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WORKSHOP DESCRIPTION 
 

We gather in Berkeley on November 15-16, 2019 to further explore and develop themes 
that emerged from our previous workshop in 2016 (see 2016 workshop description for an 
orientation to our theoretical approach). This year’s workshop is focused on writing, with 
the goal being to publish a collection of essays based on what we develop during our work 
together. Our essays will explore the following questions: 

 

1) How are human, other-than-human, and the boundaries between them constituted 
within ritual frames or through ritualization? 

2) How is ritual shaped by assemblies/ assemblages of the human and other-than-human? 

3)  What expanded meanings of politics or ethics emerge, are expressed in, then 
circulated and contested in ritual contexts of multi-species and multi-objects? 

4) What characteristics of relationships with the other-than-human, if any, might prompt 
the ways we respond to climate change or affect social and political change? 

5)  Does environmental precarity require a theological response or new understandings of 
and practices around “the sacred”? What might these look like? Are there tools for a 
theology of the anthropocene? 

  

Over our two days together, we will read from our essays, discuss, and write together in a 
process based on a model developed by anthropologist Katie Stewart (University of 
Texas, Austin), which will be facilitated by Laura Ogden (Dartmouth College) and 
Marianne Lien (University of Oslo). 
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SCHEDULE 
 
 

Thursday November 14th: ARRIVAL 
 
Lodging at the Women’s Faculty Club on the UC Berkeley Campus 
 

Friday November 15th: GTU LIBRARY, 2400 RIDGE ROAD, RICHARD S. DINNER 
BOARD ROOM, 3RD FLOOR 

8-9: Breakfast on your own (for those staying at the Women’s Faculty Club, breakfast is 
included)  

9-9:30: Welcome and workshop plan (Charles and Jone) with coffee, tea and light food 

9:30-10:30: Introductions discussing short pieces that have inspired us (Laura and 
Marianne) 

10:30-11: Break (with coffee, tea, and light food) 

11-12:00: Group 1 reads 500-word essays (Laura Ogden facilitates discussion, Patricia 
Kubala, Morny Joy) 

12:00-1:30: Catered lunch 

1:30-2:30: Group 2 reads (Marianne Lien facilitates discussion, Yohana Junker, Adrian 
Ivakhiv)  

2:30-3:30: Walk around campus or walk and talk 

3:30-4:30: Group 3 reads (Sarah Pike facilitates discussion, Matthew Hartman, Nina Hoel)  

4:30-5:30: Group discussion of emergent themes 

5:30-6: Re-locate to Comal, 2020 Shattuck Ave, Downtown Berkeley 

6-7: Free-write with prompt, drinks and snacks at Comal 

7-10: Dinner at Comal 
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Saturday November 16th: 221 KROEBER HALL, BANCROFT @ COLLEGE 

8:00-9:00: Breakfast on your own 

9:00-10:30: Small group discussions about the free-write (facilitated by Laura, Marianne, 
Sarah, Devin) with coffee, tea and light food 

10:30-11: Break (with coffee, tea, and light food) 

11-12:00: Group 4 read (Devin Zuber facilitates discussion, Mariam Motamedi-Fraser, 
Candace Slater) 

12:00-1:30: Catered lunch 

1:30-2:30: Group 5 reads (Charles Hirschkind facilitates discussion, Jone Salomonsen) 

2:30-3:30: Walk around campus or walk and talk 

3:30-5:30: Group discussion of emergent themes and publication planning 

6-Late: Reception at Devin Zuber’s house, 354 Panoramic Way, Berkeley 

  

Sunday November 17th: DEPART 
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LODGING AT 

THE WOMEN’S FACULTY CLUB, UC BERKELEY CAMPUS 
Workshop participants who are traveling to Berkeley will be staying at The Women’s 
Faculty Club, located on the UC Berkeley Campus. If you're planning to arrive after 9pm, 
please note the after-hours phone number to call the front desk to let you in the building: 
510-938-4917. For more information visit: https://www.womensfacultyclub.com/ 
 

 
 

 
 
 
 
 

See the next page for driving directions 
 
 
 
 

 

https://www.womensfacultyclub.com/
https://www.womensfacultyclub.com/
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Driving Directions to The Women’s Faculty Club: 
 

https://www.womensfacultyclub.com/about-the-club/mapsdirections/ 
 
 

1) 
 
 Exit from I-80 at University Avenue exit. 
 

2) 
 
 Proceed, due east (directly toward the Berkeley hills) on University Ave until you reach 
the west edge of the campus. 
 

3) 
 
 Turn left on Oxford Street and proceed about one-and-a half blocks. Stay on the right-
hand side of the street. 
 

4) 
 
 Just before the intersection of Oxford and Hearst bear right onto Hearst Avenue and 
proceed east on Hearst Ave until you reach the top of the campus at the intersection of 
Hearst and Gayley Road. 
 

5) 
 
 Turn right onto Gayley Road and proceed south, past the Hearst Greek Theatre on your 
left, past the Kleeberger Soccer Field on your left and Haas School of Business on your 
right. 
 

6) 
 
 Just as the road begins to be divided, there will be a right turn lane into the driveway for 
the Faculty Clubs (also the Optometry entrance). Once you enter this driveway take the 
first right and then the first left. You will then be in the Faculty Lane and may park in the 
20 minute Loading Zone between the two Clubs. 

 
 

 
 
 
 
 
 
 
 

 
 
 

 
 
 

https://www.womensfacultyclub.com/about-the-club/mapsdirections/
https://www.womensfacultyclub.com/about-the-club/mapsdirections/
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LIST OF WORKSHOP VENUES AND DIRECTIONS 
 
FRIDAY NOVEMBER 15TH 
 
9-5:30: GTU LIBRARY, RICHARD S. DINNER BOARD ROOM, 3RD FLOOR 
 2400 Ridge Road, Berkeley 
The library is about a half mile walk (15-20 minutes) from The Women’s Faculty 
Club, some of it uphill. Walk northeast towards Gayley Rd and take a left. Turn left 
onto Hearst Ave then right onto Leroy Ave. Turn left onto Ridge Road; the library 
will be on your left. See the map of the GTU on the following page. 
 
5-10: COMAL, 2020 Shattuck Ave, Downtown Berkeley  
This is about a half mile walk (15-20 minutes downhill) from the GTU Library. Head 
west on Ridge Road toward Le Conte Ave. Turn left onto Le Conte Ave and then 
right onto Hearst Ave. Turn left onto Shattuck Ave. The restaurant is on the right-
hand side of the street. It is also possible to take the 65 or 52 bus to downtown 
Berkeley from Hearst Ave; Google Maps is best to consult for the bus schedule. 

 
SATURDAY NOVEMBER 16TH 
 
9-5:30: GIFFORD ROOM, 221 KROEBER HALL, Bancroft@College Ave 
Kroeber Hall is a quarter of a mile walk (5-7 minutes) from The Women’s Faculty 
Club. Walk south towards Bancroft Way; the building is at the intersection of 
College Ave and Bancroft Way. There is a large fountain in front of it. See the map 
of The Women’s Faculty Club; Kroeber Hall is circled in red. 
  
6-Late: DEVIN ZUBER’S HOUSE, 354 Panoramic Way, Berkeley 
Saturday night is a game night which means that traffic around campus will be 
difficult. We will carpool up to Devin’s house together and later that night back 
down the hill to campus. It is also possible to walk. See the maps on the following 
pages for driving and walking directions. 
 

CALL PATRICIA AT 415-845-3318 IF YOU GET LOST! 
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MAP OF THE GTU 
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WALKING DIRECTIONS TO DEVIN’S HOUSE, 
354 PANORAMIC WAY, BERKELEY  

 
 

From Kroeber Hall or The Women's Faculty Club (ca. 20 minutes, 0.8 miles, up 300+ steps): 
Walk up to Piedmont Avenue below the stadium and cut up along the lower paths that hug the 
stadium, keeping the stadium to your left. You'll come up to a parking lot in front of you, with 
Panoramic Hill rising behind it. Make a right onto Panoramic Way. On your left almost immediately 
you’ll see a broad set of stone steps (called “Orchard Lane”) – take these steps (your first of three long 
flights of steps). At the top of the stairs by the street, you’ll come out on a sharp switchback in the 
road. Across the street on the other side of the switchback, facing you, is a block concrete house (101 
Panoramic Way) with another set of stairs – take these second stairs (also called “Orchard Lane”). You 
can nod towards the ghost of John Muir, who spent many weeks at a house down the road here (21 
Mosswood), transcribing his Alaska Journals at the home of a Sierra club member. 
 
