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[bookmark: _Toc195874708]Abstract & Keywords 
This research was performed to explore the ecological and environmental ethos of Modern paganism, examining whether Pagan traditions are truly  Earth-centred and whether engagement with environmental activism goes beyond the symbolic  into physical activism. Using  qualitative methodology ,  including surveys, interviews, and participant observation, the study gathered data from over 200 practitioners from various traditions, including Wicca, Druidry, Animism, and Heathenry.
Results show  that while many Pagans hold the natural world in reverence  and view the Earth as sacred, ecological practise and environmental actisivm is not consistent across all traditions or individuals. Beliefs rooted in animism and nature spirituality were common, yet involvement in environmental activism  behaviours varied. Where a large majority of Pagans reported practical ecological actions such as recycling, ethical purchasing, and conservation volunteering; there was a higher proportion, 93%,   involved in magical or ritual practices of an environmental nature.
Observed differences were also seen  between ecological ideals and everyday practice, with pagans expressing ethical concerns about tools and crystals whilst still purchasing  items from sources which could not prove ethical sourcing. Traditional magical and worshipful acts like using clooties or stone piling also revealed a gap between intent and the knowledge of ecological impact.
In conclusion,  Pagan environmentalism has significant potential to influence wider society, but greater awareness is needed to align its practice with its values. 
Keywords: Paganism, Animism, Environmental Ethics, Ritual, Ecospirituality, Sustainability, Activism













[bookmark: _Toc195874709] Introduction : Why study Pagan environmental ethics?
As we grapple with the current environmental crisis and search for sustainable and ethical frameworks for living with climate change and the wholesale pollution allowed by the current political and capitalistic systems, there have been suggestions that the rise in Paganism, with its ecological core and environmental ethics could lead the way towards a greener more ecocentric future. Pagan traditions, with their deep reverence for nature and animist ideas of the divine being around us in nature, offer a unique ecological perspective that challenges dominant anthropocentric worldviews, as Charlene Spretnak argues in The Spiritual Dimension of Green Politics.  
Spretnak’s Ten Values for the American Green Movement apply to both politically green movements and Paganism and reflect many of the beliefs of animist pagans.
The Ten Values for green movements can be summarised as follows.
Ecological Wisdom – recognising the interconnectedness of all life and prioritising ecological balance over short-term anthropocentrism.
Grassroots Democracy – Advocating for decentralised, community-based decision-making to allow communities to control policies that directly affect them.
 Social Justice – Striving for equity in society, addressing oppression and ensuring human and ecological rights to access basic needs for all.
 Nonviolence – to commit to peaceful methods of conflict resolution, rejecting war, and minimising harm to all living beings, not just human beings.
 Decentralisation – Localised, community-based solutions and promoting self-sufficiency.
 Community-Based Economics – Prioritising sustainability, cooperation, and local well-being rather than corporate profit.
 Feminism – The dismantling of patriarchal structures that contribute to environmental and social injustice. Advocate for equality in areas of power where women are currently not accepted.
 Respect for Diversity – Valuing all cultural, biological, and individual diversity as essential for the resilience of ecosystems.
 Personal and Global Responsibility – Encouraging both individuals and nations to act with an ecological awareness and take responsibility for positive change.
 Future Focus/Sustainability – To make decisions that consider the long-term well-being of future generations and the planet rather than short-term exploitation for the sake of Anthropocentric and Capitalistic gain.[footnoteRef:1] [1:  Charlene Spretnak, The Spiritual Dimension of Green Politics,  (Santa Fe, New Mexico: Bear and Company Inc., 1986).PP76-82] 

In Ecological Ethics: An Introduction, Patrick Curry furthers this argument by asserting that a practical ecological ethic must embrace an ecocentric orientation. In  Earth Manifesto, Curry quotes Mosquin and Rowe as he outlines an ecologically sound society. Quoting only two such principles outlines what the human change in psychology would need to be.
“Ecocentric ethics is grounded in awareness of our place in nature which brings with it a sense of connectedness and reverence for the abundance of vitality of sustaining nature” and “to defend and preserve earth's creative potential barring cosmic collisions earths evolving in inventiveness will continue for millions of years hampered only where humans have destroyed whole ecosystems by exterminating species or by toxifying sediments water and air, therefore, activities that do so especially lethal technologies in industries enriching special corporate interests and satisfying human wants rather than needs to be identified and publicly condemned”.[footnoteRef:2]    Curry’s work suggests that a political system informed by spiritual traditions, including Paganism, could counter the capitalistic, anthropocentric, exploitative relationship with nature, advocating instead for an ethos of responsibility, repricocity and kinship.[footnoteRef:3] [2:  Patrick Curry, Ecological Ethics, an Introduction., 7th edn (Cambridge, uk: Polity Press, 2011).pp122-123]  [3:  Ibid.] 

Pagan Visions for a Sustainable Future further discusses the practical aspects of Pagan thought on ecology issues, suggesting that contemporary Pagan communities actively engage in environmental activism and eco-spiritual practices. The volume presents Paganism as a belief system and a lived ethic that fosters sustainable behaviours through ritual, direct action, and community engagement. In the chapter “of Worms, Snakes and Dragons” Dr Susan Greenwood speaks about the intimate relationship between humans and the land and how this interconnected nature benefits humans and the spirits of the trees and land itself. Greenwood quotes Physicist Fritjov Capra saying, “ When the concept of the human spirit is understood is the mode of consciousness in which the individual feels a sense of belonging of interconnectedness to the cosmos as a whole and becomes clear that ecological awareness is spiritual in its deepest essence”. [footnoteRef:4]  [4:  Dr Susan Greenwood, 'Of Worms, Snakes and Dragons - Can Magic Lead to an Ecological Worldview', in Pagan Visions for a Sustainable Future., ed. by Emma Restell or and Thom Van Dooren Ly De Angeles (U.S.A: Llewelyn Worldwide publishing, 2005), pp. 69-97.] 

The significance of performing research on Pagan environmental ethics lies in that it could inspire ecological movements by living in a spiritual and practical way. With the current state of ecological collapse and the increasing popularity of right-wing anthropocentric political views, pagan environmental ethics warrant further scholarly attention as an alternative sustainable political framework.
 By investigating how modern pagans enact environmental responsibility, researchers can deepen contemporary discussions on sustainability, ecological justice, and the role of spirituality in shaping pro-environmental behaviour in communities and commercial enterprises outside the pagan culture.
[bookmark: _Toc195874710]Research Question:
This study will critically examine whether the  assumption that paganism is Earth-Centered, holds across different traditions in modern-day Pagan practice. 
The research question will be divided into three parts.
Is contemporary Paganism inherently Earth- centered?
How do these conceptualisations translate into environmental actions?
How does the Paganism interact with a Capitalist society?
[bookmark: _Toc195874711]Literature review 
Modern Paganism, often called contemporary or Neopaganism, is an umbrella term for various spiritual traditions that seek to revive, reconstruct, or reinterpret ancient polytheistic and nature-based religions within a modern context. These paths are united by a deep respect for the natural world, a polytheistic perspective and practices that align with the rhythms and cycles of nature.. 
Defining Paganism
Graham Harvey in Animism: Respecting the Living World, finds it challenging to define Paganism. He describes Paganism as “a diverse but cohesive array of various religious activities and affiliations that can also be named nature-centred spiritualities or nature religions.”[footnoteRef:5] This definition is rather expansive in that you could claim that Green Christianity falls within its scope, whilst quite obviously not being pagan in its belief. [5:  Graham Harvey, Animism: Respecting the Living World, 2nd edn (Columbia University Press, 2017).p84] 

Michael York defines Paganism as “ a form of naturism, worship or honouring of natural cycles and processes, it is also largely a form of devotional humanism. Either way, to the degree that either nature or humanity is central, the emphasis of Paganism is not on deity as such. In this sense, Paganism is a spirituality that may be assessed as having no god per se.”[footnoteRef:6]  Stating that Paganism has no deity is an incomplete definition as many pagans follow deity led practise including those who follow Norse and Hellenistic belief systems, yet they would still categorise themselves as Pagan. [6:  Michael York, 'Pagan Theology', in Handbook of Contemporary Paganism, (Brill, 2009), pp. 283-310.] 

When Bron Tayler introduces the idea of “Dark Green Religion” in Dark Green Religion: Nature Spirituality and the Planetary Future, he defines it as a form of spirituality that regards nature as “sacred, possessing intrinsic value, and deserving of reverent care”.[footnoteRef:7]  This perspective emphasises beliefs and practices that stress the importance of the interconnectedness of all life forms, resulting in a profound sense of kinship with the natural world. Taylor's analysis highlights how modern Paganism, among other movements, embodies this deep ecological consciousness, fostering a spiritual ethos that transcends traditional religious boundaries. He observes that “Dark green religion is like a phantom. It is unnamed and has no institutions officially devoted to its promotion; no single sacred text that its devotees can plant in hotel rooms in hopes of reaping a future harvest of souls; no identified religious hierarchy or charismatic figure responsible for spreading the faith, ministering to the faithful, or practicing its rituals. Yet with alertness and the right lenses, the apparition appears”.[footnoteRef:8] [7:  Bron Taylor, Dark Green Religion, 1st edn (University of California Press, 2010).]  [8:  Bron Taylor, Dark Green Religion: Nature Spirituality and the Planetary Future, 1st edn (Univ of California Press, 2009).p1] 

I concur with Taylors definition in that there is no “future harvesting of souls”. I would disagree that there is a lack of charismatic leadership as many pagans follow particular traditions; for example, Wicca is led by a high priestess or priest, indicating a clergy per se.
In her book “Black Paths and Green Cathedrals”, Sian Sibley defines modern Paganism from the position of an insider actively practising a pagan path. Sibley states that  Paganism constitutes a “large expanse of spiritual and religious traditions outside the framework of major organised religions. Pagans draw inspiration from ancient and indigenous spiritual traditions, demonstrating a reverence for nature, polytheism and animism. Paganism is a highly individualistic spiritual framework demonstrated by a vast range of beliefs and practices, shaped by personal exploration, gnosis and a direct relationship with nature and the divine. Consequently, this allows practising pagans to develop unique rituals and individual spiritual practices without the control of a central authority or book”.[footnoteRef:9] [9:  Sian Sibley, Black Paths and Green Cathedrals, 1st edn (United Kingdom: Black Lodge Publishing, 2023).] 

