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Introduction
This project is part of the requirement of a ‘Researching Current Cosmologies module’ for an MA in ‘Spirituality and Ecology’ and explores the personal beliefs of a circle of people who gathered on a community estate in West Wales. The location was chosen for its natural beauty, as a place where the group could meet and spend time together, to learn and heal, outside in nature. The objective of this research is to help the researcher, the group and the community develop a deeper understanding of themselves, as individuals and as a collective which will be beneficial for future developments and research.
[bookmark: _Hlk103289274][bookmark: _Hlk103289299]In his book, Astrology and Cosmology in Religion, Nicholas Campion uses the concepts of ‘cosmogony, cosmophillia, cosmophobia and cosmovision’ and confers that all people have a view about The Cosmos.[footnoteRef:2]  This research draws on a qualitative data to focus on the shared practices of the study group and enquires into the meaning of spirituality for the members and their relationship to nature. It questions Campion’s view by asking whether there is a shared cosmology within the group by drawing on Freya Mathew’s perspective that ’personal cosmology’ is reflected in individual ‘attitude to life’.[footnoteRef:3] [2: Nicholas Campion. Astrology and Cosmology in the World’s Religion. (New York: New York University 
Press, 2012).]  [3:  Freya Mathews. The Ecological Self (London: Routledge, 1991), p.8] 

This paper will progress through a literature review, introducing relevant scholars and concepts, before discussing the methods used in gathering primary data, followed by the presentation and consideration of findings. In conclusion, this paper, evaluates whether it was possible to elucidate Campions concepts of the cosmos from the research methods chosen. It considers whether Mathew’s statement that ‘A good cosmology…is good for its adherents’[footnoteRef:4] are reflected in the beliefs and ethos of the group participants and whether their feelings are ‘loving’ or fearful. [4:  Mathews, The Ecological Self, p.8. ] 


Literature Review
Spirituality
Defining spirituality is somewhat problematic because it is by nature a personal experience, yet scholars often place it with religion and religious beliefs to give it form. Bron Taylor, in his book ‘Dark Green Religion: Nature, Spirituality and the planetary Future’ writes ‘the term spirituality is more often than religion associated with nature and nature religions’[footnoteRef:5] and in a paper, ‘Religion and the Natural World’, Patrick Curry posits “religion to mean a relationship with the sacred’.[footnoteRef:6] Thus, it is possible, following Michael Rush, writing on ‘The Esoteric Experience: Positive or Negative?’, to treat the expression of spirituality as synonymous with personal religion.[footnoteRef:7] In Hunter’s words we may ‘consider religion as a spectrum of phenomena ranging from doctrine on the one hand, to religious experience on the other’ and that ‘Personal religion, therefore, provides a framework and a context through which individuals understand their relationship with the world around them’. [footnoteRef:8] [5:  Bron Taylor. Dark Green Religion: Nature, Spirituality and the Planetary Future (California: UCP, 2010), p.3.]  [6:  Patrick Curry, ‘Religion and the Natural World’., The Ecological Citizen 3, (2019) pp 5–9]  [7:  Michael J. Rush, ‘The Esoteric Experience: Positive or Negative?,’ p. 3, in Paranthropology: Journal of Anthropological Approaches to the Paranormal, Vol. 2 No. 3 (July 2011), pp.3-8.]  [8:  Jack Hunter, (Ed.), Greening the Paranormal: Exploring the Ecology of Extraordinary Experience (August Night Press. Kindle Edition), p. 33.] 