At the top of these second stairs, you’ll come out on Arden Road. Make a left and walk to the end of 
the street (three houses down) into the cul-de-sac. In the cul-de-sac, you’ll see a brick embankment 
with steps 
– there is an opening to a public path to the left of this embankment. Go through that opening to the 
public path beyond. 

 
On the path, you’ll see a steep flight of stairs going down to your left, and to your right, more steps 
ascending up. Take this third set of stairs going up (you are almost there!). At the top of the stairs, on 
the road, make a left and walk further up the road (Panoramic Way). 

 
Panoramic Way loops around the corner and up again. – 354 will be on your right-hand side after the 
area where people park their cars -- look for the second brown house with slanting roof!
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DRIVING DIRECTIONS TO DEVIN’S HOUSE,  
354 PANORAMIC WAY, BERKELEY  

 
 

 
 
Make a right onto Panoramic Way (from either Prospect Street, coming up fraternity row, or 
continuing straight along Canyon Road behind the UC stadium). 

 
Make a hard left at the first switchback. 

 
At the second switchback, make a hard right, continuing on Panoramic Way. 

 
After passing Arden Road on your left (very steep), go for about 7-8 houses more. Then on your 
left you will see another sharp switchback, going steeply up. Take this steep switchback up 
(Panoramic Way) – if you continue straight ahead (which you don’t want to do!), the road becomes 
Dwight Way. 

 
Wind up Panoramic Way, going around the bend slowly (one lane for two cars on a steep drop 
off). Once you’ve emerged out of a wooded area, you’ll see an area with parking on the left and 
right of Panoramic Way. 

 
354 Panoramic Way is just above this parking area on the right-hand side: look for the second 
brown house with slanting roof. 
 

IMPORTANT NOTE: IT WILL BE A GAME NIGHT, AND PANORAMIC WAY IS 
CLOSED TO NON-RESIDENTS. TELL THE POLICE YOU ARE VISITING THE ZUBER 

FAMILY – DEVIN WILL NOTIFY THEM BEFOREHAND THAT WE ARE COMING!! 
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WORKSHOP PARTICIPANT BIOS 
 

 
 

 
 
Matthew Hartman is completing a PhD in Ethics at the Graduate Theological Union in 
Berkeley, CA, where he works broadly at the intersection of religion, culture, and the 
environment. His research interests include race and environmental justice, climate denialism, 
capitalism and the new materialisms, the underlying logics of the climate crisis, and the 
implications for religion and ethics in the Anthropocene. He also co-chairs the Ecology & 
Religion program unit for the American Academy of Religion-Western Region. 
 
 
 
 

  
 
Charles Hirschkind is associate professor of anthropology at the University of California, 
Berkeley. His research interests concern religious practice, media technologies, and emergent 
forms of political community in the urban Middle East and Europe. He has published two books, 
The Ethical Soundscape: Cassette Sermons and Islamic Counterpublics (Columbia 2006) and 
Powers of the Secular Modern: Talal Asad an his Interlocutors (co-edited with David Scott, 
Stanford 2005). His forthcoming book, titled The Feeling of History: Islam, Romanticism, 
Andalusia (Chicago), is based in southern Spain and explores some of the different ways in 
which Europe’s Islamic past inhabits its present, unsettling contemporary efforts to secure 
Europe’s Christian civilizational identity. 

CHARLES HIRSCHKIND 
UC BERKELEY 

chirschk@berkeley.edu 
 
 
 

MATTHEW HARTMAN 
GRADUATE THEOLOGICAL UNION 

mhartman@ses.gtu.edu 
 

mailto:chirschk@berkeley.edu
mailto:chirschk@berkeley.edu
mailto:mhartman@ses.gtu.edu
mailto:mhartman@ses.gtu.edu
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Nina Hoel is associate professor in religion and society at the Faculty of Theology, University of 
Oslo, Norway. She is also the Dean of Studies at the Faculty for the term 2019-2022. Her work 
uses feminist theory and methodology in the study of lived religion. She writes on issues 
pertaining to religion, bodies and sexualities and has conducted extensive research in the field 
of Islam, gender and sexuality in South Africa, using anthropological approaches as her main 
method.                                                                              

                             
 

 
 
Adrian Ivakhiv is the Steven Rubenstein Professor for Environment and Natural Resources, a 
Professor of Environmental Thought and Culture, and a UVM University Scholar and Public 
Humanities Fellow at the University of Vermont. He is the author of Claiming Sacred Ground: 
Pilgrims and Politics at Glastonbury and Sedona (Indiana University Press, 2001), Ecologies of 
the Moving Image: Cinema, Affect, Nature (Wilfrid Laurier University Press, 2013) 
and Shadowing the Anthropocene: Eco-Realism for Turbulent Times (Punctum Books, 2018). 
He co-edits the open-access, international scholarly journal Media+Environment, coordinates 
the EcoCultureLab (ecoculturelab.net), and blogs at Immanence: EcoCulture, GeoPhilosophy, 
MediaPolitics.  

ADRIAN IVAKHIV 
UNIVERSITY OF VERMONT 

aivakhiv@uvm.edu 
 

 

NINA HOEL 
UNIVERSITY OF OSLO 

nina.hoel@teologi.uio.no 
 

https://mediaenviron.org/
https://mediaenviron.org/
http://ecoculturelab.net/
http://ecoculturelab.net/
http://blog.uvm.edu/aivakhiv/
http://blog.uvm.edu/aivakhiv/
http://blog.uvm.edu/aivakhiv/
http://blog.uvm.edu/aivakhiv/
mailto:aivakhiv@uvm.edu
mailto:aivakhiv@uvm.edu
mailto:nina.hoel@teologi.uio.no
mailto:nina.hoel@teologi.uio.no
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Morny Joy is a Faculty Professor in the Department of Classics and Religion, University of 
Calgary, Canada (1989-2019). BA University of Sydney, Australia; MA University of Ottawa, 
Canada; PhD McGill University, Montreal, Canada (1981). Morny also spent a two-year 
postdoctoral fellowship studying with Paul Ricoeur at the University of Chicago. (1983-85). In 
recent years, she has published two well-received edited books, Continental Philosophy and 
Philosophy of Religion (Springer 2011); Women, Religion, and the Gift: An Abundance of 
Riches (Springer 2017). Her latest volume, also an edited book, Women, Rights, and Religions, 
will be published by Equinox Press in January, 2020. In 2011 she received an Honorary 
Doctorate from the University of Helsinki, Finland for her work in the field of women and religion. 
 
 
 
 

 
 
Yohana Junker, Ph.D. is a Faculty Associate in Theology, Spirituality, and the Arts at the 
Pacific School of Religion, Berkeley. Her ongoing research probes the salient intersections 
among the fields of art history, eco-criticism, decolonial studies, and contemporary Indigenous 
artistic production. She recently earned her doctorate in art and religion from the Graduate 
Theological Union, an MTS from Christian Theological Seminary, and a BA in social 
communication from Universidade Metodista de São Paulo. 
 

MORNY JOY 
UNIVERSITY OF CALGARY 

mjoy@ucalgary.ca 

YOHANA JUNKER 
PACIFIC SCHOOL OF RELIGION 

yjunker@ses.gtu.edu 
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Patricia Kubala is a PhD candidate in the Department of Anthropology at UC Berkeley. Her 
research explores the teaching and transmission of religious and medical traditions in contexts 
marked by colonial violence and illegibility within the existing political, legal, and metaphysical 
frameworks of the modern state. She has conducted fieldwork in Cairo and the San Francisco 
Bay Area, and her dissertation, entitled “The Medicine World: Psychedelics and the Hope for an 
Otherwise,” is a study of the contemporary revival of interest in psychedelics in American 
society. 
 
