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There is the story—both ancient and new—that we are earthlings, that our history as well as our future is radically connected to the fate of this fragile green planet we call home.  And it is from there that I would attempt to allure you toward the insights coming from ecofeminism, a “remembering of who we are” that does, indeed, offer a new utopian vision.  Ecofeminism insists that the interdependence of all things is the constitutive reality of the Universe. 
 Poised as we are on the threshold of a new millennium, there appears to be a new urgency to refashion ourselves as a species.  Being “masters of the universe” leaves us with a bitter taste of being orphaned from the matrix from which we have evolved.  Indeed, it is slowly dawning on us that while we are part of a greater whole, the greater whole is also part of us and it is precisely because of the evolution of the greater whole that we now realize how related we are to everything else.

Discoveries made during the last 20 years in quantum physics and in biology are radically changing our definitions of the origin and scope of our universe as well as who we are as a species. A major paradigm shift is occurring that challenges our current mechanistic way of understanding the universe and lures us toward the idea of an emerging cosmology where the material universe is seen as a dynamic web of interrelated events.

For me, ecofeminism is a new term for an ancient wisdom—a wisdom that still lies dormant deep within our genetic memories. Ecofeminism's greatest insight is the dawning conviction that everything is connected—and therefore everything is sacred.  Ecofeminists make the connection that the oppression of women and of people of color by a system controlled by ruling class males, and the devastation of the planet are two forms of violence that reinforce and feed upon each other. Furthermore, both conditions come from a terribly misguided sense of the need to control, to dominate the other, to subjugate that which is different (in short, the patriarchal mindset). From being the source of life, both women and the earth have become resources to be used—and abused—as the power structures see fit.

Ecofeminists join with all people searching for a more holistic worldview that recognizes and celebrates the web of all life. This ecofeminist posture places those embracing it firmly in the postmodern debate as well as in the post-patriarchal quest for a more relevant and passionate understanding of who we are in relation to the entire cosmos.  This posture has engaged ecofeminists in the struggle to redefine the divinity as well as the human enterprise.  We search for a more adequate cosmology, ethics and spirituality.
A genealogy

I have been working in the areas of ecofeminist thought, especially as it applies to theology, ethics and spirituality in the context of Latin America, for the past 12 years. Over this time, I have developed the following chart as a sort of genealogy to help our understanding of the spectrum of influences that coalesce in ecofeminism:
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Ecofeminism combines insights coming from deep ecology and radical or cultural feminism.  Deep ecology, in turn, has been influenced by discoveries coming from what is being called “the New Science” and by new thinking in cybernetics.  This has evolved into a new way of viewing the universe, a new cosmology.  While new, this cosmology finds that it shares much in common with the forgotten wisdom of the earth’s original peoples (indigenous cosmologies).  Deep ecologists call us toward new ways of organizing ourselves that are more sustainable and reflect the caring capacity of the earth’s bioregions.  

Radical/cultural feminism looks at the patterns of culture and consciousness that sustain patriarchy.  These feminist researchers have identified major factors in the development of patriarchy through work being done in feminist anthropology, especially in re-examining early goddess myths and culture. They have also been influenced by concepts such as the collective unconscious and the archetypes as developed by psychiatrist Carl Jung.  Radical/cultural feminists are rediscovering the wisdom that dwells within the body.  They urge us to work toward a post-patriarchal world where equalitarian relationships exist between the sexes and between humans and the earth community.  

Again, I've come to view ecofeminism as a new term to describe a deep intuition that is present in the wisdom traditions of the medieval Christian mystics, as well as in Buddhism and Shamanism, to name only three.   These traditions teach communion with nature and describe the divine in terms other than masculine or heaven-centered. While it is beyond the scope of this article to examine these more ancient roots, it is worth mentioning the renewed interest among ecofeminist theologians in the life and work of Hildegard of Bingen, a 12th century German mystic.  Hildegard’s reflection on God’s “greening” as that vital energy present in all creation is closely linked to deep ecology’s belief that all matter is bio-spiritual. 