The cosmos
Toto Gill, in his chapter ‘The Concept of Harmony: A Literature Review’, attributes the ancient Greek philosopher, Pythagoras as the first person to use the word ‘cosmos’ which translates to ‘order’, in describing the world, and more broadly all phenomena, acknowledging what he perceived as its immanent logic.’[footnoteRef:9] Chrystal Addey,  elucidates, in ‘The Connected Cosmos’, how Plato and Neoplatonist philosophers, inspired by Pythagoras’s conception of the cosmos, as order in music and numbers, and a connection with harmony, also perceive the cosmos as a ‘single living being, complete with soul, reason and intelligence, an interconnected entity containing all other entities and a harmonious whole.’[footnoteRef:10] Neoplatonists, from Plotinus onwards, are said to believe the Human soul is immortal and that the human being is a ‘microcosm reflecting, expressing and containing (on a smaller scale) the macrocosm, the universe which was visible and non-visible or invisible.’[footnoteRef:11] A perspective which disappeared in the seventeenth century with Descartes rationalist view of the human body, reflected by his dualistic division of matter and mind, a philosophical worldview which Mathews expounds as reductionist and mechanistic.[footnoteRef:12] [9:  Chenyang Li, The Confucian Ideal of Harmony, cited by Toto Gill, ‘The Concept of Harmony: A Literature Review’, p. 76, in Campion, (ed.), The Harmony Debates: Exploring a Practical Philosophy for a Sustainable Philosophy, (Wales: Sophia Centre Press 2020), pp. 73-96.]  [10:  Crystal Addey, ‘The Connected Cosmos: Harmony, Cosmology and Theurgy in Neoplatonism’, p.135, in Nicholas Campion, (ed.) The Harmony Debates: Exploring a Practical Philosophy for a Sustainable Philosophy (Lampeter: Sophia Centre Press 2020), pp. 135-152.]  [11:  Citing Plotinus, Ennead IV.3.10, pp. 10-13, from Addey, ‘The Connected Cosmos’, in in Campion, (ed.), The Harmony Debates: Exploring a Practical Philosophy for a Sustainable Philosophy, pp. 135-136.]  [12:  Mathews. The Ecological Self, pp. 12-15.] 

The concept of a ‘worldview’ originates from the word ‘Weltanschauung’, a German word, Campion ascribes initially to Bronislow Malinoski’s work and subsequently cites ’ Robert Red-field (1951), as ‘the way a people characteristically look outward upon the universe[footnoteRef:13] Gianni Zappalà, argues that there is a new worldview emerging which is participatory and based on an ‘enchanted cosmos.’[footnoteRef:14] In nature, similar to the general assumptions of Native American cosmology as expressed by Campion and Peter Nabakov [13:  Bronislaw Malinowski, Argonauts of the Western Pacific, (New York: Dutton, 1922), and, Robert Redfield, ‘The Primitive World View,’ in Proceedings of the American Philosophical Society 96 (1952), p. 30, in Nicholas Campion, Astrology and Cosmology in the World’s Religions, p. 9.]  [14:  Gianni Zappalà ‘Cultivating Spiritual Intelligence for a Participatory Worldview: The Contribution of Archetypal Cosmology’, Journal for the Study of Spirituality, Vol 11, No 2 (14th August: 2021), pp. 159-173.] 

The cosmos is an essential unity bound together sometimes by its origin in a single creator, but always by the interlocking relationships of all living beings among whom we must include not only animals, birds, and fish but also water, plants, meteorological phenomena (such as clouds, winds, and thunder), and the invisible beings of whose existence one is aware of only through dreams and the imagination.[footnoteRef:15] [15:   Peter Nabakov, A Forest of Time: American Indian Ways of History (Cambridge: Cambridge University Press, 2002), p. 43. in Campion, Astrology and Cosmology in the World’s Religions, p.43.] 

Mathews aligns such ‘belief systems’ with a ‘logic of synergy’[footnoteRef:16] while making parallels to western thinkers and the concept of ‘panpsychism,’ the idea that all matter has an element of consciousness.[footnoteRef:17]  Inspired by Spinoza, Mathews uses the term ‘conativity’ to explain ‘the living cosmos’ as ‘a self-realizing system’[footnoteRef:18] in which the ‘ultimate self’ seeks communication with it’s ‘finite selves’ through a process which actualises as ‘poetic order’. Mathews goes on to describe how ‘ontopoetics’, the practise of engaging in world/self-metaphysical conversation may be synergistically connected to panpsychist culture[footnoteRef:19] [16:  Mathews, The Ecological Self, p. xviii.]  [17:  Mathews, The Ecological Self, p. xiv.]  [18:  Mathews, The Ecological Self, p. xi.]  [19:  Mathews, The Ecological Self, p. xix.] 