 
 
 

 
 
Marianne Elisabeth Lien is professor of Social Anthropology at the University of Oslo.  She 
has done fieldwork in Norway and in Australia on a variety of topics related to materiality 
including food, nature and landscapes, human-animal relations, domestication, aquaculture, 
marketing, and second-homes and kinship in Norway. She enjoys writing for a broad audience 
and explores the interface between ethnographic and literary styles.  Her most recent books are 
Domestication Gone Wild; Politics and Practices of Multispecies Relations (co-edited with H. 
Swanson and G. Ween, Duke 2018),  Becoming Salmon; Aquaculture and the Domestication of 
a Fish (University California Press 2015), and the Norwegian trade-book co-authored with S. 
Abram, ‘Hytta-fire vegger rundt en drøm’ about Norwegian second-homes, family and kin 
(Kagge 2019). 
                                                                                                                               
 
 

PATRICIA KUBALA 
UC BERKELEY 

pkubala@berkeley.edu 

MARIANNE ELISABETH LIEN 
UNIVERSITY OF OSLO 

m.e.lien@sai.uio.no 
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Laura Ogden is an environmental anthropologist at Dartmouth College in Hanover, New 
Hampshire.  Her work explores the politics of environmental change and conservation, 
contributing to theoretical discussions in political ecology and multispecies ethnography.  She 
has conducted ethnographic research in the Florida Everglades, with urban communities in the 
United States, and is currently working on a long-term project in Tierra del Fuego, Chile.  Her 
book Swamplife:  People, Gators, and Mangroves Entangled in the Everglades was awarded 
The James M. Blaut Award for innovative scholarship in political and cultural ecology. Her 
current book project, entitled Loss and Change at the World’s End, examines the contingencies 
of colonialism and environmental change in Tierra del Fuego. 
 
 
 

 
 
Mariam Motamedi-Fraser is a Reader in Sociology at Goldsmiths, University of London. She 
teaches two modules on animals, one at undergraduate level (Thinking Animals) and one at MA 
level (Animals in Theory and Practice: Philosophy, Agency, Ethics). She is currently writing an 
article on working with animals in social science research ('animal methods'). Her most recent 
publication is 'Dog words; or, how to think without language,' The Sociological Review, 2019. 
She is a volunteer at The Dog Hub in Euston, London. 

LAURA OGDEN 
DARTMOUTH COLLEGE 

Laura.A.Ogden@dartmouth.edu 

MARIAM MOTAMEDI-FRASER 
GOLDSMITHS 

m.motamedi-fraser@gold.ac.uk 
 

mailto:m.motamedi-fraser@gold.ac.uk
mailto:m.motamedi-fraser@gold.ac.uk
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Sarah M. Pike is Professor and Chair of the Department of Comparative Religion and Humanities at 
California State University, Chico. She is the author of Earthly Bodies, Magical Selves: 
Contemporary Pagans and The Search for Community, New Age and Neopagan Religions in 
America, and For the Wild: Ritual and Commitment in Radical Eco-Activism. She has written 
numerous articles and book chapters on contemporary Paganism, ritual, the New Age movement, 
the ancestral skills movement, the Burning Man festival, spiritual dance, environmental activism, and 
youth culture. She is currently working on two research projects about ritualized relationships 
between humans and the more-than-human world: memorialization in the aftermath of recent fires in 
California, and 2) eating and making in the ancestral skills movement.  
 
 
 

    
 
Jone Salomonsen is Professor of Theology at the Faculty of Theology, University of Oslo. She is 
trained both as a theologian and as an anthropologist/ethnographer. She is also a GTU Alumna. In 
1984-85 she studied with Clare B. Fischer at Starr King (SKSM), yet came back to GTU as visiting 
scholar in 1989 to conduct fieldwork with Starhawk and the Reclaiming Witches of San Francisco for 
her Ph.D. thesis.  In 2013-2017 she was PI and director of Reassembling Democracy. Ritual as 
Cultural Resource (REDO), an interdisciplinary, collaborative research project funded by the 
Norwegian Research Council, www.tf.uio.no/english/research/projects/redo/. At the Faculty of 
Theology in Oslo she has been  chair of the Gender, Religion and Theology Research Group, 
www.tf.uio.no/english/research/groups/gender-theology-and-religion/, which hosts the bi-annual Asta 
Hansteen Lecture on Gender and Religion. During the academic year 2016, Salomonsen was a 
visiting scholar at UC Berkeley and a co-recipient with Professor of History Jonathan Sheehan of the 
bilateral Peder Sather Grant for Advanced Studies. Together with GTU by Professor Devin Zuber 
and Pd.D candidate Yohana Junker they co-hosted the first Berkeley Workshop Environmental 
Change and Ritualized Relationships with the other-than-Human World in October  21-23, 2016. 
 
 

SARAH M. PIKE 
CALIFORNIA STATE UNIVERSITY, CHICO 

SPike@csuchico.edu 
 

JONE SALOMONSEN 
UNIVERSITY OF OSLO 

jone.salomonsen@teologi.uio.no 
 

http://www.tf.uio.no/english/research/projects/redo/
http://www.tf.uio.no/english/research/projects/redo/
http://www.tf.uio.no/english/research/groups/gender-theology-and-religion/
http://www.tf.uio.no/english/research/groups/gender-theology-and-religion/
mailto:SPike@csuchico.edu
mailto:SPike@csuchico.edu
mailto:jone.salomonsen@teologi.uio.no
mailto:jone.salomonsen@teologi.uio.no
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Candace Slater is Professor in the Department of Spanish and Portuguese at the University of 
California, Berkeley. Her research interests include Research interests include Brazilian 
Literature and Culture and Latin American folk and popular traditions. She is the author, among 
other books, of Entangled Eden: Visions of the Amazon (2012) and Dance of the Dolphin: 
Transformation and Disenchantment in the Amazonian Imagination (1994).  
 
 
 
 
 
 
 

 
 
Devin Zuber is Associate Professor of American Studies, Religion, and Literature at the 
Graduate Theological Union (GTU), Berkeley. Much of his current teaching and research has 
focused on aesthetics in the Anthropocene, and at the GTU he co-leads Sustainability 360, a 
new environmental humanities incubator for religion and ecology. His most recent book, *A 
Language of Things: Emanuel Swedenborg and the American Environmental Imagination* 
(University of Virginia, 2019), traces the impact of Scandinavia’s most notorious mystic on 
nineteenth-century American nature spirituality, from Ralph Waldo Emerson to John Muir. 
 
 
 

 
 

CANDACE SLATER 
UNIVERSITY OF CALIFORNIA, BERKELEY 

cslater@berkeley.edu 

DEVIN ZUBER 
GRADUATE THEOLOGICAL UNION 

dzuber@gtu.edu 

mailto:cslater@berkeley.edu
mailto:cslater@berkeley.edu
mailto:dzuber@gtu.edu
mailto:dzuber@gtu.edu
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ESSAYS 
 
 

MATTHEW HARTMAN 
 

COMEDY AND CLIMATE CHANGE 
 

Not long ago I was in Chicago for a wedding and found myself in a cab going across town from one event 
to the next. As the vehicle moved along Lake Shore Drive with the Chicago skyline on one side and Lake 
Michigan on the other, the cab driver all of a sudden began to laugh. “Look over there!” he exclaimed, 
pointing toward the concrete jungle of downtown Chicago. I peered out the window trying to identify 
what he saw, my gaze moving from person to person walking along the sidewalk, to people on bikes and 
in cars sharing the roadway. Unsuccessful, I turned back to the driver for help. He laughed again and let 
me in on the funny sight: “The pigeons over there!” – I looked back to see two pigeons on the sidewalk – 
“They think they’re people like us!” I looked again, now noticing these two other-than-human-beings in a 
different light, seemingly undeterred by the much larger non-pigeon beings walking past them on either 
side. “They’re just strolling along,” mused the driver as we continued on our way toward the destination. 
For whatever reason, this interaction has really stayed with me. On the one hand, it is incredibly normal—
an everyday encounter of pigeons walking on a sidewalk in a city. Yet in the observation of the cab driver 
there seemed to be a blurring of species lines, recognizing a kind of kinship in the similarities of human-
species and pigeon-species interactions. 
 