Sibley’s definition encompasses many of the ideas or Paganism and is in line with my own views on what Paganism is and therefore we shall be using this as our description of the pagan path.
The amount of people following a pagan path has seen a significant increase in recent years. Data from the 2021 Census for England and Wales indicates that 74,000 individuals now identify as Pagan, 13,000 as Wiccan, and 8,000 as practitioners of Shamanism.[footnoteRef:10]  This shows a growing interest in and acceptance of these spiritual paths and suggests a broader cultural shift towards nature-based spirituality. It must be noted that Shamanism and Wicca are part of the new age pagan culture as indeed are witches, however many identify with particular paths and this is reflected in the census data. Sian Sibley describes the issue of not having a central identity and its effect on our ability to influence the political and environmental world. Sibley says, “The bit I struggle with is that we have no central core with which we reach out and influence the world. If we just came to a consensus of what we call ourselves, and I honestly don't care what that name is, but we all use it, we would have a much bigger representation in the public arena. Why do we need more representation? In a world where protesting and arguing against the current system is becoming dangerous, we need more people to be "mainstream" to influence political policy.”[footnoteRef:11] [10:  National Census 2021, 'Religion, England and Wales: Census 2021', (2021).]  [11:  Sibley.p45] 

[bookmark: _Toc195874712]Why did humans become disconnected from the Natural world
Lynn White Jr. in his ‘Historical Roots of our Ecological Crisis’ ascribes the current ecological and environmental situation to the well-known quotation from the Old Testament, and wherein ‘God gives Adam control and dominion over the animal and plant world”s. White describes the steps of the creative process saying that “all-powerful God had created light and darkness, the heavenly bodies, the Earth and all its plants, animals, birds, and fishes. Finally, God had created Adam and, as an afterthought, Eve to keep man from being lonely. Adam was tasked in naming all the animals, thus establishing his dominance over them. God planned all of this explicitly for man's benefit and rule: no item in the physical creation had any function save to serve man's purposes. And, although man's body is made of clay, he is not simply part of nature: he is made in God's image. Especially in its Western form, Christianity is the most anthropocentric religion the world has seen’.[footnoteRef:12]   [12:  Lynn White, 'The Historical Roots of Our Ecologic Crisis', Science, 155 (1967).] 

 	White is controversial in his sweeping statement that this particular ideology was responsible for many of the ecological issues we face today.[footnoteRef:13] However, White contends that the biblical doctrine, as found in the book of Genesis, has allowed the wholesale abuse of environmental systems worldwide. The most obvious example is the verse from the Old Testament, cited in Genesis 28, where man is to be given dominion over all creatures on Earth.[footnoteRef:14]  [13:  Ibid.]  [14:  Ibid.] 

Eco-feminist Val Plumwood takes the argument further by discussing the dualistic nature of theological attitudes, specifically to the natural world. She outlines how ‘being male’ is associated with logic and intellect, whereas ‘being female’ is associated with emotion and feeling. She then goes on to quote Stepan where she states that: ‘These different orders of nature and culture are constructed in terms of a dualism of oppositional spheres, which are arranged as emphatically distanced (or hyper-separated), and contrasted as higher and lower, as centre is to the periphery, as active to passive, as mind to mindlessness, and as subject to object of knowledge. The “higher” side of this dualistic division, associated with mind, spirit and reason, is linked to elite male humans who have transcended physical labour, while women (and slaves) are associated with the body, animality, emotionality and deficiency in reason’.[footnoteRef:15]  [15:  Val Plumwood 'Gender, Eco-Feminism and The Environment’. (2004), p.44 ] 

White shows that the later Christian viewpoint is that deity and, by extension, man is entirely outside nature.[footnoteRef:16] Thus, one main issue that challenges the religious or spiritual individual is their conceptualisation of the Divine. Most major religions of the world see the Divine as transcendent. Transcendence is defined in the Oxford English Dictionary as an: ‘existence beyond the normal physical or material level’.[footnoteRef:17]  [16:  White.]  [17:  'Oxford English Dictionary Online ', (Online).] 

By definition, the Divine is, therefore, outside physical existence, and the vast majority of Christian denominations view nature as reduced to the lowest levels as a class of being.  
The acceptance by religious and scientific communities of the so-called ‘mechanistic universe’ theory would also prove detrimental to the natural world. At the beginning of the eighteenth century, there was an increasing reliance upon rational theology and where God, it was argued, can only be known through human ‘reason and experience alone’, without divine revelation or any scriptural reference.[footnoteRef:18] This thinking would promote scientific experimentation in becoming the central authority and arbiter in discussions and our actions concerning our natural world. For most theologians, Newtonian physics (17th cent.) and the general shift towards a mechanistic explanation of the natural world had initially offered no threat, and indeed, to some, it would promote the possibility of a deeper understanding of God's ‘inner workings’. The concept of clockwork-designed machinery that lay behind nature was very much in line with the idea of a ‘god’ who stood outside the natural world, and where this deity could be viewed as a scientist, the one who controlled  the universe thus activating and using non-living, unanimated creations. The result was a total bifurcation and the removal of the Divine from the Natural World. [footnoteRef:19] [18:  Henryk Grossmann, 'Descartes and the Social Origins of the Mechanistic Concept of the World', in The Social and Economic Roots of the Scientific Revolution: Texts by Boris Hessen and Henryk Grossmann, (Springer, 2009), pp. 157-229.]  [19:  David Grierson, 'The Shift from a Mechanistic to an Ecological Paradigm', The International Journal of Environmental, Cultural, Economic, and Social Sustainability: Annual Review, 5 (2009).] 

To combat the almost nihilistic idea that we can use the Earth as we see fit with no consequence, we must accept that the Earth is a finite living being and embrace the arguments put forward by Animism and Spiritual Ecology. 
[bookmark: _Toc195874713]What is Animism?
Edward Burnett Tylor is one of the first Western scholars to describe Animsim as the oldest known belief system. He defines animism as the belief in spiritual beings and posits that early human societies developed these beliefs as an attempt to explain natural phenomena, life, and death.[footnoteRef:20]   Tylor also believed that animism was a primitive belief system., a view that reflected the colonialist belief of the time. Modern animism is the belief that attributes a spiritual essence or soul to all living and non-living entities. The colonialist ideas around it being a primitive philosophy appear to have lost prevalence. Graham Harvey, a prominent author on Paganism and animism,  states that animism should not be seen as primitive, believing instead that animism reflects a cultural and ecological view of those practising it, which is deep and sophisticated.[footnoteRef:21]  In animism, all beings are considered part of a larger community, including humans,plants, animals and other phenomena such as wind, rocks and rivers. In his book “Animism- Respecting the Living World” Harvey shares the belief of the Obijwe, an indigenous tribe from the Manitoba area of America These beliefs recognise the agency and personhood of non-human beings, and cultural life is based on reciprocal relationships and mutual responsibilities between humans and the natural world.[footnoteRef:22] [20:  Edward Burnett Tylor, Primitive Culture: Researches into the Development of Mythology, Philosophy, Religion, Art, and Custom,  (J. Murray, 1871).]  [21:  Harvey.]  [22:  Ibid.pp31-39] 

In her book The Wakeful World, Emma Restall Orr describes animism at once in poetic terms, she shares, “I might say that the song of nature is expressed in a glorious profusion of songs, melodies within melodies,  each note vibrant with the harmonics that tell the stories of all time”.[footnoteRef:23]  She then describes it more academically as “animism being based on the idea that nature's essence is minded”.[footnoteRef:24] [23:  Emma Restall Orr, The Wakeful World: Animism, Mind and the Self in Nature,  (John Hunt Publishing, 2012).p267.]  [24:  Ibid.p269.] 

	For many the way to combat the current ecological crisis appears to be the cultural acceptance of animism in that it is far more difficult to abuse and pollute a system, plant or animal if you consider those things to have personage.
Recently great strides have been made by the New Zealand and Indian Governments in their legislation on behalf of Rivers and Mountains.
However there are differences in approach and also in the outcome of these cases
The initial ontological approach in the two cases was different. The Uttarakhand High Court’s approach to granting legal personhood to rivers such as the Ganga and Yamuna is symbolic and draws heavily upon Hindu religious and spiritual belief.[footnoteRef:25]  Jolly is of the opinion that this reinforces the anthropocentric view in that it conceptualises rivers as vulnerable beings who need recognition because of threats posed by human activity. In contrast, the recognition of rivers such as the Whanganui in Aotearoa New Zealand and the Mardoowarra (Fitzroy River) in Australia corresponds to Indigenous cosmologies, where rivers are understood to be ancestoral beings with agency and the ability to maintain reciprocal relationships with humans rather than objects to be safeguarded by humans against the pollution that humanity causes.[footnoteRef:26]  These Indigenous-led legal frameworks thus transcend the dichotomy between nature and culture, positioning rivers as kin and community members who participate in the care and governance of the land alongside people. [25:  Stellina Jolly and K. S. Roshan Menon, 'Of Ebbs and Flows: Understanding the Legal Consequences of Granting Personhood to Natural Entities in India', Transnational Environmental Law, 10 (2021).]  [26:  Erin O'Donnell and others, 'Stop Burying the Lede: The Essential Role of Indigenous Law (S) in Creating Rights of Nature', Transnational Environmental Law, 9 (2020).] 

[bookmark: _Toc195874714]Paganism’s Environmental Ethos
Practitioners of Paganism and several academic scholars posit that Paganism, as a deep green religion, with an ethos of animism,  provides a viable ecological worldview that promotes sustainable living and environmental protection. 
York, in the paper “Religion and the Environmental Crisis” argues, Today’s renaissance of contemporary Paganism would virtually appear to be a reflex of the growing awareness of global imbalance and climate change. Urban lifestyles and consumeristic insulation from the natural world both depend on an uncontrolled corporate capitalism that has been judged as mindless in relation to industrial waste and toxic pollution. For the pleasure-and-comfort-seeking Pagan, pursuit of the sanctity of nature becomes central to his/her non-world-rejecting spirituality. The cultivation of an eco-awareness and geo-sensitivity are paramount to any viable pagan ethos”[footnoteRef:27] [27:  Michael York, 'Religion and the Environmental Crisis', in Ecotheology - Sustainability and Religions of the World, ed. by Levente Hufnagel (Rijeka: IntechOpen, 2022).] 