Jacob Glazier talks about thin spaces and sacred places creating a ‘kind of permeability’ which ‘blurs fiction and fact, imagination and reality’[footnoteRef:20] and further Christine Simmonds-Moore considers ‘liminal minds’ and ‘liminal spaces’ as factors in discussions on ‘Exceptional Experiences (ExE)’ in ‘green contexts.’[footnoteRef:21] She posits that it would not be possible without the presence of a consciousness mind at the liminal spaces which ‘co-create’ the ExE.[footnoteRef:22] [20:  Jacob W. Glazier, Piercing the Veil with the Trickster, p. 150, in Jack Hunter, (Ed.), Greening the Paranormal: Exploring the Ecology of Extraordinary Experience, pp. 144-154.]  [21:  Christine Simmonds-Moore, ‘Liminal Spaces and Liminal Minds: Boundary Thinness and Participatory Eco-Consciousness’, p. 155, in Jack Hunter, (Ed.), Greening the Paranormal: Exploring the Ecology of Extraordinary Experience, pp. 155-175.]  [22:  Christine Simmonds-Moore, ‘Liminal Spaces and Liminal Minds: Boundary Thinness and Participatory Eco-Consciousness’, p. 167, in Jack Hunter, (Ed.), Greening the Paranormal: Exploring the Ecology of Extraordinary Experience, pp. 155-175.] 


Methodology and Reflexivity
This study used mixed methods of research, to gain some quantitative but mostly qualitative data, by combining experience, questionnaires and interviews. Bell and Waters compare different approaches to research concluding that mixed methods ‘can lead to a more comprehensive understanding’.[footnoteRef:23] Walter and Waterhouse drew on interview data to formulate a survey[footnoteRef:24], in contrast, I used thematic analysis of questionnaire data to indicate generalisations and to help uncover themes for use in interviewing. Questionnaires alone were not substantial enough to explain or describe the way people feel and experience phenomena or give the ‘thick description’ expounded by Clifford Geertz,[footnoteRef:25] so I further employed semi-structured interviews for a more in-depth understanding and ‘Verstehen’ as defined by Henink, Hutter and Bailey.[footnoteRef:26]  [23:  Bell, J. and Waters, S. Doing Your Research Project: A Guide for First-time Researchers. (Mc Graw Hill: Open University Press. 2018) p. 25, pp. 24-43.]  [24:  Tony Walter and Helen Waterhouse, ‘A Very Private Belief: Reincarnation in Contemporary England’, in Sociology of Religion, Vol 60, No 2 (Summer, 1999: Oxford University Press), pp. 187-197.]  [25:  Clifford Geertz, ‘Chapter one’, The Interpretation of Cultures (London: Fontana Press, 1993).
 and Hennink, Hutter & Bailey, Qualitative Research Methods (Sage Publications Ltd. 2001) p. 238.]  [26:  Hennink. Hutter & Bailey, Qualitative Research Methods, p.17.] 

Thus, my approach was interpretive and phenomenological though my position as emic (insider) or etic (outsider) was sometimes blurred as, researcher, a participant of the practices in this study, and friend of the participants. Methodological issues in experiential research and multi-positional ‘situatedness’ are explored by Jenny Blain[footnoteRef:27] and demonstrated through an autobiographical style of writing which differs from this study although both employ narratives. [27:  Jenny Blain, ‘Speaking Shamanistically: Seidr, Academia and Rationality’, in DISKUS, Vol. 6 (2000).] 


