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Will efforts to re-indigenize to the Iberian Peninsula change the perception of a food and medicine garden in Portugal as a sacred place?
Word Count: 5506
Introduction
The aim of this research project is to document a phenomenological process of personal re-indigenization to the Iberian Peninsula and record findings on perceptions of a sacred place. The geographical and sacred center of this project was the cultivated food and medicine garden to the adjacent south of the house where I reside, which is called Casa Sanctum. The site is nestled in a valley about four kilometers from the Atlantic Ocean, in the southern part of the Parque Natural do Sudoeste Alentejano e Costa Vicentina in southwest Portugal, as shown in the figure below. The park, which covers 74,000 hectares of natural wilderness, was protected by law in 1988 and remains one of the most untouched and sparsely inhabited coastlines in Southern Europe.[footnoteRef:18106]  [18106:  Ana Luisa Simoes and Ana Carla Cabrita, 200 Plantas do SW Alentejano & Costa Vicentina (Zil: Grafica Santiago, Lda., 2014) [hereafter Simoes, 200 Plantas] pp. 11-13] 

[image: ]
The design of the garden at Casa Sanctum includes ten garden beds, each planted with a variety of annual food crops, medicinal herbs and flowering pollinators. There is also a guilded cork oak tree and six fruit and nut trees around the perimeter of the space. I have also planted six fruit and nut trees in the shape of a circle joining an established medronheiro forming what I call, 'the council of trees'. The members of the council have each been guilded with medicinal herbs with nearly a hundred herbs also planted intentionally throughout the space.
The garden at Casa Sanctum is sacred by several accounts, beginning with my own. Food and medicine are grown and made there to share with my family, friends, community, and clients. It is a space where we play, pray, hold ceremony, relax and study. Additionally, by virtue of being included in a protected natural wilderness, which draws many beings to interact in a variety of ways, the garden at Casa Sanctum can be considered a sacred place by Beldon Lane's axioms as well.[footnoteRef:15979] Finally, Indigenous people have always acknowledged that the earth in her entirety is sacred, without the imperative to justify why or quantify how.[footnoteRef:25725]  [15979:  Beldon C. Lane, Landscapes of the Sacred: Geography and Narrative in American Spirituality (Baltimore: The Johns Hopkins University Press, 2001), pp. 19-20]  [25725:  Winona LaDuke, "In the Time of Sacred Places", in Spiritual Ecology: The Cry of the Earth, ed. By Llewellyn Vaughan-Lee (Point Reyes: The Golden Sufi Center, 2016) pp. 93-94] 

To address current social, spiritual, and environmental crises, many First Nations scholars have called for the collective re-indigenization of humans to planet Earth.[footnoteRef:7087] To re-indigenize, or become native to a place, is to practice an integrative ecology in which interdependent relationships are acknowledged based on kinship, mutual respect, and reciprocity. These are the theorists who have largely informed this investigation with support from Black leaders who are working to reclaim, restore and practice traditional afro-ecology.[footnoteRef:24535] [7087:  Melissa K. Nelson (ed.), Original Instructions: Indigenous Teachings for a Sustainable Future  (Rochester: Bear & Company, 2008) [hereafter Nelson, Original Instructions] and Robin Wall Kimmerer, Braiding Sweetgrass: Indigenous Wisdom, Scientific Knowledge, and the Teachings of Plants (Canada: Milkweed Editions, 2013) [hereafter Kimmerer, Braiding Sweetgrass]]  [24535:  Justine M. Williams and Eric Holt-Gimenez (ed.), Land Justice: Re-Imagining Land, Food and the Commons in the United States, (Jackson: Food First Books, 2017) [hereafter Williams, Land Justice]] 

This research employs an indigenized methodology which includes the oral traditions of the Original Instructions and The Honorable Harvest.[footnoteRef:32298]  Native American ecologist Robin Wall Kimmerer explained, 'To be native to a place we must learn to speak its language'.[footnoteRef:27643] Following this wisdom, this project considers how my relationship to the garden at Casa Sanctum as a sacred place might be changed by learning the local Portuguese names and stories for some of the non-human inhabitants.  [32298:  Linda Tuhiwai Smith, Decolonizing Methodologies: Research and Indigenous Peoples (London: Zed Books, 1999) [hereafter Smith, Decolonizing Methodologies], Melissa K. Nelson, "Mending the Split-Head Society with Trickster Consciousness" in Nelson, Original Instructions, pp. 288-297 and Kimmerer, Braiding Sweetgrass, pp. 175-201]  [27643:  Kimmerer, Braiding Sweetgrass, p. 48] 