York quotes Rothman from an article in the New Yorker entitled “The Seeker” when he describes the pagan ethos.”In a word, caring for Mother Nature and maintaining a symbiotic bond with her that is healthy and mindful of all that may violate her unique and precious balance constitute a pagan ethical imperative that is central to all further endeavor.”[footnoteRef:28] [28:  Ibid.] 

Bratton  explores the role of Pagan eco-dimensionality in environmental ethics, asserting that Pagan worldviews prioritise sustainable interactions with the environment. The research indicates that Paganism’s reverence for nature provides an ethical foundation for sustainability, which has influenced modern environmental movements  Bratton discusses the differing world views of indigenous people and people of the Abrahamic faiths when it comes to using resources stating the ecological value of the “First Fish ceremonies” common amongst the indigenous peoples studied. Bratton states “ Ethical stories, settlement-wide ceremonies, religious taboos and prohibitions, religious art, and family fishing territories operate together to enhance the value of living salmon. This integrative religious framework acts not just to generate respect for salmon as a general class of organism but to conserve the specific breeding streams, runs, and genetic stocks”.[footnoteRef:29] [29:  Susan Power Bratton, 'Eco-Dimensionality as a Religious Foundation for Sustainability', Sustainability, 10 (2018).] 

Furthermore, Kirner  investigates the intersection between paganism and ecological activism, particularly within Druidry. The study highlights how Pagan practitioners contribute to environmental conservation through rituals, ecocentric philosophy, and direct activism. Kirner describes Druidry as “Druidry develops a counter-cultural worldview that other-than-human beings are persons, with similar rights, personality, agency, and inherent value as human beings”.[footnoteRef:30]  She then goes on to describe the different types of environmental actions that druids become involved with, stating that “Druids were substantially involved in environmentally related political actions: 59% engaged in environmental protection actions at least once a year; 55% engaged in local environmental restoration actions at  least once a year; and 49% engaged in environmental education efforts at least once a year”.[footnoteRef:31] [30:  Kimberly Kirner, 'Nature at the Nexus of the Sacred and the Everyday: Ecological Knowledge in Contemporary American Druidry', in Modern Religious Druidry: Studies in Paganism, Celtic Identity, and Nature Spirituality, (Springer, 2024), pp. 141-67.]  [31:  Ibid.] 

McGrath presents ethnographic research on neo-Pagan ecological communities, demonstrating that contemporary Pagan groups actively engage in ecological conservation through permaculture, eco-villages, and organic farming. The study suggests that Paganism is not merely an ideological framework but also a practical model for sustainable living as compared to mainstream Abrahamic religions.[footnoteRef:32]   [32:  S McGrath, 'Contemporary Religious Ecology', (Cambridge University Press Cambridge, 2022), pp. 197-214.] 

Additionally, White discusses the adoption of the "Green Man" symbol in modern Pagan communities as an embodiment of environmental consciousness. The research argues that Paganism promotes a "deep ecology" perspective that merges spirituality with environmental ethics. White quotes Anderson as saying that the Green man was “ reflecting the growing awareness of ecological devastation” and that  “this archetype was re-establishing itself in popular  consciousness  as  ‘a  symbol  of  hope’  encouraging  humanity to create a more environmentally sustainable future”.[footnoteRef:33] [33:  Ethan Doyle White, 'A New God for a New Paganism: The Green Man in the Modern Pagan Milieu', Journal for the Study of Religion, Nature & Culture, 17 (2023).] 

It seems then that on the surface of it Paganism does indeed appear to be the great green hope for the future. However there are arguments against this position.
[bookmark: _Toc195874715]Critiques of Paganism’s Environmental Ethos
While many scholars affirm Paganism’s ecological stance, others critique its effectiveness, coherence, and alignment with sustainability efforts. These critiques focus on contradictions within Pagan practices, ideological inconsistencies, and the potential for environmental romanticisation.
Kozák challenges the notion that Paganism inherently promotes environmental sustainability, arguing that Pagan ecological ideals often lack practical implementation. The study asserts that paganism romanticises nature without providing concrete solutions to environmental crises. Kozak talks about the romantic ideology that society prior to the introduction of Christianity was idilic and Eden like. Kozak goes on to describe the almost doomsday like attitude in the pagan and environmental activists psychology. Kozak quotes Bron Tayler when he states “What often makes religions politically rebellious and sometimes violent is a millennial or apocalyptic expectation, which is often combined with a belief that it is a religious duty to resist or usher in the impending end, or to defend sacred values in the face of an unfolding cataclysm. Thus, what separates radical environmentalism from many other forms of dark green religion is apocalypticism. But it is an apocalypticism that is radically innovative in the history of religion — because it is the first time that an expectation of the end of the known world has been grounded in environmental science”.[footnoteRef:34] [34:  Jan A Kozák, 'The Mythology of Environmentalism: The Roots and Current Mythemes', Central European Journal of Contemporary Religion,  (2024).] 

Travers echoes this critique, suggesting that Pagan environmentalism often relies on symbolic gestures rather than meaningful conservation efforts. The research points to Paganism’s focus on nature worship and mythological frameworks rather than systemic environmental activism.[footnoteRef:35]  This symbolic rather than practical application is also reflected in Kirner’s work where she appears disappointed to note that “While Druids felt a high level of commitment to sustainable actions, their household choices were not appreciably different from an average U.S. citizen.”.[footnoteRef:36]  [35:  Martin Travers, 'Trees, Rivers and Gods: Paganism in the Work of Martin Heidegger', Journal of European Studies, 48 (2018).]  [36:  Kirner.] 

Sponsol also argues that concern for ecological issues is not purely demonstrated by pagans but can be seen within christianity as well. In Chapter 15 of her book “Spiritual Ecology – A Quiet Revolution” she discusses the work of the so called Green Patriarch Bartholomew I , the Arch bishop of Constantinople. Sponsel quotes Bartholemew stating “the ecological problem of our times demands radical reevaluation of how we see the entire world it demands a different interpretation of matter and of the world a new attitude of humankind towards nature and he and a new understanding of how we acquire and make use of our material goods”.[footnoteRef:37] Sponsel goes on to discuss the various ecological projects sponsored by Bartholomew and his new idea of a Green Christian ideology. Sponsel states that Bartholomew was the first Christian leader to declare that “To commit a crime against the natural world is a sin for human beings to cause species to become extinct and to destroy the biological diversity of God's creation or  for human beings to injure other human beings with disease,  contaminating the world's waters,  its air,  its lande with poisonous substances all of these are sins”.[footnoteRef:38] [37:  Leslie E. Sponsel, 'Green Patriarch. Bartholemew I', in Spiritual Ecology: A Quiet Revolution
(Oxford, England
Praeger, 2012), pp. 115-20.]  [38:  Ibid.] 

There is also evidence that Pagans can be unecological and environmentally unfriendly in their practice.    Ritual leavings in areas of environmental significance have been reported by groups such as the Cleaner Clootie Campaign, which shows that ecologically unsound practices are common amongst pagans. Pictorial evidence indicates this is a ritual site, and Brighid crosses, rubbish and petroleum wax candles indicate a non-ecological pagan ritual.
Figure 1 – Photo of ritual remains Cleaner Clootie campaign
[image: A pile of garbage on the ground

AI-generated content may be incorrect.][footnoteRef:39] [39:  Cleaner Clooties Organisation, (2025).{Accessed 18/3/25]] 


The Cleaner Clootie campaign also uses activism against using clooties in magical or worshipful activity. Clooties come in various forms from  bits of ribbons to lengths of fabric which are  tied to trees or at sacred wells.   Clooties are found in British folklore associated with healing wells and trees. Whitehead discusses the evidence in folklore for the uses of clooties saying “The Clootie Well is mentioned by several historical writers and collectors of folklore and tradition. Writing in his 1869 Book of Days, Robert Chambers mentioned a well to the east of the current Munlochy site, called Craigach Well, in Avoch. He describes the scene on the first Sunday of May as ‘like a fair’, with English, Scots and Gaelic all spoken as the pilgrims made their offerings, also noting that each person drank from the well. Thomas Pennant made two famous journeys around Scotland and in 1769 recorded that he saw many such places ‘tapestried with rags’.[footnoteRef:40] Traditionally, clooties are used for: healing magic, protection and blessing rituals and honouring ancestors or loved ones. [40:  Anne Whitehead, 'Clootie', in Anne Whitehead
Archiving Grief / Grief as Archive.[Accessed 19.3.25]] 

Figure 2: Anne Whitehead’s photograph of clooties at a healing well in Scotland.
[image: A path with clothes on the trees

AI-generated content may be incorrect.][footnoteRef:41] [41:  Ibid.] 