The Questionnaires
Gorard points out many ways to find questions that have already been ‘piloted’, stating that it is not necessary to start from “scratch” but the focus in this research was very specific.[footnoteRef:28] By drawing on the work of Campion[footnoteRef:29], and from own position in the study group, most of the questionnaire was drawn from personal experience. In April 2022, twenty questionnaires were distributed through google forms online, via e-mails, or printed and posted with stamped, self-addressed envelopes. Prior to distributing the forms, I had explained the research to respondents assuring confidentiality, and the right to withdraw at any stage, this was further indicated on the form. The data was transferred to a word document where the data was anonymised, coded (development of deductive and inductive codes), described, compared, and conceptualised in consecutive order. [footnoteRef:30]  This enabled me to draw some broad, open-ended questions for the interviews which were designed to probe participants regarding their views and feelings about the ecosystem, how they relate with nature and how they perceive their place in the cosmos. The respondents were able to indicate a willingness to participate in an interview as one of the questions.  [28:  Stephen Gorard, Quantitative Methods in Social Science: The Role of Numbers Made Easy (London: Continuum, 2003), p. 102.]  [29:  Campion, N., 'Prophecy, Cosmology and the New Age Movement: The Extent and Nature of Contemporary Belief in Astrology', PhD Thesis, University of the West of England, 2004, APPENDIX 2, Question 4.]  [30:  Following the procedure in Hennink, Hutter & Bailey Qualitative Research Methods, p. 201] 

There was a lot of qualitative data generated by the questionnaires, some of the questions were unnecessary and questions 43-48 about ‘use of land’ were not analysed, other than self reflexively.  The limitations included reliance on the written questions, clarity and comprehension proved difficult, and any misunderstandings could not be rectified. In question 10 the box marked ‘spiritualism’ was unclear not differentiated from being ‘spiritual’, the data indicated misunderstandings and feedback afterwards confirmed this. I realise that some of my questions were typically ‘western’ or ‘colonial’, by asking ‘do you have any animals: as pets’ etc. not ‘as friends’ and asking, ‘do you grow’ when I could have asked ‘what grows,’ and, for this study it was unnecessary place herbs in a separate question.[footnoteRef:31] Using questionnaires can be, according to Zaharia (2014) ‘questionable, the instrument itself is limited, rigid, reductionist’ and she reflects that, beliefs are difficult to study and are subjective, as is the method, as questions are filtered through the researcher’s perspective, they may become invalid. [footnoteRef:32] However, without my experience the questionnaire would not have been possible, certainly within the available time frame. [31:  See questionnaire; Appendix, Questions 44 and 46 could have been together.]  [32:  Iuliana Zaharia, ‘Weltanschauung, From Concept to a Rough Guide Questionnaire on Personality’, International Journal of Academic Research in Business and Social Sciences, Vol. 4, No. 7 (ISSN: 2222-6990: July 2014), pp. 434-442.] 


The Interviews
I selected four candidates from the twelve survey returns for the interview procedure (all were women aged between 49-60 as this represented the majority or the respondents) by their major roles in the groups. With informed consent, primary data was collected through, in person, semi-structured interviews and reproduced as textual data to form written verbatim transcripts. During the transcription process, I utilised word documents where I followed the same procedure outlined above as part of the analytical cycle[footnoteRef:33].      [33:  Hennink, Hutter & Bailey Qualitative Research Methods, p. 201] 

The interviews were approximately twenty minutes long and carried out at different community locations. With permission, I recorded two interviews and videoed one which were subsequently transcribed and deleted. One of the intended interviewees was omitted for ethical reasons, another withdrew her contribution for analysis, later in the research, which left two for the purposes of this study. The procedure was very time consuming, in travel and transcription time, and there was the need to participate as a friend before the interview took place. By drawing clear boundaries, we kept other interpersonal conversations separate so as not to broach any ethical dilemmas, and to focus on the topic of spirituality, which was achieved through informing consent, turning on the recording apparatus and the broad questions: ‘How do you see yourself or your role at the groups?’ ‘How important was the land?’ And ‘What are your thoughts about the cosmos?’ I allowed the participants to talk freely and introduced the questions informally only where they were appropriate.
It was very difficult to situate myself as ‘insider’ or ‘outsider’ because the concepts are inflexible, I was the researcher but also friend and holistic therapist. Prior to which I had been a member at the camps, a player, where I shared the positions of parent, of therapist, of crew (amongst other roles) and at the time was a resident of the house, and like the land, one place with shifting boundaries, playing out on different levels with different meanings to a multitude of others.

