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About the work
My earliest handwritten dream journal started in 1993. Since November 2006, I have been digitally
recording them via a WordPress blog. This allows me to categorize and code dreams, as well as search
my dream database for certain words or phrases. According to my notes, I recorded 11 significant
dreams about the moon. A good portion of the dreams were lucid, and some were also coded with psi
or mutual dreaming elements. The photography technique I always keep in mind while shooting is
inspired by a 2006 dream message: “Look for small patterns of beauty in every moment...be overwhelmed with the
colors of simplicity.” The “Moon Too Soon” image is based on an accumulation of dream messages. The
image was photographed on the night of the 2011 Super Moon, merged with a photo of the sunset
that same during one of my dream-walker photo safaris.

“Orange Moon” © 2011 photograph by Laura Atikinson

Y
About Our Cover Artist
LAURA ATKINSON has been exploring the links between art, visual therapy, and the realities of the dream
state for many years. Her work, while being a deeply personal exploration of her own dreams, jars the
viewer with its beauty of light interplay, form, and design. It’s her intention to create a tactile beauty that
brings viewers into her private world while simultaneously giving one the permission to touch, feel, and experience each piece, while making it part of his/her own world, language, and life.
She takes an organic approach in creating recognizable images that strike a resonate chord. Her approach
to making photos is a quietly hidden metaphor for the ever changing fluidity of our dreams and frailty of
natural beauty: A haunting reminder of how both shimmer before us, but can disappear in the blink of an
eye; an eternal aide memoir that everything is not always as it appears to be.
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Expression of the Transpersonal
Ecosophical Perspective
Katherine E. Batten (MacDowell), D.Th
Mark A. Schroll, PhD

Between 1500 and 1700, the Western world began to take on the features that, in the dominant
opinion of today, would make it modern and progressive. Now, ecology and the women’s movement have begun to challenge the values on which that opinion is based. By critically reexamining
history from these perspectives, we may begin to discover values associated with the premodern
world that may be worthy of transformation and reintegration into today’s and tomorrow’s society.
(Merchant, 1980, p. xix)
Introduction
Today, this moment, is another hopeful opportunity to be doing something to further our understanding of
how we can envision solutions to solve the ecocrisis as we are living on borrowed time. According to the
projected models put forth for the last 50 years the collective problems representing the ecocrisis were supposed to become irreversible by 2010. Either all the predictive models were erring on the side of caution, or
we have already passed the failsafe point and are now hanging on by our fingernails to prevent the Earth
from imploding—“not with a bang but a whimper” (to borrow a quote from the last line of T. S. Eliot’s
1925 poem “The Hollow Men”).
As we pointed out in our Editor’s Introduction for the first issue of Restoration Earth (Batten [MacDowell]
& Schroll, 2011), Euro–American science needs to find a way to remember and reintegrate Eros into its way
of knowing as science is a socially constructed framework. Men like Descartes, Bacon, Newton, and Kant
created it. These and other men proclaimed the Logos-oriented way of knowing is value-free, and claimed this
represented a moral high ground with the assertion that gathering and analyzing data is free of bias and assumption (Schroll & Greenwood, 2011). And yet, the way in which we gather data, and the way in which we analyze
it and respond to its resulting conclusions is a value (Schroll, 2010). Social constructionist theorist Kenneth Gergen
(1994) writes of our inherited Western model of science and by greater degree how we legitimate knowledge:
In large degree scientific reports are distinguished from commonplace accounts by virtue of their
objectivity: the scientific text is privileged because unlike the common argot of the culture, it is not a
product of subjective, self-serving bias. But if the scientist is truly objective, as is commonly claimed,
how is this objectivity achieved? How can others acquire this skill? …. The concept of objectivity
has enormous rhetorical power in contemporary affairs. It serves as the keystone in justifying and
planning scientific research, educational curricula, economic policies, military budgets, and international programs. When decisions seem to lack objectivity, they are open to a range of unhappy epithets: illusory, subjective, unrealistic. As many believe [emphasis added], the achievement of objectivity is closely linked to the capacity for survival: if one’s decisions are not grounded in objective ap1
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praisal, they may be ill-adapted to the
world’s contingencies. In many quarters
the demand for objectivity is little short of
a moral imperative; to live a life of delusion
or false consciousness is to fall short of
achieving full humanity. But what is it to
achieve objectivity in action? What is it
about certain accounts or decisions that
grants them the authority of objectivity,
while others are held to be deluded or deceived? (p. 165)
Gergen suggests questioning the nature of Western
scientific inquiry destabilizes the individual creating
a sense of “existential doubt” (p. 64) and even
threatens ideals of democracy and political policy.
Gergen highlights the illusion of a value-free science, what we term Logos-oriented inquiry, is one
that often ensures the status quo, noting women
are often required to accept conclusions that
“alienate herself from her body” (p. 35). This is
why we place special emphasis on the word men,
because Euro–American science is a very masculine
or androcentric worldview; a worldview of values
that often undermines women and, at best, solidifies their location in relation to men and society as
an inferior gender (Gray, 1979/1981; Griffin, 1978;
Mijares, 2012, this issue), at worse, it subjugates
women as other-than human through persisting
descriptions of them in “pejorative animal
terms” (Warren, 2000, p. 27). This latter issue further serves to reinforce the cognitive and emotional gap between human beings and nonhuman
species.
Specifically, we may see the Euro–American
worldview as being defined by four characteristics
in relation to its perception and location of women
and by extension nonhuman species. First, the emphasis on objectivity versus subjectivity leads to a denial of the individual (including nonhuman species)
as valid and a subsequent lack of care for the rights
of the individual (see Kheel, 2008). Women, like
nature, become resources or objects that may be
utilized and literally raped (Gomes & Kanner,
1995; Griffin, 1978; Warren, 2000). Women’s bodies become political objects of competitive debates
of ownership among largely male legislators
(Arrillaga, 2012). Second, this worldview is cold,
analytical, and detached relying on cognitive ways of

knowing and dislocating emotional processing
(Warren). Through this emphasis women are often
viewed as being overly emotional and through this
denied any capacity of reason to engage in the discourse of a Logos-driven culture; while other species
are denied both intelligence and emotion and eradicated entirely from the discourse. The third characteristic is that matter is tainted, imperfect, grotesque, fallen.
Thealogian Melissa Raphael (1996) writes:
In the patriarchal scheme female being does
not have the privileges of the self-defining
subject. A woman’s being is a historical selffor-other. She is constituted by a variety of
other people’s desires: at worst she is a pornographic non-subject, a screen of flesh for male
sexual projects. The political conditioning of
ontological discourse is visible in the very historical reluctance of men to ascribe a stable
ontology or “being itself” to women. Its exclusions have relied upon myths like those of
Pandora or Eve which reduce female being to
a fall—an accident waiting to happen. (p. 72)
Finally, this masculinist/androcentric worldview may
be seen as emphasizing lust for power, which ecofeminists and feminists define as domination logic (Warren,
2000): a view of competition and power-over others.
With this emphasis he controls and dominates
women—dislocating her from her body (Daly,
1978/1990; Gergen, 1994; Griffin, 1978; Raphael,
1996; Warren, 2000) and mutilating and muting
women’s minds (Daly).
It is therefore especially important for us to remember, and something we would hope future researchers would further investigate, the worldview of
Euro–American science has had the personality orientations of the men who created it woven into its
very structure. This is why the study and careful examination of the history of science is essential to understanding how the worldview of Euro–American
science came into being, and how through further
insight we can discover the means to re-envision it.
This invitation to reinvent science and culture not
only suggests we reclaim the value of Eros as a way
of knowing, but that we also find a way to weave
other feminine ways of knowing into its structure,
such as cooperation and empathy (Noble, 1991; Kheel,
2008). Moreover, this invitation to reinvent science
and culture is a reaching out to other cultures, other
2
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world perspectives, and welcoming them into this
much needed multicultural dialogue.

moved to “. . . travel in gratitude for divine inspiration to the shrine of the Blessed Virgin in Loretto[,
Italy]” (Watson, 1978, p. 148). In Loretto, Descartes
was led to interpret these dreams as a vision from the
“Angel of Truth,” who, in her visit to him revealed
her secret: mathematics was to be the basis of this
new philosophy. Keep this in mind the next time
you hear someone talking about education, and the
need for greater emphasis on more mathematics,
more science, and more technology. Quite possibly
we may have found ourselves in an entirely different
debate if Descartes’ had said I exist, therefore I feel.
Then instead of mathematics becoming the foundation of Descartes’ new philosophy, with its focus on
cognition linked with rationalism and materialism,
the foundation of Euro–American science could
have been on pure experience, with its foundation
constructed upon the humanities, idealism, and romanticism. These differences will be a continuing
theme throughout this issue of Restoration Earth and
future issues.
The system of mathematics Descartes developed,
guided by his inspiring vision, is known today as analytic geometry. Analytic geometry is based on a grid
system of x-, y-, and z-coordinates whereby, says F.
David Peat (1991), “. . . any point in space can be
rationally represented and every material object associated with a set of numbers that become its dynamic
essence” (pp. 22–23). Cartesian coordinates provide
us with the predictive power to map star systems,
track satellites, journey to the moon, and perhaps one
day travel beyond the moon “to boldly go where no
one has gone before.” His vision underscores that
singular image of technology emphasizing the positive virtues that has inspired countless popular
books, television programs, and films.
Humankind likes to publicly acknowledge these
positive virtues of technology (often with banner
headlines), whose recurrent contemplation through
the history of science has produced fantastic exaggerations regarding its abilities. In this issue, Laural
Vogel (2012) and Lorraine Fish (2012) both reflect
on the positive and negative consequences of technology in our lives. We are frequently told on our
media enriched 24/7, cable news programs and other
information sources that technology is shaped and
driven by the “free market system.” A flaw in this
viewpoint has been raised by Allen W. Batteau (2010)

Historical and Philosophical Roots of the Feminist
Critique of Science
During the early 1970s, to my knowledge, no
feminist critiques of science yet existed, with
the single brilliant exception of Ruth
Herschberger’s Adam's Rib, published in
1948. . . . The first book-length feminist critical analysis of science by a scientist was my
Science and Gender, which appeared in 1984. . .
. Other books appeared in 1985, 1986, and
1987—by Evelyn Fox Keller, Anne FaustoSterling, and Sandra Harding. . . . In short,
feminist critics challenge the very foundations and basic assumptions of Western science and epistemology and their concepts of
positivism and rationality. They also reveal
the gendered nature of the body of knowledge we call science and the preoccupation
of scientists since the time of Aristotle with
establishing the reality of gender differences
and the natural, biological inferiority of
Woman. (Bleier, 1988, pp. 189–190)
“Science,” as Ruth Bleier (1988) tells us, “has been
defined at least from the time of Francis Bacon as
a masculine pursuit, as a manifestation of the male
mind: tough, rational, rigorous, objective, free of
emotion and subjectivities—the latter being the
province of women and the presumed characteristics of the female mind” (p. 193). This reiterates
the criticisms of science with which we began.
Continuing our inquiry into the historical and philosophical roots of the feminist critique of science,
let us begin with Rene Descartes.
It was Descartes, at the age of 23 on November
10, 1619, that began to construct what has now
ironically become the dissociated worldview of
Euro–American science. We say ironically because
Descartes’ inspiration to begin this “new philosophy” was, as Susan Bordo (1986) tells us: “. . . a
series of dreams—bizarre, richly imaginable sequences manifestly full of anxiety and dread” (p.
439). Motivated by the religious significance he
associated with these dreams, Descartes was
3
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who argues: “The grand illusion of a consumeroriented society is that the consumers are free to
choose—between different brands of cigarettes, or
different automobile body styles. Some things that
consumers are not free to choose include electric
cars, all-solar houses, or well-designed, well maintained urban neighborhoods” (p. 121). A real free
market system would mean, as Batteau argues, the
ability to be able to choose environmentally sensitive “appropriate technologies” that are built to last
as long as possible, instead of engineered to increase profits based on planned obsolescence. But
as Batteau knows this transformation of consciousness will not come from technology, or be a featured news story on 24/7 cable news programs. It
will happen in the streets and, in tribute to the late
Gil Scott-Heron, “The Revolution Will Not Be
Televised;” it will be live.
There is also a more insidious shadow-side of
technology, whose existence has been nurtured by
our irrational fears of the unknown and our lust for
power and immortality. It is this transformation of
Descartes’ mathematical model into a tool for military purpose that reflects the kind of use we can
expect from a system of philosophy of science that
has been influenced by the assumptions of patriarchy: nuclear weapons. Winnifred A. Thomm
(1990), following Gerda Lener, defines patriarchy
as “. . . the control by men of three major dimensions of social life: the economic and legal systems
and female sexuality” (p. 220). The consequence
of this patriarchal domination upon humankind’s
social fabric has resulted in a worldview controlled
by warriors (see Eller, 1993/1995; Stone, 1976 for
discussion on herstorical accounts of peaceful, cooperative societies’ usurpation by warriordominated social groups that would give rise to
Western civilization). Brian Easlea (1987) echo’s
this viewpoint, telling us in his article “Masculinity,
Scientists and the Nuclear Arms Race” that:
. . . the world of warriors, which comprises
military strategists, scientists, and Pentagon
officials, is ostentatiously defined by a
“deliberately cool”, quantitative style that explicitly excludes “overt emotion” and rhetoric—it is a style modeled on “scientific
method” and directly opposed to, for example,
the “emotional,” anecdotal style of the anti-

nuclear campaigner Helen Caldicott, whose arguments, according to [Freeman] Dyson, the
warriors find unacceptable even when they manage to take them seriously. . . . The military historian Sue Mansfield has posed the problem at
its starkest: the stress placed in the scientific
world on “objectivity” and a quantitative approach to a guarantee of truth, together with the
regulation of emotions to a peripheral and unconscious existence, has, she maintains, carried
“from its beginnings in the seventeenth century
the burden of an essential hostility to the body,
to the feminine, and the natural environment”.
(p. 204)
It is this shadow-side of technology that Schroll
(Schroll & Greenwood, 2011) has referred to as the
“Night of the Living Dead” model. This shadow-side
of technology has preoccupied our attention, keeping
us focused upon a) the needs of a military–industrial
warrior orientation toward life. And b) the creation
of computer networks that have allowed the world’s
most wealthy and powerful countries to use Descartes grid system as a means to target major industrial centers and threaten their destruction with nuclear warheads.
Highlighting these historical contributions of male
authors who contributed to Euro–American science
and culture’s paradigmatic orientation, Charlene
Spretnak (1991) tells us:
These enormously influential shapers of modernity—Nietzsche, Marx, and Freud—were engaged with many of the spiritual concerns that
lie at the heart of the wisdom traditions, but
their explorations of those issues were skewed
by two fundamental orientations of modern
thought: they were patriarchal in style as well as
core assumptions, which closed them off from
a great deal of life, and they focused on the human drama as set apart from the “backdrop” of
nature, often regarding human culture as the
triumphal opposition to nature. The best intentions of many pioneers of modernity were compromised by their own patriarchal attempts to
smash the inescapable bonds with the
Earthbody, the female body, and the “stifling”
female realm of the domestic. After attacking
and displacing the old ways, they established
themselves as the controlling fathers of the
4
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new, the daring, the disconnected. (pp. 206–
207)
Spretnak’s (1991) observations echo Bleier’s
(1988) comments, leading us to a deeper inquiry of
the ontological, epistemological and methodological concerns representative of the feminist critique
of science, as Bordo (1986) tells us:
In the same brilliant stroke that insured the
objectivity of science—the mutual opposition
of the spiritual and the corporeal—the formerly female earth becomes inert res extensa:
dead, mechanically interacting matter. “She”
becomes “it”—and “it” can be understood.
Not through sympathy, of course, but by virtue of the very objectivity of it. At the same
time, the wound of separateness is healed
through the denial that there ever was any union. (p. 452).
This denial of any union between the rational
thinking mind and its precise, impartial, emotionally detached observation of dead, mechanically
interacting matter—the essence of scientific objectivity—is a primary contribution to humankind’s
dissociation from nature. Ralph Metzner (1999)
has in fact defined our environmental disregard as
the collective psychopathology of the relationship between
human beings and nature, or dissociation (see pp. 80113). This epistemological stance has been characterized by its detachment from nature as an essentially “masculine” orientation, as opposed to the
“feminine” orientation of subjectivity. Commenting upon this dichotomy Evelyn Fox Keller (1985)
suggests, “the most immediate issue for a feminist
perspective on the natural sciences is the deeply
rooted popular mythology that casts objectivity,
reason and mind as male, and subjectivity, feeling
and nature as female” (pp. 6–7).
Rather than being genetically bound orientations, Keller (1985)—focusing on the notion of
scientific objectivity as a masculine orientation to
knowledge—stresses the cultural influences that
create this popular myth:
Having divided the world into two parts—the
knower (mind) and the knowable (nature) scientific ideology goes on to prescribe a very
specific relation between the two. . . . The
scientific mind is set apart from what is to be
the known, that is, from nature, and its auton-

omy is guaranteed . . . by setting apart its modes
of knowing from those in which that dichotomy
is threatened. In this process, the characterization of both the scientific mind and its modes of
access to knowledge as masculine is indeed significant. Masculine here connotes, as it so often
does, autonomy, separation, and distance. (p.
79)
Ecofeminism
The story of a land where women live at peace
with themselves and with the natural world is a
recurrent theme of feminist utopias. This is a
land where there is no hierarchy, among humans
or between humans and animals, where people
care for one another and for nature, where the
earth and the forest retain their mystery, power
and wholeness, where the power of technology
and of military and economic force does not
rule the earth, or at least that part of it controlled by women. For usually this state is seen
as a beleaguered one, surviving against the hostile intent of men, who control a world of power
and inequality, of military and technological
might and screaming poverty, where power is
the game and power means domination of both
nature and people. Feminist vision often draws
the contrasts starkly—it is life versus death,
Gaia versus Mars, mysterious forest versus technological desert, women versus men.
It is hard to deny the power of that vision, or
its ability to harness the hope and the sorry the
present world holds for those who can bear to
confront its current course. We do live in a
world increasingly and distressingly like the
feminist dystopia's, where technological mastery
extinguish both nature and less technologically
“rational” cultures, where we face the immanent
prospect of loss of the world’s forests along
with the bulk of its species diversity and human
cultural diversity, where already many cultures
have had the whole basis of ancient survival
patterns destroyed by a species of development
and “progress” which produces inequality as
inexorably as it produces pollution and waste,
and where the dominance of “rational” man
threatens ultimately to produce the most irra5
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tional of results, the extinction of our species
along with many others. Ecological feminism
tells us that it is no accident that this world is
dominated by men. (Plumwood, 1993, p. 7)

tween her body and Nature. Christ notes it is in this
location where ecofeminism diverges from liberal
feminism—feminism looks towards transcending the
body, liberating women from the confines of her
bodily functions (indeed an example of this is the
increasing desire for birth control that entirely removes any visible remnant of a woman’s menstrual
cycle as menstruation is viewed as an entirely unnecessary act) so that she may be able to freely pursue
her desires within the current global structures.
Ecofeminism by contrast and feminist spirituality
specifically look at reconnecting women to body and
establishing the body as a sacred space—thus establishing the sacrality of Nature (inclusive of environment and other species).
While ecofeminism may be simplistically reduced
to an interpretative view of women as a monolithically and inherently all-good, all-nurturing, allspiritual, all-peaceful gender, Plumwood (1993) cautions such assumptions, arguing there is enormous
diversity within women’s lives whereby they are not
bound by essentialist characteristics that oppose
them to men and a masculinist/androcentric society.
In this fashion, ecofeminism is not about defining
what or who women are, but rather looking at the
functions of society itself and how it is constructed.
It is about a careful examination of the intersection
between social oppression (women and other cultural
groups that deviate from the dominant, controlling
male group) and social constructions of what defines
nature and its place in human society. In Plumwood’s
framework women become simultaneously a real
location from which to begin the analysis of the
ecocrisis and an alternative construction of Self, cosmology, community, and way of living. Women become symbolic of Eros—a mythic return of cooperation, union, peace, care, emotion, and spirit to the
prevailing disembodied Logos. It is the myth of Psyche and Eros (Apuleius, The Golden Ass, c. 158 CE),
where Psyche (Mind) must overcome the challenges
and betrayals of her siblings (human culture) and her
gods (cultural cosmological constructs), which bar
her path to being with love (Eros). She is only able to
overcome these constraints through intimate cooperation with other species. Ecofeminism then inherently becomes about wholeness and inclusivity—of
being with the “other” who becomes beloved, rather
than controlling the other. In this fashion, Plum-

Growing out of feminist studies’1 critique of science and the feminist spirituality movement of the
1970s (which served to awaken in women what
Marion Woodman [1987] refers to as a “new connection to the earth, to the Goddess, to the transpersonal in ourselves and each other” [p. 207]),
ecofeminism has emerged to provide an ideological
critique of the prevailing Western worldview and
alternative suggestions of how we might fundamentally alter the problematic elements of its masculinist/androcentric perspectives discussed earlier.
Specifically, ecofeminism is grounded in four ontological assumptions: (a) women are globally perceived as other and often less-than human; (b) the
subordination and oppression of women provides
a viable framework for understanding how other
groups of others are dominated within masculinist/
androcentric worldviews; (c) the natural (organic)
environment and species (other-than human) are
oppressed within the prevailing worldviews; and
(d) all of life is interconnected (Warren, 2000). In
this fashion, ecofeminists rely upon feminist analysis of power and domination coupled with a scientific-based framework that life on earth functions
as an interconnected system that is carefully balanced. Ynestra King (1981) writes on the linkage
between gender and ecology:
As women we are naturalized culture in a culture defined against nature. If the nature/
culture antagonism is the primary contradiction of our time, it is also what weds feminism
and ecology and makes women the historic
subject. Without an ecological perspective
which asserts the interdependence of living
things, feminism is disembodied (p. 15)
In this capacity, ecofeminims is about the process
of embodiment—reestablishing the body as a
means of informing the mind and the spirit and
thus also how we engage in the production of culture.
Christ (2006) writes the precise cause of a
woman’s subordination lies in the interconnection
with nature, specifically the ontological link be6
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wood’s deepening of the ecofeminist discourse and
our location of it as a literal mythic framework answers Diamond’s (2004) cautionary statement:
today I worry that the defining metaphor of
ecofeminism—the linkage of the domination
and oppression of women with the domination of the earth––creates barriers to moving
beyond dualistic conflict models and is tied
to a praxis that does not acknowledge the
power of stillness, the unfolding of the cosmos, the human suffering that cannot be
explained by materialist accounts of the
world, or the abundance, wonder, and exuberance intrinsic to the circle of life. In short
ecofeminism is constrained by modernist
assumptions regarding history and the separation of sentient humans from the energetic
flux of the cosmos. (p. 9)
It is through the lens of ecofeminism this latest
issue of Restoration Earth finds its focus; the articles
within this issue explore ecofeminist concerns, as
well as the stories of the land where women live as
a means of finding yet one more path toward restoration of our own connection to the earth: finding our Gaia Consciousness.

from positions of authority and reinforce further
dislocations of Nature from human civilizations in
her article “Embodying Power and Beauty: A Return
to the Garden of Paradise”. She extends this discussion toward locating a new mythic framework for
women—to counter how we are naturalized in culture as Ynestra King suggests (1981).
The recent US cultural debate and legislation of
women’s bodies and personal rights becomes symbolically and literally represented in the subject of
breastfeeding through Molly Remer’s two linked
pieces “Breastfeeding as an Ecofeminist Issue” and
“Breastfeeding as a Spiritual Practice”. Remer explores the ecological habitat that develops between
mother and infant and the feminist and masculinist
criticisms against breastfeeding: An apt article given
the recent sexualized image of breastfeeding in Time
magazine (Pickert, May 21, 2012).
Mark A. Schroll in “My First Encounter with Feminism & Environmental Awareness: Transpersonal
Ecosophy as an Emerging Path Toward Their Integration” provides a unique perspective on the transformation of consciousness he experienced, exploring how feminism and ecofeminism are men’s issues—they are not systems of thought that are exclusive to women, nor should be. He further builds
upon the ongoing process of this journal to provide a
systematic philosophical alternative to the Euro–
American conceptualizations of science and culture
and their relationship to the nonhuman, nonenculturated world. In keeping with an exploration
of avenues for integration and critique, Heather
Walker critically examines the divisions between
Marti Kheel’s ecofeminist ethical framework and
Warwick Fox’s transpersonal ecological framework,
as well as their intersections in “On Marti Kheel’s
Nature Ethics & Its Implication for a More Integrative
Approach to Transpersonal Psychology”.
The possibility of new mythic frameworks and stories and avenues for experiential changes of consciousness are explored in the last three primary articles. Feminist spirituality leader and co-creator of
Motherpeace, Karen Vogel, dives into the benefits of
recalling a matriarchal lineage, a feminist spiritual
framework, and the possibility of consciousness
transformations as means of bringer greater balance
into the world through her article “Female Shamanism, Goddess Cultures, & Psychedelics”. Writer and

This Issue
Terry Tempest Williams (2012) writes “today my
words emerge from water. A woman’s water
breaks, and she goes into labor. Birth is imminent.
A writer’s imagination breaks loose and she, too,
goes into labor (p. 16) and further that “each voice
belongs to a place” (p. 20), this issue is ecological
space that contains the child of men and women
going into labor and the hope their child will be a
source of optimism for and a source of positive
change of the future informed by insight and critical analysis of the present. The first birth is
“Ecofeminist Reflections on the New Technological Landscape” by Laurel Vogel and Lorraine
Fish’s deepening commentary, “To Kindle or Not
to Kindle”. Following in the footsteps of ecofeminist thinkers before, both of them contemplate the
risks and benefits and contradictions of technology
in our lives and in the lives of our children. Sharon
G. Mijares tackles the theological and mythic
frameworks that have served to dislocate women
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musician, Sondra Slade’s (aka Auntie Matter) article
“The Mystery & Science of Magical Speech in Ritual Use” examines how voice and rhythm become
sources for consciousness transformation and new
awareness; while Mark A. Schroll’s interview with
author Judy B. Gardiner, followed by a short interview with Montague Ullman, examines the importance of dreaming as a mode of knowledge and
pathway toward changing how we approach the
natural world and each other.
Concluding the journal are four book reviews
exploring the themes of this journal written by
Mark A. Schroll, Diane Rickards, Hope Davis, and
Katherine E. Batten (MacDowell). At the end,
Mark A. Schroll provides a sneak-peak at the topics
we’ll be exploring in issue 2 of 2012, slated for
publication November 15, 2012. Throughout the
issue, women artists (Jennifer Powell, Lin
Neiswender, Anne Westlund, Deanne Quarrie,
Raymonde Savoie, Laura Atkinson) are featured
exploring a range of issues from rape, Goddess,
voice, nonhuman species, the natural landscape,
and community. We hope you enjoy!

contribution of feminist studies on science and culture continues (Brooks, 2010). Christine Brooks and
Courtenay Crouch remind us that:
For example, feminist scholarship in fields such
as psychology over the past four decades have
revealed the imbalance in gender representation
in the vast majority of research upon which
these disciplines were built (Yoder & Kahn,
1993; Enns, 2004). (Brooks & Crouch, 2010, p.
28)
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The Signs
“Every day is terrible and wonderful”

First sign the sycamore cuts off too early
turning leaves gold in September
Then something runs through underbrush
keeping low to the ground padded with fur
that could be me as rabbit or kangaroo rat
or bobcat ravenous tracking the wind
Listen at the screen door! Another message
from the woman of the oaks humming
under the moon-drenched dark canopy
her song the shape of an offered hand
At midnight a westerly breeze comes up
cool with clouds smelling of ocean
Some provocative being with long skirts
pressed against her by hot winds
from the desert has just walked east
What to make of these transcendent signs?
Tomorrow the radio will report her as
unexplained shift in atmospheric pressure
Around us is mystery We want to know
why every day is terrible and wonderful
but the message unwritten on old papyrus
what we want to know or ought to do
is in another language
even if we could find it after the windstorm
the rain’s melt
Y
DON EULERT, PH.D., director for the Center for Integrative Psychology (California School of Professional
Psychology, San Diego) is the author of FIELD: A Haiku Circle and five other books of poetry, including
translations of 20th-centuraty Romanian poetry.
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the Study of Nature & Civilization, 1(2), 11–XX. Copyright © The
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Laurel E. Vogel

Exploring the Limits and Ethics of Technological Rescue
The roads in Oregon are fine but the world seems broken beyond repair. We are curving along the coastal
highway somewhere between Coos Bay and Crescent City in a small, borrowed Volkswagon RV. My husband and I are driving his 15-year-old daughter and her friend to the California Redwoods to see what remains of these colossal and gothic forests before they disappear--before they are claimed by climate change,
budget cuts or fire.
The girls are silent in the backseats of the RV, their attention completely focused on tiny glowing
screens. The previous day at Cannon Beach, they made a game of jumping over waves in matching “Thing
3” and “Thing 4” t-shirts they acquired between forays into shops for blue cotton candy, soda, and ice
cream. When we were finally able to convince them to come to the beach they were moody and tired. We
watched in astonishment, however, as they were re-animated by playing in the waves. The sunlight, cold water, and action of the tides birthed two entirely different girls than had the shops in town. The girls begged
us to let them stay longer.
I am not accustomed to the trials of parenting having come to it late in life, and even now with another’s
child. As the long stretch of asphalt unfolds toward and then away from the coast I marvel over the silence
of the girls, quietly plugged in to their devices and happily choosing from among games and shows in a
seemingly endless world of entertainment. I feel frustrated that I cannot repair the damage done to my partner in his past relationship and the consequent alienation of his child. I feel frustrated that I can’t repair the
many torn relationships in the world, the political system, or the way we relate to the non-human world.
The debris of all that is broken surrounds me, evidenced in the plethora of environmentally negative Internet articles, including those about plastic swirling in the Great Pacific Garbage Patch or the Tar Sands of
Canada. The state of the world is more apparent each time I venture out of my home and into the city: to
witness homeless men and women on corners with signs; the garbage scarcely concealed by weeds alongside
roads; and a well-insulated population hermetically sealed in sport utility vehicles. And although some philosophers of technology claim that our deep human problems will not be fixed by simple technological solutions (Wauzzinski, 2010), into this brokenness and disrepair, like an answer, floods the Internet and the
iPod.
A recent Business Week (Burrows, 2006) article claims the way Apple sells emotions is admirable and profitable meriting imitation by other businesses. Emotional connections, as fostered by marketers, are increasingly displaced from family and community life and re-located in hyper-connectivity with “friends” through
social networks mushrooming almost exclusively on our devices. This re-location is openly acknowledged,
proclaimed and applauded by industry leaders in popular online sources such as Mashable.com, who tell us
that recent changes by Facebook “will enhance the emotional connection its users have to each other,” and
“make Facebook a place where nearly everything in your life is in enhanced by your social graph” (Parr,
2011).
My thoughts turn from the girls and their devices to the sea that appears and disappears between the
curves in the road, the long stretches of sandy beach, and cool fog banks that cloak the coastal lands. I can
no longer look at the coast without thinking of the radioactive poisons and ruined cities of Japan slowly
swirling in the great gyre of the Pacific Ocean toward our coasts. I can no longer look at it without thinking
of the tragedy the water conceals that will slowly and incrementally reveal itself on our beaches over time. I
can’t look at it without wondering how much longer our own sea shelf will hold, and when our own tsunami
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will arrive, taking out reactors and oil rigs along our
coasts, destroying wildlife, habitat, and along with
it, our false sense of mastery and control. Ecofeminist writer Carolyn Merchant (2003) states “the
assumption of the order of nature is fundamental
to the concept of power over nature, and both are
integral components of the modern scientific
worldview” (p. 73). As this worldview of predictability subject to natural laws implodes, I continue
to wonder who makes the decisions with regard to
what technology will be made available to us and
who decides whether or not the risks are worth
taking. I suspect that it is mostly those who stand
to profit from such technologies.
Against the grain of our compliant acceptance of
a technologically ordered world, scholar and philosopher Robert Wauzzinski (2010) wonders how
we are able to question other addictive behaviors
when we cannot “question with equal fervor the
amount of and place taken by technology in our
lives” (p. 178). According to Wauzzinski, there is
no influential and working body for the purpose of
ethical decision making in our current culture. He
believes we follow an imperative rather than a precept: “This standard states that anything that can
be done technically should be done as soon as possible. Waste and even grief are the consequences
of our obedience to this arduous task master” (p.
23).
Being (somewhat) involved in a child’s life has
undone many of my notions about how one may
influence or change others. As a long-time scholar
of ecofeminist works and ideas, I had envisioned
long and interesting conversations with teenage
girls having to do with claiming menstrual pride
and freeing their bodies from the constraints of leg
shaving and the preoccupation with beauty products. I did not imagine the media culture could and
would have more impact than one’s own family,
broken as it is. Much of what my stepdaughter
knows about life comes from others whose essential knowledge of her is through marketing psychology—from those who see her only through
the lens of her potential ability to consume. Marketing firms with their large budgets and understanding of adolescent psychology (Clay, 2000)
know how to entertain, please, and appeal to her
with expert precision and they have ample re-

sources to manufacture desire for their products.
Indeed, even likable iPod designer Jonathan Ive
deftly defines her problem for her in extremely simplified terms, and then in the very next sentence offers her the security of a manageable solution: “‘I
think there’s almost a belligerence--people are frustrated with their manufactured environment,’ says
Ive. ‘We tend to assume the problem is with us, and
not with the products we’re trying to use.’ In other
words, when our tools are broken, we feel broken.
And when somebody fixes one, we feel a tiny bit
more whole” (Grossman, 2007).
My stepdaughter has made a small business of repairing iPods. Usually a new battery or screen easily
solves the problem, soothing and satisfying her customer. Though the difficulties of a split home life,
adjusting to her father’s life with a new partner, and
her struggles with an ill mother may form the backdrop of a complicated life, they dim a little as she
experiences competence repairing these items. The
insoluble problems dim even further as she anticipates the purchase of the next generation of iPod or
iPad. The scale of her life problems diminishes when
she considers whether to switch to a notebook and
what sort of new applications become available in a
given week. She has found a way to earn game applications by writing reviews about them and has already “jail-broken” her iPod so that she can reconfigure the icons on her screen. All of this gives her a
sense of pride and accomplishment that soothes her
anxiety and appears to fix her damaged world. The
technological world is manageable--she can master it.
Why would I want to undermine something that
gives her such obvious satisfaction? Instead I encourage her, but I conceal a deep sense of ambivalence which extends to our culture’s love of technology and its tendency to be lost in similar fantasies of
mastery.
What is missing from our decision-making processes is an integrated view that holds ethics and harmony as primary values (Wauzzinski, 2010). Technology should be contextualized within a more human scale—it ought to be one of the many rooms of
humanity—not the only room into which humanity
must fit. “Technology cannot correct technology; a
technical fix consisting of new gadgets that correct
the old ones is not the primary goal” (p. 179). Moving toward ecological systems and feminist thinking,
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a deeply interdisciplinary and relational approach
to resolving the ethical problems of new technologies must therefore be adopted. This is so sensible
that it seems obvious: “Technology must fit and
enhance the actual size of humanity...technology
must be adopted to our needs. Harmony is not
something added to life as if harmony were a necessary appendage to life” (p. 166). Harmony, here,
is central to life. Our question is then, how might
technology fit in and adapt to relational human
concerns, and the concerns of our earth systems?
With the neural networks of their brains already
overtaken and formed by adapting to the requirements of their devices (Del Boccio, 2010), I wonder how to help the girls become more aware of
empathic and relational concerns, what ways I can
help them see how these devices contribute to
their disconnection from earth, and what the impact of this might be. At times the girls are indulgent when I broach such topics as consumerism,
connection to the earth, and media manipulation,
but they are almost always an eyelash away from an
eye-roll. What they want is to be entertained, at
every turn, at every moment. Like normal teenagers they seek stimulation. There’s little tolerance
for boredom of any kind. Disconnection from
their iPods or other devices generally induces a
mournful torpor.
Because I want to understand why these devices
are so compelling I investigate further, using technology to understand technology, acutely aware of
the irony of my position. A quick google search
brings me to an online comment thread (2011)
about the history of the iPod that conveys disturbingly illiterate text language displays about how
intense the engagement with these devices is:
• olivia: I luv the new Ipod touch…..Its awsum to have. *lol* d=-3 xp *lol* I really hope
that poeple will enjoy it as much as I do!!!!!!!
• Dylan: im got the ipod touch 4th generation suckerss!!!!!!!!!!
• nathan: too deadly
• dont tell him hes drunk: i just bought
mine like 2 days ago and im already addicted to
it i take it everywhere i go and never let it out
of mi sight...