Academic Rationale
The garden at Casa Sanctum is encompassed by a larger habitat of mixed scrublands, pine forests, cork oak forests, woodland edges, and cultivated pasturelands. Legal habitat preservation, like the designation of the Costa Vicentina natural park, is one way that humans have come to express value for the more-than-human world. Recognition from local authorities affirms the socio-environmental importance of the site, however, according to Portuguese ethnobotanists Ana Simoes and Ana Cabrita, 'these laws are mere political instruments' and they alone cannot protect this sacred 'site of community importance'.[footnoteRef:15265] Indigenous scholars have offered land and community-based wisdom which could support adherence to these laws by appealing to an ethic which goes beyond mandates from so-called Western authorities and nurtures sustainable relationships based on interdependence and care.  [15265:  Simoes, 200 Plantas, p. 19] 

Extractive and exploitative relationships based on settler-colonialist notions of entitlement and empire are deeply held conditionings devoid of sacred animacy and have been inherited by many Westerners.[footnoteRef:20219] Despite protective legislation, these attitudes have contributed to habitat degradation as they are removed from a behavior-guiding ethic which First Nations Peoples collectively call the Original Instructions. These Original Instructions are based on sacred kinship ecologies and are defined by Nelson as, "blueprints for how to live sustainably within our home ecosystems".[footnoteRef:15045]  [20219:  Greg Cajete, et al, "Re-Indigenization Defined" in Nelson, Original Instructions, pp. 252-264 and Winona LaDuke, "In the Time of the Sacred Places" in Spiritual Ecology: The Cry of the Earth, ed. By Llewellyn Vaughan-Lee (Point Reyes: The Golden Sufi Center, 2016), pp. 90-106]  [15045:  Melissa K. Nelson, "Mending the Split-Head Society with Trickster Consciousness" in Nelson, Original Instructions, pp. 288-297] 

The Original Instructions acknowledge that for all people, not just Native Peoples, Nature and culture are entwined. They offer guidance for cultural and ecological revitalization and include the imperative to preserve native languages as keepers of traditional land-based practices.[footnoteRef:12811] Compared with English, many native languages more often address not only plants and animals as living beings, but also rocks, mountains, water, medicine songs, ceremonial drums, and stories. Following the rationale that native languages are intimately connected with and telling of the places from which they are spoken, I have sought information about the sacredness of the garden at Casa Sanctum by extending my knowledge and method of inquiry to incorporate Portuguese language and culture which has evolved from and has remained connected to the Iberian Peninsula for thousands of years.[footnoteRef:3554]  [12811:  Melissa K. Nelson, "Mending the Split-Head Society with Trickster Consciousness" in Nelson, Original Instructions, p. 297]  [3554:  Marius Sala, "Portuguese Language", Encyclopedia Britannica (2019) online:   https://www.britannica.com/topic/Portuguese-language [accessed December 30, 2020]] 

Indigenous prophecy understands current efforts to preserve habitat, language, land-based practices and animacy of all more-than-human life as the ethical and moral responsibility of the people of the Seventh Fire. Kimmerer explains the prophecy as, 'the choice between the deadly road of materialism that threatens the land and the people, and the soft path of wisdom, respect, and reciprocity that is held in the teachings of the first fire', or the Original Instructions.[footnoteRef:5971] The rationale of this research project is thus to do my part, as a person of the Seventh Fire, to reclaim, restore, practice, and share ways of knowing and relating which honor the sacred animacy of all my relations through continued personal and collective re-indigenization to planet Earth. [5971:  Kimmerer, Braiding Sweetgrass, p. 371] 


Methodology and Methods
In her seminal work on indigenous research methodologies, Linda Tuhiwai Smith says, 'The word itself, 'research', is probably one of the dirtiest words in the indigenous world's vocabulary'.[footnoteRef:26569] By the accounts and experience of many indigenous people around the world, the academic tools of Western imperialism are not often held in high esteem and have had dire and destructive consequences for nature and culture. Researchers have not historically been neutral in their methods of objectification and objectification has been a means of dehumanization.[footnoteRef:19217] Therefore, indigenous scholars have worked to create an indigenous research agenda based on self-determination, decolonization, healing, mobilization, and transformation.[footnoteRef:869] Additionally, ethical protocols and tools to advocate for indigenous rationale, methodologies, methods, and instruments within the academy are being developed.  [26569:  Smith, Decolonizing Methodologies, p. xi]  [19217:  Smith, Decolonizing Methodologies, p. 41]  [869:  Smith, Decolonizing Methodologies, p. 121] 