Findings/Discussions 
The Fieldwork.
The estate is fifty-six acres, it is named after a set of standing stones and cromlech and includes a large farmhouse (the remains of a mansion, built late eighteenth century) and now houses a small community of people. It is sited on lower ground and separate from what is named ‘the roundhouse field’ where the events are held. Between the two levels are an old quarry, a lake with a stream running through with a footbridge and water wheel. Leading from the ‘roundhouse’ field up a footpath is another level where there is an old wind turbine and a stone circle. The site, is what Glazier, referencing (Schneider, 2006) calls a ‘thin place’ a ‘sacred space’ he pertains to ‘Celtic’ or ‘Druidic traditions’ who ‘anchor spiritual practices’ in ‘thin places where boundaries become more permeable, ontological realities commingle, and the divine becomes more reachable.[footnoteRef:34] The organiser of the camps told me that the place was chosen because it holds energies and spirits, and has running water, a ley line, and a dolmen.  [34:  Jacob W. Glazier, ‘Piercing the Veil with the Trickster’, p. 150, in Jack Hunter, Greening the Paranormal: Exploring the Ecology of Extraordinary Experience, pp. 144-154.] 

Transmigration was a shared experience, as a journey to the place, for even the residents of the house had to come outdoors and travel up the hill to camp upon the land in a temporary dwelling, whether it was a tent, a yurt, or a camper van. Three quarters of the respondents live in a house or flat while two live in a tent or yurt, one ‘no fixed abode’ and one, part-time, ‘in a hut in the woods.’
[bookmark: _Hlk102778488]In the field, the most recent event was a six-week block of ‘forest school’ sessions, and previously, weekly ‘home-education’ meetings and two ‘healing camps’, which ran for a fortnight. All but one of the respondents knew each prior to attending and attended as a parent or carer, the only one that did not “facilitated an introduction to Forest School course with Home educated participants as part of the training [they are] currently undertaking”. 82 percent of the respondents indicated they were self-employed, and all employment was person centred involving nature, food, or education. Over half of the respondents who answered use therapy or healing as part of their employment. Nearly all the respondents had a formal education, only one did not have GCSE’s and those that did not have a university degree considered themselves experienced or self-educated up to a specialist or professional standard. I included this as an option because I knew of alternative beliefs about education within the group, also I wanted everyone to be able to reflect their own wisdom. Zappalà  advocates an education that engages the ‘whole brain’ and moves away from ‘rationalist intelligence’ towards a more ‘holistic’ mode of learning to include intuition and feelings and facilitate ‘quantum thinkers,’[footnoteRef:35] or “supra’ rational.’[footnoteRef:36] [35:  Referencing; Gidley 2008, Walton 2017,  McGilchrist 2009, Zohar 2016, in Gianni Zappalà ‘Cultivating Spiritual Intelligence for a Participatory Worldview’, p. 160.]  [36:  Citing Mackey 2019 Gianni Zappalà ‘Cultivating Spiritual Intelligence for a Participatory Worldview’, p. 160.] 