Complexities of Technology Addiction
Oregon’s coast has rivers flowing out of the dark
woods that widen when they reach the ocean. Because we want to cross them with our vehicles, long,
steel bridges have been built. As we easily roll along
these architectural relics the setting sun blazes across
the open ocean, and I am as mystified by the intensity of its orange reflection as I am the deep shifts in
the girls’ affects. We call out to them to look at the
scenery and sometimes hear a quick “yeah” but seldom see their heads tip up. We arrive in California
and see large red elk crossing the highway and pull
the RV over to the side of the road. The highway is
completely quiet. The girls climb out with their
iPods, excited, capturing videos of the scene. The
male elk gives a call that one of the girls catches on
her device. Later we are able to replay it and show it
to others.
It’s not all bad, I think. The devices entertain the
girls and give them a means of showing others what
they are experiencing. But, are they really experiencing what is here and now? My stepdaughter once
watched an entire fireworks display on her iPod, recording the event to take to her mother. Even if it
was in my power, I would not take the device away
from her and force her to look at the real fireworks,
because for her, the trade-off is worth it.
In 2005 children spent about 7 hours online per
week. By 2007, the figure nearly doubled. Aside
from the obvious consequences of less time in nature, inactivity, and distractibility, neuroscientists are
also concerned about how attention span, instant
gratification that abandons concern about consequences, crippled empathy, and questions of identity
formation change brain development of those who
have grown up in the world of devices. (Daily Mail,
2009)
The girls are scarcely aware their emotional connections and identifications with products are something that are consciously manufactured by the designers, or that an entire multi-billion–dollar industry
is allocating massive resources to create online emotional connections that are addictive (Griffiths, 2010).
Educating them about how this manipulation works
has little impact on their behavior. And while the
girls do express some concern about becoming inseparable from their digital devices, they don’t ex13
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press as much concern as Apple founder, Steve
Wozniak, who worries that technology addiction is
a growing problem and thinks that most people he
knows would qualify for a 12-step program:
“‘We’re dependent on it … all of a sudden, we’ve
lost a lot of control....We can’t turn off our Internet. We can’t turn off our smart phones. We can’t
turn off our computers’” (Guynn, 2010).
The concerns of those in the field of addiction
seem to be growing as well. The argument about
whether or not Internet addiction should be included as a disorder in the Diagnostical and Statistical
manual used to code and order psychological conditions rages on, and one researcher in this debate
convincingly argues the risk of addiction grows as
the devices become more interactive: “It is possible that a unique reinforcement of virtual contact
with on-line relationships may fulfill unmet real life
social needs. Individuals who feel misunderstood
and lonely may use virtual relationships to seek out
feelings of comfort and community” (Young,
1996).
Every generation complains about the new technologies and the losses of traditional ways of life. I
admit that I had fantasies about going on a road
trip with kids that looked like my own childhood,
even though my childhood road trips were far
from ideal. From the front seat my mother cheerfully pointed out the sites, while my brothers and I
complained, whined, or fought in the backseat.
But we also made up games in which we interacted
with the world, with each other, and our parents.
There was an exchange, and at times, laughter. We
shared experience, and day dreaming was often our
only escape from one another. Now as these girls
ride in the dark and quiet of the back, they are far
away, in some other world. We’re not even certain
what they are listening to. At times they share a
headphone with each other and burst out laughing
at the same time. We no longer share their environment and experience.
I am unable to influence another person’s mind
or life except by the example I set, and by the presence I am able to give. From an ecofeminist perspective, force, coercion, and persuasion are systems that better serve patriarchal views of hierarchy and a sense of separation. I would like to believe that providing nurturing conditions for

growth and strength, and encouraging mutuality are
the means by which the world naturally comes to
change, all of its own accord. But I have to ask myself honestly whether this approach is working and
whether it will happen soon enough.
The less sensitive barrage of negativity coming
from those who acutely feel the demise of the planet
is also not working. Giving the girls more statistics
and facts and reading more articles about climate
change does not have a motivating effect (Hillman,
1993). News about ecological disaster was once new,
effective, and shocking, as illustrated in such seminal
works as Rachel Carson's Silent Spring or within the
clearly articulated and singular plea of John Muir. But
now, the once slow trickle of ecodisaster news has
become a torrent from which we often feel the urge
to hide. Even if it is justified and true, our kids have
heard their fill of our environmental anxiety. They
block it out and tune into their devices just as certainly as my overwhelmed generation finally changed
the channel from the Gulf War to The Simpsons. “To
some degree,” says Theodore Roszak (2001),
“ecologists have only themselves to blame….Their
habitual reliance on gloom, apocalyptic panic, and
the psychology of blame takes a heavy toll in public
confidence” (p. 35).
Unfortunately reports of disaster and anguished
environmental stories that find their way to the Internet and elsewhere work out well for those who make
money on escapism, distraction, and addiction. Most
of us, busy and preoccupied, or concerned with the
daily activity of surviving and getting by don’t want
to hear another word about what is not good for
us—what will make us fatter or thinner, or what we
should be doing to save the planet. We seem to feel
more entitled than ever to our escape needs. With so
many self-made reporters and bloggers hammering
away in frustration on these subjects, turning toward
compelling and addictive online distractions and attractions becomes a means of coping with both the
deluge of information and inevitable spread of disinformation. How does one sift through it all and
make sense and discover what is actually true? And
how do we manage the scope and immensity of what
is coming at us, much less relate with others to get
support and effect change?
When I feel helpless and overwhelmed, like many
others I lose hope about being able to repair the
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great alienation with regard to the environment.
Into this disconnect rushes a multi-billion advertising industry with the resources to “sell” emotions
with little or no conscience and few limitations
about how this is done. While Jonathan Ive and
others carefully consider the ergonomic appeal and
emotional connection with their products, not
much is voiced in the literature about the greater
societal effect or impact they are having, and if it is
voiced, who is listening and acting on it? Even
more relevant now than when they were published
are the words: “If ecological wisdom cannot be
made as engaging as the reshaping of continents,
the harvesting of the seas, the exploration of space,
if it cannot compete with the material gratifications
of industrial growth, it will run a poor second to
those who appeal to stronger emotions” (Roszak,
2001, p. 38).
My stepdaughter joyfully emerging, soaked and
happy from jumping over waves with her iPod in
hand is a triumph for the industry. The kids did
not forget about their mechanical objects in the
waves—they held them up, used them to take pictures, protected them from the salt water, and still
managed to consult their text messages. The industry, unlike us, (the family, the community, the
lawmakers), has given these kids a clear path to
follow, one with immediate rewards. We’ve given
them a muddle about what is wrong, mixed with
fearful thinking, and no good strategies that will
have enough impact.
These girls are average in many ways, typical of
most girls in the country, from broken homes, under the spell of the media, and living with overworked or otherwise overwhelmed parents who are
as inclined to rely on social media and entertainment to tune out the pain of economic life and
broken relationships. Most parents don’t have the
time or energy it takes to sift through the flood of
information, sort it out, and present clear paths for
kids to follow in order to effect change. Parents
are as isolated as the children are, and the ones
who do attempt to make an effort are often met by
resistant kids already tethered to the rewards of the
device.

Grounding the Issue in Reality
The girls dread the imminent beginning of the school
year, and try to cram in as many online TV serials as
they can before their free time is taken up by homework. They are comforted by this—it takes them
away from the painful realities of life, of how we are
in fact, not coping, not solving and not providing a
future for them that we owe to them. No wonder
they seem angry at us. More than just neurotransmitters being attuned to constant media stimulation,
they know on some level that we have failed to protect them from the creations that are gobbling up
their lives. That we then try to persuade them to do
better than we have done launches them into cynicism and fosters apathy. I’m left with the same, abiding question: how do I assist in a shift of perception,
while not undermining areas where my stepdaughter
feels competence, achievement, and belonging? How
do I describe a problem that she and others are not
poised to accept exists?
What I come to at the end of researching this article is not some hoped-for solution. As the girls sleep
in the back of the RV, exhausted from a long day of
driving through Portland and Seattle traffic, we maneuver onto the ferry and then home. A great sadness overcomes me as I attempt to hold the complexity and suffering that we seem to be bound to,
and as I realize the great darkness of the times that
have overcome us. The screen hooked to the Internet looks like light, it looks like hope. It is luminous,
like Lucifer, the brightest angel of God. It glows
back at me as I type words across its face, and I depend on it, even for this article. It offers me access
to everything I want to know—a way to find the
world, the research, the connections, and a way to
endlessly dive through electromagnetic channels and
into mysteriously distracting other worlds. Would I
want to live without this technology? Could I live
without the ease of the Internet, now, remembering
all those awkward 3 X 5 cards, writing by hand, and
then typing on clunky typewriters? Yes, I could live,
but no, I would not want that.
What I want is wisdom and support, and I don’t
want to be the only one carrying this wisdom, the
only one setting limits. I don’t want to run in terror
from it, and I also don’t want to be enslaved by its
constant appetites. I sense that there is a way to be
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connected, to be so involved in life, ceremony,
tribe, and relatedness that these lonely distractions
would matter much less. We already have the information we need to make the decisions about
how best to live in the world, in harmony and reciprocity with its systems. But do we have the wisdom and will to carry this out in a communally
responsible way? Can we find a way to undermine
those profiteers who create barriers to implementing limitations and containers for the use of technology? Roszak (2001) writes about similar concerns, asking if there is an alternative to the despair
-laden conversations of most environmental
groups, believing the answer to lie in the human
sense of shared identity with the earth: “two lives
become one. Where that identity is experienced
deeply, we call it love.” Roszak posits, rather abstractly, that only love and compassion will turn us
around, manifesting the links between ourselves
and the planet. To find this love, we must look
both at reality and within ourselves, finding our
“capacity to listen with the third ear for the passion
and the longing that underlie many of our culture’s
seemingly thoughtless ecological habits”(p. 39). In
other words, we must fall in love with the earth
again. But how is this accomplished in real and
everyday terms?

and felt something true arise within me: a sense of
joy, an inkling of happiness amidst all my brooding
thoughts. The trees were alive and full of a speech
that only my body could interpret.
The influence I may or may not have on the girls
will not be known for a long time. What matters is
that those of us who can connect in and with the
natural world do connect, do come to the woods,
and play in the water, and give our skin to the sun.
That we work without ceasing to open ourselves to
whatever this language is that is in the grove of trees
and bring it up against the grain of the manufactured
world in every creative, energetic and life-giving way
that we are able to. I strongly sense, although I cannot back this up with data or research, the earth
wants to communicate with us about how this healing can and will happen and is only waiting for us to
find a way to listen and act.
I also have a feeling that what the forests, plants,
and non-human beings want to impart is nothing like
our doom and gloom environmental scenario. My
impression is that they want our happiness, above all
else, and for those who can to voice that happiness
and share in it, while balancing with wisdom the
positive and negative effects of technology in our
lives.
A Concluding Conversation

Walking the Talk
My mind is bogged down. I go to the woods and
walk in the forest. As my body travels through the
trees over the fallen leaves an autumn briskness is
in the air. I know somewhere the girls’ bodies will
remember the ocean’s feel, the ocean’s breath, the
ocean’s being with which they were so intimate.
As I come back to myself and my body traveling
along the skin of the earth, this intimacy undoes
the intellectual strivings and mental anguish of my
brain, my attempts to solve and speculate on solutions.
I reflect back to when I was standing in the Redwood grove, the girls up the trail, my partner having gone back to retrieve something from the
campground. I had no feeling of loneliness. I
looked up into the canopy and was overcome by its
immensity and power. For some time, I did not
experience anything like an intellectual thought,

A few months later, I confess to my husband my
struggle with ending my story about the girls and
technology—of how I don’t know how to conclude,
what to advise, how to come to some expanded
sense of meaning or give hope without offering yet
another shallow list or trite solution. “It always
comes back to finding ways for each and every individual to overcome greed and selfishness—even you
and me. That’s what is so beautiful about 12-step
groups—how they give a form, precepts, and community to those who’ve finally had enough, but everybody hates addiction groups now. And Buddhist
precepts aren’t taken very seriously either—too much
like religion, and religion is really out of fashion
thanks to conservatives and fundamentalists.”
My husband counters: “12-step groups and religious precepts aren’t really enough though—people
who are addicted in whatever way are pretty difficult
to reach until they are ready—and sometimes they
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never are, as you know from experience.”
“Yes, and addiction the way it’s expressed in our
culture is a special problem. Those kinds of cravings go much deeper than the usual spiritual malaise. Our shattered traditions and unanchored culture make fertile ground for this sort of thing. I
think we have to do something, though. Create
viable containers of support, of structure that helps
people cope with it all. That’s what is so important
about these recent Wall Street protests—through
peacefulness and love they are attempting to create
consensus and raise the consciousness of those
addicted to money, who make money from greed
and exploitation without thinking about the health
effects on humans and the planet—the 99% versus
the one percent, out in force, getting in the way
with their undeniable presence. It’s a great thing
that's happening—hopeful.” I think for a moment.
“Say, did you know that the mainstream media
initially had a black-out against the protesters, and
the only reason the movement is spreading is because of Facebook and Twitter? Because of our
computers and iPods?”
“No, I didn't know that. I guess that’s why the
other media outlets finally started talking about it,
huh? They were forced to.”
“It's ironic, isn’t it? I guess technology and the
social media can come through sometimes. Well,
let's just hope we can continue to use it in this way,
and that it doesn’t come to the point where it only
uses us.”
References
Anonymous. (2011). iPod History: The Complete
History of the iPod. Retrieved from
http://www.ipodhistory.com/ on September 10,
2011.
Burrows, P., (September 2006). Who is Jonathan
Ive? An in-depth look at the man behind Apple's design magic.
BusinessWeek.
Retrieved
from
http://
www.businessweek.com/magazine/
content/06_39/b4002414.htm on September
10, 2011.
Clay, R. A. (2000). Advertising to children: Is it
ethical? Some psychologists cry foul as peers
help advertisers target young consumers. Moni-

tor on Psychology, 31(8). Retrieved from http://
www.apa.org/monitor/sep00/advertising.aspx on
September 9, 2011.
Del Boccio, P. (2009). Rewired – The next generation: How electronic media causes changes in the
brain and social skills of technology users. Retrieved from
http://web.njit.edu/~pjd7/
rewiredtechnologyandthebraintermpaper.pdf on
October 7, 2011.
Greenfield, S. (April 2009). How Facebook addiction is damaging your child’s brain: A leading
neuroscientist’s chilling warning. The Daily Mail.
Retrieved from
http://www.dailymail.co.uk/
femail/article-1172690/How-Facebook-addiction
-damaging-childs-brain-A-leading-neuroscientistschilling-warning.html#ixzz1a7SwTiND on October 7, 2011.
Griffiths, M. (2010). Online video gaming: what
should educational psychologists know? Educational Psychology in Practice, 26(1), 35-40.
Grossman, Lev. (January 10, 2007). Apple’s new
calling: The iPhone. Time Business. Retrieved
from
http://www.time.com/time/business/
article/0,8599,1575743-1,00.html, October 2011.
Guynn, J. (December 10, 2010). Apple co-founder
Steve Wozniak says technology is an addiction:
'We’re dependent on it.’ Retrieved from Http://
latimesblogs.latimes.com/technology/2010/12/
apple-co-founder-steve-wozniak-says-technologyaddicts-are-dependent-on-it.html on September
21, 2011.
Hillman, J., & Ventura, M. (1993). We've had a hundred years of psychotherapy and the world’s getting worse.
New York: HarperCollins.
Merchant, C. (2003). Reinventing Eden: The fate of nature
in western culture. New York: Routledge.
Parr, B. (2011). Prepare yourselves: Facebook to be
profoundly Changed. Mashable.com. Retrieved
from http://mashable.com/2011/09/21/prepare
-for-the-new-facebook/#27103Mark-ZuckerbergCloses-F8 on September 25, 2011.
Roszak, T. (2001). The voice of the earth: An exploration of
ecopsychology. Grand Rapids, MI: Phanes Books.
(Original publication 1992).
Wauzzinski, R. A. (2001). Discerning Prometheus: The
cry for wisdom in our technological society. Cranbury, NJ:
Associated University Press.
17

Restoration Earth: An Interdisciplinary Journal for the Study of Nature & Civilization, 1(2)

Young, K. S. (1996). Internet addiction: The emergence of a new clinical disorder. CyberPsychology
and Behavior, 1(3), 237–244.
Y
LAUREL E. VOGEL, MA, is founder of Holding
Earth Sangha (holdingearth.org) and a nature
writer specializing in ecopsychology and contemplative practice. She expresses her activism through
engaged Buddhism and balances her non-writing
time between caring for home, community, and
land. She also leads and assists writing workshops.
She lives on an island in Washington State.

“Hanna” © 2012 photograph by Laurel Vogel, all
rights reserved.

COMMENTARY
BY LORRAINE

M. FISH, PH.D

To Kindle or not to Kindle?
I understand Laurel’s concern for her stepdaughter. I have two granddaughters aged 14 and 16.
Internet and mobile phone technology is an ever
present part of their lives, as it is with all of their

friends, their parents, and even me, their grandparent. This insidious network of technology, which
emulates in many ways our own neural networks and
human/ nature interdependency, is both a tool for
change--as was illustrated with the Egyptian revolution in 2011 (Khamis & Vaughn, 2011)--and a barrier
to real social connections (Andrews, 2006; Glendinning, 1995; Kanner & Gomes, 1995; Mander, 1991).
I’m on Facebook a lot; I check my email every 30
minutes or so; and I have been toying with the idea
of getting more advanced technology (should I buy a
Kindle or an iPad?). And I am a sociopoliticalecopsychologist–ecofeminist! I believe there’s much
cognitive dissonance in mine and many others’ lives,
where technology is concerned.
What Laurel articulates so well is the difficulty so
many of us have with this era: how much can we do
and say; how much can we assert on others about
what we feel and think; and how much of this disorder that we’re in is of our own making? Not to
mention how did we all get into this mess in the first
place? Ecofeminism held the first powerful answer
for me: the subjugation and domination of women
paralleled the control and “conquest” of nature
(Merchant, 1990); that one necessitated the other.
Prior to the Scientific Revolution, Carolyn Merchant
(1990) tells us that, “The image of the earth as a living organism and nurturing mother had served as a
cultural constraint restricting the actions of human
beings” (p. 3). However, since such limitations no
longer exist, our current attraction for technological
gadgetry is the cause of much concern among ecologists and feminists alike.
Dealing with such feminist issues as the lack of
power women have in our culture also means that we
need to look at the countless problems of the human
need to assert control over the rest of nature. It’s
not difficult to see these are one and the same mindset. James Hillman (1995) asked if killing weeds on
his lawn with herbicides was as repressive as what he
was doing with his childhood memories. I wonder if
killing weeds, wolves, or anything else that is considered an opponent to capitalist ventures is not at all
unlike the rape of women, unequal power in the
workplace or government, and the consistent religious promotion for bearing children. I, like Andy
Fisher (2002), think we have a “social-ecological crisis” (p. 21), which is as connected to climate change
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as it is to what is happening to our teenage
girls’ (and boys’) relationship with technology.
I could write an entire article on how masculinist
thinking has led Western culture down this dangerous path. But here we are, on this perilous track,
looking for a foothold on our sanity, and Laurel’s
musings provide an all-too familiar lens with which
to view the state that we’re in. Offering an
ecofeminist perspective to the socio-ecopsychological issues we’re facing is not only novel,
it is appropriate. To want to effect change is natural – it is an indication that we are human, empathetic, and duly concerned. Nearly two decades
ago Joanna Macy (1993), quite eloquently, told us
that we need to “disabuse ourselves of the notion
that grief for the world is morbid” (p. 21). Joanna
speaks at length about how our emotional responses to the destruction of the earth are a normal
reaction. Laurel’s need to shake things up in her
stepdaughter’s life and affect change, even though
she doesn’t quite admit to it, is normal.
Taking her stepdaughter and friend on a road
trip was an excellent opportunity for Laurel and
her husband to provide a “learning by an example”
experience. And she is right when she says the
benefits will probably be felt or seen much later.
Psychologists , over the decades, have sought to
understand how we learn, and though conditioning
– operant or otherwise – does play a large role, it is
social learning theory and the work of Albert Bandura
(1976) I feel offers us, and Laurel, some insight
into how we can teach our young positive behaviors through modelling. I thought of this often,
while I was reading Laurel’s essay. I thought: don’t
worry so much about what your stepdaughter and
her friend are doing or not doing. Show them
what you do when you’re in nature! Bandura tells
us that: "Learning would be exceedingly laborious,
not to mention hazardous, if people had to rely
solely on the effects of their own actions to inform
them what to do. Fortunately, most human behavior is learned observationally through modeling:
from observing” (p. 22).
Addiction is, as I have said so many times, not an
individual disease – it is an inherent component of
Western culture (Fish, 2009). How then could
Laurel’s stepdaughter or my granddaughters escape? They are doing exactly what is expected of

them. They are modelling a behavior that is all-too
ubiquitous. They learn by example, by seeing it all
around them; in the media, at school, and in the market place. I remember realizing when I was in my
mid-teens, how important it was to have just the
right clothes, the right records, and the right friends.
Is it any different now? Indeed, Chellis Glendinning
(1990, 1994, 1995), a pioneer in the belief that we
have not only become addicted to technology but
that it shapes our thinking in harmful ways, tells us
using technological fixes to solve problems caused by
earlier technological fixes, is highly dysfunctional
(1995).
I grew up with much less than my granddaughters
or Laurel’s stepdaughter, and I hungered to be away
from the rural setting that I grew up in; I wanted city
life! Now I hunger to be away from the city; I want a
rural life! What happened in between was a multitude of life experiences. And it is these experiences
we can give our children in the hope that they
“download” them in the future, just when they’re
needed. I think that’s what Laurel, and many parents
and grandparents, would like too.
David Orr (1994) said many years back that:
The disordering of ecological systems and of
the great biogeochemical cycles of the earth
reflects a prior disorder in the thought, perception, imagination, intellectual priorities,
and loyalties inherent in the industrial mind.
Ultimately, then, the ecological crisis concerns
how we think and the institutions that purport
to shape and refine the capacity to think. (p.
2)
Given that our institutions of higher learning in the
West are predominately teaching/preaching malecentered thinking, from predominately male authors,
by an overwhelming number of male professors, it’s
not surprising that the post-university world students
find themselves in is prodigiously male. Modern
technology and all its derivatives are too often male
answers to male problems.
Ecofeminism, however, has the potential to change
that by providing gentler ecofriendly avenues with
which to view our technological needs. Janine
Benyus’ (1997) ideas on biomicry are a case in point.
Benyus looks to nature for ideas about design and
technology. Echoing nature is the essence of how
she defines biomicry. Hence:
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. . . nature would provide the models: solar
cells copied from leaves, steely fibers woven
spider-style, shatterproof ceramics drawn
from mother-of-pearl, cancer cures compliments of chimpanzees, perennial grains inspired by tallgrass, computers that signal
like cells, and a closed loop economy that
takes its lessons from redwoods, coral reefs,
and oak-hickory forests. (p. 3)
Though there are answers out there (Benyus,
1997; McDonough, 1998), I appreciated the way
Laurel finished her article/essay. For most of us
there are certainly no easy answers and her conversation between her and her husband very aptly didn’t provide any. I imagine readers will remember
or envision similar conversations, I know I do.
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Hathor’s Chorus Line
Great Hathor, Goddess crowned
With cow’s horns and rising sun, feathers and cobra
Oh Lady of the Choral Dance, hear our hymn
Cast your eye upon us as we play and sing and dance in your honor
Slip your mantle of protection over those about to give birth,
Those who mine deep in the earth,
Make fertile our women and our lands
Through the precious swelling of the Nile
Grant also joy and laughter in love,
Welcome us to the underworld, Duat,
Give us bread and beer to celebrate our arrival there
Preserve our trees, oh Lady of the Sycamores,
And give shade to those in the desert lands
All these things we ask as we sing your praises.
Oh Eye and Mother of Ra.
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and in print in the anthology The Zombie Cookbook. Her latest story “The Haunted Heart” took third place in
a recent Edgar Allan Poe short-story contest. She is an avid collagist and did the cover art for Lifelines. Lin
lives in Orlando, Florida, owned by a feisty cat and usually mellow dog, except when he is trying to kill the
mailman. Contact her through her blogs: linneiswenderpoetry.wordpress.com; lin52.wordpress.com; landoflin.blogspot.com/
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Abstract
This article uses the ancient Sumerian myths of the goddess Inanna to illustrate a necessary intrapsychic path
of development within women. In the story of Inanna’s descent into the realm of her sister, Ereshkigal,
queen of the underworld, Inanna is killed. Although Inanna begins this journey with an intention of support
as Ereshkigal is mourning the loss of her consort, the meeting of the sisters leads to Inanna’s demise. It is a
story of power, destruction, and resurrection. The article illustrates the work that women need to do both
within and amongst themselves. It defines the need for gender equality in order to create an archetypal
transformation accompanying balanced social change. The conclusion is that as women learn to listen to and
feel the natural world, they will be guided to balance the archetypal expressions of power and beauty—
thereby becoming instruments for global transformation.
Keywords: feminism, goddess, paradise, Inanna, gender-balance, global change

The earth is an expression of consciousness. There is life in every grain of sand, as well as within mountains,
soil, water, and all other manifestations of nature (Thompson, 1988). We are cells of Her body, composed
of spirit and form, resulting from a union of heaven and earth—a dance of power and beauty.
This article discusses the role of women in global transformation while emphasizing our need to consciously connect with nature in order to experience a deepened sense of feminine power and beauty. Although women easily respond to ideals of beauty, goodness, kindness, and similar qualities—for the most
part we have little, if any, knowledge of the expression of feminine power. It is not an easy task to recognize
this quality, given that our model for power has been a masculine one. Sumerian goddess stories, especially
the myth of Inanna’s descent into the underworld realm of her sister, Ereshkigal, are used to illuminate and
illustrate the purpose of this article.
Women have been relegated to inferior positions for far too long, due to the great deception initiated by
erroneous religious teachings and supported by cultural expectations. This imbalance has led all of life to the
brink of destruction. A healthy, egalitarian future is dependent upon the emergence of the feminine and the
balancing of gender (Mijares, Rafea, Falik, & Schipper, 2007). Women need to prepare themselves for this
change. We must free every atom of our beings from six-thousand years (Kramer, 1991; Ehrenberg, 1983)
of patriarchal suppression and lies. According to research by anthropologists and others, it is speculated that
the rise of surplus agriculture, along with learning how to store it, by its very nature contributed to the rise
of social inequality. It also began with invasions by the Aryans, Indo-Europeans, especially influencing India,
Iran, and the Middle East. These agricultural, cultural changes represented a shift to patriarchal structures
(Gardner, 1991; Mijares, Rafea, Falik & Schipper, 2007). This also initiated the rise of patriarchal religious
traditions (Berman, 2000). A lot of time and effort was spent in creating patriarchal rule; it didn’t happen
overnight.
Now, it is time to reawaken! Regardless of our intellectual sophistication, the majority of women have not
experienced feminine power because of this history of suppression.
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Deception: Lilith, Eve and Apples
Due to patriarchal ideals emphasizing domination
and related hierarchical structuring, the world’s
religious traditions relegated women to irrelevant
positions. It is a fact, that even in this sophisticated
time of technological advances and the like, suppression of the female is still seen in many nations
throughout the world. Even though the U.S. tends
to take an ethnocentric view of being a progressive
model for the world, it is a fact that males seriously
out-number females in leadership positions, and it
is well documented that women will be paid less
for the same position as a man.1 These patterns are
entrenched in old beliefs and related behaviors.
There are also many women (typically religious
fundamentalists of each religion) who simply accept, without question, their demeaned stature.
One ludicrous example illustrating gender prejudice against women occurred in 584 C.E. when the
Council of Macon met in Lyons, France. Sixty-six
men, the majority being Catholic bishops, joined
“to determine if women were human (or
beasts)” (Mijares, Rafea, Falik, & Schipper, 2007, p.
223). Thirty-one of these men decided women
were simply not human (that is almost half of these
influential men).
The scapegoating of Eve created an opening for
such ignorance. According to the Abrahamic traditions of Judaism, Christianity and Islam, Eve was
the first woman, created from Adam’s rib. We are
all more than familiar with the Judeo–Christian
biblical creation story blaming Eve for listening to
Satan and encouraging Adam to eat that apple with
her—the fruit of the tree of life.2 (In the Islamic
version, Eve acts in unison with Adam.)
Few women know that according to earlier stories, Eve was actually Adam’s second wife. Merlyn
Stone’s revelations, in her book When God was a
Woman (1971), opened our eyes to stories we had
simply never known. In early pre-Hebraic Sumerian tales, Lilith is the “hand” of Inanna, Queen of
Heaven. In later Hebrew stories, the Sumerian Lilith reappears as Adam’s first wife, but because she
refuses “to lie beneath him” and flees, she is demonized. Her next appearance manifests in Kabalistic stories, where she is portrayed as a female
demon. These stories tell readers that “Lilith,