From its beginnings, ecofeminism has had a strong link to spirituality and many of its writers have described ecofeminist intuitions in impassioned poetic—often-mystical—language. Indeed, this orientation toward spirituality gives ecofeminism much of its vitality.  

In general, ecofeminists can be classified—although not rigidly—on a scale running between Christian and post-Christian postures. Here, however, we walk a thin line because there is a tendency among Christian theologians to classify as “post-Christian” ecofeminists who challenge key concepts of Christianity as being unredeemably patriarchal. Personally, I resent this:  unless one actually proclaims that she is “post-Christian,” it seems to me an injustice to label her so.  The task of re-imaging the body of Judeo-Christian theology within the new cosmology and as post-patriarchal is truly daunting.  Looking “back” on this heritage from the lens of the new paradigm and rediscovering what can still be considered its core teachings is an enormous theological task for ecofeminist theologians who do not “throw in the towel” in exasperation with a tradition riddled with the patriarchal mindset.

Situating Latin American ecofeminist theology

Latin American feminist theology was born and matured within liberation theology, but today it would be in critical dialogue with that theology.  The evolution of Latin American feminist theology spans more than thirty years, which can be divided into three stages paralleling the decades of the 1970s, 1980s, and 1990s.  Feminist consciousness within Latin American theology evolved from women theologians' and biblicists' total identification with liberation theology (first stage), to a growing awareness of—and discomfort with—liberation theology's patriarchal mindset (second stage), to challenging the patriarchal anthropology and cosmology present in liberation theology itself and calling for a total reconstruction of theology from a feminist perspective (third stage).  Ecofeminist theology in Latin America emerges in the “third stage” of feminist theology, which begins in the 1990s.  

Without exception, those of us working in this field in Latin America have been deeply influenced by the thought of Ivone Gebara of Brazil, the region’s foremost ecofeminist theologian. Indeed, she is the architect of what she terms “holistic ecofeminism” which characterizes this third stage.  (Gebara's thought is best summed up in English in her work, Longing for Running Water: Ecofeminism and Liberation (Minneapolis: Fortress Press, 1999).  

Since 1990 I have been deeply involved in the development of Latin American ecofeminist thought and its theological, ethical and spiritual perspectives as a founding member of the Con-spirando Collective, a team of women working in the areas of ecofeminist theology, ethics and spirituality in Santiago, Chile.  As a passionate ecofeminist, my hunch has been that there is a growing awareness that an emerging ecofeminist worldview can offer us, at this juncture in our history, a new cosmovisión, and a workable utopia with which to meet the future. It was with that hunch in mind that I designed a research project, which became part of my dissertation work for my doctorate in feminist theology. My "hunch," which developed into a working hypothesis, as I conceived it in July 2000 was: 

In Latin America during the 1990s, a growing number of activist, faith-based women who had historically aligned themselves with liberation theology and its practice are now describing themselves as “ecofeminist."  This is evident in the way they perceive themselves in relation to the rest of the Earth community and to the Universe as a whole; in the way they are re-imaging/re-naming Ultimate Mystery; in their beliefs about death and rebirth; and in their spiritual and ethical practice. On the whole, the region’s liberation theologians are not acknowledging this shift.  I propose to document the process that is bringing about this change by interviewing—in depth—a representative sample of women throughout Latin America who now call themselves ecofeminist.  I will then publish these interviews with the hope of engaging liberation theology and ecofeminist theology, as they have arisen in context, in a new dialogue.

To test that hunch, I interviewed and held workshops with some of Latin America's most exciting new feminist theologians. My goal during these interviews was to ask the women to describe their evolving intuitions in five areas:


*  their sense of themselves as humans; “who am I?” at this juncture of 


    my history; 


*  their images/names to describe the Divine. 


*  their beliefs about death and afterlife; 


*  their epistemology


*  their ethical practices; 


*  their spiritual practices or disciplines that nourish their beliefs.

I've published their stories and their responses to these questions in a book, in Spanish, called Lluvia para  florecer  (Santiago: Colectivo Con-spirando, 2002). Below I share some of the insights I gleaned from these women.