Healing and Learning
The primary foci connecting the members were education and healing and the holistic practices can be seen to reflect these. Healing, from the transitive verb heal,[footnoteRef:37]  becomes the noun Health from Old English hælþ for "wholeness, a being whole, sound or well."[footnoteRef:38] There is a blurring of normal, ‘mechanistic materialism’ boundaries asserted by ‘dominant modes of thinking which are embedded within educational institutions,’[footnoteRef:39] not just of subject and object, but also child and adult, and background or status as relations were more about shared experience and interconnectedness. Learning, or more accurately, practising to be in the world as a whole and healthy, embodied, spiritually present being.  [37: “Heal” Merriam-Webster.com Dictionary <https://www.merriam-webster.com/dictionary/heal> accessed 12/05/2022]  [38: “Health”< https://www.etymonline.com/word/health >accessed 12/05/2022]  [39:  Gianni Zappalà ‘Cultivating Spiritual Intelligence for a Participatory Worldview: The Contribution of Archetypal Cosmology’, p. 160.] 

I think that, um, it really affects the children when they see the adults doing any sort of spiritual or therapeutic practice, you know, I think they can’t help but see that ‘oh hang on, these adults like looking after themselves’ you know they see it, they see it and learn it in a really embodied way an I think some children did start to get involved with yoga and other things as time went on.[footnoteRef:40] [40:  Participant Three, Blue, Interviewed 22/04/2022.] 

 The children (laughs) doing the work with the children because there’s and exchange, an unspoken (puts thumbs up), with adults there’s a lot of (opening and closing hands, shaking head) of talking… the parents, you know, their vibration is lifted and it’s all very spiritual…and everybody brings their things that they can do…because everybody is bringing their skill so it’s like a massive skill-share, um, and parental share.[footnoteRef:41] [41:  Participant Two, Red, Interviewed 20/04/2022.] 

 Learning happens all the time and most fruitfully through inspiration, exploration, and play. All the respondents answered that they were attending the groups for ‘play’ and in the section it was the only one answered by all respondents.[footnoteRef:42] [42:  Table shows the results from questions 18-29.] 

	Reasons for Attending                Likert scale                                
	1
	2
	3
	4
	5
	Total no of responses

	Art Group
	3
	2
	3
	1
	1
	10

	Feeling of Community
	
	
	
	3
	8
	11

	Educational Experience
	2
	
	2
	3
	4
	11

	Feeling of Enchantment
	
	1
	4
	3
	3
	11

	Grounding/Earthing
	1
	1
	2
	3
	4
	11

	Group/Harmony/Connectedness
	
	1
	2
	1
	7
	11

	Spiritual Healing/journey
	1
	
	2
	3
	4
	10

	Sacred Space
	
	1
	
	3
	6
	10

	Transcendental Experience
	2
	
	4
	1
	2
	9

	Singing/chanting/gong
	2
	
	3
	1
	4
	10

	Play children/Adult
	
	
	
	
	12
	12

	Whole Experience
	
	
	1
	
	10
	11



In respondent’s own words they were participating “to be with like-minded folk in a gorgeous environment” or “to meet with other people and share food and wisdom and pain and love and experience. To meet like minds. To be in nature. For my children to be in nature. For community.” and “to be free from societies entrapments, healing space, laugh, music, gather and connect with likeminded people and be an example for others.” 
Connectedness or sharing experience and a reverence for the land fits the spiritual dimensions of Taylor’s Nature Religion,[footnoteRef:43] a handful of respondents defined themselves as ‘mostly Pagan’, and as many ‘a little Buddhist’, a third ticked ‘New Age’, ‘Christian’, and ‘Hindu’. [footnoteRef:44] One respondent commented ‘I’m quite eclectic in my beliefs’ another ‘I practice connection to soul, source, self, heart,’ two  ‘animist’ and one ‘Taoist’.  [43:  Taylor, Dark Green Religion, p. 5.]  [44:  Question on religion taken from Nicholas Campion 'Prophecy, Cosmology and the New Age Movement: The Extent and Nature of Contemporary Belief in Astrology', PhD Thesis, University of the West of England, 2004: Appendix 1, Q. 3.] 