Queen of the demons, or the demons of her retinue,
do their best to provoke men to sexual acts without
benefit of a woman, their aim being to make themselves bodies from the lost seed”(Stone, 1971, p.
195). In other words, if it wasn’t for Lilith and these
demons seeking material form, men would not masturbate. It is a twisting of tales to assure male dominance of the “seed”—a seed that is solely for procreation and assuring patriarchal lineage.
Many modern feminists think these stories are
somehow irrelevant in these times, but they fail to
see how these religious and mythological stories continue to influence social structures, thereby both
damaging the feminine psyche, and, likewise, the archetypal feminine within the male.3 These stories
impact social consciousness at its core4—a core that
is about to be rattled to its bones. If the later Biblical
myth of Eve being created from Adam’s rib automatically relegated the feminine to a lesser position,
is it any wonder that Lilith metaphorically refused the
missionary position?
Sumerian myths reveal a very different understanding of Eve and the rib. Sumerian scholar Samuel
Noah Kramer (1963) recognized that Hebrew Scriptures had incorporated elements of earlier Sumerian
myths, beginning with the paradise legend. In Sumer,
Dilmun, was the “land of the living,” a land that was
“pure” and “clean” and “bright,” but in this prepatriarchal version of paradise, the feminine does not
lose communion with paradise. Instead, she is a healing force as seen in the following stories. One legend
tells what happens when Enki, the water god, notices
that Dilmun is without water. Enki asks the sun-god
Utu to draw forth water from the earth, thereby
transforming Dilmun into a garden filled with fruit,
meadows and the abundant gifts of nature.
Kramer (1963) also illuminates the Sumerian influence upon the later Biblical version of Adam and
Eve being evicted from Paradise for eating that forbidden fruit (of self-knowledge). It demonstrates the
ways that symbols and metaphor were changed to
support a new paradigm. In the earlier Sumerian version (Kramer; Mijares 2003), Ninhursag, “the Great
Mother-Goddess of the Sumerians” (Mijares, p. 78)
caused eight special plants to grow in the garden.
Kramer explains that these sacred plants were able to
thrive due to an “intricate process of three generations of goddesses” that had been conceived by Enki.
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These goddesses had been born “without the
slightest pain or travail” (Kramer, p. 148). Although Ninhursag had proclaimed that the plants
were not to be eaten, Enki disobeyed and ate each
one. This resulted in Ninhursag sentencing him to
death.
As disease entered into eight organs, Enki’s
health began to fail. (The significant part here is
that one of these organs just happened to be a rib.)
The great Mother-Goddess Ninhursag soon relented, deciding instead to heal Enki. The story
tells us that she placed him by her vulva as she
birthed eight deities (one for each ailing body part).
These deities then healed each illness, but his rib
was healed by the goddess Nin-ti who was also
known as “the lady of the rib” (Mijares, 2003, p.
79).
After studying both Stanley Kramer’s and Cass
Dalglish’s research on Sumerian mythology, I included the story of Enki, Ninhursag and the “Lady
of the rib” in “Tales of the Goddess: Healing
Metaphors for Women” (Mijares, 2003) because it
was such a powerful example of how early myths
had been changed to lower the status of women.
Author, poet, and Sumerian interpreter Cass Dalglish (1996, 2000) explains the double innuendo in
the above story of healing of the rib. Nin-ti is the
“lady of the rib” or the “lady who gives life”. For
Sumerian scholars this is considered to be a great
pun, transferred from Sumerian into the Hebraic
creation story. Eve as a name actually means “she
who makes live.” Sadly, the play on the words
“rib” and “live” was lost in the new rendition, but
the latter translation served a purpose in that it
subordinated women. The equality known in early
Sumerian life was hidden.
Mixed Messages Regarding Paradise
Paradise is always described as a lush garden, filled
with flowing water, fruit trees, and other images of
abundant nature. This is somewhat puzzling when
one considers that patriarchal religions have emphasized a separation of heaven and earth, with
heaven being the spiritual direction and everything
of form (matter) the lesser one—filled with sin. In
this paradigm, one does not seek “to understand
the mind or the world in its own terms, but only as

clues to the invisible reality of God in
heaven” (Leahy, 1997, p. 79). Thus the “sacredness
of the material world (that which has form) and ordinary life” (Mijares, Rafea, Falik, & Schipper, 2007, p.
87) has been denied. If the word sin originally meant
to “miss the mark” (Douglas-Klotz, 1999), then we
have really misconstrued our directions. Also, because of the denial of everything associated with nature and form, these same religious traditions that
have ignored the sanctity of nature, do little, if anything, to prevent the corporate world from robbing
and destroying her resources.
If being cast from the garden of paradise represents
the loss of original unity, then Mother Earth should
be revered for She is the reconnecting force.
The Earth Speaks
During 1989 through 1990 I was enrolled in Matthew
Fox’s Institute for Culture and Creation Spirituality
in Oakland, California. Most of the students were
housed together in dormitories, attending classes,
living and breathing this learning environment for a
nine-month gestation period. The Institute was in
upper Oakland with nearby California redwood forests. Classes focused on healing earth and soul, with
an emphasis upon the Divine Feminine.
I enrolled in a course to enhance creative writing
skills. One day students were given the assignment of
going outside the confinements of the room, finding
an expression of nature and then allowing it to speak
through us (be it a blade of grass, piece of wood, tree
or the like). This assignment was not working for
me—until I had the realization that I wanted to write
as though I was the Earth Goddess herself. I wanted
Her words to come through me. Joaquin Miller Park
was just up the hill. Some of us began our day with a
ritual sunrise walk in this beautiful redwood forest.
My plan was that after this walk I would return to the
dormitory, and, without thought, allow Her words to
stream through me. This is what came:
You walk upon my paths, and acknowledge my beauty.
But you do not know my power—
the power to push forth mountain peaks and open valleys for oceans to fill.
A slight pause…awaiting what would come next…
but the flow of words did not continue. Instead, an
earthquake began. Within hours I would learn the
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degree of this synchronistic message, as I was sitting at the epicenter of the earthquake (Mijares,
2003; in press).
It was obvious that this message about a force
within nature that moves mountains, shifts continental plates and “opens valleys for oceans to fill”
was extremely relevant. Nature is beautiful, and it is
also powerful. As noted earlier, women more often
choose to portray the feminine as beautiful (kind,
beneficent, serving and so forth), while feminine
power goes unacknowledged. If the feminine is a
force that moves mountains, then we need this
innate power to create significant, much needed,
change. More importantly, this is a power that differs from masculine power. The earth’s capacity to
shift the ground beneath us comes from a deep
inner core—that is both within and part of its nature. Inanna’s journey into the underworld also
represents a journey that both accesses and assimilates needed power from within.
Inanna Discloses the Way
The Sumerian myth5 of Inanna’s journey into the
underworld provides great guidance in the journey
to healing and wholeness. Inanna is wise and compassionate, she is passionate and sexual—and, she
also demonstrates the balancing of beauty and
power.
According to Babylonian and Assyrian scriptures
from approximately 2nd millennium BCE, Inanna,
the “Great One,” was summoned forth at the beginning of creation (Douglas Klotz, 2011). She was
the Mother, wise and compassionate. In this poem
you see that she represents female beauty and
goodness:
“From what is small and fragile
let abundance and power come:
let humanity take on the consciousness
of the whole creation
and be absorbed by this task.”
So spoke the Great Ones,
shining centers of awareness,
the original archetypes of existence,
in the primordial beginning.
From the energizing dark waves
they summoned the Great One (Inanna)
in the form of

the Mother, Wise Mami—
she whose name means
the one who responds to cries:
“You are the Mother-Womb,
radiant source of warmth and life,
the one from whose depths
humanity may arise.
Create this unique form.
as a spiral of life into matter—
one force of its being always leaving,
the other always returning home,
the tension balanced
by the awareness of the void.
“Create humanity as a thin veil
that shrouds the Universal Reality.
Let its purpose spread open and fertile
like a fresh field to be plowed.
Let it embrace the empty core of Being
covered in layers of activity
like an onion’s skin”
(Douglas-Klotz, 2011, pp. 21–22).
Inanna is associated with the act of creation itself.
But other hymns to this Goddess also reveal that
Inanna was deeply sensual and connected with nature. Hymns such as the following declare the passion and sensuality between Inanna and her consort
Dumuzi.6 This translated third millennium, BCE,
Sumerian poem, reveals vivid depictions of nature,
passion and sexuality. Inanna says:
“Wild bull—pulsing, single-eye of the whole land!
I want to fulfill all your needs:
I want to force your master to wage justice
in the royal place inside.
Leave no voice unheard,
leave nothing undone!
I want to make your seed grow
to fullness in my mansion.
Dumuzi says:
Inanna, your breast is an open field,
your wide open spaces gush with greenery
like a freely spreading meadow flowing with grain.
Your deep waters pour down on me
like bread from the source.
Water flowing and flowing,
bread and understanding from on high.
Release the flood for its desired goal,
I will drink it all from you”
(Douglas-Klotz, 2011, p. 183).
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These words speak of both nature and sexuality.
Unlike the later patriarchal demeaning of women,
sexuality and nature, these expressions do not demean natural forces and expressions—but rather
both claim and honor their abundant expression.
Most women understand maternal qualities, and
have also experienced passion and sensuality—but
how many women have experienced the journey
into the underworlds to confront the power of
their dark sister? The hymn describing Inanna’s
journey into the depths of the underworld, where
she is killed by her dark sister Ereshkigal is a story
of both meeting and being consumed by power. It
is also a story of death and resurrection7—a journey leading to integration and wholeness. When
Inanna returns, she confronts the fact that her consort Dumuzi has taken over her throne. She then
replicates Ereshkigal’s power as Inanna banishes
Dumuzi and claims her position—a throne she can
hold with or without her lover. Although there are
other renditions8 of this Sumerian legend, I believe
this version speaks to what happened as patriarchy
robbed women of their equality in life. It also illuminates the work that women need to accomplish
in order to reclaim their inherent royalty as we are
all expressions of divine life and as such automatically have equality (more on thrones later in the
article).
In the beginning of this story, Inanna starts a
journey based on compassion. She has learned that
her sister, Ereshkigal, queen of the underworld, is
suffering for the loss/death of her consort. Inanna
wants to comfort her sister despite the warnings of
those around her. It is said that the journey into
the underworld is a dangerous one—and that it
could bring on her death. But Inanna is determined
to go to her dark sister. She does concede their
warnings in that she tells her devoted servant Ninshubar to take some form of action if Inanna has
not returned in three days—for it is the law of the
underworld that one cannot leave after entering it.
Inanna descends through the seven gates into the
underworld, explaining that she is going to Ereshkigal’s realm in order to mourn the loss of Ereshkigal’s husband. At each gate she then relinquishes
her royal garments and jewels until, after passing
the final gate, Inanna enters the realm of Ereshkigal, naked and stooped over. Inanna begins the

journey with the intent of bringing comfort to her
sister, but it is not received. Instead, Inanna is met
with her sister’s destructive power.
Although this story has strong elements of a shamanic journey, it is also a powerful metaphor about
knowing the feminine power hidden in the underground of our inner beings. As long as this innate
power is unconscious it can act in destructive ways.
Perhaps the recognition of it has the capacity to destroy the limited image previously held of one’s self
as a woman—a recognition that can precipitate a
rebirth leading to wholeness. We must bring our
power out of the shadows. The balance of beauty
and power is the wholeness that is needed in order to
heal our fractured and endangered world.9
During the late 80s, I was doing a lot of healing
breath work. I began seeing that unconscious emotions, and also great depths of power, were hidden
within the body. When the breath is focused it can
stimulate neural networks and power centers. Cellular
memories, primal, instinctual energies, can awaken
the body–mind from its unconscious slumber
(Thurman, 1994; Washburn, 1994; Mijares, 2012).
Memory is inherent within the genes and cellular
structures of DNA. This memory contains the stories
of our genetic ancestors and those of the collective
unconscious. These memories also contain dramas
depicting human pathos. They are teeming with narratives of destruction, power, and beauty. Repressed
feelings, memories, ego-states, sub-personalities, and
archetypal forces can be hidden in energy blocks. In
short, deep forces were awakening within me.
Because I had been raised in a very violent and
unloving family, I did not know how to speak up for
myself nor had I learned to value my feelings. Although I had much compassion for others, coupled
with a deeply rooted sense of integrity and responsibility, I did not know how to protect my boundaries
in difficult relational experiences. One day I was going over to my friend’s house to pick up some papers. She was an older woman who had taken the
time to teach me much of what she had learned as an
editor for a major publishing house, but she was also
a domineering woman—who would drain others
with lengthy conversations about her past. That day
had been a particularly difficult one, and so I told her
I would not be able to stay and chat. She immediately
began to dominate the situation, and my time. Sud26
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denly, this immense power came forth from within
me. It was like fire, and it seemed to come from
deep within my belly and yet it felt bigger than my
actual physical shape. I restated my purpose to pick
up the papers and leave quickly. Her hands actually
trembled, and there was immediate respect. Upon
leaving I found myself having ordinary thoughts,
such as wondering if I should apologize. As the
observer of the process, I had had an immediate
response within. There was no reason to apologize
as I had not attacked her personality nor had I said
anything but to state my need for brevity. In fact,
reaffirming my original intention had more integrity because it was truthful. A few weeks later, I
had a reappearance of this fiery power with another friend. It was a simple circumstance, but one
where I needed to claim boundaries and state what
I believed. Something new was birthing from deep
within me.
Even though women are more relational than
men, fostered through birthing children and being
the primary coordinators in the family, they don’t
always know how to handle opposition. Patriarchal
conditioning has not allowed women to know their
voices. On the social scale, this is a fairly new development for women. Yet, one can see this power
awakening within women in various nations
around the globe. It is happening quite rapidly, like
a spreading fire from within. One sees this in
women in the Middle East, as the so-called “Arab
Spring” spreads. The numerous televised images of
women in Egypt’s Tahrir Square, were seen around
the world as women stood equally with men, demanding freedom and equality for all. It is seen as
increasing numbers of women defy maledominated religious extremism such as in Saudi
Arabia where women are forbidden from driving a
car. These women are willing to go to jail or to
suffer other consequences, such as being beaten.
They are waking up to their power and right to
move freely—as symbolized in the act of driving a
car.
The women of Africa have also shown great
power, courage, and beauty, such as Leymah
Gwobee, a woman who watched an entire community’s ongoing suffering in Liberia as an extremely
patriarchic government went from bad to worse
following the 1997 election of the warlord Charles

Taylor. Women and young girls were raped, men
killed and young boys drugged and forced into becoming boy soldiers. In her words:
Despite desires and work for peace, people were still dying and war raged on. In
fact, over 200,000 people had been
killed by 2002 and one in three persons
had been displaced. Something different
had to be done. We gathered and decided to use one of the oldest female
tactics possible,10 which meant if men
chose to go to war, their wives would
withhold sex. The numbers of women
increased as women developed more
confidence and found strength in numbers and our shared unity of intention.
(Gwobee, in press)
Leymah gathered Muslim and Christian women.
First, they withheld sex from their husbands, but
then took their mission even further by barricading
Charles Taylor and his men. The women surrounded
them, locking arms, in order to prevent these men
from leaving until authentic negotiations for peace
had begun. Then, despite the threats of arrest, Leymah began to strip off her clothes in front of the
men—the strongest form of indignation she could
demonstrate. She explains that “Even though many
of these men had most likely raped other women,
combining violence with sex, they were immensely
shamed at my demonstration. Somehow my nakedness, along with the nakedness of my soul, brought
them to disgrace” (Gwobee, in press). Like Inanna,
she had entered this position naked. She faced the
warlord directly, and, as a result, the women won
their position. Eventually, following numerous meeting and elections, Charles Taylor was banished. The
women supported the election of a female president,
Ellen Johnson Sirleaf, inaugurated in January 2006.
These women were motivated by deep love for all,
along with the ability to manifest this love in a way
that created such immense transformation—fueled
by a deep, inherent sense of power. This power was
evoked by powerful circumstances, leading them to
cast off previously interjected patriarchal patterns. It
was similar to the instinctual mother protecting her
offspring from any threats.
Although increasing numbers of Western women
are forming groups to discuss empowering one an27
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other, and reaching out via internet discussions,11
this is just a beginning as women also need to heal
their relationships with the internalized feminine
and likewise with other women. The desire to
reach out is generally motivated by an image of
women as caring, nurturing and such. It does not
address the deeper power—hidden in the shadowed inner realms. The power that arises as we
connect with Nature, Mother Earth, will assure the
needed changes.
First, women need to embark on that deeper
journey in order to clear the patriarchal forces
within themselves. This is a necessary step if we are
to free ourselves from interjected and internal destructive behaviors (Mijares, Rafea, & Angha,
2011). This requires an inner journey—one where
we learn to sense our way through dark emotions
and motivations deep within unconscious realms.
As we become more aware of neurological sensations and intuitively recognize what is behind
them, we can heal our relationship with our inner
feminine—an awareness that is greatly assisted by
breathing processes (Mijares, 2009).
The interjected patriarchal forces show up as
repressive conditions and internalized voices
within consciousness. For example, an unconscious masculine part of oneself can demean the
unconscious feminine, causing her to believe, on
an inner level, that she is unworthy or doesn‘t
know what she believes. This then impairs outer
relationships as the woman may project this pattern on other women in order to feel better about
herself. When this internal programming is recognized at psychosomatic levels, the pattern can be
changed.
A recent article in Harper’s magazine noted how
generations of feminists have failed to connect
with one another, thereby weakening what each
generation has contributed. According to the research by its author, each generation tends to emphasize a different direction, thereby undermining
and criticizing the work before and after, and confusing definitions of feminine nature (Faludi,
2010). The author’s point was that this was a form
of matricide. As long as there is a psychic split
within the relational feminine, we cannot bring
forth our innate power, this power to move mountains. We need to reconcile differences, and build

on one another’s contributions—from Enheduanna’s
stories of Inanna through feminists of all eras
(Dalglish, 2000; Dalglish, 2008), and all those who
work for gender balance.
Generations of women have both held and passed
on an internal psychic split. Given that the mother is
generally the initial relationship, the newborn feminine self is psychically influenced by the mother’s
experience at a cellular level. Most likely, the imprinted message from the last five to six thousand
years of patriarchal ideology and behaviors has been
passed on (consciously or unconsciously), the message that the feminine self is inferior. Also, the
mother has her moods, like the changing moon, as
does Mother Earth Herself, evidenced in storms,
floods, rains and sunny days.
According to psychoanalytical perspectives, an unconscious split occurs in those who cannot hold the
changes taking place in the mother and/or the environment. If there is trauma or the mother does not
provide essential nurturing, the split is exacerbated.
Psychoanalysts call this the “good mother”/”bad
mother” split. So this equates to an internalized
“good woman”/”bad woman” split.
In the Introduction to A Force Such as the World Has
Never Known (in press), I wrote how:
One also sees this split encouraged in religious tales, such as the “virgin” rendition of
the birth of Jesus, similar myths related to
Guatama Buddha’s birth as well as the births
of other historical male figures. The virgin
(which actually means someone who is whole
in herself) is distorted to represent a woman
who is sexless (and whose only role is to be a
“pure” vehicle to birth great men). Other
women then end up holding the projected
opposite—the whore, the bitch, the demon
figure (and in many fairy tales she is also depicted as the “wicked stepmother”). (Mijares,
Rafea, & Angha, in press)
Consider the numerous women who are unable to
get along with one another. They are acting out these
archetypal influences, diminishing another woman or
negating her accomplishments because of envy and
the deeply felt sense of incompleteness. Many
women dominate or demean others in misbegotten
attempts to feel important. Envy is based on a false
idea of inferiority. Thus “when we are unable to rec28
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ognize our own human value or believe in our ability to manifest our intentions in the world—the
tendency is to turn against self and others” (Mijares, Rafea, & Angha, in press).
Inanna also demonstrated hierarchical behaviors.
She was not all light and goodness. In the story of
Inanna’s descent to Ereshkigal’s realm, Inanna tells
the gate-keepers that she wants to comfort her sister, who is mourning over the loss of her husband,12 thus obtaining permission to pass. Some
renditions say that as Inanna enters the underworld, having passed through the final gate, Ereshkigal rises, and Inanna moves in taking over Ereshkigal’s throne.
This leads to a judgment by forces within that
realm against Inanna, powers causing her death.
Inanna’s corpse is then hung on a hook, without
care.
There is a lot of idealism about women‘s nurturing qualities, and much of it is well supported. For
example, research studies (Taylor, Klein, Lewis,
Gruenewald, Gurung, & Updegraff, 2000) measuring Oxytocin, a chemical released during breastfeeding and nurturing behaviors, have shown that
women are more apt to respond in helpful ways
during difficult times. They tend to reach out and
connect more with others. This capacity for nurturing and relational qualities is an innate maternal
trait necessary for survival of the infant. But in
other circumstances women can be motivated by
the archetypal Inanna and Ereshkigal conflict.
For example, a woman motivated by this internalized split, can present herself as loving and supportive, while projecting her shadow side on another woman. An overly supportive and engaging
persona might simply want to look good in an attempt to feel important. Because this woman does
not have a deep sense of her own value, and if she
is not manifesting her goals in life, she can easily
act on shadow forces and demean other women.
These are the hierarchical influences related to patriarchal patterns.
Other examples can be that of a mother who
consciously, or unconsciously, imagines her daughter’s success to be a threat as her daughter is doing
what the mother has failed to do. Or the daughter
might be doing everything possible to feel superior
to the mother because the daughter believes she is

inferior at some level. Then there are sisters who can
often be envious of one another, thereby enacting
destructive energies and behaviors. And, we have all
seen women managers who are destructive to coworkers and other employees.
These types of behaviors have led many women to
mistrust each other. In short, women have exhibited
competitive behaviors. This has undermined the
work of dedicated feminists, as people see and remember such behaviors. Therefore, women must
work to heal these tendencies to assure more integrity and to open the doors for healthy relationships
for all. Ereshkigal and Inanna manifest from the
same Queendom. We must face the depths of our
own darkness, and this can lead us to knowing our
power.
Carl Jung and Sigmund Freud both recognized that
unconscious emotions and unrealized potentials act
out in hidden ways. Women have experienced over
five thousand years of patriarchal repression
(Ehrenberg, 1983; Kramer, 1991; Mijares, Rafea, &
Angha, in press). Many women may have an abundance of anger at deep levels, and this often gets displaced13 on others. The Ethnologist Konrad Lorenz
(1967) studied all species, verifying that aggression is
a natural instinct. It is the evolutionary assurance of
survival, for it acts as a warning to attackers with the
intention of preventing harm, death or extinction.
Although many women are able to exercise authority
and skill in the domestic arena, it is a fact that they
have been extremely limited from contributing to the
larger world. This means the innate aggressive force
lays simmering in the gut, rather than energizing and
providing the creative fire that is a natural birthright.
“If they are insecure at some level, they will find a
way to eliminate other women from their work, social and home environments as they project the ‘bad’
mother/woman archetype upon them” (Mijares,
Rafea, & Angha, in press).
As we pass through each gate on our way into the
underground of our own inner realms, we have the
opportunity to meet and assimilate the archetypal
energies of Inanna and Ereshkigal. The next part of
the Sumerian story tells us what happens after
Inanna’s death.
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Resurrection and Integration
Ninshubar, Inanna’s servant, is aware that three
days and nights have passed and that Inanna has
not returned from the realm of Ereshkigal. She
seeks help from various gods, but blaming Inanna
for her own predicament, they refuse to help. Only
Enki, the water god, responds. After some thought
about the matter, he suddenly flicks two pieces of
dirt from under his fingernails and in the process
creates two tiny figures. He tells them that they are
to “appease” (and this is very important) Ereshkigal until she grants them the body of Inanna. They
are also given special food and the water of life to
take with them to shower upon and restore life to
Inanna.
Too small to be easily detected, they easily fly
through the seven gates and arrive upon the scene
of the moaning Ereshkigal and the corpse of
Inanna hanging on the hook. They agree harmoniously with Ereshkigal rather than arguing with her
or trying to change her nature, thus following
Enki’s directives to appease her. This response
wins her favor and she wishes to reward them with
life-giving waters and grain, but they ask only for
Inanna’s corpse. She concedes but reminds them
of the law of the underworld. If Inanna leaves,
then someone will have to take her place.
As they go through the journey of return, passing
through the seven gates, Inanna is restored to life.
Upon returning she sees Ninshubar and others
mourning. The demons ask if each one should be
the one that takes her place in the underworld, and
she refuses. But then she comes upon Dumuzi, her
husband-consort. In the McVickar-Edwards (1991)
rendition Dumuzi is sitting on her throne, and
hosting a large party. Inanna turns to Dumuzi, and
she resembles the countenance of Ereshkigal as
she tells the demons that it is Dumuzi who is to
take her place. Although the story goes on to say
that Dumuzi’s sister rushes out of the crowd and
asks to take his place, Inanna only allows them to
share the time. This brings the story to the cycle of
nature as during six months she is mourning his
loss and upon his return nature returns to abundance.
The story tells us that Inanna is revived in unusual ways, and in the process becomes whole. No

one can die and be resurrected without a profound
change. It is the version of the reclaiming of her
throne from her consort, Dumuzi, upon her return
that draws our attention. This story appears to have a
significant meaning for our times. The poems to
Inanna were written14 at the onset of the shift into
patriarchy and this heroine’s journey is applicable at
its ending, for we are on the verge of a great shift in
consciousness, one that will take us beyond patriarchy into a new form of consciousness.
Both men and women have been conditioned by
thousands of years of patriarchal ideologies and behaviors. Each gender needs to embody the authentic
feminine in order to aid in the creation of a genderbalanced world. Lilith’s refusal to lie in the
“missionary position” during sexual intercourse was a
direct metaphorical reference to the historical
changes taking place as patriarchal religions claimed
domination over women and Goddess spirituality.
Lilith was the “hand” of Inanna, but it is the Sumerian goddess herself whose life points the way to
wholeness.
Conclusion: Women and Change
As we assimilate and integrate these stories of our
feminine ancestors, we can also evoke the wisdom,
power, and beauty from within ourselves. We have
been out of balance with nature and with the feminine for far too long. Both men and women have
suffered because of this great imbalance, and it is
time for the healing as it is the catalyst that will move
us into a new paradigm. We ought to heed that “Her
energy holds the potential to heal the current threats
to our planet and the many life forms upon it. It is
egalitarian, rather than hierarchical, conveying a caring awareness of past, present and future” (Mijares,
Rafea, & Angha, in press).
The great deception is ending. Women are waking
up as She is speaking to us—through nature and
through our bodies. If we sit and use our senses to
feel nature, we can begin to receive her guidance.
The thrones we sit on should be a manifestation of
the recognition of true nature. In an egalitarian
world, no one needs to fight over thrones. Nature is
abundant and every creation has its place.
All of nature supports this transformation. The
balancing of feminine power and beauty brings us
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into harmony with nature. Endowed with feminine
wisdom, we can reenter the garden of paradise.
Notes
1 A recent U.S. Supreme Court case denied a class
action suit by female Wal-Mart employees. On
June 20, 2011, a BBC online article “Wal-Mart
women denied discrimination class action” noted
that “The US Supreme Court has dismissed the
largest class action lawsuit in history, ruling against
women alleging discrimination by US giant WalMart” (¶ 1). http://www.bbc.co.uk/news/worldus-canada-13845970
2 This metaphoric story explaining the loss of
paradise can simply be interpreted as assimilating
(eating) and discovering self-knowledge, and in this
case, ego identity that loses the unifying consciousness previously described as paradise. It was a consciousness of oneness with all.
3 The author of this article recognizes that men
have also suffered by this great imbalance and the
damage to their own feminine nature has also limited their own balance of power and beauty.
4 Similarly Vedic scriptures (estimated to be written around 1700–1100 BCE) demean women’s
equality and contributions to life. For example,
Manusmriti 9.2-3 “Men must make their women
dependent day and night, and keep under their
own control those who are attached to sensory
objects. Her father guards her in childhood, her
husband guards her in youth, and her sons guard
her in old age.” Rig Veda 8.33.17 explains that Lord
Indra says, “The mind of woman cannot be disciplined; she has very little intelligence.” This deception concerning women can be found in most, if
not all, religious scriptures.
5 It also appears that the Sumerians may have
been the first authors. In fact, according to Sumerian scholar and translator, Cass Dalglish (1996,
2008), the first signed document attributing its author was a woman, namely Enheduanna, the author
of the hymns to Inanna, a poet and prince of ancient Mesopotamian culture. Women were actively
engaged in this 5,000+ year culture. (She was a
“prince” as status was not separated by gender.)
6 When studying the Sumerian hymns to Inanna,
inscribed by the female poet Enheduanna, one sees

that Inanna is actually referred to as “god” rather
than “goddess” in that Sumerian is a non-gendered
language. There is no differentiation denoting male
and female pronouns nor does this appear when
speaking of Sumerian deities (Thomsen, 1984, Dalglish, 1996). All are deemed to be gods (C. Dalglish,
personal communication, June 19, 2011).
7 In this ancient Sumerian story, Inanna is dead for
three days and then resurrected. This was a few thousand years before Jesus’ journey of crucifixion and
resurrection.
8 In some interpretations he is simply dressed in his
best attire, having a good time, failing to mourn the
loss of his feminine partner.
9 I have resonated with this story since I first read it
in Carolyn McVickar Edward’s book, The Storyteller’s
Goddess: Tales of the Goddess and Her Wisdom from
Around the World, in 1991. This story spoke to my
own experience as a woman, and I could see it its
power from the first reading. Within two years (1993)
I met Cass Dalglish, becoming a member of her doctoral committee focused on Inanna and Sumerian
literature.
10 This tactic was first introduced in ancient Greece
when Lysistrata, the main character in a play written
by Aristophanes, led the women to refuse sex to their
husbands if they chose to war. This ploy has reappeared in various forms in the last few decades.
http://en.wikipedia.org/wiki/Lysistrata
11 Inspiring women to empower themselves and
reach out to one another should not be a message
used for financial profit. This is another manifestation of the corporate model, which is but another
manifestation of patriarchal ways (Mijares, in press).
It is important that women join and create forums to
support one another, but we should also recognize
that women in nations impacted by warring, rape,
and violence, have a much deeper sense of social
need. For example, Leymah Gwobee of Liberia, accessed authentic feminine power in her response to
overwhelming circumstances. This response was
based on great love—thus, she demonstrated a balance of both power and beauty.
12 In some versions he is called Gugalana, the bull
of heaven, and in others Nergal, the god of plagues.
13 “Displacement” is a psychoanalytical term for a
specific defense mechanism. Rather than expressing
one’s own “unacceptable” emotions on the real issue,
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the energy is redirected to something else or someone else.
14 Sumerian history and its mythology were written in cuneiform carved into stone. Cuneiform
represents symbolic forms of writing used in ancient Mesopotamia and other cultures. Early forms
were in clay. Some of the oldest clay tokens were
found in a Sumerian temple of Inanna in Uruk.
http://www.ancientscripts.com/cuneiform.html
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Breasts are a scandal because they shatter the border between motherhood and sexuality.
––Iris Marion Young
After Hurricane Katrina, I read a news story about a young mother whose newborn baby died of dehydration during the days in which she had been stranded without access to clean water. Upon admittance to the
hospital, the mother was asked if she needed anything and she replied that her breasts were uncomfortable
and could she have something to dry up the milk. This story brings tears to my eyes and chills to my body.
What does this say about our culture that it is actually possible for mothers to be unaware that they carry the
power to completely nourish their own babies with their own bodies? As mammals, all women have the potential to be lactating women until we choose not to be. The genius of formula marketing and advertising is
to get women to withhold from their offspring that which they already have and to instead purchase a replacement product of questionable quality. To me this feels like being a given a “choice” between the blood already flowing through your veins and a replacement product that marginally resembles blood.
We are mammals because as a species we nurse our young. This is a fundamental tie between the women
of our time and place and the women of all other times and places as well as between the female members
of every mammal species that have ever lived. It is our root tie to the planet, to the cycles of life, and to mammal life on earth. It is precisely this connection to the physical, the earthy, the material, the mundane, the
34
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“messy” evidence of femaleness.
However, precisely because of the patriarchal association of the female with the earthy and the physical,
feminists have perhaps wanted to distance themselves from breastfeeding. This intensely embodied
biologically mandated physical experience so clearly
represents a fundamental difference between men
and women that it appears to bolster biological reductionism. Yet in so doing feminism then colludes
with patriarchy and itself becomes a tool of the patriarchy in the repression and silencing of women and
their leaky ever-changing, endlessly cycling bodies:
these bodies that change blood into food and bleed
without dying and provide safe passage for new souls
upon the earth. Sometimes the issue of a woman’s
right not to breastfeed is framed as a feminist
“choice.” This is a myth, made in the context of a
society that places little value on women, children,
and caregiving. It is society that needs to change. Not
women and not babies.
Systemic and Structural Context
body, that breastfeeding challenges men, feminists,
and society.
Breastfeeding is a feminist issue and a fundamental women’s issue. And, it is an issue deeply embedded in a sociocultural context. Attitudes towards breastfeeding are intimately entwined with
attitudes toward women, women’s bodies, and who
has “ownership” of them. Patriarchy chafes at a
woman having the audacity to feed her child with
her own body, under her own authority, and without the need for any other. Feminism sometimes
chafes at the “control” over the woman’s body
exerted by the breastfeeding infant.
Part of the root core of patriarchy is a rejection
of the female and of women’s bodies as abnormal
OR as enticing or sinful or messy, hormonal, complicated, confusing…. Authentic feminism need
not be about denying biological differences between women and men, but instead about defining
both as profoundly worthy and capable and of
never denying an opportunity to anyone for a sexbased reason. Feminism can be about creating a
culture that values what is female as well as what is
male, not a culture that tries to erase or hide