And in this recognition of companionship, I was also struck by another aspect of the interaction: humor. 
The laughter engendered by the observation. There was something funny in this everyday occurrence. 
There can be a sense of uncanniness in encounters with the other-than-human, particularly in the even 
weirder context of the Anthropocene. But there is also a kind of familiarity that perhaps can reorient our 
perspective and even be a little funny in the process. 
 
In a world enmeshed in narratives of doom and tragedy, can humor possibly do something that allows us 
to see the unseen, the mundaneness of everyday, in a new light? To encounter something familiar again, 
but for the first time? Kenneth Burke, the old rhetorician, wrote about the comic frame as an 
understanding of “human antics as a comedy, albeit as a comedy ever on the verge of the most disastrous 
tragedy.” There’s always something not quite completed in comedic interactions, something unfinished. 
Something that keeps us guessing. Tragedy has a heroic finality to it: the Anthropos subjects of the 
Anthropocene will either heroically overcome the foils of climate catastrophe, or go down heroically in a 
literal blaze of glory. Comedy is perhaps more generative; a kind of playful dance. 
 
Eleanor Courtemanche has asked if comedy should be a religion. While she warns against Comedyism’s 
tendency to exclude those who don’t speak the language, thus running the risk of being wielded by those 
in power to maintain hegemony and mock those deemed lower, she also notes its more equalizing 
qualities. Comedy can be disarming in approaching heavy topics, and it can feel freeing to laugh in the 
face of a crisis rather than be fully crushed by it. It has long been a means of subversion for those 
oppressed to mock their oppressors, and has the ability to challenge power structures that are all too 
serious in their determinisms. 
 
Perhaps the act of laughing can itself be a sacred ritual that can orient us away from the fatalism of tragic 
narratives through the recognition of shared becoming with the world and the other-than-human. For a 
second, maybe we can laugh at the futility of our illusions of progress and, taking a cue (or rather a coo) 
from our pigeon companion species, maybe deface the statues of modernity and Western hegemony just a 
little in pursuit of a more entangled existence. 
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CHARLES HIRSCHKIND 
 

REPTILES 
 

What might we learn from a reptile? How might that learning come to inhabit us, as part of our ethical 
equipment, a reptilian aspect of our character? I have kept geckos over the last ten years, and they have 
prompted me to ask these questions, which may or may not be fruitful. Across these years, I forged a 
rather unique relationship with these animals, though my experience may be far more common than I 
assume. Together, they and I crafted a delicate intimacy, built up of subtle, minimal gestures but capable 
of a wide expressive range. As we noticed things about each other, we began to develop patterns of 
interaction, a kind of coordinated dance, a ritual whose steps we would repeat daily, if not more often. 
The gestures that together compose this dance were not at all mechanical, but something much closer to 
friendship, a form of relation based in affective capacities of attention and response. 
 
A brief scene: I approach the cage, set at knee level. Nightale, a leopard gecko, tilts his head and looks up, 
past my extended hand to my face and eye, to see what I have in mind, and then moves to the front of the 
cage so to be ready. I slowly open the cage, so not to startle him, and lower my hand down until it rests on 
the branch next to his body. He freezes, cautiously, licks the hand, and then slowly moves up the branch, 
parallel to the hand without touching it, as if to say, “I’m really not interested.” But he is. As when he is 
just about to pass the hand by, he turns, so that one foot falls on the palm, inadvertently, as it were. He 
again licks the hand, as if he were discovering its presence for the first time, and then puts another foot on 
the palm. 
 
I offer this small fragment, one of many dances composing this friendship, to highlight the playfulness 
and subtlety of the bond, and the fine-tuned awareness—call it a particular ethical sensibility—that 
enables it. In learning this form of life, one both reptile and human, I came to absorb a certain affective-
gestural tendency, a reptilian trait, that I now see in my writing, my style of emotionality, my sense of 
humor. This tendency, acquired not just with my geckos but over the course of a life in which reptile 
relations have been ever present, is an essential aspect of my self, so much so that I have rarely had a 
dream in which reptiles are not present. In this sense, lizards are my totem, and the kind of knowledge or 
sensibility I am describing may be one that totemic societies were deeply aware. This awareness was 
cultivated through mimetic ritual acts that allowed one to recognize the entwinement, the absorption of 
one being within the other, a phenomenon that anthropology took as a primary object in its analysis of 
“primitive cultures.” Today, I find myself mourning the impending demise of these creatures, and 
wondering what will be left of me. 
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NINA HOEL 
 

THE “CLIMATE-SCREAM”: SOME REFLECTIONS ON VOICE, BECOMING, AND 
PROTEST 

 
What is the sound of a planet in pain? What reverberation captures human violent destruction, 

domination, planetary slavery, death – and the right to kill? What are the various ways in which the killer 
– the taker of planetary life – reconstitutes its corporeal human becoming to express relationships and 
porous connections with the more-than-human?   

 
In Oslo earlier this fall, several thousand climate activists gathered outside of the Norwegian 

Parliament to join the “climate-scream” (https://klimabrolet.no/ ). Lasting for about two minutes, a 
cacophony of voices screamed in unison so as to let their despair, and indeed cry for the earth, be heard. 
The “climate-scream” could also be read, or, in this case, heard, as a scream that was of the earth – the 
pain of the earth, the sound of a planet in pain. The reverberation of human guilt. An attempt at 
expressing a precarious relationality. The “climate-scream”, although staged, controlled, and timed, 
enabled an opening for those who partook, to rupture normative and, indeed, “civil” forms of human 
communication. It represented an opening to render audible vulnerability, aggression and despair – of self 
and of earth. The voices were interconnected and expressed a will, and perhaps a potential, for deeper 
interconnectedness. A longing for a re-union.  

 
Viewing the video footage, the embodiment of the scream illustrates humanity in all its diversity. 

From toddlers securely equipped with hearing protectors, to children clearly expressing joy over the 
opportunity to scream without fear of being reprimanded, to young adults – aspiring Greta Thunbergs – 
the climate generation, who screamed angrily, accusatory, and intensely. Some young adults embraced 
each other and held each other. Hands reaching for hands. Palms open. They became enfolded, aligned, 
momentarily interwoven. Youthful cheeks wet with tears and runny mascara.  

 
The organizers (Foreningen Klimabrølet) expressed the need to activate “the silent majority” as 

one of their central motivations for hosting the event. Whether deliberate or not, the reference to a silent 
majority speaks not only to the majority of the Norwegian human population who according to 
Foreningen Klimabrølet acknowledges the seriousness of the climate crisis, but for various reasons do not 
engage in various forms of (public) activism. The “silent majority” may also refer to our planet, our 
home, acted upon, enslaved, and silenced by human destruction. What is the sound of a planet in pain? 
The “climate-scream”, then, can be heard as a disruption of silence, an awakening, enabling a distinct and 
loud cacophony. The “climate-scream” may constitute a portal being stretched and extended outwards 
like a becoming mother’s primal scream in the act of birth-giving. The “climate-scream” as an act of 
birthing responsiveness and responsibility. A birthing of activism. The birth of a new becoming. A co-
becoming with the earth.   

 
The “climate-scream” can be heard as an expression of what Sarah Pike calls protest rites (2017). 

The enactment of the “climate-scream” is in many ways an innovative emotive rite that expresses a keen 
sense of community and togetherness. It is a performance that ruptures the normativity of the every-day 
and reconfigures the production of space (Lefebvre, 1991). It is an act of environmentalism that is only 
made meaningful through the voice it produces and becomes. The “climate-scream” is perhaps a turning 
away from a politics of death (Mbembe’s necropolitics, 2013) and a turn towards a hopeful politics of and 
for life.  

 

https://klimabrolet.no/
https://klimabrolet.no/
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ADRIAN IVAKHIV 

BOUNDARIES, UNBINDING, REBINDING 

There are physical boundaries between humans and specific nonhumans—fences, walls, windows (of 
homes, gardens, kennels, zoos, abbatoirs, safari vehicles, camera lenses, guns); and there are metaphoric 
boundaries (about which much has been written by animaphilic critics of Descartes, Bacon, et al.). Many 
of these are so ritualized as to be hegemonic: the rituals are repeated, reinvoked, or transgressed and 
renegotiated every time we visit a zoo, a park or nature reserve, a wilderness area or urban greenspace, or 
for that matter our gardens, our groceries, and, for some, our bodies and our homes (or lack thereof).  