Smith clarifies that 'indigenous methodologies are often a mix of existing methodological approaches and indigenous practices', with the 'mix' determined by the training and skills of the indigenous researchers themselves.[footnoteRef:30403] Therefore, employing an indigenized methodology, this project is a phenomenological study, defined by Christopher Tilley as 'the understanding and description of things as they are experienced by a subject,'[footnoteRef:4686] mixed with the time-honored indigenous practices of the Original Instructions and The Honorable Harvest.  [30403:  Smith, Decolonizing Methodologies, pp. 143-162]  [4686:  Christopher Tilley, A Phenomenology of Landscape: Places, Paths and Monuments (Oxford: Berg Publishers, 1994) [hereafter Tilley, Phenomenology], p. 12] 

Both practices are oral traditions, so vary slightly depending on who is telling and who is listening. In one rendition, the Original Instructions have been summarized by Nelson into three simple tasks: 'to be grateful, to practice reverence for community and creation, and to enjoy life'.[footnoteRef:16404] The guidelines which comprise the Honorable Harvest are written by Robin Wall Kimmerer as:  [16404:  Nelson, Original Instructions, p. xxii] 

Know the ways of the ones who take care of you, so that you may take care of them.
Introduce yourself. Be accountable as the one who comes asking for life.
Ask permission before taking. Abide by the answer.
Never take the first. Never take the last. 
Take only what you need.
Take only that which is given.
Never take more than half. Leave some for others.
Harvest in a way that minimizes harm.
Use it respectfully. Never waste what you have taken. 
Share.
Give thanks for what you have been given.
Give a gift in reciprocity for what you have taken. 
Sustain the ones who sustain you and the earth will last forever.[footnoteRef:710] [710:  Kimmerer, Braiding Sweetgrass, p. 183] 

[footnoteRef:27710] [27710: !!! End note with ID "27710" not found in document.] 

The methods employed in this study were full sensory observation, mindful participation, written recordings of sensory data, perceptions and behaviors and ancestral practices explored here as innate afro-agrarian artistry.[footnoteRef:6098] Over the course of five weeks, from November 22 until December 26, 2020, I engaged with the garden at Casa Sanctum for between twenty minutes and three hours, every day but two. The methodology described created the framework for applying ethnobotanical literature and practices as well as specifically contextualizing the methods as re-indigenization strategies.  [6098:  Kirtrina Baxter, Dara Cooper, Aleya Fraser and Shakara Tyler, "Womanism as agrarianism: Black Women Healing Through Innate Agrarian Artistry", in Williams, Land Justice, [hereafter Baxter, "Womanism as agrarianism"] pp. 94-109] 


Reflexive Considerations
The meaning of a lifework is often informed by and interconnected with the landscapes from which they are created.[footnoteRef:6096] My ancestral connections to the Iberian Peninsula are through the colonization of my more closely held identities. I was born on Turtle Island, in so-called Texas, in the occupied territory of my paternal lineage. Through this bloodline, I am an enrolled member of the Lipan Apache Tribe and am mixed race, or mestiza. Matrilineally, I am Afro-Carribean-Taina, from the island Boricua, or so-called Puerto Rico. Both lineages were colonized by the arrival of the Portuguese and Spanish, connecting my roots to the Iberian Peninsula. I identify, as well, as a queer woman in my 30s, an activist, mother, wife, daughter, sister, lover, auntie and friend.  [6096:  Tilley, Phenomenology, p. 26] 

Literature Review
A discussion and practice of re-indigenization necessitates an acknowledgment of the harmful impacts of colonization. In the Americas, where many of the leading voices of indigenous rights and lifeways are being amplified, tribal leaders consider current times the 'beginning of the end' of five centuries of extreme and traumatic exploitation of all lifeforms on Earth.[footnoteRef:6892] This was a time, they claim, where everything was commodified. For descendant survivors of the genocidal holocaust of First Nations peoples which overlapped with hundreds of years of slavery, it can be difficult to separate the experience of violence from the land and reverence for it.[footnoteRef:31923]  [6892:  John Mohawk, "Re-Indigenization Defined", in Nelson, Original Instructions, pp. 254-259]  [31923:  Baxter, "Womanism as agrarianism" in Williams, Land Justice, p. 100] 