In an essay for the Academy of Breastfeeding Medicine on “What does feminism have to do with breastfeeding?”, Maternal–fetal medicine specialist Dr. Alison Stuebe (2010) points out that for the most part
feminist advocacy ignores breastfeeding and that
most breastfeeding advocacy sidesteps the complicated contextual issues of women’s lives. Stuebe
notes:
...the conventional wisdom is that breastfeeding
is a maternal duty that forces women to eschew
their career aspirations to fulfill some ideal of
motherhood, while feminism is about liberating
women from exactly those constraints. Case
closed. Or is it?…The result is that women end
up fighting among themselves about the choices
our society forces us to make — motherhood or
career? Breast or bottle?—instead of uniting to
address the societal structures that prevent
women from realizing their full potential.
Appropriately, Stuebe further notes that:
...breastfeeding is not a ‘choice.’ Breastfeeding
is a reproductive right. This is a simple, but
remarkably radical, concept. Here’s why: When
we frame infant feeding as a choice made by an
individual women, we place the entire responsi35
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bility for carrying out that choice on the individual woman...Indeed, the ultimate link between breastfeeding and feminism is that in a
truly equitable society, women would have
the capacity to fulfill to pursue both their
productive and reproductive work without
penalty.
And, in considering contextual and systemic issues
that impact women every day, Stuebe points out
that:
These issues transcend breastfeeding. Why,
for example, do we pit “stay at home moms”
against “working moms,” rather than demand high-quality, affordable child care,
flexible work, and paid maternity leave so
that each woman can pursue both market
work and caring work, in the proportion she
finds most fulfilling? Why do we accept that,
if a woman devotes all of her time to caring
for her family, she does not earn any social
security benefits, whereas if she gets a paying
job and sends her children to day care, she
and her day care provider earn credits toward
financial security in old age? And why do we
enact social policies that subsidize child care
and require poor mothers to enter the paid
work force, rather than support poor mothers to care for their own children?...
Naomi Wolf (2003) also addresses the myth of
“choice” regarding breastfeeding (specifically with
regard to lack of support for breastfeeding while
working outside the home) in her book Misconceptions: “...it was unconscionable for our culture to
insist that women ‘choose’ to leave their suckling
babies abruptly at home in order simply to be available for paid work.” (p. 270) Wolf also quotes
Robbie Kahn who says, “the job market holds out
an all-or-nothing prospect to new mothers: you can
give your body and heart and lose much of your
status, your money, your equality, and your income; or, you can keep your identity and your income—only if you abandon your baby all day long
and try desperately to switch off the most powerful
primal drive the human animal can feel.” And, then
considering the argument that bottle feeding
“liberates”
women
from
the
tyranny/
restrictiveness of breastfeeding: “The liberation
women need is to breastfeed free of social,

medical, and employer constraints [emphasis
mine]. Instead, they have been presented with the
notion that liberation comes with being able to abandon breastfeeding without guilt. This ‘liberation,’
though, is an illusion representing a distorted view of
what breastfeeding is, what breastfeeding does, and
what both mothers and babies need after
birth” (Baumslag & Michels, 1995, p. xxx). Often, not
breastfeeding is a structural and systemic symptom of
a patriarchal society that devalues women and caregiving work and views the masculine body as normative, not a personal choice!
I am a systems thinker and always hold in mind
that breastfeeding, like all aspects of women’s lives,
occurs in a context, a context that involves a variety of
“circles of support” or lack thereof. Women don’t
“fail” at breastfeeding because of personal flaws, society fails breastfeeding women and their babies every day
through things like minimal maternity leave, no
pumping rooms in workplaces, formula advertising
and “gifts” in hospitals, formula company sponsorship of research and materials for doctors, the sexualization of breasts and objectification of women’s
bodies, and so on and so forth. According to Milk,
Money, and Madness (1995), “…infant formula sales
comprise up to 50% of the total profits of Abbott
Labs, an enormous pharmaceutical concern.” (p. 164)
And the US government is the largest buyer of formula, paying for approximately 50% of all formula
sold in the nation.
In a brilliant analysis of the politics of breastfeeding
in the US, Milk, Money, and Madness (1995), by Dia
Michels and Naomi Baumslag, the following salient
points are made about why women in the US so often experience breastfeeding problems: “In western
society, the baby gets attention while the mother
is given lectures [emphasis mine]. Pregnancy is considered an illness; once the ‘illness’ is over, interest in
her wanes. Mothers in ‘civilized’ countries often have
no or very little help with a new baby. Women tend
to be home alone to fend for themselves and the
children. They are typically isolated socially and expected to complete their usual chores, including
keeping the house clean and doing the cooking and
shopping, while being the sole person to care for the
infant…” (p. 17) Michels and Baumslag go on to
explain:
According to the US rules and regulations gov36
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erning the federal worker, the pregnancy and postdelivery period is referred to as “the period of incapacitation.” This reflects the reality of a
situation that should be called ‘the
period of joy.’ Historically, mothering
was a group process shared by the
available adults. This provided not
only needed relief but also readily
available advice and experience. Of
the “traditional” and “modern” childrearing situations, it is the modern
isolated western mom who is much
more likely to find herself experiencing lactation failure [emphasis
mine]. (p. 18)
There is a tendency for modern women
to look inward and blame themselves for
“failing” at breastfeeding. There is also an
unfortunate tendency for other mothers
to also blame the mother for “failing”—
she was “too lazy” or “just made an excuse,” etc. We live in a bottle-feeding
culture; the cards are stacked against
breastfeeding from many angles–
economically, socially, medically. When I
hear women discussing why they couldn’t
breastfeed, I don’t hear “excuses,” I hear
“broken systems of support” (whether it
be the epidural in the hospital that caused fluid
retention and the accompanying flat nipples, the
employer who won’t provide a pumping location,
the husband who doesn’t want to share “his
breasts”, or the mother-in-law who thinks breastfeeding is perverted). Of course, there can actually
be true “excuses” and “bad reasons” and women
theoretically always have the power to choose for
themselves rather than be swayed by those around
them, but there are a tremendous amount of variables that go into not breastfeeding, besides the quickest answer or what is initially apparent on the surface. As noted previously, breastfeeding occurs in a
context and that context is often one that does not
reinforce a breastfeeding relationship. In my seven
years in breastfeeding support, with well over 800
helping contacts, I’ve more often thought it is a
miracle that a mother manages to breastfeed, than
I have wondered why she doesn’t.

The ecology of breastfeeding
A breastfeeding baby is the topmost point on the
food chain (above other humans who consume other
animals, because a breastfeeding baby is consuming a
human product) and as such is deeply impacted by
the body burden of chemicals stored by the mother.
The book Having Faith: An Ecologist’s Journey to Motherhood (2003), Sandra Steingraber closely examines
these factors in both an interesting and disturbing
read. The body of the mother during pregnancy and
breastfeeding is the natural “habitat” of the baby and
our larger, very polluted environment has a profound
impact on these habitats. Mothers have pesticide residues and dry cleaning chemicals, for example, in their
breastmilk. The breastfeeding mother’s body is quite
literally the maternal nest and a motherbaby is a single
psychobiological organism. At an international
37
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breastfeeding conference in 2007, I was fortunate
enough to hear Dr. Nils Bergman speak about skin
-to-skin contact, breastfeeding, and perinatal neuroscience. The summary version of his findings are
that babies need to be with their mothers following
birth in order to develop proper neural connections and ensure healthy brain development and
proper brain “organization”; mother’s chest is
baby’s natural post-birth “habitat” and is of vital
developmental and survival significance; and that
breastfeeding = brain wiring.
A baby has no concept of the notion of independence. Even though we live in a culture that
pushes for independence at young ages, all babies
are born hard-wired for connection; for dependence.
It is completely biologically appropriate and is the
baby’s first and most potent instinct. Mother’s
body is baby’s home—the maternal nest. If a baby
cries when her mother puts her down, that means
she has a smart baby, not a “dependent” or
“manipulative” one.
What happens when society and culture pollute
the maternal nest? Is that mother and baby’s problem or is it a political and cultural issue that should
be of top priority? Unfortunately, many politicians
continue to focus on reproductive control of
women, rather than on human and planetary
health.
Antonelli (1994) explores women’s reproductive
rights in this passage in The Politics of Women’s Spirituality:
Human life is valuable and sacred when it is
the freely given gift of the Mother—through
the human mother. To bear new life is a
grave responsibility, requiring a deep commitment—one which no one can force on
another. To coerce a woman by force or fear
or guilt or law or economic pressure to bear
an unwanted child is the height of immorality. It denies her right to exercise her own
sacred will and conscience, robs her of her
humanity, and dishonors the Goddess manifest in her being. The concern of the antiabortion forces is not truly with the preservation of life, it is with punishment for sexuality [and devaluation of the female]. If there
were genuinely concerned with life, they
would be protesting the spraying of our for-

ests and fields with pesticides known to cause
birth defects. They would be working to shut
down nuclear power plants and dismantle nuclear weapons, to avert the threat of widespread genetic damage which may plague
wanted children for generations to come… (p.
420)
If we valued breastfeeding as the birthright of each
new member of our species, we would not continue
inventing new breastmilk substitutes that encourage
mothers to abandon breastfeeding. We would not
continue to pollute the earth, water, and sky and in
so doing increase the body burden of hazardous
chemicals carried by mother and child. We would not
treat as normative workplaces that expect and champion mother–baby separation after a few scant weeks
of maternity leave. We would not accept broken circles of support as, “just the way things are.” And, we
would not settle for a world that continues to sicken
its entire population by devaluing, dishonoring, dismissing, and degrading our own biological connection to the natural world. As Charlene Spretnak states
in The Womanspirit Sourcebook (1988):
In a broader sense the term patriarchal culture
connotes not only injustice toward women but
also the accompanying cultural traits: love of
hierarchical structure and competition, love of
dominance-or-submission modes of relating,
alienation from Nature, suppression of empathy or other emotions, and haunting insecurity
about all of those matters. The spiritually
grounded transformative power of Earth-based
wisdom and compassion is our best hope for
creating a future worth living. Women have
been associated with transformative power
from the beginning: we can grow people out of
our very flesh, take in food and transform it
into milk for the young. Women’s transformative wisdom and energy are absolutely necessary in the contemporary struggle for ecological
sanity, secure peace, and social justice. (p. 90)
As Glenys Livingstone stated: “It is not female biology that has betrayed the female…it is the stories and myths we have come to believe about
ourselves [emphasis mine].” (p. 78) The stories we
have come to believe are many and have complicated
roots in both patriarchal social structures and in
feminist philosophies that fail to recognize the potent
38
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and profound sociocultural legacy represented by
the transformation of women’s blood to milk to
life.
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Breastfeeding as a Spiritual
Practice
Every single human being was drummed into this world by
a woman, having listened to the heart rhythms of their
mother.
––Connie Sauer
When I became a mother, many things in my life
changed. I was startled and dismayed by the magnitude in which my free time diminished and one by
one many of my leisure pursuits and hobbies were
discarded. The time for one of my favorite hobbies

increased exponentially, however: reading. As a child
I was a voracious reader—my mother had to set a
limit for me of “only two books a day.” In college
and graduate school, reading for fun fell away and I
spent six years reading primarily textbooks and journal articles. In the years following, I began to read for
pleasure again and when my first baby was born in
2003, I once again became a truly avid reader. Why?
Because of breastfeeding. As I nursed my little son, I
read and read and read. This became the rhythm of
our lives: suck, swallow, read, and consider.
At first I scoured The Womanly Art of Breastfeeding
and the Sears’ The Baby Book to try to make sense of
my new life and then began to gobble up books
about motherhood and women’s experiences of
mothering. Reading did actually help me adjust to
motherhood. Subtitled “Breastfeeding as a Spiritual
Practice,” an article published in the fall 2003 issue of
Remer, M. (2012). Breastfeeding as a spiritual practice. Restoration Earth: An Interdisciplinary Journal for the Study of Nature &
Civilization, 1(2), 39–43. Copyright © The Authors. All rights
reserved. For reprint information contact: oceanseminary@verizon.net.
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Mothering magazine was immensely meaningful to
me. My baby was about two weeks old when the
magazine arrived—the first issue I had received
after his birth. This article was in it and it was exactly what I needed to read. Breastfeeding can be a
meditative and spiritual act––it is actually a
“practice” a “discipline” of sorts. The author, Leslie Davis, explains it better:
I realized I’d never before devoted myself
to something so entirely. Of course I’ve
devoted myself to my husband, to my family, to friends, to my writing, to mothering,
and even to God and other spiritual endeavors at various points in my life…I’d completely given myself to this act of nursing in
a way that I never had before. Nothing was
more important than nursing my son. Nothing was put before it. There was no procrastination as with exercise, no excuses as with
trying to stop eating sugar, no laziness as
with housecleaning and other chores. Nursing had to be done, and I did it, over and
over again, multiple times a day, for more
than 800 days in a row. It was the closest
thing to a spiritual practice that I’d ever experienced.
With my first baby, viewing the act of breastfeeding through a spiritual lens like this was a lifeline to
me as a vulnerable, sensitive, and bruised postpartum woman trying desperately to adjust my pace as
an overachieving “successful” independent person
to one spending hours in my nursing chair attached
to a tiny mouth. I marvel at the uncountable number of times I spent nursing my first son and then
my second son and now my daughter. The intensity and totality of the breastfeeding relationship is
extremely profound—it requires a more complete
physical/body investment with someone than you
will ever have with anyone else in your life, including sexual relationships. While I don’t like to lump
the breastfeeding relationship in the same category
with sex, because it feels like I’m saying breastfeeding is sexual, when it isn’t…though, since lactation
is definitely part of a woman’s reproductive functions, I guess maybe it is…my basic line of thought
was that if you nurse a couple of kids through toddlerhood, odds are high that you will have nursed
them many more times than you will end up hav-

ing sex with a partner in your entire lifetime.
I calculated that so far in my life I’ve put a baby to
my breast more than 12,000 times. Even if I only
experienced a single moment of mindful awareness or
contemplation or transcendence or sacredness during
each of those occasions, that is one heck of a potent,
dedicated, and holy practice. In the unique symbiosis
of the nursing relationship, I recall a quote from the
book The Blue Jay’s Dance (1996) by Louise Erdrich
about male writers from the nineteenth century and
their longing for an experience of oneness and seeking the mystery of an epiphany. She says: “Perhaps we
owe some of our most moving literature to men who didn’t
understand that they wanted to be women nursing babies.” (p.
148)
I have learned a lot about the fundamental truth of
relatedness through my own experiences as a mother.
Relationship is our first and deepest urge. The infant’s first instinct is to connect with others. Before
an infant can verbalize or mobilize, she reaches out a
hand to her mother. I have seen this with my own
babies. Mothering is a profoundly physical experience. The mother’s body is the baby’s “habitat” in
pregnancy and for many months following birth.
Through the mother’s body the baby learns to interpret and to relate to the rest of the world and it is to
mother’s body that she returns for safety, nurturance,
and peace. Birth and breastfeeding exist on a continuum as well, with mother’s chest becoming baby’s
new “home” after having lived in her womb for nine
months. These thoroughly embodied experiences of
the act of giving life and in creating someone else’s life
and relationship to the world are profoundly meaningful.
How many generations of women have pushed out
their babies and fed them at the breast without
knowing the exact mechanics of reproduction, let
alone milk production. There are all kinds of historical myths and “rules” about breastmilk and breastfeeding and even ten years ago we used to think the
inner structure of the breast was completely different
than what we think it is like now. Guess what? Our
breasts still made milk and we still fed our babies,
whether or not we knew exactly how the milk was
being produced and delivered. Body knowledge, in
this case, definitely still trumped scientific knowledge.
I love that feeling when I snuggle down to nurse my
own baby—my body is producing milk for her re40
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gardless of my conscious knowledge of the patterns or processes. And, guess what, humans cannot improve upon it. The body continues to do
what the human mind and hand cannot replicate in
a lab. And, has done so for millennia. I couldn’t
make this milk myself using my brain and hands
and yet day in and day out I do make it for her, using the literal blood and breath of my body, approximately 32 ounces of milk every single day for
the last fourteen months. That is beautiful.
A simple meditation technique to use while breastfeeding is: “breathing in, I am nursing my baby. Breathing out, I am at peace.”
Parenting as a Spiritual Practice
The spirituality of daily life with children is not
only to be found in the breastfeeding relationship,
but is woven into the warp and weft of the daily
tasks of parenting with mindfulness, connection,

and love. In this simple little verse from
Eileen Rosensteel in the 2011 We’Moon Datebook, she describes it thusly:
My prayers are
The food I cook
The children I hug
The art I create
The words I write
I need no religion. (p. 152)
In the book Tying Rocks to Clouds (1996) the
author interviews Stephen Levine, the father of three children and in response to a
question about whether serious spiritual
development is possible when having relationships with others (spouse, children, etc.)
he says: “Talk about a fierce teaching. It is
easier to sit for three years in a cave than to
raise a child from the time he is born to
three years old.” (p 160)
In the book, The Tao of Motherhood (2011)
(literally the Tao Te Ching for mothers—a
translation of the ancient Tao Te Ching by
Lao-Tzu, but reworked slightly so that every
“chapter” is about mothering and mothering well) a quote from the end of the chapter on selflessness:
“You can sit and meditate while
your baby cries himself to sleep.
Or you can go to him and share
his tears, and find your Self.”
And, then from Peggy O’Mara’s (1993) collection of
essays, The Way Back Home, she raises this question:
“Why is it that to rise gladly at 4:00 am to meditate
and meet one’s God is considered a religious experience, and yet to rise at 4:00 am to serve the needs of
one’s helpless child is considered the ultimate in deprivation?” (p. 19) O’Mara continues by explaining,
One can learn sitting meditation by rocking and
nursing a little one to sleep; one can learn reclining meditation by staying still to avoid disturbing a little one who has been awake for
hours; and one can learn walking meditation by
walking and swaying with a little one who
would like to be asleep for hours. One must
learn to breathe deeply in a relaxed and meditative manner in order to still the mind that
doubts one’s strength to go on, that sees every
speck of dust on the floor and wants to clean it,
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and that tempts one to be up and about the
busyness of accomplishment… (p. 19)
I do find that I have a tendency to think about my
own spiritual practices as something that has to
wait until I am alone, until I have “down time,”
until I have space alone in my head in which to
think and to be still. On the flip side, as I noted
earlier, the act of breastfeeding, day in and day out,
provides all manner of time for spiritual contemplation and meditative reflection. I often find it
difficult to stay centered and grounded in mindfulness of breath and spirit during the swirl of life
with little ones. I’ve done a lot of reading about
“Zen parenting” type topics and it seems like it
would be so simple to integrate mothering with
mindfulness. Then, I find myself frazzled and scattered and self-berating, and wonder what the heck

happened to my Zen. Then, I read an interesting article about anger and Zen Buddhism that clarified that
meditation and Zen practices are not about being serene
and unfrazzled, but about being present and able to sit
with it all. And, it offered this helpful reminder:
I used to imagine that spiritual work was undertaken alone in a cave somewhere with
prayer beads and a leather-bound religious
tome. Nowadays, that sounds to me more like
a vacation from spiritual work. Group monastic living has taught me that the people in your
life don’t get in the way of your spiritual practice; these people are your spiritual practice.
(Haubner, 2012, “The Angry Monk”)
I don’t need to wait to be alone in order to be
“spiritual” in this life with my babies. This sometimes
messy, sometimes chaotic, sometimes serene, some42
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times frazzling, often joyful life is it.
Motherhood is an intensely embodied experience.
It is profoundly empowering to know that you can
build a whole person and sustain their lives with
nothing but the materials of your own body—this
is my blood, my milk, made flesh.
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Lie down in a comfortable place.
Latch baby on.
Feel your bodies relax and become
Suffused with peace.
Rest your nose in his hair.
Inhale.
—© 2008 by Molly Remer
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Transpersonal Ecosophy as an
Emerging Path Toward Their Integration
Mark A. Schroll, Ph.D.

This article provides reflections on an experience that led me to begin questioning the social conditioning
associated with dominator consciousness, a problem that continues to be pervasive in our culture. Second,
this article offers reflections on my awakening to the ecocrisis. Third, this article provides us with suggestions of how transpersonal ecosophy serves as an emerging path toward integrating environmental awareness and feminism.
Spilling a Box of Valentines: My First Encounter with Feminism
When I was six years old I developed a friendship with one of my classmates named Courtney. She lived a
block away and we began spending lots of time together. She was intellectually compatible; we used to talk
for hours about the books we were reading and the ideas we were developing. We were getting quite serious
about our relationship even though we were children; I even began contemplating our future, wondering if
one day Courtney and I might be married. As our friendship developed she invited me to ride to and from
school in her grandfather’s car.
On February 14, 1965, we celebrated Valentine’s Day; giving each other Valentines. The day seemed to be
filled with a growing appreciation of our love for each other. As our school day was ending, I was in a hurry
putting my papers away and getting ready to ride home with Courtney. Accidentally bumping my desk, I
spilled my box of Valentines onto the floor. Courtney came over and began to pick up my Valentines, looking up at me she said, “Aren’t you going to help me pick them up?” Without giving a moment’s thought I
said, “No, picking up things is women’s work.” She looked at me with a startled glance and said, “Mark are
you really serious that you are not going to help me pick up these Valentines?” I replied, “No, isn’t that
what women do, pick up after men?” I could tell something changed in her at that moment. She said,
“Mark if you don’t help me pick up these Valentines and you really feel that way about women, then you
will not be riding home with me and my grandfather anymore, nor will I want you coming over to see me
anymore.” I looked at her dumbfounded. I do not remember my reply, but it must not have been an acknowledgment that she was right, because she got up and left.
There I was picking up my own Valentines with my budding childhood love life in a shambles on that special day for lovers. I walked home that afternoon heartbroken, contemplating the event of the box of Valentine’s spilling onto the floor; questioning my actions and thinking through how I could have acted differently: Thinking to myself that I had never questioned the belief that women were supposed to pick up after
men. I do not remember asking my mother about this when I arrived home, but I probably did. Nor did I
resolve this break with Courtney, and she moved away at the end of the semester.
This experience served as a catalyst that led me to begin questioning the dynamics between men and
women and the cultural messages I was hearing about how to be a man; a lesson that I continue to contemplate and remember with the passage of each Valentine’s Day. Several years of development followed as we
flash forward 15 years.
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In reference to the current issue of Restoration
Earth and its theme on “Ecofeminism and Gaia
Consciousness,” my awareness of this theme required much longer to emerge. During the mid
1980s as I deepened my understanding of feminism as an undergraduate, there was no mention of
ecofeminism in my courses on Marriage and the
Family or in the Sociology of Women; or during a
weekend workshop “Changing Scenes for
Women” and another workshop with Warren Farrell on gender sensitivity. It was not until 1989 that
I first became aware of the connections between
ecofeminism and Gaia consciousness when I read
Judith Plant's book Healing the Wounds: The Promise
of Ecofeminism (1989). The following year I read
Ralph Metzner’s edited proceedings of the conference on Gaia Consciousness: The Re-Emergent Goddess
and the Living Earth (1989). This was followed by
reading two influential books in 1991, Jeanne
Achterberg’s Woman as Healer (1991) and Charlene
Spretnak’s States of Grace: The Recovery of Meaning in
the Postmodern Age (1991a). Closely connected with
these reflections are my recollections of how I initially awoke to the concerns of the ecocrisis.
My Earliest Memory that Awoke My Thinking
about Ecology
Also taking place when I was six, one of my earliest
memories that the worldview of Euro–American
science contained some fatal flaws was brought to
my attention in the fall of 1964. It was then I
learned about the dangers of pesticides (two years
after Rachel Carson’s [1962] Silent Spring was published) when my first-grade teacher told my class
that one day we would no longer hear the birds
sing (years later I learned Carson had passed away
that same spring on April 14, 1964). My class
spent a week writing letters to my voting district
asking them to ban the use of DDT. I know now
the dangers of pesticides could have been brought
home more dramatically if my teacher had linked
this concern to my budding interests in dinosaurs. I
was a frequent visitor from the time I was five to
Morrill Hall, the University of Nebraska–Lincoln
Natural History Museum, as I frequently begged
my parents to take me there whenever we had
time. This museum, as its website will tell you, is

home to
The world’s largest exhibited elephant skeleton, a 14-foot male mammoth, can be found
on display in Morrill Hall. It is from the Late
Pleistocene Era. The giant mammoth was
found in 1922, in Lincoln County, Nebraska,
by a rancher and his wife. They turned the
fossil over to the Museum for exhibit and
research.1
This giant mammoth was especially impressive to me
at age five. In referring back to the lesson my firstgrade teacher taught about Silent Spring, this lesson
would have had a greater influence on me if it had
offered a better means to internalize its message. For
example, if an analogy had been provided between
the causes of species extinction in our evolutionary
history, which showed how the dangerous sideeffects of humankind’s creation of well- intentioned
technologies are capable of creating the conditions
for the extinction of all life on Earth—this would
have had an extraordinary profound influence on
me.
But these concerns were not widespread in 1964,
especially for dreamers like me whose thoughts were
also of space travel nurtured by reading books like
We Can Go to the Moon. I do not remember this
book’s author, yet my guess is that it was inspired by
President John F. Kennedy’s “Moon Speech” at Rice
University stadium, September 12, 1962. Eight
months and six days before I was born the seeds of
the technological cold war had been set in motion
with the USSR’s launching of Sputnik in 1957. I remember too the comments by my mother's extended
family saying, “Mark you’re such a dreamer! Why are
you wasting your time reading those books on space
travel? We will never be able to reach the moon!”
Obviously they did not share President Kennedy’s
vision of the future.
In the years that passed until 1969 when the USA
did finally reach the moon, it was a time when we
would crowd around our TV sets to watch with wonder and amazement the extraordinary sight of a space
launch. The lift-off of each rocket bore with it the
national consciousness of the USA and its ideological
image as leader and protector of the free world. My
relatives never acknowledged their scornful and mistaken comments that we would never reach the
moon. Decades later space shuttle launches became
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so common place that, before they were discontinued, people rarely noticed. I might have gone on to
become a rocket scientist or an astronomer, merging these interests with environmental studies and
archeology, had it not been for another life-altering
experience in 1964 that shifted my attention to the
study of what many have referred to as “weird science.” Through a long and unexpected journey I
discovered this “weird science” has formed itself
into what is known as the anthropology of consciousness (Schroll, 2010a, 2010b, 2010c, 2011a,
2011b).
Transpersonal Ecosophy: An Emerging Path
Integrating Feminism and Ecology
As the air and river spirits give up their secrets, as bridges
are built, dams are constructed and elaborate cities are laid
out, sophisticated pre-literate knowledge becomes codified and
so complex that intuitive experience becomes isolated, invalid
within rational organizations that depend on rigid collections
of data. All too often the individual mindscape becomes
dissociated from the landscape; the relationship of the ever
flowing, ever changing nature to organic structure is forgotten,
and the concept of mind becomes mired to institutional
structures (Price, 1989).
These reflections by Joan Price on humankind’s
dissociation from nature resonate with the integration of feminism and ecology that has come to be
known as ecofeminism. Echoing Price’s insight
Susan Griffin (1987) noted, “We are afraid to remember what we, in our bodies, in our feelings,
still know, but what, in our fragmented, civilized
consciousness we have been persuaded to forget.
That, like the forests we destroy, or the rivers we
try to tame, we are Nature” (p. 19). In our attempt
to understand what ecofeminism is, Charlene
Spretnak (1991b) offers us a clear and succinct
summary. Telling us:
Ecofeminism grew out of radical, or cultural, feminism (rather than from liberal
feminism or socialist feminism), which
holds that identifying the dynamics—largely
fear and resentment—behind the dominance of male over female is the key to
comprehending every expression of patriarchal culture with its hierarchical, militaristic,

mechanistic, industrialist forms. The first tendrils of ecofeminism appeared not in the exuberant season of Earth Day 1970—for feminists were quite preoccupied with the birthing
of our own movement then—but in middecade. Our sources of inspiration at the time
were not Thoreau, John Muir, or even Rachel
Carson (though we have certainly come to
appreciate those beacons since then) but,
rather, our own experiential explorations. (p.
70)
These concerns involve an attitudinal shift in ethics
and our ways of approaching problem solving. It is a
shift in the way we relate to other people and the
nonhuman world. It involves a growing cultural response to the mark and wound of Euro–American
science’s imperialistic grasp for the control of a reality experienced as an external other comprised of
isolated parts (Kremer, 1997). Other is the splitting
from our indigenous origins that continues to be
colonized and manipulated in a rationalistic dissociated worldview (Kremer, 1994), personified and
codified as patriarchy; it is a worldview that is dominated by heroes whose quest for knowing has excluded heroines from this quest, thereby eliminating
feminine capacities for knowing (Kremer, 1992a).
This summary of ecofeminism represents Jurgen
W. Kremer’s (1992b) deepening process of inquiry
that has contributed to my view of transpersonal
ecosophy. Kremer asks, how can we learn to think
and be in a world in a way
that breaches this dissociation—without abandoning the achievements of “scientific thinking?”….How can we determine what is real
and true in our world without subscribing to a
rationalistic imperialism? …. What is the direction in which the masculinized hero needs
to go in order to integrate the feminine, the
wild, and the awareness of participation in
world creation? (p. 4).
These questions invite us to contemplate our personal construction of who we are, as well as inviting
us to seek out ways to reinvent our narrative construction of science and culture. In this way our
means of conceptual inquiry is brought into balance
with our personal transformation, both of which represent aspects of transpersonal ecosophy (Batten &
Schroll, 2011). Nevertheless, as Christine Brooks
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(2010) points out, “the conversation between the
two fields [of feminism and transpersonal studies]
has barely begun” (p. 48).
Conclusion
More than a mere trip down memory lane, this
article suggests how the emerging path of transpersonal ecosophy offers a means of recovery from
patriarchy and the ecocrisis. A path that requires
remembering that science without story, without
myth, and without metaphor fails to have any
means of expressing ethics because the very fabric
of existence lacks the means to guide its actions. It
recognizes Gaia (a living, self-organizing, organic
system) is the most ecologically oriented cosmology available to envision and create a coherent, coevolutionary, sustainable culture. Gaia is not a
puzzle to be figured out and analyzed: it is an experience to be felt. Of course analysis too is
needed, yet analysis often begins and ends with
pieces whose reconstituted fragments represent the
whole; instead of a living growing multi-structured
symbiotic process. Nevertheless without transpersonal experience, this recovery becomes yet another organized religion. Transpersonal connotes
an experiential way of knowing that finds expression in earth-based spiritual traditions, whereby
immanence grounds our epistemology of the sacred whose awareness simultaneously includes
transcendence. This brings us full circle to the
concerns that brought me to my continuing efforts
toward the development of transpersonal ecosophy. Indeed helping others experience and make
sense of this remembrance of our original wholeness is the shaman’s role as cosmic web-weaver
and inner-galactic emissary.
Notes
1. Retrieved from http://www-museum.unl.edu/
explorethecollections/index.html.
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Emergence
Hard thrust
you forced your way
through Her body
breaking layers of rock
penetrating Her surface
exposing Her under layers…
proudly erect
you stand
as a symbol
of raw power
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Integrative Approach to
Transpersonal Psychology
Heather Walker

Introduction
In Nature Ethics: An Ecofeminist Perspective (2008), ecofeminist Marti Kheel critically analyzes the contributions
of four holistic environmental philosophers. Kheel argues that in basing their moral recognition of the value
of other-than–human beings and the natural world on abstract constructs (e.g. species, ecosystems, or the
transpersonal Self) these scholars have held masculinist orientations that neglect to adequately care for individual beings. This paper will specifically focus on Kheel’s criticisms of Warwick Fox’s (1995) Toward a Transpersonal Ecology and concepts from the field of transpersonal psychology more generally. Drawing from
feminism, animal advocacy, environmental ethics, and holistic philosophy, Kheel suggests an approach to an
ecofeminist holist philosophy that “never transcends or denies our capacity for empathy and care, our most
important human connection with the natural world” (p.251). Kheel emphasizes the importance of empathy and care for specific individual human and other-than–human beings, which entails enactment through
concrete actions. In the following paragraphs, brief overviews of Fox’s transpersonal ecology and transpersonal psychology will first be presented. These will be followed by a summarization of Kheel’s criticisms,
which will be followed by a discussion of these in the context of ongoing debates and dialogues between
proponents of the deep ecology movement and ecofeminist and transpersonal scholars, including a call to
address the ecological crisis.
Fox’s Transpersonal Ecology
In the prologue to Toward a Transpersonal Ecology (1995), Fox stated his hope the book will inspire in readers
further interest in gaining an ecocentric (i.e. nature-centered) worldview and the lifestyles and political actions that might flow from such an orientation. Fox introduced the term transpersonal ecology as his own particular ecocentric approach.
In Toward a Transpersonal Ecology (1995), Fox presented a comprehensive overview of literature on the ecophilosophical movement referred to as deep ecology, and argued for its re-articulation as transpersonal ecology.
Norwegian philosopher Arne Naess originally conceptualized what he defined as a “deep ecology movement” in 1973. Naess (1973) coined the term deep ecology in response to the shallow ecology of environmentalists and others who were relating to environmental problems from the limited perspective of nature as resource for affluent individuals in developed countries. Naess introduced principles of a deep ecology movement that would more comprehensively and fundamentally reorient dominant worldviews associated with
the ecological crisis.
A central component of Naess’s (1973) vision was a process of deep questioning through which individuals could develop an ecosophy based on their personal values as apprehended through intuition, spiritual,
religious, philosophical, or scientific beliefs. Fox (1995) noted Naess’s own personal ecosophy was inspired
by the philosophies of Gestalt psychology, Advaita Vedanta, Mahayana Buddhism, and Spinoza. Further,
Naess’s personal ecosophy centered on his conceptualization of Self-realization, which entailed naturally
emergent psychospiritual processes that serve to increase identification with the world and its constituents
49

