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"Despite a growing awareness of the destructiveness of 
the human species and the precarious position in which such 
destruction puts all inhabitants of the earth, there has 
been shockingly little discussion of the fundamental forces 
that have led us to the brink. While multinational 
corporations and grassroots activists alike have stressed 
the urgency of a change in behavior, few have stressed the 
need for a serious change in attitudes and values. Those 
who do critically examine the underlying motivation for and 
psychology of destructive action tend to focus their 
attention on single issues, mimicking, in some ways, the 
very system at which their critique is aimed. ... The 
emerging discourse of ecofeminism attempts to take up the 
slack left by those who focus on various symptoms rather 
than the causes of oppression. ... Although there are many 
divergent strands of ecofeminism, ecofeminists are united in 
demanding a shift in values. Individual and societal 
perspectives must change from a death-oriented to a life-
oriented; from a linear, fragmented, and detached mindset to 
a more direct, holistic appreciation of subjective 
knowing.1,1 
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ABSTRACT 

This paper suggests that environmental degradation is a 

symptom of a corrupt worldview. The dominant Western world-

view construes the world as an aggregate of component parts 

having an antithetical, competitive relationship. This 

dualistic arrangement which divides and then negates the 

"other" conditions people to value aggression and power, and 

inevitably results in violence. Nature, in this hierarchi

cal caste system is regarded as inferior, inert, or evil. 

Behavior and social institutions, such as the Christian 

religion, science and capitalist economy both reflect and 

reproduce these destructive values. 

Ecofeminism, by contrast, offers an alternative world-

view more conducive to environmental prosperity. It regards 

the cosmos holistically, with all components having an 

equally valid, albeit distinctive, significance. This 

orientation emphasizes compassion and communion rather than 

fear and subjugation. Dissociating from the ego-based 

mindset of domination which underpins social and environmen

tal decay allows the possibility of transforming conscious

ness and establishing an ecological worldview. 
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INTRODUCTION 

The main thesis of this paper is that the deteriorating 

state of the natural environment is linked to the dominant 

Western worldview. I believe this worldview orients people 

to separate and then denigrate; that is, decompose the world 

into component parts, hierarchically ordered. Nature, with 

little intrinsic value or purpose, has a low rank on the 

totem pole. This combination of severing, categorizing, and 

valuing is a prescription for dominance, which is maintained 

by the use of power and force. It also is a guarantee that 

the degradation of nature will continue as long as the cur

rent worldview prevails, despite any short-term reforms. 

In the first section of the paper, "The Prevailing 

Worldview", I examine the relationship between the current 

worldview and the degradation of the natural environment. 

In the first subsection I elaborate on particular aspects of 

the worldview: separation and hierarchy. Next I explore the 

role of power in maintaining and spreading the worldview. 

In the last subsection I show how nature fits into this 

worldview. 

In the second section, "Institutionalizing the Para

digm", I continue the analysis of the prevailing worldview 

by showing how institutions embody aspects of the worldview, 

thus serving to simultaneously reflect and reinforce it. In 
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the subsections, I look at the institutions of religion, 

science, and capitalist economics, respectively, considering 

also how they view nature. 

In the third section, "Ecofeminist Worldview", I pro

pose an alternative worldview. In the first subsection I 

define what I mean by ecofeminism. Modeled after ecological 

principles, this alternative worldview is oriented around 

mutuality and interdependence. With its core notions of 

interrelatedness and balance, it is essentially inconsistent 

with environmental destruction. Next, I present examples of 

particular ecofeminist practices and viewpoints found in 

tribal and non-Western cultures. In the last subsection I 

revisit the institutions in section two (Christian religion, 

science and capitalist economy) and re-construe them in 

light of ecofeminist principles. In each of these subsec

tions I articulate how the ecofeminist orientation affects 

nature. 

Finally, in the "Conclusion" I discuss why and how an 

ecofeminist transformation can take place. 

This paper draws from critical theory2 and radical 

feminism in both its style and conclusions. Implicit in 

these discourses is a questioning of underlying assump

tions .3 

I utilize these theories to examine and challenge the 

foundational premises of the prevailing worldview. I also 
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rely on these theories, as well as deep ecology, to con

struct an ecofeminist model and methodology. Like its 

critical theory and radical feminism predecessors, ecofemi-

nism as I define it is both a process and a template for a 

worldview. As a process it demands continual inquiry, espe

cially about disproportionate effects and context. As a 

worldview it envisions society patterned after an ecological 

model. 

There are intrinsic logistical impediments to discuss

ing ecofeminism as a method and a way of viewing the world. 

Ecofeminism questions the supremacy of objectivity and de

tached rationality, preferring to conceive of the world as a 

dynamic, interrelated web. This conflicts sharply with the 

traditional academic approach in which the reader analyti

cally digests discrete ideas. Further, critiquing a model 

which presupposes and values the existence of context and is 

rooted in experience and relationship from the vantage point 

of the academic model, which favors disconnected rationali

ty, is inherently skewed. Not only is the subject, ecofemi

nism, distorted by the examination process, but from an 

ecofeminist position, the examination process itself is 

distorted as the reader does not recognize or account for 

any "non-rational" biases and influences which flavor that 

observation.4 

With these problematic shortcomings in mind, I have 
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utilized a style and a variety of disciplines to present 

ideas that may initially feel unfamiliar or unconventional 

in an academic setting. Hopefully, this paper will contrib

ute to the emerging body of ecofeminist theories by offering 

an interpretation and analysis culled largely from radical 

feminism and deep ecology. 
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1. THE PREVAILING WORLDVIEW 

Every societal culture has a dominant worldview or 

social paradigm that is held by most members of that soci

ety.5 It consists of common values and shared assumptions 

about reality and the physical and social environment. 

Collectively, it provides social lenses through which indi

viduals and groups interpret their social world.6 Among 

other things, these assumptions define the role and purpose 

of human existence, the goals of society, and the relation

ship of humans to nature. This underlying and pervasive 

belief system influences our thinking and contours our 

social evolution7. Deeply infused into our sense of self, 

it shapes our perceptions and directs our behavior. 

With a stalwart presence, these values form the seem

ingly immutable pillars on which society is built. They are 

expressed and reinforced through society's myths, art, 

institutions and symbols. Indeed, so viscidly entrenched is 

this belief system that it can remain unrecognized, or be 

mistaken as innate, rather than as socially created.8 

1.1 The Ideology of Hierarchical Dualism 

The modern worldview9 has been described by various 

scholars as "mechanistic",10 "industrial", "instrumental", 

"masculine",11 and "technological". Despite the different 

nomenclature, these models all conceive of the universe as 
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being composed of discrete, atomistic entities. People view 

themselves, others, and their surroundings as being frag

mented, "out there". Instead of being an integrative whole, 

the world is a separate, distant "other". 

By emphasizing differences and separability, this out

look also establishes a dualistic modality. Rather than 

focusing on commonalities and relationships, a dualistic 

framework severs the world into compartmentalized catego

ries, paired together by an antagonistic relationship. Thus 

the world unfurls as polarized components fixated in opposi

tion to each other: mind/body, culture/nature, cause/effect, 

thought/feeling, object/subject, good/bad, either/or, in/-

out. 

In addition to being dualistic, this ethos is also 

hierarchical. Not only is the world reduced and segregated, 

but it is also ranked; value is ascribed according to the 

differences. Mind becomes not just different from, but 

better than body, culture more esteemed than nature, thought 

preferable to feeling, and so on. The worldview envisions 

the universe as distinct divisions hierarchically ordered, 

not as a vibrantly interactive, balanced ontology. Hence, 

the plant "kingdom", the animal "kingdom", humanity, and, at 

the top of the pyramid, God. People are further alienated 

and labeled according to a myriad of classifications, in

cluding race, age, class, sex, professional status, and 
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national origin. 

The ramifications of this system are multifold. The 

dominant worldview is the view "from the top", reflecting 

the values and perspectives from those positioned in the 

upper echelon of the hierarchy. Traits, features and life

styles associated with this group are highly valued. Con

versely, traits and attributes which differ from the domi

nant group are held in low regard. 

In addition, the worldview perpetuates the status quo 

and an expansion of the hierarchy. The advantaged elite 

have a greater share of wealth and access to resources. The 

surging population of poor, growing demands for acquisi

tions, and dwindling resources combine to keep lower class 

people dependent and the flow of goods funneled to the 

privileged minority. 

1.2 Dynamics and Consequences of a Power-Based Worldview 

The engine which drives and regulates this hierarchical 

schema is a dynamic of "power over". As one author ob

serves, "the dichotomizing of the world leads to a world of 

control and domination; dualisms always imply hierarchies 

and hierarchies always imply control".12 The privileged 

class determine the ordering by associating themselves with 

the most desirable, "positive" attributes. Conversely, 

others become identified with, and limited to, those traits 
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and qualities which make them "less than".13 

The effect of a system which pejoratively labels and 

categorizes is repressive, self-perpetuating, and ripe with 

violence. It reinforces debilitating myths, for example, 

that people of color, women, and Third World residents are 

lazy, stupid, or less capable14 for being unable to "better 

themselves". Unwitting "lower class" people as well as 

nature often become "thingified", reduced to subsidized 

labor and "free" natural resources. Unlike the unity-in-

diversity outlook which respects others and nature as auton

omous yet interrelated entities, the ideology of hierar

chical dualism precludes entering 

"into reciprocity with the vother'. Its view of what 
is over against itself is not that of the conversation 
of two subjects, but of the conquest of an alien ob
ject. The intractability of the other side of the 
dualism to its demands does not suggest that the * oth
er1 has a * nature' of [its] own that needs to be re
spected and with which one must enter into conversa
tion. Rather, this intractability is seen as that of 
disobedient rebellion."15 

This system then, not only legitimizes, it supports, 

the use of force. A worldview which equates one's identity 

with one's social status breeds resentment and anger and 

fosters violence. It also creates a rationale for oppress

ing16 and dominating as a means to retain the hierarchical 

ordering. The powerful, those on top of the hierarchy, must 

maintain the volatile chain of command to protect their 
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position. Others compete to bolster their status, which 

often translates into "lowering" another, as there are no 

powerful without the powerless. 