The nonhuman is of course intimately entangled with the human. (I could say ‘other-than-human’ or 
‘more-than-human,’ but these all take the human as the normative term and it’s not clear to me what 
advance either makes over the generic ‘nonhuman.’ The point is that the human is only one among many, 
and that it itself is contested today.) 

Every boundary is a crossing, a meeting place, a checkpoint, a negotiation; it is also a representation and a 
practice. In my work with EcoCultureLab, a ‘collaboratory’ of scholars, artists, and citizens that organizes 
events and initiatives in Burlington, Vermont, I have found that there are invisible boundaries both 
enabling and constraining the organization of relations between humans (individuals, communities, 
commercial establishments, the city and its institutions) and the many nonhumans—buildings, machines, 
streets, parks, trees, streams, a lake, domestic and wild animals, microbes, concepts—with which one 
might wish to renegotiate the future we hope to share. Which questions should be directed through the 
mayor’s office and which ones can we take up and answer ourselves? How might the currently voiceless 
be invoked into vocality in future city councils, say, 50 years from now? Action becomes a matter of trial 
and error, speculative projection and imaginative play. We model ourselves on initiatives like Mexico 
City’s Ministry of the Imagination and Bologna’s Civic Imagination Office.  

Organizing the symposium Feverish World, 2018-2068: Arts and Sciences of Collective Survival, we set 
out to invoke the hopes, fears, and anxieties suffusing the background of people’s lives today, to pin a 
label onto them (‘feverish world’), and to draw out an interest, a longing, that may no longer be drawable 
through conventional formulations (‘climate change,’ ‘environment,’ ‘social justice,’ et al.) which come 
with cultural straitjackets pre-shaping their effectivity. We consulted with farmers and designed a parade 
of dancers and musicians around evening calls to the cows and sheep that still dot the ex-urban 
countrysides of Vermont—‘Come on,’ with a tonal declension on the second syllable—and moved slowly 
across the pedestrianized city center beckoning restaurant sitters, tourists, and street people to join us, as 
church bells responded to each other in a composition arranged by composer and carilloneur David 
Neiweem, and as Abenaki dancers prepared to dance and drum for the sunset.  

In other words, we tried to invent rituals. Some of the rituals of an ecologizing society have already been 
proposed, tried, and put into practice: ‘councils of all beings,’ watershed recommitment ceremonies, 

http://feverishworld.org/
http://feverishworld.org/
http://www.uvm.edu/%7Eaivakhiv/orba.htm
http://www.uvm.edu/%7Eaivakhiv/orba.htm
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green-up days, river and water defender actions, tree sits and mass tree hugs, blockades against fossil-fuel 
infrastructure, restoration flashmobs. Sometimes these are folded into existing rituals: Christian rites of 
confession and communion, Jewish Sabbath rites, ‘greenings’ of pilgrimage routes and sites, and so on. 

Rituals are active configurings of boundaries and bonds. They bound and re-bound (delimit, but also 
fasten and connect); they bind and re-bind (PIE “bhendh-“: to bind), as does religion, re-ligare (PIE “leig-
”: to tie, to bind).  

In our lives and those of our children, the bindings will be coming apart as fast as anyone can fasten them: 
the boundaries separating land from sea, places-with from places-without, contaminated places from 
secured, gated, protected, and livable ones, spaces of precarity and ‘unfastenedness’ (failed states, war 
zones, islands under water, et al.) from spaces of control, demarcation, and purification. If ritual is the re-
establishment of boundaries, of lines and crossings, and of relational assemblages, then all of the knife-
point renegotiations of the climate-destabilized era to come will themselves be ritualized: in the annual 
flight from fires, hurricanes, and typhoons; in the building and strengthening of walls, gates, barriers, and 
borders; in the mantras of ‘thoughts and prayers,’ invocations of ineffective compassion, and in 
handwringing and justification; in international meetings and action plans, plebiscites and social media 
frenzies.  

Feverish World was an attempt to raise the question of ‘Where are we bound?’ at the same time as it left 
the ‘we’ undefined and open to reconsideration. With whom and to whom, are we bound? These are the 
questions for the turbulent and precarious world ahead of us.  
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MORNY JOY 

THE GREAT BARRIER REEF OF AUSTRALIA: THE PAST AND POSSIBLE FUTURE 
DEVELOPMENTS 

 
This undertaking would be in keeping with Sarah’s question: “What characteristics of relationships with 
other-than-human, if any, might prompt the way we respond to climate change or effect social and 
political change?” 
 

The Great Barrier Reef of Australia, which encompasses 2300 kilometers and consists of 1300 
islands has been described as: “A large, complex, dynamic entity that is difficult to define precisely” (Ben 
Daley 2014, 2). The reef itself has been calculated as beginning 5,500 years ago. It would not seem 
feasible to attribute ritual behavior to the variety of sea creatures that inhabited the reef, from fungi, corals 
and myriads of marine life. Nonetheless, the creatures of the reef have evolved in ways that involve basic 
repetitive functions without which they could not survive.  

 
The first human beings to arrive in Australia were the aboriginal peoples, estimated as arriving in 

Australia about 40,000 years ago. They remain a major presence. As for the European settlers, they 
arrived only 300 years ago. Recently, claims are made that settlers have been associated with the 
deterioration of the reef since their arrival. (There were no detailed local records of studies of the reef 
until approximately 1970. Recent results come from archive searches.) Their imprints are land-clearing 
and cattle-grazing which led to sediment drainage into the reef containing polluted substances or 
chemicals. Over-fishing, dredging, damage to the coral are also among damage (Daley 6). Finally, there is 
tourism and the millions of visitors who come to visit the reef.  

 
My intention is to evaluate the language and present-day attitudes of both residents and visitors – 

whether ritualistic or otherwise -- against the backdrop global warming. I will be visiting Heron Island in 
the Barrier Reef over Christmas break where there is a Research Centre of the University of Queensland. 
There are many details to examine the language and attitudes of:  

 
1. The researchers 
2. Local people 
3. The reef curators 
4. Visitors 
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25 
 

 
YOHANA JUNKER 

 
Are there tools for a theology of the anthropocene? 

 
DESSOTERRAMENTO AS A THEOLOGICAL TOOL IN THE ANTHROPOCENE 

Theological tools for the anthropocene may benefit from engaging with the Portuguese noun 

soterramento. Without much in the way of translation, this nown indicates a process by which something 

is covered by soil, debris, or by a forceful movement. The movement can be caused by an earth- or 

human-induced phenomenon. Mudslides, for example, cause soterramento, as do other events such 

earthquakes, floods, heavy rains, cyclones, hurricanes, erosions, eruptions. Implosions or blasting to clear 

land for the construction of cities, highways, nuclear test sites, and even artworks can also cause 

soterramento. The transitive verb soterrar means to cover something weightily or forcefully beneath 

mounds of earth, dirt, and other elements. Hidden within the word soterrar are the Portuguese words ‘so’ 

and ‘terra.’ If one is said to be só, one is alone. Terra means both land and earth. Buried within itself, 

soterrar recalls verbs that conjure the sense of só and of terra: of loneliness, hiding, submerging, 

obliterating, wounding, undermining. Soterrar also evokes Bruno Latour’s use of the French word 

terriens—or terráquios in Portuguese—translated into “earthlings” to describe humans as primordially 

bound and tied to the earth, to terra. Western epistemologies and theologies seem to have forgotten this 

fundamental implication of being people of the earth, first and foremost. In order to reach matter, bodies, 

theologies, and praxes that have been soterradas, one must traverse a descending path, sinking into layers 

of heavy materials—epistemological, theological, and ontological debris.  