Restoration Earth: An Interdisciplinary Journal for the Study of Nature & Civilization, 1(2)

and included a motivation to enact compassion for
other beings and to recognize the inherent value of
the natural world.
In Toward a Transpersonal Ecology (1995), Fox argued that Naess’s personal concept of Selfrealization is the only characteristic that differentiates the deep ecology movement from other environmental philosophies. Consequently, in conceiving transpersonal ecology Fox focused on Naess’s
concept of Self-realization, with which he saw
strong parallels in the conceptualizations of psychospiritual development in transpersonal psychology. Drawing from transpersonal psychology and
Naess’s personal ecosophy Fox aspired to bring
ecology to transpersonal psychology and to bring
transpersonal psychology to environmental philosophy.
Fox (1995) criticized anthropocentrism and hierarchical conceptualizations of psychospiritual development within some transpersonal theories and
stated his intention to extricate those influences
from transpersonal ecology. Like Naess, Fox held
that through natural processes of psychospiritual
unfoldment, the individual may access a larger Self
that transcends ordinary ego awareness. From this
expanded state of awareness, identification, compassion, and concern for other entities (elemental
as well as organismic) may arise. Fox defined three
general forms of identification: personal, ontological, and cosmological. Personal identification consists of the sense someone or something is part of
us, often ensuing from personal relationships or
contacts. Fox contrasted personal identification
from ontological and cosmological identification,
defining the latter two as transpersonal. Fox defined ontological identification, as a profound
sense of affirmation of existence, such that
the fact—the utterly astonishing fact—that
things are impresses itself upon some people
in such a profound way that all that exists
stands out as foreground from a background of nonexistence, voidness, or emptiness—a background from which this foreground arises moment by moment (p. 251).
According to Fox ontological identification can be
experienced by most individuals momentarily from
time to time. Some individuals, most often those
who have rigorously practiced spiritual disciplines

to train their consciousness, experience the state of
ontological identification more regularly. Fox noted
the experience of ontological identification is difficult
to express with words.
Fox (1995) described cosmological identification as
based on scientific insight or mythological or religious worldviews that convey a deeply felt sense we
and all other entities are aspects of a single unfolding
reality. Fox wrote that cosmological identification
entailed
having a lived sense of an overall scheme of
things such that one comes to feel a sense of
commonality with all other entities (whether
one happens to encounter them personally or
not) in much the same way as, for example,
leaves on the same tree would feel a sense of
commonality with each and every leaf if, say,
we assumed that these leaves were all conscious and had a deep-seated realization that
they all belonged to the same tree (pp. 257–
258).
Fox differentiated ontological and cosmological from
personal identification by defining the former two as
transpersonal states of awareness and stated that ontological and cosmological identification are more
important to transpersonal ecology. Fox further explained this view stating that personal identification
inevitably leads one to identify most with
those entities with which one is most involved….The problem with this is that, while
extending love, care, and friendship to one’s
nearest and dearest is laudable in and of itself,
the other side of emphasizing a purely personal
base for identification is that its practical upshot (my self first, my family and friends next,
my cultural or ethnic grouping next, my species
next, and so on) would seem to have far more
to do with the cause of possessiveness, greed,
exploitation, war, and ecological destruction
than with the solution to these seemingly intractable problems. (p. 262)
As will be addressed later in this article, Fox’s emphasis on ontological and cosmological identification
and de-emphasis on personal identification is one of
Kheel’s primary criticisms of transpersonal ecology
and of the field of transpersonal psychology in general.
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Transpersonal Psychology
Transpersonal psychology was first introduced by
humanistic psychologist Anthony Sutich in 1969.
In defining transpersonal psychology Sutich (1969)
wrote:
The emerging Transpersonal Psychology
(“fourth force”) is concerned specifically
with the empirical, scientific study of, and
responsible implementation of the findings
relevant to, becoming, individual and
species-wide meta-needs, ultimate values,
unitive consciousness, peak experiences,
Bvalues, ecstasy, mystical experience, awe,
being, self actualization, essence, bliss,
wonder, ultimate meaning, transcendence of
the self, spirit, oneness, cosmic awareness,
individual and species-wide synergy,
maximal
interpersonal
encounter,
sacralization of everyday life, transcendental
phenomena, cosmic self-humor and
playfulness; maximal sensory awareness,
responsiveness and expression; and related
concepts, experiences and activities. As a
definition, this formulation is to be
understood as subject to optional individual
or group interpretations, either wholly or in
part, with regard to the acceptance of its
content as essentially naturalistic, theistic,
supernaturalistic, or any other designated
classification. (p. 16)
In a personal communication (2012) with transpersonal theorist and philosopher Mark A. Schroll,
Schroll noted that when Sutich introduced the
above definition, his use of the word
“supernaturalistic” was critiqued by many transpersonal thinkers, including anthropologist and systems theorist Gregory Bateson, because it suggests
the existence of a domain of experience that exists
outside of material reality, which raises the question, among others questions, how do such domains interact?
Describing the cultural and intellectual
significance of transpersonal psychology and how
it differed from mainstream psychology, Tarnas
(2002) wrote:
Compared with the positivism and
reductionism that had long dominated the

field, transpersonal psychology’s inclusion and
validation of the spiritual dimension of human
experience opened the modern psychological
vision to a radically expanded universe of
realities––Eastern and Western, ancient and
contemporary, esoteric and mystical, shamanic
and therapeutic, ordinary and non-ordinary,
human and cosmic. Spirituality was now
recognized as not only an important focus of
psychological theory and research but an
essential foundation of psychological health
and healing. (p. viii)
Several transpersonal thinkers have emphasized (e.g.
Walsh & Vaughan, 1993), along with conveying beyond, the Latin word trans, also meaning across,
through, pervading, transforming, and by way of.
However, the integration of transpersonal experience
in daily personal life has historically received less attention in transpersonal psychology. The entire field
has sometimes been conflated with the concept of
transcendent states of consciousness, due to the
prominence of the concept of transcendence as a
definitional theme (Hartelius, Caplan, & Rardin,
2007). Nevertheless, while less visible, a comprehensive assessment of current definitions and works of
transpersonal psychologists by Hartelius, et al. (2007)
found a more integrative focus on the whole person
has always been present in the field of transpersonal
psychology.
Several transpersonal theorists have provided criticisms and ideas for revising the field of transpersonal
psychology and bringing it into alignment with a
more integrative perspective. For example, transpersonal psychologist Peggy Wright (1995, 1998) and
transpersonal thinker Jorge A. Ferrer (2002) have
pointed out although transpersonal psychology has
been defined as inclusive and independent from any
particular spiritual or philosophical worldview (Walsh
& Vaughan, 1993), mystical perennial philosophy has
been an explicit and implicit influence in the field of
transpersonal psychology. Mystical perennial philosophy is based on the premise there is experiential consensus about the ultimate nature of reality across diverse spiritual traditions and the truth of this realization is objective (Ferrer, 2002). Ferrer has explicated
how this tie to the perennial philosophy in transpersonal psychology echoes objectivist epistemology and
dogmatism. Offering a cautionary critique, Wright
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has noted the perennial model draws from patriarchal cultures and as a consequence, the majority of
theories influenced by it do not offer a female articulation of consciousness and spirituality.
In a critical review of Fox’s concept of transpersonal ecology, psychologist Homer Stavely and
transpersonal pioneer Patrick McNamara (1992)
explicated how Fox’s emphasis on the human
processes of ontological and cosmological identification was a form of anthropocentrism and that
Fox’s emphasis on integration of personal and
transpersonal forms of identification (ontological
and cosmological), which implies conscious effort
to accomplish, is reliant upon human volition.
Although they acknowledged that “clearly, it makes
sense to focus on human agency if one is interested
in preventing ecological disaster” (p. 208), they
argued that
from a purely theoretical point of view it
may not be wise to center a transpersonal
psychology solely on human agency or
events occurring within the individual. We
wish to urge an alternative conception of a
transpersonal self as that self that is shaped
by the wild world, by the Earth, by wilderness, nature, etc., as opposed to that self
shaped by human effort. (p. 208)
In alignment with Stavely and McNamara’s perception that conceptualizing the locus of spirituality as
within the interior depths of the human individual
may be limiting, Ferrer (2002) explicated how this
may tend to lead the individual to derive all sense
of meaning and spiritual realization through focusing on the self, which potentially fosters a sort of
narcissism. However, unlike Stavely and McNamara, Ferrer did not suggest narrowing the conceived domain of the transpersonal. Instead, in
response to these limitations and biases in the conceptualization of transpersonal psychology Ferrer
proposed revising the concept of transpersonal as:
a way of thinking and living self, other, and
world that can be diversely manifested not
only in transpersonal states, but also in relationships, community, society, ethics, education, politics, philosophy, religion, cosmology, and almost any other area of human thinking, feeling, and action (p. 7).
In Ferrer’s model transpersonal phenomena in-

volve the “creative participation of not only our
minds, but also our hearts, bodies, souls, and most
vital essence” (p. 115).
Kheel Criticisms of Fox’s Transpersonal Ecology
Kheel’s central criticism of Fox’s transpersonal ecology is his emphasis on ontological and cosmological
identification and his de-emphasis of personal identification. Kheel makes several associations with this
focus of Fox’s that lead her to see it as flawed in several ways. Kheel describes how emphasis on the universal and de-emphasis of the personal is an example
of an oppressive conceptual framework. Ecofeminist
Karen Warren (2000) defined oppressive conceptual
frameworks as socially constructed lenses through
which one views oneself and one's world, which
“functions to explain, maintain, and ‘justify’ relationships of unjustified domination and subordination” (p. 46). Oppressive conceptual frameworks
include value dualisms where one of two polarized
categories has historically been designated as superior
to the second, e.g. male/female, rational/emotional,
culture/nature, and human/animal and in this case,
universal/particular. Kheel notes feminists have identified the masculinist association of women with the
particular realm of the body, nature, and mortality as
a form of oppressive conceptual framework. Kheel
holds that despite Fox’s claim the expanded realized
Self does not imply superiority of humans over animals, the presumption of superiority underlies his
philosophy, inherited from transpersonal psychology.
Kheel implies transpersonal psychology is wholly
based on Maslow’s (1975) conceptualization of transcendence. In summarizing his definition of transcendence Maslow stated:
Transcendence refers to the very highest and
most inclusive or holistic levels of human
consciousness, behaving and relating, as ends
rather than as means, to oneself, to significant
others, to human beings in general, to other
species, to nature and to the cosmos. (p. 3)
Although Maslow’s definition emphasizes relating
to other species and nature, Maslow held humans
reach their highest potential only when they transcend beyond the satisfaction of instinctive needs,
which he associated with lesser aspects of existence
that humans shared with the animal world. While
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Kheel notes transpersonal psychology is more encompassing in its concept of the human than classical humanism (e.g., not only reasoning powers,
but also emotional experiences, imagination, creativity, and spirituality were included in conceptualizing the unique traits of humans), it continues to
reflect a presumed dualism between humans and
animals. Kheel’s criticisms of transpersonal psychology do not take into account more integrative
perspectives within the field of transpersonal psychology, such as those of Ferrer (2002) and Wright
(1995, 1998). However, some of her criticisms
may still apply and be useful for the field’s continued development.
Ecofeminist Val Plumwood (2002) has explicated
that historically, the capacities of human consciousness for abstract thought have been central
in the relegation of other-than humans as inferior
and without rights, spirit, or feeling. Plumwood
explained the on/off account of mind as consciousness inherited from Cartesian philosophy has
led humans to be unable to adequately recognize
other earth beings as communicative and narrative
subjects with intentionality (i.e., viewpoints and
capacities for well-being and desires). Plumwood
suggested the concept of mind can take radically
different forms, thus avoiding unnecessary ranking
of beings and that other- than-human beings have
capacities for mindfulness.
In alignment with Plumwood’s (2002) argument
Kheel argues the emphasis on processes of human
consciousness in Fox’s (1995) constructs of cosmological and ontological identification and Self
realization perpetuate anthropocentrism and that
Fox repeatedly refers to letting other- than-human
entities unfold, but provides no clue as to what that
unfolding might entail for other- than-human beings. Fox has explained his focus on humans is
appropriate given that he is addressing problems
associated with human (mis)treatment in relationships with nature and that transpersonal ecology is
intended to end anthropocentrism. Although
Kheel agrees with the need to focus on addressing
human behavior, she argues that emphasizing human subjectivity reinforces anthropocentrism if it
obscures the subjective identity of other beings.
Kheel holds that anthropocentrism is overcome by
recognizing other creatures also have points of

views that are just as valid as ours and that their experience of suffering is as real as ours.
Kheel also argues that in Fox’s (1995) ontological
and cosmological identification, rather than relating
to individual beings of nature, the abstract construction of nature is related to so that it functions as an
instrument for the individual human’s consciousness
development. Others are incorporated into the metaphysical Self that expands beyond ordinary consciousness states, rather than related to in a way that
acknowledges and appreciates differences. Kheel
points out the capacity to perceive and recognize the
differences of the other is vitally important both for
the ability to recognize and respond to the needs of
others and to the psychological development of the
perceiver.
Kheel suggests that if in order to relate to others an
individual habitually takes a detached position, this
could potentially be a form of avoidance of recognizing embodiment, feelings, or mortality. To illustrate
the potential for blind sights with cosmological identification, Kheel points to examples of how cosmological identification failed to elicit caring by two individuals Naess referred to as exemplars of Selfrealization, Spinoza and Ghandi. Kheel argues
Spinoza was uncaring toward individual animals and
that Ghandi was unkind toward his wife and children.
Kheel also objects to Fox’s (1995) reliance on ontological and cosmological identification, which she
sees as forms of rational conceptual analysis and intellectual, metaphysical insights. Kheel sees the conceptualization of a Self that transcends relating to
individual others as inheriting a rationalist preoccupation with the universal and its account of ethical life
as oppositional to the particular. Kheel argues ethical
conduct is fostered by the experience of moral emotions involving a synthesis of cognitive, ethical, and
feeling aspects (e.g., love, care, respect, gratitude,
empathy and friendship), all of which are relational/
personal in nature.
Kheel points out that although Fox (1995) states
experiential awareness is integral to the emergence of
a sense of unity with other life he does not explicate
how an awareness of unity might be attained in practice, particularly with reference to relating to individual beings. Nor does Fox clarify what factors motivating such transformations might be, or how cos53

Restoration Earth: An Interdisciplinary Journal for the Study of Nature & Civilization, 1(2)

mological awareness progresses to caring conduct.
Kheel points out the explanations Fox does suggest vacillate between conversion experiences and
gradual maturation, with little exploration of either
process. Kheel likens Fox’s emphasis on cosmological identification as a sort of monotheism that
leaves limited room for lesser gods. In summary,
according to Kheel, although Fox (1995) expressed
the importance of extricating anthropocentric and
hierarchical elements from transpersonal models,
his emphasis on the value of cosmological and ontological identifications reflects a hierarchy of mental over emotional, universal over personal, and
human over animal—which she associates with
anthropocentrism, androcentrism, and hierarchy.
Discussion of Kheel’s Criticisms of Fox’s Transpersonal Ecology
The criticisms that Kheel presents in Nature Ethics
regarding Fox’s (1995) transpersonal ecology and
transpersonal psychology are an example characteristic of some of the major debates and dialogues at
the interface of transpersonal psychology, the deep
ecology movement, and ecofeminism. Two primary topics of these debates are (a) conceptualization of the relationship between self and other beings/the natural world and (b) transcendent versus
immanent approaches to spirituality. In the following paragraphs Kheel’s criticisms will be discussed
in the context of these scholarly dialogues and in
the context of addressing the relationship between
human psychospirituality, other than human beings, and the natural world; how these conversations may inform the still developing field of transpersonal psychology; and the relevance of these
dialogues to addressing the ecological crisis.
To clarify, debates regarding the relative value of
transcendent versus immanent approaches to spirituality have centered primarily on degree of emphasis rather than discrete orientations toward immanence versus transcendence. The word transcendence has historically been associated with the
incorporeal, ascetic, and monastic, and movement
away from the material realm in order to unite with
an eternal deity (Wilber, 1995). Immanence has
been conceived as the recognition of spirit as manifested in the phenomena of physical reality as con-

veyed by the senses (Wilber, 1995). In Nature Ethics
Kheel describes her own spirituality as having developed in response to her feeling that spiritual and
mental states are meaningless unless accompanied by
appropriate actions in the world. This thinking led
her to see her choice of veganism as a spiritual practice. For the sake of this discussion Kheel’s description of her spirituality would be categorized as an
immanence approach. Fox (1995), too, has emphasized the value of an immanence approach to spirituality.
In contrast, transpersonal thinker Ken Wilber
(1995), who has greatly influenced the field of transpersonal psychology, has contended the views of
ecofeminists, participants of the deep ecology movement/transpersonal ecology, environmentalists, and
adherents of nature-based spirituality are flawed in
that they exclusively focus on immanence and resultantly conflate physical nature that is perceived
through the senses with spirit. According to Wilber
(1995) these theorists equate spiritual reality with the
truth claims of positivistic science and an objectivist
perspective that does not recognize the interior, subjective aspects of experience or the higher perception
of mysticism. In Wilber’s (1995) hierarchical conceptualization of psychospiritual development, both
transcendence and immanence are included, but the
individual must discover their identity with the One
in order to accurately perceive and identify with nature. Wilber (1995) has asserted that the very highest
level of consciousness is direct experience of nonduality, in which no division between the individual
and God exists. This position suggests that unless
one engages in specific contemplative and meditative
practices and experience their fruits, psychospiritual
development will be categorically inferior. Fox
(1993), Ferrer (2002), and many other scholars have
questioned the validity of so much focus on interior
processes of the mind. Fox wrote:
Does a focus on consciousness per se put us
in touch with genuinely “higher”––more real
or more evolved––states of being and norms
of reality or is consciousness like a hall of mirrors in which we can “lose ourselves” in endless fascination but to no inherently “higher”
end? This question is highly relevant to the
question of whether we attempt to transcend
our duly limited (and often painfully defen54
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sive) egoic sense of self by “vertical” means
(i.e. by attempting to experience “higher”
states of being and forms of reality) or by
“horizontal” means (i.e., by attempting to
experience ourselves as intimately bound up
with the world around us; as leaves, as it
were, on a single evolutionary Tree of Life).
(p. 241)
Despite Fox’s (1995) ostensible orientation toward immanence, Kheel is critical of his emphasis
on transcendence. Kheel’s criticisms may potentially offer transpersonal theorists information for
taking further the effort to recognize biases in
transpersonal theories and constructs and potentially illuminate pathways for better grounding a
transpersonal perspective that is centered on immanence. Naess (1990) elaborated that one’s spontaneous experience of nature has ontological adequacy such that there is no need for higher experiences of something supposedly more real and that
at any level of Self realization, the individual egos
remain separate, but the individual is not isolatable,
as whatever exists is part of a gestalt. Kheel further
clarifies her view by explaining that Naess’s (1990)
explanations of his view have led her to feel his
perspective is compatible with ecofeminist philosophy. Kheel notes through this explicit emphasis on
relationality Naess (1990) avoids the problem of
indistinguishability between self and other that
Kheel and other ecofeminists have critiqued. Kheel
also appreciates Naess’s emphasis on embracing a
plurality of philosophical and spiritual perspectives.
As described previously, Kheel sees flaws in Fox’s
(1995) transpersonal ecology partly due to his narrow focus on ontological and cosmological identification and his lack of clarity regarding how such
processes of consciousness are attained. Other
scholars have noted Fox’s transpersonal ecology
would have been more comprehensive and clearer
if he had addressed certain important practices that
may lead to states of consciousness that may foster
a more ecocentric perspective. For example,
Metzner (1991) and Schroll (2007) have discussed
the importance of entheogenic experience, ritual,
and shamanistic practices as pathways to such
transformation and have noted Fox’s (1995) failure
to include these topics in his presentation of transpersonal ecology. Stavely and McNamara (1991)

have emphasized non-volitional, mystic, wilderness
experiences, and also the role of community and ritual in fostering an ecocentric transpersonal orientation.
As noted, in critiquing Fox’s (1995) transpersonal
ecology Stavely and McNamara (1992) noted the existence of transpersonal states that fall outside Fox’s
descriptions of ontological and cosmological identification, particularly non-volitional processes. Stavely
and McNamara wrote: “Fox’s reliance on processes
of identification as forms of, or roads to, transpersonal experience, as opposed to emphasis on nonvolitional aspects of ‘self’ prevents him from developing a truly transpersonal ecophilosophy” (p. 204).
This author agrees with Stavely and McNamara’s
general argument that Fox’s ontological and cosmological identifications are not comprehensive enough
as concepts to capture the many varieties of transpersonal phenomena, including the role of nonvolitional experiences. However, the volitional processes of integrating transcendent experiences may not
only be of utmost importance to increasing one’s
capacity to contribute to addressing the ecological
crisis, but may also be conceived as integral to the
full experience and expression of the transpersonal.
Wright (1995) noted the crucial need for greater
inclusion of women’s experiences and values in developing transpersonal models of human development that do not eclipse the phenomenal world of
the physical body, the senses, the Earth and all its
beings due to an overemphasis on the detached spiritual self. Conversely, in countering arguments against
the existence of a realm which transcends the material plane of existence, Zimmerman (2001) has noted
a hidden domain, or an invisible generative matrix,
has been referenced by virtually all of the spiritual
and religious belief systems of the world. He has argued a totally physical or biological ontology as a
basis for a spiritual path is not aligned with traditional paths of spiritual wisdom. DiZeraga (1996) has
noted that while nature religions such as those of
Native American Lakota, Navajo, and Crow and traditional Wiccans primarily focus upon appreciation
of the sacredness of the world in which we live as
perceived by the senses, they also see the world as
permeated by Spirit and believe that a spirit world of
teaching and healing powers exists, which can assist
humans. Similarly, adherents of Neo-paganism em55
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brace ontological realms which transcend the material plane, even though such realms are somehow
related to the material plane, such that both the
concreteness of matter and its mutability to spirit
are recognized (Albanese, 1991).
Feminist, ecological activist, and spirituality
scholar Charlene Spretnak (1994) has argued twentieth-century developments in quantum physics
and systems theory have illuminated convergences
between an ontology based on physicality and one
based on spirituality. Although Spretnak has emphasized her belief in the sacredness of material
existence, she has also noted that transcendent and
personal approaches to relating might not be mutually exclusive processes. Spretnak has explicated
how physical boundaries might not be absolute and
“within the unfolding universe; a constitutive unity
exists along with, not instead of, manifestations of
particularity and subjectivity” (p. 429) through
which seemingly separate entities are united.
Spretnak delineated multiple sources of evidence
that all interactions in the universe are instantaneously and inherently involved with each other. She
has referred to scientific evidence such as nonlocal
causality and systems theory research that suggests
the Earth demonstrates complex capacities for selforganization and self-regulation. In providing further examples, Spretnak referred to non-linguistic
and other types of knowledge that have been marginalized and devalued by a modern, objectivist
orientation (such as different types of perception)
such that while discontinuity may seem obvious at
one level, it is absent at others. Spretnak described
several types of phenomena in which radical nonduality has been perceived: female body–mind
states that can be understood as body parables;
experiences associated with immersion in wilderness; childhood experiences of the world as alive
and unified; spontaneous unity experiences; indigenous perceptions of the Earth as alive and humans
as embedded in the cosmos; and perceptual states
associated with many Eastern and Western meditation practices. In alignment with Bateson and
other scholars’ concerns about the limitations of
the concept of “supernatural” as described previously in this paper, Spretnak has interpreted such
experiences as “ultra natural” rather than supernatural, since they offer insight into the inner

workings of a connected cosmos. She has also proposed, given the theoretical significance of relationality in ecofeminist philosophy, it is a potential locus
for exploration of the meanings and implications of
unified aspects of existence, despite reservations regarding the concept of transcendence and unity by
many ecofeminists.
As an alternative to ontological and cosmological
identification Kheel advocated the following alternative approaches to relating: (a) attentional processes
in which another’s differences can be recognized
without the need for seeking comforting commonalities; (b) co-feeling, which is engagingly participating
in another’s feelings, rather than observing or judging
them; and (c) practices which allow for understanding of what it is to be others and how they perceive.
Some scholars have described relating in the context
of transpersonal states of consciousness that might
be somewhat more compatible with the concepts of
both Kheel and Fox. For example, Buddhist deep
ecology movement supporter and activist Joanna
Macy (1990) suggested that processes of relinquishing the ego (e.g. ontological and cosmological identification) do not lead to distancing or to detaching
from personal relationships, but rather heighten perception in ways which enhance, deepen, and particularize relationships. Surrendering to openness/
emptiness liberates the person from anxiety, insecurity, and ego defenses produced by the illusion of
separateness engendered by ego consciousness,
which might also apply to ontological and cosmological identification and better clarify their interpersonal
dimensions. Wright (1995) described the relational or
connected self as consisting of permeable boundaries
to allow the simultaneous experience of self and
other and the capacity for regulation by the individual to either enhance or diminish one’s openness to
the other. Wright’s perspective of the self is thus potentially inclusive of both Fox’s (1995) cosmological
and ontological identification as well as ecofeminist
and feminist relational models of the self that emphasize the importance of recognizing differences and
the tension of the self-other boundary.
Emphasis on the significance of ethics to spirituality is a commonality shared by some ecofeminists,
transpersonal thinkers, proponents of the deep ecology movement, and environmental ethicists. For example, Plumwood (2002) has written: “the label
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‘spirituality’ should not allow suspension of critical
judgment and responsibilities to consider the ethical and political content of systems of beliefs and
practices” (p. 220). Spirituality scholar Ruffing
(2001) and transpersonal thinker Ferrer (2002)
have linked the problem of blindness to the needs
and rights of other beings (human and other-than
human) to limiting spiritual/mystical experience to
the category of psychological phenomenon or altered state of consciousness, without reference to
any larger spiritual/ethical system of belief.
Kheel has presented ethical behavior as an inherent responsiveness to caring for other-than– human beings. She writes, “A holist ecofeminist philosophy, as I conceive it, is not so much an ethic,
as a consciousness or ethos. It is a ‘way of life’ or a
mode of consciousness that invites us to be
‘responsible,’ not in the sense of conforming to
obligations and rights, but in the literal sense of
developing the ability for response” (p. 251).
Countless individual beings are currently suffering
due to the human actions that perpetuate the ecological crisis and this number will surely continue
to grow. Kheel suggests moving beyond asking
how to facilitate caring, to asking why we don’t
care; thus reframing the problem in such a way as
to normalize what she understands to be a natural
capacity for caring that may somehow be obstructed by androcentrism. While this distinction
opens a valuable area of discussion, the exigency of
the current ecological crisis is such that it might
not be pragmatic to focus on this alone. Kheel suggests exploration of why some don’t care might
require uncovering unconscious processes associated with domination, aggression, and destructive
behavior of such individuals. Kheel’s stance may
be empowering in the sense it places the spotlight
on abusers and hence could be a way to channel
energy toward sociopolitical resistance. However,
focusing primarily on the possibility of illuminating
and healing unconscious processes of individuals
who don’t care seems like a tenuous solution at
best. Metzner (1999) has commented on the relative merits of conscious versus unconscious processes in the context of increasing ecological awareness, care, and responsiveness. Metzner (1999) recommended emphasizing ecological awareness associated with conscious processes such as ethical car-

ing, ecological literacy, and moral considerations and
noted the relative difficulty of comprehending and
accessing unconscious processes. Attempting to address other people’s unconscious processes linked to
abuse and domination is an even more difficult goal
for several reasons, particularly because such individuals are likely less motivated to explore these issues.
Another issue that neither Fox (1995) nor Kheel
addressed is the low correspondence between attitudes of caring and concern about the welfare of
other-than humans and the natural environment and
responsive action (Dunlap, Van Liere, Mertig, &
Jones, 2000; Finger, 1994; Kaplan, 2000; Schultz,
2000). Environmental ethicist Anna L. Peterson
(2009) has noted this disjuncture between values and
practices has received remarkably little attention in
Western philosophy. Peterson has pointed out most
actions are grounded in values, clearly understood
and deliberately professed, or implicit and unacknowledged/background values. Not recognizing this connection threatens the survival of all human and other
-than humans. Peterson has emphasized the need
for closer examination of background values and
exploration of the relationship between values and
practices. Peterson’s view corresponds with thoughts
expressed by Metzner (1991), regarding Fox’s claim
that ecocentric behavior flows organically when one
attains Self-Realization and makes discussion of ethics unnecessary. Metzner stated he believes well
thought out ethics and value systems are needed to
examine the psychological processes involved in acquiring and changing worldviews and values. This
writer sees parallels with Fox’s overemphasis on
processes of identification as source for ethical behavior and Kheel’s emphasis on caring. While caring
may be essential to its sustenance, engagement in
ecological activism also requires high levels of both
mental, emotional, and for some spiritual, engagement, and among other things, sociopolitical efficacy
and competence at political strategizing.
Transpersonal theorist Donald Rothberg (2008)
has explained how a participatory approach to spirituality may increase focus on the enactment of our
ethics and values, reflecting “the contemporary (and
ancient) intuition and intention that spirituality be
integrative, that spiritual principles and practices
might guide the practitioner in all the domains of his
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or her life, both inner and outer, and in all aspects
of his or her being, leading toward a sense of
wholeness” (p. 351), inviting exploration of “what
does it mean to develop a spiritually grounded ethical approach in terms of our larger ecological and
economic systems?” (p. 364). Sustained engagement in addressing the ecological crisis likely requires complex integration and functioning of multiple levels of one’s being.
Conclusion
As mentioned previously, a more integrative, pluralistic trajectory has been less visible and increasingly emerging in the field of transpersonal psychology. Does a more holistic approach to transpersonal psychology, such as the view presented by
Ferrer (2002), address any of Kheel’s criticisms of
Fox’s transpersonal ecology? Ferrer’s inclusion of
the spiritual potential of the body can perhaps
modify the concept of transcending biology
through the powers of the mind/consciousness as
requisite to psychospiritual development in some
interpretations of transpersonal constructs (e.g.
Maslow’s concept of transcendence of the instincts). Ferrer (2002, 2008) emphasizes respect for
all forms of life and ecological conscientiousness,
but in alignment with his pluralistic aims does not
essentially embrace these. In addition, Ferrer
(2008) has applauded the works of ecophenomenologist David Abram (1996). Abram has drawn
from the works of phenomenological philosophers
Edmund Husserl and Maurice Merleau-Ponty in
shifting an ontological focus from the human mind
and its powers of abstraction and transcendence to
the sensing, experiencing body, collapsing the hierarchical, polarized categorization of human consciousness versus animal. Abram wrote MerleauPonty
opens, at last, the possibility of a truly authentic phenomenology, a philosophy which
would strive, not to explain the world as if
from outside, but to give voice to the world
from our experienced situation within it, recalling us to our participation in the hereand-now, rejuvenating our sense of wonder
at the fathomless things, events and powers
that surround us on every hand. Ultimately,

to acknowledge life of the body, and to affirm
our solidarity with this physical form, is to
acknowledge our existence as one of earth’s
animals and so to remember and rejuvenate
the organic basis of our thoughts and intelligence. (p. 47)
Referring to comments of Aristotle, Abram continues,
[J]ustifications for social exploitation draw
their force from the prior hierarchicalization
of the natural landscape, from that hierarchical ordering that locates “humans”, by virtue
of our incorporeal intellect, above and apart
from all other “merely corporeal,” entities.
Such hierarchies are wrecked by any phenomenology that takes seriously our immediate sensory experience. For our senses disclose to us a wild-flowering proliferation of
entities and elements, in which humans are
thoroughly immersed. While this diversity of
sensuous forms certainly displays some sort of
reckless order, we find ourselves in the midst
of, rather than on top of, this order. (pp. 46–
47)
While Ferrer’s (2002, 2008) model is inclusive of
Abram’s ecophenomenology, to this writer’s understanding it does not necessarily exclude spiritual perspectives that fail to recognize an equal status between other than human beings and humans. In addition, Ferrer’s (2002, 2008) participatory approach to
spirituality seems to presume a special role for the
human mind in enacting participatory spiritual
events. Ferrer (2008) stated, “In a participatory cosmos, human multidimensional cognition creatively
channels and modulates the self-disclosing of the
mystery through the bringing forth of visionary
worlds and spiritual realities” (p. 158). Ferrer is addressing human spirituality here and so an argument
similar to Fox’s defense of his emphasis on processes
of human consciousness in transpersonal ecology
could be made (i.e., that it is appropriate to focus on
humans when the purpose of the model is designed
to aid human learning). However, as Kheel has
pointed out, more explicit acknowledgement of the
subjective validity of other-than–human beings might
be necessary to ensure their full ethical validation and
to escape the blinders of anthropocentrism. Elsewhere Ferrer (2008) stated participatory spirituality
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does not require conscious awareness on the part
of humans in enacting spiritual events. Ferrer
wrote (2008), “I see spiritual knowing as a participatory action. Human beings are—whether they
know it or not—always participating in the selfdisclosure of the mystery out of which everything
arises” (p. 137). Perhaps this inclusion of unconscious participation suggests the participatory spirituality model is more open to fuller recognition of
consciousness states of other than humans than
Fox’s transpersonal ecology and other transpersonal perspectives which rely on unique abilities of
the human mind to define transpersonal experience.
Greater inclusion of ecofeminist holistic approaches to spirituality entailing participation of
the whole being, the recognition of the equal status
of the subjective and moral validity of other-than–
human beings, non-hierarchical models of psychospirituality, and ecofeminist perspectives on
relationship may encourage a more integrative trajectory of transpersonal psychology to come to
fuller fruition. On the other hand, some ecofeminists such as Kheel may have unnecessarily reinforced schisms between ecofeminism and transpersonal ecology/psychology in their categorical discounting of transpersonal phenomena. The inspiration of transpersonal experiences may be highly
significant for some in sustaining their motivation
to more fully enact ethics and values by engaging in
addressing the ecological crisis. A more pluralistic,
integrative intersection of these fields might encourage communication and greater exploration of
these topics, which are so important to addressing
the ecological crisis and the suffering it does and
will increasingly cause multitudes of individual human and other than human beings.
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There can be no birth without conception
And how ecstatic that was
My consciousness dancing like Eurynome
In the void
Spinning out possibilities
Images of the world within
Joyful after two years
Of the prescribed
And the pedestrian
We were given our heads
To speak of ourselves
To tell it like it is
And how could I not speak of you
How I ache for you
Search for you
Love you
And would be overwhelmed by your revealing.
Birth then was slow
And arduous
How often did I stand
Covered in clay or plaster
Weeping with fatigue and uncertainty
All that making in the public eye
Every effort open to scrutiny of eyes and minds of
those who could not
Or would not
Know
The painful glorious truth of you to me
Then it was time
I could hold you back no longer
Your dispirit elements gathered
You were assembled and placed on view
Destined for judgments I could not control
So then you moved beyond me into the world
Traveling in trucks
Wrapped and unwrapped
Blooming like a flower
In galleries and theatres
An active participant in sacred mystery plays