The garden at Casa Sanctum is a forty-minute drive from the first slave market in Europe operational during the Trans-Atlantic slave trade. The Portuguese have their own turbulent relationship with colonization, imperialism, violence, fascism, dictatorship, revolution, and eventual decolonization.[footnoteRef:23666] Although Portuguese decolonization was technically completed in 1974 along with the end of nearly half a century of dictatorial rule, history has left its mark on the Portuguese psyche which I have heard described as melancholic, nostalgic, and sensitive. Arguably, the most fitting word to describe the culmination of the Portuguese experience to date is saudade, which was famously translated as, 'a vague and constant desire for something that does not and probably cannot exist, for something other than the present'.[footnoteRef:560] Saudade is a longing. It is the feeling that something is missing and as it has permeated the Portuguese consciousness, I have considered how it might bestow meaning onto the Portuguese landscape.[footnoteRef:1895] As a mixed-race indigenous researcher from the Americas now living in the homelands of my colonialist and slave-trading ancestors, it feels like an opportunity for the reconciliation of my own saudade, as re-indigenization requires the fractured relationship between the colonizer and colonized within to be healed.[footnoteRef:21328] [23666:  Antonio Costa Pinto and Stewart Llyod Jones, The Last Empire: Thirty Years of Portuguese Decolonization (Bristol: Intellect Books, 2003)]  [560:  Aubrey Fitz Gerald Bell, In Portugal (New York: John Lane, 1912)]  [1895:  Tilley, Phenomenology, p. 15]  [21328:  Nelson, Original Instructions, p. 15] 

Nelson writes that re-indigenization also calls for the decolonization of the mind, body, heart, and spirit.[footnoteRef:15765]  She suggests that connecting to heritage through learning native languages and cultural arts like music, dance, and craft are two of the best ways to begin.[footnoteRef:8527] Practices like farming, herbal medicine, cooking, storytelling, ceremony, and reverent daily rituals are fertile ground for the reclamation and preservation of traditional land-based wisdom. These practices are found in every culture around the world, making re-indigenization available to people from all ancestral lines.  [15765:  Nelson, Original Instructions, p. 14]  [8527:  Nelson, Original Instructions, pp. 292-293] 

For example, akin to First Nations cosmology, traditional African ecological thought and agrarian wisdom honor nature as the sacred center of life as illustrated in their mythology, origin stories, and land-based spirituality.[footnoteRef:21460] Black farmers who are connected with or reconnecting to ancestral tradition speak of an 'innate agrarian artistry' which has been protected and passed down, which calls for an embodied, creative femininity to protect and preserve soil and people.[footnoteRef:3485] This resistance to erasure and destruction through survivance of Black traditional culture can be seen, in part, in the modern uprising of the Movement for Black Lives who have stood in solidarity with native land and water protectors around the world. Remembering, ancestral honoring and community liberation through self-determination are the thematic practices of Black agrarian artistry which can also be understood as re-indigenization strategies for Black descendants removed from traditional wisdom.[footnoteRef:20941] [21460:  Gail Meyers, "Roots!" in Williams, Land Justice, pp. 20-21]  [3485:  Baxter, "Womanism as agrarianism" in Williams, Land Justice, p. 96]  [20941:  Baxter, "Womanism as agrarianism" in Williams, Land Justice, p. 100] 

The resurgence from Black and indigenous communities to heal relationships with sacred lands exists in relation to the legacy of land-based violence. Nature has not only been waged against these two populations, but as well against women, the queer community and anyone else relegated to the lower classes.[footnoteRef:2763] This has caused what Stacy Alaimo called an 'obsessive pushing away of nature', in everyday beliefs and lifeways, compromising the potential for a more inclusive and robust environmental movement. As a survival mechanism, people tend to avoid sources of deep wounding and subjugation. By a combination of internalized traumatic association, devaluation, and subsequent avoidance of land-based lifeways with policies which have denied land access to marginalized communities, mobilization around environmental issues has struggled with disconnection and dissonance. To restore the dignity, cultural abundance and sacredness of land-based lifeways requires a tangible ability to connect to the material world.[footnoteRef:4775] [2763:  Stacy Alaimo, Bodily Natures: Science, Environment and the Material Self (Bloomington: Indiana University Press, 2010) [hereafter Alaimo, Bodily Natures], p. 4]  [4775:  Alaimo, Bodily Natures, p. 16] 

Christopher Tilley wrote that 'landscapes are experienced in practice" and that "to understand a landscape truly, it must be felt'.[footnoteRef:14524] Returning to nature or nature-based practices after some time, or lifetimes away, can sometimes be a difficult learning process. People can experience discomfort or fear in the great outdoors where naming and making sense of things can be difficult for the less eco-literate, who have grown accustomed to technological, sanitized and urbanized lives. This fractured relationship can lead to the feeling that the best thing humans can do for nature is to leave her alone.[footnoteRef:29657] Indigenous people have understood where this is sometimes true, however, they also understand that people have a responsibility to care for the land by actively participating in the well-being of the living Earth.  [14524:  Tilley, Phenomenology, pp. 23-31]  [29657:  Kimmerer, Braiding Sweetgrass, p. 363] 