Description of interviewees
A word about these women:  All of them have been active in the political and social struggles of their peoples during the decades of the 70s and 80s.  All of them have been involved in liberation theology and many belonged to and in fact were leaders of their Christian Base Communities, so their commitment to the liberation of their peoples is a given.  They are: Agamedilza Sales de Oliveira (Brazil), Marcia Moya (Ecuador), Coca Trillini (Argentina), Sandra Duarte (Brazil), Fanny Geymonat-Pantelís (Bolivia), Sandra Raquew (Brazil), Graciela Pujol (Uruguay), Alcira Agreda (Bolivia), Clara Luz Ajo (Cuba), Doris Muñoz (Chile), Gladys Parentelli (Venezuela) and Silvia Regina de Lima (Costa Rica).  My goal was to elicit from them their theological/spiritual journey toward ecofeminism.  

Among them is an observer at the Second Vatican council; two founders of religious congregations; two women with doctorates in feminist theology and one with hers almost finished; women who have founded grassroots feminist organizations, written books, held and then frequently lost positions of authority in their churches because of their feminist views; women who compose their own “Masses” and their own rituals; women who are poets, artists, dancers, body therapists. To experience the rich tapestry of their lives, a brief sketch of each: 

The elder of the interviewees, Gladys Parentelli, comes from campesina stock.  A local priest in her small town in Uruguay spotted her leadership talents when she was a teenager.  Gladys rose in the Young Catholic Agrarian Movement to become a national leader, then a regional leader, and finally she was elected as one of the international coordinators of the movement and sent to headquarters in Belgium.  There she was invited as one of three Catholic lay women to be an observer at the sessions of the Second Vatican Council. The story of her dawning feminist consciousness within the Catholic church in the sixties and seventies is one of both anger and courage.  

Her countrywoman, Fanny Geymonat-Pantelís (they grew up in the same small town in Uruguay), also rose to national leadership within the Latin American Council of Churches, but she too discovered the engrained patriarchy within the Methodist church and found that, because of her outspoken feminist views, she was excluded as a candidate for ordination.  She and her family were forced into exile by the Garcia Mesa dictatorship in Bolivia in the 1980s, only to return to a church run by native Aymara pastors who ruled with an iron hand—an example of the patriarchal use of “power over” that even the indigenous are capable of repeating.  

Both Coca Trillini and Graciela Pujol were active in the leftist insurgency movements in their countries in the 1970s.  Coca tells about her work in consciousness-raising among the rural poor (like Coca, many of the interviewees have been deeply influenced by the methodology of Brazilian educator Paulo Freire).  She describes the rise of the Montoneros, the guerilla movement that arose in Argentina in those years, and how many were motivated by a revolutionary understanding of Christianity to take up arms to create a more equitable Argentina.  Coca recounts her history of mentoring the Christian base community movement for years; how she became an expert in both biblical and theological themes—and yet, how she could never be “taken seriously” by her male clerical colleagues, because she simply wasn’t one of them.  The story of her own evolution in feminist consciousness within Argentine’s Catholic liberation circles is sober reading. 

Graciela, whose history coincides with the same time period as that of Coca, tells of her ultra conservative Catholic upbringing—and how, in breaking away, she rose to become a leader in the Tupamaro National Liberation Movement and the national director of its student cadre.  The Tupamaros were the prime targets of the subsequent Uruguayan dictatorship, and Graciela found herself having to go underground to avoid arrest (and certain torture) and eventually having to go into exile in Argentina.  Her story of both avoiding arrest and of life in exile in Argentina—trying to raise a family, be faithful to the option for the poor, water her spirituality by belonging through thick and thin to a Christian Base community—make for riveting reading. Her battle with her rigid Catholic sexual upbringing and her gradual liberation parallels her rise in feminist and ecofeminist consciousness.  

Agamedilza Sales de Oliveira’s story of her sexuality and its relationship to the symbol of God first as a kind father (childhood) with Mother Mary always so near, and then the abrupt switch in symbols to an all powerful, punishing God taught by the nuns all thorough her school years is unfortunately common enough.  However, her story of reading the biblical texts with a marvelous priest friend who empowered her to see through the patriarchal veil and bring a feminist perspective to each text is a story of liberation.  Aga’s enthusiasm for re-creating myth and ritual in a feminist key is indeed powerful.

