotion would be superior to ¢nv@and so on (Michelson, 1998) but rather
to include embodied knowing as an equal and viafalg of knowing.

The power of embodied learning allows the learodaring his or her whole self forward,
to engage with all of the tools of knowledge pradut embodied learning has incredible
potential to be transformative, both within thessi@om and in our world. Schlattner (1998)
called for educators to “rejoin the knower withglir] her soma and research its contribution”
(p. 326). From my perspective, the struggle gas®bd these crucial points; because most
people, although aware of embodiment and the guaflimind/body, do not, in fact, reside in
their bodies. This statement again sits in thendiha of whole and part. Of course, people are
alive and in their bodies, but we experience diseation from the full awareness of that
epistemological site. This disconnection is evidbroughout our culture: rampant
consumerism; ambivalence towards preservation tofralkand cultural ways of living; various

lifestyle and health pandemics; and addictiongrdfut a few examples.
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Embodied Ways of Knowing: Epistemological Sites

Epistemology is the study of knowledge, where amd truth and knowledge are created
(Hodge & Derezotes, 2008) or produced, and by whdhs is contested throughout our
cultural, educational, and institutional contexiEeminist epistemologists generally concur that
there is no general or universal account of thaneadnd limits of knowledge production.

For feminists, the purpose of epistemology isardy to satisfy intellectual curiosity, but

also to contribute to the emancipatory goal: tkgaesion of democracy in the production

of knowledge. This goal requires that our epistiemies make it possible to see how

knowledge is authorized and who is empowered.byAtcoff & Potter, 1993, pp. 13,

14)
In bringing forth this aim and including a widerderstanding of who is empowered or not
exploited (i.e., understanding from a non-dualestspective), we can engage with what
Reid, Teamey, & Dillion (2002) refer to as an “igenous worldview” where the production of
knowledge is created through the “holistic, subyegtexperiential, embedded, and integrated in
the social, cultural, and moral dimension” as gggabto modern knowledge production which is
“ reductionist, objective, positivist, disembeddedmpartmentalized - convergent -
homogeneous” (p. 116). In drawing from Hawaiiarsegmology one can see the
interrelatedness of dimensions — there is a blendirepistemological boundaries where
intelligence and mind are linked and mind literatlgnslates as viscera and figuratively
translates as emotions/feelings (Meyer, 2001) s Blended understanding is what | would call
embodied, or arising from the undivided body whighs counter to Western construction of

knowledges.
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Subjugated knowledges of the body, Earth, andt $@ve incredible potential to
counteract the manufactured dualities central tetéfa systems of domination and guide us in
our daily living, professional lives, and eco-adiv. A more nuanced understanding and praxis
of the body as an epistemological site, a stagimgt and conduit for subjugated knowledges, is
innate to our human beingness. By using the Ih@dly as a text to read our internal
experiences, we can decipher what is encoded isengations, our images, and our emotions.
As we increase our body literacy we create an emldagpistemology from which to start. Until
we transform our epistemology to include embodieovidedges we cannot transform the ways
in which we live, educate, and construct our w@bdlard et al., 2000).

Without actively establishing practickattconnect and support us to enhance our body
literacy and live an embodied life, we rely on tagical, left hemisphere of the brain to guide us
through life, find solutions, and take actions.isTtisembodied way of life renders ethical
decision making and action impossible (Todd, 2004 orain disconnected from the stomach,
intestines, throat, heart, and other parts of @aglybsn’t only seriously impaired, it can be as
deadly as the proverbial loose cannon” (p. 28). aiéein a “crisis of disembodiment” (Ray,
2008, p. 22) where the domination of the intelléoe, mind, has played a significant part in
enabling Western nations to be captured and efgtrhl the corporate promises of growth and
development, capitalism, imperialism, patriarchylpaialism, anthropocentrism, and other
systems of domination. These systems of oppressie to disconnect us from others and
ourselves and “this is intimately tied up with flaet that, as modern people, we live in a culture
that survives through exploitation. Wittingly aothwe are all exploiters” (Ray, 2008, p. 23).
This disembodied existence fragments our innatéhrhyand interconnection to all that is alive

from the inside out and the outside in; it rendesvulnerable to the perils that proliferate
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societies driven by capitalism. Mazis (2006) agytit it is our consumer laden, materialistic,
postmodern world that confuses us, that obscurepsyche and keeps us disconnected from the
embodied self that is deeply connected to the Earth
Yet, why we need to make this turn and how to tamards this sense of embodiment
that allows the level of psyche and opennessamé#tural and material world around us
as meaningful to come into the depths of our ®also obfuscate in our postmodern
world of materialistic consumption and disposaiidects. (Mazis, 2006, p. 7)
In this Western world it is a radical act to live @mbodied life — to cast off “ideologies that
normalize domination, violence, and exploitatiorited earth” to reconnect to our ancestral
selves, our innate way of being where our “conssnegs that naturally connects to and
integrates with the earth” is roused (Bai & ScR@09, p. 103). “It is as if an ancient, undivided
world lies curled inside us with an ancestral mgnadrwilderness” (van Loben Sels, 2005, p.
228). Korn (1999) refers to this as our “indigegbar “original mind,” an inborn capacity or
way of being that “emerges from the rhythms ofttbdy and spirit and is one with the earth and
natural forces” yet is “a skill lost to the “urbamind” (p. 146). In bringing this ancestral way of
being to life the undivided body is animated andedied epistemological sites are availed.
These embodied epistemological sites, namely dlkg,lEarth/nature, and spiritual are
interconnected — to imagine them as separate Wiaitd overlay a dualistic framework.
However, for the sake of ease | have allotted ethem a section to contextualise and

illustrate how they might be experienced.
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The Body as Site of Knowledge

The undivided body is “our primary text and stagtpoint for knowledge” (Rountree,
2006, p. 98). Throughout history peoples haveigadvbecause of their bodily knowledge — and
the epistemological sites that the body has avéileth. We have relied on the wisdom of our
ancestors and of interconnectivity, and on tradé@ldknowledges including principles of
sustainable ecosystems — the wisdom of what sesanaiman beings is irrelevant in comparison
to what unites us. The undivided body unites ugs-the embodied self that connects us to
others, that allows us to experience empathy (B24i09), that informs ethical decision-making
(Todd, 2001).

Notwithstanding, the body as an epistemologidal lsas been, and continues to be, a
marginalised conceptual, practiced, and theoriseld pf knowledge in academic and
mainstream Western dominant thought despite knayeldeting a lived experience (Meyer,
2001). The body is, and has been, denigratededadated to that of an unfortunate functional
necessity; “a tool, an instrument, or a medium plat on paper” (Stinson, 1995, p. 46).

Wilcox (2009) asserts that in order to avoid bezngnared by the dualistic framework of
mind/body “we need to explicitly name and pursudedied pedagogies whereby the body is at
the front and center of knowledge production” (7)1 These dualistic conceptions steeped in a
mind/body split pervade dominant Western globatalisses and underlie the primacy of the
mind (intellect, logic, cognition, beliefs, and nm@zg) as pathways to change rather than through
the wisdom of the body (Tangenberg & Kemp, 200R)is dichotomy further espouses the
disconnection of mind and body to the separatiothefspirit and sponsors the dominant

worldview that humans are superior to the natu@ldv(Gardner, 2005; Macy, 2007).
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Within this dualistic hierarchy there is a subtdemplementary hierarchy within the right
and left hemispheres of the brain. The left helmse reigns dominant and supports logic,
rational, cognitive functioning while the right hesphere supports creative, affective, and
embodied pathways to knowledges. McGilchrist (9G8%erts that for balanced living the left
hemisphere should be emissary to the right hemispbiee master. The right hemisphere can be
accessed through the body and within it holds #a of the unconscious and the home of
creativity, intuition, empathy, emotional proceggiand imagination. We use our right brain to
attune — to feel the web of life and enter intoexignces of unity. It is through the processes of
the right brain that deep connection to the sélfers, and the Earth are experienced.

Over-reliance on the functioning of the lefain levees considerable challenges for
living an embodied life. An embodied existencegbeyond awareness and connection to our
five senses; it speaks to the engaged attunemeiné ainer landscape of the body and psyche
through the processes of the right brain as itesland attends to the self, other, and the Earth.
This type of embodiment invites us to go beyondsamnsory awareness and calls us into the
natural, varied processes of the right brain wimctude: tracking and listening to the sensations
of the body; allowing the sensory motor aspecthefoody — gestures and movements to tell a
story or part of a story and guide us; affectivpression and regulation; working with images be
they in the form of auditory, visual, tactile, mg@rs, myths or dreams; and working with the
archetypal or symbolic realms of the collective amsrious. Our capacity to access and
experience the archetypal realms (psychic, Earith,casmos) is through the body and through
bodily interaction in the lived world (Slater, 2Q06As we enter and inhabit the body through the
right brain we lay claim to our ancestral knowititg intrinsic connection of Earth and body,

body and mind, spirit and matter, self and oth&fe trust ourselves to breathe the world and
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have the Earth breathe us, we attune to the cosmoisystem and “touch nature from the inside”
(Mazis, 2006, p. 8). When living an embodied ldgperiences of unity, connection with the
animate world, and a deepening sense of self ceur.oc

Attention to the processes of the riglaimy including intuition and emotions, has been
intermittent, compromised, maligned, and miscorestruThese are epistemological sites that
differ from the rational, logical epistemologiesleft brain intellectualism. In these ways of
knowing, the body is considered to be a “sageusita machine to get us through this world”
(Drumbheller, 2007, p. 27), and the deep psycheds@ted as the fertile ground in which the
innate wisdom of the body and beyond, are contajAexenstat, 2006). Abram (1996)
illuminates the essence of this and exemplifies baninterconnectivity to the web of life is
created through reciprocal relationships; he asslest discernment between the living,
breathing body and the living, breathing Eartharallenging. It is through the body and the
right brain that we can speak to all of nature idiwdn speak to and through us: “at the most
primordial level of sensuous, bodily experience,fiwd ourselves in an expressive, gesturing
landscape, in a world thapeaks” Abram, 1996, p. 81, italics in original). Embodied
experiences in nature can ignite or deepen thenyeawithin to have the Earth speak through
and to us.

To turn our back on the information and accesg&ims of information that the body
provides us in the moment, and over time, is to twr back on a part of ourselves rendering us
incomplete. Stinson (1995) writes that her knowshgot hers until she knows it in her bones.
Focus on the body as a pathway to Earth and sgikinowledges further remains on the
margins as does an in depth, nuanced articulatidrpeaxis of body literacy based on the

processes of the right brain to create an embagpestemology through the undivided self.
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Earth as Site of Knowledge

The predominant worldview functioning in the wottilay utilises the Earth, the source
of life, as a resource for human existence to Iptoged (Ray, 2008; Zapf, 2005; Zorrilla, 2002).
Despite the abundance of ecological warnings thasebeen minor political impact (Rowe,
2003). The natural world is simply seen as a stageumanity to live, a theatre for its drama,
and nature is regarded as a storehouse for rawialat® be transformed into commodities
exclusively for the benefit of (some) humans anddotribute to the economic machine
(Zorrilla, 2002). Disturbingly, this worldview egilishes duality and separateness of humans
from the rest of the world: The Earth is objectifiend seen “as a commodity to be developed or
traded or wasted or exploited, as an economic asiproperty” (Zapf, 2005, p. 636). The
divisions between body/mind, Earth/body, spiritidsy, self/other, reveal the inherent dualism,
hierarchy, and disconnection that enables the obgation, subjugation, plundering, and
commodification of the Earth: “The bulldozing oftaee and the abuse of our own bodies reveal
the split in the psyche that cuts us off from thggcal world (Macy, 2007, p. 38). Within this
anthropocentric view, the Earth has no wisdom, mavwkedge, is inanimate and

we’ve forgotten who we really are. We think we eattract, exploit, manipulate, and

control the natural world without any consequetaceurselves. We've forgotten that,

when we stretch the strands of the web of liftneobreaking point, we are threatening

the very life force that we depend on, its airtevaearth. (Rosenhek, 2006, p. 91)
In contrast, there are individuals and cultures whioscribe to an alternate understanding of the
world and the interconnectivity of all living thisg“Many Indigenous cultures encouraged
learning through culturally enmeshing with the lscape and building spiritual relationships”

(Worster, 2006, p. 108). These Earth-based epdtayies are most commonly ascribed to
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indigenous cultures from around the world. In &ddi Buddhist, Celtic, Pagan and feminist
Earth-based spiritualties are examples of othdus that recognise the Earth as animate and
sensitive, and live in deep connection with alkikaalive and, through that interconnectivity,
regard the Earth as a site of knowledge.

In ancient times, people always learned from andcshipped nature, our Earth: the

sunlight, the water, the fire, and the wind. Bpality and healing have always been a

combined tradition. Even today in Hindu, Nativenérican, and Appalachian cultures,

nature worship is uniformly present. (Pesek et2806, p. 117)
While there are specific cultures that continuerntbrace a worldview of stewards of the land,
regard the Earth as alive, and believe that eacis dfs the potential to reclaim our connection
to our ancestral ways of knowing and being, thispective is marginalised by Western ways of
living. We all possess the potential to “view thed as a precious resource that nurtures life,
promotes good health, and educates those willihgatan from careful observance” (Pesek et al.,
2006, p. 115). Our connection through the bodyéEarth “reminds us that we are from the
Earth, of the Earth and not separate from it” (Rbs&, 2006, p. 91).

A vivid illustration of the body Earth conniemn is captured in the words of Glenn Mazis
(2006):

The embodied self is a reciprocal relationshipehg of the same stuff as what it

apprehends, so that as often quoted by MerleatyPGazanne asserts that he can only

paint Mt. St. Victoire because the mountain paitseslf through him — the mountain is

the motive force of his hand as much as the adist the artist is given a sense of

himself through the vision of the mountain. (Bp4 citing Merleau-Ponty, 1964, p. 17)
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Cezanne’s experience of the mountain painting tiindum speaks to the latent potential within
each of us to have the Earth speak to and throsigllungian scholar, David Tacey (2010)
writes: “the landscaped worked on me, drawing nteobthe hard-boiled rational ego into a
mystical participation with land, earth, and skyg’ 843).
In her bookThe Earth Knows My NamP®atricia Klindienst (2006) writes, “The land &
to 'speak,’ and the gardener learns, from wisdasegquhdown orally through generations, how to
listen for its voice and respond with reverence”ii). In one of her interviews she speaks to
a farmer who learned from an elder, Philip Dee®©&fahoma:
He taught me that if we learn to listen to our Ineot we can also listen to the elements —
like the winds — and the winds can talk to us @ath us things. The water can do the
same thing. The stars. The moon. We just habe table to learn. (p. 14)
Elders from the Okanagan in British Columbia speathis knowing of the Earth as a site of
knowledge as well:
all my elders say that it is land that holds albWwledge of life and earth and is a constant
teacher. Itis said in Okanagan that the landiamtly speaks.lt is constantly
communicating...Not to learn its language is to di&rmstrong, 1998, p. 177)
Worster (2006) says, in moving to Hawar'i it wastessary and even desirable to listen to the
local land and people, and follow the path laid’¢pt 108). She like many others have learned
that “Those who observe and listen to the landgeaple of Hawai'i, and learn from them,
experience the Hawaiian value of Aloha. If youraweet someone who moved to Hawai'i, they
will agree that the land “tests you” (p. 104). ijehous cultures and many immigrant families
maintain connection to their culture through garmdgr{Klindienst, 2006), and a growing number

of Westerners are fluent or becoming fluent inldrguage of the Earth, a sacred dialogue.
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Throughout her bookihe Earth PathStarhawk (2004) shares experiences of the Ealkimg
to her; this passage is particularly relevant asmuored during a group ritual.
In my mind, | hear the earth sigh witeasure, drinking in our energy. “Do this,” she
says. "Feed me. Tell people to fieex] to consciously feed energy into my energy
body. For | am getting weakened, Bneed it." (p. 215)
The wisdom told to her by the Earth articulates iech of us can feel, or hear, when or if we
turn inward, connect and ask the questions. KI0DE) writes that in the face of industrial
logging, “the forest asks something new of mesksame to be a warrior” (p. 103). Macy
(2007) aptly suggests that part of the problerhas many people turn away, shut down and do
not want to hear; that feeling the pain of the Eartd our emotional response feels like it is too
much for some. The power of the Earth, as exemaglébove, illuminates the breadth of
experience cross-culturally and from different aspef the Earth.
Scholars Pesek et al. (2006) write “we can legrodreful observation of (i.e., listening
to) the plants themselvesThrough mindful study, nature also teaches us tookeep fit” (p.
117, parenthesis in original). Abram (1996) inl®k, The Spell of the Sensuospgeaks of the
intimate nature of our relationship to the landscdphe landscape is an ambiguous realm that
responds to my emotions and calls forth feelingenfme in return” (p. 33). He also speaks to
the reciprocity and guiding wisdom of nature:
as we touch the bark of a tree, we feel thettvaehing usas we lend our ears to the
local sounds and ally our nose to the seasonatsate terrain gradually tunes us in
turn. The senses, that is, are the primary walyttie earth has of informing our thoughts

and of guiding our actions. (p. 268, italics ngmal)
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The communication of the Earth happens in and dirall life forms — trees, water, animals,
wind. Mary Oliver (2009), renowned poet, beautifulaptures the interconnectivity of Earth,
bird, human, spirit and heart in her poem, Red Bixglains Himself

“Yes, | was the brilliance floating over the snow
and | was the song in the summer leaves, but thgs w
only the first trick
| had hold of among my other mythologies,
for | also knew obedience: bring sticks to the pest
food to the young, kisses to my bride.

But don’t stop there, stay with me: listen.

If | was the song that entered your heart
then | was the music of your heart, that you warted needed,
and thus wilderness bloomed that, with all its
followers: gardeners, lovers, people who weep
for the death of rivers.

And this was my true task, to be the
music of the body. Do you understand? for truby blody needs
a song, a spirit, a soul. And no less, to make\lark,
the soul has need of a body,
and | am both of the earth and | am of the inegblie
beauty of heaven
where | fly so easily, so welcome, yes,
and this is why | have been sent, to teach thyoto heart.” (p. 78)
Jungian analyst, Robyn Van Loben Sels (2005) lthksspiritual with the Earth. She affirms
“When we hear the voice of nature, we may entente&physical world. We must listen to the
animal, must become the animal we are” (p. 229).
Each of these passages has offered windows iateast and varied experience of how

humans are connected to, understand, and commtimeting Earth. The knowledges offered by
the Earth and nature are poignant examples of \mddet in the industrialised modern world of

corporate capitalism and left brain ideology.
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Spiritual Epistemological Site

As we entered into the twenty-first century we irtegl the “spiritual devastation” of the
previous era, the aftermath of a world “shaken disdirited by multiple traumas” (Deyoung,
2007, p. 2). Further challenges arise from thg deities contemporary society panders to —
money, growth and development, and commaodificatievhich seduces many to prostitute their
souls for the salvation of materialism. This pmadwant worldview of domination perpetuates
hierarchical relationships, exploits the Earth pedples, commodifies acts of living, and wields
fear as its mighty sword. Moreover, the scatteahgeople and the fracturing of the human as
whole and interconnected to the world generatesla“a spiritual longing for community and
relatedness and for a cosmic vision” (Moore, 199208).

Spirituality is located in one’s personal beliafel experiences of a higher power or
higher purpose (Tisdell, 2000). It is our fundamaéanderstanding and perception of the world
and how it relates to us and how we relate to gydt, 2001). Within this perception or
worldview the nonvisible and nonmaterial are inéldénd it encompasses humanity’s collective
psyche (Antonelli, 1982). Further, at its foundatispirituality holds the deeply profound
experience of compassion, of feeling the onenas=s,connection, and interrelatedness with all
life: “Spirituality is a deep feeling of compassion amityiand relatedness and connection with
all of existence” (Kumar, 2000, p. 46). This aweess of the interdependency of the web of life
in conjunction with an open heart toward othersl an ethic of care that is inclusive and extends
beyond humans, adult educator Leona English (20013iders to comprise a “fully integrated
spiritual person” (p. 30).

Unfortunately, it is all too common that the a#tizof the 21 century is disembodied —

unaware of the Cartesian split that leaves us disected. When the self disconnects, it splits
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into mind — body, and the spirit leaves (Kalsheéd)4). This disembodiment, characteristic of
Western ways of living (Capra, 1982; Ray, 2008Jammpant and paves the way for actions
steeped in fear, oppression, and violence. In ga¢mbodiment is the loss of trust in the body.
When we lose trust in the body we lose trust in©oeelf and are susceptible to external
authorities usurping our power — whether it behie arena of politics, religion, education, or
healthcare, to name a few. This renders us danggeto ourselves, others and the planet:

People who can't trust their own body knowledgd taut of touch, have less tolerance

for ambiguity, seek clearcut simple rules to deiae their actions, tend to consider

complex situations in simplistic terms, and angstmore likely to be swayed by

“experts” and by naive either/or arguments. (T&OD1, p. 24)

In this vulnerable state of disembodiment we arendp fundamentalisms of all types. We are
displaced from our bodily sense of safety and waryéor a resting place, a safe haven where

we can experience life rather than experiencedryoncontrol life: “In this age of Diaspora, the

body has become the Home many yearn for” (Chapa&88, p. 98). The lack of connection to
oneself or one’s body impedes us from experienamgmbodied spirituality.

Dillard, Abdur-Rashid & Tyson (2000) re-vision sf@mological construction by way of
attending to the spiritual from the ground up. ¥€R000) calls for education “grounded in
humanity” and asserts that until we relate to “anether as spiritual, human beings, we will
continue to feed a domination system that will beaeath” (p. 14). “Grounded in humanity,” or
from the ground up, through the body, we are itnéimate state of sensory union with all living
things which allows us access to spiritual dimemsior experience.

The body presents a very different way of knowtimgyworld and of being init. To be

embodied, to be in the body, is to be in connectvdh everything. When we begin to
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inhabit the body as our primary way of sensinglifig, and knowing the world, when
our thought operates as no more than a handmafdéat somatic way of being, then we
find that we as human beings are in a state whate relationship and connection with
all that is. To be in the body is to know ours&perceptions as opening out into a
sacred world. (Ray, 2008, p. 24)
Embracing the body as an entry point into modegnsgérituality was key for both Jung and
Nietzsche (Mazis, 2006) as “the body and bodilyoacare fundamental components of the
production of sacred space” (Holloway, 2002, p.4)965acred space is created through our
consciousness — our awareness of ourselves anavhomterface with the environment.
Sacred space is within us, not in body or brair it the volume of our consciousness.
Wherever we go, we bring the sacred within uh&sacred around us. We consecrate
locations and studies by the presence of thisewess, not just the other way
around...Awareness is the ultimate sacred wonder, thougtene to endow objects
outside ourselves as sacred while ignoring theessoarce within us. (Schneider cited in
van Loben Sels, 2005, p. 225)
Accessing this source with or through the bodylauas to our soul that extends and reaches
beyond the body: “The notion that soul is founddeghe body is a sign of ignorance” (Tacey,
2010, p. 340). The evolution to a modern holistazrldview that embraces interconnectivity and
inclusiveness, can be a spiritual transformatiooe¢€s, 2004), and can be foundational for a
new paradigm of sustainable life on Earth. Theyhedoundational in the creation of, and
access to, spiritual epistemologies — the undiviaedly offers the foundation for spiritual

knowledge (Holloway, 2002).
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CHAPTER FOUR

Activism
Because my study is concerned with eco-activism,imhportant to explore what is
meant by activism, and the debates and theori¢stinaund this concept today. This chapter
examines ideas of what activism is, what it looks,lits connections to the body and
embodiment, eco-activism and spirituality, as vaslistudies linking activism and the body. At
the end of the chapter | offer a short concluskat tinks this chapter with the two previous

chapters.

Activism
Activism is challenging. It demands of us, itlsals to feel and act upon that feeling. It
invites us to make ourselves vulnerable, to refbectvho we are and how we live, to
put ourselves on the line, and to take action foetter world. It asks us to stand outside of the
mainstream or status quo and hold steady: “To iamrkhange, we need to know where we
stand” (hooks, 2000, p. 9). It calls for us toitteospective and to see ourselves in all our
embeddedness; it needs for us to vision oursetees fActivism needs us to know who we are.
Activism often conjures images of front line prstte letter writing, awareness
campaigns, civil disobedience, and rallies. Orgatmons such as Greenpeace, Sierra Club, and
Amnesty International are well known for their effoand diligence over time. Recently there
has been a huge world-wide activist movement, O¢dMpll Street, that has engaged people
across cultures and social spectrums — unionprsestudents, celebrities, and everyday folks

have joined forces to protest economic injustiogerent in Western and global economies.
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Furthermore, this past November a powerful pratestement originating amongst Canadian
Aboriginal people and gathering non-Aboriginal sogers, Idle No More, emerged to protest
abuses to treaty rights and Bill C-45. This movetnkke Occupy Wall Street, garnered great
support and utilised social media to publicise pratest injustice. Despite their widespread
support, the public is encouraged to dismiss thesamge; this tactic is orchestrated through
media coverage which focuses on the minority ogtlibat congregate at protests for purposes
other than, or in addition to, social action. Besingly, mainstream media, governmental
agencies, and corporate voices are linking actitsanarchy, criminalised activity, and are
painting activists as destroyers rather than brslde an attempt to discredit activist movements.
Jacqueline Kennelly (2009) urgently tells us thhe“possibility for creating a public sphere of
contestation within Canada is being continually arudeasingly placated, repressed, and

commodified through institutional, cultural, ancced factors” (p. 128).

What is Activism?

Activism is a state of being, a state of doing;aafe of mind, and an orientation to a way
of life. Activism produces change — engenderingptation and re-creation within the system”
(Svirsky, 2010, p. 168). It is the conscious sétion and mobilisation of our life energy towards
change for a more just world: It “is about affegtior transforming the world in a way which is
better, even if what we think is better, can ndully be agreed or decided upon” (Ahmed, 2000,
p. 102). Activism is about consciousness and asirg consciousness to disrupt the
embeddedness of practices and structure of ingustiour fractured world. Svirsky (2010)

suggests activism to be
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involving local instigations of new series of elemts intersecting the actual,

generating new collective enunciation, experimgntaand investigations, which erode

good and common sense and cause structures tg away from their sedimented

identities...activism imposes new regimes of succession okidea affective

variations in the power of action. (p. 163)

From these descriptors activism can encompassadinversity of actions to increase or change
our consciousness.

This research considers activism to be consciotisrathat intends to, or creates, change
in ways that alleviate some form of injustice offsung. Implicit in this, is an authentic
alignment or belief in what one is doing for “sinitg of purpose is essential to effecting change”
(Dean, 2007, p. 363). Moreover, activism offerteptial transformation for both the activist as

well as the society, group, or individual for whitte activism is taking place.

What Does Activism Look Like?

Activism comes in many forms. The common undediteg of activism as a “collective
action intended to produce political, economicsacial change” (Hodgson & Brooks, 2007, p.
15) is contested by some. Who gets to decide wletivism is a challenging notion. Lines are
often blurred between action and inaction and madiional forms of activism are often over-
looked. Activists are as diverse as the issuddittaav people to action in order to create change,
and activism or what constitutes activism is equdiverse.

The conceptual margins of activism need to be mo@d to include non-traditional ways
of creating, producing, and taking action towardange, thereby re-conceptualising the notion

of activist and activism. By expanding the notadractivism or activist a more comprehensive
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understanding will prevail. Scholars (e.g., Marttanson, & Fontaine, 2007; Maxey, 1999)
across disciplines are articulating this expandaggective. Martin, Hanson, and Fontaine
(2007) suggest that creating social networks iwigttvork underscoring that everyday lived
experiences or activities that shift power relagiomprevailing social networks is activism
regardless if it burgeons into more recognisedtipaliforums. King (2006) asserts that “Social
creativity, or the active production of societyai&ey objective of social movements and social
activists” (p. 873). In this way, activism inclugactions that are precursors to political action
that transforms a community, develops a formal miggion, or extends in scale to reach social
networks beyond the initial embeddedness of thigisisng activist (Martin et al., 2007).
Hodgson & Brooks (2007) suggest that activistsnaogivated to “seek, build, and sustain
connections beyond one’s self” (p. 15). lan MagE309) greatly expands the notion of activist
by suggesting that everyone contributes to thetioreaf our social world — and in that way,
everyone is an activist. Others are expandingpinameters by examining the potential of
practitioner as activist within disciplines suchteaching (Verma, 2010), social work (Lee,
2001; Coates & Grey, 2011), adult education (Nei|2®09), and feminist therapy (Marecek &
Kravetz, 1998; Morrow & Hawxhurst, 1998).

Some activists use writing as a platform for tlaetivism, using words to illuminate and
comment on injustices and social distortions (é¢dgwken, 2007; Lorde, 1983), to invite readers
to envision a new possibility (e.g., Starhawk, 1994 for readers to find new ways to approach
and make change (e.g., Macy, 1991). Driedger (R@Agulates that “writing your way into
peoples’ consciousness” is a form of activism §8)1 Lorde (1983) writes:

| see protest as a genuine means of encouragmga to feel the inconsistencies, the

horror of the lives we are living. Social protessaying that we do not have to live this
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way. If we feel deeply, and we encourage oursehreal others to feel deeply, we will

find the germ of our answers to bring about chari§ecause once we recognise what it

Is we are feeling, once we recognise we can feeply, love deeply, can feel joy, then

we will demand that all parts of our lives produicat kind of joy. And when they do

not, we will ask, “Why don't they?” And it is tlasking that will lead us inevitably

toward change. (p.112)

These powerful words clearly articulate the potdrdf the written word as activism, the

potential of empowering people to deepen their amn@ss, to question their circumstances or the
circumstances around them, and to take actiorstrétching the common prescribed idea of
what activism is and who is an activist and whatdkof activism is acceptable in itself has
profound implications for disrupting the social gmalitical context. In this way the notion of
activist is ever-expanding.

For manyactivisthas a compromised meaning — the very word bripgsonnotations
both negative and positive — this is similar to @#gsuch as sisterhood, feminist, and lefty,
whereby some associations with the label have gtam sometimes pejorative connotations
and/or affiliations therefore identifying with theran be uncomfortable and undesirable. Given
the ambiguity and the multiplicity of meanings, M&{(1999) writes that identifying as an
activist is in itself a form of activism.

| believe that it is necessary to expand our motibactivism — to build momentum for
change by reclaiming the label and inviting thasing on the fence to ally with action — to
consider how they themselves might be a contribiatdinis massive movement towards a just
world. Paul Hawken (2007) reveals that thereleagely underground, world-wide mass

movement towards social and environmental justegpanding the notion of what is activism,
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and including non-traditional forms such as the,adaching, sustainable horticulture and
agriculture, building community, psychotherapy, ltteand dental care, and everyday choices of
what you do and where you spend your money creabesader scope in which people can feel
more empowered to create change and become aciindlgonsciously involved in creating a
better world for all. However, | believe that actim needs to be intentional and reflect
accompanying actions.

Action, intention, and reflexivity equal activisnhagree with Maxey (1999) that we
cannot devoid ourselves from the political — that actions and inactions reflect our politics and
create the world in which we live. Nonethelessivé&am requires consciousness. It requires that
there is an intention behind the action. Sometimest looks like activism is actually a by-
product of another primary motivation (i.e., peopiay buy a hybrid car for multiple reasons —
tax incentives, fuel consumption savings, or emumental concerns).

Asserting that activism requires a consciousnedgeflection of oneself and one’s
actions differentiates everyday activism from edanyactions. It is necessary for one to be able
to know and articulate why they are doing, choosargelating in a particular way in order for it
to be considered activism, and to be reflectivihag engage. Maxey (1999) suggests that
reflexivity, “a continual process of reflection”wghat critically engages us consciously in this
process and is a radical act (p. 201). It offeesgotential for individuals to connect to their
experience and potentially untangle themselves fteweb of discourses and social structures
that limit creative vision and the change proceRsflexivity enables one to break the trance of
the status quo that merely reproduces society (K666).

Environmental educator Alison Neilson (2009) dexss her attempts at disrupting

oppressive powers over the past decade as beinglicated by her own complicity in these
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oppressions. Reflecting on her work, the inteieaality of oppressions and environmental
injustices, she considers, “perhaps | am the cathi(p. 138). She shares that her intention to
teach, as “the disruptive activist,” is hinderedhgy embodied experience of resisting angering
her students and the archetypal/symbolic representaf she herself carries as woman

teacher/mother.

Activism and the Body
Activism uses the body. Gardner (2005) assedsattivists are called to use their
voices and speak of the realities and possibijit@envision a different way, in the support and
facilitation of change. English (2008) suggestt tivoice refers to the right to express aedf
in multiple ways” and is “about choice, literallpéfiguratively” (p. 122). By voice, | interpret
it as a tool of expression. Our voice identifiss moves us forward, and invites others to share
our vision of a just world. We can look to oureatpast, the civil rights and suffragette
movements, to exemplify how the body has been iateg activism.
The unity-diversity tension was crackling withensity, and it was only when men and
women put their bodies on the line and when thelgadied their disagreement in the
name of fulfilling the promise of democracy, thia¢ political framework became more
equitable and just. (Miller-Lane, 2006, p. 18)
Women prominent in the suffragette movement ofeidudy 1900s in the United Kingdom used
their bodies in their political actions. Their heslunderwent hunger strikes, endured acts of
violence, were imprisoned, and were used in thesgs\o protest to gain Women's rights.
Mary Leigh (1885-1978), infamous for throwing bisglaxes, and breaking windows as acts of

protest, put her body on the line time and ag&lar commitment to her politics, her willingness
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to sustain distress, and “The capacity of Leiglidypbto communicate dissent, as well as courage
and endurance, powerfully interpellated other swjéttes to identify with her commitment to the
cause, despite an insistence on Leigh’s uniquer{@sskins, 2000, p. 68). Half a century later,
on December 1, 1955, African-American civil rightgivist, Rosa Parks (1913-2005) used her
body to resist as an act of defiance. In refusingive up her seat on the bus to a white bus
passenger, her civil disobedience sparked the Momegy Bus boycott in Alabama. This led to

a Supreme Court decision that declared the AlabmmdaMontgomery laws requiring segregated
buses to be unconstitutional. Like Mary Leigh, &&arks used her body as a critical tool for
political contestation (Parkins, 2000).

As exemplified above, protest often places theylmdthe line (Alaimo, 2010) and is
enacted through the body: “The body is a key vehotlprotest” (Sutton, 2007, p. 143). The
physical body has long been used as a tool ofiantimaking the voice of the activist visible.
The impact and utility of the activist body goeydred the physical dimension. Many activists
feel the work is never-ending. The seeming ambiva to the plights of social and ecological
justice often leave activists “feeling frustratéat they are moving against a strong tide, and that
their positions are not widely supported by themataeam culture” (Thomashow, 1996, p. 6).
Experiences of helplessness and of being overwlietifien emerge when people consider the
scope of changes needed to secure a sustainaligieabfuture.