This encourages people to develop a combative posture 

of "defense and competition - defense of the individual 

against the onslaught of other individuals, and competition 

with other individuals in order to gain security, power, and 

enjoyment as one's own."17 This destructive and self prop

agating orientation is seen in society's captivation with 

winners, winnings, and weapons, and in its honoring military 

leaders, high-scoring athletes and prominent politicians as 

heroes. 

The seeds of destruction and deprivation sown by this 

mentality are perhaps the most devastating source of pollu

tion to our mindscape and landscape.18 Diversity is avoid

ed and difference is associated with danger. As one author 

noted, "to be different means to be lesser or greater, 

valued or valueless, congueror or conquered."19 

This process of separating and then ranking provides a 

direct linkage between the "isms", such as racism, ageism, 

classism, and sexism; and the "cides", such as ecocide, 

pesticide, genocide, insecticide, ethnocide, infanticide, 

and suicide. The legacy of this worldview includes the 

extinction of one to ten animal species per year20; 40,000 

poor people, mostly children, per day from hunger21; an 



estimated 1 to 9 million women during the four centuries of 

witchcraft persecutions22; six million Jews during the Nazi 

regime; 90 percent of the ninety million indigenous Central 

and South Americans23, more than 80 percent of the 65,000 

indigenous North Americans in New England24, and the entire 

indigenous populations of Tasmania and Hispaniola25. 

1.3 Role of Nature 

The prevailing worldview holds that God, reason, or 

science sanctions the superior status of the powerful. 

Unlike the dominant class that is linked with a transcendent 

God and rationality, lower castes are tainted by, and linked 

with nature. They are commonly portrayed as "irrational" 

(women), "carnal" (black Americans, Jews, and women), "sav

age" (American Indians), "primitive" (Third World resi

dents) , and "pagan" (non-monotheistic believers). Non-human 

nature, considered to lack a soul or the ability to reason, 

has only negligible worth. In the lingo of dominance, mind, 

culture and reason - associated with the elite, triumph over 

body, nature and emotion - associated with the "other". 

Some theorists speculate that less-valued people serve 

as receptacles for humanity's denied and disdained "Mark 

side1- its mortality, dependence, and finitude".26 By hon

oring only the realm of "civilized rationality", people 

dissociate from the visceral and emotional aspects of life, 
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and project them onto lower classes of people and nature. 

Earth, nature, the body, and lower classes of people become 

"dirty", unlike the rarified air found in the upper, more 

cerebral strata of the mind and heavens. Germs, bugs, dust, 

and vermin are unappealing reminders of our primordial na

ture. An impelling force of human existence then, is to 

shed all animal residue and realize fully one's 'divine' na

ture, the part that seems unlike any part owned by animals -

mind, spirit, or control.27 

Nature, according to the worldview, is regarded as 

either a passive tool to aid humanity in its transcendent 

quests or alternatively, as an unwelcome intruder. The 

notion of nature as inert and lifeless has not always been 

the norm. Socialist ecofeminist and historian Carolyn Mer

chant traces its origin to the Industrial Revolution, a time 

when "living animate nature died, while dead inanimate money 

was endowed with life."28 During this time the organic 

view of nature yielded to a mechanical view. Nature was 

transformed into a docile, orderly machine whose inter

changeable atomized parts were subject to predictable rules 

and laws. 

This portrayal of nature as a robotic, passive servant 

or tool here to support humanity's onward thrust toward 

progress and development construes nature as a warehouse of 

raw materials to be manipulated and improved upon by the 
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master-mechanic human race.29 In a more refined and benign 

mien, this ideology provides the basic underpinning of the 

utilitarian ethic. A leader of this movement and organizer 

of the U.S. Forest Service, Gifford Pinchot felt that natu

ral resources should be managed to provide the most benefit 

for the greatest number of citizens, and "made to perform 

their part in the economy of the nation."30 As deep ecolo-

gists Bill Devall and George Sessions explain, "'balanced 

use of resources', 'wise use,' 'scientific management,' and 

'genetic improvement' of forests are all central concepts of 

a management ideology based upon the assumption that humans 

are the central figures and actors in history together with 

the idea that the whole of Nature is to be understood as 

'resources for humans' and thus open for unlimited manipula

tion."31 

A second view of nature is that of a chaotic force, an 

unwelcome intruder which needs to be subdued. Nature as 

unchecked fertility is an example of this; reproduction run 

amok. An overgrown, tangled mass of fecundity, nature needs 

to be regulated either for its own good or to be more com

patible with people's lifestyles. Weather patterns and 

natural conditions provide another example of nature as 

wild, potentially violent and unpredictable: dominating 

glaciers, punishing storms, devastating earthquakes, de

structive fires, raging rivers, ravaging volcanoes, virulent 



18 

hurricanes, looming clouds, turbulent seas. Unlike nature 

as a resource, this depiction construes nature as a separate 

entity, one whose presence is potentially hostile and haz

ardous. 

Both of these constructions of nature are anthropocen-

tric, seeing nature through the lenses of civilized human 

society, and as an alien separate "other" which exists in 

opposition to an individual's self-perception and society's 

goals. Whether as mindless matter or as a feral force, 

nature loses in the hierarchy dualism, and needs to be con

trolled and managed. Nature as a resource is subdued 

through the faculty of reason, and nature as an aggressive 

force is subdued through the use of will. 
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2. INSTITUTIONALIZING THE PARADIGM: 

THE ROLE OF RELIGION, SCIENCE, AND ECONOMY 

Institutions are a significant and enduring presence in 

the life of a culture. Whether as a practice, relationship, 

or organization, institutions usually center on a fundamen

tal human need, activity or value. They occupy a cardinal 

position within a society, establishing relationships or 

customs that are usually widely approved or tolerated.32 

In this section I look at the institutions of religion, 

science, and capitalist economics to further examine the 

prevailing worldview. Created by society, the institutions 

spring from, and re-create, the worldview. Consequently, 

each institution envisions a hierarchical, dichotomized 

world with nature as a less-valued "other". 

2.1 Christian Religion 

Religion is defined as a personal set or institutional

ized system of attitudes, beliefs, and practices; a cause, 

principle, or system of beliefs held to with ardor and 

faith.33 It provides meaning and direction to human exis

tence; assuages fears and anxieties about death and surviv

al, and fulfills the yearning for myth, symbol, and ritual. 

According to theologian Paul Tillich, it is "an expression 

of humanity's ultimate concern - the articulation of long

ings for a center of meaning and value, for connection with 
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the power of being."34 

As society's dominant religion, Christianity's symbols 

and stories permeate our culture, etching deeply into the 

psyches of even atheists and non-Christians. Christianity's 

narratives and messages present a model not only for divine 

existence but for human behavior. In this light, it is 

informative to examine the significance of Christian images 

of God, people, and nature, as well as the Christian story 

of creation and "the fall". 

The God of the Christian faith is an almighty king, a 

supreme lord who rules from the heavens. God is conceptual

ized as "our Father" in heaven, with man made in "His" 

image. Set apart from the rest of nature35, man becomes 

aligned with God, the "crown of creation"; nature becomes 

subordinated to man's requirements.36 God allows man to 

name all the living creatures and share sovereignty over the 

named creatures with God. This act of naming implies owner

ship rights, allowing man to control the expression and 

destiny of nature.37 

What are the repercussions from the absolute monarch 

prototype? God, humans and nature are not an interdepen

dent, intermingled "family", but differentially and anti

thetically situated with respect to each other. The realm 

of heaven is placed in opposition to earth, God is above 

humanity and the world, people are superior to nature. Man, 
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as God's personal representative on earth, has authority 

over the rest of God's kingdom.38 

Like the prevailing worldview, Western interpretation 

of Biblical images is imbued with fear. People are motivat

ed to be subservient by the threat of damnation and punish

ment. The world, according to this construct, becomes 

unfriendly and restrictive, an omnipresent temptation titil

lating man's fears and desires. 

The monarchical model envisages a distant, otherworldly 

sky God and faithful servants conditioned to follow com

mands. This encourages people to detach from their own 

inner voice and initiative, as well as the "here and now" 

reality of the present. It also absolves people of respon

sibility for the consequences of their acts. 

This other- and future- orientation: people seeking to 

please God in order to be rewarded in heaven after death, 

leaves people feeling like cosmic exiles. Being linked with 

God rather than nature orients people toward self-transcen-

dence, not the orders and processes of nature and the imme

diacy of their environment. This can leave people feeling 

like temporary pilgrims on the earth, not really at home on 

the planet. True meaning and everlasting life are found by 

"going beyond". The effect of feeling homeless and alienat

ed, in turn, can trigger an exaggerated sense of human sig

nificance, reinforce the human drive toward ascendancy, and 
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place nature beneath humans.39 

The creation and the fall - Adam and Eve's exile from 

Eden - also establish a precedent for alienation: people and 

God, mind and body, man and woman, humans and nature; and a 

rationale for power relationships.40 Eve, being tempted by 

the serpent, is responsible for humanity's fall from grace. 

This makes man first in creation, woman first in sin. Woman 

and nature become grouped together, and condemned to the 

state of immanence, the state of sin that men seek to tran

scend .41 

Like its images and stories, Christian history is also 

steeped with antagonistic relations. At one time or anoth

er, the Christian church has referred to women, Jews, Native 

Americans, black Americans, non-Christians, and various 

Christian sects as "a synagogue of Satan"42 who pose a 

threat to the established authority of the social consen

sus.43 This fuels animosity and resentment, and makes the 

persecution of these groups the inevitable result of divine 

providence. 