People need not be dissuaded from participation by what David Abram calls 'the cult of expertise'.[footnoteRef:28517] The people of the Seventh Fire are being called to make physical contact with the Earth and to participate in her well-being. It is because of an inherited and enculturated estrangement from nature that this generation is not asked to move forward with progress, but rather 'to turn around and retrace the steps of the ones who brought us here'.[footnoteRef:14388] It is the sacred responsibility of the people of the Seventh Fire to gather up the fractured lands, languages, stories, songs, and teachings and practice the ancestral wisdoms found within to contribute to the well-being of all our relations.  [28517:  David Abram, Becoming Animal: An Earthly Cosmology (New York: Vintage Books, 2010), p. 4]  [14388:  Kimmerer, Braiding Sweetgrass, pp. 366-367] 

What possibilities might be inspired, then, by my own sacred efforts to participate in the reconciliation of the internal colonizer and colonized through expressions of song, medicine, and agrarian artistry? Does an identity-based relationship to a sacred place change when it is reaffirmed in the native language intimately shaped by the spiritual and ecological essence of that place? 
Field Work and Discussion
As in nature, patterns of insight emerged from analyzing the qualitative data collected during the five-week period dedicated to this inquiry. Food, medicine, and memory have been thematically analyzed to make conclusions about the process of re-indigenization through ethnobotanical wisdom, agrarian artistry, and cultural arts. 
Food
As I came to the garden daily to observe and participate, my intention was to focus on the inhabitants who occupied the space within its manmade physical boundaries. However, despite my efforts to resist and refocus, it became apparent that many who stand beyond these boundaries were calling for my attention. 
Past the east edge of the garden, in the unkempt woods is a tree. It had called my attention by its tangled shapes and the suspicious familiarity of someone I once met long ago. During this period of study, I often looked at this tree at night, as I sometimes saw a large owl silently hunting in the darkness and returning to the tree when not in flight and I often heard other nighttime rustlings there, perhaps the fox or javelina. The canopy along with the backdrop of the hill behind it creates a dark place in the landscape, even when the moon is full and the land is illuminated. 
It is an olive tree and highly regarded by the people of the Mediterranean for its meaty fruit and widely treasured oil. Oliveira, in Portuguese, a name I repeatedly said softly aloud, while curiously looking the tree over. For the first time, I appreciated the shape and feeling of my mouth and tongue while slowly producing this sound, oliveira. The 'o', a perfectly shaped and sized threshold for this satiny, roundish fruit. Once the threshold is crossed, the combination, 'ol', creates with the tongue a cushioned cradle on which the fruit is laid before the '-iveira'  gently passes it around the rest of the mouth for enjoyment. 'Enjoy life,' I remember.[footnoteRef:19783] A song came to mind which I recently heard:  [19783:  Nelson, Original Instructions, p. xxii] 

Ó rama ó que linda rama
Ó rama da oliveira
O meu par é o mais lindo
Que anda aqui na roda inteira

Eu gosto muito de ouvir
Cantar a quem aprendeu
Se houvera quem me ensinara
Quem aprendia era eu
Oh branch, Oh this beautiful branch
Oh olive branch
My partner is the most beautiful
Who moves here in this circle 

I really love to listen
to those who have learned to sing 
If there was someone who would teach me
Then I, too, could learn to sing

I sang the song aloud to the tree and while doing so, felt like I was courting a lover. The tangled whole, I noticed, included a canopy of beautiful silvery leaves and there was a firm, yet gentleness to the bark. I had already harvested olives for the season about a kilometer from this one. They are fermenting in my closet and will be ready to eat in five months. I picked them with my husband from two trees which hang over the communal trash bins for the village where we live which is occupied by ten full-time residents including our family of three. Singing this love song to Oliveira, who stands just outside the garden perimeter, I felt reverence and a slightly shameful regret that I had not appreciated her sooner. My more frequent trips to the trash bins had led me astray. 
Indigenous wisdom holds that we are not only what we eat, but also where we eat.[footnoteRef:29348] Although I am sure that the oliveiras by the trash bins are good, I feel now that I do not know them as intimately as this Oliveira who lives so close to home and who I now feel a distinct saudade to unite with. How lovely it would have been to enjoy her fruit five months from now. Next harvest season, perhaps, which begins in late October, I will ask if I may take. For now, I have noticed more acutely that I can see Oliveira from the windowed double-doors in my bedroom and I sing this song occasionally while in the garden at Casa Sanctum, more aware that she is there, looking on.  [29348:  Nelson, Original Instructions, p. 180] 