The concerned citizen cannot escape the lossudfetiag that accompany ecological

deterioration. However people choose to undedstia®m magnitude of this problem,

through emotional pain, or sheer deductive anglyse psychological turmoil of global

environmental change is inevitable. (Thomash®961 p. 148)
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In the face of fear and uncertainty, it is easyusito constrict and let our “heart and mind go
numb” (Macy, 2007, p. 92) and brace “psychicallg @hysically, against the signals of distress
that continually barrage us in the news, on owress; in our environment” (Macy, 2007, p. 76).
This bracing can create experiences of helplessmes®mbilisation, intense emotional
“dysregulation,” disconnection and dissociationg @sychological numbing - all of which have
significant implications for the body, relation@pacities, and contribute to the maintenance of a
fractured existence. Other emotional responses$, asi anger, which often fuel and sustain
activism (Thomashow, 1996) are common and heaaxythie body. Scholars cite the
pervasiveness of burnout for professionals workkiniipe environmental not-for-profit sector
(Cox, 2009; Lysack, 2012; Rossiter, 2010; Whel&9®. Svirsky (2010) writes that the activist
life is dramatic in that it is
marked by a sense of urgency, anxiety and alestioes life under attack. It involves
both a type of discomfort with the world, andfa-iorce seeking out the new; activism is
therefore in and of itself turbulent and restle§s. 177)
He goes on to suggest that activism is dangerolmyra form of terror” (p. 177) that “threatens
our neat and secure life” (p. 177). The ultimdtallenge within activist practice is to maintain a
balanced and healthy lifestyle. Trappist monkivett and writer Thomas Merton (1965) wrote
there is a pervasive form of contemporary violefacel that is] activism....The frenzy of
our activism neutralizes our work for peace. Ktdays our own inner capacity for peace.
It destroys the fruitfulness of our own work bea@iills the root of inner wisdom
which makes work fruitful. (n.p.)
These powerful words resonate as true today. Nbtdactivism has a toll upon the body.

Furthermore, Whelan (2000) contends that burnoptasalent, in part due to the reluctance of
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environmental activists to take necessary timedprvenation, planning, or evaluation. Lacking
in the research are accounts of how activistshse bodies to guide their activism and access

embodied ways of knowing.

Activism and Embodiment

Scholars (Evans, 2006; Mazis, 2006) suggest thabdied ways of living have the
potential to increase our consciousness, takergaind change the ways in which we live on
and with the Earth. James (2002) proposes thaoéimd activism might render more
sustainable activism:

If unsustainable practices are bodily as well astal, might the comportment which

could bring about sustainability be, to a ceratent, a bodily comportment, not just an

exclusively mental understanding of the world, dwtay of acting as an embodied

being? (p. 5)
Wilcox (2009) advances that embodied knowledge®ssential to activist work. They foster a
“citizenry for action and change” (p. 104) to “emya and mobilize communities for social
change” (p. 109). She further suggests that eneldoglbistemologies provide an alternative to
the ways in which activists currently engage. Bv@006) speaks to this from a slightly
different lens: “Unless people feel themselvesdabfficiently connected to the planet on a
deep, psychological level, the chances of thiadtking place, or taking effect on the scale
that is needed, are remote” (p. 130). Orr (2008thping Evans, asserts that science alone
cannot save us without the powerful sacred alliarzkallegiance to the Earth. Non-dualistic
consciousness and living opens us to feel beyome@niculturation and fractured constructs that

inhibit our embodied knowing and integrity. Retimgnto the undivided self has profound
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implications for activism in the ways of “healingetself, mending our broken relationships,
restoring a healthy relationship to our world, seed unseen, and healing the planet” (Ray,
2008, p. 43). In this way, the embodied selftisa of activism — the body bringing us into

connection with, and awareness of, the rupturesdsst self and nature, and self and other.

Eco-activism and Spirituality

Eco-activists, those who work on behalf of the ptaand all of its creatures, continue to
be thwarted by governments tied to corporate regjiamel the global economic machine (e.g.,
the Kyoto and Copenhagen summits); despite thesaetivists continue to plot, plan, and take
action in a variety of ways and with a multitudef@gi. It is imperative to bring spirituality into
the conversation of embodied ways of knowing armled@nd ecological activism because of the
potentially fertile and transformative knowledgesigéed through spiritual sites that guide and
inform our actions. Further, Lysack (2012) indesathat for veterans of the peace and social
justice movements, the maintenance of spiritualieese is pivotal to activists. Working
towards ecological sustainability for Earth andrah-human beings can be seen as part of one’s
eco-political spiritual path. Rosenhek (2006)sthates this point, “For many, matters of the
spiritual and soul are separate from action. Butainly this separation is illusory, much like the
separation we feel between ourselves and the Earthurselves and each other” (p. 92).
Keating (2008), writing about Gloria Anzaldua’sr#pial activism, speaks to it as combining the
inward reflection of spirituality and the outwarctian of activism; she refers to it as a
“spirituality for social change” (p. 54) that engag'private concerns with social issues” (p. 55).

Spiritual activism emerges from the individual andves into an outward expression where
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personal and collective issues are revealed arlitengad with the intention of change (Keating,
2008). Further, Keating asserts that spiritualvash is not

solipsistic; nor does it result in egocentrisnif-gkorification, or other types of

possessive individualism. Rather, spiritual astivcombines self-reflection and self-

growth with outward-directed, compassionate aesghed to bring about material

change. (p. 58)

The embodied act of connecting with, feeling, taldng action for issues of social and
eco-justice can be a spiritual practice: “Spirittyshnd social action must become united in a
common vision—the vision for justice, peace, ecmalsustainability, and compassion”
(Sivaraksa, 2002, p. 43). Engaging spiritually ardressing that faith (through action) helps
deepen one’s location in reality (Dantley, 2005)liberates one to create what is essential to
enhance and often transform the real world” (p.B)rthermore, eco-social worker, academic,
and Anglican priest Mishka Lysack (2012) conteriag spiritual traditions have practices “for
respecting the earth as sacred, critiquing greddiaancial gain at the expense of social or
ecological communities and proposing alternatigovis of society”; he posits these “seeds”
have yet to be harvested (p. 261).

As we move into deeper communion with all thatlige, there is a natural or innate
energy that moves us into action: “in allowing buly to speak, we can also discover this
cruciallife-forwardingdirectionality” (Fisher, 2006, p. 165, italics inginal). Drawing upon
this energy, and cultivating practices that esshhli, is integral to the radical paradigm shift
required to fundamentally alter the fractured aisgmhbodied ways of being and the trajectory of
the ecological crisis. By embracing the potertiyadif the undivided body as a pathway to and

through our embodied self we open ourselves taaioa with the ancestral self, the innate part
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of each of us, no matter how disconnected we nbighthat is intimately tied to the Earth and
intrinsically connected to all that is alive. Tlakgnment with our interconnectivity to the web

of life invites us into an eco-spiritual path: “Theturn to the unity of the body and psyche is the
return to the union of psyche and nature as edrtie body opens us to a spirituality that
remains faithful to the earth” (Mazis, 2006, p..18)is the undivided body that breathes with the
Earth; that understands how to live in harmonyhwéverence and in community; and
appreciates that the Earth’s healing and our ovafirigeare intimately bound, and ultimately, the
same thing.” No ecological renewal of the worldlwi\ter succeed until and unless we consider
the Earth as our own Body and the body as our oslfy’ $Panikkar, 1992, p. 244 cited in Bai &
Scutt, 2009, p. 93) “for human and environmentalltheare indissolubly bound” (Pesek et al.,

2006, p. 115).

Studies Linking Activism and the Body

There is a dearth of studies on the conoedietween activism and the body or embodiment
in terms of how the body informs activists or aistm, how the body is impacted, and activists’
use of alternative ways of knowing. The closestigtwvas by Hamilton (2007) who brings
together violence and the body in relation to woiiastivism. In focusing on women’s
narratives who have been part of political violeattber through direct participation, or in
support of, Hamilton inquires as to the relatiopdioi political violence. It is significant that she
does not view women'’s bodies as vulnerable andgsfthdt her participants “locate the origin of
violence within their bodies” (p. 913). Alaimo (A0) also researched the use of the body,
particularly the naked body and activism. Her gtuindroduces the term trans-corporeality which

highlights the overlap and the vulnerability humanimal, and environment/landscape. From a
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different angle, Yuill (2007) looks at how the bedy-weapon has been used in hunger strikes
and “acts as a resource for minority political greu(ii) destabilises notions of the body in
modernity and related to that point (iii) engagea ihidden' impulse of modernity, that of self-
sacrifice” (p. 1). Other research studies liketButick & Selman (2006) illuminate how

popular theatre utilises the body to tell and hdie stories and “imagine alternative ways of
being” (p. 56) for social justice work. EtmansRDQ7) also used popular theatre that utilises the
body in her research that looks at intersectiopalitd transformative learning in the context of
graduate students, popular theatre, and multialltiscourse. In spite of this work, there are no
studies that directly look at how activists useartbedy to inform their activism. On May 4 and

5, 2012 I carried out extensive searches via ttegnet and the university library. In each search
| put limiters of peer reviewed and publicationscgl 1992. | have created a chart for ease to

explicate my findings, or lack of findings.

Table 1
Databases Keywords Results Relava

Article
Academic Search CompleteActivism in Subject 126 | 1 Alaimo, S. (2010).
Academic Search Premier and The naked world:
Environmental Studies Body in open field The trans-corporeal
Index ethics of the
ERIC protesting body.
Health Source: Nursing Women &
Academic Performance: a
Women'’s Studies journal of feminist
International theory. 20(1), 15-
Urban Studies Abstracts 36.
Social Science Abstracts
Social Work Abstracts
Psyc INFO
Psyc ARTICLES
Peace Research Abstracts
Academic Search CompleteActivist in Subject 96 1 Hamilton, C. (2007).
Academic Search Premier and Political violence ani
Environmental Studies Body in open field body language in th
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Index

ERIC

Health Source: Nursing
Academic

Women'’s Studies
International

Urban Studies Abstracts
Social Science Abstracts
Social Work Abstracts
Psyc INFO

Psyc ARTICLES

Peace Research Abstracts

life stories of womel
ETA activists.
Journal of Women i
Culture and Socie.
32(4), 91-932.

Academic Search CompleteProtest in Subject 125
Academic Search Premier and
Environmental Studies Body in Subject
Index or
ERIC Embodiment in Subject
Health Source: Nursing and
Academic Self in Subject
Women'’s Studies
International
Urban Studies Abstracts
Social Science Abstracts
Social Work Abstracts
Psyc INFO
Psyc ARTICLES
Peace Research Abstracts
ERIC Activism in subject 0
and
Body knowledge in subject
or
Embodiment in subject
ERIC Activism in subject 5
and
Body in subject
or
Embodiment in subject
ERIC Activism in subject 9
and
Body in subject
or
Embodiment in subject
ERIC Activist in subject 1
ERIC Activism in subject 0

and
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Ways of knowing in subject

-

ERIC Activism in subject 0
and
Knowing in subject
ERIC Activism in subject 34
and
Self in subject
ERIC Body in subject 4 Yuill, C. (2007.
Social Services Abstracts and The body as weapo
Sociological Abstracts Embodiment in subject - Bobby Sands and
International Bibliography and the Republican
of Social Sciences Activism in subject Hunger Strikes.
or Sociological
Activist in subject Research Onlinel 2
(2), in print.
Sociology Academic SearghActivist in subject 66 Hamilton, C. (2007).
Complete Ebsco and Political violence ani
Body in subject body language in th
life stories of womel
ETA activist:.
Journal of Women i
Culture and Socie.
32(4), 91-932.
Sociology Academic SearghActivism in subject 7
Complete Ebsco and
Knowing in open field
Sociology Academic SearghActivist in subject 5
Complete Ebsco and
Knowing in open field
Sociology Academic SearghActivism in subject 3
Complete Ebsco or
Embodiment in open field
Sociology Academic SearghActivist in subject 6
Complete Ebsco and
Embodiment in open field
Environmental Index Activist in subject 273
or
Activism in subject
and
Body in subject
Environmental Index Sustainability in subject 1

and
Activist in subject
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Environmental Index Sustainability in subject 6
and
Health in subject
Environmental Index Burnout in subject 0
and
Activist in subject
Environmental Index Ways of Knowing in subject
Psych INFO Activist in subject 3
and
Body in subject
Psych INFO Activist in subject 0
and
Ways of Knowing in subject
Psych INFO Ways of Knowing in subject
Psych INFO Embodiment in subject 33
and
Knowledge in open field
Pysch INFO Consciousness in subject 15

and
Activism in open field

Conclusion

To be embodied, in the fullest sense of the warhokars suggest is to be fully human

(Todd, 2001; Ray, 2008). The perils of Westermbivand culture, specifically disembodied

living, create ongoing hazards and levee massferation of domination and subjugation of the

environment and a gross disconnect from the enwieott as teacher and site of knowledge

accessed in and through the body. Even when takiogccount the undivided body, the

dualistic colonisation of Western thought makes thstruggle as does the globalised dominant

ideology that permeates everyday living.

We cannot know everything; we cannot wholly defamel articulate the essential

gualities of embodiment. There is, in part, annowable, indefinable, quality to embodiment;

whether we know it as the divine or chaos, theraystery to the experience of being fully

human, “The living body contains the secret of, lites an intelligence” (Jung, 1988, p. 360).
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This unknowable aspect chafes at the dominant Weptgadigm of left brain knowing and
controlling.

Scholars have indicated compelling evidence forptlodound implications for pedagogy
that embodiment can offer (e.g., Clark, 2001; Wklc@009), and for living and creating a world
in which we want to live. Further, there is amipldication that epistemological sites of
knowledge accessed in and through the body, Eamthspirit are potentially transformative in
the ways that we experience and respond to thedvaodund, and within, us.

As a psychotherapist, educator, and activist, | ezaspelled to find out more — to glean
a better understanding of how embodiment and epdteical sites of the body, Earth, and
spirit can support activists to make more meaningfiange in the world without sacrificing
their well-being. By interrogating the dichotommbridview where mind and body are separate,
which creates dissonance for activists whose nuahfor activism is themselves, this research

hopes to support a unified experience of caredtirasd the Earth.
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CHAPTER FIVE

Methodology and Methods

Research methodologies are multiple and varieddarsocial sciences. Choosing the
appropriate methodologies — congruent with oneistemology, ontology, and research goals
— encourages reflection on the part of the resesrcGongruence amongst these elements in
the conduct and reporting of the research demdastragour (Carter & Little, 2007) and
facilitates embodied research which was one ofrttentions of this inquiry. This chapter offers
a window into some of the key points of convergesicg emergence for me and the
methodologies and methods | used to uncover howemosco-activists’ bodies were informing
and being affected by their eco-activism. | begiploviding some context for my research
inquiry. | then locate myself ontologically andstpmologically. | follow this with an
exploration of the feminist methodological framewwof this research and then | move to arts-
informed inquiry, a method | used. | then speathtoresearch design including the limitations
of the design, participant recruitment, and dateecbon methods. As a feminist, | include a
discussion on the researcher in relation to povedlexivity, and validity. | conclude the chapter

with a discussion of how | analysed and represetitedindings.

Framing the Context for My Research

It is important to me that my scholarly work isfsevare and psychologically informed,
given | am a feminist counsellor, what | do in therld, and how | believe change happens. Yet
| made a choice to shift my work from counsellirgyghology to leadership, as | felt constrained

by the focus on individual, pathological framewo#ksl status quo politics entrenched in
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psychology and counselling psychology. Howevercimwork in activism, leadership, and
education lacks the psychological awareness imperadr ethical and sustainable practices that
some scholars suggest we need (e.g., Keating, ZH8novitch, 2004). Furthermore, my
understanding and experience of embodiment fronearétical, multi-modal framework, as

well as from my location as a body-centred psycli@pist and educator, afford me a unique
pantry of knowledge from which to explore this fful topic.

In keeping with these goals, | was clear fromdbset that it was integral for me to find
ways to carry out and engage in research with la tdegree of congruence with both who | am
and the research. In addition to engaging withntlagerial from an embodied feminist lens and
relating with the women as a feminist, relationaing, it was important for me to find ways to
do the work in ways that were congruent with thepuiny — allowing my body to guide me,
writing from an embodied place, and engaging inrésearch in a sustainable way. Further

discussion of this is found in chapter nine.

Ontological Location

Ontologically, | locate myself through feminist,nstructivist, poststructuralist lenses,
wherein truth(s) and reality(ies) are fluid and stoacted through subjective experiences or
understandings of experience, shaped by the corsesial environment, individual perceptions
and lived experiences, and, with regard to resedncbugh the interaction between the
researcher and the interviewee (Ponterotto, 2006 dynamics of power inherent in all
relationships is a mediator for truth(s) and rgéhits). Furthermore, | see the intersectionalfty o
locations (e.g., socioeconomics, culture, politeessuality) and their corresponding discourses as

foundational to the production of truth(s) and itgées). These locations of intersectionality
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play into the dimensions of embodiment (as outlimechapter two). | also subscribe to an
emancipatory or social action lens for research¢hvposits that research is ultimately about

change, personal and collective, as they cannséparated.

Epistemological Location

The epistemological sites that we authenticatdegour choices, actions, paths, and
dreams. Knowledge, as articulated by adult edusatoed feminists, is multifaceted and
mediated through different ways of knowing (Bele®yal., 1986; Chapman, 1998; English,
2008; Wilcox, 2009; and Wilson, 2004). Adult ediacalane Vella (2000) asserts that
“epistemology is the study and knowing and theo&tearning” (p. 14); she further asserts that a
spiritual epistemology is “grounded in humanity” ().

Knowledge is constructed, transmitted, uncovedestovered, birthed, and co-created
through relationships, with oneself, others (huraad non-), the environment, Earth, spirit,
and/or the cosmos. | believe knowledge is everyejhevailed to and through us in more ways
and through more sites than we understand. ImBeve, like adult educator Leona English
(2005), that much of this knowledge is spirituaédiated through our bodies and psyches. This
study was particularly interested in how women activists’ bodies directly link to multiple
ways of knowing, and how that capacity and potdihtito access knowledge has an impact on
their work. In this way | am interested, as exgtbpreviously in this thesis, in embodied

knowledges.
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The Question of Gender

While going beyond the scope of this inquiry ieds to be noted that inquiring with
women rather than with men about their embodieadB&pces would likely reveal a different
articulation of experience given the ways in whggmder is socially constructed and
enculturated on and in the body. The male gaateféminism works to deconstruct (Pillow,
2002) radically impacts the ways in which we natydand and inhabit our bodies but how we
understand our experience of that and how we aaetstr interpret our embodied knowings.
That is not to say that men and women have diftezapacities for embodied knowing, rather
“there is no escaping gender and gendered posit{iilkow, 2002, p. 549) that likely would
alter the ways in which men and women experienicgéeipreted, and articulated their

experiences.

Methodological Frameworks

Given my ontological and epistemological standegJe woven together two
methodologies to support the undertaking of theeaech and have utilised them in the following
ways. The first is feminist research, the secsmatts-informed research as it was used in data
collection and representation. In addition, meth@dflexivity, both discursive and embodied)
under the umbrella of feminist research were hgaiutilised in the analysis. Of importance to
this research was that both feminist and arts-iéat research contest hegemonic discourses that
intersect and impact social structures, and thdiviciuals, and explicitly explore power
dynamics (e.g., Cole & Knowles, 2008). This isardnt in the exploration of ways in which the
body informs eco-activism and is affected by ectivemn. Of further relevance is that the

methodologies are subjective, and value the expegief the researched as well as the
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researcher, as creators or co-creators of mubiipth(s) or reality(ies) through their functioning
(Crawford & Kimmel, 1999; Neuman, 1997) In additid@minist and arts-informed inquiries are
emancipatory in nature and work towards social ghdg&lover, 2007). This is important to me
as congruence in one’s way of being with one’sdfgland values is integral for embodiment

and comfort.

Feminist Research

Feminist research contests mainstream or traditicasearch steeped in patriarchal,
masculinist, positivist frameworks that alienatel anbjugate women (Andrews, 2002; DeVault,
1996; Hesse-Biber & Brooks, 2007). Its aim is tdoppositional knowledge, and use
research to uncover and challenge injustice, systdmrivilege, and power. In particular,
feminist research listens to women'’s experiendasstereo’ — to listen with restraint to the
meanings of the experience of the respondents’dsgwe-Lopman, 2000, p. 103). Itis also
about “recording one’s words, asking appropriatestjons, laughing at the right moment, or
displaying empathy” (Levesque-Lopman, 2000, p. 1Bnpathy soothes, creates safety
(Fishbane, 2007), and builds relationships.

Feminist research seeks to shift focus to uncexenen’s locations and viewpoints
(Andrews, 2002; DeVault, 1996; Hesse-Biber & BrqdX307), essentially “giving voice to the
silent” (Oakley, 2000, p. 47). It also seeks tmimise harm throughout the research process
(Andrews, 2002; DeVault, 1996). It is conducteédimanner that leads to social action/change
to benefit women and other marginalised groups (éwd, 2002; Apodaca, 2009; DeVault,
1996; Hesse-Biber & Brooks, 2007), and more speadlff, incorporates and emphasises the

value of the researcher’s subjective experienaetimt research (Crawford & Kimmel, 1999;
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Neuman, 1997). McCormack (1989) supports the stahthe researcher’s subjective value in
her claim that unencumbered knowledge is neithett@canor realistic. Moreover, feminist
research is flexible in terms of combining resededhniques and methods and in traversing
academic fields thus creating interdisciplinary wiexlge (Neuman, 1997). Apodaca (2009)
asserts that the “defining rationale for feminetearch” is in the act of improving the “well-
being of women somewhere” (p. 421), and this wasaim of my own study. I, like other
feminists, believe that emancipatory social chahgébenefits women benefits everyone,
particularly, when we look through the lens of matennectivity and unity consciousness.

Feminism is an ideological stance or worldviewhwituch diversity, complexity, and
variance across its membership, making an all-epessing, precise definition problematic.
“There is no one set of feminist principles or urstiendings beyond the very, very general ones
to which feminists in every race, class, and celtill assent” (Harding, 1987, p. 7). However,
Harding (1987) asserts that research informed biyrist theories is feminist research.

Given such diversity, feminist research faces Hmeschallenges as feminism, for lack of
a definitive feminist methodology (Akman, Tonnetu&less, Ali, Emmott & Downie, 2001;
Harding, 1987; Reinharz, 1992). Feminism(s) régcthe notion of a transcendent authority
that decides what constitutes ‘feminist,” consisteith the anti-hierarchical nature of many
feminist organizations and much feminist spiriteffharz, 1992, pp. 6-7). Yet, feminist theory
offers a theoretical framework or stance that céorm feminist methodology (Crotty, 2003).
Feminist-informed research encompasses princigles o

- creating space for women’s voices (Andrews, 2002);

- producing knowledge for and on behalf of the betent of all women (Bierema,
2002; Pillow, 2003);

- consciousness raising (Eichler, 1997);



88

- contesting positivist research methodologies’ dibjest stance (Andrews, 2002;
Eichler, 1997);

- building oppositional knowledge to challenge systarhprivilege (Crawford &
Kimmel, 1999; Hesse-Biber & Brooks, 2007);

- contesting the inherent power structures of thatieship (Neuman, 1997; Pillow,
2003);

- “disrupt[ing] the asymmetrical power relations ceristic of White male-dominated
organizations” (Bierema, 2002, p. 246); and

- promoting equality (Apodaca, 2009; Thompson, 1982advocating for social change
and emancipation (Apodaca, 2009; Hesse-Biber & Bspa007; Pillow, 2003).

Through the application of some or all of thesa@ples to “the act of research, the questions
asked, and the data to be collected” the reseacbnes feminist research (Apocada, 2009, p.
419). Furthermore, feminist research engages nvétieminist community that acknowledges
and responds to the work, creating and evolvingtp@ and praxis overtime (Eichler, 1997).
Apodaca (2009) asserts that the “act of collecéind publishing data is a political act. Itis so
because only certain segments of the populatiosa@rsidered worthy of being counted or
measured” (p. 422). In this way, feminist researstthave an opportunity to affect cultural
forms via the construction and dissemination obth&cal perspectives” (Gergen, 1990, p. 481).
In bringing the focus to my study, | incorporatedumber of methods including
individual interviews, focus groups, and reflexyvitFeminists rely on in-depth interviews for
various reasons: “the advantages of ‘connectedisagict from ‘separated’ knowing, dissolution
of the artificial boundaries between knower andwngothe opportunity to ground knowledge in
concrete social contexts and experiences” (OakIe§0, p. 47) and to “access people’s ideas,
thoughts, and memories in their own words” (Reigh&f92, p. 19). | chose to use in-depth

interviews with semi-structured, open-ended quasticdGaarder (2008) suggests that semi-
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structured interviews have been relied upon inadeubvement research to illustrate participants
understanding of their role, involvement and carctton of identity.

A second way in which | collected data was throtighuse of focus groups: They offer
potential for increased authenticity and connec{idtilkinson, 1998, 1999); consciousness-
raising (Montell, 1999); and the co-creation of Wiedge. As a feminist method, focus groups
have the potential to shift the power dynamics leetwthe researcher and researched to a more
egalitarian and less exploitative dynamic (Mont&899; Wilkinson, 1998, 1999). This was
evidenced as the women in the first focus grouperaged me to create my own prayer flag and

share the story of it.

Arts-Informed Inquiry

Arts-informed inquiry uses creative processesthbtinecessarily art - in a precise
manner as the principal means to uncover and extih@ experience of the participants and the
researcher (McNiff, 2008). Creative practices hiémeepotential to open individuals to a new
perspective (Eisner, 2008), a “pedagogy of possibas it is called by Kinsella (2007, p. 43)
that can disrupt dominant research practices andgged knowledge(s) embedded in our
social, political and institutional structures. Mover, arts-informed research is understood to
be one key way to directly challenge the entrendtadlinarks of Cartesian philosophy,
rationality, and positivism, as the only valid meanf inquiry (Cole & Knowles, 2008). This is
because creative practices in research delve kblewsurface of the rational mind and connect
with the emotional, creative human, often flyingdvethe radar of the ever-vigilant mind that
protects and upholds the hegemonic discourses etatied our world and enculturates our

bodies. Creative processes rely on our creativeitive, and artistic right brain and leaves the
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rational, logic debate to others: They use a battomapproach, entering through the body and
allowing new knowings and meanings to emerge. ttearocesses “have the ability to enter
one’s psyche at a deep level, despite resista(Bemhagan, 2005, p. 40) making them
invaluable in that they can be invitational; thdgrily enter into our psyches, bypassing the
logical gatekeeper, and find their way to our heaithrough our hearts, we feel empathy, “a
political practice which envisages, in relationswigh others, the possibilities of a new and
better world” (Shaw & Martin, 2005, p. 87). Thésaand creative processes invite mystery and
often evoke powerful responses: “art informs thitoilg evocative power—to surprise, delight,
mystify, disturb, shock” (Piantanida, McMahon & @an, 2003, p. 186).

Using creative practice in research unveils newtepiological sites to expand ourselves
and those who interact with our work, “to gain distw understanding of the world...
acknowledging that all forms of knowing have potarfor validity” (Etmanski, 2007, p. 76). In
linking holistic awareness and acknowledging midtimalid ways of knowing, we can broaden
our understanding of the ways in which the embo#ismlviledges and eco-activism intersect.

Engaging in arts-informed research has the potdntia

- be inclusive (Branagan, 2005) and expand audietizgs increasing the accessibility
of the research (Cole & Knowles, 2008);

- contest subjugation and give voice to silenced |lesoftClover, 2007; West & Stalker,
2007);

- explore issues pertinent to social justice (Clo2007) and avail emancipatory
directions and actions;

- disrupt dominant discourses that silence and maliga(Clover, 2007); and
- expose hidden social, corporate, and political dgsr{Branagan, 2005).
Creative research practice or arts-informed re$eean be critical to the process of creating

oppositional knowledges and “surfacing ways of kimgxand constructing meaning for social
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change” (McKenzie, 2005, p. 23). Creative practiaee tools of expression that everyone can
access which can “cut through the layers of haldtr@sistance, and speak universally”
(Branagan, 2005, p. 37). Given that creative mses of the right hemisphere can bypass the
logical, left hemisphere and, as Branagan (20Q4ind, enter deeply into one’s psyche, | believe
that art or creative works can enter into the pegatf audiences to disrupt the hegemonic
discourses that maintain the status quo. Ming8@p06aptures this: “Art expels the inside out
and takes the outside in” (p. 118). This intimacth the self, and the researched, also invites
embodied experience, a powerful way to explore agimed possibilities (Minge, 2006).
Feminist arts-informed research combines feminigmisciples and practices with creative
processes that focus on bringing subjugated v@ondanarginalised areas of social and
ecological justice into focus for change.

The arts-informed method or creative process | ugesithe making of "prayer flags" in
the focus groups (I speak to prayer flags belomghose this textile medium because of my
interest in how fabric can be representative, thergence of spirituality as a strong thread in the
women'’s experiences, and my relationship to Tib&addhism, something | shortly explore
more richly in this chapter. Further, | invitecethse of images and metaphor in the interviews to
offer the researched different avenues to discawerpver, articulate, and express their
understanding and knowledges of the intersectidrody and eco-activism offering an alternate
form of inquiry to advance understandings of complaman experience (Cole & Knowles,

2008) and to explore discursive practices.
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Research Design
The guiding question for this study was, how damgrypody guide your eco-activism
and how does activism affect it? To this end, irdlial interviews, focus groups, and the
creation of prayer flags were used to elicit ddaflexivity including embodied reflexivity was

used in the data analysis.

Participant Recruitment

| interviewed thirteen women over thirty yearsage who have been involved in eco-
activism for at least three years. In the advedisnformation calling for participants for the
research inquiry, eco-activism was not defined bsed was looking for women who self-
identified as eco-activists.

| sent an email or spoke directly to people wkadw who were connected to the eco-
activist communities in Victoria and Nelson. I@lmade connections with environmental
organisations and asked them to support this relsdmrforwarding or posting the poster (see
appendix) which called for participants; in additiecoNewsa free local newsletter that reaches
around 8,000 people included an advertisementénobheir newsletters calling for
participants. In some cases people made suggestiamomen | "should" talk to or women who
might have links to women eco-activists. | follaWhose suggestions by telephone or by
sending emails and the poster directly to those &om used snowball sampling and those who
were interested contacted me — all of the women edmbacted me and were able to potentially
attend a focus group (in terms of location) weterviewed. | was not specifically looking at
recruiting across racial or cultural or sexual loitigy. 1 was planning on recruiting urban and

non-urban women, however, in the interview prodessalised that this duality was not discreet
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as women often lived in rural and urban settingdiféérent points in their life. My sampling
techniques resulted in certain limitations, assaepling was limited to those to whom | had
access or to those whom | wanted specifically ttrifoute to the study, therefore, the findings

cannot be generalised to all women eco-activists.

Data Collection

Data was collected through two means. The fiest im-depth individual interviews, a
key method of feminist research as noted abowhose in-depth interviews as the primary way
to collect data. The interviews were semi-strusdun that | had questions that | wanted to
cover. Despite my agenda, they were informal amversational and I, as the researcher, was
verbally self-disclosing at times when it felt ned@t, when it furthered or deepened the
conversation, or when women inquired about whaought, or my experience. Needless to say,
my body language, facial gestures, and the respansay embodied system (my autonomic
nervous system) such as sadness, frustrationeexitt, or empathy were self-disclosing
throughout the interviews: “Much interpersonal conmication happens nonverbally,
nonconsciously, right brain to right brain” (Fisimea 2007, p. 399). | believe that some of the
information | was asking was material that is ratkeéd about, perhaps not thought about, in day
to day encounters. To ask “how does the Earthksigegou or through you?” or “can you talk
about some of the barriers to embodiment?” camts@ate sharing that happens through
relationship, through connection (Reinharz, 1992ke other feminist researchers, | believe that
women share more of who they are and their expeggedepending on the level of presence and
attunement of the researcher. This evokes truseatablishes connection or an inter-subjective

or co-constructed field. In-depth interviews addford an opportunity for validation and healing
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via sharing of one’s process and knowledge: Thg aet of sharing and withessing opens
possibilities of unearthing new insights and knaygiior both the researcher and the researched.
In addition to collecting data, the interviews hhd potential to be conscious-raising for both
myself as the researcher and the researched.

The individual interviews ranged from 60 to 90 otes and were conducted in a relaxed,
informal manner. | interviewed four of the womarNelson, BC where | interviewed one of
the women at her home; the other three women wégeviewed on the back steps of the hostel
where | was staying (it was lovely September weatthat week). Two women were from
Duncan, BC; | interviewed them at their homes. Tfémaining seven women lived in the
greater Victoria, BC area. | interviewed one @gd women at the University of Victoria, three
at their homes, and three met me at my home farititerviews.

The following questions offered starting pointslalirections for the interview:

Tell me about your activist work. Give me an ex&ngf it?

What impact does it have on your body?

How is your body impacted through your activism?

How is your body nourished or replenished througaryactivism?

Is there a toll upon your body?

In what ways does your body inform your activism?

What is the connection between embodiment — b&irygur body — and taking action?

How do you experience the body as a guide or in&bion source?

Do you experience Earth/body communication? Whatyoa tell me about it?

Are there links between body, Earth, spirit(ualiyd activism? What can you tell

me about them?

What is the ideal or natural way in which we coulldabit our bodies?

o0 Are there barriers to being embodied? What are2Weiiat/how do these barriers
impact daily living and activism?

o What are the potential links between embodimentsausthinability?

o0 What do you imagine would happen if the world’s pleovere embodied?

o How would the world be different if we lived in obodies or valued embodied
knowledges?

O 0000000 O0Oo

(@)

The audiotapes of the interviews were transcribedrbfessional transcribers in the Victoria

area who signed confidentiality forms so as to kibepdentities and information private.
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The focus groups — art-making. Data was also collected through a focus group where
women created textiles in the form of prayer flaggepresent their experience of activism and
their body. The focus groups were held to offeppportunity to engage the researched with
the material in a more tactile, embodied way whblsitding connection and community with the
women. | knew firsthand, and through the literattihe necessity of connection for sustainable
activist practice. | was also aware that indialising participants through the individual
interviews would serve the study well in order teag the depth of information that | was
looking for but that it would also run counter tg mish to offer an opportunity for connection.
This was also informed by my own experience ascéimist, which cannot be separated from my
work as an academic activist. It was important otmincorporate methods that were congruent
to my values as well as to the aims of the resea@reative practice through fabric, in this case
the prayer flag, was an ideal way to engage withaied ways of knowing and to express
through non-linear, abstract processes to elitormation and collect data. Once made
individually, women were asked to share the stdtheir prayer flags. The process of creating
prayer flags is congruent with the inquiry as idisore body-centred process which engages the
creative right hemisphere of the brain which alldarsepistemological sites of the body to
emerge. | audio-taped when the women shared ding st their prayer flag and had these
transcribed.

The impetus for the use of the prayer flags wesetlfiold: it was important for me to
collect data through a manner that engaged the éedboight brain self; | wanted something
visual to disseminate the findings with the intentof creating change; and thirdly, | wanted an
opportunity for the women to present themselvebauit the researcher as editor. | asked

women to create a prayer flag she felt represesteeactivism and her body.
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Four flag making gatherings were held. | returteebtlelson seven months after the
interviews and the four women from Nelson and | met room at the community centre. In the
planning phase of this inquiry my vision was to é@&wvo focus groups, one in Victoria and one
in Nelson. | held two flag making gatherings in diga to accommodate busy schedules. One
of them was held at the University of Victoria wadour women patrticipated; a second was held
at my home where two women participated. At tluspl had a telephone call from two
women in the Cowichan Valley area who were intexdat participating in the study. | trusted
that they were an important part and schedulecha to meet with them. This fourth gathering
happened immediately following their individualentiews in Duncan. The atmospheres in the
focus groups were markedly different. The sizéhefgroups did not seem to impact the sense
of connection or community, rather, previous cotio@s or history together seemed to be more
of a contributor. In two of the focus groups pedptew each other, in some cases very well.
This increased the conversation, laughter, andrghaf personal information. However, in the
focus groups which had four people there were comtsniadicating appreciation of connection
with like-minded folk. One woman was not able tiead the art-making gathering. Images of
the prayer flags are found in chapters six andrseve

Why prayer flags.Initially | had planned on women creating quilt ages at the focus
groups. | am a quilter of sorts myself and loveifab the vibrancy of texture and colour, what it
represents, and how it evokes emotion. | also ¢piks and have been involved and exposed to
the power of quilting for research and quilting smcial change throughout my doctoral
programme. | was very clear that | would use qglas a method in my research, even before
my topic emerged. However, in my first intervie®laudette spoke about her activism as part of

her spiritual practice and it resonated with méedame curious about what else was to come in



97

the next interviews. After the next three intewse all in Nelson, | had a clear idea that this was
emerging as significant. Months later as | wasigahg and preparing materials for the quilting
focus groups it "came to me" that a communal préggrwould be the most appropriate textile
to use to encapsulate this more "spiritual”" dimemsi

Although | realise that prayer flags belong tgpadfic culture and emerge from and for a
specific tradition and | respect and honour thiaypr flags are most importantly about
blessings. In Tibetan Buddhist tradition, prayag$ hold a representation of the blessing which
the wind blows, carrying it into the world as a \ad of blessing of compassion, peace, and
wisdom through the surrounding area (O’Connor, 2009ayer flags are believed to benefit all
beings. To me they are an offering of hope tdalhgs, including the Earth, that we can live
with, that my prayers, my sacred energy, is coretetd these hopes that | put forth onto the
flags. This is in part what activism is — a gathgrand expression of energy towards social
change, a betterment of the world, the Earth, tamed.