The Christian church persecuted witches, mostly women, 

for more than four hundred years, portraying them as devil-

inspired anti-Christians or as pagans.44 Jews were also 

seen as the devil incarnate, sorcerers who defy and blas

pheme the faith of the church. A crucified savior, accord

ing to Elie Wiesel, sets the stage for finding someone to 



23 

blame, and creates a justification for Christian-inflicted 

persecution of Jews.45 

The castigation of religious and social "heretics", 

endorsed by the church, continues into the modern era. With 

the advent of colonialism, the conquest and slaughter of 

innumerable Native people in the United States and Third 

World countries were supported by the church. Later, Blacks 

in this country became a new model of both the "pagan" and 

the "bestial".46 The Communist "witch hunts" of the 1950's 

were backed by right-wing Christians. And anti-Semitism, 

encouraged by the New Testament and culminating with Na

zism,47 continues with skinheads and neo-nazis. 

Christianity, then, contributes to a hierarchical, 

power-based worldview, with nature positioned at the bottom. 

Its language and metaphors for God, people and nature align 

men with God, and place nature under the helm of humanity. 

Its account of creation and the fall construes the earthly 

realm as vile, and people as sinners who need to repress 

their rebellious inclinations in order to be saved. Its 

model of a God who "suffered and died for our sins" and was 

later resurrected creates a sense of the world as a place to 

rise above. As theologian Rosemary Radford Ruether states, 

"woman, the body, and the world become the lower half of a 

dualism that is posterior to, created by, subject to, and 

ultimately alien to the nature of ... consciousness, in 
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whose image man made his God.,l<18 

2.2 Science 

In this section I examine science as a method, or ap

proach to knowledge; and as a practice, or application of 

knowledge. First I look at how science complements the 

worldview by how it defines knowledge and the "scientific 

method". As an esteemed metier, science models exemplary 

behavior and attitudes for society to emulate - the "ratio

nal mind" at work. I then consider how the effects and 

implications of science mimic the worldview and reinforce 

the status quo, especially through technology and the dis

proportionate impacts of science. Science orchestrates the 

ebb and flow of society's evolution by how it defines and 

resolves problems - the "consequences" of the "rational 

mind's" work. 

Science is defined as the "observation, identification, 

description, experimental investigation, and theoretical 

explanation of natural phenomena; a methodological activity 

or discipline; an activity that requires study and method; 

knowledge."49 In common parlance this is known as the 

"scientific method", an enterprise in which a person of 

reason, using appropriate techniques of investigation, can 

find empirical truth. "Pure science" today is a theory-

testing method wherein "science studies the myriad puzzles 
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of nature, models out hypotheses about these puzzles, and -

when the accepted answers no longer fit - formulates more 

reasonable contemporary paradigms that reflect a bit more 

accurately the present state of knowledge".50 

This seemingly neutral description is inlaid with 

biases and assumptions which become more apparent by looking 

at medieval Europe, a time when science and the worldview 

were markedly divergent. People lived in small, interdepen

dent communities and perceived the world as a living, spiri-

tually-endowed entity. They had an organic, holistic life

style and worldview where ethical considerations and a 

respect for God's presence emphasized the needs of the 

community over the individual.51 Science was primarily 

concerned with discovering the meaning and significance of 

things, why they worked. 

Science and the prevailing worldview underwent a dra

matic upheaval in the sixteenth century with the onset of 

the Scientific Revolution - what many regard as the precur

sor to the current worldview. The "fathers" of modern 

science, Bacon, Newton, Descartes, and Galileo, all contrib

uted to formulating a mechanical orientation towards science 

and life. Although this mechanical metaphor had existed 

before, it gained ascendancy at this time, infusing psychol

ogy/ poetry, political theory and art, and later spreading 

to the Americas, Eastern Europe, and parts of Asia.52 No 
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longer alive with magic and mystery, scientists reconfigured 

the world as inert, purposeless atoms.53 Nature's meaning 

and value was reduced from a source of sustenance to a 

resource. Science became oriented toward quantifying, 

predicting, and controlling using mathematical descriptions 

and analytic reasoning. In this way, science reshaped the 

universe, reconstructed human consciousness and heralded in 

the modern worldview.54 

What are the assumptions embedded in both science and 

the current worldview, and what are the effects on nature? 

Mainstream science, like the mainstream worldview, envisions 

the world as being "out there", experienced as an object by 

a knowing, rational subject/observer. Science presupposes 

that knowledge or truth is an abstract principle, discern-

able by the arduous application of reason and scientific 

principles. Nature, according to Bacon, must be "bound into 

service" and made a "slave".55 In rejecting the "why" of 

nature in favor of the "how", nature was transformed into an 

inanimate machine, forced to surrender its secrets. This 

assumes that understanding nature's secrets is desirable and 

achievable. It also implies that scientifically manipulat

ing nature can lead to clarity and insight, and that science 

is devoid of impenetrable mystery. 

Defining knowledge as objective truth accessible only 

through rational or empirical inquiry can be critiqued on 
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several layers. Ecofeminists and increasingly many others, 

including some scientists themselves, question the singular 

authority of objectivity. Not acknowledging that the act of 

observing, the setting of the observation, and the social 

and historical perspective of the observer all influence the 

observation creates an artificial structural reality which 

supports reductionist thinking in science and an atomistic 

perception of reality. It allows for the possibility of 

control whenever phenomena are predictable, regular, and 

subject to rules and laws. These assumptions are thus 

fundamental to the concept of power, and an integral compo

nent of both science as well as the modern worldview.56 

Like the worldview, science is a hegemony based on 

reason, refuting the existence of intuition, connection, 

subjectivity, and alternative constructions of reality and 

knowledge. It makes alternatives disappear by erasing the 

reality which they attempt to represent, eclipsing local 

wisdom and the world to which it relates. This can breed a 

"monoculture of the mind", very much like the introduction 

of monocultures which destroy species diversity.57 

With its influential role in the spheres of politics 

and economics science continually re-creates the status quo. 

The politically powerful determine who gets research funds 

and for which projects. Their values and goals are further 

evidenced in how scientific findings are interpreted, the 
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assumptions that underlie the research, and in who benefits 

and who is disadvantaged.58 

Technology, a "product" of science that symbolizes 

humanity's progress, also reveals how the application of 

science mirrors the worldview. Certainly technology has 

decreased hardships and improved the standard of living, 

contributing toward increased longevity, decline of epidem

ics, widening of literacy, and unprecedented opportunities 

to explore the world. However, it also encourages people to 

become detached from their surroundings and each other by 

creating new ways of separating people from each another.59 

Another "price" for the accelerated pace of "develop

ment" that technology has made possible is increased envi

ronmental degradation. Moreover, people often seek to 

remedy this with more technology. This condones destructive 

environmental practices, redeems people from liability, and 

creates an endless need for techno-fix panaceas. 

Science, in short, is a quintessential component of the 

prevailing worldview. It assumes reality is knowable, and 

that science is the means to know it. This insures that 

"scientific reality" will remain the only accepted reality. 

To quote legal theorist Catherine MacKinnon, 

"science creates the world from its own point of view, 
which then becomes the truth to be described. It does 
not comprehend its own perspectivity, does not recog
nize what it sees as subject like itself, or that the 
way it apprehends its world is a form of its subjection 
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and presupposes it. The objectively knowable is ob
ject. What is objectively known corresponds to the 
world and can be verified by pointing to it, as science 
does, because the world itself is controlled from the 
same point of view."60 

Science defines knowledge, in Bacon's words, as "the 

power to use nature as we will to use it"61, allowing rea

son to be used as a tool for control. This conceptual 

framework isolates people from each other and nature, values 

the exercise of power, and confirms the unrivaled status of 

science and the worldview. 

2.3 Capitalist Economy 

In this subsection, I look at the relationship between 

the worldview and the underlying assumptions and implica

tions of the capitalist economy. Economics is concerned 

chiefly with the description and analysis of the production, 

distribution, and consumption of goods and services, and 

wealth.62 In capitalism, the private sector participates 

in a free market system to determine prices, distribution, 

production, and ownership of capital goods, rather than the 

government.63 

The economic model is based on people rationally seek

ing to maximize utility, competing on the open market to 

enhance their monetary status. Its goal is to encourage 

exchange on the market. According to economists, efficiency 

results from exchange and progress results from growth. 
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Growth is what sustains capitalism. Transmuted into mathe

matical models and charts, growth registers the pulse of the 

country's health by measuring the transactions on the mar

ket . 

There are several significant consequences from this 

emphasis on the market. It assumes that human needs and 

desires can not only be satisfied via the market, but also 

that they will remain insatiable. That is, desires are not 

only limited to that which the market can provide, but 

"wants" are a bottomless pit, for the economy continually 

"creates" desires and "needs".64 Through its marketing 

strategies capitalism also creates the illusion that indi

viduals are free to fulfill all their desires and needs, and 

that freedom is identical with the choice of the commodity. 

The assumption that growth, a measure of increased 

consumption and production, is beneficial, also obscures the 

connection between progress and growth. While growth cre

ates jobs and amenities which allow for more comfortable 

lifestyles, often those benefits are not evenly disbursed, 

nor are the costs accounted for. And growth, unlike prog

ress, promotes the ego-driven self-interest of the individu

al . 

Further, registering all flows of market activity as a 

positive indication of economic well-being is over-inclu

sive. For example, social and environmental disasters, 
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alcohol consumption, accidents, and the production of weap

ons are all recognized in the economic world as contributing 

to the economic health of the country. 

Conversely, by seeing only that which has value on the 

market, growth is also an under-inclusive gauge of progress. 

It overlooks, for example, factors such as literacy, life 

expectancy, infant mortality, species diversity, cultural 

opportunities, and community relations. It also ignores 

exchanges and services provided in the informal economy such 

as housework, child rearing, care for the aged or infirm, 

volunteer services, bartering, and food raising. Largely 

performed by indigenous cultures, women, and the poor, these 

activities become discounted as less significant or impor

tant. Although they constitute the majority of the world's 

transactions, being outside of the visible, monetized sphere 

renders them nonexistent, and unprotected by the market. 