Being a presence out and beyond me
Remember that day when I stood
Hidden
Watching the room before you
How I saw my friend enter
And seeing you
Gasped
Her hand fluttering like a bird at her breast
Then hand stilled
She leaned forward
And tears welled
At first I could not grasp what I had seen
Until like thunder thought occurred
That the painted mirror in your hand
Reflected a truth
As profound for her
As it was for me
Overwhelmed with gratitude
For all the giving of you
I too wept alone and unseen
Light bounced around
Reflections of a great glory
In me in her and in you
So to your decline
Slow, gradual, humiliating
Your sculptures trampled by cows
I rebuild
Your painted heart torn
I mend
Misused and mishandled
As I stood by dejected
But was I truly powerless to stop the rot
I think not
I think not
So why did I let you go
Piece by precious piece
Because as always you echoed me
My life in every atom of your being
Rebirth
Recycle
Renew
What started as a whisper
Became a clear and strident call
As I had rebuild my outer life
Now I needed expression
Of my re-envisioned inner life
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So I took the fragments I had left
And I gave new life
New form
As you had given it to me
My rock
My foundation
Perhaps this time you’re not so grand
Maybe you will never take anyone’s breath away
But you stand as a quietly stated truth
That lives in the heart of me.
You are made of wood
And paint
Papier-mâché and cheesecloth
The ordinary stuff of life
But when I step up
Very close to you
Encompassed by the panels
That support you
I feel you
It is an embrace
You are mother to me
The Goddess
She
Me.
—Jennifer Powell
Y
JENNIFER POWELL has a BA Hon in Fine Art from
Deakin University, Victoria Australia. She holds graduate education in Transpersonal Art Therapy and is currently working on a masters at Ocean Seminary College.
She is a painter, sculptor, performance artist, freelance
writer, and has been presenting workshops on the Goddess for the last thirty years. Presently living in rural
Victoria, Australia, she is in the process of generating
funding to put her two self-development games
“Shaman Journey Game “and “The Insight Game” and
therapy tool “Inner Journey” into the mass production.
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Female Shamanism, Goddess
Cultures, and Psychedelics
Karen Vogel

The Goddess came consciously into my life after I moved to Berkeley, California, in 1975. I began attending
Goddess rituals, studying with psychic healers, practicing yoga, and looking at images of goddesses in prehistoric and indigenous art. Many experiences came together in rapid succession to lead me to co-create the
Motherpeace Tarot deck with Vicki Noble. The Motherpeace deck is based on iconography and consciousness of
the Goddess, with the psychedelic worldview is represented in the deck by Amanita muscaria, peyote, cannabis, morning glories, datura, poppies, and tobacco.
The viewpoint I gained from psychedelics and my ongoing relationship with the Goddess propelled me to
search for the roots, the history, and practices associated
with the three important threads in my life: female shamanism, Goddess cultures, and psychedelics. I wanted to
know about my lineage and I was following a calling to
research these realms and create art that was informed by
my exploration. As part of my quest, I carved in wood a
close replica of a relief carving from the Louvre of two
women, or goddesses, holding mushrooms (fig. 1). The
original carving is on a funeral marker or stele from Thessaly in northern Greece, dated around 470 BCE. It is
through the story of this particular image I will explore
what might have happened in ancient Greek culture to
Fig. 1. Carved by Karen Vogel.
the Goddess, female shamanism, and psychedelics in the
transition to a more patriarchal way of life.
Our human ancestors had the ability to self-medicate because of our animal heritage. Animals are incredibly
discerning at diagnosing ailments and seeking out certain plants or minerals to treat a variety of ailments.
Animals are also very precise about using the correct dosage. Animals also know how to get intoxicated.
Some even use psychedelics. (Engel, 2002). Caribou seem to love to ingest the hallucinogenic mushroom
Amanita muscaria (Devereux, 1997). Our ancestors also knew about psychedelics. Human use of psychedelics
may be as old as humanity and women healers have been around as long as there have been women. I think
these early women healers had many skills and much knowledge, which eventually developed into a tradition
of female shamanism.
The roots of female shamanism may go back more than 5 million years and be linked with our ancestors’
upright posture. Once our ancestors stood upright there would be a need for midwives, according Ian Tattersal (1999), one of the leaders in the study of human evolution and curator at the Museum of Natural History in New York City. It is rare for women to give birth alone and most cultures typically had midwives. An
exception, the !Kung San or Ju/'hoansi (pronounced: zhu-twasi) as they prefer to be known, a gathering and
hunting people of Botswana in southern Africa, are reported to prefer giving birth alone. According to
Marjorie Shostack (1981) in her book Nisa, a woman may give birth alone, but close enough to camp that
she could call out for help. Shostack explains:
A !Kung woman will have on average, four of five live births during her reproductive life. With
each successive birth, she is more likely to attain the ideal of delivering alone. Without telling anyone, she walks a few hundred yards from the village, prepares a cushion of leaves, and gives birth
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to her child. Accompanied or not, most
births occur close enough to the village so
that others can hear the baby’s first cries.
This signals the woman’s female relatives
and friends that the child has been born
and that the mother may welcome assistance in delivering the afterbirth, cutting
the umbilical cord, and wiping the baby
clean. Perhaps carrying the baby for her,
other women will accompany her back to
the village. Only the most experienced
and determined woman insist on being
alone during these last stages. ( p.181)
Humans are almost unique in our use of midwives. Most animals give birth alone, though midwives have been observed among elephants, dolphins, and bats. The human need for midwives
undoubtedly increased, as the size of newborns
heads increased. In our evolution humans have
struck a delicate balance with our large heads: Our
big brains make for difficult births. The trend in
the human line (hominids) has been for our babies
to be born less mature so a great deal of the brain
growth happens after a baby is born. As a result of
this evolutionary strategy, human babies are born
immature and need care for a longer period time
compared to other animals. This puts a range of
demands on social structure and nursing mothers
in particular. It also must have increased the demands on and for midwives. Midwives have the
experience of catching babies and usually at some
points in their lives have also been pregnant and
given birth. This double experience, over millions
of years, gave midwives a vast body of knowledge
about pregnancy, birth, and child rearing. This
body of knowledge also would have included what
to do if something were to go wrong or if someone
became sick or hurt. The importance of midwifery
as a response to human evolution seems to me to
be the logical root of female shamanism.
Shamanism is a concept that has many meanings
attached to it. The more I’ve studied shamanism
the broader I’ve become in my use of the term. I
think it encompasses a worldview as profound and
yet very different from other world religions. I
think there are many ways of being a shaman and
using shamanic energy. And we all have shamanic
moments in our lives, such as in birth and death.

Some people draw distinctions between true shamans and herbal practitioners. Others draw the line
between shamans, doctors, and priest/priestesses. I
think it is impossible to make such distinctions. A
shaman is a profession or calling with no set rules
about how to enter the profession or precisely what
is done once someone is a shaman.
A shaman may gain the position hereditarily
through a lineage or family tradition. People in a
community or extended family will see that a young
child has talents or special experiences. For example,
Bonnie Glass-Coffin (1998) worked with female
healers in northern Peru. Glass-Coffin reports some
of the healers inherited their mesa or altar and healing
tools from relatives after the relative died.
Recognized talents and experiences of an individual may grow into a calling to undertake a period of
apprenticeship to become a shaman. The period of
apprenticeship may include many ways of learning. A
person may study with one or more shamans, or
someone may study directly with a certain plant or
substance. The apprenticeship may include accidental
or chosen “ordeals” both physical and mental.
Through this time of apprenticeship an individual
develops a reputation based on results. Eventually
the individual is acknowledged for her abilities as a
shaman.
An individual may be recognized for certain talents
such as midwifery or healing a particular class of diseases; protecting, or finding things (i.e. plants, animals, or lost objects); or controlling weather. A shaman may use touch and massage, sweats, medicinal
plants, animals, and minerals. These techniques or
substances can produce altered states or be medicinal
in other ways.
A shaman may be particularly adept at entering
trance and altered states and dealing with unseen
forces, restoring balance and engaging in “soul retrieval”. The repair work or healing may be for an
individual or community or the earth itself. These socalled world- renewal ceremonies and dances are still
performed by the local tribes in many of the roundhouses throughout northern California.
A shaman may also harm others by being a poisoner or sending darts to bring about illness or death.
A shaman may make or have power objects that are
believed to be sources of their power. A shaman may
be an artist, storyteller, or ritual leader. A shaman
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may use sandpaintings, songs, dances, and community rituals to create and heighten the energy used
to heal. Shamans may use power for war and peace
and to control environmental factors. Some shamans may be feared or be afflicted with what
might be called mental or physical illness. In other
cases a shaman can be an exceptionally strong and
clear individual who is loved and respected by an
extended community.
The respect, participation, and belief of a community in shamanism enable individual talents to
flourish and grow. Shamans interact and trade
plants and techniques with each other. Shamanism
is a group activity and a worldview. It is easy to be
dazzled by someone’s talents and forget all that
goes into making the magic, ritual, or healing happen. Many people tended and collected the plants,
gathered and ground the pigments, painted the
rock walls, created and learned the songs and
dances and made the regalia that were used in the
rituals of the shaman. Shamanism as a community
activity is especially visible when it comes to female
shamanism. Bonnie Glass-Coffin (1998) explains
female healing traditions with the term coessence:
Coessence, in contrast to both transcendence and immanence, locates shamanic
power and spiritual energy upon which
shamans draw neither within nor without
the boundaries of this world. Instead, coessence implies that this thing flows between worlds. When the shaman taps into
this source of power, she is not transcending dichotomies and she is not healing “on
behalf of” her patients. Instead, she is facilitating a reestablishment of the energy
flow between spirit and matter, between
individual and group, and between shaman
and patient. Shamanic power and shamanic
voyage is, thus, inherently relational. (p.188
–189)
Human experience of altered states that became so
vital to shamanism is evident in the Paleolithic,
around forty thousand years ago, in a creative flowering of art and ritual. At this time what I call Goddess Culture took hold in artwork in a number of
places around the world, a significant milepost in
the development of female shamanism. Indeed, the
geometric and other abstract patterns of this early

art painted on rock and cave walls have often been
linked with female imagery. My own personal experience with the Goddess and discovery of prehistoric
goddess cultures came after my first experiences with
psychedelics creating an altered state of consciousness. I felt immediately connected with this early art
because the things that I had seen and felt on psychedelics were reflected in these first images of forty
thousand years ago. In my mind it makes sense to
put together the great mysterious realm of shapes
and colors of psychedelics with my experience of the
Goddess.
This eruption of art forty thousand years ago is
remarkable because it happened in many places in
the world around the same time. Paintings and engravings on rock walls (I will use the term “rock art”
to refer to paintings and engravings on rocks including those inside caves) from around the thirty to
forty thousand years ago are found in Africa, Asia,
and Europe. The Americas may be added to the list,
if controversial early dates are substantiated. The
sudden worldwide proliferation of art forty thousand
years ago is shocking. The only vague explanation
I’ve found is something called “a slow acting neural
transformation in the human brain” (McKie, 2000 p.
195). I think this is a fancy way of saying: we don’t
know how or why art started at the same time in different location that had no known contact.
Even if we don’t know why art began, many scholars have tried to figure out what the early art means.
David Lewis-Williams (Clottes & Lewis-Williams,
1998), a South African archeologist, has become well
known in the field of rock art. He has used the innovative approach of interviewing people from cultures
where rock art is still used. He discovered that the
San (!Kung San or Ju/'hoansi) people go into altered
states or trance by touching the images on rock walls.
Lewis-Williams also studied altered states with T.E.
Dowson. They developed a system of three stages of
visual imagery that people experience when in altered
states. The stages are a way of recognizing and discussing imagery that can seem to be random. The
incomprehensible array of dots, lines, and geometric
shapes are considered to be the first stage and supernatural beings are the third stage. The second stage is
an intermediary between the two in which a thing
may be recognizable, but not animated or mythological as in the third stage. However, Lewis-Williams
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states there are no hard and fast lines between the
three stages. In other work, Lewis-Williams collaborated with Jean Clottes, an eminent scholar of
the rock art of Ice Age Europe (Cave art in Europe
is often called Ice Age art because forty thousand
years ago Europe was in a period of glaciers).
Lewis-Williams and Clottes believe this early rock
art is evidence of shamanism and argued that the
art comes from shamanic practices, rituals and altered states of consciousness.
Female figurines also say something about Paleolithic humans and their worldview. These socalled Paleolithic “Venus” figurines are found in
great numbers all over Europe. There is speculation about what they represent ranging from goddesses to early male pornography. I personally
think they are goddesses. Additionally, they seem
to be very good depictions of what it must feel like
to be pregnant. I would venture to say that whoever made these early sculptures knew from the
inside what it was like to be pregnant. If that is true
the artists of the figurines were most certainly
mothers. This flies in the face of the assumptions
that sculptors of hard materials, like stone, must be
male.
In order to gain understanding, anthropologists
are encouraged to participate in the culture they are
studying. In archeology this practice is called hermeneutic archeology. (Schaafsma, 1997). I am not
Paleolithic despite what some of my friends might
say, but I am a sculptor of hard materials. I have
found I need inspirations that are strong enough to
motivate me to sit for countless hours chipping,
etching and slowly, almost imperceptibly, grinding
away at hard surfaces. I also need time to sit for
long hours. No matter how much the Paleolithic
mind and culture may differ from our own, I do
not see that a Paleolithic sculptor was all that different from me in these essential qualities, whether
that person was male or female. The laborintensive work of the Paleolithic sculptors and
painters is evidence that these artists had a good
deal of time to be creative and make art. The nature of the inspiration is open to speculation.
The goddess figurines are often said to be symbols of a fertility cult. I think that is too narrow.
Instead I believe they speak of many things, including a profound sense of awe around birth and

death. The Goddess is a midwife, as well as the
mother from which everything is born. These early
goddesses are impressive expressions of the pregnant
state. They are also good depictions of a baby’s view
in which a mother is a large, round, encompassing
being. In many of the Paleolithic figurines I also see
old age and the forces of gravity and erosion, returning matter to the earth. These figurines could represent the knowledge that we come from the mother in
birth and we return to her in death. Perhaps these
figurines were shamanic tools of midwives in their
important role as priestesses to new life and healer/
shamans when necessary.
Though the roots of shamanism are probably
much older, Siberian shamanism is often used as the
model for all shamanic tradition because it was one
area where shamanism was first extensively studied.
Among the many tribes found across Siberia, the
word used to indicate a male shaman varied, whereas
the term for female shaman was the same. Archeologist Jeannine Davis-Kimball (2002) concludes: “In
fact, if we are to believe the linguists, women were
also the first shamans. The roots of shamanism are to
be found in Paleolithic Siberia, where a single term...
always referred to the female shaman” (p.236).
So, here we are forty thousand years ago with evidence of female shamanism and Goddess Culture.
What about the third thread: psychedelics? There is
no direct evidence that our Paleolithic ancestors used
psychedelics, yet I believe our animal lineage indicates humans always knew about them. “The use of
hallucinogens is in fact one of humankind’s most
widespread practices. Everywhere people in smallscale societies have remarkable knowledge of plants
and there psychoactive properties, and this was almost certainly the case in the Upper Paleolithic” (Clottes & Lewis-Williams, 1998, p. 22). Based
on this assumption and my own experience noted
earlier, I would say that the use of psychedelics was
an intricate part of female shamanic tradition and the
developing Goddess Culture.
I use the term Goddess Culture not because I think
there was a monotheistic ideology of goddess worship sweeping across the world during the Paleolithic. Instead I am painting broad brush stokes
across time to show a pattern and possible trend in
human history. To me the widespread creation of
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female figurines means the great mysand effected daily life in many ways,
terious spirit realm began to be perfrom the patterns in the artwork to
sonified as the Goddess. What I have
the entire worldview of a group.
always loved about the Goddess is
And even if a particular individual
that I have my own idiosyncratic relahad not taken a psychedelic, they
tionship with Her. She can have many
were already living in a psychedelic
aspects or personas. I learn from othculture. For example, datura was
ers’ experiences and certainly have
used widely in a number of Califorbeen inspired by all sorts of images,
nia Indian tribes yet some individuwritings, and rituals. Still it is all medials may take datura only once in their
ated through my direct experience and
lifetime (Bean,1992).
relationship with the Goddess.
There are two intriguing images that
The gathering and hunting cultures
come from widely separated cultures
of Paleolithic Eurasia lasted for
both around ten thousand years ago;
around thirty thousand years from
to me both look like possible connecthe emergence of art forty thousand
Fig. 2 Rock painting from Tassili,
tions between goddess-based cultures southern Algeria, 6000 B.C.E. Drawn by years ago until around ten thousand
Karen Vogel based on an illustration by
and the use of psychedelic mushago. Then, most likely women since
Lhote (1959).
rooms. The first is from a famous and
they were the primary plant gatherextraordinary rock art complex called Tassilli in ers invented methods to grow plants and select for
southern Algeria (fig 2). In this image, a large god- more productive crops. This new subsistence strategy
dess figure gestures to a smaller individual in a emerged in a number of cultures around the world
mask and a net garment sprouting four mush- (Hawkes, 1976). The tending of plants and animals
rooms. The other image (fig. 3),
enabled settled agricultural
from a site in Turkey, depicts a
civilization to flourish in what
mushroom-headed
goddess
is called Neolithic Europe
who, with her prominent vulva,
from ten thousand to three
may be giving birth.
thousand years ago. These
While I would link female
cultures continued to make art
shamanism to midwifery and
and goddess figurines repsychedelics, but I do not think
mained the predominant and
psychedelics were necessarily
pervasive features of the art
used in labor. And currently I
created by the people of Neoknow of only two cultures that
lithic Europe.
uses any psychedelics as part of
There is a great debate about
labor. Midwives among the Mahow goddess-centered culzatec of Mexico sometimes use
tures of Neolithic Europe
morning glories (Harrison,
ended. Some believe that war2000). Women among the Hurior-nomadic–horse cultures
ichol may take peyote during
invaded from the eastern
pregnancy (Valadez, personal
steppes. Still others look to
communication 2002). Stacy Fig 3. Image on a rock wall of a ceremonial building in causes from within the culShaeffer (2002) reports that Hu- Gobelki Tepe, Turkey, 9000 B.C.E. Drawn by Karen tures. There is also evidence
ichol women use peyote Vogel, based on a photograph by Hauptmann (2002). for cataclysmic events, such
“especially while in labor, to
as drought and flooding, disease the birth process” (p. 56). Rather psychedelic placing people. Whatever the specific cause, one
experiences were and, for several cultures remain, thing is known the Neolithic was changed five thouintegrated into a culture as a whole. It informed sand years ago by the discovery of metallurgy. This
68

Vogel : Female Shamanism, Goddess Cultures, and Psychedelics

led to the need for huge amounts of wood for
smelting the raw ore into usable metal. It began
with copper, eventually leading to bronze and iron.
One of the first large-scale operations was on the
island of Cyprus. The island was endowed with an
excellent source of copper, iron, and trees. The
forest was cut down and re-grew at least sixteen
times over two thousand years of copper mining
and smelting. (McPhee, 1993). Finally the trees
were decimated and the island abandoned by 90
percent of the inhabitants (Perlin, 1989).
The increased trade of metal and other goods
created a need for bigger boats, which also required more and more trees. Imagine this pattern
occurring over and over across Europe for several
thousand years. This had to be a tremendous factor
in the development of warfare to find, control, and
steal resources and then move on; a familiar pattern to this day. Repeated raids and invasions
transformed the Neolithic civilizations of Europe.
People fought back, ran, hid, and adapted.
The pressure of war and raiding may have been a
major reason for the breakup of the large settlements that had developed across Neolithic Europe
including cultures in Thessaly. I think war came
from many locations, including city-states expanding their domain and nomadic cultures raiding and
conquering. I do not know who started war, but
once it got going it became impossible for large
peaceful communities to survive. Some were able
to continue for a time on islands such as Crete. By
this time Thessaly had become a key factor in the
struggle between the city-states of Athens and
Sparta for domination of the Greek peninsula and
lands beyond. This is the backdrop for life in Thessaly when the grave marker or stele was created in
470 BCE that inspired my carving in figure 1.
Thessaly is in an important geographic location
for a number of reasons. For one thing it sits at the
doorway to the vast timber resources of Macedonia. Athens power was based on dominance of
the sea. In order to maintain this position of power
they needed reliable access to wood to build more
ships and forge metal weapons. Whoever controlled Thessaly could block attacks by land because they controlled the mountain pass that led
from Macedonia into Thessaly and the rest of
Greece. That would force anyone that wanted to

attack Greece to do so by ship. Thessaly tried to
make an alliance with Sparta. Sparta declined and
Thessaly made a deal with Athens. Athens became
the dominant power until it fell to Sparta in the Peloponnesian war fought during the later part of the 5th
Century BCE.
By 470 BCE earlier invaders of the Greek peninsula had already pushed many of the previous inhabitants of Thessaly into the mountains and off the rich
soil of the plains of Thessaly. These former inhabitants are presumed to have been descendents of earlier Neolithic goddess civilizations of Thessaly. These
so-called mountain people are important links to the
earlier female shamanism of the Neolithic Goddess
Culture of Thessaly. From Neolithic Thessaly, including the archeological sites of Nea Nikomedeia,
come numerous female figurines. These artifacts as
well as others, indicate a strong orientation to the
Goddess existing in that part of Greece at least six
thousand years ago. Vicki Noble (2003) believes the
name Nea (new) Niko (victory) Medeia (wise woman)
may be referring to a “dynastic” legacy or lineage of
shaman–priestesses (Noble, 2003). The most compelling evidence these Neolithic goddess cultures
may have used psychedelics comes from a site
around 400 miles north of Thessaly near Belgrade.
Mushroom stones from a Neolithic goddess culture
site from seven thousand years ago have been found
in area known as Vinca. The archeologist and renowned scholar of Neolithic European Goddess civilizations Marija Gimbutas (1974) says: “The fact that
the mushrooms were carved out of the best available
stone alone speaks for the prominent role of the
mushroom in magic and cult...and it is possible that
the Vinca mushrooms were connected with intoxicating drinks”( p. 220) (figure 4).
By the time the stele was made, the earlier inhabitants, who had become the people of the mountains,
were a number of different tribes renowned for their
horse-riding skills and herbal practices. In fact they
are believed to be the legendary centaurs. While the
most well-known image of the centaurs is the horse
and human amalgam; there are numerous other animals that are mixed together known as centaurs. The
centaurs were known as sorcerers or witches and
practiced the shamanic art of shapeshifting by turning into animals or using animals as allies to augment
their human power (Lawson, 1964). The ancient
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Greek writer Apollodorus said
Part of what must have made
Thessaly was “always the home
people stand in dread was
of magic” (Harrison, 1963.
the
female
shaman–
p.81). Jane Ellen Harrison
priestesses’ ability to use poi(1963), a scholar of ancient
sons such as aconite and halGreece, states “magic was no
lucinogens such as datura.
hole and corner practice but an
According to Robert Graves
affair of public ritual, per(1955) aconite was called
formed with full social sanchecateis, named for Hekate
tion” (p.82). There is evidence
who first used it. Aconite
the people of Thessaly coped
creates a numbing sensation
with drought by having rituals
and was used by the Thesto make rain and the rainmaksalian witches to make a flying ritual is said to have ining ointment. Datura stramocluded a dance on hobby- Fig. 4. Stone mushrooms, approximately 3", from Vinca, nium is what the English
horses, which is a further link near Belgrade, 5000B.C.E. Drawn by Karen Vogel, based on herbalist Gerard thought the
a photograph by Gimbutas (1982).
to the centaurs (Graves, 1996,
Greeks called hippomanes,
p.199).
known for driving horses
The Greeks were able to dominate the land of mad (Schultes & Hoffman, 1992)
the earlier inhabitants, but not the spirituality and
Originally when I carved my version of the stele
healing practices of the people. The name of the from Thessaly I thought the figures were Demeter
Thessalian Goddess is Enodia. She is represented and Persephone. I had read that the stele was conriding a horse on the coins of a city in Thessaly nected with the Eleusinian Mysteries, which is associbeginning 480 BCE (Rabinowitz, 1998). Enodia ated with Demeter and Persephone and the use of
became the Greek Goddess Hekate in the fifth hallucinogenic mushrooms (Samorini, 1998). Samcentury. Hekate was originally a multifaceted God- orini further felt the stele suggested that hallucinodess who was associated with childbirth, death, the genic mushrooms may have been utilized in associacrossroads, and healing. She actually embodied the tion with the Eleusinian Mysteries. Ludovic Laugier,
mother (Demeter), maiden (Persephone), and Scientific Collaborator of the Department of Greek
Crone. She was also sometimes called Artemis and and Roman Antiquities at the Louvre Museum said
both were goddesses of childbirth and of wild of the stele: “Here, the dead woman seems to be on
places. Hekate is considered a midwife to birth and the right: she’s the one receiving gifts. We don’t
death. The following quote from Hesiod speaks to know whether this indicates a mother and daughter
Hekate’s power over birth and death: “and those or two sisters. Another mystery: The contents of the
whose business is in the grey discomfortable sea, bag of seeds being handed over by the survivor. Perand who pray to Hekate and loud-crashing Earth haps in receiving seeds, the deceased is receiving
Shaker, easily the glorious goddess gives great symbols of renaissance? This is but a hypothecatch, and easily she takes away as soon as seen, if sis” (personal communication, 2001). Speculation is
she so will” (Rabinowitz, 1998, p.20) Eventually tricky business especially when it is based on an imHekate was relegated to the image of a crone and age. I wanted to see female shaman-priestesses; LuGoddess of witches and the underworld. Thessaly dovic Laugier sees flowers and seeds in a funerary
was renowned for its female healers or witches, as image of symbols of death and rebirth. Giorgio Samthey are called in the writings of Greek historians. orini sees mushrooms and a mushroom presentation
Robert Graves says, “that Zeus did not deny her bag. In his opinion the presence of mushrooms con[Hekate] the ancient power or granting every mor- nects the stele to the Eleusinian Mysteries with Demetal his heart’s desire is a tribute to the Thessalian ter and Persephone depicted.
witches, of whom everyone stood in
The site of the Eleusinian Mysteries was a temple
dread” (Graves, 1955, p.124-125).
14 miles outside of Athens. The first temple was built
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in the 8th Century BCE. It was destroyed during
the Persian Wars around 480 BCE. The temple was
rebuilt after 460 BCE. It became widely known for
the Eleusinian Mysteries after it was rebuilt. This
chronology seems important to me because the stele
was made during a time when there was no temple
at Eleusis and before the new one was built.
What actually occurred during the ceremonies in
the temple is secret. We do know that participants
drank something called kykeon and had amazing
experiences of life and death. It certainly sounds as
if the drink was hallucinogenic. Psychedelic or entheogen scholars have tried to discover what was in
the brew. Some people think it was ergot, a fungal
parasite on grain that can have effects similar to
LSD. There are many strains of ergot and it can be a
tricky and toxic hallucinogen. Others think the
Eleusinian drink contained some other hallucinogenic mushroom containing psilocybin. Some suggest it was a combination of ergot and psilocybin. Perhaps it was a combination of ergot and psylocibin or
some other species of hallucinogenic mushroom
such as panaeolus or Amanita muscaria as other scholars have proposed (Graves, 1960; Samorini, 1998).
Whatever the actual content of kykeon, it is an impressive feat to dose and conduct a ritual in a temple with three thousand people in an altered state.
The Eleusinian Mysteries seem to have provided
an important experience of ecstasy and Goddess
energy through Demeter and Persephone during a
time when women were virtual slaves in Athens
during the 5th century BCE. They were under male
authority and expected to stay in the home. For all
its so-called democracy Athens was firmly in the
grips of patriarchy. The Eleusinian Mysteries may
have provided a controlled outlet for lost freedom.
Through the power of psychedelics people could
experience the Goddess and the mysteries of life
and death. These ritual events likely functioned as a
revitalistic practice and reaction to the repression
of Goddess Culture and ecstatic experiences of an
earlier era. Revitalistic is an anthropological term
applied to practices that happen when cultures are
in times of great change. People create ceremonies
to bring back old ways that are being swept away
and repressed by new power.
I think the desire to link the stele from Thessaly
to the use of hallucinogens at the Eleusinian Mys-

teries is important to psychedelic or entheogen scholars because it can be used to give a history and distinguished lineage to the use of psychedelics. Having a
lineage or history has been important to many current users of psychedelics. If psychedelics were used
in Greece, at the birthplace of western civilization,
psychedelics are civilized. In other words the use of
hallucinogens may be associated with literate as well
as preliterate people. But the stele comes from Thessaly and there is no reason to assume the two women
are Demeter and Persephone. Steles or funeral markers are thought to show the diseased person’s life and
not to depict deities. Also the stele is dated 470 BCE,
which predates the emergence of Eleusinian temples
and thus one could presume no Eleusinian Mysteries.
It was only after the first temple was destroyed and
rebuilt that the Eleusinian Mysteries gained widespread fame.
The tradition of steles is thought to represent an
important event or aspect of someone’s life. Perhaps
the stele is an image of two priestesses honoring the
death of one of them. The two women in the stele
look the same age, not younger and older. To me the
women in the stele are entranced with each other and
the mushrooms. I think this stele is of two shaman–
priestesses. I believe the long tradition of shaman–
priestesses played an important part in the development of cultures and it makes sense the tradition
would be represented and honored on a funeral stele.
I think these shaman–priestesses of Thessaly were
commemorating their relationship as colleagues and
the use of hallucinogenic mushrooms.
What is that so-called bag in the hand of the
woman on the left? In the carving I did of the piece,
I left the object obscure, because it looked to me like
she could actually be holding the end of the other
woman’s peplos (dress or robe). Were they lovers? Or
perhaps the removing of the peplos had symbolic
meaning. A Greek ritual existed in which a larger
than life wooden “puppet” of a goddess would be
renewed yearly by redressing the goddess with a new
peplos or robe (Harrison, 1913). The removing of the
robe could be a symbol of rebirth.
In my own experience, death and psychedelics go
hand in hand. In my first experiences with psychedelics over thirty years ago, I was mesmerized by the
visual effects and sensations in my body. I’m still
astounded visually and physically. Over the years, as I
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have developed in the rest of my life, I have
ecstasy into madness, and cause death where
learned to navigate the psychedelic terrain and
incubation—or short journey—was intended.
stunning visual and body effects. I have also
(1980 p.63–64)
learned how to work with patterns and dishar- In this passage Hall is using Hekate to represent the
mony, repairing, and soothing what is broken or negative or shadow side of psychedelics. Psychedelics
tangled in the design of the world and in my life.
are a powerful tool for healing. Psychedelics can cerA near-death experience when I was eighteen tainly be misused or over used. People can become
preceded both the Goddess and psychedelics. I numb or deluded when the primary focus becomes
was unconscious for two days with a fractured high dosage, frequent use, and multiple combinations
skull, the result of a car accident. When I woke without a sacred setting.
suddenly I was flooded with the most extraordiIt has been important to me to link the use of psynary and powerful feeling of love. I know there are chedelics to shamanism and the Goddess. Susana
all sorts of brain chemistry reasons why I might Valadez (1992) says of women’s ritual among the
have awoken telling my mother and everyone else I Huichol, who use peyote and other hallucinogens:
knew that I loved them. I was
Women perform many rituals for
changed and opened in a way I
healing and shamanic powers where
will never forget. This experience
they invoke the Mother Creator,
has continued to fuel and inform
Tacutsi. The goddess reveals
my life. Certainly it deeply colors
knowledge the women seek only
my expectations about death. It
after a long arduous path. Magical
was my initiation into my future
plants and animals provide the
work with psychedelics, the Godwomen with the power objects and
dess and love. In the course of my
“tools” they need in order to sucresearch I found this quote from
cessfully channel communication
the Jungian therapist and scholar
from the spirit world into their eveNor Hall (1980) in which she reryday lives. (p. 39)
fers to the stele, which she believes
Shamanism, the Goddess and psychedepicts Demeter and Persephone
delics are widespread despite the conholding poppies. No matter, she
certed efforts to stamp them out. The
gives a lovely summing up of godinquisition did significant damage
desses,
female
shaman–
wherever the hand or ideas of the
priestesses, and psychedelics:
church reached; but people are good
“The frieze of the poppy-bearing
at hiding, retreating to wild places,
goddesses arrests them eternally in Fig 5. Image on a Greek vase, from a disguising, and adapting practices. The
the moment of passing into each latern slide in the collection of Jane Mazatec Indians pray to the Virgin of
other. Sometimes the point of Ellen Harrison (1963, p.431). Drawn Guadeloupe in their mushroom cereby Karen Vogel.
passage is thought of as the
monies. Ayahuasca takes on a Christian
Maiden Well, where Demeter sat grieving awaiting flavor in Santo Diame. Southern California Indians
‘the flowering from the depths’” (p. 63). Hall developed Chingchinix, a syncretic mix of Christianwarns:
ity and Datura. Our modern day inquisition makes
Hekate becomes a witch whose power is
hallucinogens and other mind-altering medicine illemagic rather than realization, and the passgal. In addition tactics of ridicule, accusations of preing of the phases or psychological states
scientific thinking, superstition, and co-opting have
into each other is accomplished—if at all—
negatively impacted old, well-developed practices of
by the use of too many “aids” (seeds, brew,
shamanism, Goddess worship, and psychedelic use.
grass, chemical), rendering the experience
Much is lost, yet many practices remain, some taking
inaccessible and antipodal to consciousness.
root in new soil.
Hekate can poison as well as intoxicate, turn
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There is an image from a Greek vase that I
found instructive (fig. 5). The horned snake is
coiled around a tree. Two mushrooms grow at the
spring flowing from the roots of the tree. One
priestess steps on her vase to begin her ascent. The
second priestess floats beside the tree offering the
snake a plate. The third priestess descends with her
vase filled.
To me the ritual use of psychedelic mushrooms is
clear in this image. Go to a sacred space. Empty
yourself as you begin the climb. Enjoy yourself,
and honor, respect and feed the snake guardian of
the medicine. Receive the healing and descend
back to the ground with you vase refilled.
My hope is that everyone, who wants to, can
find productive, healing and ecstatic uses for psychedelics within the sacred contexts. Female shamanism, the Goddess, and psychedelics have a
long history and lineage. I hope in particular,
women may continue to develop psychedelic healing traditions that serve us all in the future.
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Crime Scene Investigation
States evidence
Photographs of a murder
a rape
Some homicide of delight and terror.
I look away
I turn away
I shove the pictures into
the manila envelope.
It’s all there in black and white
Typed up in neat words,
lean sentences.
The notes in spare police
handwriting.
I refuse to read, but the words
sink into my brain anyway.
Rope.
No visible scars or tattoos.
Female.
White.
Indeterminate age.
The position of the body shocks me,
but not as much as the expression
on her face.
I wipe away sweat, but I
can’t wipe it away.
The map on the wall.
As I turn, I see notes
and worse, photos on the other wall.
Why am I here?
Am I supposed to solve this crime?
Even with DNA, the killer
could still get away.
The list of suspects, seems endless.
The kidnappers note, more like
a love letter
Trapped, without a clue.