It is not possible to bracket the members into the ‘pure form’ of ‘New Age’ and ‘Pagan’ cosmology as Campion does in his discussion on ‘modern forms’ but in keeping with Campion’s ‘New Age cosmology’ there was a belief that personal development is a shared transformational path to spiritual freedom through connections of body, mind, emotions and spirit, and holistic practice on the earth.[footnoteRef:45] A concept that is presented by Simmonds-Moore as ‘participatory eco-consciousness’, a conversation between ‘liminal minds and liminal spaces.’[footnoteRef:46] She goes on to say that ‘participatory eco consciousness emerges as a conversation between the bodymind and the physical and social environment’ and can occur ‘spontaneously, for example by a resonance brought about by direct perception of aspects of nature and life (including fractals), or through rituals that promote liminality.’[footnoteRef:47] [45:  Campion, Astrology and Cosmology in the World’s Religion, pp. 188-200.]  [46:  Christine Simmonds-Moore, ‘Liminal Spaces and Liminal Minds’: p. 158, in Jack Hunter, Greening the Paranormal: Exploring the Ecology of Extraordinary Experience (2019), pp. 155-175.]  [47:  Christine Simmonds-Moore, ‘Liminal Spaces and Liminal Minds’: p. 172, in Jack Hunter, Greening the Paranormal: Exploring the Ecology of Extraordinary Experience (2019), pp. 155-175.] 


The Practices/Rituals
The groups offer a space for transformation through rituals of self-development, interconnectedness, and transpersonal experience, which are facilitated by nature, phenomena that Simmons-Moore defines (ExE).[footnoteRef:48] Participation takes place multidimensionally or synergistically, on the physical, the mental and the emotional through disassociation, from a toxic/unhealthy place, even normal place or comfort zone to clear space, a liminal space for presence and connection to the divine. [48:  Christine Simmonds-Moore, ‘Liminal Spaces and Liminal Minds’: p. 155, in Jack Hunter, Greening the Paranormal: Exploring the Ecology of Extraordinary Experience (2019), pp. 155-175.
] 

Some of the activities at the healing camp, holistic rituals, required physical participation such as yoga, massage, art and crafts or circle dancing whilst binaural beats and gong baths required less physical effort and are more resonant, as Red puts it
the gong baths, that is just healing you on a cellular level, you don’t have to meditate, it’s like a lazy person’s meditation. So, you can be writing you shopping list, but it works on such a cellular level, the vibration, that it doesn’t really matter if you are in that present moment with it or not or asleep even or writing your shopping list.
More comments on Gong baths “it relaxes and gives me a nice body sensation” or “beautifully relaxing on all levels, whether playing or receiving” and psychologically “it raises my vibration and clears my mind” and emotionally “feelings of peace and relaxation” or “A disintegration of the physical body allowing connection and communion with the other than human spirits on the land,” revealing participatory eco consciousness. 
[bookmark: _Hlk102764009]There was a continuous transition of boundaries one was seen in the disassociation from normal surroundings or headspace, body state or comfort zone which creates the space for something new. Much like the paradigm shift that Zappalà talks about. Zappalà terms it a ‘participative worldview informed by a spiritual and archetypal consciousness.’ Arguing that it includes ‘spiritual intelligence (SQ)’ rather than logical intelligence (IQ) or emotional intelligence (EQ) and expresses it as an ‘archetypal’ cosmology.
Three quarters of the respondents had been ‘christened’ as children, and half ‘rebirthed’ as adults and all ticked, have faith. When asked if they felt that nature or wilderness was dangerous nearly every respondent answered ‘no’ only one replied ‘it can be, as I mentioned before, I believe journeying into nature, is also journeying into the unconscious.’ And “Do you believe that Nature is benevolent/abundant?” the response was an overwhelming ‘yes’, one respondent wrote “each organism is designed to grow to be as healthy as possible, this naturally includes ensuring the things that surround it are healthy.”

Asking Red “do you think there was a shared collective belief at the camp?” ‘Yeah, yeah, most people um, yeah, a cell, a cell, a shared belief in the nature of where we are and the shaman, we went on shamanic journey there didn’t we?’
 More Interview data
Asking “how do you see your role at the camps?”
 So, I had a few different roles, I had a role as a carer, with (granddaughter) was there and mammy, and then I have a role as, um, a teacher, I suppose, teaching crafts and teaching cooking. [footnoteRef:49] [49:  Red, participant two.] 