The tradition of prayer flags is specific to TimetBuddhism. Typically the flags are
made of vibrant colour cloth and strung in the ntainsides in Tibet. Increasingly they have
become popular in the West as exemplified by tlodifpration of flags seen on houses and in
backyards. | have a small but heartfelt connediohibetan Buddhism through my meditation
practice. My practice is informed by the work af Reggie Ray who is a prominent Buddhist
scholar and the Spiritual Director of Dharma OceBn. Ray teaches within the lineage of
Chdgyam Trungpa Rinpoche (1939-1987) a preemiraacthier of Tibetan Buddhism who was
forefront in bringing Tibetan Buddhism to the WeRay’s work is somatically based resting on
the premise that the body is the gateway to spiitiu This works allies with and informs my

somatic psychotherapy training, practice, and tegch
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Based on my understanding of the purpose of tagepiflags and their intention for the
good of all beings - the explicit choice albeit anthe duress of the Chinese invasion of Tibet
for practitioners of Tibetan Buddhism to bringatthe West - and the way in which the idea
emerged — though embodied reflexivity — | trusteat the creation of prayer flags in the inquiry
would be viewed by the Tibetan people and otheesraspectful, creative way to bring more
blessings into this world rather than as an acudttiral appropriation.

At the first focus group which was held in Neld@poke about the shift in creating a
quilt square to creating prayer flags and how iheabout. The women were interested and
supportive of the shift. Because the Nelson womere interviewed first and there was a span
of time between those interviews and the onesarMilstoria area, the remainder of the women
in the study entered into the interview process$ whie information that we would be making

prayer flags at the focus group.

The Role of the Researcher

The researcher is thestrumentof the research (Bierema, 2002, p. 258). The ways
which the researcher interacts, moves forward, pee®r, and experiences the world
significantly impact the research process and ptds do sociocultural and political
location. It has been said that there is a syntoretationship between the research and the
researcher (Cutliffe, 2003).

Feminist researchers strive for awareness ofselfiey conduct the research
(Reinharz, 1992). They seek to expand the mamn&hich questions are introduced, and

transform the ways in which the research procesarised out, ultimately with the hope of
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increasing research utility (Crawford & Kimmel, 99 The researcher and the researched
have an intersubjective relationship
that establishes mutuality and nourishes recah@fseen-but-not-noticed, revealing to
the knower what [he or] she knows, possibly forftret time in [his or] her own words
and from [his or] her own perspective. (Levesqogthan, 2000, p. 103)
These powerful words illuminate the transformafpe¢entiality of being-in-relation or being
connected for both the researched and the researche
In using myself as the instrument of researchgaged in embodied reflexivity to
analyse the data. As | had a “strong reliancentuntion, imagination, personal experience,
and emotion” (Neuman, 1997, p. 82) the researchf@ramist in nature.
Power. Feminist researchers recognise their power asnassa and as representatives
of the findings. Wolf (1996) argues that
Power is discernible in three interrelated dimensi@l) power differences stemming
from different positionalities of the researched déine researched (race, class, nationality,
life chances, urban-rural backgrounds); (2) powerted during the research process,
such as defining the research relationship, unespaiange, and exploitation; and (3)
power exerted during the postfieldwork period—wagtiand representing. (p. 2,
parenthesis in original)
Andrews (2002) adds or takes this further by arguin
Feminist researchers hide behind the shield akparent power—behaving in ways
that are common to other people in positions efgreif and when they insist on their
privilege to reframe the stories they hear, kngufirl well that the interpretations

they offer will go unchallenged by those whosedithey describe. (2002, p. 62)
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The researcher must wield the role’s inherent pawerays that insulate the researched from
harm: Reflexivity is useful in decreasing the powd#ferential between the researcher and the
researched in the representation of the knowlejlgé&(subjective approach may diminish, but
not eliminate, risk. Harding (1987) asserts thatresearcher must be

placed in the same critical plane as the oveljestinatter, thereby recovering the entire

research process for scrutiny in the results gfaesh. That is, the class, race, culture,

and gender assumptions, beliefs, and behavioutbdéatesearcher her/ himself must be

placed within the frame of the picture that shelttempts to paint. (p. 9)

In placing oneself under the same scrutiny, theareher undergoes a process of self-reflection,
or reflexivity—a hallmark of feminist research.

Reflexivity. Reflexivity is a disciplined self-reflection of osexperience of who
oneself is, how and where one locates oneself,dreninfluences one’s work, and how one’s
work influences oneself (Crawford & Kimmel, 1999).is a critical instrument to examine the
production of knowledge and power intersects whtt production (D’Cruz, Gillingham, &
Melendez, 2007) and “to deconstruct the authortbaity in the research and/or writing
process” (Pillow, 2003, p. 179). Simons & McCorik§2007) suggest that reflexivity engages
one in the conscious reflection of how their valassimpacting — either inhibiting or deepening
insight — to one’s insights and understanding ofemal.

In recognising that value-free knowledge is nagiole, nor desirable, (McCormack,
1989) reflexivity provides an avenue for feminissearchers to unearth, identify, and be clear
about their beliefs and values and how they imgaeanalysis process. Researchers must
appreciate that we cannot separatbdtwe know fromhowwe know it” (Crawford & Kimmel,

1999, p. 3). Broido & Manning, (2002) clearly adiate the need for feminist researchers to
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“reflect upon and be explicit about their subjeetrole during the research” as “the people who
construct and articulate the research findingsitably shape knowledge” (p. 442). Harding
(1987) warns that feminist researchers can inflaealysis in the same manner as sexist and
androcentric researchers. This influence exteegsnd analysis — to the creation and
implementation of the research, the question(g)s#iting, the findings, the interpretation(s)
(Pillow, 2003), and through representation andegfissation. Wickes (1991) asserts “the
process of asking meaningful questions allows fpassionate knowing of oneself to emerge”
(p- 40). Moreover, one can identify and recogtigesocial world in which they are embedded
(Frank, 1997) thereby unearthing and articulatimgtns familiar or known and what is
unknown or hidden. This knowing, through a reflexpractice, can be “used as assets and tools
for interpretation” (Broido & Manning, 2002, p. 442

Embodied reflexivity.Embodied reflexivity is a process that relies odysbased
experience, which in relation to the self “unfotisough a corporeal medium” by way of
practices that increase awareness of sensatioagiqF2009, p. 266). Rather than a discursive
practice of reflexivity where language is the cahinedium, bodily experience is the fundamental
avenue — “self-knowledge is anchored in bodily aéing” (Pagis, 2009, p. 265). In allowing
bodily experience to be primary, one must casiétern discourses and practices of duality
which herald thinking above all other ways of knogyi particularly conceptual knowledge which
is “formalized and disembodied nature” (Pagis, 2@L@71). In settling into a mindful awareness
of bodily experience there is an immediacy in thigexivity and “embodied consciousness tells
the self what is happening using the present tefizajis, 2009, p. 278). In this way, embodied

reflexivity is very much a phenomenological inquiry
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Using an embodied reflexivity is integral to thegess of feminist inquiry and particularly
in research like mine about embodiment, consciassrend the body as a site of knowledge:
“Reflexively locating and interrogating the impadtthe body on the knowledge and meanings
produced is important” (Sharma et al., 2009, p.3)64'he bodies of researchers need to be
recognised in research, as their absence “obstheemplexities of knowledge production and
yields deceptively tidy accounts of research” (iBon, 2006, p. 299). Disembodied research
validates the Cartesian split of body and mind mdleges a “masculine mode of being” (p.
300). In engaging both embodied and discursivetipes of reflexivity the knowledge produced
is liberated, allowing the union of body and minctteate knowledge from the lived experience
of the body complemented by the discursive prastafehe mind.

Validity. Challenges abound to the notions of validity inlgative research bringing
into question traditional practice which has focuse positivist understandings which highlight
objectivity, accuracy, generalisability, rigor, argiability. Validity in feminist qualitative
research must not be misconstrued and viewed thraygpsitivist or masculinist lens, rather one
aims to establish a thorough, consistent methaodaefiry where there is a high degree of
congruence between the philosophical underpinrofdgise methodology and the research design
(Koch, 1996). In addition, Lincoln & Guba (20003@indicate that a deliberate fairness to
avoid marginalisation in reporting a balanced repnéation of the data needs to be apparent in
the text. Anderson (2001) writes that the praatitembodied writing (or listening, or reading)
asks one to slow down and focus on the resonanbe inody thereby bringing “a ring of
authenticity” (p. 92). This ring of authenticitypropose, further establishes rigor. As | offer a

detailed account of the research process the cengeubetween the methodological
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underpinnings and the ways in which this researghiry was carried out; the attention to

fairness; and the ring of authenticity should bee@wident.

Data Analysis

Engaging with and interpreting the data was aga@ng and lengthy process. During the
interview process which happened in two clusteept@nber 2010 and April — May 2011, |
made notes of what themes were surfacing, infoomahat was unexpected or missing
(Reinharz, 1992), and my own wonderings. As therulews were transcribed | read through
them and began cutting out information that wasdlymous. Through this process, topics or
ideas began to emerge. | created a list of headhsy felt relevant and began cutting and
pasting the interviews into a cohesive documerntt wie different headings creating the structure
of the document. Throughout this process of waykuith the data | engaged in multiple non-
rational processes (e.g., meditation, gardeningnavement, and "being with" nature) to allow
the material to speak to me, and then re-engagiutie texts allowing connections, insights,
and more questions, to surface. Etmanski (20059 asmeditation retreat as part of her analysis
method. | also engaged in embodied reflexivityalldwed for time and space for the material to
process underneath the surface of my thinking minglas conscious to make time to be with
nature, in the garden with my hands in the dithisTwas necessary in order for me to write
authentically and in an embodied way. The morad Wvith" the texts the more | felt, or
understood, the implication of the women’s words

the knower approaches a text with some foreknovdexdgt, which in turn is questioned

and challenged and amplified by the text, thereagsforming the knower who returns to



104

the text with a different understanding of iand is about the co-creation of reality

(Romanyshyn, 2007, p. 221).

Once all thirteen interviews were organised irgadings in a cohesive document |
allowed time for the material to sit within me. fhg the entire process | was also engaged in
my work life as a psychotherapist and educatotis-giovided me with a necessary grounding to
help balance the reflection and writing procesaollld block series of days off from work to
engage with the material and retreat into reflectibwould walk, meditate, stretch, garden, be
with nature, make abstract notes, take the occaki@p — from which | would awake or emerge
with phrases or ideas towards a possible themeould then return to my work, my allotted
time ended until the next block. While from thesade progress seemed slow | could feel the
inner workings of my psyche engaging with the mater lingered, loitered, and dreamt the
material as Romanyshyn (2007) suggests. At timebady felt as if it were growing
information — linking, digesting, and reformulatingvhile at other times it felt as if | were
descending or spiraling deeper into their truths.

As the next block of time approached to engagh thié material | had a felt sense of a
readiness, a process nearing completion. | satite, with pen and paper, and jotted notes. |
had scraps of paper with ideas — some scrawledrlg mmorning, some had cat prints, tea stains,
an important phone number scrawled across theftopeopage — in essence the living proof that
this research had become part of my life. At gust | had a cohesive document organised by
headings. | could feel some sort of creation withdespite its unwieldy length. It was as if |
was a carver and in this piece of wood | couldtkeeshape that was ready to emerge. | moved
between headings, the excerpts from the interviewsnotes, and taking time to engage with

myself — all the while moving from left to rightdan, allowing space and being present to the
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process. | lumped and clustered headings togsgitesred with different ways in which | could
present the themes. | was uncomfortable, unaldettte or find a flow; I felt like a cat who
couldn’t find the "right" place to sleep. On dayotof this block of time | awoke and was clear
on the themes (see chapter six and seven for therBesne of the themes were ones that had
previously emerged and others had hatched so sksperacking through from the underworld
of my consciousness to be articulated. | had feemes from which to craft this inquiry;
headings were collapsed or combined into themesilathemes and cohesion began in a new
way. As | spent the next four days, | continuedkir@ in ways which fostered embodiment (as
described earlier) and engaged with the matelialias as if there was a flow or fluidity to the
material as | wove, linked and connected individuaimen’s experiences to the themes or
subthemes that emerged:
to think of the text as a body, as the fruit of d@@nand social relations, and to understand
the process of interpretation as the product afreciete relationship between bodies,
shed new light on what is being said (Pereira, 199236).
| had this unusual sense that | had spent the sumwith these women. As | worked
with the texts, their words, | recalled momentsun interviews, their faces, and | could feel our
connection; this felt incredibly supportive. | algdt a great deal of support through my
connection to the natural world outside my windows;
| watched hummingbirds, crows, squirrels, trees,
flowers, fruit trees, the sun, and the wind dorthei
thing. | was also supported by Henri (picture
beside), my feline muse, who would spend time

overseeing this project — he'd lay wherever | was
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working every so often reminding me that | wasrapartant part of his ecosystem — that yes |
did need to take breaks — if only to attend to hiviy meditation practice also offered grounding
and support throughout this process. | write tlusto offer pedestrian details of my life and
process but to articulate some of my experiencastefconnectivity and receiving support and
guidance from that beyond my rationale mind.

It became clear that | was working in a parallelgess of dipping in, engaging intensely
with the work, then retreating, allowing time, ahén re-engaging both within the research and
in a bigger way in my life. It was as if | wergihg the research both inside and outside of the
inquiry. Embodied knowledge mixed with conceptkabwledge and both were informed by
practices of reflexivity which moved between emlgadand discursive.

September came and | had the first draft of tladyars. | sat with it and re-engaged in
early November for a series of short writing spartsl then another intensive five days where it
felt as though | swam through the underbelly ofrsearch and got a much clearer
understanding of the findings. Metaphorically & more precise features on my sculpture

giving her an expression and sophisticated features

Representation
The women’s words were presented in many casdsngnexcerpts in order for you the
reader to hear their words rather than my versfamhat they said. | chose to "clean up" the
text removing filler words such as "um,"” "you knéwand "like," so as to make the reading of
the text most accessible and allow for the reaml@nport these words into their own
experience. Resting on the belief that we arealhected, | trust that resonance and connection

will happen — that if you, the reader, are abldrap into your body and allow the words to
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penetrate, your body will respond. As in embodigiting, this inquiry seeks resonance — the
experience of reading a story or text, where thedstrike a chord within (the body) and in
turn, deepen one’s understanding (Anderson, 2001).

Some of the women chose to use their real nanties;sochose to be anonymous and
either chose a pseudonym or | chose one for tHemas important for me to offer a choice for
the women to use their real name as their knowlegilggerstandings, and the meaning they have
made is their intellectual property and | beliewtagas up to them whether they wanted to be
identified. | also wanted to have the women regméd in the study by something that reflected
them that | would not be interpreting; the prayagfperformed this role. Their creation and the
inclusion of their flags warranted an opportuniby fhe women to present themselves without

the researcher as editor.
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CHAPTER SIX

Analysis
In sifting through, sitting with, and being immedsin the data, common pieces and
themes emerged that reflect experiences of the wa@woe-activists interviewed for my study.
The four themes are: Connection as Integral Fduiiséening from the Inside; Activism, Action
to Orientation: A Way of Being; and The Ebb andvzld discuss these themes in chapters six

and seven; chapter six explores the first two treeam&l chapter seven the second two themes.

Table 2 delineates the themes, subthemes, andcaegisually to give the reader a map.

Table 2

Themes, Subthemes, and Categories

Themes

Subthemes

Categories

Connection as integral force

Listening from the inside

Activism, Action to Orientation: A
Way of Being

The Ebb and Flow

Connection to the Earth: A visceral
bond/relationship

Being in relationship with the Earth
Somatic connection

Earth a haven

Interconnectivity

Recognition of self as Earth

Communities of connection: A necessitySupport

The Earth speaks
My body speaks

Answering the call

Eco-activism is an orientation
Personal journey of consciousness
Activism as spiritual practice

Sustainability

Embodiment and barriers to it

Strain Conflicts
Discouragement
Toxic environments

Heart and gut

Dreaming

My voice

Unity consciousness

Effect on the body:
Health benefits
Emotional costs
Physical costs

Activist: The label
Transformation in activist practice
Putting my body on the line
Spiritual guidance

Spiritual nourishment

Practices that sustain

Personal connection

Finding your rhythm

Visions of a different world
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Connection as Integral Force

The concept of connection is foundational to tleensn’s experiences of eco-activism
and stories of what this looked and felt like wplentiful in all of the interviews. As scholars
such as Merriam, Courtenay and Baumgartner (20@3}ee women in this study argued, the
experience of connection, human and otherwisesignaval need.Like other mammals,
humans are social, relational creatureBant upon relationships to provide safety, canioa,
and interaction (van der Kolk, 2006.onnection is often understood as a visceral egpee: It
is the awareness of relationship, the force ofrigahat people experience when they are in
contact with themselves, with other forms of sarit@ spiritual beings (humans, animals,
plants, spirit), or with the Earth and elementshef universal ecosystem (stars, streams,
mountains, elements of weather, sky). Throughioglahip, or connection, the heart opens.
Metaphorically, the heart is the organ of connectiour heart is what keeps us alive and what
connects us to other people” (Trishd.is the metaphorical originator of all thingsdo with
love — “love creates the unknown but utterly subsgéh reality of the future” (Sardello, 2008, p.
3).

All of the women interviewed for this study spakaout relationships which existed on
various levels, often expanding beyond the anttegpgocietal expectation of human to human
contact. One of the most compelling areas of cotmre was the myriad of ways in which these
women experience a connection with the land. |deeply moved when K. Linda spoke about
how her connection to Bird Creek which powers lené and where she gets her water. “I am
70% water. | am 70% creek. That creek and im Bard Creek.” Robin’s words stayed with me
long after they were spoken, “when | see a placeadged, my body aches,” as did Jacquie’s who

said “I am going to put my body on the line” in pration of the Earth.
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There was also much talk of human connection anghtunity which many of the
women, as well as scholars, have identified asobtiee ways to manage and mitigate the
challenging aspects and emotions inherent in attivork (see Gaarder, 2008). The stories
highlighting human relationships and communityhe konging for it reminded me of the great
need and longing we humans have for safe, empedhiicg and connection. One of the women
spoke of her activism shifting as she aged; shieseshthat:

I'm going to support a whole lot of the next getien who are coming up[saying to

herself] okay you can't do that anymore, you gauttyourself out there and you do have

to use love and your own deep heart as a todidtating and lifting other people.

(Robin)

Throughout the interviews | was also remindecdhef¢hallenging dynamics inherent in
interpersonal relationships and particularly witbemmunity. The stories of conflicts within
activist communities were familiar to my own exg@ces and unfortunately mirror the divisions
within community and society in everyday life. $hamiliarity allowed for greater
understanding and ultimately deeper connectionsdest myself as researcher and the women’s
stories. These elements of Earth connection anthhwconnection function as subthemes in the

theme Connection to the Earth.

Connection to the Earth: A visceral bond/relationsip

All of the women spoke of their deep devotion aodreection to and for the Earth and all
species. Robin spoke of her connection with thehHeom early childhood “from a really,
really early age | had this incredibly deep conivégtwith nature.” The depth of feeling and

commitment to the Earth was evident as each oivtiraen shared her experience. This went
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beyond their words and was articulated throughethetion and felt sense they conveyed to me
as the listener. Embedded in their stories of ohend for the Earth were stories of relationship.
Their care extended beyond an ethic of care tasopal, visceral experience of connection
highlighting the relational, ecological, and psyspibitual dimensions of embodiment. Doran in
talking about her connection to the Earth shar#ds in my blood, in my body.” It was not so
much that these women cared about or for the Bartit was that they weta relationshipwith

the Earth — a mutual, reciprocal, relational exgece. In listening and sitting with their stories
of connection, descriptors such as love, affecsoipport, and safety surfaced.

Stories about women'’s relationships with the Edeathd, and species were laden with
powerful expressions of attachment, gratitude, eg@ption, and meaning. Both Claudette and
K. Linda spoke ofalling in lovewith reference to the land or landscape. It wai toeir
experiences of being relation offered great stability and a trusted connectimytcould access
to find security and nurturing: “There is no placevhich | feel so right and so good as in a
natural setting” (K. Linda). In this way, theida&onship or connection with the Earth brought
to mind elements of strong attachment relationshipsreby one feels safe, seen, and supported.
As with any relationship there is a coming into gdhaSome of the women spoke of their
process of coming into relationship with the Eardboran described her process as a “movement
of the heart towards all of the lovely things theg going on...oh definitely a reverence.” K.
Linda spoke of coming into relationship with thedavhere she currently lives: “it was very
much like the process of falling in love...I fell love with this land.” Claudette, in speaking
about her eco-activism, shared “I go to these glarel then | fall in love with the landscape.”
These excerpts speak to the process in which tleeg drawn into relationship with the Earth.

In the art-making workshop Kate shared that heygrlag represented the ways in which the
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Earth draws her into relationship. She spoke ofatthgs in which the pattern materials were
symbolic of how she experienced the natural woB8tie described her prayer flag: “It was the
colours and patterns that drew me. This is foyemtid garden looking...and it's almost like rays
of the sun but it's not the sun, the
sun is this little thing here. It's
just the things | was drawn to. |
was trying to get sea, land, and the
elements in...and the space
between the stars.” The bond of
attachment towards or with the
Earth, displayed in Kate’s prayer
flag, was articulated by all of the women. Thear®s underscored the pull of nature that draws
people into relationship with the Earth and hightegl the depth of connection of those
relationships.

The depth of connection in context of relaship with the Earth was revealed in the ways
in which women spoke about their relationshipspanticular, many of the women experienced
and shared the ways in which the Earth supportédedd” them. Jacquie, in her prayer flag,
(next page) expressed the importance of the Eadthar relationship with it: “I was really clear
that | wanted to have the brown because it's almationship to the Earth and it's about
grounding. It's the Earth. For me all activisnalsout connecting to my body, connecting to the
Earth, connecting to all that is, it just felt theduld be an important colour....This is the
grounding and then on top of it the fire, the paissthe energy, the movement. It feels like you

need to have both — the solidity and the movemedtlae passion..l. put black here because |
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was thinking of some of the
despair of course but if felt really
important to put the yellow on to
show moving towards the light
and calling on the divine. Even
though the whole thing isn’t
totally symmetrical it's meant to
embody the duality of all of
existence. And the centre is where we always taeeme from, that's where it all begins. It's
Earth and spirit.” Jacquie clearly articulates pienacy of connection for her expressed through
her activism. “All the elements are part of thiK Linda picked up this thread of deep
connection and speaks to the relational qualityupiport she feels through her connection to the
Purcell Mountains. She shared a moment when ske wa
dancing on the beach facing away from the peaptefacing the Purcell Mountains and |
thought, those mountains are my lover. | tdkesé mountains as my lover and | felt, not
so much like a purely sexual kind of feelingt aueally sensual big love...I just feel that
they are my lover and when | go into thecBls | feel this incredible sense of holding.
This sense of holding highlights the relationalldies inherent in the Earth/human connection;
qualities that are most often ascribed to humaatiogiships. The experience of support or
holding was echoed with Jacquie’s telling of hegpexience of her activist work, in this case
teaching body informed trauma work and being sujgpldoy the land:
| have such a strong sense...of how those mourgaithshat land held us...there was no

doubt...to know that and to feelthese powerful mountains that know beyond all
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knowing and that reflect the mystery of all lifiedathis is how this work is being held...

so there was a way in which that work felt quasye- within the knowing of that

holding.

Suzy, in speaking about her connection to the tia@es spoke to a sense of holding:
sometimes when | go for a walk in the old growdheft up by the Kokanee Park and the
big trees - | just put my hand on them. | justeldhe feel. | really know they're watching
out for me. | can't tell you how | know that Buto.... | have a sense of well-being.

These excerpts offer another perspective on tleerasbond of relationship, illuminating the

relational connectivity and experience of suppod holding in an explicit way.

Somatic connection.Similar to the above but articulating it in a difat way,
participants talked of their relational experiemteonnection with the Earth through a somatic
experience of connection, meaning their felt sefidee felt sense links us to the sensate
experience of the present moment through bodilgegpce linking us to the phenomenological,
biological, and relational dimensions of embodimeRay (2008) asserts that “Sensation brings
us into intimate contact with the world around iaglition opens us to our context in an
instantaneous, non-thinking way; feeling revealsdmep connection with others—human,
animal, and vegetal" (pp. 38-39). For both Frath KnLinda, their experience of connection
was felt as resonance within: “I have an almostybmxhnection with streams” (Fran); “My body
knew that the land feels” (K. Linda). From a stigtdifferent perspective, Doran spoke to her
experience of being in relation with the Earth &g the Earth touches and heals her: “Touch is
incredibly important...the air is terribly importamtnd the green...it's healing to the eyes and
the Earth.” Like Doran, Kate talked about how Imgvphysical contact with the Earth,

specifically, her “hands in the dirt,” was healings she spoke of her healing, | said, “So the
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Earth kind of helped you decolonise yourself,” toieh she replied, “Yes, yes.” These somatic
experiences articulated through the felt senskarbbdy, illuminated the relational experiences
of their connection to the Earth. Their somatioking of the Earth was deeply intimate.

Earth as haven. Of interest here are the strong messages of reljaenfort, trust, and
safety that the women spoke of with regards ta tleéationship with the Earth. It was as if
through their connection to the Earth they felttpcted. Most of the women spoke of their
comfort and ease with nature — their stories higittéd a sense of rightness, safety, and
consolation through their experiences. Fran’s waidminate this: “| am just at ease when | am
in the forest, when | am out of the city and whem in open spaces - everything says okay.”
This feeling of ease speaks to the safety and carofiered in her relationship with the Earth.
Jacquie also highlights the safety and comfortestperiences, particularly when she is in
contact with mountains. She shares that her “whotly seems to land more...| feel more
contact from the Earth,” and she “lands in a de&srin her body.” By “land” Jacquie speaks
of settling into herself, dropping into a more emligol experience of being present.

From a slightly different perspective ot/ea, some of the women spoke of being in
nature akin to being at home. Trish feels mogkeaice when she is connected to the Earth; in
nature is “where | am at home.” K. Linda expandpdn this, highlighting that in nature she
feels right “It's my right, it's my body’s correcight home.” Zoe picks up the thread of nature
feeling right:

in a natural setting...there is almost a logic tothings happen for a reason, and they

aren’t manipulated the way we do in human culameé society, they just are...it’s all

understandable...So when | am in that kind of sgitis like you don’t have to try to

figure things out, you can just let go...there isatter.



116

Kelly told me that in order for her to be comfot&an her body she needs to be in nature. The
link between being in relation, safe, and embodatbt new. Studies of somatic psychology,
neuroscience, and interpersonal biology stress/étys in which relationship, safety, and
embodiment are inexorably linked (see Fishbane72G@rhardt, 2004; Schore, 2007; Schore &
Schore, 2007). What is of course different is tbamany of the women in this study their
relationship with the Earth provided the necessamfort and safety to allow them to drop into
fuller, more embodied experiences of themselveshagidighted how the Earth acts as a haven
for them.
Interconnectivity. The notion of being interconnected or part of a wElife had a
strong presence in this study. All of the womeok&pin one way or another of the
interconnection between them and the Earth/landispe Interconnectivity advances the
understanding that we are all connected to an gmabframework whereby the health of one
species or ecosystem is invariably linked to thedtheof another species or ecosystem.
K. Linda spoke of her struggle and the processawiry to cut trees to create some light where
she lives:
every year | take out a few of trees and | agofusenonths and months because these
trees are my friends and I've known them for 1&yeand it's like 'oh which one, which
one will I take down'..when you live with nature it's not this sort ofres length thing
where nature is that pretty thing out there. tbalty use all the elements. | use the soll, |
use the trees to heat my home, | use the wateey &re not abstract separate things. |

am a part of this and they are a part of me aaduhdamental is respect and gratitude.
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Her words illuminate the depth of awareness anaection with which she walks on the Earth.
Kelly, in the art-making workshop, created a préiey that represents this. In her mind, we
need to recognise our connection and band togeilhreake change. Here is what she said about
her prayer flag: “This is my piece and as you cais the corners there is each of the elements:
the wind or the air, fire, water, and
Earth. And the purple around the
spirit which goes into me in the
middle, the heart and there’s
different layers and they are
connected to the spirit and
connected by this root and into
these rocks which are the
foundation and the rocks are the connection toliwvamg things and also rooted connected to all
kinds of species as everything is interconnecieabether we’re kind of pushing upwards and
we are pushing up together collectively againspailtution to try and rid ourselves of this
evilness.” At different art-making workshops Swand Trish created prayer flags which
expressed their notions of interconnectivity. Herevhat Suzy said about hers (on next page):
“Well mine’s all about the connectedness of thing§his idea that there is probably a web
connecting us all through organisms that we cancandot see, whether it's by worms or
mushrooms or the atmosphere or whatever, it realyains me...it blisses me...1 get my little
head up. the worm is poking his head up and it's mghe other part | see now...I'm really into
darkness and | love the dark and | love the stadstlae idea that somewhere there is somebody

looking at the Earth wishing on us, that we arestfae others wish on.” In Suzy’s flag there is a
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sense of the vastness and scope of
our interconnectivity that expands
into a cosmic eco-system. She
highlights the connections that
cannot be seen by the naked eye but
can be felt by the naked (or
embodied) body. Trish’s prayer flag
expresses her experience of

interconnectivity and aliveness. Her flag emplesithe overlapping complexity of our

existence and underscores that life is sustainedmiyp by the body but through engagement. “I

chose the brown tones, the Earth tones becausg obnmectedness to the Earth. The green

colours as well and the leaf pattern are againgbeamnected to nature. For me the centre piece

is representing my core. It reminded me of bldowing through my body and how we need

that, it keeps us alive. This is also my connecteomy social activism, it's part of my passion

and that’s part of what keeps me

alive too...I purposely chose

circles as the pattern as circles

within some of the patterns, there’s

that sense of wholeness; I'm just

really drawn to circles...I chose

this piece [the blue and the flower

pattern] representing water as
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another piece of the Earth. And | chose the lggben with the white tree, | chose it specifically
because it was a white tree amidst the brown treeshows a bit of unique quality....I wanted
all of the circles connected because everythirmumbodies, in our lives, and what we do are all
connected.” Lana Marie also expressed her expariehinterconnectivity in her prayer flag
and highlights different spheres of consciousnessaty the transpersonal and the underworld.
She also speaks of the power of the feminine whiged her into her body and through that,
towards a new orientation to her life. She speditbe creative experience as a right brain
process that lacks a linear story. Rather, sheemaieaning of her work: “There are three
realms. The middle realm is my body which | seeamected to all — there’s the underworld or
the unconscious, then there’s the middle realth@iEarth body realm and then upper or the
spirit or transpersonal. And there’s a way thatbuogly and the way that eco-activism is in my
body in that each realm has ways that it's conmkwati¢h the other ones so you can see with the
imagery and shapes overlaps so there are thesethayesverything is interrelated. The upside
down triangles are a representation of the femiaimgka process that had to do with my sexual
organs which really brought me

into awareness of the importance

of being embodied and aware and

how through that | came to a form

of eco-activism...I've learned

about a certain kind of awareness

and when that is held there’s a

natural caring for the Earth that

isn’t about morals or rules or right or wrong, $isnply about the truth of being. That is what
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I’'m representing here.” These representations)dpreflect the symbiotic relationship of self
and Earth the women spoke of above and also spedksir innate knowing of the Earth as
giver and sustainer of life. Gunn Allen (1994) bigally articulates this:

We humans and our relatives the other creatusemeagral expressions of [Earth]...

We are not her [Earth], but we take our being fitan and in her being we have being,

as in her life we have life. As she is, so are e 329)

Recognition of self as Earth.Extending beyond understandings of interconnegtivit
some of the women expressed their experience basé&arth. Lana Marie shared “| feel myself
as the Earth...1 feel so much that | am the Ear®kie talked about coming to know at a deep
experiential level that humans and Earth are ofdrae substance:

the property that | was living on at the time...ha&eib slated...to be developed. 1 just

really wanted to be able just to go out and be Witk land because it felt really sacred

and important to me . would go out and sit in the woods, | would whteems and

make drawings....It was profound to me the way thadugh this process of first of all

coming back into my body, realising the importantaorking from that place, and then
connecting with the land in this kind of way; itihere | really experienced this kind of
knowing of how much as a human being, as a humdw, vee are the Earth, we are the
same substance, it's the same vibrations thatrgoigin the Earth, we feel in our bodies.
The same things that we do to our bodies we'regdimithe Earth. And that just stays
with me.
Lana Marie’s passage illuminates her powerful psead# coming into profound knowing.
K. Linda spoke of her daily meditation practicenhich she blesses the Earth. Each morning

she sits in her watershed next to Bird Creek.
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That's my practice; it's a very sacred place for ik of the water that comes into this
house that | consume is from Bird Creek. All of thiater that nourishes our garden from
which | eat part of the year is from Bird Creekll & the power generated on this land is
from Bird Creek...And | am 70% water. | am 70% creek. That creekla | am Bird
Creek....And so every morning | bow to water, | bavair, Earth, and the spark of life
that joins us all and every morning | make a véngere attempt to not have that just be a
ritual but to feel gratitude in that moment andypbateful for each day...when | bow to
the creek | bow to myself. Because | am Bird Creek
Her words illuminate the deep resonance and uhgystiares with the Earth and ultimately her
experience of being one with the Earth. Claudizksgo this as well. One of her goals was
to become very directly aware of, not just thetEEarseasons and the Earth’s change but
how | am that. How | am the Earth and therefomsé seasons and changes that | see
around me are happening to me too. | just hava beenanized’ to not observe them
or know them.
Her words illustrate the depth of recognition ila@lia’s worldview that values
interconnectivity. In a similar way Kelly understis that we are of the same stuff as the Earth.
In talking about cob house building she said:
we come from the Earth....if we are part of the Eartd if we are building with the
Earth and if this house is built with our hands aiiith the Earth and there is no toxic
materials in it, and everything is natural, and tmouse is breathing like we do, because
the walls breathe and everything is natural, therave in fact part, we are part of this
house, this house is...IS us, and we areltat.this house, we have a connection to this

home to this land, to this Earth, because we atlecrom the same place.
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These excerpts offer a window into the inner lifiel xperience of these women’s awareness of
self as Earth that rests in unity consciousnesgetilyewve are not separate or other to the Earth.
Communities of Connection: A Necessity

Over half of the women spoke about how commupligys into their experience of eco-
activism. Many of their stories illuminate chaldggs. Some reveal the depth of connection; all
reveal the necessity of support. Categories gbasripstrain and conflicts, discouragement, and
toxic environments characterise this theme. Thatiomal dimension of embodiment was
underscored throughout this subtheme.