Other beings outside the boundaries of Casa Sanctum, from whom I seasonally forage for food, also called my attention. To know and relate with them in more honorable ways, I greeted and engaged with them like oliveira. While mindfully looking, feeling or smelling, I considered how the sounds of their names felt on and in my mouth, tongue, and ears by repeating the names slowly aloud. Urtigas, or stinging nettle, has a reputation as a physical and energetic circulatory stimulant, and indeed, the sound produced by my own breath and body produced a pop of vitality at the central peak of syllabic emphasis, 'ti'.[footnoteRef:8268] 'Ur-TI-gas,' I say with a little jump as I sweep my hands through the leaves letting fiery hairs send jolts up my arm. By this method of investigation, I did not have to be eating a nespara, or loquat, to guess how it might be. After the initial opening of the mouth with 'ne', to presumably let the fruit in, the subsequent 'spara' simultaneously crushes the juices in my mouth, pushes the nectar into my body and spits out the pit.  [8268:  Gabriel Vazquez Molina, La Magia de las Hierbas: Descubre el Lado Magico, Simbolico y Espiritual de las Hierbas y Flores (Andoain: Leitzaran Grafikak S.L., 2008), p. 174 and Cidalia Vinagre, Sandra Vinagre and Ermelinda Carrilho, "The use of medicinal plants by the population from the Protected Landscape of 'Serra de Montejunto', Portugal", Journal of Ethnobiology and Ethnomedicine, 15 (2019). online: https://ethnobiomed.biomedcentral.com/articles/10.1186/s13002-019-0309-0 , p. 18 of 30] 

Scholar, food sovereignty activist and environmental advocate Vandana Shiva called food divine creation as well as divine creator and suggested that there are many responsibilities that humans must accept to pay respects to this sacred source of life.[footnoteRef:16623] Returning focus to the garden at Casa Sanctum, I appreciate the slow growing, annual vegetables I have planted in my attempt to practice and reclaim the art of growing food. It has been said that a day will come when the only ones eating will be those who know how to plant.[footnoteRef:4491] However, looking out from the site at the diversity of food which surrounds the space, I had what can only be described as a memory of survival from the time before agriculture. The remaining wilds of the Earth cannot, perhaps, sustain the nutritional needs of the current populace, but here in the protected Costa Vicentina, the intimacy of skillful and respectful foraging seems just as important as growing my food. As an act of re-indigenizing, it is a way to practice with reverence the inescapable truth of needing to take life in order to live.[footnoteRef:15547]  [16623:  Vandana Shiva, Reclaiming the Commons: Biodiversity, Indigenous Knowledge, and the Rights of Mother Earth (Santa Fe: Synergetic Press, 2020), p. 100]  [4491:  Chef Oren Lyons, "Listening to Natural Law" in Nelson, Original Instructions, p. 24]  [15547:  Kimmerer, Braiding Sweetgrass, p. 177] 

Medicine
As a herbalist, re-indigenizing to the Iberian Peninsula inspired a closer examination of my relationship with the medicinal plants in and around the garden at Casa Sanctum. Throughout the course of study, one plant within the garden repeatedly called my attention: erva das bruxas, known in English as rue, but literally translated as 'the witch's herb'.
I have grown erva das bruxas for nearly ten years in two different gardens, but I have never used it in my healing practices. In Portugal, it can be used to support the musculoskeletal system and to ward off vipers[footnoteRef:18157], but it is also known by generations of traditional healers as an abortifacient, and this is the quality that stays in the front of my mind as I approach to observe and interact. The leaves are so delicate and soft and as I gently felt its texture with the tips of my fingers, I felt a deep internal tremble of respect for the power of this unassuming and almost whimsical looking plant. The leaves are shaped a bit like trevo, or clover, but are foggy grey, which brings to mind a child-like innocence that is also macabre in its irony. After repeated encounters with erva das bruxas, I was left with the impression of one witch coming to ritually seek the counsel of another much older and wiser. I have heard of witches and healers planting abortion gardens as acts of resistance and resiliency against the moralist legislations of fickle governments and I remember the slave gardens which African slaves kept for themselves on the plantations which not only fed them and provided medicines, but remained placed of community pride and gathering after emancipation.[footnoteRef:29707] Evra das bruxas reminded me to be prepared, even in the hope that I never have to call on her, and that part of innate agrarian artistry is knowing when and how to refrain from using, as an act of self-preservation.  [18157:  Filomena Sousa and Rosario Rosa, "Healing with Plants and Affection: Jose Craveiro, a Practitioner of Traditional Medicine in Portugal," in Traditional Medicine: Sharing Experiences from the Field, ed. By Eivind Falk (Republic of Korea: ICHCAP, 2017) [hereafter Sousa, "Healing with Plants" in Falk, Traditional Medicine], p. 49]  [29707:  Owusu Bandele and Gail Myers, "Roots!" in Williams, Land Justice, pp. 25-26] 

Another medicine song came to mind. I sang it many times during this study, as it lends itself well to playful interchange and experimental investigation of the personhood of flora and fauna. It is called Beija-flor, or hummingbird in English, though the literal translation is the more romantic, 'flower kisser'. 
Sou cantador, minha vida é cantar 
Vamos, meus irmãos, vamos cantar 

Sou beija-flor, minha vida é voar 
E beijar as flores e voar 

I am a singer, my life is to sing
Come brothers and sisters, let us sing

I am a hummingbird, my life is to fly
And to kiss the flowers, and to fly

I came to participate with many beings through singing this song aloud for them and for myself. Some of the lyrics that spontaneously came in their native Portuguese are as follows, with my English translations below: 
Sou criança, minha vida é jogar
E descobrir as coisas, e brincar….