The mechanism by which a clootie worked is discussed in Sian Sibley’s book Black Paths and Green Cathedrals. She highlights the issues with clooties “Clooties are an ancient way of making magic. It is a time-release type of spell for good or ill. As the cloth rots away, the magic is released slowly over time. Many people are now using clooties as remembrances of lost loved ones, for magical work and as a mark of them having been to a particular sacred site. However, many people are using non-biodegradable materials in the clootie. I have seen nylon tights, florist ribbons, car chains and even knickers (though I am not sure what they were asking for) tied around the branches of trees. 
Anything that does not rot or is tied too tightly around the tree will cause the tree to start growing around it, cutting into the xylem tissue, which carries water around the plant, essentially torniqueting it. This damages the tree, and as environmentally aware pagans, we should avoid this practice”[footnoteRef:42].  [42:  Sibley.pp67-68] 

The offering of non biodegradable substances should be anaethema to an animist way of being as it directly harms the tree or water spirits.
Other offerings include stone piling, or the embedding of coins into trees, again highlight  more anthropocentric behaviour  while these practices are rooted in reverence for the natural world, they can have unintended ecological consequences.
Stone piling  involves the intentional arrangement of stones in rivers, streams, and other natural areas. While some view thses as offerings or  meditative acts, they can cause significant disruption to  local ecosystems  by altering water flow aquatic species particularly invertebrate species, rely on stable riverbeds for feeding and laying eggs. Moving stones disrupts eggs and removes essential microhabitats, leading to population decline.[footnoteRef:43] [43:  Roshina Jowaheer, 'Tourists' Stone-Stacking Trend 'Harming Scotland's Environment'', in Country Living, (Online, 2018).[accessed 19.3.25]] 

[image: A group of stacked rocks on a rocky beach
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In  an article entitled Stone Piling in Wales by online journalist Andrew Forgrave, members of the public were asked how they felt about the stone piles. Their response ranged from “Amazing!” said a woman marvelling at the effort that went into the beach’s new look. Another said: “I think they look great.”  to  “Personally I don’t like them…it’s an unnecessary impact on the natural environment,” said woman on seeing the structures at Porth Helaeth. “Potentially destroying environmental infrastructure for invertebrates and nesting seabirds.”[footnoteRef:45] [45:  Ibid.] 

Traditional offerings, such as coins, salt, and objects left at sacred sites, can also negatively impact local wildlife and ecosystems.
 Coin trees have been a tradition for centuries, Allison Meier discusses the fact that “” At the ruins of Saint Maelrubha wishing tree on the Isle Maree in Scotland, there’s a coin dating to 1828, and even Queen Victoria is said to have left her own offering in 1877”.[footnoteRef:46]   Whilst this practise may have a traditional history and when a few coins were introduced did little harm to the tree, the volume of coins being left is now [image: A tree trunk with a curved trunk

Description automatically generated]overwhelming the tree and  can lead to tree death.[footnoteRef:47]  [46:  Allison Meier, 'Wishing Trees: A Global Tradition of Making Offerings to Nature',  (2017).[accessed 19.3.25]]  [47:  Sibley.p66] 

Figer 5 – Coin offerings in Trees in Brecon Beacons.[footnoteRef:48] [48:  Ibid.p66] 

These studies would indicate that there is a dissonance in Paganism between ideology and practical action in the world and that indeed there are other religious paths that also espouse and take action in ecological fields.
[bookmark: _Toc195874716]Conflicts Between Paganism and Modern Environmental Science
Pagan movements tend toward a respect for older iterations of society. Kathryn Rowntree discusses this in her article entitled “Neo-Paganism, Animism, and Kinship with Nature”. In her conclusion she states that “kinship with nature is meaningful for most neo-Pagans largely within the domains of religious belief, ritual, and recreational activity; it does not usually determine the rules of everyday life in the ways it does, or traditionally did, for indigenous animist peoples.”[footnoteRef:49]  Suggesting that this reverence for the way of life of Indigenous pagans in the past may be lipservice rather than a commitment to live in a more ecological way. [49:  Kathryn Rountree, 'Neo-Paganism, Animism, and Kinship with Nature', Journal of Contemporary Religion, 27 (2012).] 

Pedersen argues that Pagan environmental ethics can conflict with contemporary ecological science, particularly in cases where spiritual beliefs overshadow scientific reasoning. The study suggests that some Pagan traditions resist technological advancements in sustainability, limiting their impact on global environmental efforts.[footnoteRef:50] Zimmerman also criticises the move away from technology advocated by some pagan faiths, going so far as to compare them to the Nazi party. She states “The Nazis condemned Judaism and Christianity for being nature-hating, life-despising, and otherworldly. The Nazis were hardly alone in exhibiting anti-modernist, pro-nature, and even neo-pagan sentiments in the early twentieth century. “.[footnoteRef:51] [50:  Kusumita P Pedersen, 'Religious Ethics and the Environment: A Review Essay', Journal of Religious Ethics, 43 (2015).]  [51:  Michael E Zimmerman, 'Possible Political Problems of Earth-Based Religiosity', Beneath the surface: Critical essays in the philosophy of deep ecology,  (2000).] 

Similarly, Theokritoff critiques the Pagan tendency to incorporate mystical and animistic interpretations of nature, which may not align with evidence-based conservation strategies. The research warns against conflating spiritual reverence for nature with effective environmental policy.[footnoteRef:52]  [52:  Elizabeth Theokritoff, 'Green Patriarch, Green Patristics: Reclaiming the Deep Ecology of Christian Tradition', Religions, 8 (2017).] 

[bookmark: _Toc195874717]Paganism and the Capitalist ethos.
Paganism promotes mindful living, emphasising environmentally sustainable and ethically conscious consumption. However, many modern pagan practices sometimes appear to align with more capitalist ideology. Despite advocating for ecological awareness,  some pagan activities appear to contradict these principles, particularly in the commodification of spiritual tools and resources.
Examples of commodification for spiritual purposes include using crystals in various spiritual practices, including personal jewellery and both magical and healing rituals. The possession and display of crystals are seen as markers of a person's pagan identity.
However, the industry's environmental and ethical concerns remain largely unexamined within the community. The provision of crystals for this market has become a  billion-pound global industry, raising ethical and environmental concerns regarding their extraction and trade. Woodbury discusses this in her online article entitled “The Crystal Industry: Examining Its Environmental Impact and Ethical Concerns”. She states that “ When we think about mining, our minds are sharply directed to precious gems like diamonds and rubies, the finer of metals like gold and silver, and the everyday alloys we find in our products and packaging, from aluminum in cans to copper in electronics. Globally, the mining industry is known as one of the most environmentally destructive operations on the planet, causing deforestation, mountaintop removal, toxic tail dam failures, and horrendous human rights abuses.
According to Earthwatch, the U.S. Environmental Protection Agency’s Toxics Release Inventory, metal mining is that nation’s #1 toxic polluter. Mine waste contains toxic substances like arsenic, mercury, and cadmium that are harmful to public health, fish and wildlife when released into the environment. Meanwhile, the seemingly less insidious and sparkly Earth cousins that are crystals, fly by under the radar of this extractive giant.”.[footnoteRef:53]  [53:  Lilly Woodbury, 'The Crystal Industry: Examining Its Environmental Impact and Ethical Concerns', in Mindful Consuming, ed. by Lilly Woodbury (2021).] 

Sibley concurs with this point when discussing that there is a dichotomy between pagans' use of crystals that they use in their spiritual practice and the toxic mining practices seen in the industry. Sibley states  “ So, when you look at this in the face, how can you not see the dichotomy of our approach? Most Pagans are environmentally minded, and yet you are using products that are causing an immense amount of environmental damage. Not only that, if you view the world animistically, you are using people ripped from their environment to be used by humans because we are more important than them. Does that enhance our own spiritual practice? We must rethink using crystals and try another route to connect with the Earth's spirits”. [footnoteRef:54] [54:  Sibley.p56] 

There appears to be a dissonance between what people believe the realitionship between Paganism and environmentalism is and what is being suggested by other research. So the question is whether modern day paganism is ecologically friendly and has the potential to move society to a less anthropocentric, more ecocentric 
[bookmark: _Toc195874718]4. Research Methodology 
This study is based on a qualitative research design to explore the relationship that  Pagans have with ecological issues and whether their ritual practice is environmentally friendly and ecologically informed.  The study will use the insider perspective described in Edwards's “Deep Insider Research” paper. Edwards describes the insider perspective as “ the researcher also being a participant in the research or part of the culture being studied”.[footnoteRef:55]    Aligning Alan Bryman's assertions in his book “Quantity and Quality in Social Research”, he states that Qualitative research allows for an in-depth understanding of subjective experiences and belief systems and is particularly suited to examining social meanings and practices that emerge in specific cultural contexts.[footnoteRef:56]  Bell advises in her book “Doing Your Research Project” that qualitative research is concerned with the ways individuals interpret and experience their world. making it an appropriate methodological choice for this study, which seeks to uncover how ecological values manifest within Pagan spiritual practice.[footnoteRef:57] [55:  Brian Edwards, 'Deep Insider Research', Qualitative research journal, 2 (2002).]  [56:  Alan Bryman, Quantity and Quality in Social Research,  (Routledge, 2003).]  [57:  Judith Bell and Stephen Waters, Doing Your Research Project: A Guide for First-Time Researchers, 5th edn (McGraw-hill education (UK), 2018).] 

 Dwyer states that "One's membership automatically provides a level of trust and openness in your participants that would likely not have been present otherwise."[footnoteRef:58]  This higher level of trust allows the disclosure of information and opinions that may be otherwise held back. Dwyer however also talks about the need to mitigate potential biases. Dwyer quotes Kanuha when he states that ““Being an insider researcher enhances the depth and breadth of understanding a population, however it raises questions about objectivity, reflexivity, and authenticity of a research project,  because perhaps one knows too much or is too close to the project and may be too similar to those being studied”[footnoteRef:59]    [58:  Sonya Corbin Dwyer and Jennifer L Buckle, 'The Space Between: On Being an Insider-Outsider in Qualitative Research', International journal of qualitative methods, 8 (2009).]  [59:  Ibid.] 

Insider status acknowledgement.
As a practising pagan animist witch with over three decades of lived experience, my research has been shaped by my position as an insider practioner. My own embeddedness within the pagan and animist communities affords me an unique research standpoint that enables both in depth knowledge and authenticity in engaging with the pagan world. 
I have a long history of involvement in magic and ecological Paganism, through both personal practice and public teaching. This means that I approach the research not as an observer of a distant other, but rather in a pagan participating in community of practice. This reflexive orientation is further shaped by my authorship of Unveiling the Green and Black Paths and Green Cathedrals, which explore the theological and practical dimensions of modern Pagan environmental ethics. These works contribute to the academic and practitioner-based conversations around the sacralisation of nature, the ethical imperatives of animist worldviews, and the potential of Pagan spiritualities to inform and challenge dominant paradigms of ecological thought. I am well established within networks of contemporary Paganism in Britain. My work at conferences and camps, where I facilitate workshops on animism, mechanisms of magic, and the spiritual dimensions of ecology, has deepened my appreciation of the diverse and dynamic ways in which pagans engage with the natural world.
Undertaking this research from within the tradition allows my approach to be both reflexive and phenomenological approach that honours the lived experiences of practitioners. It also necessitates that I maintain a critical awareness for potential bias leading to  idealisation. 
In sum, my identity and experience as a witch-scholar offer a mode of knowing that is experiential, embodied, and informed by continuity of practice. It is my hope that this confluence of scholarly discipline and spiritual commitment contributes meaningfully to the emerging field of animist and pagan studies, while honouring the voices and points of view by those who practise pagan pathways.
Mitigation of issues raised by insider research perspective.
In order to mitigate the issues of being an insider to the pagan culture I will utilise the advice given by Asselin in his paper “ Insider Research: Issues to Consider When Doing Qualitative Research in Your Own Setting” where he suggests for following issues could arise and suggests mitigations to prevent them from biasing the research.[footnoteRef:60] [60:  Marilyn E. Asselin, 'Insider Research: Issues to Consider When Doing Qualitative Research in Your Own Setting', Journal for Nurses in Staff Development (JNSD), 19 (2003).] 