Support. Many of the women spoke of their want for commuiaityl the necessity in
terms of sustainability for having people suppbén in their activism. Claudette said that since
the young age of seventeen she has longed for tomerher activism. English (2000)
maintains that the mentorship relationship “transisethe competition and negativity that often
sully the learning environment, by fostering anfiriading informal learning relationships that
promote growth and change” (p. 31). Whelan (2000ihd in his research that activists rely on
mentors and mentorship to gain skills and supjpothat way they play a significant role. In a
similar way, through connection to women activéhi@ environmental movement Kelly shared
that her awareness of eco-activism was ignitedLikda shared about the necessity of support
to sustain her activism. She identified that taegle she lives with on a land co-op offer a great
deal of backing:

| feel them behind me and not necessarily, theytanvolved in any of the political

things | am, but | feel their support of me asaspn and | feel their support of the values

in whatever campaign I'm involved in. So | fakéll have a family or a community that

really holds me as a human being while I'm doictvesm.
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Fran spoke of the relief and necessity of havinati@ships where she was supported and
people who understood her and her experience.réglaied what it was like “to be in a room
with 30 other people who get it” and how relieviegmforting, and nourishing that was. Like

K. Linda she identified it as having a familial ieg and of being deeply known and understood:
“to be in a clan of people where you don’t havexplain your tears or why your heart is
breaking.” Robin shared about belonging to a supmcommunity of activist practitioners

who have taken the road less travelled. She deschow the community responds when a
member is struggling:

our implicit agreement is we will put a circle@dre around them and help them get

through it..we have unconditional love and we will hang in éheshile you are going

through whatever transition you have to go throudif someone puts] out a call...we
activate. So we come together in the circle otllof support, care, love and practical

Stuff.

For Robin, this community offers support, connettiand a place to land. Suzy shared that over
the years with the increase in numbers of peoglagon behalf of the Earth and the increase in
activist communities she has felt less isolatedrande a part of the change.

In listening to the women'’s stories of supporthair longing for it | was struck by the
ways in which community was spoken of as if it o supportive knowing of oneself where
safety and trust is established and there is apakes way in which support is asked for and
offered.

Strain and Conflicts. A couple of the women talked about the support el ag the
strain their activism creates in their personatiehships. Suzy and Claudette both shared that

at times it has taken a toll on their intimate tielaship. Claudette shared that her husband has



124

concern about the toll her activism has taken an Bée shared, “There has been lots of
resistance from my partner.” His "resistance'bisted in care and trepidation, and is illuminated
in the question he asks of her, “are you goingathis again”? referring to the challenges,
exhaustion, and turmoil that come with her actiwistk. Suzy, whose husband is also
ecologically aware and active, spoke about the wayghich she feels very fortunate to have
had the opportunity to engage in activism with Imesband’s support, despite her activism taking
a toll on their relationship at times:

| don't think everybody has the luxury of beingaativist. They're too busy feeding their

kids and | married a man who doesn't, didn't saspn& on you got to get to work'. He

believes that my working in my environmental comityiwas as important as bringing

in money.

A few more women talked about the finanespect to their activism which links to the
cultural dimension of embodiment. Researcher kKsdRer (2009) cites financial hardship as one
of the challenges of people working in the enviremtal nonprofit sector and Robin affirmed
this when she spoke of her early days as an agtivisas poor and struggling.” Kelly echoed a
related but different struggle; she argued thah it of the pressures of daily life she did not
have time to volunteer or engage in eco-activismash as she would have liked or felt called
to do. Fran spoke to financial marginalisatiomira different angle. She was working in a
governmental position where her outspokennessagtesism) had negative ramifications to her
career: “| was devalued financially as well as pssfonally”; and Zoe shared that sometimes
financial considerations impact her ability to taation.

The strains, financial and relational, which wielentified speak in part to the

overwhelming pressure and challenges activists fao illuminate the necessity for community
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where the activist can be supported, valued, afdlihe way that avails them the energy and
backing to continue their activist work. Yet Knida spoke differently. She noted how she
disengages from those financial struggles, argdirdpn't have many expectations around
money and wealth so that puts me out of that wtaileace.”

Many of the women spoke of conflicts with@lationships and or communities. My
overall sense of their collective experience was these breaches of relationship were hurtful
and disappointing on many levels. Feelings ofahsection, betrayal, and sadness were
commonly expressed. Doran shared that she is dimworking in a group, to being in a
community. She has been involved with many adswsoups with the better known ones being
Extenuating Circumstances and the Raging Granmieswith many communities there was
conflict: “I was at odds with the grannies quitéeof.” She talked of the hurt and painfulness of
the infighting:

there were a number of us who became like scapegothe group, and this is the bitchy

awful side of things..It's hurtful....as a feminist | thought we shouldn’t be doing,this

that is what got me | thought more than anything.
The stories Doran told of the early days of theseigs were full of humour, passion, and truly
ingenious activism (for more information re@ff Our Rockers and Into Trouble: The Raging
Grannies 2004). The disappointment she and others expmrtewithin the breakdown within
such communities can easily be imagined. Frantalked of pain and betrayal by her
colleagues when she was ousted from her governposition when she took

too strong a stance in support of local camities and environmental groupst.was

really painful as that was my career and my hfaq | was doing what the regional

director asked me to do, but | became his scapgelgealidn’t support me.
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She talked about being labeled a “rabble-roused’teow people she considered friends turned
away from her. Again this was hurtful.

The conflict was not always interperdorfafew of the women talked about their own
inner challenges — many talked about times whee tvere challenged to take care of
themselves versus the need for action. The newding need or call for change often trumped
women'’s self-care. K. Linda, another long time-activist, talked about the challenges in
working in the environmental movement where fentiprinciples or ideology are often lacking.
This has led to internal conflict for her: “It'stradways easy being a feminist activist in the
environmental movement...there is a certain set fegthere that don't always mesh with
mine.”

No matter how or why the conflicts arass overarching sense from their stories was
how challenging it was for these women to live wiik loss of hope, trust, or faith in themselves
and others.

Discouragement. Some of the women spoke about being discourageldadlenged by
human behaviour in other ways. In her work Fras wmaredibly disappointed when she saw
“that a lot of community people would trash thetBaf it meant $50.00 less on their taxes. |
was so heartbroken, because | really thought thaple were made of better stuff.” When Zoe
spoke about her different activist experiencesssi@ “people can be incredibly disappointing...
people are all deregulated and discombobulateallylspoke about people doing what they do
and not realising the negative impact many actaveshaving on the planet. She told me, “I'm
not hopeful...l don’t think we have a whole lot of time” and sih@esn’t have a lot of faith in
people to change. In a similar vein Trish spokeualher frustration and how she is “blown

away” by the lack of awareness and responsibiktygte take for the planet. She cannot
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understand why people do not “do their part.” dmis of recycling, something easy and
straightforward in her eyes, here is what she says:

it’s frustrating because to me it's so easy to,gaut things where they need to go, rinse

things out if there is a bit of food left @ so we don’t get fruit flies and that sort of

thing, and just do your part. Take responsibiiilyyour own actions, if everyone did

that it would be so easy. But there are so ma&aople who think that's not my job I'll let

somebody else do that.
She asks, “how can you be so oblivious to whatasirad you and not be interested in helping?”
The discouragement and aggravation she feels aleopie not recycling increases and impairs
her ability to partake in some social events: “wkhengo places now, and they don'’t recycle, it's
really hard to participate in what's happening heseal don’t want to create the waste.” Her
irritation was evident when she talked about hoe/ls&is been at gatherings and taken the
recyclable materials home that the hosts were oioiggo recycle.

This discouragement in human behaviourtisaohallenging and erode feelings of
hopefulness when working towards change. Eco4aatiwvften feels like an uphill climb and to
experience people as not caring undermines anatésoactivists.

Toxic environments. Some of the women talked about the toxic envirortragthin
some environmental activist communities. Robind&mng history of working in the
environmental movement and found working with s@neironmental groups very challenging.
She talked about the “huge egos” involved and heapfe were harsh and uncaring with one
another. She spoke of how some people would “‘gtalin the back if you didn’t agree with

their strategy.l.nearly got murdered for saying all those thingswas a very unpopular...I
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was very unpopular.” She described it as “horfjfat times it was, and some of her colleagues
were “vicious.”

I've never seen such vicious behavioutwas ashamed of a lot of my colleagues’

attitudes and performances and shoddy treatmeueayle, | really was, | mean some

people were great, you can’t paint everybody whthnsame brush, but there was a lot of
nastiness and disregard for....humanity.
The burden both psychologically and physiologicalfyone in a toxic environment is well
documented (see Scaer, 2005). Robin and Franspolte of times where the stress was so
intense that they were so distraught they thouwgy tvere going to vomit.

Some of the women spoke about feeling aaftunited in a community and then having
it split. Claudette shared that during one oféheironmental campaigns she was involved with
“there had been many magical moments with peopieltwas working with and then...there
was a tremendous amount of skepticism” around ggowernment consultation. She did what
she thought was best and engaged in the procéssedted a lot of stress. There were a lot of
negative phone calls that came in - threateningiplualls. It just becomes a real nightmare.”
Claudette shared that when that happens “it becéimeatening and then it's down to the old
basics - fight, flight or freeze/fix.” K. Lindalte that “the environmental community is very
divided and there is a lot of in-fighting.” On shmote a few women spoke of threats or feeling
threatened. K. Linda shared that given the casflmd challenges that arise within eco-activist
communities she has found a guiding principle tepkieer aligned with her integrity. She
revealed that “A long, long time ago | made a cotnment to myself that | will not fight with my
allies.” To that end K. Linda shared that she dussalways find a "fit" in terms of support by

the people working on a particular issue so shkssikelsewhere. In many of the stories,
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women talked of painful situations and experiendgkudette talked about how challenging it
was to recognise that her community working to saeg watershed had become exhausted —
this left her feeling isolated.

The needs and challenges inherent in huelationships are revealed through the women'’s
stories of connection and disconnection. Listenathese stories reminded me of my own
interpersonal and community experiences highlightive range and diversity that life brings
with it. Their stories were reminders of the cdesable challenges in finding ways to work

together despite common goals and alliances.

Listening From the Inside
The women spoke at length about the wayghiich they listened from the inside out —
whether it was to their bodies, to the Earth, asgoit. Listening from the inside refers to the
ways in which these women deciphered informatiomftheir bodies or through their bodies
and from the Earth or species of the Earth and failhin the psychospiritual, ecological, and
relational realms of embodiment. This theme isddigl into two subsections, the Earth speaks

and my body speaks.

The Earth Speaks

Most of the women spoke to the ways in whieh Earth or animals communicated with
them. Trish was very clear when she said “Mothatuke gives very clear messages actually.”
Suzy shared a powerful story about a time whemstgestruggling with the state of her
watershed. She told of a pivotal moment when shelred out to the trees seeking guidance:

| looked at the trees standing there and | said tgll me what to do right now and I'll do
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it. You tell me what to do. If you tell me tckgout a knife and stab these women | will
do it! I don't care you know, they have lost thmirturing ability, they do not see where
they are. You tell me what to do’ and the tresad $0 me, 'Suzy, we'll be back. We'll be
back. You take care of yourself. We can growkbgou change people not us. You
don't need to chain yourself to us. You needettodgwn there and make a difference
with people so that they don't want to do thisraase’.
She spoke of this experience as an epiphany wherstepped worrying about “doing the right
or wrong thing” and could trust in the guidancele Earth. Zoe also spoke of this trust. She
acknowledged that through deep listening theraiséhse of connection with the Earth and us.”
She spoke of the clarity that emerged through tmmection between the body and Earth which
linked her “to truth and speaking the truth antkligng to the core...it's all connected in that
way.” The notion of deep listening or embodietdning was picked up by Lana Marie when
she shared her understanding that the plants aes ‘tare the mediators between the Earth and
us humans, we see ourselves as separatet.of the way that the Earth communicates tasne
through feeling and sensation.” An example of Was how plants guide or communicate with
her through moods if she asks:
It's a very direct expression of cycles. But thegre's also a very personal part of it
where you know | can look up and see moss sagtadses through that...on the rock
right now and | might ask question of that moss grass....| would get spontaneous
creative ideas or thoughts that might come frokingsthat question in a way but I'm
directed to the grass and moss in a way that feaige more reliable than asking a

person.
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Kate also spoke of her embodied experience of camgation with species. She shared that she
feels a relationship with both fish and birds andwks that animals are aware that she is
communing with them. She says, “I talk to them.nbw animals are aware that | am
communicating. they know.” This knowing, felt through the bodygdpens when, according to
Claudette, people are more open or sensitive amh\iese channels are not inhibited by the
external environment. In talking about the Earid animals communicating she spoke to her
understanding of that:

| think that it happens all the time because Iktilmat some people are more willing to

listen than others. Some people are more sensitiv@ore open. | think that it's easier to

be receptive when one is not living in a city besmathere is less stuff coming in.
Robin spoke to a similar understanding. She shitu@dshe can feel the trees but can't hear
them. She spoke of indigenous cultures who do tiean and believes that living in an
industrialised world has forced us to shut dowreotlkays of knowing. Claudia also shared a
similar perspective, “we have grown so far [disfdrtm ‘land knowledge’.”

Energy. Energy and the Earth were spoken of by some ofvtiraen. Their experiences
of the energetics of the Earth or landscape wesertteed as powerful, overwhelming, life-
giving, healing, cleansing, and inspiring. Jacdalked about the energetic feel of the
mountains and how she lands more firmly in her bo8lge shared that it's like “the spirit of the
mountain is whispering.” Robin talked about anrgegic experience she has in nature: “it's an
energetic thing that | get...an energetic lifting..ifiedent energetic cleansing, clearing,
strengthening, purifying, detoxifying.” Similarfporan shared how the Earth supports her

energetically: “if 've been around people too maetd | garden, | feel the voices going out and
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the Earth” and energy coming in. Jacquie descrédvedxperience where the energy from or of

the Earth was overpowering:

we were hiking past this magnificent crashing baugrpiece of water, it was so profound

and so loud—the energy of itmy whole body was electrified...it was so powerfldith

almost could not tolerate the power...of the Eartthat place. It was like, oh my god,

this is almost intolerable, the awe was almostgi@at...| have to step away from this

now, like | have been in the energy of it enougt Bhad to step away and absorb it.

In the art-making group K. Linda (flag below) anth@lette (flag in another section) spoke

about the Earth’s powerful energy. Claudette spdlenergy being the starting place that

emerges and incites the energy within her. K. &ajrdke Claudette, described the power of

energy and the force that sustains her. “What ionale mine is the Earth, the source of my

energy is the Earth, it holds me up it holds memlawthe best sense of the word down. All of

the energy that
out from that in
different forms
shapes...this is
of ideas, burst
burst of what |
body...that's

from me

flows

all of its

and colours and
about that burst
of energy, and
feel in my

what comes

naturally so, and

I’'m just incapable of forcing myself to do thindsat | don’t like to do..well nearly incapable.

So for me it is the energy that’s rooted in thetlt#nat has these little explosions, like sprithg.

am very much a four seasons person in that | hakestrong seasons and seasons in my
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activism as well. The burst of spring and thengisort of die back and winter comes and |

don’t know what I'm doing then | burst into sometfinew.”

My Body Speaks

All of the women talked about how their jagives them information or guidance.

There was great breadth and depth to the varietshioh the women articulated and experienced
their bodies speaking to them. Typical of a disedaed culture, many of the women expressed
that over time they came into a deeper relationghtpeir body and embodied knowings. Kelly
shared that she was not brought up noticing whabbeay was saying and just in the past few
years has become more attuned to signs and ligtémimow her body is feeling. Kate told me
that over her years of activism she has “learneterand listened more to my body.” Suzy’s
body is a clear communicator: “my body tells me ting the right thing because it's not
kicking up a fuss.” Lana Marie has come into hadyothrough health issues and embodiment
practices to have a strong body awareness andwisdpm: “I'm very kinesthetic.my body is
constantly screaming at me about thingStie also spoke about one of the ways her body guide
her is through the use of images, through dravang, shared that it “helps me to process what
my body is actually saying.”

Heart and gut. Many of the women referred to their guts and heastsnportant
information centres. Claudia told me that herigutctive and the most connected part of her
body to her activist practice while Claudette spokber heart being a key organ: “it is that I'm
told to do by...these strong feeling inside...to tieed directive of the heart.” During the
interview | asked Kelly how her body told her somet). Here is her description:

| feel it's around my heart, it's kind of like whegwou get an excitement kind of thing, it's
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like the feeling when your heart drops out, when get excited, it's kind of like some
kind of movement and pulses, it feels like thiseurg
Fran spoke of her body sending strong messagedisoesdan the form of words, sometimes in
the form of images. She shared a powerful stooptber body knowledge at one of her jobs
where developers were going to take down a grovgasfy Oaks. When she was told, she had
this flash of the word moss go across my mind asald, well that's a rocky area and we
should check it for mosses...and it turns out theas arare red listed moss on that hill
and that little chunk of rock got protected andrtieyor was making fun of me after that
telling the developers that | was protecting mad3at | did, we did, that was like a belly
intuition and then there was this word or thoudidw moss. really strong word.
She explains:
my intuition and my body was guiding me in area®reh was over my head, and it has
never been wrong - when | listen, and | have tovelagn | don’t listen sometimes it
hasn’'t been good but when | listened it was always right.
Like Fran, Trish has a strong intuition. She aared that she lives “very much inside my
body.” Zoe talked about being called to actiomuwlihe clarity that came with it, “it's a gut and
heart thing, the clarity is the gut thing.” Suaydsshe definitely gets response from her body;
“my body tells me” through her gut. And Zoe’s bagheaks to her a lot, “not in complicated
ways...my way of assessing the world is through ngybmostly gut - is this the right place for
me to be and how do | feel in this situation? dtllsphysical to me.”
My voice.Many of the women spoke of their voice being a Bpepart of their
activism. Some of the women spoke about the nggedsheir voice, communication, and

being messengers. Suzy talked about the imporw@iroer voice, “the fact that | have a voice
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and I'm willing to ask other people to have a voisesignificant. Kate used the metaphor of her
body being like a musical instrument, “becauséd lo sing..to bring expression and voice,”

and K. Linda said this about the cello, the metahe named for her body as a tool or
instrument of activism: “The cello is apparentlg thstrument that is closest to the human voice.
And it's very beautiful and kind of melancholic.otY can wail about on a cello.”

Dreaming. A few of the women shared about information contm¢ghem in the form of
dreams. Trish shared that sometimes her body talker through dreams with thematic or
symbolic information that she reflects on and useaguide her actions. Claudette also spoke
about paying attention to what dreams emerge foahe listening to their guidance. Suzy
shared that her body gives her information throdiggams, “it's a message and | listen to them.
| pay attention to them.” Robin also spoke of theyxam world as a powerful transmitter of
information. She has a recurring dream that hadegiher through her activist life:

| call it my tree of life dream...this unbelievablgtdiled dream about how this tree

comes out of the Earth and each limb of the trpeegents saving reptiles, saving

vertebrates...and that each branch has a note, asomgssage, a gift and [the first time
she had the dream]...each one whirled out with athisfinformation as each branch of

the tree rolled up and it was an unbelievable dreamd then at the top of the tree was a

baby, a human baby, and | remember the messagetiairwas don't despair because the

next generation is going to get reborn and haveliietphearts and connectivity to the

Earth and they will save the Earth....It's just ndefirme and so | use that tree of life as

kind of a guiding motif for myself.

She also shared a second powerful recurrent dréarsed to have this other dream that | used

to get all the time about going to rivers and gitng and putting my hands on stones, warm
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stones, and receiving information from the stones,”

Unity consciousness.The interconnectivity of body, Earth, and spiritres¢ouched on by
many of the women and Zoe’s words summarise it,wW&llhen you are aligned with your body,
and therefore aligned with the Earth, you are &eywith spirit, it is all the same.” Lana Marie
and K. Linda both spoke of the link between theidies and spirituality as well as their bodies
and the Earth: “I do have a strong belief thatigmtity is really something that comes out of our
bodies...there is that unity between Earth and the bodgh@d_Marie); “I feel my body is a
conduit for spirituality” (K. Linda). Doran told en“they are all connected” and shared that the
information coming from her body “comes from nowder there is a feeling of excitement...
It's like there is some nudge from somewhere.” fipares it is both spiritual and from her
body. The connections or linkages women spok@edls to the unity consciousness in direct
opposition to the strong dualistic discourses rampaWestern culture. Claudette, Kate, Robin,
and Jacquie all linked or commented on the unitthefbody, Earth, and spirit as well in the
interviews.

Effect upon the body.
When thinking about the effect of
eco-activism on the body, most of
the women spoke of the toll upon
their bodies. Zoe, in the
interview as well as at the art-
making workshop spoke to the
challenges that eco-activism had

presented. This was represented in her praye(dlagve) which highlights the ongoing
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onslaught she has felt in her activist career. “bbgom is me and my core. These are the
colours that | really love — blues and purples #@isda lot of flow and curves and going outside
of the box, three dimensional and it represents ldra. This is eco-activism which is an
oppressive force so it’s dark and it's got spikest@nd it's pushing me down and making me
hide [represented by the camouflage]. And thigyalthe brown] is the world outside
representing nature and spirit which has a comnitgnaith me which I'm trying to get back to
and so there’s parts of me reaching up over theesgn to get to that. There are little bits of
sparkle through everything which is meant to repnésiope and optimism.”

Health benefits. Of interest, four of the women specifically spokeat improvement to
their health through their activism. Kelly told et as her awareness of ecology and eco-
concerns grew “the more | got thinking about congtiom and everything else and how much |
eat and my own body in this whole bigger and lapgeture.” With this increased awareness she
made changes and became healthier. Doran andalsatattribute an increase in their health in
part to their activism; “I think my body is in mutietter shape because of the activism” (Kate).
Lana Marie attributed the lack of a toll on her o her high degree of body awareness. She
also spoke about coming into her activism throumhes health issues — as if her body was
calling her into awareness and through that, skarhe embodied which led to her deep
connection with the Earth and then action.

Physical costs.Many of the women talked about more negative oliehging
consequence to their bodies: feeling fatigue, estian, despair, isolation, disconnection, and
burnout at some point in their activist careerbe biological or phenomenological dimension of
embodiment expresses the individual costs of tetivism. Lysack (2012) indicates that

experiences of burnout, discouragement, despairdamoralisation are inherent in
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environmental advocacy work given the challengegsponding to the overwhelming demands
and the current context of “political indifferenard institutional inertia” (p. 264). | think Zoe’s
metaphor of a jackhammer as her body in activisppstis Lysack’s statement and brings it into
a felt sense for the reader. She described trgasen as “anxiety and tension and frenzy
and..intensity”; having a “staccato-like” rhythm. Thsetaphor is an excellent descriptor of the
dysregulating nature of stress within the body Whecoften referred to, or "medicalised,"” as
anxiety. Note as you read the following storiesatwou imagine it felt like in their bodies at the
time. | trust this will heighten the reader’s urstanding of how these women have experienced
some of their activism. Claudia talked about hanhyeon in her activism that she had
“environmental anxiety”; having read everythingedalt “really scared and
desperate...overwhelm, panic - about what had té ahd what all had to be done.” She takes
action and finds ways to make a difference in lvem bfe as an antidote to the anxiety. Suzy
shared that she gets sick if she takes on too ntknahher body lets her know “in general, if I'm
over-doing it, if I've taken on too much, if I'm dhe wrong track....it will slow me down to get
me to slow down.” In a related way, K. Linda samhen my stomach goes then I've gone too
far.” Claudette spoke about the complications emallenges of her activist practice which have
led to both mental and emotional turmoil. She alsared that the impact to her body has been
anxiety, lack of sleep, nervous stomach, and tpedpitations. Like Claudette, Jacquie shared
that one of the impacts on her body is an overactiind (a sign of dysregulation or anxiety):

| get upset thinking about things...this is the tl because | spend too much time in

my mind thinking about it and trying to sort it aather than necessarily moving it

through my body, so that is the toll that reallyfairness, | probably need more time to

move something like that through my body, rathantthinking about it, naturally in an
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academic institution where thinking and being ie thind and the brain, and neo-cortex
is privileged, you know it is quite easy for maretantly go there.
She also shared that other tolls to her body haeea latigue, feeling wired, overwhelm,
heartache, and belly fat. Trish talked about hgwsiauble sleeping (another sign of
dysregulation or anxiety), because of her feelwfgsverwhelm and struggling with balance;
when she’s in turmoil she has trouble turning herdwoff. Her next comment beautifully
captures her internal struggle: “sometimes | féel there is so much to be done | don’'t have
time to take care of myselfOn a similar note Claudia spoke to the overwhelnmegd she
feels to take action. She shared that having guoaer lots of different stressors,
| know that | have a very physical body reactionhose levels of stress, when there is
something that has to be donkeknow that there is a reaction there (in my bodyljve
had to regulate the amount of activism | do; bsedlhave a tendency to want to do
more, and take on more, | can burn out. Thahld=finitely feel in my body — the
worry, stress, or strain. | would like to be atdesay activism ‘fills me,’ that | can feel in
my body the activism ‘moved me,’ but in actualityjust drains me. Except for the
activism that | do within my own homeWhen I'm out in the garden or I'm tending my
honey bees...when I'm tending the bees | feel valym @and good that is definitely a
healer for my body.
These expressions of feeling an unsustainable tiiteke action, that it is never enough, was
also common with women activists in Gaarder’s (30@8earch study with women animal rights
activists.
Burnout was a prevalent topic in the in@ams. Some women spoke of it in passing like

Claudia (above) and others spoke to the physicbkagon their body in terms of talking about



140

their experiences of burnout. Fran’s story broubbtpoint home when she talked about the
detriment to her body when she was an environmetaaher where there was chronic
sabotaging and undermining of her projects anctvironment. Being in an oppositional
position on a daily manner took its toll. At onan her doctor encouraged her to leave after she
had a bike accident.

She (her doctor) saw my body being challenged pyoim and she felt it was my body

sort of forcing me to take some time away fromjoby...I was injured quite badly..l.

went back (to work) and then | developed sleeplgais.. you wake up and think you

are dead.you can open your eyes but you can’t speak or mowaaything.
Shortly thereafter Fran left her job, and immediatke paralysis stopped. Another time Fran
was so depleted through her activism and life arstances that her acupuncturist told her,
“Fran, you have no life force, your chi is gondoh’t know how you are functioning.” In a
similar vein, Robin shared that she had to leaveaampaign as she could feel that if she did not
she was going to have a “complete collapse.” Aaotime she did have an endocrine collapse
and was diagnosed with thyroid disease. Zoe tadkedit the burnout stage, “I was holding a lot
in or holding a lot...constant knots in my gutyou shut down.” Of interest, Suzy told me that
she feels like the experience of burnout can bd tséarn about taking care of oneself: “I think
you have to burnout...at least once. See what dads fike, and then step back and say 'ok I'm
not going to go through that again.”

Emotional costs All of the women mentioned differing emotional ingps of their
activism: these ranged from joy to grief, angedéspair, connection to isolation, and alienation,
satisfaction, and a sense of well-being. The lireadd depth of emotional reverberations of

activist practice is well documented: “there isadiective detritus, sifting through the cracks and
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settling on the bottom of a task-driven professidifefeelings of anxiety, despair, and grief
juxtaposed with reverence, compassion, and wor(d&@dmashow, 1996, p. 142). The deep
connection to the Earth that sustains and supguetaszomen also brings with it pain and
emotional challenges for some. Fran shared “ItteeEarth pain deeplysome of us actually
feel the Earth crying and trying to explain to stwogy that doesn't get it is awful and just makes
me feel ridiculous rather than being helped.” Likan, Robin feels the pain of the Earth: “I've
always had this just huge reaction physically tstdestion of wilderness.” She shared about the
earthquake in Japan in March of 2011: “| felttiva days before [the Earthquake] | was
inconsolable...l was absolutely so upset and so d@snf her body was grieving the
destruction that was to come. Lana Marie share@imetional experience of being connected to
the Earth: “being embodied to me allows me to fegltrue feelings.the Earth is in such
despair, because | feel that so in that way bemigoglied means that I, that | feel that despair.”
Jacquie shared that the more she wakes up “fronfldsen of the separateness” the more she
feels deep sorrow. Two of the women mentionedidalithoughts that had arisen either due to
their activism or the state of the world: “I becaweey down at one point in time...suicidal at
one point and | didn’t realise how my body was badepleted energy-wise” (Fran). Some of
the women spoke of being isolated, feeling lonehalienated. When this happens Trish asks
herself, “why do | keep doing this?...and thenrhedback to this drive that makes me do it.”
Dealing with their disappointment or mamagwhen the change they were working
towards does not happen was taken up by some @fdheen. Claudette relies on yoga and
Buddhist practices to help her through; Robin arahfBoth shared that they practice meditation
and yoga. Suzy, K. Linda, and Claudette talkedudecreasing or changing their expectations

over the years: “I've scaled down my expectatidita.doing what | can and that's plenty”
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(Suzy). K. Linda shared,

at some point | realised that as an activist ttdeéhed to outcome | would burn out very

quickly because the outcomes are not often in awwdr. And so what | attach to is just

speaking my truth, bearing witness, living in iniggwith what I believe in the moment.

So it's more of a question of what I'm for andn'taontrol the outcome. All I can

control is how | participate in that process.

Claudette shared that over the past five yearhiabdnad a “steep learning curve” in staying with
her sadness and not moving into anger to fuel tterism. She has been searching for new
ways to engage in action without the fervor of ange

which means having to come to terms with, and &, honour my own sadness and

disappointment and realise that a lot of it is rgg disappointment that | have not been

able to manifest what | wanted. But it's also feag how to live with heartbreak. So it
boils down to breathing, feeling it, breathing And going, 'oh shit.’

The capacity of each woman to listen to theirib®drom the inside varied as did the
ways in which they articulated and understood taeperiences. Without exception, the women
were clear that their body communicated to theia variety of ways and for different reasons.
Their descriptions were congruent with Ray’s (20€i8fement:

Emotions are, at root, a somatic experience: thisg aut of the darkness of the body,

they are felt intensely in the body, and they gall sometimes with great insistence and

even grisly intensity — back into the body. Toftlky embodied involves an
unconditional presence to our emotional life, separating and not distancing ourselves

by retreating into our heads into judgments, regrations, or self-loathing. (p. 31)

Clearly evident was the variety of experienceswbenen had in communication with the Earth.
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CHAPTER SEVEN

Analysis
This chapter continues the analysis exploratioouth the thematic categories that
emerged from the data. It opens with the thirarthiic category Activism — Action to
Orientation — A Way of Being and then expands engihbthemes and categories within those
subthemes. The fourth and final thematic categbing, Ebb and Flow, wraps up this chapter.

Chapter eight follows with a discussion of the kegings of the study.

Activism—Action to Orientation—A Way of Being

The stories the women shared of thaest pnd current activism in this study were
astounding in terms of the variety, the dedicattbr,strength, and the sheer determination
illustrated in their stories. The majority of thries were of triumph and tenacity; as well there
were stories of disappointment and loss. There\atso stories that inspire. The metaphors
women used to describe how they viewed their boalesactivism were vivid and illuminating.
Kelly’s description was of her body in activismaspear: “for staking claimsit was a spear
through the air, into the water, into the soil...ithe Earth...it is in all three at the same time, it
is connecting all three of them.” Doran spoke ef body used like a dance. She said “it's a
little like love, love and creation and beauty, litgas so important here...And the body
expressing it.” For Robin her body is like the saool of light, “something that was reflecting

light on people, just reflecting their own lightjriming light, collecting light, scattering light.”
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Answering the Call
Many of the women spoke of being called or feelingen to engage in activist work.
For example, Suzy told me she has been called musdéimes and Claudette spoke of her
experience of the call as being “all lit up” ovensething. She shared that in her connection to
the “spirit of place” a dialogue happens and “aedain stage...it definitely feels like | am set
up to do something.” In a similar way, K. Linddiewlated that it is her deep connection to the
Earth and her connection to her heart that callshd that makes it easy to take action:
it's so easy to go stand on a road. ik&sif somebody came to harm my partner, |
would stand in their way, | would fight tedp them way. It's the same for me. There is
really no difference actually. It feelsjuhat it comes from the heart. So that's how |
keep going. Connecting in with what I'm for ahdttfundamental love.
Trish shared that her connection to the Earth pgsdper into action and ultimately sustains her
life:
| feel the destruction going on in the wipdnd people not respecting the environment,
and the possibility that we could lose it, we cblalse these places that are sacred to
me...that makes me feel like | need to do somettorensure that doesn’t happed...
feel | need that connection to the Earth to beeali
Zoe illustrated and spoke to this in a slightlyfeiént way: “It's sort of like there are things tha
are bigger than me but you know you have to dotitmight be difficult or challenging or have
repercussions but you don’t think twice aboutlit.'the art-making workshop Claudette spoke
about the energy that calls her to act representbdr prayer flag (on next page): “This has got
to do with energy, from the yogic perspective itubbe the basic vibratory energy from the

universe which is for me from where it all stavtere | feel that | get inspired or | get moved
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by a landscape or somebody and it’s like that gnergnifests in me. Then | try to figure out
how | am supposed to use it, but this would be epiaion of something that is not describable.
It's entirely symbolic and that’s where it beconaesinteresting exercise, and there is a hole in
the middle so that it can come out from whereves @doming from. It's just kind of fun, and the

flames of course...it's passion is needed to makeeiuimg manifest or move but it's how the

passion is used for me, that is
key. If I can stay focused on
flowers for instance or the
magic and mystery of the
universe, like space and the
stars, then it becomes a lot
easier to not get caught up in the
negative energy process or

hassling others and. the sticky stuff, and so this is my understanaihthe big mystery behind
what actually it is that motivates me to do thifigEhe relationship that each of the women has
with the Earth is evidenced through their differdntt similar, experiences in being called to
activism. This call to action links into their awattion with their inner knowing and spiritual
guidance.

Fran expressed that she receives “wisdom fronktréh. Musicians and artists talk
about being inspired from the divine, and they t&nbw where it comes from, | get that in
terms of ideas and things that need to be don@eed to happen.” She shared in that way she
feels that she is a messenger. In a likemindedkvaynda spoke of being an agent for the

message of love:
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| feel part of what I'm called to do is talk abol love piece. To remind people of what

we're for, to remind people about connection amthection to our sadness. And to not

distance from our own selves in our quest to sawveething [ourselves].

Echoing K. Linda’s sentiments of expressing emqtlaana Marie verbalised that “the action

might simply be sitting down and crying for the tal Zoe added a new dimension. She spoke

about how throughout her career she has been c¢alifferent or varied ways to create change:
initially, it was a connection with the Earth aasldo to improve the situation on Earth,
and more of a connection with nature and my wedwed away from that...it became
more about people and peoples’ disengagementeathselves...how our belief system
impacts our relationship with the Earth and whatpriorities are and what we perceive
as who we are, and how that impacts.

K. Linda also underscored that there are a “millieings that could call” us and that in part, we

need to trust that there are other people whoem@onding as well as ourselves.

The internal pull. Jacquie notes the call to action as a gut feetirggnse of knowing
when “something is right, when it lands really dgepalmost like | am being guided and
pushed.” This sense of knowing or embodied awaseisecommon in the women'’s stories.
Lana Marie shared about her call or drive to action

my sense is that it comes from a very internatg@lawhich involves being present in

myself in such a way that | feel myself as thetftand then from there whatever | do, |

do just naturally...because | feel so much that tlaenEarth.
K. Linda shared a similar orientation: “| feel vegoted and groundedmy activism doesn't
even feel like something that's external...it feids protection of self but self in the very big

sense of this is my home.” Trish also cited aarimal pull as how she experiences the call to
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action: “there is just something inside of me tkee¢ps pulling me towards it....I just feel like |
am connected to this work, like | have to do iRbbin spoke to the strength of that call within
and her increased sense of when it happens:
| have more of a sense of when I'm really calledtep forward into something...it'’s
definitely in the body in terms of an alivenedse ok pay attention now, this is
important,' and again almost like a magnetisng &k incredible magnetic pull to
something that feels like just something | mustgd attend to, like a sore leg or

something.