The soterramento of facts in the Anthropocene—that is, their manipulation, suppression, and 

silencing—tampers with both the re-telling and interpretation of our histories, compromising our ability 

to make life-affirming choices and to take actions to protect life. Mining companies have become 

specialists in soterramento (from the public eye) of their ecocidal practices. Corporate rights in 

the Anthropocene can also be posited as forcefully causing soterramento of human and more-

than-human rights. So by going deep or going low in the search of biogeophysical, theological, and 
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aesthetics histories buried within the earth, to revisit Macfarlane’s invitation,1 we can access and expose 

how settler-colonial imaginaries, theologies, and histories have soterrado ways of encountering and 

relating to the earth that affirm life while also “revealing the unseen, digging the unknown, and pointing 

to the ignored.”2  

Indigenous ways of being and knowing across the Americas also provide tools for excavating and 

exposing these colonial histories. Indigenous artistic productions, for example, have consistently 

denounced settler colonial legacies, violences, and desires. Undermining the colonial project from within, 

they have tracked the “footprints” of Indigenous presence and endurance.3 The Indigenous US artists I 

have surveyed in my research have enticed me to undo the soterramento, to read carefully the footnotes, 

and to track the footprints so as to relate to the land and all our relations by sheltering what is precious, 

yielding what is valuable, and disposing of what is harmful.4 More than geographical locations, 

Indigenous ways of knowing see the land as the confluence of knowledge systems that are interdependent, 

interrelated, and connected to traditional territories. They are an expression of the relationships between 

peoples, eco-systems, living and non-living beings, spirits, and places.5 In a cartography of proximity, 

they have invited me to touch, to listen, to look closer, to dig, to put bodies and matter in motion, to 

adhere to, and to re-imagine the possibilities, mutations, and limits of human relationship with the 

environment. Such an invitation-provocation displaces the human animal from the position of creative 

centrality and summons us to pay attention to how matter, biomes, and other animals have responded to a 

planet in crisis. 

                                                            
1 Robert Macfarlane, Underland: A Deep Time Journey (New York: W. W. Norton & Company, 2019), 
17. 
2 Raluca Voinea, “Counter-Landscapes: Where Have All the Ruins Gone?” in Debrisphere: Landscape as 
an Extension of the Military Imagination, Anca Benera and Arnold Estefán, eds. (Bucharest, Romania: 
Punch, 2018), 11. 
3 la paperson, A Third University Is Possible (Minneapolis, MN: University of Minnesota Press, 2017), 
ix–xx. 
4 Macfarlane, Underland, 8. 
5 Dian Million, “We Are the Land, and the Land Is Us: Indigenous Land, Lives, and Embodied Ecologies 
in the Twenty-First Century,” in Racial Ecologies, Leilani Nishime and Kim D. Hester Williams, eds. 
(Seattle: University of Washington Press, 2018), 29. 
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PATRICIA KUBALA 

ANCESTRAL HEALING 

“The only writer of history with the gift of setting alight the sparks of hope in the past, is the one who is 
convinced of this: that not even the dead will be safe from the enemy, if he is victorious. And this enemy 

has not ceased to be victorious.”  

Walter Benjamin, “On the Concept of History” 

I didn’t expect to encounter the dead in my fieldwork, but they came. Most memorably, my Slovak-speaking 
grandfather, who spoke very little in life but who loved to play the violin and played it beautifully. He 
would visit me when the therapist played tracks heavy with violin; it was as if when the violin played, he 
was speaking. He told me many things: what had happened between him and my grandmother, why they 
were so miserable; he offered advice to me about a man I had fallen in love with but had difficulty 
understanding; and one time he said: do you know why the songs of our people are so sad? It’s the voice of 
the dead, trying to warn the living…. 

So I became curious about the ways the dead were appearing to others in their visions, and I discovered 
that there was a whole world of people, white and brown and black people, building altars and re-connecting 
with ancestors. But it wasn’t just about honoring them; there was this idea that human lineages were living 
things, that the dead too were in need of healing, and that they were needed as allies for the living in the 
struggle to repair our disconnection from the earth and from each other. An interlocutor urged me to get to 
know the work of psychotherapist Daniel Foor, who teaches courses on “Ancestral Medicine” wherein the 
living seek to repair their relationships with their blood ancestors. This restoration of right relationship with 
the dead, he explained at a lecture at the California Institute of Integral Studies (in February 2018), also 
opens the possibility for partnering with them in shared alliance for collective healing:  

Because once you've healed up the way that legacies of racism, sexism, colonialism etc live in your 
own ancestry and blood — and it actually is possible to heal that up to a large degree. And I’m not 
saying that that means the systems around you have become radically positive but it is possible to have 
your ancestors be deeply well in spirit even if they lived in very adverse circumstances during life, 
because the dead continue to change, they are alive, they’re not dead so to speak in English and they're 
not defined by their experience a year or ten years or two hundred years ago only. Nor do they wish 
to be frozen in our perception in that experience. So when you’re in relationship with them you allow 
them to be in their new healed condition, you work with them and then you can partner with them to 
start to bring that healing to the world, to others (Foor, CIIS, February 2018). 

 
Foor is not the only one offering instruction in these matters; soon I hope to begin fieldwork in a coursed 
entitled “Plantcestral Wisdom: Intro to plant wisdom for healing our ancestral lines and our lives.”  But 
what does it mean to heal an ancestral line? And in the name of what ethical and political commitments 
are the dead re-united with the living? 
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MARIANNE LIEN 
 

ARTIC PASTORIAL, FARMING FAILURE 
 

 
 
The black and white photo in a gold-imitation frame was always there. Mounted on the living room wall 
where my friend grew up, it was a testimony from a different time, was it even her father? 
 
Today, fields are no longer being ploughed, no animals are grazing. The house sits at the edge of a nature 
reserve, ’nearly untouched deciduous forest’, with species ‘at their northern limit’ or ‘the margins of their 
habitat’ according to the web  From the kitchen window, facing North, I see a glimpse of the Barents Sea. 
The European continent is to the South. 
  
Limits can be celebrated, framed as Nature reserves in the Arctic picturesque.  Or they can be fought, 
tested, temporarily overcome.  
 
 “The cultivation of the soil is entirely neglected” wrote magistrate Paus. It was 1769, and people were 
‘roaming around like wild creatures, from one place to the next’. The magistrate advocated farming, 
ahead of his time.  
 
The window in the living room is facing South. If you look carefully, you might see the plough. Rusty 
blades half hidden under the grass turf, as if slowly sinking into the soil.  In front, the grass is lawn-like. 
Behind it, there are willow herbs and skinny birch trees. The plough’s red paint has faded. Caught at the 
edge between garden and things growing wild, stuck in the present forever.  
 
Artificial fertilizer worked like magic. Timothy fodder nourished dreams from the South, until it all 
collapsed, the thin Arctic topsoil was reclaimed by salix and heather.  
 
But the future remains, frozen in her father’s pose. I imagine the photographer as a young man looking for 
action. Those grave looking couples on his grandparents walls, dressed in their finest attire are so pre-
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war.. They look almost dead! But this is the 1950s, the war is a faint memory and Finnmark is restored, 
new two-storey houses are appearing, fields are being ploughed, barns are being built , like here in 
Syltefjord, where Bjarne – a hard working sheep farmer, was easy to convince to pose for the photo.  
They are using artificial fertilizer now. This is about to become a prosperous place!  
 
The photographer has set up the tripod, and is adjusting the light, when Bjarne lifts a pile of hay. But it is 
too early, hold it, he shouts.  
 

-Could someone hold the horse? Stand in front of her, you won’t be part of the picture, we just 
want to make sure she does not move. There.. Good. Ok, lift up the hay now..  
 

Click, click,… 
 
 The position is perfect, but Bjarne keeps turning his head away. 

- Please stop for a moment! I need you to look straight into the camera while you lift the hayfork. 
And then freeze!  

Bjarne places his legs wide apart, and turns his whole body towards the camera.  
- Yes, yes, and then give us a smile!  

Click, click, click…   
 

- Can you lift the hayfork just a bit higher? And keep smiling, look straight into the camera, Yes!! 
Perfect! Got it!! 
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MARIAM MOTAMEDI-FRASER 

 

What characteristics of relationships with the other-than-human, if any, might prompt the ways we 

respond to climate change or affect social and political change? 

 

IS THERE AN ETHICS OF ENDURANCE? 