—Anne Westlund
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Sondra Slade (aka Auntie Matter)

Isis hath protected Osiris, and hath repulsed the fiends, and turned aside calamities of evil. She uttered the
spell with the magical power of her mouth. Her tongue was perfect, and it never halted at a word.
—From The Book of the Dead, translated by E. A. Wallis Budge
“In the Beginning was the Word.” More than just a spiritual metaphor, this statement refers to one of the
prime organizing principles of our Universe. From ancient times to the modern world, in every culture
around the globe, the transformational power of sound has affected the minds, bodies, and souls of humans,
and the various physical environments in which they dwell. Some examples include: a.) The archetype of the
Goddess Isis resurrecting her lost consort Osiris by uttering a life-restoring spell with the magical power of
her mouth; b.) The Vedic Yogis from a thousand years ago who practiced Kundalini Mudras of the tongue
to spiritualize their speech with living vibration in rituals at the Ellora Cave Temples; c.) The indigenous
Aborigines of Australia holding the records of their entire ancestry, heritage and topographic maps across
the Outback in their vocalized Song Lines; d.) Both NASA and Ben & Jerry’s Ice Cream exploring the thermal-acoustic use of ultra-high decibel sound waves for refrigeration. Sound is undisputedly one of the primary universal forces that animates and restructures matter in the physical cosmos.
The study of Wave Phenomena known as ‘Cymatics’ has proven without a doubt that Sound and Vibration have the power to affect physical form, organizing and repatterning matter. The first person to make
this connection was the German scientist Ernst Chaldni. In 1787, he wrote a book about his pioneering
research entitled Discoveries Concerning the Theory of Music, in which he explained ways to make sound waves
generate visible structures. He detailed how a violin bow, drawn at a right angle across a flat plate covered
with sand, produces patterns and shapes in the substrate. While this first example used sand, the substrate
can be several other mediums, such as clay, iron filings, or even water. These beautiful shapes and forms are
today known as Chaldni Figures. It is interesting to note that an ancient Sarmong Sufi myth holds that the
vibrations generated by the wings of a Bee flying in circles over a small patch of sand in the desert inscribed
it with the sacred nine-pointed symbolic form now known as the
Enneagram. This is how the Bee became a sacred symbol of Sufism.
In more contemporary times, Dr. Hans Jenny started photographing the astounding effects when various mediums on a steel plate
were exposed to the pulse of a crystal sound oscillator attached to the
bottom of the plate. The resulting forms are documented in his
book Cymatics: A study of Wave Phenomena. They look like the most
beautiful and elegant sacred geometry and mandalas and the cross
sections of living biological tissue. Amazingly, Dr. Jenny also notes
“that when the vowels of ancient languages like Hebrew and Sanskrit
were pronounced, the sand took the shape of the written symbol for
those words”!
Magical Speech as used in Chanting, Mantra, Liturgies, Invocations,
Incantations, Shamanic practices and Rituals works on these same
“Cymatics Sonic Mandala” by the Cymatics Insti- principles of sound affecting, repatterning and organizing matter; in
this case, the organic matter of our brains, and not just in humans;
tute, public domain
the Indian ‘Snake Charmer’ with his hypnotic music is using this very
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process to cause the deadly Cobra to sway and bob
in the stasis of harmless trance. By using some basic techniques of repetition, alliteration, volume and dynamics, seed syllables, healing sounds, cadence, pulse and
tempo, the vibrational flow of Ritual Speech most
certainly does cause changes in our brain waves;
first by bringing the brains of the collective listeners into the state known as Entrainment.
Entrainment was first discovered by Dutch scientist Christian Huygens in 1665 and is defined as
a synchronization of two or more rhythmic cycles.
While working on the design of the pendulum
clock, Huygens found that when he placed two of
them on a wall near each other and started them at
different times, they would eventually end up ticking in unison. Entrainment has since been found to
be a universal force in nature and will act on any
two or more vibrating bodies as long as they have
similar rhythmic cycles. With entrainment, a
stronger external pulse does not just activate another pulse, but actually causes the latter to move
out of its own resonant frequency to match it.
When it comes to the intentional applications of
Magical Sound, the entrainment effect completes
the cycle of the chain of vibration: atomic matter
→ vibration → frequency → sound → sympathetic vibration (resonance) → entrainment.
Entrainment of biological rhythms has been well
documented in many areas. Once the brain waves
are entrained, the process is contagious and respiration and heart-rates will automatically follow.
Even motor movements have been shown to be
entrained by sound; subtle body movements of
people in conversation will synchronize. Sound will
alter the performance of the brain and nervous
system and makes a very potent sonic tool when
wielded with intention. This ability of a rhythmic
auditory stimulus such as shamanic drumming
rhythms or ritual speech to entrain internal brain
wave frequencies is known as ‘Auditory Driving’.
What this all means is that collectively in a ritual
group, everyone’s brain waves will come to exactly
match the sine-wave patterns of the cadence of
music or spoken words being heard, and simultaneously match each others’ brain waves! We are
creating something very close to a temporary
‘group mind’ here, a form of collective consciousness such as Teilhard de Chardin was describing in

his book The Phenomenon of Man when he envisioned
the rise of the utopian global mind he called the
“Noosphere”. Thus the sound of our speech is actually as important, if not more important, than our
linear and rational reaction to merely the conceptual
context, meaning and interpretation of the words.
There is a great story about the Russian Expressionist painter Kandinsky; he was starting a new muralsized painting entitled Composition VI and had spent
six months of study and preparation, intending the
work to simultaneously evoke flood, baptism, destruction, and rebirth. After initially outlining the
work, he became blocked and could not go on. His
muse Münter told him that he was trapped in his
intellect and suggested he simply repeat the word
uberflut (“deluge” or “flood”) and focus on its sound
rather than its meaning. Repeating this word like a mantra, Kandinsky connected with the true meaning of
his subject and painted the complete monumental
work in only three days.
The ground-breaking research of Dr. Manfred Clynes, a world-renowned Neurobiologist and musician,
identified the next step in the transformational process of modifying our brain waves through exposure
to sound; he documented a neurological effect he
called “Choiceless Recognition” or “Identity Sensing”, in which state the brain will become accustomed to the tempo of a consistent auditory stimulus, expect it to continue, and automatically stop thinking about it! This then frees the brain to go into the
Theta Wave state, one of the most elusive and extraordinary realms we can explore. Theta waves range
between 4-7 HZ; this is the sublime, light dreamlike
state also known as the Hypnagogic “twilight state”,
which we normally only experience fleetingly as we
drift off to sleep or rise up out of the depths of Delta
brain waves upon waking. In Theta we are in a waking dream, vivid imagery flashes before the mind’s
eye and we are receptive to information beyond our
normal conscious awareness; the brain is in a state of
360-degree awareness and is most open to suggestion
and potentiality. Theta is the gate-way to transformational states of altered perception, non-ordinary reality, and disconnection from linear time.
Ultimately, in devout states of prayer, devotion,
meditation, invocation, benediction, yearning and
trance, ritual participants' pineal glands—the spot in
the center of the forehead above and between the
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eyes commonly called the Third Eye—are producing increased levels of neuroendocrinal melatonin.
This organic chemical is the pineal’s ecstatic, endorphin-rich, light-sensitive hormone responsible
for regulating aging, the body’s growth cycles, our
natural time clock and our mood, amongst other
crucial functions. Recent clinical studies have
shown its light-transducing, rejuvenative and antiaging capabilities. Because it is photovoltaic, it
regulates how we absorb and use sunlight, which
has a profound effect on psychological states,
mood and combating depression. In advanced
trance states it may be experienced to actually drip
through the soft spot at the back of the upper palate in the mouth and be tasted as a sweet drip on
the back of the tongue. This radiant nectar is the
“sweet honey” around the heart of the Sufi Mystics
and the Vedic “Immortal-time Essence” Amrita.
Many traditional images of Shiva, the Lord of the
Dance and of Yoga, show a golden fountain erupting from the crown of his head—this is the transformational elixir of Pineal Rapture.
So if Magical Speech has these powers, this raises
an interesting question: have the most mystical and
entrancing qualities of ancient chanting, mantra,
invocations and liturgies been lost in contemporary
translations of them? We have seen that certainly a
great deal, if not all, of the power for transforming
consciousness through ritual speech resides in the

actual arrangement and tempo of the words and corresponding tone sounds—serving, as it did for Isis,
as an alchemical key to unlock great mysteries. So it
stands to reason translating the sequences of sonic
vibrations into the different tonal words of another
language will create different sounds that very likely
lose the magical influence of the original word arrangement, and thus will not produce the same results. For example, it is commonly felt by today’s
followers of the Catholic faith, most of whom understand no Latin at all, that the translation of the Latin
Mass into English has robbed it of all its magical
power to uplift and captivate.
But this is not to say that English or modern examples of Ritual Verse in any language are unable to
produce Entrainment and the Theta Wave trance-like
brain state. Anything consciously written, spoken,
and then heard and received has the capacity to spellbind listeners. A common example in America might
well be the style of the ‘holy roller’ Southern
Preacher, whose rolling repetitions, levitating alliterations, and rising and falling cadences seem very successful indeed in creating collective states of entrainment; the legendary speeches of Martin Luther King
had these very same qualities of enthrallment. Then
there are also the American fundamental religious
practices of ecstatic “speaking in tongues” otherwise
known as glossolalia; amazingly this exact same practice of nonlinear trance-speech detached from ordinary reality is also found in the Indian Kundalini and
Tantric spiritual traditions and is known as “the wisdom beyond language”.
While the vibrational frequency of tones and the
ensuing sonic field may be enough to generate altered
states, there is no doubt that linguistic context and
meaning can also play an important role in expanding
and amplifying the ability of Ritual and Magical
Speech to mesmerize. In every spiritual tradition, we
find words carefully crafted to convey an intended
message and disseminate a system of belief. In the
Goddess and Earth Honoring traditions, even rhyming (along with repetition) is employed to convey
meaning and emphasize intention, such as in the classic Wiccan ritual verse “By the powers of three times
three, as I harm none, my will be done, so mote it
be.”
And in conclusion, let us never underestimate the
mysterious imbuing power brought to bear by the
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passion, consciousness and Coherent Intention of
the writer and presenter of Magical Speech. In my
ritual verse, for example, I choose to not only enthrall, but also subtly educate and inform, expanding upon the usual earth magic topics by including
the latest scientific information available from
physics, cosmology, astronomy, evolution, field
effects and consciousness research. Far from being
at odds with spiritual beliefs, these scientific fields
of inquiry now confirm much of what nature-spirit
philosophies have held as true for centuries, and
reveal in dazzling detail ever more intricate levels
of the substrate of being. They confirm the prime
principle that Goddess and Nature thealogies have
transmitted to us in their sacred poetry and ritual
verse from the very beginning—that all life, and all
manifest matter, from the most invisible quantum
particle to the largest pulsar star, no matter what its
place on the infinite scale of size or how far-flung
across the vault of space, is interconnected. Sonic
Resonance and Magical Speech take their rightful
place as primary organizers in this infinite web of
living cosmic consciousness.
Y
SONDRA SLADE is a writer, ritualist, musician,
teacher, event producer, visual artist, and herbalist.

She is the founder and lead percussionist
of the Tantric TranceFusion band AXIS
MUNDI. For over 25 years she has devoted herself to studies and practices of
Eastern and Green Spirituality, Earth
Magic, Sacred Sound, Trance and Shamanic work, Cosmology and Unity Consciousness. For just as long, she has
been committed to building Conscious
Community by creating participatory
Ritual events that include Sacred Sound,
Tantric Trance Dancing and transformational Invocations. She studied Classical
Indian and Middle Eastern music and
performs and teaches Trance Drumming; she is known as a gifted and generous educator as well as a talented performer. She scripted and produced a
video on Hildegarde of Bingen in conjunction with Rev. Artress of Grace Cathedral, media shows for Vedic guru Da Avabasa,
and the media surrounds for Rev. Matthew Fox’s
Techno Cosmic Mass. She has been Producer and
Publicist for a variety of Sacred Sound and Ritual
Events, including celebrations for the California Institute of Integral Studies and the Association of
Transpersonal Psychology.
She served on faculty at the Goddess Arts Institute
Alliance teaching Sacred Sound and as Adjunct Instructor of Spirituality at Holy Names College and
the University of Creation Spirituality/Naropa teaching Ritual Production. Her work has appeared in
numerous Earth Spirit, Goddess, New Edge & Unity
Consciousness publications and her self-published
Ritual Verse, The Little Book of Odes and Invocations is
receiving critical praise on sites such as Pagan Book
Reviews and Facing North (ordering information is
available at: www.witchvox.com/books/dt_bk.html?
id=2342). She teaches Trance Drumming, performs
with her band, builds awakened community, writes
and leads Rituals, and facilitates Ecstatic Trance
Dancing and Drum Circles in the San Francisco Bay
Area. To learn more about her Trance Drumming
Class, please visit: pweb.jps.net/~axismundi/
id5.html. Her music downloads are available at:
www.soundclick.com/axismundi.
Contact axismundi@jps.net
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The Photograph

Rose Pink my Papa calls me, his little blossom
I smile inside but not for the photograph
The buttons on my shoes are too tight and pinch my toes
My little dogs are lucky, they can run free with bare paws
On the fresh green grass, and rush into the house
When they are tired, heads out the window
Listening to the bird sing
But even they are dressed too fine for comfort
Tight bows of Mama's fine silk ribbon tied
Around their necks, choking them as does
My lace collar choke me
Still a little girl's first love
Is her Papa, and so I endure
The scratching of the lace,
The tightness of the shoes
All so Papa can take his photograph
Of his La Fleur Rose
—Lin Neiswender
(See bio on p. 21 )
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Mark A. Schroll, PhD
Judy B. Gardiner

Mark A. Schroll: Based on the review of your book Lavender: An Entwined Adventure in Science & Spirit,
Katherine E. Batten (2012, pp. 97–98, this issue) wrote, this is a fascinating book you have written, Judy;
and it seems to be a semi-fictionalized autobiography. Would this be accurate, and if so, are you okay with
letting people know the story is based on your own life?
Judy B. Gardiner: Honestly Mark, it is truly a work of nonfiction but I had to semi-fictionalize it because I
felt no one would believe it. Every dream and dream fragment actually occurred as presented. To answer
your question, Lavender is based on my own life experience up to a point in that the entire work is transformational, revealing the features of one’s destiny. What begins as my early life gradually transforms when
Penelope’s earliest dreams introduce historical figures of science who become her spirit mentors appearing
in her dreams as symbols.
Transformation takes root when Penelope begins to receive branches of science. This is where the personal dream gradually morphs into a more cosmic dream (i.e. global events beyond self––hence, the Titanic
and concern for Mother Earth. It was at this point that Monte and I discovered that a bi-directional potential exists for all dreamers. Personal dreams center on survival of self. Transpersonal or cosmic dreams focus
on species survival (Ullman, 1990). Analogous to the Janusian concept of facing in two distinct directions,
Lavender illustrates the dreamer’s ability to observe and connect both internal and external landscapes.
A dramatic change takes place in the character of Penelope where her mission becomes one of scientific
examination into the workings of the earth driven by a hastening barrage of admonitory dreams. Spanning
two decades Lavender’s dreams evolve into a dream series. Tracking our dreams over time and watching
them incubate can tap into our hidden potential and reveal our individual and collective destinies. As Penelope’s knowledge base expands, the dream acts as choreographer, setting the stage with hidden clues requiring connection from one dream to another. According to Carl G. Jung (1934), “A relative degree of certainty is reached only in the interpretation of a series of dreams, where the later dreams correct the mistakes
we have made in handling those that went before. Also, the basic ideas and themes can be recognized much
better in a dream-series” (p. 318).
It is uncanny that Titantic’s sinking a century ago serves as an archetype for the complacency of humankind. Are we Titanic’s alter ego, reenacting the arrogance of the upper class and its treacherous dive to the
ocean floor? Are we repeating the capitalist drives for net worth, at the cost of nature’s bounty? Titanic was
a liner that can be replicated in another ocean-going vessel. Our Earth, our Ecosystem, is fragile and cannot
be replaced. Please note that a full case for probable cause of Titanic’s demise was not included in this volume of Lavender, due to earth warnings taking precedence, but will be in the succeeding volume.
Interweaving of the paranormal introduces retrocognition in terms of past earth behaviors and Titanic, which
sank before Penelope was born. Exacting detail foreign to her populates her Titanic dreams. For instance,
she had no idea that Helen Loraine Allison was a two-year old girl who did not survive; yet, there are dream
messages from an Allison, one mentioning her babysitter (Gardiner, 2011, p. 99). Graphic features surrounding the disaster reveal detailed circumstances, obscure happenings and minutiae connected to the century-old tragedy. Hence, the timeless loop. Retrocognition and precognition enfolded in scientific and spiritual findings illustrate the connectivity of the universe replicating itself into infinity.

81

Restoration Earth: An Interdisciplinary Journal for the Study of Nature & Civilization, 1(2)

Schroll: In response to your dreams about the Titanic, and the reflections you have had on its relationship with the complacency of humankind regarding our fragile ecosystem, this reminds me that
Ralph Metzner has suggested the sinking of the
Titanic may provide a metaphor to help us understand why any of us would choose to deny that the
Euro–American colonial worldview is breaking
down. Recalling the story of the Titanic, Metzner
explains (basing his example on the traditional account) that upon striking an iceberg the Titanic’s
engineers assessed the damage and reported to the
Captain that the ship was going to sink (Metzner,
1993). Where this metaphor ties in with your
ecocrisis concerns, is this:
The good news was that everyone aboard the
Titanic would have several hours available to
get into the lifeboats. The Captain, upon receiving this report, announced this news
throughout the ship. Strangely, many of the
[upper class] passengers responded to this message like it was an inconvenience to their pursuit of social games and future business meetings. Besides, these [same upper class] passengers reasoned, if these reports that the ship is
going to sink are true, we still have several
hours to get into the lifeboats: so let’s enjoy the
time we have left to party on this fabulous
ocean voyage, keeping in mind we may need to
run to the lifeboats to save ourselves. The consequences of this refusal to go to the lifeboats
necessitated that the Titanic’s crew continue to
maintain the services of the ship, which also
meant denying lower-paying passengers access
to the upper decks—even as the water began to
rise—because they had not paid the first class
fare.
Similarly, throughout planet Earth, it is those
of us who cannot afford to pay the first class
fare that end up living next to incinerators,
toxic waste dumps, and nuclear power plants.
Indeed, it is the poor that truly suffer the excesses of international corporations, whose
definition of progress, as well as their luxurious
living conditions, continues to provide them
with the ability to deny the role that humankind’s economic and technological orientation
is having on the environmental sustainability of

all natural systems. The source of humankind’s
denial, which is merely another expression of our
schizoid behavior, dissociation, or divided self,
and the reasons behind psychology’s continued
conspiracy have been thoroughly examined by
Metzner in Green Psychology (1999). (Schroll, 2008,
p. 13).
Gardiner: Yes, I agree, and as our planet’s survival is
increasingly threatened, cosmic dreaming may be an
indication that we are developing psi capacities that
respond to those threats. Penelope’s most hope-filled
dream is that of the Picket Fence where all of humankind is working together. Through intuitive reasoning, associative memory, and quantum cognition,1
Penelope’s metamorphosis is illustrated by her concern for species survival. This entailed a 15-year research endeavor in translating mountains of scientific
codes, clues, puzzles, and metaphors from dream
jargon to scientific nomenclature relating to geologic
findings, chemical interactions, and a foreshadowing
of physics slated for Book Two.
Lavender’s mission is concern for the earth: a synthesis of fragmentation, wholeness, non-locality, and
synchronous events where the invisible becomes visible and dreams transform to waking. Having assembled a concatenation of geologic interactions and
appearing at story’s end in an Appeal to Science is
the denouement: the premise that an alchemical
transmutation is occurring within the earth.
Due to the focus on radioactivity in the book, I
have written an inquiry analogizing the release of
chemicals from the Fukushima Daiichi Nuclear Accident in 2011 with certain geologic warnings in Lavender. I am seeking scientific advice from a geochemist
or volcanologist.
Notes
1
http://www.physorg.com/news154180635.html
Using the word entanglement model, an entangled
state wd occur when two associated words (e.g.
“earth” and “space”) are recalled in relation to a cue
word. In Lavender, the example, Earth and Mother
make up a non-separable entity.
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Montague Ullman’s Brief
Reflections on a Meeting with
David Bohm & His Friendship
with Psychiatrist David
Shainberg

Mark A. Schroll, PhD
This vignette offers brief historical information on
the source of creative inspiration that produced two
important articles by Ullman (1979) and Shainberg
(1980). Specifically Montague Ullman’s comments
provide reflections on his meeting with David Bohm
and how this meeting inspired both Ullman and his
long-time friend David Shainberg.
Introduction
This interview took place in Ullman’s home in Ardsley, New York, March 26, 2008. He was recovering
from a mild stroke he had suffered ten days earlier,
so in many ways this interview was a therapeutic
process of remembering. We were joined by Judy
Gardiner and Adam Rock—who both for the most
part listened. A previous portion of this interview
was published as “From Bindelof to the Maimonides
Dream Laboratory: An Interview with Montague
Ullman” in The Paranormal Review (2008). Two
months after this article was published I took over as
founding editor of Rhine Online: Psi-News Magazine at
the Rhine Research Center (fall 2008 to spring 2011).
Unfortunately during my time as editor of Rhine
Online none of its issues fit the focus of what Ullman
and I talked about. Likewise I was unable to have
enough time to complete editing this interview. Now,
years, later, another small portion of this conversation with Ullman has finally found a home.
Schroll, M. A.,(2012).Montague Ullman’s Brief Reflections on a
Meeting with David Bohm & his Friendship with Psychiatrist
David Shainberg. Restoration Earth: An Interdisciplinary Journal for
the Study of Nature & Civilization, 1(2), 83–86. Copyright © The
Authors. All rights reserved. For reprint information contact:
oceanseminary@verizon.net.
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Ullman: I met David Bohm in 1974 in London
thanks to an invitation from David Shainberg. He
had caught wind of this meeting that was going to
be with Jiddu Krishnamurti. Bohm’s headquarters
was at Krishnamurti’s school outside of London.
Shainberg’s father knew Bohm and Jiddu Krishnamurti.

have not called him yet; we are going to try and call
him this week to ask if he would serve as a reviewer
of an article I have written.

Schroll: Do you know how Shainberg’s father
knew Bohm?

Schroll: I remember you said you wanted to get a
hold of Globus in 2006 [when we met at the International Association for the Study of Dreams conference], and at that time I did not know how to get a
hold of him. I only recently found his address.

Ullman: I do not know [that part of] the story—at
this time, up until 1974, I did not even know about
Bohm. Shainberg came to me and asked, would
you like to meet a world-class physicist at work,
and I said sure—and we both went to London.
Schroll: So then you were quite familiar with
David Shainberg?
Ullman: Oh yes, Shainberg was part of the analytical circles in which I was a frequent participant.
Schroll: In 1980 there was a paper published on
“Principles, Practices, and Objectives of NonDeterministic Psychotherapy”. . .
Ullman: by David Shainberg.
Schroll: Yes, by David Shainberg.
Ullman: David Shainberg was probably my most
interesting and dearest friend.
Schroll: I see. So this 1980 paper of Shainberg's
was a product of these ideas from this 1974 meeting, and would have percolated for a few years
prior to its publication..
Ullman: It was a fascinating group that met with
Bohm and Krishnamurti. It included Karl Pribram,1 F. David Peat, plus a Nobel Prize winner in
biology, and another Nobel Prize winner. There
was also a gal there, a movie star, I do not know
her name, and Gordon G. Globus was also there.2
Schroll: Adam Rock and I have been trying to get
a hold of Globus, but his email does not work. We

Ullman: I lost track of Globus after that Bohm
meeting; he lives on the West Coast and I live here
[in Ardsley, near New York City].

Ullman: Oh, where is he now?
Schroll: He is listed as an Emeritus professor at the
University of California–Irvine.
Ullman: I lost touch with Globus since that Bohm
and Krishnamurit meeting in London. I got a great
deal out of it—not from Krishnamurti, but from
Bohm. I wrote an article right after that on the ideas
this meeting stimulated me to think about. Especially
Bohm’s concepts of the explicate and implicate order—and how this relates to the structure of dreaming. So this goes back to 1974, and I am still writing
about it (Schroll, 2011; Ullman, 2006a, 2006b).3
Schroll: This meeting stimulated you to start thinking about where dreams originate?
Ullman: No, I started thinking about where dream
originate in 1945, an idea that became [further clarified after a meeting I had with Gardner Murphy
(Schroll, 2008]). I was [in the midst of] my analytic
training, and a couple years later joined “the faculty
at Flower Hospital, New York Medical College” (Schroll, 2008, p. 5). I knew Shainberg from
the analytic school, he came after me. Did you ever
meet him?
Schroll: No, I only encountered Shainberg’s work in
1980, in Gerald Epstein’s (1980) Studies in NonDeterministic Psychotherapy.
Ullman: Oh, he was a wonderful guy; living under a
cloud of congenital lung disease, that caught up with
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him in his 40s—terrible.
Schroll: So then you published this article in ReVision in 1979.
Ullman: The article was “The Transformation
Process in Dreams” (Ullman, 1979).
Schroll: Yes this is the article I am thinking of. So
meeting Bohm, finding his language, his conceptual language, this reminded you of the ideas that
you had been thinking about since 1945?
Ullman: Yes, that’s right, end of 1945. I was over
in Europe at the time, came back and ah––I’m a
little hazy about dates back then—but anyway I
think I picked up a friendship with Shainberg
about that time (he was younger than me), and we
were both in the same psychoanalytic circle—that’s
where I first met him and we took to each other.
Judy Gardiner: You have an amazing memory for
names and dates, Mark.
Schroll: Thank you, Judy. For many years now I
have been interested in the application of psychotherapy as Shainberg talks about it and as it relates
to Bohm’s work. In fact the best-expressed statement of humanistic and transpersonal psychotherapy I have ever read is by Shainberg, who tells us:
Genuineness is not something a therapist can
fake. Is he or is he not living and available for
open engagement? If he is, then he can now
move with the patient to make encoding a real
fact because he moves as a human being in
the cosmos, or rather as a human-expressing
cosmos. It is then no longer therapist and
patient, but one field moving together, articulating the true way of energies moving in the
world, manifesting their actual flow, and not
simply hung up in distinctions of thought like
“therapist” and “patient,” or whatever [roles
are being played]. . . . The serious questions in
whatever happens will be, how genuine is the
therapist’s awareness of the limitations of any
conceptualization, and how is he in the actual
flow of relating? (Shainberg, 1980, p. 209)
So yes, this is why I like being able to trace these

ideas from their beginning, going back to Monte and
Shainberg’s meeting with Bohm in 1974, observing
how these ideas percolated in their work and able to
influence the language Shainberg used where he says
it is not just the “patient” and the “therapist”, but it
is one field––
Ullman: Um humm
Schroll: ––where it is this exchange of energy as
words and concepts and ideas, as one enfolding and
unfolding process––
Ullman: Um humm.
Schroll: ––rather than two distinct entities.
Ullman: Um humm, this was Bohm’s idea.
Schroll: Yes, without Bohm’s conceptual language
we would be seeing these two persons as atomistic
self-contained entities. You’re over there in your selfcontained self, and I am over here; whereas this idea
of field allows us to see that there is an ongoing enveloping unfolding process.
Ullman: Um humm.
Schroll: Extending this discussion of Bohm and
Shainberg’s led me to connect it with an inquiry into
the mind/body problem that Bohm refers to as somasignificance (Bohm, 1986).
Ullman: Um humm, I know that paper.
Schroll: You also sent me a copy, but I too had already read it. I have been working on a paper that
extends these ideas to an epistemological and ontological model—a feedback loop of communication—
that includes Bohm’s holistic and/or transpersonal
physics, his approach to dialogue, and Shainberg’s
approach to psychotherapy. I'll send you a copy.
Ullman: Would you?
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Sadly it was never possible to explore the previously mentioned paper I was working on with
Monte (1916–2008), as two months and 12 days
after this interview he suffered a fatal stroke on 7th
June at 1pm, having suffered a second stroke on 5th
June, just three days after sending and approving
this interviews’ introduction (Schroll, 2008). Also
there is another 45 minutes of this interview that
needs to be prepared for publication, delving
deeper into Bohm’s transpersonal physics. I also
received a few paper’s via regular mail from Monte
after this interview that he was working on.. Thus
his legacy continues.
Therefore to recap and summarize: This interview with Ullman helped me fill in a lot of historical gaps. Both Ullman’s 1979 and Shainberg’s 1980
articles had their origin in this 1974 meeting with
Bohm; a meeting that resulted in innovations in
Ullman’s theory about the structure of dreaming,
and Shainberg’s views of psychotherapy. I can now
look back at these papers, seeing more clearly how
the thread of this 1974 meeting provided the
stimulation for Ullman’s and Shainberg’s subsequent line of thought.
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Notes
1. See Schroll, 1987, for a brief summary of how
Bohm’s work relates to Pribram’s research, and
Pribram’s views on constructional realism, “where
the perceiver constructs reality from the invariantly
corresponding physical sense data” (Schroll, 1987,
p. 249). This article was written a few years prior
to my further development of Bohm’s views of
holoflux, which I combined with my definition of
consciousness (Schroll, 2005, p. 57).
2. For a brief summary of Globus’s views of physics and mysticism and its relationship to Bohm’s
concept of holoflux (the unifying principle bonding the reciprocal interaction of person and environment together at any given moment), see
Schroll, 2005, pp 58–59).
3. My inspiration to write “Sacred sites as portals
of time and triggers of transformations of consciousness” (Schroll, 2011) grew from this interview with Ullman.
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Earth: An Interdisciplinary Journal for the Study of Nature
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Transpersonal Psychology, Palo Alto, California. He
serves on the Board of Paranthropology: Journal of Anthropological Approaches to the Paranormal. Schroll is the
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Schroll, M. A. (2012). Book Review: The root of all evil. Restoration
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By Sharon G. Mijares, Aliaa Rafea, Rachel Falik & Jenny Eda Schipper.
Imprint Academic, 2007.
ISBN: 978-1-8454-0067-5
320 pages, paperback, $34.90
This book’s message is timeless, offering a challenge to the familiar self-absorbed and self-obsessed adage
that money is the root of all evil. Replacing this ill-conceived focus with a scholarly and heart-felt re-assessment
of our well-being, this book seeks to liberate us from defining our existence merely in terms of our marketing orientation. It is a book theological students should enjoy as it’s a cross-cultural inquiry of women’s reflections of religion and their struggle to find psychological, social, and spiritual meaning within Islam,
Christianity and Judaism. Casting a wider net toward addressing the meaning of religion in our lives, Sharon
G. Mijares, Aliaa Rafea, Rachel Falik and Jenny Eda Schipper (2007) offer us their insight that “prejudice
against the other (race, religion, gender) is the root of all evil” (p. 58). Expanding their assessment of this
insight, Mijares, et. al tell us:
The two powers of good and evil are always in opposition, thereby creating trouble. The dream of
ending the power of evil has been embedded in the human psyche since the beginning of patriarchal
history. Ending the patriarchal reign may not bring a complete end to wars and conflict, but gender
balance will certainly soften and transform the dangers confronting humanity at this time. The patriarchal ideal of solving conflicts and imbalances inspires reformers and people of vision. It has both
allowed for and created opposition, while longing to heal it (p. 53).
This book is not light reading; nevertheless, its scholarly investigation of historical developments in Judaism, Islam, and Christianity make it an excellent choice as a text for courses in anthropology, sociology, philosophy, and feminist studies. It is adjunctive reading to current social and political upheavals within the
Middle East as an additional means of understanding this conflict, especially for those of us in Europe and
North America as an increasing number of displaced refugees seek asylum in our cities and neighborhoods.
Moreover the concerns this book raises extend themselves into every culture throughout the world, becoming an equally important text for men to read as it is for the women whose lives it portrays and whose struggles for equality continue to remain so prevalent. Toward this greater cross-cultural appeal, brief assessments are provided of Hinduism, Taoism, Confucianism, Shintoism, and other systems of religious orientations. Additional relevancy of this book is that it provides its readers with a greater understanding of where
fundamentalist views originate (especially for those of us living in the USA observing an increasing political
influence of fundamentalism).
—Mark A. Schroll, Ph.D.
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Live Just for Today
Push that thought away.
Won’t you push that thought away.
“Live just for today,” he whispered.
Live just for today.
But I was eating light bulbs
Before you were ever born
Under the big top, under the lights
My dress all wet and torn.
I hold it all in
In one big service trunk
I hold it all in
Living like a monk
Shaved my head, again
Scarred the flesh inside my palms
Canned ham, on the dinner table
I’ll show at Easter, if I’m able.
Push that thought away.
Won’t you push that thought away.
“Live just for today,” he whispered.
Live just for today.
But I was swallowing swords
Before you were ever born
Under the big top, under the lights
My dress all wet and torn.