Assumed Understanding: overlooking or failing to explore certain aspects, presuming they already understand the context or experiences of participants.
Role Duality: Being a researcher and fellow pagan practitioner could lead to conflicts,  or ethical dilemmas
 Bias: My own personal bias stemming from familiarity with the setting or participants could influence both data collection and interpretation.
In order to mitigate these issues I will attempt approach the study as if they know nothing about the setting, allowing for new insights and reducing the risk of overlooked information.​
I will engage in continuous self-reflection to  remain aware of my own  biases
I will ask peers to  provide objective assessments of the research methodology and engage regularly with my supervisor to discuss potential issues.
Data Collection Methods
Surveys
Bryman states that qualitative surveys allow for the 
“identification of patterns in attitudes while maintaining flexibility for individual expression”.[footnoteRef:61]  [61:  Bryman.] 

I used three distinct surveys via Microsoft Forms to elicit responses from respondents across different traditions and geographic locations across the world.   These surveys were shared on social media outlets to gain the maximum number of respondents. The surveys consisted of closed and open-ended questions designed to gain nuanced responses regarding the participants' ecological beliefs, ritual practices, and perceptions of the relationship between nature and emotionality/ spirituality. Responses were analysed for patterns and themes to identify recurring motifs and areas of divergence within ecological discourse. I used a thematic analysis computer programme called MonkeyLearn to help with the analysis of Text and thematic/ pattern and Microsoft Excel.
· Survey 1: Focused on general environmental issues, with a total of N = 35 participants. – This was a general survey to allow the research to take into consider other religious paths and their relationship to environmentalism.
· Survey 2: Focused on considering the emotional and spiritual effects of pollution and the ecological values of practitioners, with a total of N = 196 participants.
· Survey 3: Examined the ecological impacts of Pagan practice, with a total of N = 66 participants.
Interviews
26 semi-structured interviews were conducted with Pagan practitioners from diverse backgrounds, including Witches, Druids, Chaos magicians and Eclectic Pagans. Semi-structured interviews were chosen to allow practitioners to talk openly and freely while ensuring that key themes, such as environmental ethics, ritual engagement, and spiritual identity, were explored. 8 interviews were conducted by Zoom and were recorded with participants’ consent and transcribed, with 8 submitted via Email and 10 were conducted live at moots or pagan gatherings. Thematic questions being asked to identify prevalent themes and patterns along with symbolic narratives related to nature and ecological stewardship, 
Participant Observation and Post ritual interviews.
In addition to surveys and interviews,  participant observation was conducted at the Mercian pagan gatherings in 2023 where an eco-themed ritual, The Council of All Beings, originally written by Joanna Macy, was performed by attendees. The observation was undertaken in line with ethnographic best practices as discussed by Kathleen Musante in Chapter 8 of the “Handbook of Methods in Cultural Anthropology”[footnoteRef:62] [62:  Kathleen Musante, 'Participant Observation', Handbook of methods in cultural anthropology,  (2015).] 

 I ensured minimal researcher intrusion while capturing detailed field notes on ritual symbolism, participant engagement, and the enactment of ecological values in ritual settings.   I also gained permission from the ritual organisers to access photographs taken during the ritual by Photographer Dennis Wright. Interviews were carried out after the ritual on a one-to-one basis.


Data Analysis
Thematic analysis was employed across all data sources, following Braun and Clarke’s  framework for identifying, analysing, and reporting patterns within qualitative data. This iterative process involved coding data inductively while remaining attuned to theoretical constructs relevant to eco-spirituality and Pagan religious practice.[footnoteRef:63] The convergence of data from multiple sources—surveys, interviews, and participant observation—ensured methodological triangulation, enhancing the validity of the findings.[footnoteRef:64] [63:  ]  [64:  Bell and Waters.] 

Ethical Considerations
Ethical approval was obtained prior to data collection, with informed consent secured from all participants. Anonymity and confidentiality were maintained, and participants were given the option to withdraw at any stage. Given the potentially sensitive nature of religious and ecological beliefs, care was taken to ensure that the research environment was respectful and inclusive, adhering to ethical research guidelines as outlined by Bell.[footnoteRef:65] [65:  Ibid.] 

This study’s methodological approach, integrating surveys, interviews, and participant observation, provides a robust framework for understanding Pagan ecological attitudes and their manifestation in ritual practice. By utilising multiple qualitative methods, the research captures the depth and diversity of Pagan perspectives, contributing to broader discussions on eco-spirituality and religious environmental ethics.
Reflections on difficulties with gathering research.
When I initially decided to focus on the effect of environmental pollution on Paganism, I focused strongly on water pollution. However, as I progressed in the research, it was apparent to me that there were many crossovers between environmental pollution and the effect on practice and the effectiveness of pagans in the field of environmental action. I also realised that other aspects of pagan ritual and practice were not particularly ecologically sound. Having discussed this with my supervisor, I shifted my focus to the research questions outlined in the previous sections. While this gave me more data to work with, some sections of Survey 2 proved to be a little redundant.  
During the general interview stage, I did Zoom interviews however, I found that participants tended to be a little reticent as they were a little uncomfortable with the technology. To combat this, I sent the questions in advance to several practitioners to ease that situation. Several of them then decided to email me their response rather than participate in the online interview. Personally, I found that the in-person interviews were beneficial as they allowed participants to talk around the questions and often resulted in them giving more emotional and intuitive answers. One issue was the observational interviews after participant involvement in the Council of All Beings ritual at the Mercian gathering. I had initially prepared the interview with questions associated with the ritual to gauge emotional and spiritual responses. However, halfway through the interview process, people began to talk about other pagan practices. I used the opportunity to ask questions about their practice to gain information on whether they were ecologically aware of it’s impact on the environment.  
When it came to the analysis of patterns and themes, I initially started to use a computer programme made available to me by a colleague in research called Monkey Learn to analyse my data, however, I found that I did not have the volume of data required to allow the data analysis to be meaningful. I then downloaded both surveys, typed up the interviews within Microsoft Excel, and then scored and marked up the data using a colour coding method. Whilst this was somewhat cumbersome, it allowed me to become familiar and comfortable with people’s ideas and made it easier to quote from interviews and surveys. 
I found carrying out the research extraordinarily rewarding, giving me a real insight into my practice, the practice of other pagans and our cosmology and ecological ethos worldwide.  

[bookmark: _Toc195874719]5. Results & Discussion 
Demographics and participation information
Survey 1 = 33 respondents 
Survey 2 = 196 respondents
Survey 3 = 66 respondents
General Interviews – 27 Interviews, 9 Zoom, 9 email, 9 one-to-one interviews. 
Observational Interviews – 10 one-to-one interviews were performed at the Mercian Gathering in 2023.
The population demographic of the online surveys included in the study was as follows:-

Wicca or witchcraft – 40%
Druidry – 25%
Animism directly 20%
Heathen or Norse Pagan – 10%
Unspecified Paths – 5%

The analysis of results has been split into sections.
5.1 Is there a difference between pagan environmentalism and other spiritual pathways.
5.2 How Pagans Conceptualise the Earth
5.3 Activism & Environmental Engagement in the Pagan Community.
5.4  Unecological pagan activities.
[bookmark: _Toc195874720]5.1 Is there a difference between pagan environmentalism and other spiritual pathways.
An initial survey was carried out to assess whether Paganism held to more environmentally secure behaviours than other spiritual pathways.
The Survey was responded to by an extensive range of age groups and religious pathways.

Figure 1 : Age range
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	When asked whether they felt they were environmentally aware, 91% of all respondents said they were. Out of the 9% that thought that they were not ecologically aware, there was a mix of Muslims, Christians and Athiest. No pagans believed that they were environmentally unaware.   When asked about general environmental concerns such as air pollution, water pollution, global warming, and other problems, a large majority of people were very concerned, with the next largest group being concerned. The large majority of respondents are “Extremely” or “Somewhat concerned” about:  
How concerned are you about each of the following issues?
	 Not at all concerned	 Not very concerned	 Somewhat concernedExtremely concerned

Air pollution
Water pollution
Global warming
Plastic in our oceans
Increasing animal extinctions
Destruction of rain forests
Overflowing landfills
Wilderness preservation
Most respondents (79%) felt they could do more about ecological issues. Interestingly, a higher majority (84%) thought friends and neighbours could do more and 97% believed that both local and overall governments needed to do more to protect the environment.
The data showed that many respondents participated in ecologically aware behaviours, such as environmental actions and general household recycling activities.
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When asked about using alternate energy sources the vast majority of respondents (87%) replied that they did not use alternate energy sources, most suggested that this was due to a combination of cost and availability.
When asked about their mode of transport, the following data was shared 
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	Petrol
	21