 

Who are our 'closest relatives'? Canis familiaris has more diseases 'than any other species, with the 

exception of man' (Starkey et al. 2005: 112). More than half of canine genetic diseases (numbering about 

350) have an equivalent human disease (Hayward et al. 2016: 2). Dogs and humans have similarities in 

physiology, disease presentation and clinical response. 

 

Endurance is a word that Donna Haraway does not use in her companion species manifesto (2003). It is an 

unlikeable word, with acrid connotations. It is less about novelty and difference, and more about continuity 

and likeness. For Whitehead, it is always a 'society' that endures. A society is defined by a characteristic 

that derives not solely from the specificity of modes of becoming in the present, but from the 'routes of 

inheritance' to which contemporary becomings must conform (Whitehead 1978). These antecedents form 

an element of 'value' in the society.  

 

The dog genome was sequenced in 2004. As a result of the 'avalanche of morphology and disease 

identification' that followed, dogs have been marked out as an especially significant model for human 

disease (Lindblad-Toh 2012: 256). Unlike non-human primates, who are protected and expensive, it is quick 

and cheap to experiment on dogs (Vaags et al. 2009: 330). And how amenable they are (Giraud and Hollin 

2016).  

 

Sure, 'disease can't be the whole biosocial theory' (Haraway 2003: 31). But then again, shared diseases are 

more than a symptom of shared environmental pressures (externalities), acting on distinct but nevertheless 

co-evolving species. Evolution, for Whitehead, is substantial activity expressed in the achievement of 

endurance. Beyond this, nothing. A physical law – or a physical likeness - will 'hold only as long as the 

[society] endures' (Stengers 2006: 7). Like diseases cut across the conventional (biological) lines that define 

and divide species and reassemble them as enduring societies. As such, they invite thinking again about 

closeness and distance. Closeness itself, I wager, is the characteristic that defines dog-human society. 
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If closeness is the characteristic, what response to change might it prompt? I leap hopefully from closeness 

to solidarity. But solidarity implies the coming-together of otherwise independent societies under the 

arbitrary and circumstantial sign of 'change.' More empirically, it belies the profound violence that shapes 

nearly all animal-human relations. Dogs are in every way mined for the sedimented value that defines their 

'real togetherness' (Whitehead 1978) with humans. 

 

I ask Martin Savransky: what is a response? He says: a response is a way of inheriting a devastated world. 

By this score, disease is already a response, a mode of mutual dog-human clinging in each other, and also 

in the world.  

 

Is there an ethics of endurance? Accumulated scholarship, my own included, tilts towards attunement, 

affectivity, response-ability, creativity. Endurance, by contrast, is the becoming of continuity, the outcome 

of limitation. Nevertheless, endurance indicates that no 'environment,' and no 'time' (not even deep 

geological time), can be de-socialised (Clark and Gunaratnam 2017) – not conceptually, not politically, and 

certainly not voluntarily. If there is an ethics here, it surely foregrounds how 'helpless' (Whitehead 1985: 

140) is the single society. And further, that there is no 'gap,' no gap at all, through which humans can claim 

either to be the exception, or the right to constitute others in a sphere of exception (Wadiwel 2002).  
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LAURA OGDEN 
 

BALTIMORE’S SACRED FORESTS: ST. PETER’S WOODS 
 

I have a new, small, project that is a collaboration with a colleague from the US Forest Service. The 
project is an ethnographic exploration of patches of forest within the city of Baltimore – specifically, 
forest patches that are stewarded by religious organizations. St. Peter’s Woods is a patch of forest that 
has grown up over and around an abandoned catholic cemetery. Currently, members of the Catholic 
Worker Movement care for the forest. This piece of writing is a first attempt at thinking through this 
layered history. I inserted some pictures to help me write. 

 
 
1.The cool earth settled above me long ago. I came here, to the catholic 
cemetery, after my girl was born. She came fast and jagged, like the 
fever that followed. The feel of her body, as warm and wiggly as a wet 
puppy, endures even as my body has become dusty dry. Time has lost its 
sting, its rhythms, and anticipations, yet I hold that memory in my skin. 
 
As a girl, my mother used to bring me here to pay respects to father. 
After Lincoln’s war, he came back a different man, broken. One day, she 
said, he just got into bed, stopped eating, and “gave up the ghost.” 
Nothing we could do about it, just hope and pray. But sometimes the 
fight just leaves a person. The confederate widows planted a yellow rose 
next to him, a kindness. That rose is still here, though you wouldn’t 
know it. Now, we all rest beneath a cathedral of kudzu.  
 
2.A chain link fence, twelve feet high and opaque with vines, separates 

St. Peter’s Woods from Baltimore’s Sandlot neighborhood. There is a gate on one side of the property, 
barely wide enough for my rental car to squeeze through. Just outside the gate, men on forklifts navigate 
high stacks of recycled car tires. Every now and then, a tire escapes, rolling down the lane. Next to the 
tires are mountains of concrete and asphalt, a landscape as stark and uninviting as the moon. Freddie Gray 
grew up nearby, in a lead-saturated house. 
 

 
 
Rosemont Gardens is on the other side. No trees, no swing set, no roses, just a long line of 1980’s beige 
apartments with Tudor touches. Between the apartments and forest, there is a ten-foot buffer zone, like a 
chain-link cage filled with weeds, old diapers, bottles and discarded syringes. People living in the 
apartments want this buffer. Robert Frost might have thought the woods were lovely, dark and deep, but 
these neighbors worry about what a dark forest conceals. 
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3.As we scrambled through this dark forest, 
navigating gravestones and fallen limbs, Joe 
described himself as a “zen-catholic.” His was a 
whisper presence—quiet and unassuming, yet 
his words beckoned me close.  
Joe inherited the care of this landscape from 
radical nuns, now too old to whack back the 
weeds and keep the paths clear. The nuns had 
other priorities anyway—Vietnam, nuclear 
weapons. Joe lives here “in community” with a 
handful of other activists. Two babies were born 
here. The all manage on the $15,000 a year the 
diocese pays for the cemetery’s upkeep. Most of 

the money is spent on a foodbank that feeds 200 neighbors every week. Jesus fed thousands 
on one loaf of a bread, I recalled. 
 
Joe just allows the forest to become a forest. He watches out for the sapling trees, clearing the 
vines to help them thrive. He encourages the understory along. Here, the dead keep company 
with butterflies, warblers and deer, life amid the ruins of Baltimore’s abandonment.     
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SARAH M. PIKE 
 

PRAYERFUL LIVING WITH RABBITS ON REALITY TV 
 

Woniya Thibeault, dressed in expertly stitched, brain-tanned buckskin clothes, stroked her rabbit-fur scarf 
as she described her experiences on the 2018 season of the History channel survival show, Alone: The 
Arctic. She was the runner-up, lasting 73 days in the Arctic as winter descended. The rabbits were her 
saving grace, “offering themselves” to her snares when she was starving. 
 
A dozen of us were assembled under a leaky tarp, trying to stay dry while we listened to Woniya describe 
her ritualized relationship with the Arctic landscape. Every day on the shores of the Great Slave Lake in 
Canada’s Northwest Territories, Woniya “made offerings to the ancestors.” She explained to the land why 
she was there: to “show a better way to live,” that “we all long for these connections” to the more-than-
human world and that we can find them in a “prayerful” way. She believed that because of her ritual 
work, “the land [and its rabbits] looked after” her.  
 
Her talk took place in rural Idaho, deep in Mormon country, where the LDS temple was the most 
prominent building in town. It was mid-September and the weather was not friendly. Geese and cranes 
noisily migrated above us, heading to warmer climes. We were there for Rabbitstick, a week-long 
ancestral skills gathering that has been running for thirty years. In the ancestral skills movement, 
particular interactions with nonhuman animals--hunting, killing, processing, eating animals, using their 
inedible parts—are among the most important ritualized practices intended to break down the boundaries 
between humans and other species, rewilding the human self. Woniya had spent two decades learning 
these skills. Her rabbit-fur scarf was the fruit of her skills, embodying her ability to survive with rather 
than against the land. 
 