In addition to lumping together all monetary exchanges 

as "growth" and overlooking non-market interactions, capi

talist economics limits its consideration to buyers and 

sellers, consumers and producers. This fails to consider 

the consequences of growth. These externalities lie outside 

of the market, often affecting poor people and the environ

ment disproportionately. Some adverse ecological and social 

spillover effects include exacerbated population pressures, 

degraded renewable resources, decreased political stability, 
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declining nonrenewable resources, and ruptured cultures. 

By not recognizing the effects of economic growth the 

illusion that those effects are not occurring is perpetuat

ed. This contributes to the fallacy that resources are 

limitless,65 simultaneously encouraging the extraction and 

use of those resources.66 Similarly, leaving undesired 

side-effects such as pollution and social disruption outside 

of the economy enhances the likelihood that those side 

effects will remain, while producers and consumers escape 

accountability. It also means that the market price may not 

be an accurate reflection of the "cost", if deleterious 

social, economic, or long-term impacts are omitted. This in 

turn, contributes to the likelihood that the practices will 

continue, as the artificially low price will not dampen 

demand. 

Capitalism's orientation towards growth and the market

place reduces reality into tangible, guantitative commodi

ties where value is determined by supply and demand. It 

assumes that people are solely rational, independent, and 

de-contextualized. The qualitative, complex richness of 

culture, community, and individuality are either not recog

nized or are transformed into capital. 

Nature under this economic system is divested of any 

inherent worth and objectified as a commodity which allows 

economic growth to occur, a means to an end. It is a raw 
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material subsumed into the economy as property to be bought 

and sold. This narrow construction overlooks human depen

dence on nature, natural limits, the effects of human activ

ity upon nature, and natural laws, such as entropy. 

It is capitalism's requirement for growth and accumula

tion which has led many to turn away from capitalism. Some 

favor socialism, where the government owns the means of 

production, and allocation and distribution is planned. 

Unlike capitalism, where goods are owned privately or by 

corporations, and prices, production, and the distribution 

of goods are determined mainly by competition, socialism 

allows an economy to be fashioned after social, democratic 

goals. In theory, socialism can provide for a more egali

tarian society. In reality however, socialist economies 

appear to share many of the drawbacks of capitalism. Both 

focus on industrialism, large-scale, unsustainable energy 

and capital-intensive production, and heavily rely on nonre

newable resources. Both are hierarchically managed, and 

oriented to maximize material production. And, both define 

progress narrowly, delineating human needs, and overlooking 

harmful social and environmental impacts. Because there are 

no indications that the current economic system will be dis

placed soon, and because it is beyond the scope of this 

paper, I will limit this discussion to capitalism. 

Like the worldview, economics is based on the "rational 
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man" axiom. Reflecting Locke's ideas, the basis of modern 

economies - property rights, free markets, representative 

government, capitalism - requires an outlook holding human 

science and technology to be inherently progressive, indige

nous and ancestral cultures to be inferior, and human beings 

to be entitled to dominion over nonhuman nature.67 

However, societies are more than an aggregate of atom

istic individuals singularly seeking to acquire more and 

better goods, with satisfaction being defined by and limited 

to the market. Individuals often act irrationally, as in 

altruist or destructive behavior patterns; and are motivated 

by emotions and outside influences such as marketing. Com

munities provide the texture to life, a historical grounding 

for social and psychological needs. Society is marked by 

synergistic relations and unpredictable social, political 

and physical occurrences. Furthermore, if the market opera

tion was strictly rational it would eliminate nonproductive 

"drains on the system", such as the physically and mentally 

disabled and the poor,68 not utilize irreplaceable nonre

newable resources as "capital", or create risks of self-

extermination with nuclear power and environmental degrada

tion. And, those with a surfeit of goods do not necessarily 

reduce their rate of consumption and are not necessarily 

happier or healthier than those with fewer goods. 

The modern economic system also parallels and reinforc
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es the worldview in assuming that growth, progress, develop

ment, welfare, and wealth are interchangeable and synony

mous. Adam Smith, founder of classical economics, formulat

ed ideas during the Industrial Revolution about increasing 

and distributing wealth by emphasizing private enterprise 

and power-driven machinery. He believed that increased 

production along with the stabilizing, guiding force of the 

market would lead to greater wealth. According to this 

formula, human labor and natural resources would combine to 

increase production, which in turn, would trickle down, thus 

increasing capital for all. This associates greater capi

tal, or money, with wealth, implying that greater well-being 

comes from having greater opportunities to consume. 

However, all growth does not evenly enhance well-being 

and progress. On the contrary, capitalist growth tends to 

spread the hierarchy and concentrate assets. Living stan

dards have not improved for the growing numbers on the bot

tom, people of color, marginalized rural and urban people, 

indigenous people, and women. At the same time, the growing 

quantity and quality of goods have "raised the roof" for the 

shrinking class of economically empowered. As economist 

John Kenneth Galbraith points out, "if market forces worked 

as envisioned: rationally allocating resources with a mini

mum of government interference, with external costs being 

minor and without lasting impact, then there would not be 
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social movements on behalf of environmental protection, 

racial and sex-based economic justice, corporate watchdogs, 

and consumer rights."69 

Competition tends to be cumulative and expansionist. 

Winners grow, losers disappear and companies get larger and 

fewer.70 As monopolies, mergers, takeovers, conglomerates 

and multinational corporations become more commonplace, 

small farmers, small businesses and local economies languish 

and fade. Like the dominant ideology, capitalism provides 

the most opportunities for those with the best access to 

resources. It magnifies disparities allowing those who have 

power and wealth to increase it while the disempowered tend 

to become further entrenched in poverty and dependency. 

Unequal development and income inequalities result from the 

unequal deployment of power.71 

The cloudy relationship between economic growth, devel

opment and welfare, in conjunction with abundant low-priced 

natural resources and local labor,72 have spawned a profu

sion of Western corporations in developing countries. 

Existing solely to maximize profit, corporations are a 

product of capitalism, development and industrialization. 

The role of corporations in maintaining Western econom

ic hegemony while disrupting local social and economic 

systems have led some to compare them to European colonizers 

of an earlier era. Just as the Europeans expanded capital
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ism by establishing colonies, transnational corporations 

superimpose a capitalist framework onto local cultures and 

economic systems. These "neocolonialists" produce mass 

consumer goods with northern hemisphere capital and southern 

hemisphere labor for purchase by northern consumers and 

Third World elite.73 In doing so they replace local econo

mies with market-dependent export-oriented capitalist econo

mies . 

While the European colonizers maintained control by 

force of arms, economic dependency on trade items, enslave

ment, and religious ideologies of missionaries,74 corpora

tions use economic investments and foreign aid programs. 

Corporations can also fix prices and costs, side-step gov

ernment regulations, and manage the market by buying out or 

co-opting competitors and other dissonant voices. 

The economic system, in conclusion, shares many of the 

traits and by-products of the worldview. Abstracted and one 

dimensional, it "floats free from the physical world"75. 

Under the guise of a neutral, mutually beneficial free 

market it succors the illusion of limitless resources and 

possibilities for growth. With its emphasis on growth and 

competition it turns people and nature into a threatening, 

less-valued "other", or alternatively, a nothing. Like the 

worldview, scarcity and conflict lie at its core. With its 

orientation towards capital accumulation economics stimu
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lates an aggrandizing mentality which never reaches an 

endpoint, or "enough". Instead, the growth ladder feeds on 

itself and the resulting chase for the ineffable pot of gold 

widens the economic hierarchy and compounds environmental 

deterioration. 

In sum, Christianity, science, and the market economy 

are a voice for the dominant cultural worldview. As major 

social institutions they serve as a vehicle by which society 

expresses and reproduces itself. Like the worldview, insti

tutions are not innate but what we make them. Their ideolo

gy and doctrine are so embedded in the culture and continu

ally reinforced that they may be mistaken for objective 

truths and meld into concepts of preordained reality. 

However, they are often constructed to bolster established 

practices and the status quo of individuals and institu

tions. Scientific laws (e.g., gravity), economic principles 

(e.g., supply/demand), and religious dogma only take on 

meaning and significance in relationship with society. The 

laws, principles and writings may be tangible and pre-exist-

ing, but our relationship to them is fluid and open to 

interpretation; certain laws, principles and writings are 

highlighted while others are discounted or ignored. This 

means that the same institutions could have a different 

countenance, take on a new light, in a society with a dif

ferent worldview. 
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3. ECOFEMINIST WORLDVIEW 

Recognizing shortcomings associated with the dominant 

worldview, numerous writers have called for an alternative 

model.76 Many of these theories question binary opposi

tions and dichotomies, the current distribution of social, 

economic and cultural capital, and the role and impact of 

identity and hierarchy. To the list of "organic",77 radi

cal democratic,78 "post-modern",79 "sustainable", "radical 

ecology",80 "post-industrial",81 and "ecological" theo

ries, among others, I would add ecofeminism. 

What is ecofeminism? Like ecology, deep ecology, and 

feminism, ecofeminism is not singularly defined. It has 

been variously described in terms of a value system, a 

process, a social movement, a practice, and a politics of 

resistance82. Like its ecological and feminist roots, it 

embraces multiple approaches to nature, and a multitude of 

voices and contexts. 

In a nutshell, ecofeminism "envisions a world of con

nection and relationship, (not dualism, division, hierar

chy) , a world in which pluralism and diversity (not mono

lithic unity) are celebrated as contributing to the richness 

of the whole."83 It perceives a linkage between the eco

logical and moral crises. Both ecology and feminism "embody 

the revolt of nature against human domination. They demand 

that we rethink the relationship between humanity and the 
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rest of nature..."84 I use ecofeminism to refer to a blend 

of deep ecology and radical feminism. 

3.1 Ecofeminist Philosophy: 

A Merging of Deep Ecology and Radical Feminism 

We save all beings by including them. 