Eco-activism is an Orientation

What became clear throughout the studythesast breadth of what the women
considered eco-activism. The enormous range witlerwomen’s eco-activism indicates the
need for a new understanding of what constitutésisim which | will follow up on in the
discussion chapter. To exemplify the wide rangeelare some of the ways that these women
engaged in their activist practice: writing bookesting an eco-informing radio show; offering
spiritual and activist guidance to younger ecovaslits; creating and maintaining a large
recycling program for a school which included edioraaround recycling; consciousness-
raising; cob building; teaching through embodied/svaf knowing and Earth/body connections;
offering psychotherapy from a unity, interconnectaimatic perspective; living consciously
with the Earth; legal and community action on beb&Wwildlife, ecosystems, and land; protests;
making policy; working to build community; and bgimvolved in the transition town
movement.

Four of the women talked about writing astf their activism. Claudette aptly put it,
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“the pen is mightier than the sword.” She wrotegoak weaving landscape ecology, mysticism
and porcupines and described it as “magical.” Glaudette the writing process asked a lot of
her: “it required a lot of listening and a lot addication.” K. Linda spoke about her process of
writing as activism: “one of the most profound astsctivism that | have done is writing that
book...the thing about my writing is it's very, it's albovhat I'm for. Whereas a lot of activism
tends to be oppositional.” During this conversaishe spoke of her writing as sustaining as well
as reaching out. In contrast, when Zoe spoke alotihg her PhD dissertation, it was a
harrowing undertaking:

it was hard, not a happy process, but | had natestipn that | needed to be doing it. It

was a conservative faculty and | was pushing th@imdaries and there was a lot of

opposition, in terms of impact on my body, theressdamage, but | had incredible clarity

that | had to be doing it.
Mock (2000) speaks to the transformative power ing and suggests that spiritual activist
Rebecca Harding Davis’ (1831 -1910)

writing serves as a dialogic force, one that reggluand decenters the homogenizing

discourses that began to surface in the sufframeement, emphasising a tension that, in

fact, occurs in all discursive arenas. Accordmgb counter dominant discourse is to

disrupt power relations, introduce possibilitiasd, quite possibly, enact social

transformation. (p. 45)

Other activist practices included psychatpgrand teaching. Two of the women work as

psychotherapists and three currently work as edusat.ana Marie who works as a therapist,

shared that she works
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with people in a way that helps them access thar{internal place of connection to the

Earth] and their presence in the moment with thedies that it's not something that | have

to try to tell anybody to do, it just naturally cemthrough and all of a sudden there's this

awareness. I'm just really moved by it...it's moeenf really aware of simply what is true.
Jacquie, a therapist and educator, talked abowtrmbodied connection to the land being
“socially marginalised or subjugated in terms obltedge.” Part of her activism in the
academy is to create spaces for peoples’ cons@sadn increase through the remembering of
silenced knowledges, to connect with what theyaalyeknow, and connect to their bodies and
the Earth. She asserts that this is a “very pralquart of the human experience.” The purpose
of this is to deepen people’s relationships tortbavironment and “for them to begin to look at
the many teachings which are evident in the natmaironment of healing.” As a therapist she
revealed it is

kind of the same...how do we bring in and how do & these connections in ways that

help to bring their nervous system into greateulaipn.. these are pieces of profound

connections that we are really wanting to...to illoate and to sit with.the process of

sitting with that that restores some regulatiopg¢ople’s nervous systems.
Claudia expressed “I'm an educator ultimategducating others is the only way to change our
current trajectory.” In a similar vein, Suzy u$es radio programme to inform and educate
people about current environmental issues in tg@neand province. Over her lengthy activist
career, “it has been my biggest outlet for inforghpeople.”

Activist — the label. Of interest and surprise to me was that some oivibreen did not

identify with the word activist, although duringratonversations they all referred to their work

as activism. One problem with the term, as Dorgrlamred, is that the word activist turns
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people off and labeling herself as an activist ¢eker people off the hook for taking action as
they assume that someone else is doing it. Bassdme of the women not identifying with the
word activist, | asked the women what they thowghactivist was. Here are some of the
responses: “you just see through the BS” (Katé}hink activists are people that believe in
taking action” (Doran); “it implies being willingptstand up to what’s wrong, bad decision
making, and taking a stance for the side of go@ireg the side of tyranny and money making at
all costs and corporatisation of the world” (FraKelly said
for me an activist is somebody who tries to swallig opinion or at least move
somebody over...influence, move somebody over to ide...so I'm trying to learn
this subtle kind of way, how to open peoples’ ewglout explicitly saying look at this
crap.
Jacquie expressed that activism is on a continihatrryanges from the thoughts that we have
about ourselves and our place in the world and tatnaurelationships to everything, that is
to writing books, to starting huge global protesteften the more quiet, less overt forms
of activism aren’t considered activism but | theaky efforts to move towards
equalisation and efforts to repair the split (blogind) that has been perpetuated over
centuries, is a form of activism.
There was breadth and complexity to the views iiggractivism and what it is. Within these
comments we have a complexity of views about aativihat centre upon holding a
consciousness of betterment, of change, at thes# déurther discussion of this will be in
chapter eight.
Personal Journey of Consciousnes$here was a general consensus that activism has

the potential to bring one into personal reflec@ growth: This is also reflected in the
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literature (e.g., Gaarder, 2008). All of the wonspoke in one way or another about the changes
that had come about in their own lives. Some efwtomen talked about their activism as part of
their personal journey bringing them to placesafpnal growth and reflection:
there is no way I'd be the person | am right néwhad sat on the couch and denied
taking responsibility for things that were disturpime. | wouldn't be the same person,
it's as simple as that. (Claudette)
Doran expressed her ongoing quest for personaltgrttwough her prayer flag. She shared that
it was an adaptation of an image she has been mgvkith over her life which speaks to the
ongoing struggle for balance: “I am moving towaedsianimity and as I've thought about it over
the years | don't believe that in our lives herattihings are going to get better and better — |
used to maybe — but somehow there is some othengion so it's equally poised between the
dark beautiful colours and the light and the suicivilove so it's equal poise and equanimity
and it's meant to be dynamic.
That energy pushing one away to
another.” Suzy spoke about the
need to push herself towards those
uncomfortable growth edges as
“the more comfortable you are the
more narrow minded you
become.” When | asked Trish
about a tool or instrument that might representdoely in activism she had two answers.
Initially, she spoke of a shovel “because I thinkdt keep digging deeper.l.feel like...I'm

searching...and going deeper, | feel like | havedekdigging because if | live on the surface it
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is really a shallow existence.” Interestingly, $@atso identified with

a shovel...l like to dig....you know I'm always digging to get at somethind’'m one of

those stub-nosed spades. You know? That aret@asg! They can get right at it -

getting people to communicate - that's been mat;slprobably my strength - that and

being able to bark down demons.
The elements of change, whether it be moving towgrdanimity, moving out of comfort to
discomfort to growth edges, or digging for a deepastence, illustrate these women'’s
conscious awareness of personal change and traregfon and their willingness to push
themselves toward growth and personal transformatio

Other women talked about the developmertatess as an activist and linked personal
awareness to sustainability “if I'm really seri@mut this [activism], | have to make this
sustainable whatever that means” (K. Linda). Cédigdalso shared that through her activist path
she has learned this important piece “if | can gigebody what it needs, it's way easier for me
to be open and receptive to what it is the Earéhdee If I'm continually shutting myself down
I'm just walking around in shut down mode all timeet.” Jacquie talked about the intersection
between personal and activist work and the conmedti spirit and the body: “in terms of my
evolution... my work is to know what | stand for."ater in our conversation Jacquie shared “I
can’t imagine not having been used for speakingwimch needs to be spoken.”

Anger — coming to a different place.Many of the women talked not only about the
changes that they went through in their activish gt the transformation in the way that they
did activism — an evolution of consciousness. Sofrtae women spoke about coming to work
for something rather thaagainst “I'm working for things.. most people are tired of working

against things and they’ve got to be working fansthing” (Suzy). K. Linda told me she
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couldn’t live against: “I can't always be no, no,amti this and anti that...anger, anger, anger,
that's not the way | want to spend my life. | wanbe in a place of positive, ok what am | for?”
Claudette talked about coming from a place of pther than anger in her activism and how
challenging it was — not only personally but in ecoumnities. Here is what she said:
anger is hot and righteous and passionate andeliredt's a warrior. A place of trying to
change the world from a joyful dreaming perspecisveauch more subtle. It's easy to get
confused because it's not as direct. It tend®ta lot more spiraling, a lot more waiting.
It's quite different. And it also requires a ldtfaith...knowing that things are coming
together as they should, rather than me having tib. dFaith that I'm not the only one
doing it or that this is the right thing to be dpiat the moment rather than feeling that...
picking up a sword and going to battle. It's quiéerent. Both are necessary, in
different situations or at different stages.
Zoe felt that coming to a place of working towactieinge without feeling anger was part of the
developmental process as an activist but addedkteathinks “a lot of people never come to
that.” For her she wants to “find a way to kindsidsut finding colleagues that meet her there is
challenging. She talked about some beliefs thateglier “I have this belief we can't live
sustainably on the Earth if we can’t live sustalpatath ourselves..and then | have this belief
that we cannot create peace from anger.” LanaeéMacks up this thread, an evolution of
consciousness, when she shared:
| just go about it [her activism] in a quiet way. ethk's a very fundamental aspect to it
where it's receptive and pushing and it's that kihdonsciousness that needs to be
facilitated and expanded. And it's like how do ylmuthat without pushing because that's

the opposite of the kind of consciousness that eezin
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Claudette spoke to this evolution of consciousasss “paradigm shift” and felt that not only
was it healthier but it is more effective: “we'needming up what we want rather than fighting
what we don't want.” It was interesting when Doraith her decades of activism practice,
suggested in our interview that one has to go tyinay from the hard fight to a consciousness of
love “because you learn the hard way.” One ofpibiats K. Linda made highlighted a different
perspective than that which is often cited in ectivesm:

Really what we're struggling to save is ourselvEse Earth will continue regardless to
what we do to it. What will cease to exist is @lwves and unfortunately we're taking a
lot of other species out with us, but to honourselues enough to put value, to work to
save ourselves. You know it's really easy to tlmh&aving the mountain, or saving an
environment, or saving a creek. But really whatrgv&ying to do it save ourselves and
not just on a physical level. Or own respect,@mun integrity, our own value.

Putting my body on the line.All of the women in the study have put their bodesthe
line in one way or another in their activist praeti Practically speaking each one of us puts our
bodies on the line with the myriad of daily choiees make — some of them are mundane while
others are radical acts of protest, choice, or n&mme of the women spoke about tlveiming
to a placewhere they were willing to put their bodies on line (others were already doing this
or had in their activist pasts). Jacquie offeredther perspective of coming to a place of
courage to use her anger to stand and trust hdyeidrmation, her emotion, to propel her into
new forms of activism:

| just felt this outrage...if that construction gadsead | am going to be there, | am going

to put my body on the line there. Now that is sammething that | have done historically

but | think maybe it has to do with getting oldert Ibthink that maybe...It's not that I'm
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going to subordinate that bodily information likeat outrage, | am actually going to say
there is outrage here, | am not going to try tolaitate the outrage, that outrage is
actually mobilising, it's mobilising me to talk feople...it's mobilising in a number of
different ways.
Both Kate and Doran had been arrested through ¢kaenactivism. | asked them about their
experiences and how they decided they would putsleéses on the line in this way. Doran told
me that for her it was “ecstatic...no fear...it's joyShe attributed her background in social
justice with the Catholic Church as preparing Hereally believe in direct action when it's
appropriate and it's non-violent.” When | asked&how she came to the decision, she told me
“I had read history, a fair bit of history and...ldw that sometimes some things are worth...I
knew that laws could change by people being wiltmgo civil disobedience.” On a humorous
note, she also told me “I don’'t have the staminas(istain long protests]...l generally try to get
arrested in the afternoon, after lunch.” This isechighlights the developmental process for
activists and links the valuing of self and Earffhe stories underscore that one’s trajectory is:
a) not a linear process; and b) needs to be askEssentext of their life. | will discuss this

further in the next chapter.

Activism as Spiritual Practice

In the first interview Claudette told me activisnaswart of her spiritual practice. This
intrigued me and resonated with my own experiebitgmately it opened up a new perspective
or way of understanding that | had yet to read abothe literature. | expand upon this in the
following discussion chapter. | wondered if othkesl the same sense of activism being part of

their spiritual practice. The majority of the womeid. Nine of the thirteen were very clear
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about their activism being spiritual practice; twere clear that it was not and two women'’s
answers were more complicated. K. Linda explains,
Oh absolutely. Because it's a follow through. éWvhsit down on the meditation cushion
day after day, week after week, month after moatia, the same worries plague
me...And | let go, | let go and it comes back, in&s back, it comes back. It's a call
from my conscience. Then it's like the logicakingtep is to engage. Is to say ok this
requires more than just letting go on the meditatiushion, this requires engagement.
And then once that's done then the space on théatien cushion opens up a bit
because I've responded to whatever call of theaous, or the Spirit.
Robin talked about coming to know that her activisas a spiritual practice early on in her
career when she worked on some
big campaigns it was so hard, and so demandinga@uifficult...and you didn't get paid
much at all...it was really marginalised...you cousdddy exist on it. | had to really dig
down deep and say why the heck am | really ddwsft | realised that it was a spiritual
practice, it was the commitment, it was kind &€lthis is the work of this time.
Claudia brought in another lens; “If I'm consideriwhat | do at my home as activism, that
certainly is spiritual practice because I'm trytogpay attention...Being very open to what
lessons | can learn, which is | think a spirituabliening.” Jacquie shared that activism and
spiritual practice “can’t be separate.” Doran wagphatic when | asked her if she saw her
activism as her spiritual practice: “yes, absolutdt just has to be, that is all there is.” Katel
Trish both shared that they considered their ativpart of their spiritual practice.
Two of the women’s answers were more cembr Zoe it was complicated. Initially

she said yes and then in talking about it, it bezcamore complex — the interweaving of moral
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obligation and call to one’s path. Lana Marieially shared that “No, | mean it is in a way but
not in a way that makes it separate...it's not somettinat | consider to be like a practice that's
separate from my everyday life.” When | askedihghe considered her everyday life to be a
spiritual practice, here is what she said

yeah...people talk about going to church on Sundalyimone way it's like okay it's this

sort of thing that you do, one day we can go ¢erdain place to do it and it's a certain

hobby that....place of reverence is going out faragk in the woods and connecting with
the Earth and the trees. So in that way it'srdsal practice.

Two women did not consider their activissnsgiritual practice. Fran has never seen her
activism as spiritual as it has often been fuel@t anger and “wrought with difficulty and so
un-peaceful” however she sees it “as serving a comgood and in service.” Kelly was initially
unsure if she considered her activism part of pertsal practice, and in our conversation she
concluded that no it was not, however, she feasttiere is something magical and spiritual
about the “the Earth and all the species...theraésgy from those things.”

Going further, many of the women spoke of thieitsiality and intuition that connected
and guided them in their lives and activist practiSuzy shared about how she relies on the
spiritual to support and guide her:

| talk with the devas [elemental spirits of thedgns] and | have a little methodlt's

things where I'm saying 'look this is so beyond, thés is in another realm what should |

be doing here?'...I believe it's spiritual infornoati Maybe it's me getting in touch with
my own intuition. | don't question what it is angre....| listen to it...it's all energy, it
gets me in touch with the spiritual where I'm ngit going, 'oh it's just out there," |

actually get an answer.
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She shared that intuition happens when spirit camesigh you. In a related way, Trish spoke
about wisdom or information coming through her frber ancestors and how that guided her in
her life and in her actions, including in her asim. Jacquie shared that “it feels like the
messages just come...they come from the bigger nyysi€s just kind of a deepening of our
relationship to the great mystery.” Fran spokasking for guidance and support at different
times during her activism, “I would ask for suppfvdm the universe.the divine force....
somehow trying to bring some grace into the chaos.”

The ways in which these women shared #eeriences, stories, and understandings of
their eco-activism were congruent with activisnagtion. The theme of activism as an
orientation, a way of life was exemplified by there and willingness these women had in
supporting this research and availing themselvegoiding on behalf of the Earth and Earth

species.

The Ebb and Flow
The final theme, the ebb and flow, speaks to titewvomen found ways to sustain
themselves in their activism as well as their thaa@nd experiences of what impedes
embodiment. The underlying premise of this palicpiece of research is that embodiment is
essential for sustainability on all levels. Thiasareflected implicitly or explicitly by all of the

women and links to the relational, ecological, asgchospiritual dimensions of embodiment.

Sustainability
Given the commonplace of burnout in activist comities and activist lives (Cox, 2009;

Lysack, 2012; Rossiter, 2010; Whelan, 2000) | agkedvomen what sustains them in their
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activism. Most of the women spoke of their coniwecto the Earth as a sustaining and
replenishing force. Suzy was clear when she ta@dhmat science, intuition, and indigenous
knowledge “must go hand in

hand” to create a sustainable

world. Robin’s words represent

this: “Earth is medicine.” In the

art-making workshop Fran spoke

about what sustains her activism.

“This is the embodied part right

here [purple] and also sort of Earth

and this is intellect and sky [green pattern]. &yivism has always had a strong, embodied
intuitive knowing — | get a lot of information fromy gut. The purple is the feminist colour, the
women'’s colour, so this is all about my women’s wé¥nowing and my embodiment. In the
interview | was really able to acknowledge my bagdysupporting me through my activism
because | treat it very badly sometimes and digdars...somehow through those hard times it
was there for me. This [purple] is that solid kdaligrounding for support and the connection
I've had with other women and the friendships tieate come out of the activism and how
supportive that is for me. And this [the deer]aseto the interconnection, the deer, with
animals...This is pain [the red], emotional and physicahgiat I've had through the struggle —
lots of it is intellectual, mental, and some dfds been physical. This is anger and pain and
despair.” In a different art-making workshop

Claudia, highlighting her experience of activisnd avhat supports her activist journey,

expressed: “My prayer flag is about the void whtis all started...the blackmuch more
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nothingness there is than the light
or the life in between things than
we think...our energy is often in
the light but I think we need to pay
attention to the dark. So our
beginnings, sort of exploring a bit
of our creation history. Thisis a
bit about that, the void. I'm
interested in the centre of itthe heart chakra which comes from beauty or stepirt in the
light. So | was trying to express beauty becausespires activism or helping the planet in
whatever way. | keep on coming back to that | htaMee doing it in joy it or noticing the beauty
there is..so that's what these flowers are meant to repreaekind of art cast, and then these
bright stripes are meant to be these slivers bt lgthin the darker colours. | read somewhere
that the dark purple blues and blacks were satie@fealm of the God or the darkness.” Claudia
speaks to the vastness, the void, the divine, lrmtb¢auty that inspires action. Lana Marie
talked about her body in activism being like a @ltree more than an instrument, but then she
came up with the metaphor of a fishing line:
let's see, flexible, you know a fishing line...ltendable, flexible, it can take a lot and it
doesn't break.you catch a fish but if you have one fishing lireiycatch one fish and
you eat it...there's a sustainability to itand the connection is at the heart of it.
Claudette shared “there's a direct relationshiprferof being sustained by the Earth and being
able to politically carry on.” Doran commented hitis just healing to have your fingers in the

Earth.” For K. Linda, her nourishment for sustditity came through her relationship with the
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land: “I just know what replenishes and what degdetHumans deplete. Land replenishes. It's
an easy equation.” The women spoke about susthindidoth as individuals and in a more
global, planetary sense. The commonality of conoed¢o something resourcing, whether it be
people, land, or community was highlighted.

Spiritual Nourishment. Three of the women spoke specifically about theneation
between living sustainably and their connectioggmituality. Jacquie spoke of embodiment
and connection as essentials for sustainabilitye I8ows that when we are embodied “spirit
moves through us.” She commented that sustaibabdimes through embodiment, decreasing
our disconnection, and “furthering our connectidhat’s sustainable...being connected to
community, being connected to help people, beimmeoted to the natural environment.”
Claudia shared that she believes that what is doagesustainable, and what is really sustainable,
are often different.

Anything can be sustainable. But the real suataiity would be modeled after Mother

Earth. And her way is a lot different than hovelseen sustainability defined...I think

the more people find a spiritual grounding coneddb the give and take of Mother

Earth, then that's what will ultimately save olaret. We'll have to get over ourselves

already.

Kelly spoke about the mutuality of our body and Bath, their sameness, and with this,
knowing that sustainability is natural:

our body and the Earth are from the same, thatrevéha Earth and the Earth is us...

there is something spiritual about them that theesn energy and spirituality about them,

if we recognise that this exists and we are one n.th#omatically we practice
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sustainability and automatically we take care okththings because we take care of

them as we take care of ourselves.
Connection to self, Earth, and spirit was commotihese three excerpts. They expressed not
only how their spiritual connections nourished théot were essential for sustainability.

Practices that sustain. The list was long and varied of practices and aepees the
women engaged with to support and sustain therhofAhe women spoke of being in or with
nature as being a strong revitaliser. Robin smdkaking time to go to wild places; K. Linda
spoke of “the incredible abundance of the Earthd ‘d&mowing that it just keeps growing...and
growing and growing” as a support to her; and taared that “the place, the streams, and the
animal habitat” help sustain her. Claudette andy®wth spoke of gardening, growing food, and
hiking as important; and Claudette spoke about hasitations from wildlife” were sustaining
for her activism.

Some of the women spoke of different pcadtithat sustained them: yoga (Claudette;
Robin; Trish); meditation (Claudette; K. Linda; Ra)}y stretching (Trish); journaling (K. Linda);
art (Lana Marie); and deep listening (Claudetteyd_Marie). K. Linda spoke of taking great
care of herself, eating a healthy, organic, loratp mile diet as much she can, and getting
massages as part of her self-care and sustaigabilite attention to their bodies spoke not only
to the necessity of care, the toll activism talkesl the orientation to healthy living, it speaks to
the consciousness that their bodies play an integiein their health and activist practice —
ultimately showcasing that the health of the plaséied to the health of the individual and vice
versa.

A few of the women spoke about coming to know wsetains them and making

changes towards that goal. Zoe talked about tdve dind replenishment of energy as sustaining:
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“| take action a lot by being in my bodyl.think ideally if you are centredyou’re constantly
fed energy as you are giving out energy.” Trisret about being self-reflective and looking
inward to find what she needs to sustain herdedha Marie talked about listening to her body
to keep her from burning out and choosing to liekaaver life; going “against the nature of our
culture which is to be speedy and go faster aneifddnterestingly, as Fran spoke about her
preferred ways of being | asked if there was a toohstrument that would act as a metaphor
that represented her body in terms of activisme i&med a cello. Her explanation gives us
insight into her natural way of being:

maybe because it is kind of slower...andri’'ddo anything really fast.and | can be

quite sad...but also quite joyful...it'’s a little loit the background, sometimes a start, but

mostly in the background and | am very comfoeabith that...I'm okay being in the

front as a leader, but | would rather be parhefarchestra.
K. Linda also spoke of her values and strong waditaining her, however, she has had to learn to
find a balance with that: “my will carries me thgsuthings that it shouldn't even carry me
through....I've learned...not to push always with wohver, | think it caused a lot of damage
just pushing myself.” The body played a promin@tg in the women’s stories of sustainability.
Each of them spoke to it in a different way. Tépeaks to their lived knowing, or embodied
knowledges, of the power of the body — the bodthasultimate master of the self — how it can
and will protest unsustainable behaviour.

Personal connection.Personal connections and friendships were intégral few of
the women to help sustain them in their actividtate spoke of being nourished through human
connections, “I am nourished by other people’s gneryou feel the energy, you can do stuff

that you wouldn’t normally think you could do.” Ather woman expressed gratitude for the
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deep connections that happened between women whrmgy on a particular project: “what
sustained me was the friendships from this grdugse¢ women | am closer to in a lot of ways,
than women in my own community” (Fran). K. Lindgzo&e about her community connections
and support and living on a land cooperative agsuasg for her activist practice. Again the
essentialness of connection is highlighted froniffarént perspective and underscores the
necessity of contact, support, and safety that éagp and through relationships.
Finding your rhythm. Coming to settle into a rhythm with their activisvas
highlighted by a few women. Suzy talked aboutehk and flow as the rhythm of her activism.
She shared that a fellow activist died:
if there was a burnout she was it...and she couktojt herself. |took her death very
seriously. | went ‘you know, take time for youiseb you step back a little bit. This
world is not going to fall apart. You really sgaur own insignificance and your own
mediocrity in this whole thing when people startiedpping like flies around you. So
the ebb and flow, if you don’t ebb and flow | tkiyiou're in trouble. You've got to be
able to have that sort of ability to step away.
Claudette shared that she has a cycle of engagevhent she gets stirred up, engages, tires, and
takes a sabbatical until something stirs her ag@ilaudia shared that she also has a rhythm to
her activism. She reaches out then pulls baclentipg on her energy level: “sometimes | feel
like | don't have the energy to jump into it andseenvolved - put all of that out, and so | come
back into myself.” K. Linda spoke of her actividmaing like the four seasons. When | asked
Jacquie about a metaphor of a tool or instrumeattspoke to her about her body and activism

she spoke of the accordion.
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An accordion... expansion contraction...those litthdtbns...| am amazed that people
can play the accordion because you have to dotbamgeeally different with one hand
than the other...there are a lot of things you hawi#o when you play the accordion,
maybe pressing those black buttons are those memdren you actually connect, and
think. No this has to be on the course outline...bjust know without a doubt that |
can’t not speak about this...that would be kindikd pressing the black buttons and
playing the melody with the other hand and it'scof like what kind of happens
regularly with our heart and our bodyt kind of follows...It's a natural process...It's
your rhythm.

Claudette also spoke about the necessity of rhythen she described her metaphor of her body

as a tool or instrument of activism.
The harp comes in right away....The lyre is a bgdvell as a musical instrument. The
harp and the lyre have always kind of been togdtrene. Harps are also something
that the Bards in Ireland used....in symbolic imggewould be like me learning how to
pay attention to the rhythms. And be in harmoRigure out how to make a nice tune,
tell a good story.

Sustainability was something everyone spoke altbat,each of the women were intimately

aware of and connected to it in their own livesttumplanet, and in their activist practice.

Embodiment and Barriers to it
Women talked about the barriers to livimgeanbodied life both in terms of them
personally and in terms of the global culture we in. Many of the women talked about the

human-made distractions that are commonplace ghéaiter in our Western world and



166

ideological frameworks which impede embodiment tigfothe cultural dimension. Jacquie says
there are “millions, just millions” of barriers @mbodiment, including:

you-tube, the multitude of distractions, the desir accumulate, the deep engagement

with consuming information, valuing certain waygoothers, valuing intellect way

more and subjugating the body and, disconnectingls. Those are all ways we

subjugate the body.

Lana Marie and Trish, like Jacquie, cite the foousaluing of the intellect as a barrier to
embodiment. Lana Marie also told me that the fisgeneed for constant external stimulation,
TV....all the things that are the norm,” are thinlgattare disembodying. She talked about the
societal expectation that we be separate, selfneindividuals, and while there is a place for
that, at the extreme which we are experiencinguincalture, we are seeing a disconnected or
pseudo-embodiment due to the underlying experiehtgeparate.” Claudette told me that
“threats are disembodying” as are human-made digtres that interrupt our capacity to pick up
information. Fran spoke about the disembodyingnmeadf the cultural norms that underlie our
society - immediate gratification, convenience, beihg fast-paced, which create impaired
caring and impaired listening to our body wisdokh.Linda was very succinct, her words
summarise the experience of living in a disemboglgociety: “we have been alienated from our
bodies by modern culture.”

Zoe talked about the demand we put uporbodies and shared her experience of being
cut off, disconnected; “it’s like living half a &for a quarter of a life.” She mused that when we
come from a joyful place it “is a lot more diffi¢ub cause harm,” and she spoke about coming
back to compassion as “what you need to do todeaehlthy life is really small and subtle...but

it totally changes how you see the world.” Kebyked about the challenge of being embodied
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in our industrialised, corporate world where shieles that our environment has changed to
such a degree that it is too much for our bodidsetat peace. Doran figures that schools create
barriers to embodiment and connected living. Sieeszhools “are just dreadful...stops people
from thinking critically for one thing, it's just aking people submissive and alienated...
programmed.” Kate brought it closer to the per§diitgs the things you grow up with, the diet
you grow up with...how you see the world, how you sature - is it separate, you are separate.”
Robin called attention to the correlation betweew hve treat the Earth and how we treat our
bodies:

the way that we think about ourselves and ourdm just another part of that bigger

worldview that dictates how we consider the Eaginatural resources, that we can

exploit...the way we think and express our relatmms$o our bodies is mirrored right

now how we think and express our relationshightoEarth.
In a similar vein, Kelly expressed how patriarctag lundermined our connection and respect for
the Earth. Patriarchy “has taught us that theseurees are there for man (sic) to use,...that we
are above nature, we are above all other specidghat we are special.” Claudette told me that
there is a parallel in the way that we use our &dnd treat the Earth: “It's all got to do with
control and domination.” She believes that if dedistened to their hearts and bodies we
wouldn’t be able to use and abuse the Earth asoweSte said,

for all of us to actually feel, to feel that pain,be open hearted and sacrifice our endless

desires, our addictions, and greed, for payirenétin to what it feels like to hurt. And |

think that's the reason why people don't wanisteth to common sense, our body

awareness. It's way more fun, or acceptableptalgng with ideas and things that

society says that we need, than it is to haveayogttention to the pain. And | think that's
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why it [mass change] isn't happening quite simptyhurts. You can block it out with
consumerism.
Suzy talked about our disregard and disconnectmm the laws of nature: “we are, at our
peril...disregarding the fact that we are just anamthe planet munching on the sugar cube.
And we...forget that we are also subject to all tHages...we are the endangered species.”
Visions of a different world. Many of the women talked about what the world miggt
like if we were more connected and embodied. Ke#lints a striking picture, capturing and
revealing how she sees the world currently:
We wouldn’t be destroying the planet, this woutdye happening, we wouldn’t be
dependent on fossil fuels, we wouldn’t be greealy money hungry, and we wouldn’t
devalue women, we wouldn’t marginalise others,@edvould live in harmony.
In contrast, Claudette’s vision spoke of the beautyie moment:
A glorious blue sky, gold tinged hillside, the sshining...it's glorious here if we
look...you can't get it much better in terms of creatimgworld | want to live in. And
then in terms of inner spaces or personal spaekdionship spaces, that's always a
work in progress.
Lana Marie believes that if we, as a society, vélembodied knowledge it would create
“utopia....we would be able to live sustainably...when we carimbodied it means that we can
live in harmony with the Earth without having tostiey it and we can meet some insatiable
need that never gets met.” | was interested inditas metaphor of her body as a tool or
instrument of activism — she gave a mother asrttzge. As she explained it sounded as if it
were part of her vision for a "right world":

| just think maybe human beings generalbyla be mothers. | mean if we're connected
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truly to the Earth and the planet, thatisrole. That's why we're here, is to reproduce

and bring around another generation and to nuthae.

She also spoke of holding a vision of “working todsa community...the Transition Town
model...where you're looking at things that are @éddcally by people that you know and that
you are depending on them in some way and thegtrelly depending on you.” Akin to
Claudia’s vision, Suzy also spoke of “collaborationio see people come together. | really
believe in diversity..the idea of getting people to take responsibibtytheir own actions and
realise, they do make a difference.”

Claudia talked about a world where people wouldnioee spiritually connected and that
would happen through connection with the Earthe ‘sburce.” Like Claudia, Trish believes that
a more embodied world would create more connec¢tidhe spiritual.Jacquie expands upon the
spiritual when she speaks of a world where we would

live in deeper awe and gratitudeve would be much more connected with the mystery

of the universe, we would be much more conneaedl that which can’'t be seen. We

would make wise decisions, and that would honamrrelationships to the next

generations.
She spoke of the rampant severing that separatsduselieves that a more embodied world
would bring us into more awareness and practicéstefconnection. Jacquie also told me that
with this embodied connection “it's inevitable athén we are no longer thwarted in taking
actions in defense of the Earth and all human Iseirf§o, my practice, my yearning is just to
deepen that connection.” Lana Marie spoke abowtdisembodiment creates challenges in our
interpersonal relationships, that in an embodieddwoe would have more regulation in our

nervous systems so we would have greater capacitgohnection. This would support Robin’s
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vision where she imagines it would be a slower pepway of life with more focus on healthy
food, music, and love.

The understandings of what impedes embadilsi® vast, ranging from the personal to
the sociocultural and political realms. Of intéyeisere is more cohesion in the understanding or
imagining of how the world would be if there wees$ barriers and more embodied living.
Likewise, there was a wide variety of ways thasth&omen eco-activists worked to live in
sustainable ways and yet there was an underlyi@gige of care and respect for themselves and

the Earth embedded in their words.

Conclusion

The overall themes of this research wenen@otion an Integral Force; Listening from
the Inside; Activism from Orientation to Action;@ifhe Ebb and Flow. These themes were all,
in a way, pieces of the same puzzle. They spokieetéarger picture of perhaps universal
struggles: to understand and live in ways thanalgh interconnectivity; with being in and
maintaining connection — to the land and with olwese in working to stay aligned with our
heart rather than our intellect; and in negotiaangorld that is as diverse and varied as one
could imagine - from vast wilderness to the coreejengle. In the next chapter, | pick up on a
number of these ideas and speak to the surprisetinks between the literature and the

findings, and the implications of the research.
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CHAPTER EIGHT

Discussion

Scholars suggest that fragmented ways of livingel@eated, and continue to create,
severe challenges to our global world in the acégeace, healthcare, justice, equality,
environmental issues, and poverty. Ray (2008)kspefthis as the “impending global
catastrophe” arguing that our problem is that “wwgencompletely lost our connection with our
bodies and our physical existence” (pp. 22-23)is Btudy delved into the relationship of the
body and embodied knowledges with women eco-atdivig this chapter, | take up some of the
key points raised by the women in the previous ¢hapters, who offered concrete and powerful
illustrations of how the socio-economic, politicahd cultural discourses of consumerism,
globalisation, disembodiment, duality thinking, aadhnology impair or inhibit sustainable
practices and living. The question that guided #tudy was, Watrole does the body have in
women’s eco-activism and what are the effects @fagetivism to the body

As noted in chapter seven, activists spoke optikeesure to work harder and extend
themselves beyond a mental, emotional, and phyg®astainable capacity. Others lamented
the toll exacted upon themselves when that threlshiak violated. Both scholars and the
activists in this inquiry concur that the barrisseembodiment are directly or tangentially linked
to the discourses of global capitalism. This gah8icant in that this pervasive ethos creates and
maintains multiple hurdles for these activistswadl as others, who wish to live sustainably.
For example, Fran spoke about the challenge taekepvation or implement ecologically sound
choices as money plays a pivotal role in the degisaaking: ‘a lot of community people would

trash the Earth if it meant $50.00 less on theiesd’ This exemplifies the state of disconnection
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and lack of conscious awareness of interconnegtbyitmany people in the West. Furthermore,
for people who are less aware or disinclined toettgytheir embodied consciousness, such as
the people Trish referred to as not bothering tyclke, the discourses of fragmentation foster
and perpetuate disembodiment, creating fodderrf@var-expanding economic machine that
uses people and the Earth for its own purposesgolagainst the grain of the fragmented way of
life, as many of the activists in this study atténgpdo, takes considerable and on-going
awareness, energy, and commitment. | elaborateisibelow. The costs of not doing so are
borne by all, across the globe, across speciepitdesur individual way of life, as these
ramifications contaminate everything from land, aind water, and ultimately the bodies we live
in as warned by the Lancet commission (2009): “@tenchange is the biggest global health
threat of the 21st century. Effects of climatergf@on health will affect most populations in the
next decades and put the lives and wellbeing &bbg of people at increased risk” (p. 1693).
The cost of fragmented living also creates envirental degradation and an increase to
extinction of species: “Scientists concur that weia the midst of the most rapid extinction of
plants and animals the world has ever known” (R#40, p. 101).