—Anne Westlund
(see bio on p. 74)
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by Darlene Viggiano;
LAP LAMBERT Academic Publishing, 2011
ISBN: 978-3-8465-2593-7
268 pages, paperback, $109.00

Through the spiritual dream one may touch the very ground of being
(Viggiano, 2010, p. 61)
Darlene Viggiano’s research explores dreams and dream-like experiences (DLEs) and their function in healing and wholeness in spiritual emergence experiences––coming back to ourselves in relation to the earth; the
body, mind and spirit; and to the presence of being. She places numinous experiences at the forefront of
healing when she queries: what is the role of dreams and DLEs (daydreams, reveries, and similar experiences) in the spiritual emergence processes? Spiritual emergence is defined “as the problematic awakening or
maturation within the psyche of that which is capable of relating to a sense of the divine” (p. 12). She examines historical literature and seven interviews through a Jungian hermeneutic lens coupled with ResearchWare Inc.’s HyperRESEARCH software for objectivity and reliability. Through this, Viggiano demonstrates
dreams and DLEs offer healing, guidance, instruction, revelation, and connections, and that such dreaming
is animating and enlivening. Through these roles and functions, they aid dreamers in comprehending their
phenomenological experience in the spiritual emergence process. In bringing attention to the transpersonal
images, themes, and patterns in dreams and DLEs during spiritual emergence, one may glean what kind of
person one is becoming. In addition, what important aspects of one’s being are reaching up into consciousness toward manifestation and action. I suspect the attention and reflection upon dreams and DLEs aid the
individual in traversing the spiritual emergence process by helping the ego reference itself within a psyche
that is shifting.
Historically, in western culture through the displacement of egalitarian societies by patriarchal religious
frameworks, spiritual connection and processes became the proprietorship of religious leaders; the individual was considered incapable of connecting directly with the Divine. Along with the separation of spirit
from body/mind, the Judeo–Christian dogma separated nature and the body from the mind. The instinctual/intuitive body, along with its connection to nature-based spirituality, was subjugated with the rise of
patriarchal-based cultures (Rickards, 2006). Hence, dreams and DLEs fell into shadow along with the marginalization of the body, nature, and nature-based healing practices. Denial of the link between body and
healing has resulted in a lack of ancient knowledge in western culture and the subsequent dearth of continued gains in such knowledge. Transpersonal research like Viggiano’s helps us reclaim and remember that
ancient knowing inviting it out of cultural shadow and into collective consciousness.
Darlene Viggiano presents an excellent and accurate review of the literature related to Jungian hermeneutics, spiritual dreams and DLEs, and spiritual emergence. The book is well organized, straight forward in its
objective, and conclusions. The descriptive profiles of interviewees are compelling to read and her results
are clearly presented and articulated. I enjoyed reviewing her participants’ interview descriptions against
Grof and Grof’s types of Spiritual Emergency, Lukoff’s Visionary Spiritual Experiences, and Vaughan’s
Healthy Spirituality Frameworks. Through the use of a hermeneutic lens Viggiano reveals the connections,
value and importance of mind, body, and spirit in the dreaming of those undergoing spiritual emergence (as
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defined by the Spiritual Emergence Network as
those experiences which evidence psycho-spiritual
growth).
Using a hermeneutic lens to study the texts of
dreams and DLEs is appropriate since this method
was originally part of a theological process. Using
this research method with transpersonal and spiritual images and themes seems fitting as its cyclic
process allows for the depth of the material to be
plumbed and realized. Through hermeneutic text
study the researcher gains greater insight, recalibrating through reflection, shedding assumptions
and presumptions as she cycles (Rickards, 2011).
As Gadamer et al (2005) stated, hermeneutics, at its
heart, invites a “fundamental questioning of the
meaning of being” (p. 22). In regard to the Jungian
literature, the method of dream symbol amplification and archetypal identification were employed to
help reveal contextual themes, patterns, direction,
and purpose toward accurate interpretation of images, and other dreams and DLEs content. Dreaming in this context is demonstrated to act as signposts, symbols, or markers in the spiritual emergence process. This body of work places luminosity in dreaming at the center of healing, validates
spiritual development as an integral part of the
healing process, and aids in a healthy societal understanding of such dreams, visions, spiritual crises, and more.
Dreams may bridge the everyday state of consciousness, the subconscious mind, and superconscious mind. As Viggiano comments, “One begins
to wonder if spiritual dreams/DLEs represent microcosms of spiritual emergence processes, much
like tree branches may be considered fractals of the
tree itself” (p. 112). At another point Viggiano
wonders: “Could it be that society’s response to
such liminal processes is actually tipping the balance toward their destructive end, when it could be
instead helping to tip it toward creative enlargement?” (p. 120) These kinds of insights and creative tangents are often gained through hermeneutic
reflection. I hope in future work Darlene Viggiano
will comment further on the fruit from the tree of
hermeneutic contemplation.
I enjoyed, learned from, and recommend this
book for scholars and interested readers of spirituality, psychotherapy, dream work, hermeneutics,

pastoral counseling, and Jungian and transpersonal
studies.
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Editors’ Note: To learn more about Dr. Darlene
Viggiano’s work, she recently did an online radio interview with Bonnie Bright, MA, founder of the
Depth Psychology Alliance, entitled “The Role of
Dreams in Psychospiritual Emergence” on April 20,
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2012. To listen to the broadcast, please visit:
http://www.blogtalkradio.com/
depthinsights/2012/04/20/the-role-of-dreams-inpsycho-spiritual-emergence-processes.
Dr. Viggiano is facilitating a free online study
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Deep in the Belly
deep in the belly
life stirs
not yet formed
but quickening.
slight movement waking,
promising of life to come,
in the dark
as yet unborn.
manifesting, yet waiting,
the warming Earth
stirs.
—Deanne Quarrie
(See bio on p. 48)
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by Auntie Matter
Self-published, 2011
Handmade, Chapbook, $10.00
http://www.witchvox.com/books/dt_bk.html?id=2342

Auntie Matter, in The Little Book of Odes and Invocations, brings together an intriguing mix of poem, song, and
verse to create a magickal merging of invocations. This small booklet weaves together a beautiful and rich
tapestry of inspiration, which draws from the mysteries of many of the world’s traditions.
The author includes a wide array of invocations and blessings that lend themselves to the honoring and
celebration of the pagan Wheel of the Year, such as the holy days at the Spring and Fall Equinoxes and the
Summer and Winter Solstices. This collection also includes an “Ode to the Moon”, which provides the
reader a way to acknowledge and give back to the powers that be and would be beneficial for earth-based
spiritual practitioners who celebrate Esbats (lunar rites). She also includes an “Invocation to Raise Power”
that invites each of us to ask for the empowerment that is an inherent part of the universe. In her pieces,
“The Rising”, “The Shift—2012”, and “Ode to the Living Universe”, Auntie Matter guides us to remember
the integral part we each play in shifting world consciousness. Her words in “The Shift––2012”
We accelerate together
up the transmogrification highway
hurtling
hypermutable
through the Fifth World Portal
simultaneous
stillness and speed
zero point and
pedal to the medal
remind each of us of the reality of our own future, while also encouraging us to find a place where we can
reconnect with each other and Mother Earth. This is a collection of odes and invocations that are visceral—
pulsing—and require the individual to engage in them at a physical, not just metaphysical, level.
––Hope Davis
Y
As a mother to 6 children, HOPE DAVIS spends her free time outdoors enjoying hiking, gardening, long
walks, and playing with her children. As an attachment-parenting and breastfeeding advocate, Hope has
brought her interests full circle by trying to achieve a higher level of sustainability for herself, her family, and
her community through linking her love of nature, education, and children. Hope is currently studying at
Ocean Seminary College as a doctoral student in Goddess Thealogy. She is also working on priestess training with the Apple Branch, a Dianic-based tradition of Goddess spirituality, established by Deanne Quarrie
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Old Tattooed Woman

Old Woman, you stand with your feet at the water’s edge,
Your old skin gnarled and rough,
With heavy thighs marked by signs that people left.
What was their need that they left their names
And jagged hearts for me to see?
It must have been hard for you
Feeling the sharp point of the knife
Making cuts on your skin.
But in your most holy sacred place
You embraced their gifts and made them a part of you.
Old Tattooed Woman, your bark
Holds memories of those who were here before me
Their names marking your skin.
See? Your arms are wide and strong
Offering shade for those held in your embrace.
I wish to be like you and take in what hurts
And weather the pain by toughening up
Like you, I will be made strong by life’s pointed edges,
Made wiser by honoring what is,
And made holy by embracing what comes.
—Deanne Quarrie
(See bio on p. 48)
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The Lady in Red
Lin Neiswender

The lady in bold red,
That other side of me,
Comes out to play
Occasionally
The one with daring dreams
Who smiles at a stranger
Able to laugh at life
Learning to face danger
Accepting myself is key
Often hard to do,
Embracing my flaws
Saying “I love you, too!”

(See bio on p. 21)
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An Entwined Adventure in
Science & Spirit
by Judy B. Gardiner
CreateSpace, 2011
ISBN: 978-1-4392-7104-9
667 pages, paperback, $29.95
www.cosmicdreaming.com

When I was asked to review Judy B. Gardiner’s Lavender: An Entwined Adventure in Science and Spirit, I admit to
not knowing what to expect and having limited knowledge in the research on dreams and dreaming, despite
coming from a graduate background in psychology. I am, however, a vivid dreamer, an ecopsychologist, and
a practicing völva1—in short the landscape that Judy’s protagonist Penelope Peacock traverses is one that is
at once intuitively familiar and experientially resonant and accessible. And while Penelope is a thinly veiled,
narrative alter of Judy and her own personal journey; she is also a character that becomes an everyman (or
woman) in whom the reader quickly identifies.
The text orients the reader to Penelope’s challenge—that moment in all heroic stories, where the heroine
is called by a cosmic source, to take the first steps outside the ordinary life into an extraordinary journey.
Facing the recognition that she has not achieved the culturally engendered roles of wife and mother living
idyllically in a suburban home encased by a picket fence, Penelope finds herself maneuvering through a
“man’s world”. Penelope keenly feels the dissonance of what she had been taught should be her place in society and where she has ended up.
But even as the ‘60s were beginning and I was making it as a working girl on my own, I wholeheartedly tried to conform to the ‘50s ethos, where the modus vivendi was dictated by the social
immediacy of motherhood. It was a familiar prescription then. In many cases for young women
college age or under—certainly in mine—it eclipsed the desire to advance through institutes of
higher learning. The cookie-cutter Ozzie-and-Harriet, live-happily-ever-after family was carved in
the expectations and activities of one’s family and friends: birthing alternate genders (a boy, a girl,
a boy) and acquiring the sought-after treasures of the day (a house in the suburbs, a white station
wagon, a Dalmation). What would become of me if I didn’t conform? Would I be banished?
Worse things could happen, but what about my friends? Would my popularity wane? Would I be
branded as a misfit? Would I be forever homeless and wandering? Scary thoughts. (p. 14)
At the crossroads between seemingly two opposing images of being female in our society—our dualistic
split of either a professional woman or a mother, Penelope becomes keenly aware of her dreams and a sense
of urgency that they are trying to communicate something important to her about her internal and external
life. And as she dreams, she becomes aware that it is not simply an internal psychological process of wholeness that is sought—reconciling all facets of her life and transcending the boundaries of cultural constructs
of self and gender—but rather it is a recognition of the splits we experience within ourselves as a product of
our dualistic, either/or culture that are also indicative of our cosmic splits from each other, other species,
and our planet. Penelope’s journey in translating the oneiroglyphics, what Gardiner has termed a dream form
of hieroglyphics, becomes both personal and cosmic.
As she begins to negotiate the language of her dreams (what Gardiner terms oneiromantics) and their
“multidimensional logic” (p. 21), dreaming becomes a means of self-integration and a psychotherapeutic
tool—allowing Penelope to reconcile the ranges of her personal and emotional terrain from losses to successes. This becomes one layer of the dreaming landscape or its labyrinth; but as Penelope continues to ex97
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plore the glyphs, it becomes apparent that her
dream world manifests in the material world in
three distinct, yet interrelated ways revealing information that is precognitive and previously unknown historical and scientific information. At the
same time, her dream world also traverses the landscape of spiritual metamorphosis: Penelope is not
only psychologically changed and integrated, but
she is spiritually transformed as well. It is not simply an intellectual exercise for her character, diving
into the depths of her individual and cosmic unconscious, but rather it is a transformative process
that inspires a love of and care for nature and life
itself.
What is striking about Gardiner’s book is the
spiritual guides or wise elders of the text are four
well-known Western scientists from the classical
(Galen, Ptolemy, Steno) and the modern era
(Curie). Through these guides, Penelope learns
about principles of sight, geology, and chemistry.
In this fashion, part of the key to unlocking the
meaning of her dreams comes from materialist
sciences that rely on physical order—sciences that
have often come under fire by a range of nonmaterialist disciplines (consciousness studies, religion,
transpersonal psychology). Yet, within Gardiner’s
book, the materialist and the non-materialist (self
perception, consciousness, unconsciousness, spirituality) illuminate each other—and it is through the
mutual illumination where Gardiner’s text enters
into the central message.
A significant portion of the text becomes centered around the sinking of the Titanic. Penelope’s
dreams suggest an alternative theory of the Titanic’s sinking that Gardiner (personal communication, May 6, 2012) states “plunged [Penelope] to
the depths of the ocean floor to facilitate her exploration of geological processes in the earth.”
Through this plunging into the murky depths of
the Atlantic Ocean, we encounter Penelope/
Gardiner as a dreaming prophetess warning us that
we are on a global Titanic—only it is our way of
building culture that is rushing us heedlessly into
unsafe waters: Our culture is the “ship of fools” as
we erode the integrity of the Earth and decimate
species, including our own. At the same time, the
alternate theory of the Titanic’s sinking (caused by
a underwater volcanic eruption), which Penelope/

Gardiner’s dreams suggest, is the Earth’s response to
our hubris, disconnection, and blindness—a literal
shifting of the floor beneath our feet to shake us out
of our complacency. It is this urgency of global destruction and extinction that becomes the central
theme of Penelope’s dream world and of the book.
Readers translate Penelope’s dream fragments and
come to the same realizations she does: we and our
planet are in peril.
For Penelope the Earth speaks to us through our
dreaming landscape and the dreams reflect another
mode of understanding the reality of our experiences
on a cosmic level. Within the dream landscape the
divisions between the material, enculturated world
and the spiritual, transpersonal world blur and merge.
In this landscape, Penelope hears a cosmic truth of
our own inevitable end, our extinction, should we
continue with our materialist, destructive tendencies.
Lavender offers a great deal for a wide-range of
readers. For those simply interested in alternative
history associated with science fiction; you’ll find the
text fascinating and likely find yourself going off to
read more about the Titanic (I ended up ordering a
few books for my e-reader after reading this). For
individuals interested either professionally or cursorily in dream studies, this book will offer a rich terrain to explore repeatedly. I admit that I found myself going back and looking at my own dreams differently during the entire process of reading the text.
Lavender demonstrates perhaps the truth of Prospero’s speech in Shakespeare’s The Tempest:
Our revels now are ended. These our actors,
As I foretold you, were all spirits, and
Are melted into air, into thin air:
And like the baseless fabric of this vision,
The cloud-capp’d tow’rs, the gorgeous palaces,
The solemn temples, the great globe itself,
Yea, all which it inherit, shall dissolve,
And, like this insubstantial pageant faded,
Leave not a rack behind. We are such stuff
As dreams are made on; and our little life
Is rounded with a sleep.
(Act 4, Sc. 1, ln. 148–158)

We are indeed the stuff of dreams.

—Katherine E. Batten (MacDowell)
1 Völva is an Old Icelandic term to describe a seer who
practices Seiðr, which is a female prophetic/shamanic tradition endemic to Iceland/Norway pre-Christianization. I
practice a modern re-constructionist tradition.
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“Orange Moon with Clouds” © 2012, photograph by Laura Atkinson, see bio in front matter
“Great reptiles loll unceasingly beneath the cloud-cloaked moon. And this night, this rainy wind-swept night, impatient humanity
intrudes itself into the primitive region once more” (Wein & Wrightson, 1972, p. 1).
(See Schroll, "Mythology, Pop-Culture & Comic-Book Lore," pp. 100–104, this issue).
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Mythology, Pop-Culture &
Comic-Book Lore:
An Invitation for Contributors to

Restoration Earth, 2(2), 2012
Mark A. Schroll, Ph.D.

This article is incomplete. It is included here as an invitation to anyone who has an interest in expanding on
and/or fleshing out the rough outline provided here. This new or revised article (either in collaboration with
me, as a commentary, and/or an independent critique of what I have written) would be published in Restoration Earth, 2(2), November 15, 2012. Contact me if you are interested. Email: rockphd4@yahoo.com.
Introduction
Comic-book superheroes have continued to become increasingly more life-like in their cinematic presentation through improved computer generated imagery. Although this new technology is a contributing factor
toward making the recently released Avengers (May 4, 2012) film one of the highest grossing films thus far, it
is the stories of these superheroes that are providing the core attraction of its cross-cultural resonance. Asking why there is this cross-cultural fascination with superhero stories is a good question, yet providing a
complete answer to this question exceeds the limits of this preliminary inquiry. Instead of answering this
(and related) questions, this rough draft invites further inquiry into the archetypal significance of comicbook superheroes, and their relationship to the mythic lore found in every culture.
This invitation for further inquiry offers us the following. First, it provides a brief definition of what it is I
mean by the word myth. Second, it briefly examines the character development of what a hero (or a protagonist) represents in literature. Third, it offers us a glimpse into comic-book lore not only as a resurgence
of mythology within pop-culture, but as a pathway toward understanding how transpersonal ecosophy finds
expression within pop-culture.
What I Mean When I Use the Word Myth
Normally when someone says a particular idea is a myth, we consider it to be something untrue, a falsehood,
an idle tale, a legend, a fable, or an idea that is out of date (Watts, 1973). In its broadest meaning, myth
should be understood as an invitation for us to conceptualize a vision of reality that extends over an indefinite period of history, whose worldview provides a culture with the explanatory power to make sense of
how the universe works and what our place in it is (Watts, 1973). A. David Feinstein and Stanley Krippner
agree with this use of the word myth, telling us: “Myths are . . . the models by which human beings code and
organize their perceptions, feelings, thoughts, and actions” (Feinstein & Krippner, 1988, p. 2).
Existential psychologist Rollo May considers the term myth as a “nonmaterial way of presenting dramatically a given truth, that then strikes the human being on all levels at once. Unconscious and conscious,
group and individual, past and present” (May & Skinner, 1981). Crittenden Brooks (n.d.) tells us that Jung,
who felt any theory was merely the subjective myth of its creator, held this same conceptual meaning of
myth. Jung believed theories were nothing more than metaphors that help us to understand our universe.
George Lakoff and Mark Johnson (1980) have further emphasized this close relationship between myth
and metaphor in their book Metaphors We Live By. It is Lakoff and Johnson’s contention that:
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Myths provide ways of comprehending experience; they give order to our lives. Like
metaphors, myths are necessary for making
sense of what goes on around us. All cultures
have myths, and people cannot function without mythology anymore than they can function without metaphor. And just as we often
take the metaphors of our own culture as
truths, so we often take the myths of our own
culture as truths (Lakoff & Johnson, 1980,
pp. 185–186).
The importance of developing a personal mythology to keep our consciousness “attuned to the
unending demands made upon it by a rapidly
changing world by the ongoing psychological dilemmas life presents” is seen by Feinstein and
Krippner as a “venerable source of psychological
guidance in the complex choices faced by human
beings
across
cultures
and
throughout
time” (Feinstein & Krippner, 1983, p. 1). Feinstein
and Krippner go further, telling us the scientific
model most appropriate for understanding our
personal mythology stems from the field of cognitive psychology, which provides the concept of
cognitive–affective structures. “The concept of
cognitive–affective structures can be defined as
‘internalized schemata’ which serve the functions
of explaining, sacralizing, and guiding the individual in a similar way that cultural myths serve those
functions for a society,” said Krippner in a 1984
workshop on “Myths, Dreams, and Shamanism.”
In spite of this expanded definition of the word
myth, we continue to live in an age of science,
which has its roots in the practical application of
knowledge, thereby begging the question: How is it
really useful to the quality of our daily lives to examine mythology? How, in other words, are myths
necessary for making sense of what goes on
around us? This is the question philosopher of
science Thomas Kuhn (1970) explored as the central thesis of his book The Structure of Scientific Revolutions. Instead of using the word myth, Kuhn referred to humankind’s preoccupation with understanding how the universe works and what our
place in it is as a paradigm. The word paradigm
comes from the Greek word paradigma, meaning
pattern. It was Kuhn’s insight to realize that the
narrative constructions we use to make sense of

what goes on around us also form a pattern of meaning or, in other words, a paradigm.
Kuhn (1970) defined his concept of paradigm as a
“super theory”, a generalized view of reality that encompasses the totality of existing data: a single body
of knowledge that is both coherent and internally
consistent. Paradigms provide the philosophical
shape and form of our scientific model of reality;
consequently paradigms serve as the brick and mortar that hold a particular worldview together. A paradigm assists us in the creation of our cultural constructs, because it is the guiding light that aids, directs, and interprets the nature of reality for those of
us who adhere to its investigative parameters and its
methods of inquiry. According to this view, the
term’s paradigm and myth share the same function.
Myths and paradigms can be thought of as the lens
or perceptual filter through which we see and interpret our universe. But (as those of us who wear
glasses will tell you) there are times when the lenses
we use to see the world no longer help us to clearly
focus our vision, reminding us it is time to see the
eye doctor and get a new prescription. Similarly,
there are times when the perceptual filters we use to
create our narrative constructions of reality no longer
enable us to resolve the experience of our daily lives
into a coherent vision or worldview. German philosophers have long been aware of Kuhn’s concept
of paradigm. Summing up this idea of a comprehensive conception or image of civilization, the universe,
and our relationship to it is the word weltanschauung
(the root welt- meaning “world” and the root aunschauung meaning “outlook, perception, conception, intuition, and contemplation”). This particular
attitude toward our interpretation of reality, or
worldview, has been referred to by German philosophers as a weltansict; where -welt means “world” and ansicht means approval or opinion (Feyerabend,
1980).
Sketches of the Hero’s Character Development in
Literature and Comic Books
Bringing this view of mythology to the hero’s character development in Western literature, according to
Joseph Meeker (1997), one of the predominant protagonist’s role has been the tragic hero, represented
by such figures as “Achilles, Oedipus, Antigone,
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Hamlet, [and/or] King Lear” (p. 29). We can also
conceive a very general depiction of the personality
orientation of the tragic hero by witnessing these
actions via cinema, dramatic plays, or through the
literary representation of the good soldier who follows orders—and marches to the beat of technology’s drum. The character orientation of the tragic
hero tends to serve as the dominant culture’s symbol of order, authority, and social coherence,
whose heroic deeds represent a method of imposing this order onto the lives of ordinary citizens
from the top down. Twentieth-century pop-culture
and Hollywood have created their share of tragic
heroes (or a more accurate description seems to be
establishment heroes), such as Superman, Batman,
Wonder Woman, and Captain America; these heroes are billionaires (like Batman) or a princess
(like Wonder Woman) or symbols of our nationalistic loyalty (like Superman and Captain America).
In every case they are symbols of nearly unobtainable goals (great wealth, high social status, and/or
always representing the moral code without question).
The second predominant character or protagonist is the rebel, the politically conscious social deviant, whose actions represent a rejection of the
dominant culture’s symbols of social conformity.
This protagonist emerges from the ranks of ordinary citizens. Meeker (1997) associates this protagonist with “the comic hero,” which should not
be confused and/or conflated with pop-culture
comic- book heroes. By “comic hero” Meeker is
referring to the anti-hero, or more precisely the picaro
or picaresque hero. Meeker tells us the picaro has no
classical literary pedigree, instead:
Scholars differ over its literary origins, its
definition, and the kind of evidence that
might be needed to interpret it. There is general agreement that the term derives from the
Spanish picaro, “rouge,” and that this genre
comprises tales about socially deprived people. The first clear example of the form is the
anonymous little book Lazarillo de Tormes,
which appeared in Spain in 1554. Lazarillo is
the story of a young man’s adventures as he
struggles to survive in a hostile world that
seems bent upon destroying him. To endure,
he must adapt himself somehow to the given

conditions of his environment, however many
rules of decorum and ethics must be ignored in
the process. The picaresque, at its origins, is a
mode of survival against odds in a world that is
hostile or indifferent. (p. 51)
The picaresque or antihero often find themselves
standing up for the abolition of rigid social structures, and whose actions are intrinsically motivated to
actualize a way of being that represents a transpersonal orientation of the self. Comic/anti- heroes become leaders not because they are seeking to perform heroic acts, but because they get caught up in
situations that are beyond their control. In order to
survive these situation, antiheroes (in the process)
end up serving as a means of liberation for themselves, as well as others caught up in the same situation. Within Western literature Meeker (1997) associates the antihero with Lysistrata (“first performed in
Athens in the year 411 BC” [Aristophanes, 1964])
and more recently Yossarian in Joseph Heller’s book
Catch-22 (Heller, 1955). The antihero can also be
found within comic-book heroes such as Spiderman,
the Incredible Hulk, Thor, Wolverine, Rouge, Swamp
Thing, and Dr. Strange.
One particularly interesting idea within pop-culture
–comic-book heroes that deserves further exploration is the continual metamorphosis of tragic heroes
into picaresque or antiheroes. For example, Wonder
Woman rebelled against her uniform in issue #179 of
Wonder Woman and wore street clothes until issue
#203. Issue #203 was the Women’s Liberation issue.
This all took place during the rise of feminism in the
late 1960s, and it was during this time that Wonder
Woman explored different costumes until in issue
#204 when she returned to the original costume.
Wonder Woman’s feminist awakening was a positive
influence on me. She was a DC Comics hero, and
most DC comics heroes at this time tended to be
establishment role models who lived perfect lives
(i.e., Superman and Batman). On the other hand,
Marvel Comics heroes (such as those first created by
Stan Lee) gave us an insight into the existential angst
and personality flaws of ordinary people, portraying
their lives as superheroes through circumstances beyond their control where they were called to be heroic. It is therefore my thesis that it was the influence
of Stan Lee’s Marvel Comics characters, combined
with the 1960s counter-cultural revolution, which
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spilled over into the DC Comics universe—hence
Wonder Woman’s rebellion against her costume, as
well as her rebellion against the need to have a
“man” telling her what to do—exit her boyfriend
Steve Trevor—and enter an old Chinese martial
arts guru as her sidekick, whose name was “IChing.” I-Ching refers to the book of changes and,
hence, introduces a distinct Eastern psychological
influence that predated the transpersonal psychology movement.
The Saga of Swamp Thing
The darkness cries—a long mournful wail that
writhes through the snarled cypress branches
like a breath of Hades’ wind, skipping over the
placid surface of the stagnant mire below. This
is Bayou country: A swampy, desolate marshland forsaken by civilized man—and now inhabited by far-less demanding creatures.
Screaming herons stretch their sleek wings toward the angry heavens. Mottled bull frogs ring
their croaking night-song in eager anticipation.
Great reptiles loll unceasingly beneath the
cloud-cloaked moon. And this night, this rainy
wind-swept night, impatient humanity intrudes
itself into the privative region once more.
(Wein & Wrightson, 1972, p. 1)
One of several examples of the transpersonal
ecosophical perspectives’ representation in the pop
-cultural genera of comic books is the saga of
Swamp Thing. Swamp Thing was a protagonist in
DC Comics created by writer Len Wein and artist
Berri Wrightson. Swamp Thing made his first appearance in the horror comic House of Secrets #92 in
July 1971 and with the success of this short story it
was revised and transformed into its own series in
October–November, 1972. The story begins by
introducing us to Dr. Alex Holland, a happily married man, deeply in love with his brilliant partner
and fellow scientist, Dr. Linda Holland. They were
working on a bio-restorative formula in a topsecret government laboratory deep in the Louisiana
swamp that would be able to both rapidly and miraculously regenerate cell structure. I was also
deeply influenced during my adolescent development with this character image of a female partner

who shared my scholarly interests, and who was also
my intellectual equal.
“I hate to be proven wrong” (Wein & Wrightson,
1972, p. 5), said Linda Holland, in reference to the
research she and her husband Alex were working on.
Without going into the background story in anymore
detail, except to say someone attempts to steal this
formula and this conflict results in an explosion.
Linda Holland escapes the blast, but her husband
Alex suffers the following ordeal:
Imagine pain—so intense it defies description—as countless unclassified chemicals seep
deep into throbbing, flame enveloped flesh.
Imagine what such terrible suffering can do to
the fragile mind. . . as it drives the stricken
body forward clawing desperately at the cool
night air in hopes of some small comfort. . .
Imagine reformed as the smoldering manshape reaches the soothing waters of the everpresent bog. . . then disappears soundlessly
beneath its bubbling surface (p. 13). . . . A
muck encrusted shambling mockery of life. . . .
A twisted caricature of humanity that can only
be called swamp thing (p. 15).
In brief, Swamp Thing’s superpower is to become
one with Gaia itself, possessing the regenerative
power of plants—a twentieth-century, scientifically
created embodiment of the Green Man of Pagan
lore. It is this concept I want to explore in more
depth as a further means of investigating the philosophical orientation and mindscape represented by the
transpersonal ecosophical vision.
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Mythology, Literary Ecology, and their Transpersonal Ecosophical Expression
Plus a Special Topics Section on
Climate Change and the Eco-Crisis:
Clarifying the History, Definition, and Philosophical Orientation of
Ecopsychology, Environmental and Conservation Psychology, and
Emergence of the Transpersonal Ecosophy Perspective
RE is now accepting academic and artistic submissions exploring the broad spectrum of perspectives representing mythology, literary ecology, and their transpersonal ecosophical expression. For
an example see Mark A. Schroll’s “Mythology, Pop-Culture and Comic-Book Lore: An Invitation
for Contributors to Restoration Earth, 2(2), 2012” (this issue). In addition, a Special Topics Section
will explore “Climate Change and the Ecocrisis” and seeks submissions to clarify the “History,
Definition, and Philosophical Orientation of Ecopsychology, Environmental and Conservation
Psychology, and Emergence of the Transpersonal Ecosophy Perspective.” Submission deadline is
September 15, 2012, with a November 15, 2012, publication release. Inquiries or abstracts of 250
words can be sent at any time. Additionally if you are interested in reviewing books, movies, or
music linked to the theme, please let us know. A reminder: academic papers should be written in
APA style (we will accept other formats and make editorial adjustments). Our website may host
videos and music; while our print journal accepts all printable artwork and written material.
Please contact Dr. Batten (MacDowell) for further details at oceanseminary@verizon.net or Dr.
Schroll at rockphd4@yahoo.com.
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*Exploring the Extraordinary (EtE) 4th Conference, September 21–23,
2012, Holiday Inn, York, UK, schedule is now online. Full conference information, plus a listing of presenters and abstracts, is available at this
web address http://etenetwork.weebly.com/
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