Sou mãezinha, minha vida e amar
E cuidar por tudos e amar

Sou descendente, minha vida e lembrar
E amar a tudo, e practicar

I am a child, my life is to play
And make many discoveries, and to play

I am a mother, my life is to love
And to care for everyone and to love

I am a descendant, my life is to remember
And to love all things, and to practice

When indigenous agricultural technician Julio Valladolid Rivera realized he needed to re-indigenize himself to regain knowledge and ways of knowing that would later fill in the gaps in his formal education, he knew he 'needed to learn from the campesinos how to converse with the plants'.[footnoteRef:1881] In Portugal, many of the traditional songs are simple rhymes created by agrarian people that give information about the land and the inhabitants there. They are medicine, just like herbs themselves, in that they may serve to ward off or soothe saudade, by describing the beauty and meaning of life or by simply inspiring loving affection.[footnoteRef:29602] These songs are the 'cultural arts' that indigenous scholars encourage learning and singing as sacred tools for re-indigenization to the land. Through this project, I have been inspired to more intimately know and care for many non-human beings by engaging them with this simple verse.  [1881:  Julio Valladolid Rivera, "Re-Indigenization Defined" in Nelson, Original Instructions, p. 255]  [29602:  Sousa, "Healing with Plants" in Falk, Traditional Medicine, p. 47] 

Memory
African-American scholar and cultural anthropologist Gail Myers wrote a poem, here truncated, which speaks of the kind of memory I regularly encountered during this course of study:
We are the pride of our ancestors...
taken from the heart of our mother Africa...
This time we want to remember
To discuss- to ancestralize our 
Roots of resistance a regeneration of the
Reclamation of our promised land. 

as we talked from our mother tongue...
Possessing the song we danced in the sun...
“Children grow”...
Fear not we live in the memory
We live in the land
We live in the trees
We live in the waters of Yemoja’s spirit[footnoteRef:30102] [30102:  Gail Myers, "Africa's Dream" in Williams, Land Justice, p. 16] 


In indigenous thought, humans are viewed as the younger siblings in all of creation, as we have evolved most recently.[footnoteRef:10320] Plants are considered elders who are much older and wiser and are treated thus with respect for this valuable role in society. Over the five-week period, I walked around the garden at Casa Sanctum and greeted aloud the elder inhabitants in their Portuguese names. This new way of interacting stimulated the recall of many memories, some recent and others ancient. Alecrim, trevo, hipericao, rosa, cidreira, fel-da-terra, luisa,  each one felt new and old, like meeting again someone I had once dearly loved after five hundred years apart.  [10320:  Kimmerer, Braiding Sweetgrass, p. 246] 

African agrarian artistry also honors plants as ancestors, affirming and strengthening their powerful and wise presence through naming them, speaking of them, and practicing the skills of healing, cultivation, and preservation with them.[footnoteRef:674] When the first frosts came and I walked out into the garden to find some of the herbs I had planted dead, I remembered an ancient guilt of having let someone I love die. I remembered the pain of having migrated to a new land and struggling to cultivate for survival while learning a new climate region. I remembered that things rarely go as planned and that practice means resiliency.  [674:  Baxter, "Womanism as agrarianism" in Williams, Land Justice, p. 103] 

Near the end of the period of study, I witnessed from inside the house, a large fox on the south porch of Casa Sanctum. I had seen it before, riffling through the compost, but I had never assumed it would come so close to the house. I excitedly went to the window to take a closer look, but I startled it and it swiftly made its way through the garden and towards the shadow of oliveira to the east. 'Raposa', I thought to myself. Only later did I go outside and say the name aloud into the wind. 'Raposa. Come back.'
In some indigenous American traditions, Fox medicine is camouflage.[footnoteRef:9468] It is about mental and physical adaptability, observation, and integration. Fox medicine allows one to observe without making others aware or self-conscious that they are being observed by blending in and becoming one with the natural environment. In the days after raposa, I grew more silent in my interactions with the garden at Casa Sanctum. Naming and singing songs had been intentional acts of reclamation that were exploratory, curious, and insightful, but then I remembered a time before I existed in this body and the time that comes after. I remembered that the environment is not just 'out there', but the very substance of myself.[footnoteRef:18839] The details of The Honorable Harvest and phenomenology fell away as I remembered the simplicity of the Original Instructions: 'be grateful, practice reverence for community and creation, and enjoy life'.[footnoteRef:10596]  [9468:  Jamie Sams and David Carson, Medicine Cards (New York: St. Martin's Press, 1999), pp. 137-139]  [18839:  Alaimo, Bodily Natures, p. 4]  [10596:  Nelson, Original Instructions, p. xxii] 