This chapter serves as the culmination of thaeyhtsi links, questions, and implications
that emerged during the inquiry. | have made egfee to the literature, where appropriate, and
sometimes indicated the areas where | believedutguiries may be beneficial, although |
elaborate on this more fully in the conclusionsptbaof this thesis. The findings of the research
offer insights for a broad range of people involuethringing change and healing into the world:
“In many respects, environmental practitionersiavelved in a healing profession, yet they
don’t necessarily think of their work in such termgersonal and community healing”

(Thomashow, 1996, p. 143). In addition to actipistctice, | suggest that these findings may
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offer insight for leadership, environmental praotiers, education, adult education, social work,
psychotherapy, and other professions or practiwgscentre on change, healing, and health. The
research findings were vast and varied, interpgedimd relating them to the literature proved to
be illuminating. Many of the findings concurredthvthe literature, expanded it, and exposed
areas that have been overlooked, silenced, or madiggd.

| have organised this discussion chapter by $pstaking to the amorphous conceptual
understandings of both embodiment and activismenTlidivide the remaining chapter into
sections with subsections. The first section loatkembodied ways of knowing, which includes
many subsections: the body as site of knowledgeptimacy of relationship with the Earth in
eco-activism; Earth as site of knowledge; and iogtlons. | then shift to the next section titled
embodied knowledges and activism which includesscatons of activism and the body, Earth
connection and activism, spirituality and unity solousness, activism and spiritual practice.
Activism, a way of life begins the next sectioniwsubsections of identity as activist, the

challenge of anger, and activist communities.

Embodiment: An Amorphous Concept
The body or embodiment is well researched andewihbout in the literature and yet
how we understand the body is tangential at best ¢hapter two). Embodiment, as scholars
noted, is a broad term and articulates a wide rafhggperience in the literature. The range of
understanding and ways that the body is seen, nesiEdy and articulated offers an expansive
scope from which to explore (see Barnacle, 2000n@es, 2000; Johnson, 2008; Wilson, 2004;
Wilcox, 2009). However, the issue of researchimipediment and embodied ways of knowing

proved in some ways to be challenging given th&ness. Embodied knowing and embodied
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learning is not a fixed point, it is fluid dependian context, internal state, and environmental
considerations. There is no objective measurefoemmbodiment and people’s reported and
lived experiences vary, yet are equally valid. fhstance, how do we assess whether one is
embodied for the purpose of this and other res@aftie qualitative researcher must take the
word or lived experience of the researched. Then®t a measurement tool such as a ruler,
scale, or numeric system to measure embodimeheas is to measure height, weight, or age.
This created strife for me as the researcher adged to convey what | meant about
embodiment in the interview, art-making workshags] in this thesis. Embodiment from the
perspective of this research means to inhabity&oith a fluid yet consistent state of inhabiting
one’s body and utilising the body as a site of kisalge This research was oriented around
embodiment being a way of life, or existence whegrate’s awareness is consciously engaged
in an intimate relationship with the inner selfitasoncurrently attends to other and the Earth.
In the adult education literature, embodimentfisroused as an exercise to facilitate
bodily knowledge but also, to create collations aativorks of support (e.g., Butterwick &
Selman, 2002, 2006; Etmanski, 2007). Equally enfédminist literature the body or embodiment
has a wide range of ways it is articulated, empdowad understood. This wide lens in itself has
been advantageous, however, to explore, understaddrticulate embodiment from such a
vague and spacious framework in that it creatermpportunity for dialogue and exploration.
However, it carries with it a cost of an agreedrupteaning of what is embodiment and
embodied knowledge, how is it fostered, and whatlae advantages and disadvantages or
challenges to using it? The findings suggesttthere were a breadth of understanding,

articulation, and experience of embodiment conogrwith, yet expanding, the literature.
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Activism Requires a New Understanding or Definition

The enormous range within the women'’s eco-activisthe study, combined with calls
from scholars (e.g., Maxey, 1999; King, 2006; Ma#t al., 2007), indicates the need for a new
and expanded understanding of what constitutegisitcti Martin, Hanson, & Fontaine (2007)
posit that “activism needs to be conceptualizedwardbrstood as an activity that emerges from
the everyday lived context (place) in which peaple embedded” (p. 80, parenthesis in
original). In this way we understand activism @isaged in the context of the cultural dimension
of embodiment. As iterated in chapter seven, tltkeiange of activist practices were apparent
in the individual interviews which revealed thatmen were engaged, or had been previously
engaged, in activism practices such as protestsodstrations, writing, teaching and education,
psychotherapy, recycling, mentoring, conscioushtgidiving consciously, legal and policy
contributions, and community building.

Activism, as many adult educators have argued g an element of consciousness
(e.g., Kilgore, 1999) to it, particularly within @axpanded notion of what constitutes activism.
In order to expand and consider a wider range adtpes of activism there must be a direct
awareness, understanding, or intention involveekglmust be an awareness of the cultural
conditioning, status quo, or need for change (&igg, 2006; Maxey, 1999; Rabinovitch, 2004,
Sivaraksa, 2002) The findings of this study support this claihether it was through the
power of awareness, education, consciousnessgamirirect action of protest and
demonstration, these women illustrated what Ta28$ @) referred to as an eco-centric
perspective which compels people to work for thfetgaand preservation of the Earth.
Expanding our understanding of what constituteswigot may have the potential to increase the

number of people who identify as activists as lesatile but equally powerful activist pursuits
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such as public awareness, writing, and educattdorfia wider range of people. This
identification with activist as an identity may gerto increase awareness of opportunity and

thereby increase participation.

Embodied Ways of Knowing

This study exhibits new and important contribusioa the literature on embodied
knowledges as well as the link between nuancedrandd descriptors of how bodies, Earth,
species, and spirit communicated to the womenebyeexpanding our understanding of what is
possible and potential. The findings were cleal @msistent - women’s bodies offered
information or acted as vehicles for information émbodied knowledges. This awareness is
pervasively marginalised both in Western culture #re literature. The women’s words put
lived experience accounts to the poignant wordschoblars like Fisher, 2006; Miller-Lane,
2006; Ray, 2008; Rountree, 2006; and Van Lobel, 26185. The following subsections speak
to the body as a site of knowledge, the primacaelztionship with the Earth, the Earth as a site

of knowledge, and offer some implications.

The Body as Site of Knowledge

The findings indicate that the body is a site mdWwledge, one that is readily accessed
and relied upon by all of the women in the studife literature recognises that the body is an
epistemological site (Alexandre, 2010; Barnacl€2@hapman, 1998; Crawford, 1998; Fisher,
2006; Miller-Lane, 2006; Ray, 2008; Rountree, 200éngenberg & Kemp, 2002; Van Lobel
Sels, 2005; Wilcox, 2009), however, the body remairtontested and marginalised location

despite the revival of interest from feminists amerdisciplinary scholars over the past several
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decades. Coinciding with the literature, the wordemonstrated an expansive variation to the
ways in which they expressed their experience dicatied ways of knowing. Of interest and
significance is the variation within the findingsthe ways in which embodied knowledge was
received. Some "heard" the trees, Earth, landscpgeies, ancestors, or spirit speak to them;
others felt it; some relied on their intuition; Whothers gathered information through dreams.
All of the women accessed embodied sites of knogddtirough their body via sensations,
emotions, and heart or gut to varying degreeson&tend of the spectrum Kelly spoke of the
newness of listening and attuning to her bodilywiealge which helped her change the ways she
feeds or nourishes herself, while at the otheradrile spectrum, some of the women expressed
their knowing as a pre-Cartesian experience (CR0R1) where knowing was deeply intimate,
informed by one’s bodily and affective experiermag connected to nature.

This embodied wisdom was strongly emphasiseddratttivists’ stories. Some of the
women were very fluent in what | would call bodigtacy — the interface of gleaning embodied
knowledges - and articulating it. The activistgirges of how they inhabit their bodies, how their
bodies guide and support them, and the ways intwihieir bodies facilitate connection were
varied and highly nuanced. At the most sophistda&nd of the spectrum, the women used their
bodies as their “primary text and starting pointknowledge” (Rountree, 2006, p. 98). They
relied on their “bodies as agents of knowledge petidn” (Wilcox, 2009, p. 105) and trusted
that their primary knowing comes “in and through tody” (Ray, 2008, p. 25) in a consistent
and fluid way while other women either articulatech a less nuanced way, and/or experienced
less bodily connection, awareness, and knowleddpe. sophisticated awareness of many of the
women suggested a high degree of connection betthegrsychological and the emotional

which van Loben Sels (2005) indicates is a negessitbody awareness.
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In our interview, Fran spoke about how she is &blely on her intuition to guide her
activist practice as exemplified by her body whidfered her information about a particular
kind of moss that proved to save a threatened Gaalkygrove. Trish spoke of her ancestors
guiding her and four women spoke of their dreamdigg them: Robin articulates, “I've had a
lot of information, Earth information, given to ntt@ough dreams.” In a related manner, K.
Linda shared that she recognises her “body is dwbfor spirituality.” Most of the activists
spoke about the ways that their intuition guideshth Many of the experiences were articulated
as linked to their heart or gut, which echoed Ls(@005) call:

We need to listen to our hearts, intuitions, susceus, bodies, bodymindspirits—

whatever we want to call our faculties of knowledhgat include but go beyond our

rational minds. As spiritual activists we needtoture our ability to hear each other,

across differences (p. 30).

Incorporating the connection between the body aydhwlogy (the gut for example)

offers the beginnings of an alternative accourthefrole of physiology within mind-

body relations. Analyses of this kind have theeptal to change the way that we think

about embodiment. [And perhaps]...have a bearinigoonwe understand learning and

knowing. (Barnacle, 2009, p. 26)

The physicality of experience highlighted in thedings, underscores the need for the
physiological or biological dimensions of the bddybe brought more fully into feminist
conversations about embodied knowledges despitgarse and division within feminist
communities who fear the reductionist lens of bygl¢Barnacle, 2009; Chapman, 1998; Njambi,
2004; Wilson, 2004). While there are numerousregfees to embodied knowledge within the

literature, the nuanced articulation of embodiedwdedges are atypical in scholarly works
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particularly in adult education, environment liten@, and activist practice. Adult Educators
such as Butterwick & Selman (2006) speak genetatlyugh a wide lens to embodiment as
dialogue and activism which broadly speaks to i@tship. In using this wide lens we can

include partnerships as evidenced in the findirfghie research.

The Primacy of Relationship with the Earth in Eco-Activism

The women participants all told stories that usdered the pivotal nature of
relationships, not only in their lives, but in thactivist practices. This resonates with Belenky
et al.’s (1986) ground-breaking research which tified women’s ways of knowing as being
through connection and collaboration. In the dtaent, trauma, and psychological literature,
scholars too have readily acknowledged the esseasisof human relationships (Gerhardt,
2004; Schore, 2007; Schore & Schore, 2007; vaikdle, 2006). Further, the environmental
literature speaks to the connection of place asgogiofound for knowledge creation, health, and
sustainability (e.g., Pesek et al, 2006; Thomasi®86; Worster, 2006). However, the
environmental activist literature does not underst¢be primacy of relationship, particularly
with the Earth, with regards to activism with ttare depth, breadth, sophistication, and
nuanced perspective as the women in this inquiry.

The findings of this study illuminated the imparta of connection and relationship in all
aspects of sustainable activist practice. Thetplhaxperience at the core of the findings
revolved around relationship or connection, patdy to the Earth, that offers an expanded and
nuanced description of women eco-activists’ refeghaps that interface with their activism. The
women'’s stories concurred with the literature @irdiculates connections between self and land

as forms of deep, connective, and interactiveimgiahips (e.g., Abram, 1996; Armstrong, 1998;
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Klindienst, 2006; Mazis, 2006; Thomasow, 1996; Wens2006). However, the findings expand
this notion as many of the women in this study gptktheir relationship with the land in a more
affectionate, personal, and sentient manner; thidgl bpon and nuance the depth and intimate
nature of these connections. | was particularlyeaddby the stories of connection to the land.
Embedded in their stories of relationship with Baeth were descriptions and qualities akin to
deep friendships. Scholars (Chapman, 1998; vaem&els, 2005) have spoken to this as a
place of home, however, the relational quality ofe extended beyond for many of the women.
As | heard their stories, read them, and sat vigmt, the women’s words conjured the image of
Earth as friend. Descriptors of intimacy were alsed by other women: Jacquie and Suzy
described beingeld and five of the activists uséalveto describe their attachment to, or
experience of, the Earth. Doran expressed howéatt was involved in coming into
relationship while K. Linda was particularly artlate in speaking about her sensual connection
with the Purcell Mountains. Many of the women apoke of the deep pain and sadness they
felt on behalf of the Earth and in some cases t@mewn spoke of it as the Earth’s pain. This
underscores the deep relational communion likadisaip. K. Linda spoke to this as well, she
shared:
if the Earth is dying, just like a friend is dyimghat do you do? What you do when a
friend is dying, you love. You just love that pen, care for them, try to make them
comfortable. Obviously | don't have much capatmtynake the Earth comfortable. But |
can love.
K. Linda explicitly reveals the intimate, personakure of her relationship that is most often
attributed to relationships with other humans andstic animals. | have used her words to

exemplify the level of intimacy with the Earth egpsed by many of the activists.
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The ways in which some of the women in this sttelgted to the Earth are significant
and have far-reaching implications in multiple are&practice and living. By developing a
closer, personal relationship with the land theirstoutcome lends itself to deep caring and a
willingness to protect, preserve, and promote tamards our object of love. Deep caring is
intimate; intimacy creates empathy; empathy isifeind through the body (Blair, 2009). To be
intimately connected with the Earth means thatdhegionship is known through a felt sense
(embodied) rather than merely an intellectual orosptual experience. The intellect leads itself
to dualistic thinking and rationalisations thatvitably have hierarchy built in and run counter to
unity consciousness. Embodied awareness, agatadtby the women, leads to sustainable
options that resist fragmented decisions basedysaheintellect.

To be clear, it is not that these women are ngagad with rationality, reason, or logic to
make decisions, it is that they are also conneci¢lde awareness that the Earth is living and
breathing. They are aware that human decisions bansequences that impact the functioning
of our global ecosystem, in addition to our globebnomic system. This study indicated that
these women are not willing to marginalise the sgajed knowledges of the body/Earth and are
willing to struggle with the knowledge that humaeed and decisions create unjust situations
for less privileged humans and other species. Witteir struggles, what was evident was their
desire to foster and promote a balanced approagedision-making where rationality is
informed by embodied knowledges, and sustainabditgached through a shift in the way the
Western world currently exploits and devalues. Md@ist (2009) underscores the need for the
right brain, or the intuitive, embodied mind todethe logical left, or as Einstein said, “The
intuitive mind is a sacred gift and the rationahthis a faithful servant. We have created a

society that honors the servant and has forgolttewift.” What was also highlighted in the
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findings was the awareness that many of the compnactices in the ways that we live (e.g.,
distractions and over-reliance on technology; ncassumerism, corporatisation of our world,
and the fast-pace) were suggested as barrierstioded living and thus embodied decision

making.

Earth as Site of Knowledge

In zeroing in on the Earth as a site of knowledgee women articulated their
connection to the Earth or animals in a highly ragah explicit way that is limited in the
literature. Their stories indicated a highly deysd consciousness that connected and
integrated with Earth consciousness (Bai & Scui@®9). They found themselves in “an
expressive, gesturing landscape, in a worldgpatks”(Abram, 1996, p. 81, italics in original)
where they touched “nature from the inside” (Ma2306, p. 8). These findings depart from
scholarly literature because of the wealth of infation about the subtle or sophisticated ways in
which women experience, and use, embodied knowtettgguide their activist practice,
particularly in accessing Earth knowledges. Tlseaech findings magnified and developed the
ways in which the Earth is understood as a sitehofvledge. The literature references the Earth
as a site of knowledge in specific and limited wals contrast, the women in the study spoke of
their connection with and to the Earth as offe@egess and connection to knowledge that
surpasses what is commonly understood or revealschiolarly writings. In general, the
literature references Earth knowledges as revolanogind traditional or indigenous ways of
understanding or relating to the Earth. Worst@0@&) and Pesek et al. (2006) refer to
indigenous or ancient cultures connecting with reata inform and guide their spirituality.

However, the women in this study did not divulgeo#iginal ancestry yet spoke of their own



183

ways that they accessed what is typically attriduteindigenous ways. This common finding
may be related to the women’s strong connectiotisedand, spirit, and their bodies and the
interplay between the three with consciousneszy Spoke of profound communication with
the trees when she surrendered herself and listengdat they offered. Other activists spoke to
a more subtle communication with non-human spesgscifically, Lana Marie spoke of
seeking guidance from the landscape; Kate spokeisting the animals to hear her; Suzy, Fran,
and Robin spoke of feeling the landscape; and Jasgpoke of the mountains whispering in
support of her. While this concurs with authorslsas Starhawk (2004) and Kivi (2005), it is
relatively absent or silenced in the scholarlyréitare. Merskin (2010) suggests, “To re-enter
psychological intimacy with other species is to eember our own ancestry and past” (p. 299).
This is what Korn (1999) and Tacey (2010) refeasdhe indigenous mind and Ray (2008)
suggests we meet when we descend into the defitle dbdy.

The wealth of information these women eco-actvisivealed regarding the value of
marginalised knowledges of and through the bodicatds a need for further inquiry into this
area. Tacey (2010) asserts that “The whole quesfiour subtle connection with nature is
possibly the most under-researched topic in enunental studies. It requires an intuitive
awareness to understand it, and that is possibyyitnb under-researched” (p. 331). Studies
examining the ways in which embodied knowledgesaaoessed and used, have the potential to
create new ways of living with, and on, the Eariline potential of embodied knowledges is yet
to be articulated and addressed within Westerndvamnks, literature, or discourses to the extent
of establishing traction in order to effect changyie addition, further research is called for in
order to ascertain how to facilitate the best wayiselp people become embodied and maintain

their connection.
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Implications of Embodied Knowledges

The primacy of relationship, whether it be withf sgpecies, or landscape, is incredibly
important not only as a finding in this particutasearch but in looking to place relationship
within a larger perspective. If we take into aatiorecent findings in neuroscience, we learn that
we are actually wired to be in relationship and g&de relational experiences or connections
shift our internal neurophysiological state to eI, receptive state; one where we have access
to our higher brain functioning. McGilchrist (2008peaking about brain functioning, and the
evolution of the human mind tells us,

The evolution of the frontal lobes prepares ubatsame time to be exploiters of the

world and of one another, and to be citizens with another and guardians of the world.

If it has made us the most powerful and destreabvanimals, it has also turned us,

famously, into the ‘social animal’, and into anraal with a spiritual dimension (p. 22).
With this in mind, we have a greater understandinigow embodied awareness, increased
consciousness, and connection might positively chifge ways in which people respond to,
and live in, the world. We know that safe, suppertand authentic relationships create safety
and allow one to access the most evolved part idebees which governs insight, compassion,
empathy, and care. This state also links us tspuitual consciousness. Relationships and
connections foster a sense of responsibility foramtions, and towards that which we are in
relationship with.

The implications of this are far-reaching and bymeans simple. Deep emotional
intimacy is challenging for many people. It demswdélus to be solid in ourselves, have our feet
on the ground, and trust that we are safe andat@ndare of ourselves. This foundation also

runs counter to the cultural norm of fragmentedtxice and is deeply impacted by our
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relational experiences across the lifespan and oab question our interpersonal development
and support from the ground up. Fragmented wayeioflg both individually and culturally

create ever-expanding cycles of disconnections €reates considerable challenges in our
relational capacities both within and with the emé world. Embodied living and knowing

offers us access to realms of knowledge and intesyseriences that are prohibited by
fragmentation. One is opened to a sensual, fealortd that communicates and shares not only
wisdom and joy but also pain. With these advamtéise understanding of human functioning
from a body and relational perspective the impia# are obvious — how do we help people
want to, become, and live an embodied life and spn and attuned when the more challenging

emotions emerge?

Embodied Knowledges and Activism
This section examines links between embodied knbyds and activist practice, as it
emerged in the study. The findings not only coneitin existing research, but articulate new
and expanded understanding of how the body and eiedb&nowledges interface with activist

practice.

Activism and the Body

The findings in this inquiry illuminate the pivbtale the body plays in activism as
demonstrated in the literature (e.g., Alaimo, 20&@rdner, 2005; Miller-Lane, 2006; Parkins,
2000; Sutton, 2007). While the literature for thest part suggests that the body is used in
protest and pays the toll for the violence in astiy, the findings revealed that the women’s

connection or relationship with and through thedies greatly expands and diversifies the link
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between activism and the body. While aspectsisfate spoken to in the fringe areas or
interdisciplinary literature (e.g., Jungian schelaGtarhawk, 2004; Macy, 1991; Ray, 2008;
Kivi, 2005), mainstream scholarly environmentahotivist literature lacks representation in this
area. This narrow view of the body and activisimdestrates not only the marginalisation of
the embodied knowledges but the limited scope t¥iam itself.

Many of the women spoke of powerful experiencesmbodied knowledges which they
used: to lead them towards sustainability; to diee inform their activist practice including
action, rejuvenation, and guidance; as well adfer protection or insulation against
enculturated practices of disconnection and thgnfiented ways common in the West. Scholars
(Ray, 2008; van Loben Sels, 2005; Chapman, 199&0dwW, 2004, Dillard et al., 2000; Mazis,
2006) are forthright and concur that the body, emahection to the body, are paramount to alter
the fragmented ways of Western living as describedhapter two. The body is described by
van Loben Sels (2005) as “a landscape of trutmtgllp. 228) and “provides us with an
intimate and universal way to understand realip/’327). Ray (2008) claims the body itself has
not been fragmented and cannot be contaminatelebfat-reaching grip of global capitalism:

there is a new wilderness, a new trackless wastew unknown and limitless territory —

| do believe — that has not been, and cannotdienized and domesticated by human

ambition and greed, that in its true extent cameomapped by human logic at all.

This is the “forest” of the human body. The baslypow, | believe, our forest, our

jungle, the “outlandish” expanse to which we anated to let go of everything we think,

allow ourselves to be stripped down to our masducible person, to die in every

experiential sense possible and see what, if amgthemains..Rather | am talking
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about the body that we meet when we are willingagscend into it, to surrender into its

darkness and its mysteries, and to explore it authawareness. (p. 12)

Ray speaks to the depths of self that are protdstethd housed within the body and only
accessible through deep embodiment. He is taldooyt the body that cannot be
disenfranchised into extinction.

In the individual interviews, many of the womeroke of how they used their bodies as
instruments in their activism and spoke of usirgrtbodies as articulated by scholars (e.qg.,
Alaimo, 2010; Miller-Lane, 2006; Parkins, 2000; ®uat 2007; Thomashow, 1996). Jacquie
spoke of her willingness to put her body on the im protection of the Earth. | also had
conversations with both Doran and Kate about théiingness to stand and face criminal
charges for causes they felt aligned with. Thas#irfigs concurred with the literature about the
willingness of women activists such as Mary Leigll &osa Parks to put their bodies on the
line. Other women spoke of the power of their esiand how they used them in their activist
practice. This also concurs with the literatureevehvoice is recognised as an integral part of
activism (English, 2008; Lorde, 1983).

The body also showed up in the clear and unanimezegnition of the pull between
taking care of oneself and doing activism. Eaciman spoke to it in one way or another. It was
overwhelmingly clear that the bodies of these ettoAsts were clearly in power or in charge,
the master of the self. For a certain time bodiesld put up with unsustainable behaviour,
stress, overwork, exhaustion, and then they wakd bver. In a way the body is like a tolerant
parent who is forgiving, flexible, and accommodgtand then clearly sets the boundary, in the
body's case through symptoms of iliness or distfess | won't put up with this behaviour”

says the body, “I am in charge.” Many of the wonagte seasoned or had long- standing
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activist practices. They were the most vocal girtknowings about sustainable practice and
heeding the needs of the body in order to bringrozd and health to their life. Lana Marie
articulated that her sophisticated bodily connecttiered her access to epistemological sites as
well as served as a protection against burnoutthBuinquiries may take into consideration the
role of gender in the dilemma of whether to takes ad self, versus whether to sacrifice self for
the good of all and may explore if these are thsaddhe discourses of women showing up in
activist practice. Exploration of an expanded wfi¢he body in activist practice is also
warranted due to the widespread and nuanced atiicns of how the embodied knowledges
support activist practice, particularly given theryasive toll upon activists that is highlighted in
the literature (e.g., Cox, 2009; Lysack, 2012; Ress2010; Whelan, 2000). This research also
expanded our understandings of the body by revgalinv these women’s bodies offered
guidance —not only in the practices of sustainghidut towards direct action and living an
embodied life, and in accessing marginalised epistegical sites of the body, Earth, and spirit.
This is significant in that it links embodimentgocial justice, social justice to consciousness and
through consciousness, spirituality: “It is in ahdough our bodies that we experience the world
and develop consciousness” (Grosz 1994, pg. 1B&).& Scutt (2009) contend that human
consciousness naturally connects to, and integvatbsthe Earth whereby “one feels the
continuity of self and other” (p. 101). Furthernkan this area is called for in order to deepen
our understanding of the complex interconnectiawben embodiment, Earth, relationship, and

consciousness. The following section further esgddhese concepts.
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Earth Connection and Activism

The deep, intimate connections to the land, speaied the Earth propelled, called, or
invited women to take a stand and work towards rsastainable ways of living, with and on,
the Earth. This concurs with the literature. Sat®(e.g., Bai & Scutt, 2009; Mazis, 2006; Ray,
2008) suggest that connection with the Earth/sganigtes action towards Earth-friendly
practices, and activist literature links connectisna motivator for action (Gaarder, 2008; Macy,
1991; Thomashow, 1996). In addition, Clover & H2D03) indicate that the use of outdoor
learning experience has the dual purpose “of prigp&utrage and encouraging awe, wonder,
and a renewed faith in human capacity to creatagdia(p. 91). This suggests that opportunities
to connect with nature in ways that go beyond symgtreation fosters connection and care and
in fact may be a starting point for increased astivon behalf of the Earth. For the women in
this study, this is in fact the case. They spdak@land beyond simple recreation, to a deeper
connection of being in relationship with the larfelurther research may be indicated to ascertain
the experiences, conditions, or developmental msEewhich foster deepening relationships
with the Earth that evoke an ethic of care.

The women in this study clearly identified thahoection to the Earth, and being
connected to themselves and their bodily wisdomtrdmuted to sustainable activism. Further,
there was general consensus that connection téatth and/or spirit served to nurture and
replenish. Moreover, disconnection from themsebuas their bodies created unsustainable
practices which took their toll. The majority biet participants shared stories that highlighted
balanced activist practice and conversely soméestoeminded me of Merton’s (1965) warning
about the frenzy or violence within activist praetihat subverts efforts for peace both within

self and in our external world. The connectionnsstn activism and burnout is well
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documented in the literature (e.g., Cox, 2009; tiks@012; Rossiter, 2010; Thomashow, 1996;
Whelan, 2000). It was no surprise when women spbkiee challenges or toll that their activist
practice had taken on their bodies. Of the thirt@emen, twelve found ways to mitigate the
exacting nature of activist practice. Zoe, anvsttiof twenty-five years, was an outlier. She
shared her struggle in continuing to be engagexdttivism stating, “if | had a way of

approaching the work that had been more joyful ihemuldn’t have been so much feeling like

| was trying to hold things together.” It is ddtilt to know whether Zoe’s struggles are the
result of the specific activism in which she engadmw she engages, or due to a more personal
constellation of factors. Moreover, it may haveoabeen a discreet comment that doesn’t reflect
her full experience.

The connection between health and wellness asditd the integration of body, mind,
and spirit is well established in Eastern, indigesyand holistic models of healing. Pesek et al.
(2006) indicate that the “health and wellness oimalividual are reliant on the integrated effects
of mind, body, and spirit” (p. 114). They alsolilight that the environment, an often
overlooked fourth element, is essential and iséeassary component in holistic health and
wellness” (p. 115). In addition, Worster (200&Jicates that “the development of a relationship
with the land we live on becomes necessary for legtopparticipate in their own wellness” (p.
106). The critical connection of mind, body, spiand Earth, linked to health and healing, was
highlighted in this study in the vast ways in whigbmen spoke of healing through connection
in terms of feeling supported, inspired, guidediumed, replenished, and deeply held. Other
practices of sustainability and wellness happenambnjunction which undoubtedly contributed
to the maintenance of well-being. Importantly,rfolithe women in the study spoke to the

increase in their health through their activistghige. This finding is tangentially congruent with
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literature that speaks to activists experiencireatgr well-being. Klar and Kasser’s research
(2009) indicated that political activists have gher sense of well-being which correlated with
the level to which people identified as an activestpressed commitment to their activist
practice, and reported involvement or intended Ivetment in activism. Their findings
concurred with Downton & Wehr’'s (1997) findings aswpported their “theoretical assumption
that activism fosters the expression of intrinstirration” (p. 77). Yet while the literature
suggests a correlation between activism and wétigh@ a psychological nature, this study
expands our understanding of health to encompagshysical body as well. An additional
finding of interest is that one of the four womehoaspoke to increased health entered into
activism as a result of a health crisis which biduger to embodiment which then led her to act
on behalf of the Earth. This leads me to wondewuakthe link between embodiment and eco-
activism and whether the body brings one to ece-aad action or conversely the eco-
relationship and activism brings one to the bodiiis is a promising curiosity that needs further
exploration.

Of further interest and relevance, this study tbtimat activism was not an activity, more
So it was an orientation to a way of life and tteétionship with the Earth was a critical
component of that relational worldview. Withingharientation, there was great variety in the
ways the women experienced and articulated th@emances, but most significantly women
had found ways of living that mitigated the effeatsactivism. This begs the question as to
why? | believe this study indicates that researtladivist practice needs to take into
consideration the worldview and lifestyle of thdindual rather than viewing activism as
merely an activity. The primacy of relationshigends far beyond relational connection to the

Earth as emphasised in the findings and by sonsarelsers. The importance of connection
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between mind, body, spirit, and Earth highlightgdPesek et al. (2006), and the women,
indicates an understanding and orientation of amtenectivity. The discernment between being
connected with the Earth versus an orientatiomtgrconnectivity or unity consciousness which
often includes relationship with the Earth, neeteécexplored in further research. | would
suggest that the experience of interconnectiodeasribed above, is spirituality. This is taken

up in the following section.

Spirituality and Unity Consciousness
One of the strongest features of the findings thasspirituality was front and centre,
though not necessarily explicit, in these activistsries. All of the women spoke of
interconnection or the web of life, and it was gronced in many of the interviews. English &
Gillen (2000) define spirituality as an “awarenessomething greater than ourselves, a sense
we are connected to all human beings and to altexdtion” (p. 1). Ray (2008) suggests
spirituality is a process that deepens, like cansmess: it “is the depth and subtlety of our
person and of our experience that we gradually vexédp. 14). Former monk and post-
Gandhian activist, Kumar (2000) speaks to the cctiore of interconnectivity and spirituality:
The tigers and the snakes and the worms and tertiies are all our family members.
If you knew that any activity you were doing woundrt your mother or your father or
your sister or your brother, would you do it? Necause they are your family members.
Spirituality brings you the unity of the Univergp. 46)
The women in this study revealed a strong undedstgrand relational worldview, one of
interconnectivity and unity consciousness. Ta@@10) suggests the shift from duality

consciousness to unity consciousness is the sbift €go-centric to eco-centric and in that shift
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an ethic of care for the Earth arises from ourrmaébeing. The findings also suggest that the
women in this study have a critical spiritual digs®e which

has the ability to call into question immoral fmsis and inhumane practices that

marginalize and terrorize people in an attempleivock them of their inalienable

humanity. It is the poignantly inclusive naturetlee spiritual that allows questions of

inequality, fairness, justice and ethics to afisen its core. (Dantley, 2005, p. 4)

This eco-centric or critical spiritual discoursesnaso indicated in women'’s stories of being
called to activism and the ways in which they liweith, and on, the Earth.

Across the board the women spoke to unity consaciess in different ways. Of
particular interest, three of the women acknowlelddpés via their oneness with the Earth: “I am
the Earth” (Lana Marie), “I am Bird Creek” (K. Liagland “I am the Earth” (Claudia). This is
reminiscent of Reis (2010) when she writes

Deep in my own body | know and remember that @maids—the earth’s, the creature’s,

my own—are made up of precisely the same elemeérstsnse how profoundly

interconnected and inevitable this relationship\Wge are all evolving together, for better

or worse. (p.101)

Korn (1999) indicates this as an innate way of §éiast to the urban mind” (p. 146). The
findings suggest that this innate way of beingoKarn refers to it as the “indigenous mind” (p.
146), is not lost. Tacey (2010) also speaks ofrthateness of the indigenous mind. He cites
Some (1993) who claimed

There is an indigenous person within each of Use indigenous archetype within the

modern soul is in serious need of acknowledgm@ndifferent set of priorities dwells

there, a set of priorities long forgotten in Westsociety. (p. 338)
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The emergence of the “indigenous mind” in this agsle study, albeit in less than half of the
women, suggests that there is potential to rectaineconnect with this innate part of self. This
offers hope for future research as well as fovaarti and education praxis. | would argue that
further inquiry is needed to ascertain the contexth allows for this to re-emerge. However,
while this is relevant, it begs the question: Hawek foster unity consciousness when the
underpinnings of Western ways and practices ofighare founded on inequity and values
stemming from worldviews such as Christian (e.@¢durt, 2010) that sponsor hierarchical
beliefs embedded in their doctrines? How do wéefasnity consciousness and devotion to
Earth when to do so may be in conflict with an wndiial’s either explicit or implicit beliefs
around devotion in general, or devotion to God? Hawve foster unity consciousness when
people often misinterpret and simplify the meaniagd implications by understanding unity
consciousness as putting animals and Earth’s redguee, or on a par with, human needs, many
of whom are suffering, as a way to subvert the derity of how do we live in harmony? This

in itself is counter to cultural discourses thahaoigal the belief that humans are superior,
therefore, have more right to live. “What we sevestern culture is a strong dissociation due
to its assumed superiority over, and separatiam freature and its own natural instinct”
(Lacourt, 2010, p. 84). This line of (ir)ratiortglserves to maintain a stronghold on practices of
disconnected rationality by using fear (e.g., @f joss) as economic justification to supersede
issues of sustainability and protection of the gl@xro-system. The issue of economics often
co-opts the discussion of sustainability, creagitger/or options and subverts the conversation
of change for the privileged Western world. In geh it would appear that the majority of the
privileged are not willing to radically shift wayd living off the Earth and continue to treat

current levels of consumption as a right. Thesdlehges indicate the complexities inherent in
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eco-systems and underscore the challenge of limimeays that honour and work towards
sustainability that the women of this study havderteken. Embodied practice suggests the link
between embodiment and unity consciousness whdileas the trajectory of how the West
understands and approaches the crisis of fragnemiatidenced in the ecological quandary:

“the greatest resource for change is notguilty conscioudput our potential for recovery of a
shared unitary consciousness” (Tacey, 2010, p.ig3i@s in original).

Returning to the relevance of the strong findinfjmterconnectivity and unity
consciousness, it is also significant as this paaye is in short supply in the scholarly
literature, apart from those who write from a gpail lens (e.g., Abram, 1996; Bai & Scultt,
2009; English, 2000; Griffin, 1978; Keating, 2008y, 2008; Rosenhek, 2006). Further, itis
lacking in areas of adult education and environ@etiscourse. Research exploring the links
between unity worldview, activist practice, and edlinent are warranted: Further inquiry into
how they link, emerge, and if they correspond &atgr sustainability, may offer insight to
rectifying the fragmented ways in which Westerntud operates. Furthermore, inquiry into the
indigenous mind and the connection between embodiara connection to the Earth is
recommended. Finally, research into the connedteween unity conscious and spirituality, as

well as spirituality and embodiment, are warranted.