- Zen Buddhist teaching 

3.1.1 Deep Ecology 

Webster's dictionary defines ecology as a branch of 

science concerned with the interrelationship of organisms 

and their environments; the totality or pattern of relations 

between organisms and their environment.85 Although it has 

been recognized as a science since the late nineteenth 

century,86 interest in ecology and the environment blos

somed in the 1960's and 1970's. During this time, Earth Day 

was celebrated, several influential books were published, 

such as Rachel Carson's Silent Spring. Stuart Udall's Quiet 

Crisis. and Barry Commoner's The Closing Circle, and land

mark legislation was drafted, such as the National Environ

mental Policy Act (NEPA). Environmentalists at this time 

however, primarily looked to protect natural resources and 

minimize pollution through public policy and reform acts. 

They worked within the system and did not question any 

underlying premises or assumptions which caused the degrada
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tion of the environment to occur. In 1973, Norwegian phi

losopher Arne Naess began to "ask why and how" and developed 

the concept of deep ecology. Dubbing reform environmental-

ism "shallow ecology", which only applied an inadequate 

short-term band-aid, he advocated a more comprehensive 

approach to environmental problems: demanding that one 

inquire as to whether humans are separate from and superior 

to other humans and nature.87 

Deep ecology looks to ecology for guidelines on how 

humans can live as sustaining, rather than destructive, 

members of a biotic community.88 Deep ecology is based on 

principles of biocentric equality, which recognizes intrin

sic merit in all life forms, and self-realization, which 

urges an internal probing process in order to extend one's 

sense of self to include the whole of humanity and na

ture.89 It draws heavily from the principles of ecology, 

the cultures of indigenous peoples, and the beliefs of 

Eastern philosophies. From the ecological principle of 

symbiotic interdependence, deep ecology acquired a distaste 

for a worldview which thrives on dominance and hierarchy. 

It seeks to replace this worldview with an ecologically-

based ethos stressing interconnectedness and reciprocity. 

Ecological science reveals that there is no chain-of-command 

in nature, but rather a hierarchy in human society that is 

projected onto nature.90 Deep ecologists consider bound
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aries to be an illusion, seeing all life as having a biolog

ically egalitarian relationship that thrives on diversity 

and complexity. 

In addition to ecology, deep ecology is also inspired 

by Native American religions, cosmologies and conservation 

practices. From their intimate and respectful connection to 

the land, deep ecologists seek to learn how to live within 

nature rather than attempting to control it. Deep ecolo

gists also look to primitive cultures and hunting and gath

ering societies for similar reasons. Lastly, deep ecology 

derives its spiritual, philosophical outlook from Eastern 

religions and alternative Western philosophers, such as 

Heidegger and Spinoza91. Taoism and Buddhism contribute an 

emphasis on contemplation, contextual experience, and non-

dualism. 

While deep ecology has attracted a diversified collec

tion of adherents, including Dave Foreman (of Earth First! 

notoriety) and physicist Fritjof Capra, it has also garnered 

its share of criticism. Somewhat ethereal and elitist, it 

is only vaguely accessible to the impoverished majority of 

the world's population. 

In a similar vein, theorist Murray Bookchin, pioneer of 

the philosophy of social ecology, condemns the logical 

coherence of biocentric equality and deep ecology's disre

gard for the dynamics of social stratification. Noting that 
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if all organisms in the biosphere are equally worthy of a 

right to life and organic fulfillment, he then argues that 

humans have no right to stamp out malaria, the yellow-fever 

mosquitoes, and the AIDS virus. Aside from the sticky 

matter of assigning value (by whom and according to what 

criterion), notions of inherent rights and equality amongst 

organisms are social constructs that are meaningless when 

applied to nonhuman nature. There is no "biospheric democ

racy" or "tyranny" in nature apart from how it is influenced 

and viewed by a society. As Bookchin asserts, "hierarchi

cal" and "egalitarian" are "meaningless terms unless they 

can be conceptualized at least morally and institutionalized 

socially".92 Rather, hierarchy, domination, classes, and 

the state are projections that the socially conditioned 

human mind extends into nonhuman biological relationships. 

With an ironic anthropocentric undertone, biocentric deep 

ecologists appeal to feelings like empathy and identifica

tion and translate them into "rights". Moreover, a biocen

tric ethic discounts contributions towards achieving a more 

livable, eco-just society by humanity's capacity to concep

tualize, generalize, relate ideas, and engage in symbolic 

communication. Simplistic and callous, indulgent itieander-

ings into "abstractions like xhumanity1, vconnectedness', 

'oneness' and Spirituality'" are painfully ineffectual at 

dissolving wrenching "conflicts between rich and poor, 



44 

privileged and denied, man and woman, not to speak of 

'deep', 'deeper', and the 'deepest' ecologists.'"93 

Deep ecology can also be characterized as essentially 

reformist, still trapped within the worldview it seeks to 

transform. By refusing to acknowledge underlying motiva

tions and dynamics which feed the drive for "power over", 

deep ecology, like reform environmentalism, can only offer 

short-term solutions. Merely extending one's sense of 

identity, for example, to include others and nature, can not 

by itself completely bridge gaps because it fails to consid

er why and how the gaps exist in the first place. For in 

addition to being separate from themselves, others and the 

nonhuman environment, people have been socialized to feel 

contempt for aspects of themselves, others and the environ

ment. Becoming reacquainted may be a plausible approach on 

a "level playing field" or neutral grounds, but will be 

short-lived without an accompanying effort to uproot and 

unplug the complex of disdain and fear which led to the 

initial divorce. Deep ecology's admonition to reconnect by 

extending self-identification is not enough; it must also be 

accompanied by the "painful process of self-criticism that 

is required to reject power and ego"94, and the despised 

feminine95 and animal96 within us. 

The peripheral nature of deep ecology's call for trans-

valuation can also be seen in its exhortations to protect 
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nature.97 The concept of protection not only assumes a de

structive drive that must be constrained, it "camouflages 

the true enemies of both nature and social justice".98 

That is, it assumes without challenging, a system of oppres

sion, and by focusing on the victim - nature, it obscures 

the faces of the oppressors. It is a privileged few who 

disproportionately both receive the benefit from, and are 

responsible for degrading and consuming natural resources. 

The cause of environmental degradation is not the failure of 

individual constraint or generic "humanity", but "a few 

elite men's betrayal of the world."99 Nature does not need 

to be protected from abstract humanity, the power-based 

stance which objectifies nature as inert, threatening, or 

distressed needs to be abandoned.100 

In short, unless deep ecologist's urgings to "do the 

real work" and ask the hard questions leads to a courageous 

confrontation with internalized and institutionalized power 

structures, it does not go far enough. One must take con

templation and mental probing a step further and critically 

examine and dismantle the repressive power system which 

slashes the world into divisive, mutually repelling strata. 

3.1.2 Radical Feminism 

Feminism is another somewhat amorphous term with many 

loosely defined "schools". Liberal feminism, like environ
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mental ism, operates from within the existing framework, 

trying to make reforms without challenging the underlying 

assumptions. Liberal feminists argue that women are like 

men, and merely need to be integrated more fully into soci

ety in order to achieve gender parity. Cultural feminists, 

on the other hand, acknowledge differences between men and 

women, differences that hierarchical dualism has consistent

ly evaluated disfavorably. Taking a viva la difference ap

proach, cultural feminists seek to valorize those traits and 

qualities historically and socially associated with women, 

such as caring, connection and cooperation. They celebrate 

what is distinct about women and women's culture, seeking to 

resurrect and redeem those traits. Cultural ecofeminists, 

noting that women and nature have been associated together 

and similarly devalued, elevate and honor that connection, 

especially the shared and empowering capacity to create 

life. 

Radical feminism takes yet a different tactic, fixing 

its gaze on power structures. It looks not only at social 

inequities and the defilement of nature but also at the 

system from which these emerge. Radical feminism calls for 

a complete transformation, changing not only our worldview 

but the oppressive dynamics that sustain it. It strives to 

"expose this domination and to analyze how it is maintained 

in order that it may be successfully challenged."101 Radi
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cal feminism sees these inherently destructive dynamics and 

relationships centering on control and aggression as the 

origin of the crisis in our culture. 

Ecofeminism then, as I have defined it, links the 

increasing degradation of nature with a mechanistic world-

view which hierarchically separates, and a power-based 

system that maintains this arrangement. Drawing upon some 

aspects of deep ecology, ecofeminism disputes the alienating 

view of nature as an objectified, "other". The aspects of 

deep ecology reguiring an arduous process of probing into 

the real meaning of nature, the meaning of society, and the 

significance of their interface in order to develop self-

realization and an ecological consciousness are also incor

porated into ecofeminism. 

Radical feminism contributes an awareness of power 

relationships as the glue which keeps this oppressive system 

intact. It challenges the necessity of power relationships, 

and the modality of domination and destruction. 

In this sense, ecofeminism is radical feminism applied 

to nature as conceived by deep ecologists. Radical feminism 

recognizes the intricate interrelatedness of the matrices of 

oppression, and demands opposition to domination in all its 

forms, whether it be against the poor, people of color, 

developing countries, or the environment. Ecofeminism in

sists that the ideology which separates among people, be
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tween people and nature, and among nature, and then assigns 

value, be dismantled. It requires changing from a morality 

based on "power over" to one based on reciprocity and re

sponsibility ("power to").102 This entails a revolution in 

consciousness, a deconstruction and a reconstruction of 

attitudes, language, and view of reality. It calls for a 

worldview that is life affirming, with people free to create 

alternative relationships with themselves, others and the 

natural environment. 

3.2 Ecofeminist Practice 

A Look at Tribal and Non-Western Cultures 

Although the tentacles of the dominant worldview have 

spread far and wide, there are residual pockets of cultures 

that while not strictly ecofeminist, have characteristics 

and traditions compatible with ecofeminism. In this subsec

tion I briefly look at ecofeminist expressions found in 

tribal and non-Western traditions to highlight examples of 

ecofeminist alternatives to the dominant worldview.103 

Some examples of these ecofeminist themes include regarding 

time as circular rather than linear, life and the cosmos as 

a web rather than a disparate hierarchy, and God as an 

immanent presence rather than lodged distantly in the sky. 