Several of the interviewees come from backgrounds of extreme poverty.  Alcira Agreda is an indigenous campesina from the jungle region of Bolivia.  At the age of thirteen she was beaten by her father and ran away from home, promising herself that she would never again suffer such abuse from a man.  Alcida’s is a story of determined willpower to pull herself up by her own bootstraps while at the same time serving her people—the poorest of the poor.  Her story of searching for wholeness in the Catholic Charismatic movement, and then in liberation theology—especially in the life and example of Jesuit priest Luis Espinal who was assassinated by the Bolivian dictatorship in 1980—is as moving as any “lives of the saints."  She tells of her experiences with the miners of Siglo XX in Oruro and of becoming friends with Domitila Chungara, the author of the classic Si me permites hablar.   She also describes her 10-year experience in forming a new kind of religious community of women to live and work among the poor, her efforts to study theology and biblical studies as a poor woman—and finally of her bout with cancer and how she discovered the “ecology of the body” through this experience—and how she healed.

Sandra Raquew was born and raised in a small village in the interior of Brazil’s impoverished, draught-ridden Northeast.  She describes both the conservative mores as well as the close-knit ties of the region and how strict her parents were with the children.  For both her parents, this was a second marriage and Sandra’s mother, at one point in her life, became a sex worker to survive.  Sandra’s father left the family when she was 10, and so she felt that the family had to be extra-exemplary to win the approval of the town.  Sandra tells of her conversion to evangelism within the Baptist church and how good it felt to “belong” and to have a personal relationship with Jesus, and to express that relationship creatively through art, dance and song.  However, when Sandra decided she wanted to study journalism, church members predicted that she would lose her faith—and that “there are homosexuals in the school of journalism."  Today Sandra is a young professional journalist, an active member of the Partido de Trabajadores, a young mother—and a firm believer in both the lessons of her roots and in the impossibility of belonging to any religious institution.  She is nourished by the small community of feminist theologians where she goes to water her spirit.   

Doris Muñoz also comes from campesina roots and has never minded proclaiming that she is a pobladora (a shantytown dweller).  Two decades after a local parish priest saw in Gladys a future leader for the church, so in Doris’ case a missionary priest from Maryknoll saw that this young woman had remarkable leadership talent. She quickly captured liberation theology’s most sophisticated points and translated them into language that the poor could understand. Thus from a very early age, Doris became a “popular educator” of liberation theology, social analysis and biblical history.  However, as Doris tells her story, it was not until two events coincided—the arrival of Capacitar founder Pat Cane and that of Ivone Gebara, both in 1993—that the ground collapsed and a new way of both doing theology and of teaching meaning emerged.   In language filled with images, Doris tells how she discovered the centrality of the body and taking care of the body—one’s own, that of one’s neighbor, and that of the earth itself—as key to any feminist or ecofeminist understanding of theology and spirituality.

Silvia Regina de Lima hails from a working class family in a small suburb of Rio.  She is black—and this marks her entire experience of being a Catholic.  At a young age, she entered a Franciscan congregation, a German teaching order of nuns.  She recounts both the joys of serving the people in those years—and also her growing discontent with the congregation’s lack of commitment to the poor.  She describes her eventual break with the congregation and her determination to found another religious community to live and work among the poor —they were three blacks, two young men and Silvia. She tells us that one of the greatest joys of her life was living in that community of solidarity and love.  However, she also tells us of her desire to study, which leads to a scholarship at the Universidad Biblica Latinoamericana in Costa Rica—and how, while there, how she fell in love with a young Mennonite professor—and how they married and now have a young son, Tomasito, the joy of her life.  Silvia also tells us of her recent bout with breast cancer—and how she wanted to live at all costs.  