When I asked Woniya how she maintained her connection to the Artic landscape now that she was home, 
she held up her scarf. She explained that her body was the land, that the berries and rabbits she ate were 
her. Through self-consciously ritualized practices of hunting, gathering, and eating she had taken these 
other beings, “deeply into the bone,” to borrow Ron Grimes’ phrase about the work of ritual. She had 
been utterly transformed by the place and its creatures. Even “when those cells are replaced,” she would 
still have the rabbit-fur scarf. Like wearing buckskin, that scarf is for her “a reminder, a link to our human 
past….It speaks to that place inside us that remembers what it feels like to know the world around us 
intimately.” 
 
Woniya’s relationships with the more-than human world were expressed and constituted through her 
intentions voiced to ancestors, her hunting practices, working with and wearing animal bodies, becoming 
other animals through acts of radical porosity at the same time that she shored up her human survival 
abilities by killing and eating. The rabbits encircled her neck, no longer alive, but symbols of her human 
accomplishments living on as images on cable television, and in the memories of those of us gathered that 
rainy day in Idaho. 
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JONE SALOMONSEN 

 
A CLEARING IN THE FOREST OF DEMOCRACY: 

22 JULY RITUAL COMMEMORATION, UTØYA 
 
Utøya is a small island outside Oslo and also the Norwegian Labor Youth's (AUF) summer camp site. 

During an intense week, social democratic politics, strategies and solutions will be debated, new 

friendships made and senior politicians vying to be invited as speakers. On the morning of July 22, 2011, 

former Prime Minister Gro Harlem Brundtland spoke for 564 young people aged 14-30. In the afternoon 

the camp was attacked by terrorist Anders Behring Breivik. Two hours earlier he had bombed the 

government quarter in Oslo, and now he was killing Norwegian Labor youth, face to face. In 70 minutes, 

he killed 69 barefoot, screaming kids with a handgun and rifle and wounded in addition 66 with gunshots. 

As soon as Breivik was incarcerated, people started pouring into the streets of Oslo and in other 

Norwegian cities. They condoled, protested and showed solidarity by quietly laying flowers and 

condolence letters in the streets, creating what was soon to be called an “ocean of roses”.  

 

Breivik’s attack was the biggest violent attack on Norway since WWII. How should this be remembered 

so that we would not forget? What kind of memorials, what kind of symbols? Who should decide on its 

design? Utøya had its own process independent of the state, as the island belongs to AUF. The party has 

roots in the Second International, founded in Paris in 1889, and has inherited a classic Marxist, critical 

relationship with church and with religion as such. Would AUF choose to create a politically “red” 

memorial, an “atheist” monument? 

 

In this paper, I will describe how AUF, through its choices, instead absorbed the ritualized forms that 

were developed on the streets of Oslo. The ocean of roses that spread downtown was a ritualized form of 

popular spirituality which is independent from the church, but not opposed to it. In Norwegian it is called 

“folkelig” (common), and cultural forms perceived as “common” are in Norwegian either linked to 

“nature" or to the “long history of the land”. The political history of Norway is connected to the fact that 

our present parliament is called Storting (All-encompassing Thing). With the breach with Denmark in 

1814, and the subsequent introduction of a democratic constitution, the Old Norse name for the pre-

Christian top-level assembly – which made political and legal decisions and in which all free men had the 

right and duty to participate – was reclaimed. The spiritual history of Norwegians, however, is to a large 

extent also related to allusions such as “nature is my church”, although a majority is also members of the 

hegemonic Lutheran Church of Norway and uses churched rites of passage. The relationship between 

religion and secularity in the post-pietistic Scandinavian Lutheran tradition is not primarily binary but 
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layered: “the secular is the place where the religious is still always present, although implicitly so”, 

visually “underneath”, which refers to a thin belief that God is the power to be and to become, in all of 

life. In the revised constitution of the State of 2010, the Church of Norway is still included as “the 

people’s church”. All the baptized are (theologically) both priest and governor, one role at the time. This 

layer-by-layer “thick” (or non-specific) identity of simultaneous movements of differentiation and 

entanglements in plural worlds is especially developed by what is called Scandinavian creation theology, 

which goes back to Grundtvig's, and later to Løgstrup's, Lutheran interpretations. 

 

In the paper I will analyze the two memorials built at Utøya, “The Clearing” and “The Hedge house”, and 

propose that ritual is a subjunctive tool with which this layered identity becomes. By way of Karen Barad 

I suggest that ritual is an “as if” tool for temporary cuts in the daily life of agonistic democracy, an 

apparatus to create a time-limited clearing (space) that enable humans to remember and engage with the 

rhythms of a wider reality than their own humanities. When AUF called on architects to propose designs 

for a memorial site for individual contemplation (the Clearing), they named the sites feel “spiritual.” The 

other memorial (the Hedge house), they decided, should include the remains of a killing field, not its 

destruction. Thus, they named the sites feel “democratic”  (cf. imagery in my included power-point to get 

a better grip). 

 

[Sorry, no bibliography, do not have my books] 
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DEVIN ZUBER 
WALKING, TALKING MOUNT TAM: 

PERIPATETIC ECOPOETICS FOR THE ANTHROPOCENE 
 
What is the relation of poetry – such an ephemeral, fragile form of writing—to something 

as obdurate and colossal as the Anthropocene? Theodor Adorno’s infamous declaration that 
“there can be no poetry after Auschwitz!” reverberates anew for our climate crisis, the slow violence 
of a holocaust on the earth. 
 

On October 22nd, 1965, three San Francisco-based poets deeply enmeshed in the 
alternative spiritual and artistic currents of the period – Allen Ginsberg, Phillip Whalen, and Gary 
Snyder—met at the foot of the tallest peak in the San Francisco Bay area, Mount Tamalpais (or 
Mount Tam, as locals refer to it). Inspired by the ritual devotional practices of Tibetan and Hindu 
pilgrims – which Snyder and Ginsberg had personally observed in India, in 1962—the three 
embarked on a long, all-day clockwise circumambulation of the mountain as a means of 
sanctifying the peak, its places and its other-than-human denizens. Snyder subsequently wrote a 
longer poem, “The Circumambulation of Mount Tamalpais,” which has remained among his 
better-known poems about place in the Bay Area. 
 

Two years later, on January 14th, 1967, these three poets were among the 30-40,000 
persons who convened on Golden Gate Park in San Francisco for a massive “Human Be-In”: an 
intentional gathering of music, art, and counter-cultural protest that became emblematic of the 
so-called hippie movement of the late 1960’s (an event that must also be seen as a critical, 
obvious precursor to both Woodstock and, later on, Burning Man). The psychedelic event echoed 
and amplified on a large scale the earlier “happenings” that had colored the avant-garde 
collective performances of prior years in NYC, (especially those instigated by Allan Kaprow). For 
both the Human Be-Ins and the Happenings, the unplanned but intentional assemblage of human 
actants (Latour) held a deeply ritualistic function, and performed the demarcation of what 
Hannah Arendt has called a “public space.” Only, in these spaces charged with the occult and 
psychedelic energy of America’s alternative spiritual currents, such public space was marked by 
the residue of deinstitutionalized religion. 
 

Inspired by the Be-In, a few weeks later the three poets decided to repeat their ritualized 
walk, this time with hundreds of others participants. A walk that had become a poem was now 
translated back into a larger movement of bodies through natural space, and ever since then, 
annually, the circumambulation of Mount Tamalpais has retraced the footsteps of the three 
poets. 
 

When Snyder wrote his original poem, Mt. Tam had not yet come under full legal 
conservation and federal management, which happened only after decades of lobbying and 
grassroots activism, in 1972. Snyder's poem must be seen as participating in and inculcating a 
broader public imaginary about Mt. Tamalpais's sacrality and its personhood, that its slopes and 
fields were not real-estate development opportunities. The poem's ecological attention 
culminates in the eighth stanza, when Snyder arrives at the mountain summit and looks out at 
the urban and suburban sprawl of the bay on the other side----they are eerie lines, fully prescient 
of the Anthropocene:  

“Hari Om Namo Shiva / All about the bay, such smog and sense of heat. 
May / the whole planet not get like this.” 

 
How might such ritualized peripatetic poetics be a means of, if not “saving” the planet, of “staying 
with the trouble” (Haraway), leaning into the Anthropocene? 