Many cultures regard the passage of time, like natural 

patterns, as being cyclical. That is, just as seeds grow, 
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reproduce, and die, day turns to night, and seasons continu

ally reoccur; time is circular and recurring. Unlike the 

dominant culture's view of time as linear, with the past, 

present and future being disconnected, this alternative 

construct views time as a cycle, with people being connected 

to the past and future. 

Native American scholar Paula Gunn Allen describes this 

notion of time as "timelessness". People do not consider 

the past as "primitive", steadfastly focusing on a "better 

tomorrow" through "progress". Rather, she compares the 

tribal sense of self as a moving event within a moving 

universe to the physicists' understanding of the particle 

within time and space; everything moves in a dynamic equi

librium. 104 

Indeed, this concept is central to one's self percep

tion and attitude to the universe. Native American theolo

gian George Tinker has said that the "circle is a key symbol 

for self-understanding... representing the whole of the 

universe and our part in it. We see ourselves as coequal 

participants ... standing neither above nor below anything 

else in God's creation. There is no hierarchy in our cul

tural context, even of species, because the circle has no 

beginning nor ending. Hence all the createds participate 

together, each in their own way, to preserve the wholeness 

of the circle."105 
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Mimicking ecological cycles, life maintains a balance 

through cycles: continual renewal of life and death, growth 

and decline. The universe is forever changing; the dynamic 

and rhythmic patterns of fullness and emptiness maintaining 

a harmonious whole. These patterns of ebb and flow are hon

ored, often considered sacred. People celebrate their par

ticipation in the lively processes of the universe. Cre

ation becomes an ongoing act, not just God's initial 

act.106 

This Native American approach contrasts sharply with 

chronological structuring of time found in the dominant 

worldview. Paula Gunn Allen states that "the idea that 

everything has a starting point and an ending point reflects 

accurately the process by which industry produces goods ... 

and enhances profits. Chronological organization also sup

ports allied western beliefs that the individual is separate 

from the environment, that man is separate from God, that 

life is an isolated business, and that the person who con

trols the events around him is a hero."107 

In these alternative realities, time is not considered 

as a "resource", or an opportunistic means to an end. Rath

er, time shapes, and is shaped by, the moving events which 

comprise the universe. Time is not "stopped movement", but 

a balanced motion with what moves.108 

Not only is being "in time" or "on time" part of being 
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in harmony with oneself and the universe, but many tribal, 

non-Western, and pre-modern European cultures also view all 

of life as a gestalt, experienced as a totality. They per

ceive life to be "holistic, multisensory, and boundless in 

scope"109. Attitudes and experiences are shaped by viscer

al and emotional reactions, not just through abstract rea

son. 

Similarly, people feel connected to their environs, 

integrated into a "web of life". This kinship model makes 

people a part of the universe, unlike the kingship model 

which makes people apart from the universe. Consequently, 

people feel a sense of intimacy, responsibility, and lateral 

reciprocity. The human role is like an ongoing dialogue 

with the rest of the cosmos, not a singular chain-of-com-

mand. People are not vertically separated from nature and 

God, but are one of many elements of the cosmos, with all 

the natural world being composed of "all my relations". 

Theologian Harvey Sindima observes that community to 

traditional Malawians refers to the act of "sharing and 

living in communion and communication with each other and 

with nature. Living in communication allows the stories or 

life experiences of others to become one's own. The sharing 

of life's experiences affirms people and prepares them for 

understanding each other... In being open to the other, and 

through our relationships with nature, people can discover 



52 

their identities and approach the possibility of living life 

fully."110 This view coincides with ecofeminist principles 

of bondedness and commonality, creating a markedly different 

vision of community, and relationship to nature. 

Many Eastern religions also consider the universe to be 

interrelated, with people being a component of the "ecologi

cal system". Eschewing notions of separation between human 

and nonhuman, Taoism maintains that the human mind came out 

of nature and is identical with the structure of the cosmos. 

"Nowhere in Taoism is there a xgreat man1 who formulated 

* ideas1 out of his head as in the ethical religions ... 

[N]ature was considered much too complex for the human mind 

to order. Human society could only be brought into order by 

fitting itself into the order of nature, because human soci

ety was only a smaller part of the whole. .."111 Further, 

"man in the East has never been regarded as a sojourner in 

this world; he is certainly not the master of the world, nor 

is he an intruder or a guest. Man is an integral part of 

the cosmos with its seasons and changes. Thus the inner 

fabric of Eastern religions is characterized by the belief 

in the inseparability of man and nature."112 

Buddhism also conceives of the self as interrelational. 

Unlike the Christian atomistic self, Buddhism regards the 

ego as a fiction, the attachment to which is an illusion. 

Like ecofeminism and deep ecology, it advocates self-contem
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rooted in our connections, not in being a puppet to a self-

asserting ego. 

Traditional Chinese cosmology also emphasizes whole

ness, dynamism, and continuity.113 The enduring pattern of 

nature is "union rather than disunion, integration rather 

than disintegration, and synthesis rather than separa

tion."114 World relations are paired as opposing but com

plementary, not opposing but antagonistic. A harmonious 

balance is formed by these relations, with unity found in 

the pairing, not conflict and competition as in the dominant 

worldview. 

Upsetting this balance, or negating the intrinsic worth 

of any of the earth's inhabitants is often regarded as evil 

or "taboo". Separating the world into an "other" category, 

and designating it as "nature", can lead people to believe 

that they can affect nature without affecting themselves. 

Like ecofeminism, these cultures feel that nature is 

not a lifeless commodity to be subjugated but is woven into 

one texture or fabric of life. Humans realize their own 

fullness by realizing the bondedness of life.115 "We are 

the land. To the best of my understanding, that is the 

fundamental idea that permeates American Indian life; the 

land ... and the people... are the same. The earth is the 

source and being of the people and we are equally the being 
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of the earth. The land is not really a place separate from 

ourselves, where we act out the drama of our isolate desti

nies..."116 Many tribal and non-Western cultures regard 

humans and animals as different aspects of the same be

ing,117 or have myths about times when humans and animals 

married, conversed, or even engaged in commerce.118 

Just as people are not aloof from nature in ecofeminist 

cultures, they are also not alienated from God. Immersed in 

all of life, God is immanently present, not exclusively 

located in a supreme monotheistic being. With no schism 

between God and nature and life, the earth itself is holy 

and blessed, and spirit is found throughout the cosmos. 

Other cultures have also paralleled ecofeminism in 

their recognition and celebration of fertility and renewal. 

The Greeks, for example, expressed joy in the beauty and 

abundance of nature, including provident harvests of their 

crops and in the rebirth of the human spirit.119 Addition

ally, there is some evidence that a peaceful and egalitarian 

horticultural society thrived in neolithic Europe.120 

3.3 Ecofeminist "Revisioning" of Institutions 

3.3.1. Christian Religion Revisited 

Christian images of God, people, the world, and nature 

can be reconceptualized to harmonize with ecofeminist prin

ciples. Similarly, the creation, fall, and role of Chris
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tian theology can also be reinterpreted. 

Instead of an aloof God who judges and punishes, Chris

tianity could emphasize God's role as creator, the "breath 

of all life". The distant God who is a spirit apart from 

matter and has power over can be replaced by a God who is 

the spirit of matter, an enabling force which gives power 

to. 

Seeing limitations and distortions associated with the 

Christian transcendent God, ecologist theologian Sallie 

McFague has created new models for envisioning God and the 

relationship between God and the universe. She suggests 

enriching the imagination's vocabulary by experimenting with 

images of God as healer, mother, lover, friend, liberator, 

sun and mountain.121 Unlike the omnipotent ruler image, 

these models connote a sense of immanence, responsibility, 

nurturing and guidance. 

McFague further suggests considering the world as God's 

body, the expression or incarnation of God's very being.122 

This model connects God, humans, all other creatures, and 

the cosmos, and makes them all sacred. Recognizing that God 

is in all and all are in God extinguishes the demarcation 

between humans and self, others, and nonhuman nature. It is 

also an inducement to love one's self and neighbor, and re

spect the earth: to act otherwise is to harm God. 

These alternative models envision people as co-creators 
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along with God and nature. Ingenuity, inventiveness, artis

tic expression, and renewal are highlighted. Transformed 

into gardeners, siblings, liberators, lovers, and caregiv

ers, earth and its inhabitants become agreeable and engag

ing. 123 

In contrast to mainstream religion's underpinnings of 

fear and punishment, focusing on God's capacity to create 

establishes a religious faith based on love. It provides a 

vision of life that is affirming and empowering and a moti

vation for striving towards fulfillment. 

This version of Christianity allows a possibility of 

heaven on earth. People do not seek salvation from a God 

who rescues them from the world of society and nature. 

Rather, people seek redemption OF the world. Just as the 

fall represents a break of the covenant with God and with 

nature, a restoration in fidelity to God can bring a resto

ration of the conditions of social justice in human rela

tions and of benign relations between society and na

ture.124 Rather than being a point of departure, nature 

can provide a setting in which religious experience occurs. 

By shifting its focus, Christians can mentor Jesus as a 

healer who preached the primacy of love and identified with 

the oppressed and suffering. His life can also be a model 

for the pursuit of justice and peace in order "to turn 

history toward life rather than death".125 
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Sin can be redefined as the gap between the individual 

and others which results from reducing others to the status 

of mere objects. According to this interpretation, sin is 

not an occasional, isolated act but a pervasive component of 

behavior, despite any "unselfish" motives. The opposite of 

sin is love, the concrete connection of an "I to a THOU, in 

which the I casts aside all its particularities, all its 

self-affirmations, everything which separates it from the 

Thou, and becomes wholly receptive to the other."126 

3.3.2. Science Revisited 

Ecofeminists have proposed alternative constructions of 

science and knowledge. Although their particular character

istics have not been articulated with a singular voice, 

there are numerous possibilities and underlying themes. 