Whereas, asking Blue, I rephrased the question to “because you went to the home-ed camps and weekly meet-ups I am interested in how you see yourself”
…I believe that there’s a part of me which is infinitely wide and infinitely connected to everything in the planet, in the universe, and that part of me knows how to connect with, like, the trees and the spirits of this land, and the spirits of our land and other people’s wisdom bodies as well. And that part of my job, really, is to try and get my ego out of the way so that I can do that, and then I believe that, you know, at the same time there’s this part of me which, I guess that people call ego, which is like the identity (name) this is who I am. But I’m born into this planet, which is about, um, yeah, so I come from a physics background. This might sound a bit random but, you know, I think about things in terms of wave particle duality, so, the wave part, I see as, eh um, you know, all matter can behave like it is a wave or it can behave like it’s a solid thing and I see like the wave nature is like that wisdom part of me. Um, and the solid nature, is the kind of, the more ego part of me that gets really scared and really doubts myself and kind of gets caught up in dramas and stories and things like that. So that’s how I see it, and so, kind of being outdoors and being close to nature, for me, is a way of, you know, it kind of, because I believe that the spirits of the land, the trees and the plants and the guardians of this, this, space, have got a clearer voice when there’s less other distractions around. So I think my wisdom part of Me’s got a better chance of actually hearing it and reacting to it and being affected by it than, you know, I used to live in a city and when I’m in a city it just feels like there’s always things pulling on my senses, like, you know, like cars and people and, you know, all this kinda stuff, there’s always noise whereas here it just feels really different. [footnoteRef:50] [50:  Participant three.] 

“Cosmogony, which is how you see the origin of the universe, I wondered if you have any thoughts?”
I know that we are part of it, everything is part of it, we are all connected through it, that I am the tree, I am the star dust, you know, um. I believe that we come from the light, um. And that is the source, and we go back to that. I wouldn’t give it the name God, Allah, all the different things that people are fighting over. Um, I just feel, to know, that nature is it, you know, that everything around us is it, that we’re it. So, yeah, that throws the God thing out the window. But I would more identify with being a pagan [a pagan?] coz that’s earthly worship, that is worshiping the mother, you know, and thanking, uh, you know, four times a year with your solstices and equinoxes, um thanking the earth for what you’ve received, yeah.[footnoteRef:51] [51:  Participant two.] 


As I write up make sure that it links up to literature review and academic rationale. 
sharing –  transformative – gratitude - Play -beyond duality of home and away 
spiritu
It was necessary to be with the participants through a multitude of experiences to get a true sense of meaning and belief. Not just as an observer but as a fellow camper, healer, and parent in the same space connecting with the elements and the land.
Conclusion



Synergy between the ancient and the modern through practice and knowledge. 
Zappalà, citing Kripal (2019) refers to Promethean flashes of insight as ‘the flip … that moment of realization beyond all linear thought, beyond all language, beyond all belief.’ His study of phenomena that illustrate these sudden changes in perspective, from outer to inner, from object to subject, show that ‘matter is also minded’, suggestive of a new worldview centred on the ‘epiphany of mind as an irreducible dimension or substrate of the natural world … of the entire cosmos’[footnoteRef:52] (11–12).in (2014 p. 160) [52:  ] 

The ‘flips’ that Zappalà hilights in his paper are found to be occurring by the group and in the ways that the members communicate and practice in their own day to day living.
Mathews bad cosmology is one without feeling ontopoetic- is a philosophical concept that involves the communicative engagement of self with the world and the world with the self. It is also described as a "poetic order" given voice Γῆ to participants, to myself in the ever growing web because the strand connects to this paper through the research, transference of energy, information from the land to the symbols on this page
Ever moving, ever unfolding conversations ontopoetic 

Elements
This is believed to occur multidimensionally,