Activism and Spiritual Practice

One of the profound findings of this research viesstrong connection between activism
and spirituality. As a researcher | was surprisgthe depth and scope of this finding. While |
myself am oriented in this way, | was taken abactly with the consistent orientation of

activists towards interconnectivity, and seconth, strong correlation between spirituality and
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activist practice. Researchers Dillard et al. @08ould not have been surprised by the level of
spirituality revealed in this inquiry as evidendmsdthe following quote:

research then is a revealer of things past hiddée voices of women and the oppressed,

the inherent biases, motives and ideologies ofdbearcher, the social and political

context of research work which implicates the waotion of the research project — and

the oft silenced spiritual voice. (p. 448)

This statement rings true for this research. Tdrection between activism and spirituality
adds to the scholarly literature that explores tisnection (e.g., Keating, 2008; Kovan &

Dirkx, 2003; Wane, 2011). Like the activists imstbtudy, the participants in Kovan & Dirkx’s
(2003) study “clearly perceive[d] their involvementand commitment to environmental work
as grounded fundamentally in a sense of the salti{pp. 113-114). However, these findings
contrasted with Whelan’s (2000) study, which fotitek interpersonal, creative and spiritual
aspect of effective activism (heart) appeared tehmeen overlooked by the participants to some
extent” n/p parenthesis in original). Further, Wmesuggests that “The 'heart' dimension of
activism appears to be given more credence in tireem's and peace movements than in the
environment movement” (n/p). This suggests thatsiignificance of these findings may act as a
springboard for further research.

The women'’s orientation to interconnection, anasseof being part of the web of life,
exhibits an orientation that Keating (2008) artatak as a relational worldview where spirit is
infused in all that exists, creating what she calislical interconnectivity” (p. 60). This is
significant in that surely all environmental acsitd do not have a relational worldview: Further
research is called for to explore this anomalyis #lso of significance, though to a lesser extent

that the self-reflective nature of the women’sis®reflects a propensity for inner work, or
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critical self-reflective observation and practiediich is a necessary component of spirituality
(McDonald, 2002). King (2006) and Maxey (1999) gest that reflexivity is part of activist
practice and Sivaraksa (2002) warns us that withefidctive, critical inquiry into the self, there
is a greater possibility of greed, abuses of podelysion, naivety, and violence to emerge.
Keating (2008) suggests that spiritual activism igag from the individual and moves into an
outward expression where personal and collectsueis are revealed and challenged with the
intention of change. This brings into question pethaps suggests the necessity for critical self-
reflection to be included in education includingspeecondary academic programmes such as
adult education, leadership, environmental studiesnselling psychology, human and social
development, policy making, social work, and diBogs which lend themselves to training
those who are already oriented to working to théeb@ent of our world. Furthermore, this
suggests a need for awareness training in acti@ismunities.

The patrticular discovery that nine of the thirteemmen identified their activist practice
as part of their spiritual practice adds to theriture and calls for a more in-depth inquiry. sThi
spiritual activism combines the inward reflectidrspirituality and the outward action of
activism. Keating (2008) calls it “spirituality feéocial change” (p. 54) that engages “private
concerns with social issues” (p. 55). She sugdbhatghere is an academic spirit-phobia
whereby scholars are reluctant to align themseltsmatters of spirituality, in specific to
activism, as “references to spirit, souls, theadcand other such spiritually inflected topics are
often condemned as essentialist, escapist, naive other ways apolitical and backward
thinking” (p. 55). This may explain the lack obearch. Lara (2005) suggests that we “must

speak and act in spite of the fear” (p. 30). Slggssts:
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As scholars committed to social justice, it is msponsibility to self-define and redefine,
speak and act in spite of the fears caused byhesdts. As Lorde reminds us, whether
or not we speak and act, the fear may still rem&ife cannot wait for the luxury of
fearlessness or completely “safe” conditions.. g8330)
This call to action, to face and topple our feasiecessary, for the backlash against researchers
and scholars delving into matters of spiritualibhyoserves to maintain the status quo and the

fractured world in which we and our sentient brottued sister species are challenged to live.

Activism: A Way of Life
The research findings indicated that activism hecbime a way of life, meaning the
activists had integrated and continued to integitae ways of living to be congruent with their
belief systems and values which informed theinasttpractice. In this way, it resonates with
the often heard statement in feminist counsellimd @sychotherapy, that the personal is
professional. Within the following three sectidrieok at identity as activist, the challenge of

anger in activism, and activist communities.

Identity as Activist

The issue of identity raised itself in a complexi @ven perplexing way in this study.
The research call (flyer) clearly indicated thatds looking for women eco-activists. In our
initial contact that descriptive was also articathbrally, yet in the interviews, four of the
thirteen women stated that they did not in fachtdg as an activist; paradoxically, they referred
to the work they did as activism. In reflectiomdlieve this speaks to the development of an

activist identity and the complex ways in which label or brand ourselves (which also calls for
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further inquiry). But it also raises a number aegtions around the negative connotations of the
word activist. And if this is the case, why doesat stand true for the term activism? One
answer may be that two of the women were new twgiset, while another three were not
currently engaged in specific activism. Howevéveg what the participants have been saying
about relationships and connections the answerlimay the fact that all four were not

connected to an activist community. That is, @lirfwere individuals making changes in their
own lives, but they lacked connectivity. Scholsierriam et al. (2003) indicate there is a
significant link between one’s practice and thdentity formation but perhaps more

importantly, a correlation between identity and mlationships in and of community. This may
also bring us back to English’s (2000) notionsmbediment and dialogue, the communicative

act as something that contributes to how we idgwotifrselves in relation to others.

The Challenge of Anger

Passion and anger are powerful and rousing enstiat often incite action towards
change or protest of an unjust world. Harnesduegpowerful nature of anger is both difficult
and necessary for activist practice. Claudettaitifedly articulated the energy that anger
creates: “anger is hot and righteous and passi@mat@lirected. It's a warrior.” Most of the
women in this study who had been involved in astivior well over a decade spoke to this and
identified that over the years their activist preetransitioned from acting from anger to
working from a place of love or compassion. Thegke to the realisation of the harm to self
that came with action fueled by anger and the rstyet® live and act from a place of working
towards rather than against. Kovan and Dirkx (2083ggest that the transformative process

“represents the struggle for consciousness ingebkaunconscious world” (p. 107). For
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example, K. Linda’s pledge to walk away from figitgh her allies speaks to an evolution of
her consciousness: “They can try to fight with nhevill turn my back and walk away....I'm not
going to fight with you, I'm not going to waste msecious energy, battling energy with
someone that's on my side.” Keating (2008) asseats‘the us-against-them stance we have
employed in oppositional forms of consciousnesps@®o all areas of our lives, infecting the
way we perceive ourselves and each other” (p. &g high costs of anger can be seen in the
body and within interpersonal relationships. Anigethe body creates an over-active or chronic
stress response which contributes health issuearandentation towards anger within activist
communities create behavioural issues are apetteinterpersonal stressors within the
organisation.

Rosenhek (2006) suggests there is an inner reenlathereby one brings loving
kindness into their daily life and it “must takeapé if any of our good efforts are to be binding”
(p. 92). Zoe spoke directly to this when she $aie cannot create peace from anger.”
Claudette also spoke to this, highlighting the ssitg of trusting one’s feelings and having faith
that things are “coming together” when working tosgachange from what she calls a “joyful
dreaming perspective” rather than being motivatedrmer. This perspective she speaks of
reminds me of English’s (2001) understanding aégnated spirituality:

A fully integrated spiritual person reaches beybirgor her self and acknowledges the

interdependence of all of creation, appreciatesutiiqueness of others, and ultimately

assumes responsibility for caring and being carexabout other humans and the

natural order. (p. 30)

Her words describe the women of this inquiry. & fas transformation as a psychospiritual

evolvement of consciousness. In my first intervi€haudette spoke to this developmental
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process or stage for activist development. Fraahithitial interview | asked questions about the
developmental process as an activist as part ahthery to which there was a strong consensus.
There was general agreement from the women: Darggested that activists had to experience
the raw energy and the motivator of anger beforeicg to a consciousness of love. In a related
way, Kovan and Dirkx (2003) found that

Environmental activism furnishes a context thatkes ardent passions, emotions, and

commitment, hence providing a context for deepenungunderstanding of the emotional

and spiritual dimensions of transformative learnitgyrelationship to a sense of calling,

and the essential mystery at the core of this mcép. 102)

They refer to this as “being called awake.” Inrai&r way, Sivaraksa (2002) suggests that “by
awakening ourselves to suffering, we can work @angfe it” (p. 41). This suggests that there is a
developmental process for activists that necessifairther inquiry.

Of interest, Claudette spoke of having to sit toldrate the emotion that came when she
withdrew her anger. She spoke of sadness andghracknowledging her own feelings towards
what she witnessed, she was able to expand théewayich she viewed and engaged her role as
activist. It was as if the anger provided a shtelthe sadness and overwhelm that was coupled
in her activist practice. By dropping into the ahd sitting with the emotion, her need for
anger to protect and defend lessened but the pafssichange and justice remained faithful.

In a seemingly opposite trajectory, Jacquie otfexrother perspective of coming to a
place of using her anger to expand her activisttip@ She spoke of the outrage and the
willingness to put her body on the line which wageent change in her practice. Jacquie
considered this shift as growth as she was no londkng to subordinate her bodily

information. It seems to me that both these wohstened to their embodied wisdom to guide
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them in the next phase of their practice and wacaassume that the evolution of
consciousness is a linear process or looks a nexi@y. Further, it seems we need to take into
consideration the context of the activist’s lifefassome, feeling and expressing anger comes
quite easily, and for others, it is a challengéelieve that what has been revealed in these
findings is that over time and with consciousneab@died awareness, the body leads women
eco-activists to transform themselves and to mot@greater consciousness in how they
practice their activism and relate to anger, lare compassion. Additionally, it seems
necessary to mention that there are different tgbemger, or more specifically, different ways
one can be with it internally. In this way, we mespand our view of what an evolution of
consciousness in activist practice might look lilkaurther inquiry into the ways in which

embodiment, anger, consciousness, and activistiggantersect are called for.

Activist Communities

Connection with others and communities providgapsut, safety, comfort, and a sense
of belonging for most of the women in this studihis is reflected in the literature that suggests
community creates a container to cope with andmshithe challenging aspects and emotions
inherent in activist practice (e.g., Gaarder, 200B)e findings also indicated that disconnection
from others and within communities caused pairgmpintment, loss, and created longing for
connection. Highlighted further were the destretiynamics within activist communities
which were characteristic in many of the women’paziences of activism.

It is critical that activist communities fostermpportive networks and Capra (2007)
suggests that healthy human communities needlextefature in that sustainable ecosystems

are built upon interconnectivity and symbiosis: ‘i® sustainable, a human community must be
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designed so that its way of life, technologies, sodal institutions honour, support, and
cooperate with nature’s ability to sustain life” (). The findings reflected this. Women who
spoke of being supported by communities in thetlivest practices attributed positive effects
while women who shared experiences of a lack opstupsabotage, or toxic and/or division
within activist communities spoke of the negatifiees. This concurs with scholars such as
English (2000), Thomashow (1996), and Whelan (200@p all speak to the efficacy of
relationship to mitigate negativity.

Scholars indicate the challenges inherent in wigykvithin activism and activist
communities (Gaarder, 2008; Gardner, 2005; Mac9112007; Thomashow, 1996; and Whelan
2000); one of the prevalent challenges being tgelmdogical impact. Thomashow (1996)
concludes that it is “evident that people need stppr their feelings and concerns...and they
are deeply appreciative of discussions about whetih@ how to present such challenges” (p.
142). Further he asserts that there is a lackftdation or discussion of the psychospiritual
implications of environmental activism in formaMonmental practitioner training
programmes or organisations. In order to conditeramifications, activists need healthy
connections that are built upon emotionally safati@nships where people feel heard,
supported, and seen. In addition, healthy comnasiteed to find ways to negotiate diversity,
share power, and communicate with respect, kindraessclarity. Whelan (2000) indicates that
most environmental movements do not adequatelystrimeraining and skill development for
their activists, and that there is a lack of prawidadequate communication and collaboration
skills, including non-violent or compassionate conmication. Furthermore, returning to

Capra’s (2007) assertion about sustainable humaamemities (cited above) it follows that
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people need training and skills not only to envigiait work towards building healthy
organisations.
| turn now to the final chapter. In this | spgakmy own process in the research and

suggest some understandings and implications.



205

CHAPTER NINE

Conclusion

The over-arching findings of this research indidhgg embodied knowledges counter
fragmented ways of living, foster sustainable pcast, and offer guidance and direction to live
more harmoniously with, and on, the Earth and &xfice activism. This study reframes the
concept of embodied knowledges within a femaleremvhental activist context. Moreover, this
study expands our understanding of women’s embaslgad of knowing and illuminates our
understandings of how bodies can guide and shasnalte ways of living, and practising
activism, that are sustainable and universallylakta, for all one needs is a body and
consciousness. This inquiry further added to tlegving awareness of body/mind connection
and unity consciousness with a focus on activesdtscators, and others interested in finding
ways to live with, rather than on, the Earth.

In the following chapter | speak to my own procekthe research — where | struggled,
what | would do differently, and where | currentlsn with the material. | then speak to how this

research might inform activists and the publicaagé.

My Experience as Researcher
In entering into the research | hoped for grovaththe participants and for myself. |
wanted to increase my awareness of how we acadgsipon, and engage with our embodied
knowledges and understand more deeply how our b@deinextricably at the centre of our
world informing and being affected in the most mamel to the most extreme moments. In the

second art-making focus group | made a prayertHagspoke to my understanding of
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embodiment or embodied

knowings and the

interconnectivity of all things.

Here’s what | shared about the

meaning of my prayer flag. A

was doing this one | was thinking

about the dimensions of

embodiment and how it looks
different for each of us. Life can be seen in dulabk and white terms and yet in this black and
white there is so much differentiation. The retheslove that finds its way through those spaces
of rigidity that we see in the world and I thinlathn the red, there’s a way in which it contrasts
but softens. When | was thinking about the diffel@yers of embodiment | was thinking about
the different layers of the Earth. There’s not evay that is more important than another—
there’s not one layer of the Earth that's more esiséthan another. And the circles were about
different ways that we’re connected and we crogs aud these little pieces fall over to create
their own circles of communities.

This research and the process which | as thengegavent through was rich and varied.
| found myself challenged and growing in ways tlvate unanticipated. Most delightfully | was
surprised at the profound insights, emotions, aadiings | experienced. Above all, this
research offered me an expanded capacity in whitlolid hope for all species and for a return
to the ancient ways of living and knowing from anb®died place. In the summer of 2009 |
created a piece of art that helped guide this gacd he title isWhen silence springs from the

fire it cannot be broker(see next page).
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As | sat with the women their words echoed
within me, stirring my emotions, as they did for
Drumheller (2007), “I began to experience how the
words of another woman resonated through me, as
though it was my own story or the story of my
sister, my mother, my best friend, and my enemy”
(p. 28). Their words invited me into resonancehwit
their experiences and images emerged in my mind
linking me to them and in turn to the land. The
stories clearly articulated the overlap within the
dimensions of embodied experience, illuminating
elements of the undivided body where “knowing

and being meet” (Todres, 2007, p. 20).

Inviting Art into the Research

It was important for me to invite art into the
inquiry for my own process but more specifically as
part of the data collection. In using arts-based
inquiry the researcher can take the rolevithessor artist in the research study (Higgs, 2008): in
either position, the researcher’s subjective exgpee is instrumental to the process as in feminist
methodology. In the individual interviews | askéeé women if there was a tool or instrument to
describe their body in activism — as you've re&d, metaphors were powerful and the images

often more revealing than words. Because thisarekéhas some psychological orientation, and
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art can be used to study psychological meaningg$ig008), it made sense to me to use
metaphor and image to elicit rich description frtira researched about their difficult-to-describe
felt sense (Higgs, 2008). Connection with image metaphor engages the embodied, creative
(right) brain, linking the unconscious, “Images\ade access to the psyche” (Dirkx, 1998, p.
141). In the art-making focus groups art was aksed to symbolise their body’s relationship to
eco-activism. The prayer flag became the contdorethis story to emerge, for parts that had
been missed or unasked in the interview to conté fond to be known. Minge (2006)
beautifully captures this, “Art expels the insidg and takes the outside in” (p. 118). It was also
a way to access and use embodied knowledges tonrfos study. This intimacy with the self,
and the researched, also invites embodied experi@aygowerful way to explore unimagined
possibilities (Minge, 2006).

Beyond this, the use of art, particularly in ciega collective visual representation, the
prayer flag, felt important as | would have somegfwisual to represent this inquiry. | made a
commitment to bringing this work beyond the acadenfelt entrusted with this knowledge and
will do some community work and presentations tsuea the information was not merely an
academic exercise for my benefit. | hope to useptlayer flag as a visual tool to invite people’s
curiosity to come forth as they learn about thdifigs of this inquiry. In this way | was
incorporating elements of what Potts and Brown 8@all anti-oppressive research: “An anti-
oppressive researcher means that there is a pbfticpose and action to your research

work...an explicit, personal commitment” (p. 255).

Challenges as the Researcher

One of my greatest challenges was experiencingdmbedded in dualistic thinking | am
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— facing my own enculturation and colonisation.many ways it is a habitual and learned way
of being in and with the world. | would catch miysndlessly breaking things down into
groupings, themes, or categories in order to erptaiestion, or grasp concepts. For example, |
believe that the way in which we live reflects @afues and then | think about values as
psychological, political, and spiritual. | belietras is reflective of dualistic rather than unity
consciousness which is precisely what | am calimg question as a useful and sustainable way
to think and live. The prevalence of dualism waslenced throughout this work in my

thinking, the questions | asked, and the wayslthiak and compartmentalised data. The
challenge of being aware and having that transtabeeing different is a widely pervasive
experience. Bai & Scutt (2009), citing ZimmermafA48), speak of this in the literature:
“Knowing that on a quantum scale we interpenetaat® merge with other life and objects does
not give us necessary experiential insight to memvéeyond a dualistic mode of perception
towards a nondualistic experience” (p. 98). Thaswot unexpected for me. In the early stages
of the research | wrote:

In rethinking my research question, | do not baigvat | can separate the body from the
embodied unconscious for the research, as | waulels be (consciously) collaborating with the
hegemonic dualities rife in the embodiment literatuCertainly, | will fall prey to my own
enculturation and (mis)understandings of how | agated in and of the body. As | move
forward in delineating my research approach, | hepeonstruct a place in which | can avail
myself fully of and into the epistemological siéthe body. It is the unification of the
multidimensional body that encourages and suppodgo move ahead with this work. It is my
hope that this work will offer some insights intsmhthe body can offer alternative, more

sustainable ways of engaging in activism on betfalfie Earth and all of its species. It is also
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my hope that this work will reveal ways in whicheaa@ engage in activism in harmony and
alliance with the rhythms of the Earth.
In writing my candidacy exams the reality emergédaw challenging embodied writing
would be for me. | offer two brief, italicised fiective pieces to further contextualise:
For weeks, | have immersed myself in the literatarerite these papers. | reread part
of the first paper | wrote tonight and as | wasdewgy it | kept thinking, “Oh, | wrote
this...these words are so, so foreign.” And | realifieese words are from my head—in
my head—they are not in my body. In fact, | haae to ignore my body for the past
month in order to complete this. And this makeseally sad. (January 2010)
“Disembodied writing is intertwined not just witlsa@demic writing conventions but with
language itself” (Ellingson, 2006, p. 301). “In timg disembodied, systematic accountse.
gain mastery over material....When we do this, werottetach ourselves from the knowledge
we produce, and we deny our body vulnerability”3p8).
And | think that is really the crux of what | amarested in not doing...For me, this exam
process has really illuminated what | am seekingxplore.So this isn't meant as a
declaration of “I've worked so hard, my body hursid I'm sad.” This is a declaration
of uncertainty — of how to engage with this progasstruly congruent way, where |
don’t have to ignore myself in order to find outahthe body impacts and is impacted by
eco-activism. Illuminated here, in my opinionthe cultural affliction and irony: that
when we ignore our bodies (due to pain, which ofrge creates more pain, or due to
emotional distress, or because it's not convenser@ncouraged), we lose access to the
multiple epistemological sites that are within @naected through the body, including

elements of the embodied unconscious.
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Knowing firsthand the struggle | was facing to eggan the writing of the material in an
embodied way was not new. | was familiar with dnead of forcing myself into states and ways
of being that had become more and more distanntire embodied | became. | had a lot riding
on this - writing from an embodied state was ndy mecessary for congruence with the work
but, even more so, part of my own personal transétion. From the beginning | trusted this
research journey would be transformative for mmdifg ways to be embodied and write for
the academy has been an on-going challenge thratgipstudies. Embodied writing is more
than an appropriate research skill, it is “a pdttransformation that nourishes the enlivened
sense of presence in and of the world” (Anders00,12p. 83). By bringing the experience of
the body to writing and reading we relay or expere“human experiendeom the inside otit
as the body is an inner realm of knowledge (Ander&601. p. 83 italics in original).

| see research as a craft and believe reseancbedsto be embodied in order to produce
authentic work, as does Anderson (2001). The #imal basis of embodied writing validated
the ways in which | myself process and write, allgyvspace for the process and expansion to
emerge, being present, deeply connected, and gjgnith the slower, natural rhythms of my
body, being open to and attuned to the wisdom obody, and listening for resonance and
allowing the reverberation of the resonance to gaidd shape my work. This way of working
felt natural and for the most part organic. | wawdered or faced challenges in working in this
way when | put myself on a timeline or felt pregslito produce and | became impatient with the
process. Time and again | was reminded that fgroirtrying to expedite my process was futile.
Time also proved to be an illuminator of that whislyet to be known.

Hindsight reveals what we cannot see at the auiBeat is conventional wisdom. With

regards to the methodologies, methods, and quediia created the framework of the study
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retrospect has offered some significant realisation me. At the outset | was concerned about
my own embedded duality and how that would interfeith the study. What | did not realise
was that studying embodiment and embodied knowkedgrild be so challenging in terms of
coming to a common understanding and articulatfomh@at embodiment is and what embodied
knowledges are. | was spared the gravity of thifl the final discussion chapter where | had to
grapple with how | made sense of the data, howntarred with, expanded, or stood apart from
the literature. My struggle became, how do | antically represent this information when |
believe that just because we can articulate it doésnean we experience it in an embodied
way? This created internal strife for me as tlseaecher. My experience was that many of the
women spoke of being embodied or articulated tinetterstanding of interconnectivity,
however, my experience of sitting with them wag thare was a range in the level of
embodiment which in some ways contradicted what tiere telling me. My experience and
skills as a somatic psychotherapist and educatgtsawme a strong capacity of attunement to
assess embodiment. This created a challenge foOm#he one hand | believe in the validity of
one’s experience, and on the other hand, | am athatehe embodiment is a complex
experience and one often is not aware of the lefvdisconnect until more connection or
embodiment is gained (much similar to my experiesfoeolonisation or duality thinking). This
illuminates not only the challenge of researchindpediment but the ways in which | went
about researching it. Embodiment is not statidori’t know that it truly can be measured and,
therefore, it is hard to research. It has beeessary for me to remember that my job as
researcher is to represent what the women shatedwa and within that is their valid lived
experience of being embodied. In retrospect | dask the questiongihat is your relationship

with your body, the Earth, and spirit in relatiom your activist practice?



213

I would also consider changes to the selectiongs® particularly in the realm of self-
identified as activists. The issue of four of th@men not identifying as activists in the
individual interviews aside, two of the women woulat have met my criteria if | had put one
forth. This in itself calls into question who gétsdecide who is an activist, which is why |
chose self-identification at the outset.

In the introduction | wrote that | entered intastprogramme with the desire for
decolonising myself, or returning to a unity comsisiness that | believe is innate to our
existence. At the outset, | was unable to artteulais and the words came as | travelled through
the underbelly of this research. My seeking ex¢diad beyond the time and scope of this thesis.
In May of 2007 | was at an eco-conference in Calgdioanna Macy was a keynote as was
David Orr. | connected with like-minded people.eQdsf the most pivotal moments was when |
heard Karsten Heuer, another keynote at the camfergpeak. He is a storyteller and an activist.
He shared the story of his 5 month journey withvnig, Leanne Allison, in 2003 when they
migrated for 5 months across the Yukon and Alasikla the endangered Porcupine Caribou
Herd. He spoke about his transformation — about e could hear the Earth thrumming; about
how he was linked with the caribou, with naturdheToom was mesmerised — people had tears
streaming down their faces. His storytelling alieany awake — to the longing of living within
an embodied communion with the Earth. His storgleemed this longing within me. This is
what | have articulated as becoming decoloniséeé +éturn to the indigenous mind.

At this final leg, | have some more clarity tha Ireally talking about embodied
consciousness. This has made all the differenoedrganising my thinking and in my being

able to articulate this work in a new way. The emass of embodied knowledges these women
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shared are about consciousness and go far beydmodesd awareness as most often written
about in academic literature.

As | sit today, January 282013, | let the emotion move within me. As Lsjgled
through the last two sections of the thesis, | av@e to know in an embodied way, or within
the depths of me, that this journey has revealedhéxt. The words of Jungian writers have
resonated, inspired, and spoken to me through@iptbject. | have savored their words as if
they were words of my kin. In my seeking, | haxplered many alternative practices, spiritual
and otherwise, with the hopes to access and lora,fas Jung would call it, my indigenous
mind. | feel as though | have found the next gativalk. When I reflect on my journey to date
— my own frontline activist work, my dedicationgtudies of embodiment, trauma, and
embodied ways of knowing and healing — | see thatgroject brings everything together for
me, and hopefully for you as the reader. | livéhvthe trust that as | learn and grow | will
increase my capacity to be a force of change innauitd, our precious, precious world. | have
felt isolated during this process. | wrote tha Women’s voices sojourned with me this summer
while | wrote the findings chapters, but that isydmalf of the story. The isolation was tempered
by my felt sense of being supported by the Eafthis is reflected in prayer flags | made in the
third and fourth art-making gatherings, almost@$ébadowing of what was to come. The third
prayer flag | made speaks to my experience of bgiupgported by the Earth as well as how

activist practice is messy. Here’s what | shared:
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The border is representation of

the Earth and how | feel held by

the Earth — the beauty and the

exquisiteness of nature. The blue

is being held by the water....This

piece is really about how | feel

very much held and buoyed by the

Earth and the water and what's

alive and how | feel really so blessed to be ablsde this in the Earth despite the mucky parts in
the edges. The sparkly red inner border is thengtaous) part which wasn't quite as glammy
as | wanted it — which is kind of apt for activisthmay look all glammy but it's actually kind of
messy and the thing about this is that this pidaghite has glue all under it and it's symbolic in
that it's not perfect. In activism, and | guesdiia, you make do with what it is and you find
ways that it works.

The fourth prayer flag | made had a similar yetgeantheme of being supported.bdut five or
six years ago | drew a picture of

hands holding the Earth and this

image came to me again. The

hands and the fabric is the bigger

energy that holds the Earth...and

it's also the energy creation of

lava, of fire that holds the Earth

and | chose the color because it is
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fiery and it is dark and it looks rich to me. Baththese are really which support me — this is me
the purple one with the heart. It's just a simppleng that represents what holds me so that | can
do whatever it is that | do.

The support and isolation | experienced in somgswaflected many of the women’s
stories of activist practice — | believe this ofdra lived experience of this research which
deepened and sophisticated my understanding afatae

This inquiry is not complete, literally or figuragly. It continues to move within me — |
suspect the seeds that have been planted and tesileantinue to bloom for years to come —
perhaps forever changing my inner landscape. Beflmsing | wish to speak to some of the
implications | see from this research.

The research problematised the common experigiisembodied or fragmented living
commonly experienced in the West. It showed thateadied practices including things like
yoga, meditation, and being in nature and conndat@eople can help mitigate the challenges
inherent in activist practice and counter identifi@rriers to embodiment as described in the
previous chapters. But most importantly, it reedahree profound findings in terms of
embodied consciousness or embodied knowledgeslyfFaB of the women had deeply intimate
connections with the Earth and these relationshgre felt and known through their bodies.
Secondly, all of the women held a relational womraw of interconnectivity, and with their unity
consciousness came an awareness that the bodtescd knowledge. Further to being a site of
knowledge, the experience of unity consciousnessdit at least five of the women into
connection with which Jungian scholars refer tthasindigenous mind. Finally, it is profoundly

significant that many of the women considered thetivist practice to be part of their spiritual
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practice. | will speak to these three significdistoveries, in the following section, from my
own perspective.

The intimacy and relational qualities relayedha twvomen'’s stories of connection to the
Earth were inviting. | felt as if | could relate the depth of care and love of which they spoke —
at times their stories sounded mythical, magiaad, lawanted to say, “stop, let's go there now.”
And in a way, their stories brought me there. uldamagine the trees speaking, the mountains
whispering, feel the land holding me, and rementieémng at home on the Earth. The women'’s
connections to the Earth go beyond an ethic of taeerelationship built on trust and in some
unarticulated way, equality. It was as if theseanea practiced activism not because the Earth
was in need of help, or was helpless, rather tiat activism was an extension of their caring
relationship. There was reciprocity. This recgity has stayed with me. | think about how
fragmented living interrupts reciprocity and cresatelationships of exchange. | wonder how we
foster deep relational connectivity when many pe@tuggle so much to be present and attuned
to the present moment with themselves, never nmndlationships. | recall the trees telling
Suzy, “we’ll be okay” and | need to drop into my mwwust that nature heals. It heals what we
humans cannot. In terms of how this might traesliato the world, | am just starting to see how
this framework of reciprocity might reframe our exignces and expectations of activist
practice, psychotherapy, and education. | wonder bur world and lived experiences might be
different if reciprocity of care was cornerstone.

The deeply intimate connection to the Earth wasadly linked to the relational
worldview of interconnectivity that offers links tbe spiritual realms of life which can be
profoundly sustaining and life-giving. | was suged that everyone had strong orientations to

the web of life and wondered if it was because $ gpeaking to eco-activists. Linked to this



218

embodied worldview that decolonises was the emeggehthe indigenous mind which holds
incredible potential for all who are disconnected &ving as colonisers on North American
(and other) lands. This emergence holds the peofisoming to know our own indigenous
ways of being without appropriating other cultur&usie O’Keeffe (2010) speaks to this when
she says: “There is a formidable, unconscious abimcbelieving that we of one culture can
adopt the sacred rituals and rites of anotherdeioto fulfill our own needs” (p. 65). This
revealing of the indigenous mind by the women veaaffirming for me and links by Jungian
scholars proved to deepen my understanding andeitm@awing. This work has implications
for aspects of my own life which will inevitablyatmslate for others in their own embodied ways.
My sense of interconnectivity has been strengthemeld feel more comfortable talking about it
in my psychotherapy practice and teaching. Bebthe first of four prayer flags | made in the
art-making focus groups. Here is
how | described it to the group:
This is me and on many days |
actually feel like I'm a tree, or
maybe know that I'm a tree. This
is the Earth here and there is a
way in which humans have
brought a battle on to the land
and the land just loves us back
despite the warfare we enact. Probably the strohgey that | see myself doing activism these
days is my work as a trauma therapist and it's abbmlping people find their own embodied

sense of being the tree and connecting to natuheliw them heal. And so whatever it is that I'm
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involved in | think about how it is me standingréheith these great roots and that I’'m actually
really in the Earth and it actually supports medithe work that | do and that | find that other
trees in the world support me and bear a bit oftfomce in a while.This experience (the

inquiry) validated and strengthened my own awareaasl experience of interconnectivity — this
has proven invaluable for me and | believe for tgheparticularly those who have been deeply
harmed through human relationships. To plant deels that the Earth is part of us, we are part
of the Earth, that the trees stand with us, thelwrhispers, and that we might be deeply held,
offers a safe haven to heal when the human woeld &0 unpredictable.

In a related finding, the inquiry also revealedttimost of the women considered their
activist practice to be part of their spiritual gree. This finding surprised me — not because |
don't relate but because | think many people btiregr fragmented lives into the ways in which
they practice spirituality and taking action focgd- and eco-justice requires a level of
consistency that most people do not have or demmbse to invest. In reflecting on the
findings, | see how spiritually oriented the womeally were. The body proved to be the
doorway into realms far beyond our rational, logiceasoned mind and availed guidance,
wisdom, and knowledges that supported not onlyqreristransformation but activism for
collective change. | know this to be true in mysomal and professional life. | wonder how this
information might take a stronger foothold, hownight be introduced into mainstream
consciousness, and who might be the transmittettisoknowledge. How might they relay the
unused and often unknown potentiality of embodiedvkedges and spiritual connection with
Earth and activist practice. | have to trust, topdinto my own faith, that the Earth is callingdan
people are listening. | am recalling a commencdmpeech Paul Hawken gave in 2009 at the

University of Portland that someone emailed me.
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There is invisible writing on the back of the dipla you will receive, and in case you
didn’t bring lemon juice to decode it, | can tgdlu what it says: You are Brilliant, and

the Earth is Hiring. The earth couldn’t affordstend recruiters or limos to your school.

It sent you rain, sunsets, ripe cherries, nigbbling jasmine, and that unbelievably cute
person you are dating. Take the hint. And heleésdeal: Forget that this task of planet-
saving is not possible in the time required. Dde put off by people who know what is
not possible. Do what needs to be done, and dioesde if it was impossible only after
you are done.

Personally, | think the same message is writtetherback of your grocery bill.

For the Reader
By now, reader, | anticipate that this has beearahodied read for you — that your body
has been a faithful companion and spoken to yougaioe way. | hope that you have touched in
and allowed this work to strike a chord within yoand that the stories of love, care, and
tenacity offer the promise of whatever you migh¢ahéo deepen your connection to yourself and
to the Earth. Above all, reader, | hope that as stand and stretch and take a moment to listen,
you will know that “Another world is not only posée, she is on her way. On a quiet day, | can

hear her breathing.” (Roy, 2003).



221

References

Abram, D. (1996)The Spell of the Sensuoidew York: Pantheon Books.

Akman, D. E., Tonner, B. B., Stuckless, N., Ali, Emmott, S. D., & Downie, F. P. (2001).
Feminist issues in research methodology: The dpweént of a cognitive scale.
Feminism & Psychology,1(2), 209-227.

Ahmed, S. (2000). 'Whose counting®minist Theory1(1), 97-103.

Aizenstat, P. (2006). Tending the dream is tentlwegworld.Psyche & NaturéPart 2 of 2): A
Journal of Archetype and Culture, , /0-72.

Alaimo, S. (2010). The naked world: The trans-cogabethics of the protesting bodyomen
& Performance: a journal of feminist theoi30(1), 15-36.

Alcoff, L. & Potter, E. (1993)Feminist epistemologies: Thinking gendeputledge: New
York.

Alexandre, C. (2010). Integralizing Goddess: A psdphical & practical approach to spiritual
awakening through the (r)evolutionary five-folarfmine force ReVision32 (1), 47 —

53.

Anderson, R. (2001). Embodied writing and reflessi@n embodimendournal of Transpersonal
Psychology33, 83-98.

Andrews, M. (2002). Feminist Research with Non-feistiand Anti-feminist Women: Meeting the
ChallengeFeminism & Psychology, 155-77.

Antonelli, J. (1982). Feminist spirituality: Thelgms of the psyche. In Spretnak, C. (Ed).
The Politics of Women'’s Spirituality: Essays ontilse of Spiritual Power within the

Feminist MovemenGarden City: Anchor Press, 399 — 403.



222

Apodaca. C. (2009). Overcoming obstacles in quatnté feminist researcl.olitics &
Gender5(3), 419-426.