	
	Diesel
	8

	
	Electric
	2

	
	Hybrid petrol/electric
	3

	
	Do not own a motor vehicle
	4



When the data was analysed, pagans came out as the top religion which did not own a vehicle and those who owned an electric vehicle.
The data indicate that apprehensions regarding ecological degradation extend beyond Pagan pathways, reflecting a broader, cross-cultural engagement with environmental concerns. 
 Paganism does not show a higher concern than other paths, though more pagans appear to be choosing not to own vehicles.
[bookmark: _Toc195874721]5.2 How Pagans Conceptualise the Earth
Across survey responses and interviews, three significant themes appeared about pagan perceptions of and relationship to the Earth.
 The Earth as a Sacred, Living Being
Most respondents described the Earth as a sentient, divine being deserving of reverence. Many pagans see the Earth as a goddess,  with a minority identifying her specifically as Gaia, the Mother. In this belief, they shape their lives around spiritual practises that honour, communicate, and care for their environment.
 "For me, every tree, river, and stone is alive. Paganism is about living in harmony with the Earth, not just worshiping it." (Survey 2, Person 3)
A majority of respondents held a belief in animism, which is a common feature of many pagan traditions. When asked whether they believed the environment had consciousness, 86% thought it did. This participant reflected many such sentiments.
"Trees and sacred sites should be left as natural as possible. They have their own spirit and presence, and we should not interfere unnecessarily." (Survey 3, Person 9)
Water, in particular, is frequently viewed as sacred and alive, with many pagans believing that bodies of water have their own spirits or consciousness. One participant stated:
"The water holds memories. When I visit a well, I feel the presence of those who came before. Pollution is more than just a physical harm—it is a spiritual wound." (Survey 3, Person 5)
Whilst another said "The rags soaked in wells or a spring and with prayer, the water remembers." (Survey 2, Person 4)
Across all surveys  and interview responses, pagans consistently conceptualised the Earth as a living, sentient being. Many participants referred to nature as sacred, interconnected, and animated with spiritual significance. The Earth was frequently described as a mother, teacher, and companion , one with whom humans are in constant relationship.
One respondent described nature as “my temple and my being”, continuing: “It flows through me. It is around me. I was birthed within it. It is sacred. It teaches me through action, metaphor and practical support” (Survey 2 Person 4). This deep relational perspective appeared repeatedly, with several others affirming that nature is central to their identity and belief system. “It’s everything to me. It's the foundation of my everyday practice and world-view” (Survey 2 Person 10).
Environmental decisions, particularly around consumption, were also framed in terms of relationship and ethical responsibility toward a living Earth. One respondent wrote, “Because of my animist practice, purchasing isn’t simply consumption, it’s a considered act, as everything has an essence or spirit… It’s a relationship you’re entering into” (Survey 2 Person 49). Another participant shared, “Yes, I try wherever possible to be mindful of what I buy. Is it ethically sourced? I buy preloved where I can” (Survey 2 Person 32).
Pollution, especially of water, evoked strong emotional and spiritual responses. Water was repeatedly called “sacred” and described as a life-giving force. “Water is sacred and a necessary part of all existence. Without it, we cannot exist on this Earth. It is down to us to keep the water flowing and clean” (Survey 3 Person 10). Others expressed growing concern as their relationship with the environment evolved: “Water pollution was never something I considered, but it’s starting to loom over me, in my beliefs and everyday life… having to consider every second of the day my water consumption has changed my view” (Survey 2 Person 26).
Scientific knowledge and spiritual belief often coexisted, reinforcing the sense of Earth’s living complexity. One respondent reflected, “I am learning about the importance of interspecies cooperation… I am a universe to [my microbes]… Nature is central” (Survey 2 Person 20).
Overall, the responses demonstrate that pagans overwhelmingly view the Earth not as a passive landscape, but as a conscious, relational presence—alive, aware, and deserving of respect and reciprocal care.
The Earth As Connected system 
A large majority of pagans (93%) viewed the earth as a interdependent system of immense complexity  where all life forms are interconnected. Many of the respondents believed that life on earth was cyclical, aligning their rituals and practices with the seasons, lunar cycles, and agricultural cycles.
"The Earth exists in cycles, birth, death, and rebirth. If we disturb these cycles, we disturb ourselves." (Interview 2, Person 6)
This deep understanding influences both their ritual participation and their environmental behaviour, with many pagans feeling  that when humans disrupt natural systems, they create both physical pollution and spiritual disharmony. In many discussion pagans disclosed that it is this spiritual disconnection that has led  to ecological crises such as climate change and pollution.
One practitioner linked their personal ecological responsibility to this worldview:
"When I take something from the Earth, I must give something back. That is the balance." (Survey 2, Person 1)
This type of reciprocal relationship can be seen in the results, as many participants described engaging in ethical foraging, only taking what was needed, and leaving biodegradable offerings instead of harmful materials. Sustainability also featured in daily practice choices, such as the use of beeswax candles instead of petroleum-based ones. One participant explained, “Yes, I do forage, but I ask the plants if they are ok with it, and I develop relationships with the plants and trees around my house so that when they say no, I can recognise that feeling” (Survey 2 Person 5). This illustrates an active dialogue with the natural world, where taking is conditional on consent and relationship, reinforcing the Earth’s role as an interconnected and responsive system.
However, many pagans  expressed frustration in having  difficulty maintaining balance in a modern world:
"I try to live sustainably, but everything is wrapped in plastic, and ethical choices are expensive. I feel trapped in a system that doesn’t honour the Earth." (Survey 3, Person 8)
The responses show that many pagans understand the Earth as a web of interdependent relationships, rRather than viewing nature as a collection of separate parts, participants frequently emphasised balance, flow, and the cumulative effects of their choices within a broader system.
One participant explained, “Nature plays a strong and significant part in my practices and in my life, both spiritual and secular” (Survey 2 Person 20), reflecting a holistic view in which no division is drawn between sacred and mundane. This suggests that environmental awareness and personal spiritual practice are inherently integrated and mutually reinforcing.
Many respondents tied their lifestyle choices directly to an ethic of interconnection. For instance, “Yes. I do try and make choices that have a positive environmental and ethical impact where I can. Unfortunately this can sometimes impact the finances as these choices are often the more expensive” (Survey 3, Person 10). Here, practical decisions are framed within an awareness of systemic consequences—ethical behaviour is seen not as abstract, but as directly influencing the health of the wider ecological web.
Another reflected on the complexities of systemic change: “Yes to major life choice, generally no to everyday purchases like food and clothes but I'm vegetarian so that impacts my food choices” (Survey 2, Person 29). This nuanced perspective acknowledges the limits of individual action while still affirming the power of conscious engagement with food systems and consumer culture.
Even where spiritual views were more socially focused than explicitly nature-oriented, a sense of collective responsibility emerged. One participant shared, “My feelings about pollution are similar to my feelings about homelessness—both derive from a desire for the well-being of others rather than nature veneration” (Survey 3 Person 26). This ethical stance still aligns with a systems perspective, recognising the shared vulnerability and interconnected fates of people and planet alike.
Some responses were simpler but still echoed this systemic awareness: “Yes” (Survey 1 Person 56), and “Absolutely” (Survey 1 Person 35) were common replies when asked whether pagan belief influenced everyday decisions. Such responses, though brief, suggest a shared baseline understanding that spiritual values are linked to real-world choices within a networked environment.
In sum, pagans responding to this study commonly perceive the Earth as a whole system, alive, interwoven, and responsive. Choices, whether spiritual, ethical, or material, are not made in isolation but in conscious dialogue with the broader ecological field.

The Earth in Need of Protection and Healing
Among the participants, there was a recurring sense that the Earth,particularly its waters and ecosystems, is not only sacred, but also wounded. Many pagans expressed deep emotional and spiritual responses to environmental degradation, often framed in terms of moral obligation and the need to protect and restore.
One participant powerfully expressed this awareness of ecological vulnerability: “I’m fortunate to live in a place with less local obvious pollution, but am painfully aware of the interconnectedness with all bodies of water that are being decimated, including the waters within my own body. May all waters within and without be cleansed and restored to their full power” (Survey 3 Person 5). This highlights how ecological harm is internalised spiritually and somatically, and how healing the Earth is understood as healing the self.
Emotional responses to environmental damage were commonly reported, often with a sense of helplessness or grief. “It brings tears to my eyes and both anger and depression to my spirit. I then try to draw these negatives to fight against pollution. Both practically, spiritually and magically” (Survey 2 Person 4). Similarly, another noted, “It distresses me immensely as I know the impact it has on all that live in the water, drink from the water and take sustenance from the water. It also makes me angry as I feel helpless to make any real change” (Survey 2 Person 9). These reactions frame environmental harm not only as an ecological issue but also as a profound spiritual wound requiring response.
Some participants were driven to integrate healing into their everyday actions. “Yes, I try to pick eco products with less packaging” (Survey 2 Person 47), and “Earth and health friendly” (Survey 2 Person 36) reflect simple but intentional efforts to reduce harm. These choices, while modest, are made with awareness of their cumulative impact and moral weight.
Water was particularly highlighted as a sacred element in need of care. One participant wrote, “It’s something I’ve come to think more about recently. I feel as we are a huge part water it is part of us and we need to honour it and protect it” (Survey 2 Person 18). The blending of self and element reinforces the idea that healing water,and by extension the Earth, is also a way of healing the human body and spirit.
Even brief affirmations like “Yes” (Survey 1 Person 3) or “I try to pick eco products” show that the impulse to protect and heal the Earth permeates both the mundane and magical aspects of daily life for many pagan practitioners.
A large majority of respondents viewed the Earth as  injured by human actions and in urgent need of healing. Many felt a personal responsibility to protect the planet, with one participant emphasing:
"To be pagan is to be an environmentalist. The Earth is not just a home; it is a living, breathing being we are responsible for protecting." (Survey 2, Person 7)
This belief led many pagans to engage in physical and magical activism to protect and restore the environment. Actions included physical activism such as cleaning up beaches and rivers, rewilding projects, and clearing non-biodegradable clooties from sacred trees. Participants were also actively involved in magical activism with many conducting rituals to bless water bodies, casting protective spells for the Earth, and creating sigils to counteract environmental destruction.
One participant described their approach to combining both forms of activism:
"When I clean a beach, I chant blessings. When I plant a tree, I empower it with energy. I believe both the physical and spiritual worlds must be engaged in healing the Earth." (Survey 2, Person 2)
While many pagans are committed to Earth protection, some expressed feelings of helplessness and eco-grief, doubting whether individual actions can indeed counteract widespread environmental damage:
"I want to do more, but I feel powerless. The government and corporations are responsible for most of the damage, not individuals." (Survey 2, Person 6)
This contrast shows that while many pagans feel spiritually and morally obligated to protect the Earth, there is also a growing sense of frustration regarding the scale of ecological destruction.
When asked whether pollution, particularly water pollution, has affected them both spiritually and emotionally, participants clearly responded that it did. An example of responses can be seen below.
	Survey 2 Person 1
	 Water is life, literally and is the mother of all life on this planet, it makes me so sad that we disrespect its being so much

	Survey 2 Person 2
	 Because my approach to spirituality is fairly pragmatic, I regard water as sacred, as are all of the elements. In that basis spirits are irrelevant. Its also important to distinguish between spiritual and emotional, bunching them together gives an inaccurate picture.