It is from Clara Luz Ajo that we have an intimate glimpse of what it was like to live in Cuba in the early years of Castro’s overthrow of the Batista government. Clara comes from Quaker roots—her father was a pastor and she grew up “in church” singing, playing the piano, and dancing.  She describes the uneasy relationship the churches had with the new revolutionary government and how, at each step, she and her partner, an Anglican priest, had to prove that they were not reactionaries.  One tastes the ordinary lives of Cubans throughout Clara’s interview.  She also describes her decision to go to Brazil to study feminist theology—and her amazing relationship with Brazil’s Condomblé religion.  Her study and eventual “initiation” into Santaria is an enlightening peak into a cosmovisión that is still deeply embedded in Cuba today.  

Sandra Duarte and Marcia Moya, who along with Sandra Raquew, are the youngest of the interviewees, both have had opportunities to study feminist theology formally. Sandra has recently obtained her doctorate writing her thesis on ecofeminist theology and Marcia is also clearly on an academic track.  However, both women have strong connections to their countries’ indigenous peoples.  Sandra has spend large segments of time living and working with Guarani tribes in Brazil, observing gender relationships and participating in their rituals as well as in their ordinary lives—so much so that she has been given a “name”—a sign of belonging to the tribe.  

Marcia is engaged in her own identity process where she tries to recognize herself as a mestiza, a mixture of both European and indigenous blood.  Marcia’s research has taken her in the direction of searching out pre-Christian myths and cosmovisions that can once again empower.  Both women are combining feminist theological insights with anthropological and psychological tools to reconstruct Latin American identities in these post-modern times.  Sandra is also doing fascinating work on what she sees as the phenomenon of “religious shopping around."  She finds that many Brazilians, especially women, are developing a “pick and choose” attitude when it comes to religious affiliation.  They might say they are Catholic, but at the same time consult the Tarot cards, their astrology charts, crystals and runes to know the future, they might be practitioners of an oriental spiritual discipline such as Yoga, Reiki and Tai Chi. They might also be studying Buddhism, Hinduism or Sufism.  But the amazing fact is, as Sandra points out, that no one is feeling the least bit guilty about this “mixing” of beliefs.  Indeed, just as one consumes products by selecting from the market what suites one, so too can one put together her own “package” of sources of meaning.  Marcia, on the other hand, is having to battle conservative waves in Ecuador that find her classes in feminist theology too “unorthodox.”

Responses to the questions: A sampling

1. Who am I?

In a variety of ways, the women interviewed express a shift in their understanding of who we are as humans. Their sense of themselves as individual, separate egos is evolving toward a larger sense of self.  We humans are not superior to the rest of the life community; we are part of the natural world, part of the materiality of the universe—or as Agamedilza from Manaus, in Brazil's Amazon, reminds us, “we are brothers and sisters of Nature.”   “Everything that happens to the earth, happens to me, “ reflects Silvia.  Referring to her own recent struggle with breast cancer, she says: “My sick body is also related to the Earth’s devastation.”  Alcira speaks of her own internal ecosystem as a mirror image of the external ecosystem where she lives, and knows that she must live in reciprocity with both because each depends on the other.  Some of the women spoke of themselves as “beings in process,” as incomplete in themselves yet linked to all those who have gone before them and to all those who will come after.  More than anything else, these women are finding a deep sense of belonging—of intimacy and participation—with the Earth and the entire Cosmos.  The shift taking place is this: we recognize that we belong to a larger, greater self than our current flesh and bones configuration. Indigenous peoples have always known this intuitively; the “new science” is now telling us the same thing empirically.  Everything is related to everything else and nothing is independent. We are one interconnected web with all and in all.  

2. Shifting Cosmology

The god-images of these women are clearly shifting from a deity somehow outside and above the created universe to a sense of something within yet beyond; a relationship that holds everything together.  To describe this changing view of their god-images, they used words such as: Energy, Presence, Wisdom, Matrix, Complementarity, Memory, Intuitive Space, Greater Reality, Envelopment, Fountain of Life.  All talked of experiencing this energy rather than being able to define it.  

(Marcia)  "For me, God is not all-powerful, but rather something that goes beyond the imaginable, something that needs to be discovered at every moment of our existence; it is there where the human-divine mystery is found, because both are, in the end, "mystery."  God is the impulse for my body, the strength of my thoughts, the container for my feelings, and the energy behind all that I am creating. God is all the vitality I find in both people and in nature." 