Final Thoughts 
Kimmerer said that although gratitude is sometimes sufficient for the gifts of Earth, it is time to extend beyond gratitude alone and return to 'cultures of reciprocity'.[footnoteRef:30276] Reciprocity can be shared through the same practices which can restore indigenization like land stewardship, cultural arts, ceremony and daily acts of simple reverence. The themes which emerged in this research of food, medicine and memory as well offered opportunity for reciprocity when practiced with decolonized intent through traditional agrarianism, herbalism, and ancestral honoring. [30276:  Kimmerer, Braiding Sweetgrass, pp. 189-190] 

It feels inconceivable that my humble utterings and songs would be adequate to repay the Earth for the wisdom, abundance and care she has bestowed and I know that they alone are not. Through this research, I have also come to understand more deeply that re-indigenization is not about the words, or the songs, which indeed hold magic and meaning about the world, but that re-indigenization is about the embodied practice of living in a way that honors the sacredness of all life. It is what inspirited me to plant the council of trees, to guild them with herbs to keep them safe and in good company and to seek their advice when in doubt and abide by their responses. Bringing love and reciprocity to the forefront of a land-based practice is a threshold for decolonizing the heart. This inspires hope by connecting with the wisdom of the divine, which is absolute.[footnoteRef:24272] [24272:  Chief Oren Lyons, "Listening to Natural Law" in Nelson, Original Instructions, p. 22] 


Conclusion
The aim of this research project was to explore the nature of a sacred space through the process of re-indigenization. By the wisdom of many indigenous scholars, re-indigenization begins with recognizing the sacred relationship which exists between humans and our food, water, air, and soil.[footnoteRef:7157] Honoring this knowledge can be expressed by preserving and practicing traditional, place-based languages and cultural arts like reconnecting with native foods and medicines as explored in this project. Ancestral practices of remembrance, naming, and storytelling are also methods which can honor sacred places and the phenomenological connections to them.  [7157:  Winona LaDuke, "Rediscovering our Land to Decolonize our Food" in Williams, Land Justice, p. xiv] 

The data I collected did not conclusively prove Portuguese to be any more or less replete than English in the grammar of animacy,[footnoteRef:32189] but many common plant names did give more information about their character than the elusive English names. As cultural arts worth preserving, the simple Portuguese songs I learned did offer much wisdom about the land and its inhabitants, if only that the beauty and sacredness of life can be experienced and enjoyed in simple, everyday encounters with the natural world.  [32189:  Kimmerer, Braiding Sweetgrass, p. 48] 

Since Portuguese is a widely spoken language from a strongly intact culture with far reaching imperial influence, it is not what Native People speak of when advocating the preservation of traditional languages. However, like many indigenous cultures, the traditional lifestyle of the Portuguese have been intimately enmeshed with the land and sea for thousands of years. The heritage of this land and place-based lifestyle provides meaningful skills, knowledge, arts and crafts which are endangered from sweeping modernization and are, too, worth protecting. 
Furthermore, as an act of re-indigenization with the intent to reconcile the colonizer and the colonized within, it is an unexpected strategy to prioritize the language of the colonizer. As a native English speaker, it could be argued that learning the less dominant languages of my bloodlines would be a more appropriate re-indigenization strategy. However, the parts of me rooted in the Iberian Peninsula have been the most avoided, denied, shamed, and feared. To conspire with this land in the etymological sense, to breathe with, by song and voice and to humble myself to the beauty and wisdom of this sacred place has indeed soothed the saudade of a complicated fate.
I began this project with the foundational understanding of the garden at Casa Sanctum to be a sacred place. By committing for this project to re-indigenization by more deeply connecting with ancestral and traditional wisdom, I now understand more deeply that the sanctity of the space goes beyond my perception of it, legal efforts to protect it, and even expressions to honor it. The garden at Casa Sanctum is sacred because it is alive, full of and surrounded by life, and all of life is sacred. It is the holy land which sustains me and all my relations, which indeed, is all lands.[footnoteRef:2964] [2964:  Leslie Grey, "Where is the Holy Land?" in Nelson, Original Instructions, p. 86] 
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