	Survey 2 Person 15
	 I avoid using obviously polluted areas for sacred practices. This limits my choices. 

	Survey 2 Person 16
	 Water is our lifeblood, and when it is contaminated, so are we. This is as much a spiritual issue as a mundane one.

	Survey 2 Person 27
	 Yes. Water is sacred and a necessary part of all existence. Without it we cannot exist on this earth. It is down to us to keep the water flowing and clean, not pollute it with our own wastes. The British Water Companies should be privatised for their neglect of this sacred element in  favour of their very transient shareholders. We live in Southern Spain and the water situation can be difficult, but I believe it is seen as both a necessary and holy resource and genarally cared for better here, not taken for granted. .   


[bookmark: _Toc195874722]5.2  Pagan Activism & Environmentalist Engagement
Across all surveys and interviews, pagans demonstrated a robust commitment to environmental activism, though the nature of that engagement was more often magical or ritualistic than conventionally physical. This dual approach, rooted in both practical action and spiritual intention, reflects a worldview in which the Earth is not only a living system but also a sacred presence requiring care on all levels.
Physical Environmental Action
Respondents described a wide range of eco-conscious behaviours in their everyday lives. These included choices around food, transport, energy use, and waste reduction. One participant wrote, “I’m vegetarian, I try to reduce my plastic and use eco-friendly products as much as I can afford” (Survey 2 Person 6). Another offered a detailed account:
“I buy organic and eco-friendly, avoid plastic and excess packaging, have solar panels and am about to get an air source heat pump. My ecologically-based spirituality is so completely integrated in my being that I can’t say whether I do any of these things due to my pagan beliefs. My love of Gaia underpins everything I do” (Survey 2 Person 15).
Community-level action was also mentioned. One practitioner shared, “Refilling products from our zero waste local shop, recycling, part of the repair café and Transition Belper, buying second hand… part of a recycling group” (Survey 2 Person 19). Others mentioned participating in river clean-ups, supporting local eco-businesses, or joining environmental organisations after engaging in ritual work:
“I’m going to start volunteering for river cleanups” (Council Interview Person 3), and “I already do some activism, but this made me want to do more” (Council Interview Person 1).
In total, 64% of respondents who demonstrated environmental engagement reported physical activism—whether that meant conscious consumption, activism, volunteering, or advocacy.
Magical and Ritual Environmentalism
While physical action was present and meaningful, the data reveals that magical and ritualistic forms of environmental engagement were more deeply integrated and frequently expressed. These included practices such as ritual offerings, seasonal ceremonies, healing visualisations, and magical workings designed to protect or align with natural forces.
Rituals were often seen not just as symbolic, but as transformative experiences. “I believe in the power of ritual to heal not just individuals but landscapes. When we give offerings and speak as the Earth, we’re helping to realign energies that have been disrupted by human harm” (Council Interview Person 8). Others described rituals as vehicles for emotional transformation:
“I felt a deep sadness when speaking as the river, but also a determination to protect it” (Council Interview Person 1) and
“It was overwhelming, like I was carrying the pain of all living beings. But that pain transformed into resolve” (Council Interview Person 2).
Some viewed ritual as a form of subtle activism: “Magic is about aligning ourselves with the Earth’s rhythms. If enough people do it with strong intent, we might collectively shift attitudes toward nature” (Council Interview Person 5), and another stated, “In a way, magic is like activism of the soul. It doesn’t replace action but reinforces it” (Council Interview Person 7).
In total, 36% of respondents expressed environmental commitment primarily through magical or spiritual means. This included leaving natural offerings, crafting biodegradable clooties, and modifying traditional practices to reduce ecological harm—such as avoiding stone piling or only using locally found ritual items.
As one participant reflected, “I use clooties, but only with biodegradable fabric like untreated cotton. The land should not suffer because of our rituals” (Council Interview Person 1). Another described how their practices evolved with awareness: “I used to build stone cairns in sacred spaces, but after learning about their impact, I switched to less intrusive forms of offering” (Council Interview Person 4).
Integration of Both Realms
A recurring theme was that physical and magical approaches are not seen as separate by many practitioners, but as complementary. One participant summarised this synthesis:
“This ritual convinced me that I need to balance magical activism with real-world efforts” (Council Interview Person 9). Another noted, “Magic helps us visualise a better world. Whether that leads to real change depends on what we do after the ritual” (Council Interview Person 10).
This balance is evident in many pagans’ lifestyles: magical work inspires physical change, and ecological actions are carried out with ritual awareness. Lighting a beeswax candle, harvesting herbs with consent, or forgoing harmful materials in ritual spaces are all understood as both sacred and environmental acts.
Whilst Magical activism is more common than physical activism among respondents. With 93% of respondents claimed to perform magical work on environmental issues, 48- 55% of respondents performed physical activism such as beach cleaning, river cleaning or political activism, such as protesting.
Some respondents participated in direct environmental action, including beach and river cleanups, with participants saying, “Before performing any ritual near the water, I always clean up the area. I consider it an offering to the spirits of the river." (Survey 2 Person 9). 
Another described their participation in water cleanup initiatives:
"I join monthly river cleanups with my coven. It's our way of honouring the spirits of the water and ensuring they are respected." (Survey 3, Person 2)
Participants also removed unecological clooties from sacred trees, with one participant  emphasising the importance of removing harmful offerings:
"I regularly clean up local sacred sites. People leave plastic clooties on trees, thinking it's a tradition, but it’s harming the land. I remove them and encourage others to use biodegradable offerings instead." (Survey 2, Person 4)
Others took a more magical approach to activism, using ritual and magic to address environmental issues. Rituals involved casting protection spells on endangered sites, holding rituals for healing polluted waters and creating sigils for ecological preservation and empowerment. Participants share their actions "Yes, it's important to me to care for the Earth, and I integrate that into my magic. I create sigils for protection and renewal, placing them near sacred spaces that need healing." (Survey 2, Person 43)
"I try to make ecological decisions, but it's very difficult in this world. So I do what I can—plant trees, clear rubbish, and use sigils to empower these actions with intention." (Survey 2, Person 1)
One participant discussed how far she was prepared to go when speaking in interview  "I know that large oil companies are responsible for so much destruction, and while I can’t stop them directly, I use my magic to influence their actions. I create sigils designed to disrupt harmful corporate decisions that instil hesitation, awareness, and accountability in those who receive them.
I send these sigils anonymously, in  letters addressed to executives and decision-makers. The moment they open the letter, the magic is activated, weaving its influence into their subconscious. They may not realise it, but they will feel its presence—a quiet resistance, a whisper of doubt before they sign off on another project that will destroy the land and waters” (Interview Person 5).
One notable example of magical activism inspiring physical activism was the Council of All Beings ritual, performed at the Mercian Gathering Camp 2023, where participants embodied animals, plants, and ecosystems to express ecological concerns. 
Figure 1 – The Council of All Beings – explanation of the ritual
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Figure 2: Examples of embodiment masks[footnoteRef:67] [67:  Ibid.] 
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Figure 3.  Photograph of the Council of all Beings ritual.[footnoteRef:68] [68:  Ibid.] 
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This ritual had a profound emotional impact and motivated many to take action in the physical world. Participants shared after the ritual.
"I felt a deep sadness when speaking as the river, but also a determination to protect it." (Mercian Gathering, Person 1)
"This ritual convinced me that I need to balance magical activism with real-world efforts." (Mercian Gathering, Person 9)
Many participants left the ritual feeling inspired to engage in direct activism, such as joining conservation projects or speaking up about environmental issues:
"I’m going to start volunteering for river cleanups." (Mercian Gathering, Person 3)
"I believe in the power of ritual to heal not just individuals but landscapes. When we give offerings and speak as the Earth, we’re helping to realign energies that have been disrupted by human harm." (Mercian Gathering, Person 8)
A key takeaway from the responses was that most participants strongly recommended sharing the ritual with other pagan and non-pagan communities. Many felt it could broaden environmental awareness beyond traditional activist circles and deepen personal ecological responsibility. When asked whether they felt that the ritual could be shared with other groups participants responded:
"Yes, 100%. It’s powerful and should be shared widely." (Mercian Gathering, Person 1)
"Definitely. It could even be adapted for schools and community groups." (Mercian Gathering, Person 2)
"I think both pagans and non-pagans could benefit from it. It’s about empathy, not just spirituality." (Mercian Gathering, Person 3)
A minority of interviewees felt that while the ritual was transformative, it required careful leadership to maintain ethos, depth and sincerity:
"Yes, but only if people approach it with the right mindset. It’s not just a ‘fun activity’—it’s deep work." (Mercian Gathering, Person 4)
"I would recommend it, but I think facilitators need to ensure that it’s done in a way that maintains its depth and intention." (Mercian Gathering, Person 10)
Others suggested that the ritual should become a regular feature of pagan gatherings to encourage ongoing commitment to environmental activism:
"I think it should be a regular part of pagan festivals." (Mercian Gathering, Person 8)
"I would suggest it to non-pagans as well—it’s a good way to connect people to the natural world." (Mercian Gathering, Person 9)
A minority of respondents expressed concerns about ritualising activism without follow-through, warning that symbolic engagement could replace tangible ecological efforts:
"I love the ritual, but I worry that some will think the spiritual work is enough and won’t take real-world action." (Mercian Gathering, Person 7)
"I used to believe that magical activism was enough, but now I think we need to take real-world action too." (Interview 2, Person 2)
This contrast highlights a division within the pagan community—some see ritual as a legitimate form of activism, while others believe it must be paired with tangible, material action.
The data show that pagan engagement with environmental activism is wide-ranging but deeply spiritual.  Although physical environmental activism such as recycling, volunteering, ethical shopping, were common,  ritualistic and magical activism was the dominant expression of environmentalism. Pagans overwhelmingly perceive the Earth as sacred, conscious, and in need of both protection and healing, and they respond with a blend of energetic, symbolic, and material action rooted in reverence.
[bookmark: _Toc195874723]5.3 Captialism and unecological pagan practise. 
One  example of a dissonance between ecological values and spiritual practice was seem in the responses regarding the  use of  crystals in magic . While crystals are popular and are used by many different traditions within paganism, respondents expressed strong ethical reservations, particularly concerning environmental harm, the exploitation of workers, and consumerism associated with their sourcing and sale.
Out of 66 respondents who answered whether they use crystals, 56% reported that they do not use them in their practice, while 44% said they do. Among those who do not use crystals, a significant proportion offered explicit ethical reasons. An analysis of these justifications reveals several recurring themes:
· 22% mentioned using alternatives, such as found or second-hand stones.
· 12% cited environmental damage from mining.
· 10% referred to labour exploitation and unethical sourcing.
· 2% expressed concern about the commercialisation and capitalist influences on spiritual practice.
Many respondents directly named environmental harm as their primary concern:
“I no longer purchase crystals and only use what I have. I am concerned they are being over mined” (Survey 2 Person 28), and “I haven’t bought any more since I realised the damage mining of them does to our mother” (Survey 2 Person 44).
Other participants highlighted exploitative labour conditions and a lack of transparency in sourcing:
“There is no way to identify crystals that have been ethically sourced and support small scale collection as a form of living” (Survey 3 Person 18), and “I don’t like to buy them as the mining is environmentally damaging and exploitative of the workforce” (Survey 2 Person 61).
A number of participants expressed disillusionment with the commercialisation of witchcraft and crystal culture:
“Crystals are not a requirement for practice. They are expensive, and are not always ethically sourced” (Survey 2 Person 49), and “I used to, but I really don't like how commercial and environmentally damaging the crystal mining, distribution and reselling is” (Survey 2 Person 30).
While many pagans who use crystals reported taking care to source them ethically, a striking disconnect emerged between participants’ stated intentions and the realities of the crystal trade. 
When asked about the sourcing of their crystals, many suppliers admitted that they did not know the precise origin of their products, or relied on their own suppliers and no certification or documentation on ethical sourcing was available. This calls into question the credibility of ethical claims made by buyers who rely on vague assurances or unverified “ethical” labels.
Despite this lack of transparency, respondents frequently claimed to act ethically in their purchasing decisions. One participant stated, “I say yes, but these days I only purchase them second hand or from family mines” (Survey 2  Person 50). Another shared, “I buy tools, but I ensure they are ethically sourced. Handmade and secondhand tools feel more powerful to me” (Council Interview Person 2). These responses suggest a strong desire to align spiritual practice with ethical consumption, yet they also reveal a potential overconfidence in the trustworthiness of supply chains that are notoriously opaque.
One participant expressed concern about the lack of sourcing clarity: “There is no way to identify crystals that have been ethically sourced and support small scale collection as a form of living” (Survey 3 Person 18). Another noted, “I don’t trust where they come from to be ethical” (Survey 3 Person 36). These comments reflect awareness of the problem, but they also stood out as exceptions among many who confidently asserted ethical sourcing without clear evidence.
The contrast between belief and reality may point to a form of cognitive dissonance. In striving to maintain a spiritually and environmentally aligned identity, practitioners may unintentionally construct ethical narratives that feel right, even when the facts are unavailable or contradict those narratives. The emotional and symbolic power of crystals, combined with the influence of spiritual consumer culture, may make it difficult for users to fully confront the industry’s harms.
This pattern reveals a bias on the part of crystal users: while many claim to buy only from ethical sources, the infrastructure to genuinely confirm those claims is largely absent. This suggests a tension between intent and practice, where ethical ideals are stated with sincerity but enacted within a system that obscures the truth. It highlights the need for more critical engagement with the material origins of crystals ,and perhaps a broader cultural shift toward low-impact or local alternatives in magical practice.