(Coca)  "Contact with nature, just as contact with other people, contact with tenderness as well as with pain—these speak to me of an Existence that encircles us and at the same time has something to do with fluidity." 

(Alcira)  "I like to understand and feel the Sacred as an experience of energy, which is a more open image.  It is an energy that is here, in me, in the trees, the animals, in relationship, in the ways we love, the way we live out our commitments.  This energy is Sacred; you find it and experience it through many symbols and names, rituals and myths, in relation with others.  This energy, which I call Divine or Sacred Energy, is circular.  It is like a current that flows and infuses life: this energy makes all life blossom forth and grow…"

(Doris)   "There is not outside/inside or up/down—all is part of the Sacred. Thus life is sacred, our bodies are sacred—that is why we must struggle to end torture, violence against women and children, hunger and cold for the millions of marginalized people.  All are in God, all are sacred—as are the rivers, which are the Earth's bloodstream and if they are contaminated, death will circulate throughout the whole body."

3. Beliefs about death

The shift taking place in cosmology is nowhere more evident than in the interviewees’ beliefs about death and resurrection. The majority view death and life not as separate, but as part of the same cycle.  They speak of returning to that primal energy, that original goodness from which they came. Most reflected a deep peace about returning to this “matrix,” to being dissolved into the Earth as a “coming home." As Gladys says, "When I die, I will return to my place of origin and I confide in that original goodness."   Some of these women have lost parents recently and spoke of how the deaths of these loved ones have convinced them that a deep connection continues.   They speak of memory—how those dearly loved are present in the memories we have of them.  Silvia, who is deeply involved in her Brazilian-Afro religious roots, puts it this way: "the Brazilian-Afro religions have this dimension of community—that we are more than what we are now in our bodies.  Those of us who are here form a community, but those who have gone on are also members of this community.  Those who die become ancestors and communicate energy to us.  That is what ancestrality means to me: the continuation of a life, of a mission.  Positive energy and power never die.  These ancestors will continue in nature as rocks or rivers, etc.  For Afro religions these people really do become immortal in that they become a permanent presence in a place in nature.  Thus their histories stay with us forever and the person is more present to us than absent." These loved ones live on in our gene pool, in the very characteristics that make us kin—a certain laugh, a way of walking, a gesture.  As Alcira puts it in describing her mother: “She is alive in all those kind ways she marked my life.  It is based on this experience that I can say that I have felt resurrection in life. She is present in the music she liked, the food she cooked, all the advice she gave me over the years, in the garden she planted."

4. Shifting epistemology 

Nowhere is the shift to a post-patriarchal way of being more visible than in the way the women interviewed perceive, or “know” (epistemology). The body and bodily experience become the locus for understanding, for feeling both pleasure and pain, for judging right and wrong.  The body—not in the abstract, but in our women’s sexual, sensual, abused and wounded bodies—is where these women are weaving their cosmologies and theologies, their ethics and their spiritual practices.  This emphasis on the body is clearly a reaction to millennia of patriarchal oppression where women’s bodies were seen as property to be used and dominated as a receptacle to reproduce the species, and to centuries of Judeo-Christian teaching where women were seen as the cause of humanity’s Fall from grace and thus the font of evil, temptation and concupiscence.  So much of feminist and ecofeminist insistence that we do theology from the body is an angry reaction to layers of patriarchal domination and a burning desire to cut through all the dualisms that split mind, spirit and the soul from the body.  Not just the women I interviewed, but multitudes of women throughout Latin America are reclaiming their bodies as sacred, as a source of holiness.  This emphasis is righting a long-overdue imbalance where men/mind/spirit were considered superior to women/body/materiality.   

5. Ethical implications  

The women in my study all call for a new ethics based on the experiences of their own bodies, with all their accumulated history, wisdom and longings.  Starting from the body, then, is essential. And because ethical decisions will be made based on one’s own experience, they will be contextualized, pluralistic and respectful of diversity.  