Generally, science could be expanded to include feeling and 

experience, and restructured to eliminate ingrained hierar

chy. 

The mission of science in an ecofeminist worldview 

might be to "converse" with one's environment. This dia

logue would be enriched by contributions from a variety of 

people having an assortment of backgrounds and perspectives. 

Knowledge would be found in the totality of individual and 

collective experience, not through "grinding out the univer

sal laws of nature", as Darwin defined the goal. 
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Science could also follow the lead emblazoned by the 

new physics and reject either/or dualisms for a dialectical 

approach. As deep ecologist and physicist Fritjof Capra has 

explained, modern physics reveals the basic oneness of the 

universe. It shows that the world cannot decompose into 

independently existing smallest units. Solid material ob

jects dissolve into wave-like patterns of probabilities, 

representing probabilities not of things, but probabilities 

of connections. The world appears as a complicated web of 

relations between the various parts of a unified whole, the 

particles being defined through their interrelations.127 

Just as light and matter are both particles and waves, de

pending on the context and methods of measurement, scientif

ic "facts" can blur into subjective perspectives. 

An ecofeminist approach recognizes multiple perspec

tives, contradictions, and inconsistencies. Dilemmas and 

conflicts can inspire imaginative integrations and reconcil

iations and provide opportunities for new understanding. 

Opposites are envisioned as different aspects of the same 

thing, having a complementary relationship, with wholeness 

found in the entirety. 

At a minimum, ecofeminism challenges the notion of 

knowledge and science as objective, value-free, and context-

independent. Beyond that point, there is a wide discrepancy 

about just what knowledge, and the search for knowledge, 
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entail.128 As a composite of sensory experience and cogni

tive judgment,129 knowledge is mutable, individual and rel

ative. That is, it differs from person to person, and from 

moment to moment. What is considered scientific truth, in 

most instances, varies in both perspective and interpreta

tion at different historical locations. As such, science is 

a reflection of our current understandings of social reali

ty.130 Science is never more than the transitional articu

lation of what xappears' to be the way nature functions, 

reflecting no more than the consensus of the majority of the 

scientific community and the accepted norms of the larger 

society at any given moment.131 

Further, "truth" as a product of the scientific commu

nity reflects the reality and perspective of that small, 

relatively homogenized sampling of society. Scientists 

establish their "truths" as universal truths, obliterating 

the possibility of multiple "truths" or knowledge from local 

customs, marginalized voices, and excluded "others". 

Knowledge of the world expands beyond direct observa

tion and is contoured by one's point of view. Wisdom is 

grounded in nature and in experience. There is an interre

lationship between subject and object, as well as thought 

and feeling. In Capra's words, "all the concepts we use to 

describe nature are not features of reality, as we tend to 

believe, but creations of the mind; parts of the map, not of 
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the territory. Whenever we expand the realm of our experi

ence, the limitations of our rational mind become apparent 

and we have to modify, or even abandon, some of our con

cepts . "132 

In an ecofeminist society, the heterogeneous make-up of 

scientists means that there would be differences in the 

questions asked, the approach to subjects, the experimental 

methods and theories used, and the interpretation of find

ings. The competitiveness, abstraction, and absoluteness 

that characterize modern science would be replaced by a 

cooperative, relative and interrelated approach.133 Scien

tific inquiry would be a "unity of hand, brain and heart", 

incorporating cognitive and affective domains, emphasizing 

holism, harmony and complexity rather than reductionism, 

domination and linearity.134 Ecofeminist science would 

have a more receptive demeanor and rapport with its sub

jects. Nobel Prize winning biologist Barbara McClintock 

reflects this stance in noting that the more she worked with 

tiny chromosomes the "bigger and bigger" they got, until 

finally, "I wasn't outside, I was down there - I was part of 

the system." She claims that one must develop a "a feeling 

for the organism" and "let the material tell you what to 

do".135 Revised science would be interdisciplinary 

and process oriented. Agreeing with Alfred Whitehead's 

assertion that reductionist thinking produces a "celibacy of 
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the intellect",136 science would "see the cosmos not as a 

machine, but as an ongoing interactive structure of creation 

and re-creation. All is in flux; nothing is absolute; truth 

is finally relative at best".137 

The application and uses of science would also change. 

Looking beneath the surface, people would identify the 

implications of discoveries and technology. Do they ad

versely affect certain people disproportionately? Are 

damaging effects on the environment avoidable? 

In brief, a science compatible with an ecofeminist 

worldview holds that there are a multiplicity of voices and 

perspectives, and that truth is variable, depending on con

text and perspective. It maintains that all truths are 

valid, none of them privileged, hierarchically ordered and 

oppressively preserved. Science, like life, is subjective, 

richly context-dependent, and fluid. 

3.3.3. Capitalist Economy Revisited 

A revised version of the capitalist economy would have 

different values, goals, and objectives. Mainstream econom

ics may appear to be value-neutral, but reflects the values 

of the economist and of the dominant worldview itself. 

Emphasizing the competitive free market, for example, en

courages people to consume and society to "evaluate them by 

the products they possess", as economist John Kenneth Gal-
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braith recognized in 1958.138 Further, the illusion of 

value-neutrality can serve to suppress dissenting values, 

thereby ensuring that it will remain the dominant value.139 

The capitalist economic model also overlooks factors 

that are incompatible with its own viewpoints and assump

tions. The desire for power, as economist Lester Thurow 

explains, provides an example of this. "The desire for 

power, economic and otherwise, clearly motivates many peo

ple, but [this desire] is also left out of economic analysis 

because in the price-auction model there is no such thing as 

economic power. And a rational man cannot desire what 

cannot exist."140 

The current economic model is not representative of 

humanity's history. It is only primarily since the time of 

Descartes that value and meaning have centered on mankind, 

with people claiming rights to property, resources and 

labor, and turning them into commodities. In other cultures 

and throughout most of history goods and resources (food, 

clothing, medicine) were produced and utilized for community 

welfare as a whole. Economic activities were integrated 

into social life, not extracted for competitive gain, and 

lifestyles and property were communal.141 

In an ecofeminist framework, economics would recognize 

ecological principles such as strength and stability founded 
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on diversity, group dynamics, and synergistic effects. For 

example, property and wealth could be managed to increase 

its use value to all members of the economic system over the 

long run. Further, a dialectical approach could allow for 

indeterminacy and interdependence by conceiving parts as 

having "a penumbra of overlaps with their other".142 

In an ecofeminist culture, meeting global basic needs 

for comfortable, sanitary living conditions would take 

precedence over the drive towards large-scale techno-indus-

trial growth and expansion. Sustainable and just economics 

would focus on maximizing local self-reliance, addressing 

income inequity, welcoming alternative cultures and nature, 

and accounting for externalities. Destructive technology 

and capital and energy-intensive forms of production would 

be de-emphasized in favor of labor-intensive, "non-violent" 

technology designed for long-term productivity. Prosperity 

and wealth would be redefined in terms of culture and rela

tionship, not necessarily possessions. 

"Growth" and "development" would take on new meanings. 

Visionary economist Herman Daly suggests that the economy 

could continue to develop, but need not grow. Physical 

materials could be kept constant, while enhancing culture, 

knowledge, ethics, and quality of life. In other words, 

growth could refer to a qualitative change of a physically 

non-growing economic system in dynamic equilibrium with the 
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environment.143 Ecologically-based economics would be re

ceptive to local economies and customs, and sensitive to the 

effects on nature. It would draw from ecosystems and social 

patterns for inspiration and insight. It would recognize 

that efficiency is vague (what duration: short- or long-

term? where in the social system: corporations, society, 

particular individuals, or the environment?) and is not 

necessarily sustainable or just. 

With a value system based on ecological principles such 

as, for example, balance and feedback, scarcity is no longer 

relevant. An ecological worldview would fit human society 

into the environment, tempering people's needs with nature. 

This would lessen destructive and self-perpetuating rela

tionships between growth and its polarized complement, 

scarcity and lack. Economist Maria Mies explains that the 

capitalist economy capitalizes on the rupturing of ecologi

cal and socio-ecological systems, leaving people yearning 

for the "real thing": warmth, rootedness, freedom, adven

ture, reconnecting with nature or place. These needs are 

not satisfied by working in cooperation with nature but 

rather by consumerism, by purchasing images. This trans

forms desires into commodities, and causes the cycle of 

growth and destruction to accelerate.144 

Despite increasing specialization and concentration of 

wealth, there are some indications of ecofeminist strains in 
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economics. Economist E.F. Schumacher made a splash in 1973 

when he espoused ecofeminist-type principles in his book, 

Small is Beautiful. Today, the harmful effects of economic 

practices on the environment and local customs are becoming 

better understood. Support for biodiversity, bioregionalism 

and qualitative growth may also be more widespread. 
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4. CONCLUSION 

ECOFEMINIST TRANSFORMATION: WHY AND HOW? 

The alarming degree of toxicity and violence in the 

world today is a source of consternation for many. I be

lieve that this deteriorating state of affairs is a result 

of an aberration in power relations. It results from a 

worldview and social structures that pivot on competition 

and conquest. This links the domination and degradation of 

nature to the domination and degradation in society. Under

lying both social and environmental decline is a societal 

mindset based on fear and limitation, and a value system 

based on control. 

In this paper I trace the destructive consequences that 

human behavior has wrought on the environment to a malignant 

way of thinking. I believe that environmental degradation 

originates with distorted and destructive perceptions. 

Behavior is inspired by the understanding and relationship 

one has with the world. Consequently, if the composite of 

thoughts, attitudes, and values referred to as a worldview 

is mired in adversity and hostility, interactions with the 

world will reflect, and hence reinforce, this outlook. It 

is this worldview of hierarchical dualism which spurs the 

inevitable aftermath of environmental discord and moral 

poverty. 