Armstrong, J. C. (1998).” Land Speaking”. In Ort&,J. (Ed)Speaking for generations: Native
writers on writing.USA: University of Arizona Press, 175 - 194

Bai, H. & Scutt, G. (2009). Touching the earth wttle heart of the enlightened mind: The
Buddhist practice of mindfulness for environmem@dlicationCanadian Journal of
Environmental Educatiori4, 92 — 106.

Barnacle, R. (2009). Gut instinct: The body andreay. Educational Philosophy and Theory
41, 22-33.

Barry, J. M. (2008). “A small group of thoughtfelbmmitted citizens”: Women'’s activism,
environmental justice, and the Coal River Mountaaich.Environmental Justice,(1),
25-33.

Bekoff, M. (2003). Minding animals minding eartlci&ce nature kinship and heaftiman Ecology
Review,10(1), 56-76.

Belenky, M. F., Clinchy, B. M., Goldberger, N. R.,Tarule, J. M. (1986)Women'’s ways of
knowing: The development of self, voice, and mitgiA: Basic Books Inc.

Bierema, L. L. (2002). A feminist approach to HREearchHuman Resource Development
Review, 1244-268.

Blair, R. (2009). Cognitive neuroscience and actirfge drama reviens3, 93-103.

Bondar, R. (1999). Foreward. (in Wyman, M. B¥eeping the Earth: Women taking action

for a healthy planetCharlottetownGynergy books, 11 — 12.



223

Bordo, S. (1997). The body and the reproductiofeofininity. In K. Conboy, N. Medina, & S.
Stanbury (Eds.)Writing on the body: Female embodiment and femthesbry New
York: Columbia University Press, 90 — 110.

Branagan, M. (2008). Environmental education, @ativand the art€Convergence,

XXXVIII, 33-50.

Broido, E. M. & Manning, K. (2002). Philosophicaundations and current
theoretical perspectives in qualitative reseadolurnal of College Student Developmetg 434
— 445,

Brown, L. & Strega, S. (2005). Introduction: Traegsive possibilities. In Brown & Strega,
(Eds.)Research as Resistance: Critical, Indigenous, &-@qpressive Approaches
Toronto: Canadian Scholars’ Press, 1-19.

Butler, J. (1993)Bodies that matters: On the discursive limits afXs New York: Routledge.

Butterwick, S., & Selman, J. (2002). Deep listenim@ feminist popular theatre project:
Unsettling the position of audience in participgiteducationAdult Education
Quarterly, 54(1), 7-22.

Butterwick, S. & Selman, J. (2006). Embodied MetaghTelling Feminist Coalition Stories
through Popular Theatre. In Clover, D. & Stalkkr(Eds.). Special Issue: The art of
social justice: Re-crafting activist adult eduoatiNew Zealand Journal of Adult
Learning 34:2.

Capra, F. (1982)The Turning PointScience, Society, and the Rising Cultidew York: Simon
& Schuster.

Capra, F. (2007). Sustainable living, ecologidarécy, and the breath of lif€anadian Journal

of Environmental Educatiori2, 9-18.



224

Carter, S. M. & Little, M. (2007). Justifying knoedge, justifying method, taking action:
Epistemologies, methodologies, and methods initatisk researchQualitative Health
Research, 171316-1328.

Chapman, V. L. (1998). Adult education and the bdglyanging performances of teaching and
learning. In J. C. Kimmel (Ed.39" Annual Adult Education Research Conference
ProceedingsSan Antonio, TX: University of the Incarnate Wp@&bllege Station: Texas
A&M University.

Clark, C. M. (2001). Off the beaten path: Some ttveaapproached to adult learnirigew
Directions for Adult and Continuing Educatid®, 83-91.

Clover, D. E. (2002). Traversing the gap: Concieattion, educative-activism in environmental
adult educationEnvironmental Education Records (3), 315-323.

Clover, D. E. (2007). Tapestries through the makgilting as a valuable medium for
feminist adult education and arts-based inqumyClover, D. E. & Stalker, J. (Ed$he
arts and social justice: Re-crafting adult eduocatand community cultural leadership,
Leicester: Niace, 83-104.

Clover, D. E. & Hill, L. H. (2003). Learning pattes of landscape and life. In L.H. Hill &

D.E. Clover (Eds.)Environmental adult education; Ecological learnirigeory and
practice for socioenvironmental changan Francisco: Jossey —Bass, 89-96.

Coates, J. (2004). From ecology to spirituality andial justiceCurrents: New Scholarship
in the human serviceRetrieved from fsw.ucalgary.ca/currents-prod-vi¢hes/coates-
v3-nl.htm

Coates, J. & Grey, M. (2011). The environment avalad work: An overview and introduction.

International Journal of Social Welfarg1, 1- 9.



225

Cole, A. L. & Knowles, G. J. (2008). Arts-informegisearch. In Knowles G. J. & Cole A. L.
Handbook of the arts in qualitative research: Rerstive methodologies, examples and
issuesLos Angeles: SAGE Publications, 55-70.

Cox, L. (2009). “Hearts with one purpose alone”Rinking personal sustainability in social
movementsEmotion, Space and Socie®y,52 — 61.

Crawford, L. (1998). Mythology: A researcher’s geiih understanding self. In M.Taylor (Ed.),
Proceedings of the '7Annual Conference of the Canadian AssociatioritferStudy of
Adult Educatior(pp. 49-50). Ottawa, ONT: University of Ottawa.

Crawford, M. & Kimmel, E. (1999). Promoting Methddgical Diversity in Feminist Research.
Psychology of Women Quarterly,, 236.

Crotty, M. (2003).The foundations of social research: Meaning andspective in the research
processLondon: SAGE.

Crowdes, M. (2000). Embodying sociological imagimat Pedagogical support for linking
bodies to mindsTeaching Sociology, 224-40.

Cutliffe, J. (2003). Reconsidering Reflexivity: latlucing the Case for Intellectual
EntrepreneurshifQualitative Health Research. 1B836-148.

Dantley, M. (2005). Faith-based leadership: anaieythms or new managemehiternational
Journal of Qualitative Studies in Educatjd8(1), 3-19.

Davies, W. & McGoey, L. (2012). Rationalities ohmyance: on financial crisis and the
ambivalence of neo-liberal epistemolo§gonomy and Society1(1), 64-83

D’Cruz, H., Gillingham, P., & Melendez, S. (200Reflexivity, its meanings and relevance for

social work: A critical review of the literaturBritish Journal of Social Worl37, 73-90.



226

Dean, A. (2007) Teaching Feminist Activism: Refleas on an Activism Assignment in
Introductory Women'’s Studie$he Review of Education, Pedagogy, and Cultural
Studies 351-369.

DeVault, M (1996). Talking back to sociology: Distinctiventgbutions of feminist
methodologyAnnual Review of Sociology2, 29-50.

DeYoung, C. (2007)Living Faith: How Faith Inspires Social Justidéortress Press: USA

Dillard, C. B., Abdur —Rashid, D., & Tyson, C. £000). My soul is a witness: Affirming
pedagogies of the spiritaternational Journal of Qualitative Studies in Edtion, 13(5),
447-462.

Downton, J., Jr., & Wehr, P. (1997he persistent activist: How peace commitment dggel
and survivesBoulder, CO: Westview Press.

Driedger, D. (2006). When the body protests: A fienn of activism.Canadian Woman
Studies: Canadian Feminism in Actj@b(3-4), 187- 188. Retrieved at

http://pi.library.yorku.ca/ojs/index.php/cws/atéitriewFile/5909/5098

Drumbheller, L. (2007). Circlework as emancipatoogial work practice. Unpublished Masters
Thesis, University of Victoria, BC.

Duiker, W. J. & Spielvogel, J. J. (201@orld History Volume II(6th ed ). Boston:
Wadsworth.

Eichler, M. (1997). Feminist Methodolog@urrent Sociology. 49-36.

Eisner, E. (2008). Art and Knowledge. In KnowlesJG& Cole A. L (EdsHandbook of the arts
in qualitative research: Perspective methodologeesamples and issudsos Angeles:

SAGE Publications, 3-13.



227

Ellingson, L. L. (2006). Embodied knowledge: Wrdiresearchers’ bodies into qualitative
health researclQualitative Health Research. 1898-310.

Engel-Di Mauro, S. (2006). Reflections of “The Smgle for the Rebel BodyTapitalism
Nature Socialisml7(4) 66-73.

English, L. M. (2000). Spiritual dimensions of infieal learning Addressing the spiritual
dimension in adult learning: What can educator® da English L., M. & Gillen, M.
A. (Eds). Jossey-Bass. 85, 29 — 41.

English, L. M. (2001). Reclaiming our roots: Spigtity as an integral part of adult
learning. Adult Learning, 12(3), 2-3.

English, L. M. (2005). Narrative research and fastiknowing: A poststructural reading of
women's learning in community organizatiokGill Journal of Education40(1), 142
—155.

English, L. M. (2008). Reuvisiting voice, subjectivand circles: Feminist pedagogy in the
twentyfirst century.Journal of Adult Theoretical Educatiof(2), 112 - 125.

English L. M. & Gillen, M. A. (2000). Editor’'s noseAddressing the spiritual dimension in
adult learning: What can educators ddf2 English L. M. & Gillen, M.A. (Eds). Jossey-
Bass. 85,1 -6.

Etmanski, C. (2007)Jnsettled: Embodying transformative learning anekigectionality in
higher education: Popular theatre as research witternational graduate students.
Unpublished dissertation, University of Victoria.

Evans, L. (2006). Towards a Jungian ecopsycholBgyche & Naturg¢Part 2 of 2): A Journal

of Archetype and Culture, 7629-145.



228

Fishbane, M. (2007). Wired to connect: Neuroscigeregationships, and theragyamily
Process395-412.

Fisher, A. (2006). To praise again: Phenomenolaglythe project of ecopsychologysyche &
Nature (Part 2 of 2): A Journal of Archetype andiGre, 76, 153-174.

Foucault, M. (1980)Power/knowledge: Selected interviews & other wgsiri972-197 7New
York: Pantheon Books.

Frank, A. (1997). Is there life after categorieg?l&ivity in qualitative researcffhe
Occupational Therapy Journal of Researtii, 84-97.

Fuchs, T. (2002). Mind, meaning, and the brRimilosophy, Psychiatry, & Psycholody, 261-
264.

Fuchs, T. & Schlimme, J. E. (2009). Embodiment psythopathology: A phenomenological
perspectiveCurrent Options in Psychiatr@2, 570-575.

Gaarder, E. (2008). Risk & reward: The impact afraat rights activism on womeisociety
and Animals16, 1-22.

Gardner, H. [1983], 200&£rames of Mind: The Theory of Multiple Intelligesce
New York: Basic Books.

Gardner, M. (2005)Linking activism: Ecology, social justice, and edtien for social change.
Routledge; New York.

Gergen, M. (1990). Finished at 40: Women'’s develepimvithin the patriarchy.
Psychology of Women’s Quarterly,, ¥/ 1-493.

Gerhardt, S. (2004Why love matters: How affection shapes a baby’sbidew York:

Brunner-Routledge.



229

Greene, A. U. (2005). Listening to the body for sa&e of the souBody & Soul: Honoring
Marion Woodman: A Journal of Archetype and Cultut2,189-204.

Griffin, S. (1978) Woman and nature: The roaring inside hilew York: Harper & Row.

Grosz, E. (1994)Volatile bodies: Toward a corporeal feminisBloomington: Indiana
University Press.

Gunn A. P. (1994). The woman | love is a planeClMerchant (Ed)Key concepts in critical
theory: EcologyNew Jersey: Humanities Press, 327 — 333.

Gustafson, D. L. (1998). Embodied learning aboaitheand healingCanadian Women Studies,
17, 52-55.

Hall, B. (2009). A river of life: Learning and emgnmental social movementsaterface: A
Journal for and About Social Movemerit§l), p. 46-78.

Hamilton, C. (2007). Political violence and bodydaage in the life stories of women ETA
activists.Journal of Women in Culture and Socied2(4), 911-932.

Harding, S. (1987). Is there a feminist method™Hamding, Sandra (Edeminism
and Methodology: Social Science Issuadiana University Press, Bloomington, Indiana41-1

Hawken, P. (2007 Blessed unrest: How the largest movement in thédveame into being and
why no one saw it cominBenguin Books: New York.

Hawthorne, S. (2002)Vild politics: Feminism, globalization, bio/divetgiAustralia: Spinifex
Press.

Hesse-Biber, S. N. & Brooks, A. (2007). An invitatito feminist research. In Hesse-Biber,
S. N. & Leavy, P. L. (Eds}eminist Research Practice: A prim&age Publications:

Thousand Oaks, 1-26.



230

Hickel, J. & Khan, A. (2012). The culture of capigan and the crisis of critique.
Anthropological Quarterly85(1), 203 — 227.

Hodge, D. & Derezotes, D. (2008). Postmodernismsgdtuality: Some pedagogical
implications for teaching content on spiritualifypurnal of Social Work Educatiod4
(1), 101 - 123.

Hodgson, D. L. & Brooks, E. (2007). Introductionctivisms.Women’s Studies QuarteyI$5(3
&4), 14-25.

Holloway, J. (2003). Make-believe: Spiritual praetiembodiment, and sacred space.
Environment and Plannin@5, 1961 — 1974.

hooks, b. (2000)Where We Stand: Class MatteRoutledge: New York.

Howell, N. R. (2000). A feminist cosmology: Ecologplidarity, and metaphysics. New York:
Humanity Books.

James, S. (2002). Heidegger and the role of thg boenvironmental virtuelhe Trumpeter
18 (1), 1-9.

Johnson, M. (1999). Embodied reason. In G. Weist &ern Haber, Eds.Rerspectives on
embodiment: The intersections of nature and cul{ppe 81-102)New York: Routledge.

Johnson, M. (2008). What makes a bodg@rnal of Speculative Philosopt2, 159-169.

Jung. C. G. (1936). Psychological factors detemgriuman behavioCollected Works
Princeton: Princeton University Press. 8(232).

Jung, C. G. (1988Nietzsche’ZarathustraNotes of the seminar given 1934-19439l. 2).
Princeton, NJ: Princeton University Press.

Kalshed, D. (2004)The inner world or trauma: Archetypal defenseshefpersonal spiritNew

York: Brunner-Routledge.



231

Keating, A. (2008).” I'm a citizen of the universé3loria Anzaldua’s spiritual activism as
catalyst for social change. Feminist Studies, 23(53 — 69.

Kennelly, J. (2009). Good citizen/bad activist: Tudtural role of the state in youth activism.
The Review of Education, Pedagogy, and Culturadli§su31, 127-149.

Kilgore, D. W. (1999). Understanding learning ircisb movements: a theory of collective
learning International Journal of Lifelong Learnind.8 (3), 191 — 202.

Kinsella, E. A. (2007). Educating socially-respmespractitioners: What can the literary arts
offer health professional education? In Clovert&l&er (Ed)The arts and social justice:
Re-crafting adult education and community cultdeadershipLeicester: Niace, 39-60.

Klar, M. & Kasser T. (2009). Some benefits of beamgactivist: Measuring activism and its role
in psychological well-beingPolitical Psychology30(5), 755 — 777.

Klindienst, P. (2006)The earth knows my name: Food, culture, and susiality in the gardens
of ethnic AmericansBoston: Beacon Press.

King, D. S. (2006). Activists and Emotional Refleixy: Toward Touraine’s Subject

as Social Movemertsociology 40(5), 873 — 891.

Kivi, K. L. & Pearkes, E. D. (2005 he inner green: Exploring Home in the Columbia
mountainsMAA Press: Nelson.

Koch, T. (1996). Implementation of a hermeneutguiny in nursing: Philosophy, rigor, and
representationdournal of Advanced Nursing, 2474-184.

Korn, L. (1999). The rhythms of the body and eantthe Mexican jungle. (in Wyman, M.

Ed), Sweeping the Earth: Women taking action for a tgagtianet.Charlottetown:

Gynergy books, 141 — 152.



232

Kosut, M. & Moore, L. J. (2010) . Introduction nost the reflexive reflex: Flesh and bone in the
social sciences. In Moore, L. J. & Kosut, M. (Ed$e body reader: Essential social
and cultural readingsNew York University Press. New York: p. 1 — 30.

Kovan, J. T. & Dirkx, J. M. (2003). "Being callegvake": The role of transformative learning in the
lives of environmental activist&dult Education Quarterly53, 99 — 118.

Kumar, S. (2000). Soul maNew Scientist2243, 46-49.

Lacourt, J. A. (2010). My father was a Bear: Hunaaimal transformation in Native American
teachingsMinding the animal psyche: A Journal of Archetypd &ulture, 8329- 98.

Lancet Commission Executive Summary. (20Q@@ncet and University College London
Institute for Global Health Commission: Managihg health effects of climate change.
The Lancet373, May, 1693 — 1733.

Lara, I. (2005). Bruja positionalities: Toward ai€ina/Latina spiritual activism
Chicana/Latina Studiegl(2), 10 — 45.

Latta, M. M. & Buck, G. (2008). Enfleshing embodinte'Falling into trust’ with the body’s
role in teaching and learningducational Philosophy and Theory,,815-329.

Lee, B. (2001). The school social worker as saativist. Children & Schools125-128.

Levesque-Lopman, L. (2000). Listen, and you wikhhdreflections on interviewing from a
feminist phenomenological perspective. In Lindshier and Lester Embree (Ed’s),
Feminist Phenomenologiordrecht: Klumer Academic Publishers. 103-132.

Lincoln, Y. S. & Guba, E. G. (2000). Paradigmatntroversies, contradictions, and
emerging confluences. In N. K. Denzin & Y. S. Laht (Eds.),The handbook of

qualitative researcli2naed), Thousand Oaks, CA: Sage 163 — 188.



233

Lorde, A. (1983)Black Women Writers at Warkd. Claudia Tate. NY: Continuum, 100-
16.

Lysack. M. (2012). Building capacity for environnt@inengagement and leadership: An
ecosocial work perspective. International Jourf&arcial Welfare. 21, 260- 269.

McCormack, T. (1989). Feminism and the New CrisiMiethodology. (In Tomm, Winnie, Ed.).
The Effects of Feminist Approaches on Researchddetbgies Waterloo, Canada:
Wilfrid Laurier University Press, 14-30.

McDonald, B. (2002)We Make Spirit by Walking: An Application of KogeBpirituality to the
Life and Work of Committed EnvironmentaliERIC # ED472074.

McGilchrist, I. (2009).The master and his emissary: The divided braintaednaking of the
Western worldYale University Press: New Haven.

McLean, M. (2006). Art and nature: Thoughts in aod of the studioPsyche and Nature (Part
1 of 2): A Journal of Archetype and Cultu&pring Journal, New Orleans: 107-120.

McKenna, T. (1992). The Camden Center Talk, Jund&k&frieved from
http://deoxy/t_camden.htm. June 2010.

McKenzie, C. (2005). Casting into a kettle of fiftapular communications in the context of
globalization on the Atlantic coast of NicaragGanvergenceXXXVIIl, 9-26.

McNiff, S. (2008). Art-based research. In KnowlesJG& Cole A. L (Eds)Handbook of the
arts in qualitative research: Perspective methodas, examples and issukes
Angeles: SAGE Publications, 29-40.

Mack-Canty, C. (2004). Third-wave feminism and tieed to reweave the nature/culture
duality. NWSA Journall6, 154-179.

Macy, J. (1991)World As Lover, World As SePRarallax Press: Berkeley.



234

Macy, J. (2007)World as lover, world as self: Courage for Globakfice and Ecological
RenewalBerkeley: Parallax Press.

Maioli, F. (2009). Palimpsests: The female bodwg &sxt in Kateette Winterson’s written on the
body.European Journal of Women’s Studi&6, 143-158.

Marecek, J. & Kravetz, D. (1998). Putting politiospractice: Feminist therapy as feminist
praxis. In Hill, M. (Ed).Feminist Therapy as Political Acthe Hawthorne Press: p.
17-36.

Martin, D. G., Hanson, S. & Fontaine, D. (2007). &/bounts as activism?: The role of
individuals in creating chang&/SQ: Women'’s Studies QuarterBp (3 &4), 78 — 94.

Matthews, J. C. (1998). Somatic knowing and edooalihe Educational Forum, 6236-242.

Maxey, I. (1999). Beyond boundaries: Activism, aaadh, reflexivity and research. Royal
Geographical Society. 31(3), 199-208.

Mazis, G. (2006). Psyche and nature: Tower and Mkeand yang, archetype and eaRbyche
and Nature (Part 1 of 2): A Journal of Archetypeda@ulture, 751-22.

Merchant, C. (2005Radical ecology: The search for a liveable wolgkw York: Routledge.

Merleau-Ponty, M. (2002F2henomenology of Perceptidmondon: Routledge.

Merriam, S. B, Courtenay, B., & Baumgartner, L.@2R On becoming a witch: Learning in
a marginalized community of practicgdult Education Quarterly53(3), 170-188.

Merskin, D. Re-visioning eco-psychology: Seeingtlgh dream animals to species in peril.
Minding the animal psyche: A Journal of Archetype &ulture, 83297 — 318.

Merton, T. (1965)Conjectures of a guilty bystandétew York: Doubleday.

Meyer, M. A. (2001). Acultural assumptions of ennpgm: A native Hawaiian critique.

Canadian Journal of Native Educatio®5, 188- 198.



235

Michelson, E. (1998). Re-membering: The returrheflbody to experiential learnin§tudies in
Continuing Education, 2®17-233.

Miller, A. (1994). Economics and the environméii.Merchant, C, Ed)Key Concepts in
Critical Theory: EcologyNew Jersey: Humanities Press, p. 78 — 87.

Miller-Lane, J. (2006). Constructive disagreemém, body, and education for democratiye
social studies97,16-20.

Minge, J. M. (2006). Painting a landscape of abartirhe fusion of embodied art.
Quialitative Inquiry. 12118-145.

Mock, M. L. (2000).” A message to be given”: Thargpal activism of Rebecca Harding
Davis.NWSA Journall2(1), 44 — 67.

Montell, F. (1999). Focus group interviews: A neaminist methodNWSA Journalll, 44-

71.

Moore, T. (1992)Care of the soul: A guide for cultivating depth asatredness in everyday life.
New York: Harper Collins.

Morely, J. (2008). Embodied Consciousness in taytga and the phenomenology of Merleau-
Ponty.Religion and the Artsl2, 144-163.

Morrow, S. L. & Hawxhurst, D. M. (1998). Feministerapy: Integrating political analysis is
counseling and psychotherapy. In Hill, M. (EB&minist Therapy as Political Acthe
Hawthorne Press: p. 37-50.

Neilson, A. L. (2009). The power of nature and nla¢ure of powerCanadian Journal of
Environmental Educatiori4, 136 — 148.

Neuman, W. L. (19975ocial Research MethadBoston: Allyn & Bacon.



236

Njambi, W. N. (2004). Dualisms and female bodiessjpresentations of African female
circumcision: A feminist critiqueeminist Theory5, 281-303.

Oakley, A. (2000)Experiments in KnowindNew York: The New Press.

O’ Connor. A. (2009). Blowin’ in the wind: Praydags remind us of the way blessings make
their way around the world. U. S. Catholic. 74,338

O’Keeffe, S. (2010). Imagining co-existence: Whatzly bears have to teach Winding the
animal psyche: A journal of archetype and cult@®, 6 1 — 78.

Oliver, M. (2008).Red Bird USA: Beacon Press Books.

Orr, D. (2009a, May). Ecological Literacy. Intenoatal Eco-conference: Building
bridges, crossing boundaries, Calgary, Alberta.

Orr, D. (2009b)Down to the wire: Confronting climate collapg@xford: Oxford University
Press.

Pagis, M. (2009). Embodied self-reflexivityocial Psychology Quarterly2(3), 265 - 283.

Pagis, M. (2010). From abstract concepts to expegiknowledge: Embodying enlightenment
in a meditation centre. Qualitative Sociology. 389 - 489.

Panikkar, R. (1992). A nonary of priorities. InQglivy (Ed.), Revisioning philosophy (pp. 235 —
246). Albany, NY: SUNY.

Parkins,W. (2000). Protesting like a girl: Embodimalissent and feminist agen&eminist
Theory.1 (1), 59-78.

Pascale, C. (2010). Epistemology and the politidsiowledge.The Sociological Reviewol

8, 154 — 165.



237

Patterson, R. (2007). Building the new African @éaedudstrial economy: Circulating brains and
recycling materials. In Patteron (EAlfrican Brain Circulation: Beyond the Brain Gain
The Netherlands: Koninklijke Brill NV, 143-164.

Patterson, R. (2010). A great dilemma generatethangreat transformation: Incompatibility
of capitalism and sustainable environmeRexspectives on Global Development and
Technology9 (1-2), 74-83

Pereira, N. C. (1997). The body as hermeneutidabgary.Journal of Latin American
biblical interpretation, 5235 — 239.

Pesek, T. J., Helton, L. R. & Nair, M. (2006). Heglacross cultures: Learning from traditions.
EcoHeath, 3, 114-118.

Piantanida, M., McMahon, P. L. & Garman, N. B.@30 Sculpting the contours of arts- based
educational research within a discourse commu@itialitative Inquiry. 9(2), 182-

191.

Pillow, W. (2002). When a man does feminism shdwddiress in draghternational Journal of
Quialitative Studies in Educatioh5(5), pp. 545-554.

Pillow, W. (2003). Confession, catharsis, or cufRethinking the uses of reflexivity as
methodological power in qualitative resear@ualitative Studies in Education, 1.
175-196.

Ponterotto, J. G. (2005). Qualitative researchounselling psychology: A primer on research
paradigms and philosophy of sciendeurnal of Counselling Psychology,,526-136.

Porges, S. W. (1995). Orienting in a defensive skdlammalian modifications of our
evolutionary heritage. A polyvagal theoBsychophysiology, 3301-318.

Porges, S. W. (2001). The polyvagal theory: Phyhege substrates of a social



238

nervous systenmnternational Journal of Psychophysiology, 423-146.

Porges, S. W. (2004). Neuroception: A subconscsystem for detecting threat
and safetyZero to thregBulletin of the National Center for Clinical Infant
Programs), 2419-24.

Potts, K. & Brown, L. (2005). Becoming an anti-oggsive researcher. In Brown & Strega,
(Eds.)Research as Resistance: Critical, Indigenous, &-@qpressive Approaches
Toronto: Canadian Scholars’ Press, 255 — 287.

Rabinovitch, J. (2004 ransforming Community Practice: [Re]Moving the gaus.
Unpublished dissertation, Union Institute and Uiy, retrieved from

http://comm-org.wisc.edu/papers2005/rabinovitchfents.htnonline Jan 17, 2013

Radford Ruether, R. (1996). Ecofeminism: Symbatid aocial connections of the oppression
women and the domination of nature. In (Gottlied) This Sacred Earth: Religion,
Nature, EnvironmentfNew York: Routledge, 322-333.

Radford Ruether, R. (2009nhtegrating ecofeminism, globalization, and worddigions.
Lanham: Rowman & Littlefield Publishers, Inc.

Ray, R. A. (2008)Touching enlightenment: Finding realization in thedy.Sounds True Inc:
Boulder Colorado.

Rees, C. A. (2005). Thinking about children’s attaents Archives of Diseases in
Childhood:1058 — 1065.

Reid, A., Teamey, K. & Dillon, J. (2002). Tradit@necological knowledge for learning with
sustainability in mindThe Trumpeterl8 (1), 113-136.

Reinharz, S. (1992Feminist methods in social researdtew York: Oxford

University Press.



239

Reis, P. (2010). Where the wild things are: Dreantire bioregionMinding the animal
psyche: A Journal of Archetype and Culture, 83—~ 118.

Romanyshyn, R. D. (2007yhe wounded researcher: Research with soul in nieglv
Orleans: Spring Journal Books.

Rose, N. (1993). Government, authority, and exgeit advanced liberalislBconomy and
Society22(3), 283-299.

Rosenhek, R. (2006). Earth, spirit, and action: d&ep ecology movement as spiritual
engagemeniThe Trumpeter22(2), 90-95.

Rountree, K. (2006). Performing the divine: Neograg@ilgrimages and embodiment at sacred
sites.Body & Society12(4), 95-114.

Rowe, S. (2003). The Living Earth and Its EthicabRty. The Trumpeterl9(2), 69-82.

Rossiter, K. (2009). Environmental studies proggaaduates as leaders in regional
environmental nonprofits: What sustains them?dalwf Experiential Education. 32(3),
p. 295 — 299.

Roy, A. (2003) Confronting Empire. http://www.ralwrg/ratville/CAH/AR012703.html

Sardello, R. (2008).ove and the soul: Creating a future for EarthSA: North Atlantic Books.

Scaer, R. (2005The Trauma Spectrum: Hidden Wounds and Human BesyiW. W. Norton
& Company: New York.

Schlattner, C. J. (1998). The body in transformeatearning. In M . Taylor (Ed.Rroceedings of
the 17" Annual Conference of the Canadian AssociatiorttferStudy of Adult Education

(pp. 324-329). Ottawa, ONT: University of Ottawa.



240

Schneider, M. (19954 beginner’s guide to constructing the universee Tilathematical
archetypes of nature, art and science — A voyewa bne to tenNew York: Harper
Perennial.

Schore, A. (2007). The interpersonal neurobioldgicigins of curiosity: An essential human
activity. Genoa Science Festival Lecture: p. 1-16.

Schore, J. & Schore, A. (2007). Modern Attachmdmdry: The Central Role of Affect
Regulation in Development and TreatméeZitnical Social Work Journald — 20.

Sessions, G. (1994). Ecocentrism and the anthespioc detour. (In Merchant, C, EKey
Concepts in Critical Theory: Ecologiew Jersey: Humanities Press, 140 — 151.

Sharma, S., Reimer-Kirkham, S., & Cochrane, M. @0Practicing the awareness of
embodiment in qualitative health research: Methogichl reflectionsQualitative
Health Research, 19642-1650.

Shaw, M. & Matrtin, I. (2005). Translating the aftatizenship.Convergence XXXVIIB5-
100).

Simons, H. & McCormack, B. (2007). Integrating gvsed inquiry in evaluation
methodology: Opportunities and challeng@salitative Inquiry, 13(2)292-311.

Sivaraksa, S. (2002). Engaged Buddhism: Selectronsthe Speeches & Writing of Sulak
SivaraksaSocial Policy.33(1), 41- 47.

Svirsky, M. (2010). Defining ActivismDeleuze Studied, 163-182.

Slater, G. (2006). Cyborgian drift: Resistanceasfutile. Psyche & Nature (Part 1 of 2): A
Journal of Archetype and Culture, 76/1-195.

Some, M. (1993)Ritual: Power, Healing and Communityortland: Swan Raven.



241

Springgay, S., & Freedman, D. (200€urriculum and the cultural bodyNew York: Peter
Lang.

Slater, G. (2006). Cyborgian drift: Resistanceasfutile. Psyche & Nature (Part 1 of 2): A
Journal of Archetype and Culture, 76/1-195.

Starhawk. (2004). The Earth Path: Grounding YourilSp the Rhythms of Nature.
Harpercollins, New York.

Stinson, S. (1995). Body of Knowleddeducational Theory45 (1), 43-54.

Storm, S. (2009). Capitalism and climate changer tBa invisible hand adjust the natural

thermostat®evelopment and Chang£0 (6), 1011-1038.

Suissa, A. J. (2008). Addiction to cosmetic surgBgpresentations and medicalization of the
body.International Journal of Mental Health and Addiatid, 619-630.

Sutton, B. (2007). Naked protest: Memories of bsaied resistance at the world social forum.
Journal of International Women'’s Studi&¢3), 139 — 148.

Suzuki, D. (2007, May). Healing the planet, healgselves. The Body Heals Conference,
Victoria, BC.

Tacey, D. (2010). Ecopsychology and the sacred:pByehological basis of the environmental
crisis.Minding the animal psyche: A Journal of Archetype &ulture, 83329 — 352.

Tangenberg, K. M., & Kemp, S. (2002). Embodied pcac Claiming the body’s experience,
agency and knowledge for social wo8acial Work47, 9-18.

Thomashow, M. (1996Fcological identity: Becoming a reflective envircemtalist.
Cambridge, MA: MIT Press.

Thompson, L. (1992). Feminist methodology for fagnsiudiesJournal of Marriage and

the Family. 54 3-18.



242

Tisdell, E. (2000). Spirituality and Emancipatorgdudt Education in Women Adult Educators
for Social ChangeAdult Education Quarterty50(4); p. 308-335.

Todd, L. (2001). Body knowledge, empathy and theylqmolitic. The Humanistiviarch/April,
23-28.

Todres, L. (2007)Embodied enquiry: Phenomenological Touchstonessfegarch,
psychotherapy and spiritualitfNew York: Palgrave MacMillan.

van der Kolk, B. A. (2006). Clinical Implication$ Neuroscience Research in
PTSD,Annals of New York Academy of Sciendes7.

van Loben Sels, R. (2005). When a body meets a.lBmtly & Soul: Honoring Marion
Woodman: A Journal of Archetype and Cultut2, 219-250.

Vancouver Foundation. (2012). Connections and ezmgagt: A survey of metro Vancouver.

Retrievedhttp://vancouverfoundation.ca/documents/VanFdn-8&ylResults-Report.pdf

March 17, 2013.

Vella, J. (2000). A spirited epistemology: Honorithg adult learner as subjeatddressing the
spiritual dimension in adult learning: What canueators do?In English L., M. &
Gillen, M. A. (Eds). Jossey-Bass. 85, 7 — 16.

Verma, R. (Ed). (2010Be the change: Teacher, activist, global citizdaw York: Peter Lang.

Wane, N. N. (2011). Reclaiming our spirituality;pg&dagogical tool for feminism and
activism.Canadian Woman Studies, 29, (1,2), 159-170.

Waskul, D., & Vannini, P. (2006). Introduction: Thedy in symbolic interaction. In D. Waskul
& P. Vannini (Eds.)Body/embodiment: Symbolic interaction and the dogipof the

body. Farnham, Surrey, UK: Ashgate.



243

West, N. & Stalker, J. (2007). Journey to a (bl identity: Fabric art/craft and social
justice in Aotearoa New Zealand. In Clover & SaalkEd)The arts and social
justice: Re-crafting adult education and commuagititural leadershipLeicester:
Niace, 125-146.

Whelan, J. (2000). Learning to save the world: @leens of training for effective advocacy
in the Austrailian environment moveme@obnvergence33(4), 62 — 73.

Wickes, H. (1991)Childless women in midlife: A case study from arieshand
Jungian perspectivéDoctoral dissertation, California Institute ofégral Studies, 1991).
Dissertation Abstracts International.

Wilcox, H. N. (2009). Embodied ways of knowing, pgdgies, and social justice: Inclusive
science and beyontlWSA Journal21, 104-120.

Wilson, E. A. (2004). Gut feminisnifferences: A Journal of Feminist Cultural Studi&s, 66-
94.

Wilkinson, S. (1998). Focus groups in feminist egsl: A "Feminism & Psychology" reader
Women'’s Studies International Foru@i(1), 111-125.

Wilkinson, S. (1999). Focus groups: A feminist noethPsychology of Women Quarterly. 23,
221-244.

Wolf, D. L. (1996).Feminist dilemmas in fieldworkISA: Westview Press.

Worster, A, M. (2006). I'm an east coast kid: Sugfthe waters of spirituality and place.
Canadian Journal of Environmental Educatidri, 100-110.

Wyman-McGinty, W. (2005). Growing a mind: The evidn of thinking out of bodily
experienceBody & Soul: Honoring Marion Woodman: A Journal&Athetype and

Culture,72, 268-279.



244

Yuill, C. (2007). The body as weapon - Bobby Sazmad the Republican hunger strikes.
Sociological Research Onling2 (2).

Zapf, M. (2005). The spiritual dimension of persomd environment: Perspectives from social
work and traditional knowledgénternational Social Work48 (5), 633-642.

Zorrilla, C. (2002). Reflections on Sustainabilitgm the Trencheevelopment45, 54-58.



245

Appendix