5. Emerging spiritual practice

Nothing captures the shift more than the way women are nurturing their evolving intuitions about who they are and what they perceive life’s meaning to be. First of all, it becomes clear from the interviews that these twelve women are no longer very nourished by the liturgies and worship services offered by their churches. Yet while participation in official church worship wanes, a veritable “boom” in women’s rituals and celebrations is taking place all over Latin America—and most of the women interviewed are actively involved both in creating, convoking and participating in these celebrations. The hallmark of these rituals is celebrating with one’s whole body—through movement and dance. 
And what is being celebrated?  Life— their own lives, the lives of loved ones, of other women, of those suffering, the lives of their ancestors.  Connection— to each other, to their own bioregion, to the seasonal cycles, to the elements, to the Earth itself and to the entire Cosmos.   Dreams—their own, the community’s, the planet’s. Many of these rituals are inspired by indigenous cosmologies.  The remarkable creativity present in these rituals appears to have released a bottled-up longing to get out of our heads, and celebrate freely with our entire bodies.  

These women are also nurturing their spirituality through the practice of contemplation and meditation.  They have moved on from traditional forms of meditation taught by Christian theology, although some still reflect on biblical passages. The great shift here is that all now turn to the natural world to find their peace, to renew their beings.   Gladys climbs Mount Avila—a mountain on the outskirts of Caracas—everyday. Alcira has an uncanny relationship with trees and communes with them throughout the seasons.  Doris and Coca do body movement such as Tai Chi to connect with the Cosmos.  Graciela gardens.  Sandra Raquew paints, colors and takes photos of Nature.  Contact with sensuality—poetry, color, music—as well as with the pain of others, is also an essential element in this evolving spirituality.

Another source of spirituality is friendship and community—spaces for sharing heart joys and heart sorrows.  Circles of women are sprouting up everywhere and have become spaces of freedom and healing. Sandra Raquaw’s experience is common: “My feminist theology collective Chimalman, is a fundamental source of sustenance for me. Together we cultivate seeds of new beliefs and values for ourselves.  This is our space, the place where we can feel accepted, where we can think, share and celebrate together. The Sacred for me takes place in sharing, in sharing our experiences with others who also share their life journeys. In these moments, I know I am not alone.”  

Conclusion

That we are leaving behind patriarchal constructs and pushing toward something new—yet something that we only intuit and cannot yet define—is clearly evident in the interviews with these 12 women.  While there is a certain skittishness at this point about calling themselves ecofeminist or of embracing ecofeminism wholeheartedly “because we are tired of being labeled or put in boxes and categories,” there is agreement among these women that they are “part of something larger…that what I believe isn’t just some personal craziness.”  At this point in their history, very few of the women would fervently insist that their evolving theological, spiritual and ethical insights be called “ecofeminist."  But that there is a paradigm shift, that their intuitions are changing and mark a whole new way of understanding the human and the divine, is beyond dispute.   We lack a more adequate metaphor; a more poetic yet accurate way of describing the constructs of meaning we are feeling and describing.  

We find ourselves at the beginning of a new common creation that is both exciting and daunting.  As we embark on the long psychic journey of ridding ourselves and our world of a patriarchal mindset so imbedded in us that it seems as normal as the air we breathe, we have only faint glimmers of what a post-patriarchal world might look like.  We have only intuitions, dreams, hunches.  AND a growing circle of like-minded seekers, each of whom now knows that she is not alone in her search. That will be enough.

Mary Judith Ress, an ecofeminist theologian, is a founding member of Con-spirando.

Source: Mary Judith Ress, Without a vision, the people perish: Reflections on Latin American Ecofeminist Theology (Doctoral dissertation).  Santiago: Con-spirando, 2002, pp. 173-222. 
Ancient wisdom traditions;


Thomas Kuhn, Albert Einstein, Rachel Carson, Teilhard de Chardin








Women activists against ecological destruction





Ecofeminism





Deep Ecology





Radical/Cultural Feminism





Cybernetics





Ecofeminist  theology





Feminist Anthropology:


Goddess images





New Science





Indigenous


Cosmovisions





New Cosmology





Body as source of wisdom





Jungian Psychology





Attempts at forming Post-patriarchal


communities





Sustainable economies/


Bioregionalism








PAGE  
10