The mainstream, Cartesian model, by contrast, stops 



67 

short of considering the "internal" reality of values and 

perceptions which animate behavior. Instead, it presumes or 

discredits the "internal1 framework - a fallacious, malevo

lent worldview, and focuses its gaze on the external symp

toms and consequences - conduct which is socially and envi

ronmentally harmful. The customary means of alleviating 

societal and environmental ills by employing coercive "ex

ternal" reform measures such as laws and taxes to repress or 

curtail deleterious conduct therefore, will be inefficacious 

or short-sighted unless the worldview which begets such 

behavior is acknowledged, examined and revised. 

Ecofemimism, then, maintains that the polluted condi

tion of our social and natural environment is a reflection 

of the internal pollution within each of us. It is not the 

acts or failures of science, technology, schools, corpora

tions, families, the marketplace or the government which are 

poisoning our world, but misguided belief systems and world-

views which motivate socially and environmentally destruc

tive behavior. If this is so, no economic, social, legal, 

religious, or political reform, by itself, will change 

society's downward spiral. Problems created by corrupt 

values cannot be resolved by transcendence, monkey wrench

ing, pressure politics or any other external measure alone. 

Rather, responsibility for the condition of our world lies 

with each of us having the courage to do the "inside" work: 
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courageously examining our stake and participation in the 

status quo so that we can be free to dissociate from it and 

create an environmentally compatible worldview by which to 

live by. 

In the first section of this paper I described the 

prevailing worldview, characterizing it as featuring opposi

tional and hierarchical dualisms. Nature, according to this 

framework, is a separate, inferior "other", and a "victim" 

of a predator/prey mentality. 

In the second section I detailed the worldview in more 

tangible terms: by looking at how it is woven through Chris

tianity, science and the capitalist economy. As major 

institutions created by society they reflect commonly held 

views and beliefs. Further, as primary and pervasive compo

nents of society, these institutions also navigate social 

behavior by affirming and endorsing those views and beliefs. 

In their own way, Christianity, science, and the capitalist 

economy construe nature as separate and less-valued. 

In the third section I offered an alternative world-

view, ecofeminism, based on community and individuation, not 

competition and individualism. In profiling ecofeminism, I 

showed how ecofeminism is more consonant with environmental 

and social prosperity. First I described ecofeminism, 

defining it as a synthesis of deep ecology and radical 

feminism. The deep ecology component contributes an aware
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ness of interconnection, balance, and mutuality. Like 

ecofeminism, deep ecology is both a process and a worldview: 

it exhorts one to "go within" in order to re-member one's 

connectedness to all of life, and thereby change one's 

consciousness. Radical feminism addresses the drive to 

conquer and control, the central axis of the prevailing 

worldview which lies at the heart of social and environmen

tal deterioration. After discussing ecofeminist concepts 

and principles I then surveyed other cultures to show what 

aspects of ecofeminism look like in practice. Finally, I 

took another look at Christianity, science and a capitalist 

economy to speculate what they might be like in an ecofemi

nist culture. 

If the blight that humankind has bestowed on the natu

ral environment stems from a poisonous way of defining 

reality, then altering the ruinous course of evolution 

requires changing our perceptions and attitudes. Ecofemin

ism recognizes that all that we are and know arises with our 

thoughts and feelings. It is our perception of the world 

which creates the world. Similarly, worldviews, institu

tions, knowledge, and reality are not fixed, but are social

ly and historically constructed. Unlike the mainstream view 

that regards the world and self as objective, rigid enti

ties, ecofeminism holds that the world and self are not 
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solid but in a state of flux. Self and non-self are not 

distinct, separate entities with set characteristics and 

features, but a creation of a worldview which believes that 

they are. This mutability means that we can not only di

vorce ourselves from the mainstream worldview with its 

associated harmful effects on nature, but that we are free 

to create our perceptions, mental states, identity, and the 

world we live in. By altering our perceptions we can recon

struct the world, and our way of interacting with the envi

ronment . 

Perhaps the more onerous issue is how to go about 

changing one's thoughts and consciousness. How does one 

dismantle a competitive, fear-based orientation and convert 

one's mind to the present, the earth and each other? One 

method of doing this entails developing heightened awareness 

and ego detachment by guieting the mind. Through the regu

lar practice of focused concentration one can learn to 

detach from the internal chaos of thoughts, images and 

confusion in the mind that one usually identifies with and 

is bound by. This process of enhancing mindfulness through 

meditation is an important aspect of Buddhism, the mystical 

branch of all the major world religions, and many secular 

traditions. While there is a large variation in the many 

styles and approaches to meditation, all acknowledge the 

change in consciousness and perception that the practice of 
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meditation engenders. 

In meditation one stills the mind by detaching from and 

observing reactions rather than participating in and identi

fying with them. The practice of directing the attention to 

a particular object while letting go of everything else 

leads to a state of calm alertness and deepened awareness. 

It lets awareness penetrate into the normally unconscious 

chain of mental events which formulate reality and define 

the self. 

How does the regular practice of meditation facilitate 

the process of assimilating or internalizing an ecofeminist 

ideology? What are the transformative effects of meditation 

which resonate with ecofeminism? First, meditation fuses 

the segregated, segmented world into an integrative whole. 

Second, the act of meditation imprints a pattern of attuned 

receptivity. Third, meditation precipitates a sense of 

exuberance, compassion, and responsibility. 

Although conceptually puzzling, in meditation a subtle 

shift in consciousness occurs which alters the identifica

tion process. Rather than feeling trapped within the body 

and living within one's thoughts, consciousness expands 

outside of the body and one identifies with the flow of 

nature. The world is experienced as an entity without 

boundaries between self/other, in/out, spirit/matter, bet

ter/worse, means/end, etc. As one Buddhist monk notes, "The 
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feeling of solidity and separateness of objects, which most 

people take for granted, turns out to be merely an unneces

sary and toxic byproduct of the process of perception. It 

clogs the flowing stream of life. One can function quite 

well without it."145 This results in an encompassing sense 

of connectedness, which has been described as a perfect 

union.146 

Not only do boundaries in perception dissolve, but the 

activated sensory awareness during meditation prevents the 

mind from congealing the moment into slices of time. Rather 

than carving out distinctions between past and future by 

freezing time into a linear string of solid, solitary mo

ments, time becomes an ever-present now. 

Just as the meditative state introduces one to a world 

where boundaries and divisions meld, the consistent practice 

of meditation habituates and familiarizes one with this 

state. With practice the meditative calm and connectedness 

can be retrieved more readily. Over time, the meditative 

state can be gradually incorporated, dislodging and sup

planting the mainstream orientation. 

Meditating then, is an act which defies the mainstream 

worldview. It conditions one to be mindful, attentive and 

'tuned-in1, not aggressive or oppressive. It construes the 

self expansively as a component of the entire cosmos, not 

apart from it. It positions the universe and self amicably 
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tial hostility. It facilitates an enabling "power to", not 

a crushing "power over". It promotes a feeling of stasis 

and member participation, not a relentless compulsion to 

control. 

In this way, meditation is both a means, a tool to 

extricate one from a limiting and degenerative worldview, 

and an end, an alternative, harmonious orientation. The 

meditative practice of merely noting the existence of waves 

or flow of sensory activity without clasping onto them frees 

one from the internal conflict that arises when one inter

venes by repressing or holding on to the sensations. If 

sensations such as pain or pleasure flow unobstructed, they 

eventually pass, allowing the detached observer to experi

ence them fully. It is by clasping onto them that they 

become suffering or compulsion, and one remains imprisoned 

by the body and engulfed in the ego. The meditative state 

of non-resistant awareness liberates one from constant 

internal conflict and the throes of desire, aversion and 

confusion - the internal sword of Damocles.147 No longer 

reacting to the torrent of internal and external turmoil as 

a victim frees one to establish new criteria for organizing, 

perceiving and interpreting the world. And, as perceptions 

change so does behavior. 

A revised worldview, or change in thinking, enables one 



74 

to "^unthink' the orthodox... and gain access to new possi

bilities." This means allowing new thoughts to make for new 

experiences, if only to reveal that what is taken for grant

ed might be contingent and up for grabs.148 Our socially 

conditioned interpretation of the world can be deconstruc

ted149 in order to reconstruct one based on our own inner 

voice and experience. The rational, oppositional, disembod

ied emphasis can be abandoned in favor of a feeling, rela

tional, embodied emphasis. The "knowledge is power, time is 

money" values can be discarded and replaced with values 

derived from conscious awareness and attentiveness to the 

surroundings. Power-based images, relationships and life

styles can be eschewed to cultivate new understandings and 

conscious-altering stories, allowing new images, vocabulary 

and decision-making processes to emerge. Only then can the 

master image of mastery150 be replaced with one of reci

procity. 

At the most primary level, meditation then, is an aid 

for effecting both internal and external change. It frees 

one from the compulsions to domesticate, repress, and fixate 

which characterize the dominant worldview. It enervates the 

oppressive dynamics which cause environmental and social 

decay. It allows one to be self-defined, with a reconfig

ured internal template or worldview more compatible with 

nature and social harmony. And, a reawakened sense of 
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connectedness to "non-self" and "other" is a precursor to 

behavior which reflects a sense of responsibility and com

passion . 

Although it may be tempting to dismiss these ideas as 

"far out" or lacking relevance to specific environmental 

problems, it is worth considering that this reaction may 

reflect the biases of mainstream ideology. Just as there 

was great resistance to Copernicus's theory which jarred 

accepted beliefs and deflated the significance of earth, it 

eventually prompted a radical shift in perspective and 

revised, clearer insights.151 By removing Western man from 

his imperial position as the self-defined pinnacle of value 

and significance ecofeminism continues the Copernican revo

lution. It offers a theory and a guide for action to initi

ate a new social and political order, and hopefully, a less 

destructive pattern of civilization. 
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