This critique of consumer culture extended to magical tools more broadly. Participants in the Council of All Beings ritual reflected on how spiritual practice has become entangled with capitalist values:
“I think the rise of commercial witchcraft has made people feel like they need to buy everything. You don’t need fancy tools for magic” (Council Interview Person 4), and “I used to buy ritual tools without thinking, but now I’m more conscious of their environmental impact. I only buy what I truly need” (Council Interview Person 5).
Instead, many expressed a preference for local, handmade, or found alternatives. One participant explained, “I say yes, but these days I only purchase them second hand or from family mines” (Survey 2 Person 50), and another said simply, “Many of the crystals in shops are unethically sourced, and a found hagstone is a treasure” (Survey 2 Person 65).
Tool-making also emerged as a solution to the ethical dilemma:
“I make my own tools when possible, but I do buy some items. I try to support artisans rather than mass production” (Council Interview Person 1), and “I don’t buy tools. Everything I use in my practice is naturally found or crafted by me” (Council Interview Person 3).
Some pagans see using ritual tools as essential to ceremonies, spellwork, and magical practices. Some of the most commonly used ritual tools include:
Athame – A ritual dagger often used to direct energy.
Wand – Used for channelling energy and invoking spirits or deities.
Chalice – Used in ritual drinking or offerings.
Pentacle – A protective symbol often placed on altars.
These tools can be handmade, but many are purchased from specialist retailers and online stores.
Tool prices may be high, again indicating witches' acceptance of the capitalist supply and demand ethos. This also impact the animistic belief that tools have spiritual agency and thus a relationship must be formed between the tool maker and the tool. 
The Survey revealed that 52% of  pagans purchase ritual tools such as wands, blades, and altar items from commercial outlets. The tension between perceived spiritual necessity and commercialised Paganism is evident in survey responses:
"I try hard not to impact Mother Earth, so I make my own magical tools where possible." (Survey 2, Person 4) Furthermore,  “I like to make my own tools, though I am not very good at it. but they mean alot to me and I think that they are more powerful if you make them” Interview, Person 28).  However, consumer-driven spiritualism continues to shape modern pagan practice, with some prioritising aesthetic or traditional tools over sustainability:
"I buy ritual tools because they feel more powerful when crafted by artisans, but I know not all are sustainably made." (Interview, Person 27) 
This highlights an ongoing ethical debate in the pagan community: whether spiritual tools should be handcrafted, ethically sourced, or personally made, and how consumer culture influences modern pagan practice.
These findings suggest that a growing number of pagans are critically re-evaluating the material culture of their spiritual practice. Crystals, once central to many magical traditions, are now avoided by over half of respondents, with reasons rooted in environmental ethics, anti-capitalist values, and personal responsibility. There is a marked shift toward alternative approaches, including using local materials, crafting tools by hand, or practising magic without commercial goods.
In this tension between capitalism and spiritual ecology, pagan respondents are actively reimagining what ethical magic looks like in the face of a global ecological crisis.
Unecological ritual behaviours.
Traditional offerings and environmental concerns
In both the Survey and the interviews, particularly those conducted in the Mercian Gathering 2023, direct questions were asked about the use of traditional offerings and responses were gained to photographs of sacred sites that had been left in an unacceptable state.
Clooties Usage and Environmental Awareness
The question in the Survey asked Do you approve of using Clooties for magical 
purposes? The number of responses are seen below

	
	Yes
	28

	
	No
	31
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From the above data it would seem that a small majority that disapproved of the use of Clooties in any form. However when asked in interviews how they felt about the use of clooties there was a wide range of responses emphasising  the need for biodegradable clooties to ensure environmental sustainability.
 "Yes, I use clooties, but only with biodegradable fabric like untreated cotton. The land should not suffer because of our rituals." Mercian Gathering Interview, Person 5
  A minority of pagans have stopped using clooties due to concerns about the environment while others support the tradition but emphasise the need for educational efforts on responsible practices. Some pagans actively remove synthetic or plastic clooties from trees and sacred sites.

This indicates a significant awareness of the environmental impact of clooties, with the majority either modifying their practice to be more sustainable or taking corrective actions to mitigate environmental damage.
Stone Piling
Stone piling, often seen in sacred or natural spaces, was addressed in both survey and interview responses, with many pagans expressing hesitation or outright rejection of the practice. While some believed it to be a harmless even spiritual pracitse, an increase in the ecological effect has led many to reconsider its impact.
Out of 65 survey respondents who answered the question about stone piling, 42 (65%) said they had not created stone piles for magical or artistic purposes, while 23 (35%) said they had. The majority who abstained from the practice either held personal ethical concerns or expressed a general disapproval of interfering with natural landscapes.
In interviews, respondents elaborated on this growing discomfort with the practice. One participant explained, “I have done it, but I’ve learned that it damages river ecosystems. Now I leave offerings in ways that don’t disturb nature” (Council Interview Person 1). Another reflected on their changing understanding: “Stacking stones seemed harmless at first, but I stopped after realizing it disrupts aquatic life and soil stability” (Council Interview Person 2).
The shift away from stone piling appears to be part of a broader trend toward low-impact offerings. One interviewee said simply, “I don’t do it, and I discourage others from it. Offerings should not disturb the environment” (Council Interview Person 3), and another shared, “I used to build stone cairns in sacred spaces, but after learning about their impact, I switched to less intrusive forms of offering” (Council Interview Person 4).
These responses suggest that for many pagans, ritual intent does not justify ecological harm. As understanding of environmental impact grows, so too does the desire to adapt spiritual practice to minimise disruption. Once a well-intended gesture, stone piling is increasingly seen as incompatible with Earth-honouring ethics.
6. Conclusion
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Indigenous animist communities have increasingly engaged in ecological campaigns, significantly influencing mainstream climate change and sustainability perspectives. Their worldviews, which emphasise the interconnectedness of humans and nature, challenge the dominant Western dichotomy between nature and culture. Anthropologist Philippe Descola, in "Beyond Nature and Culture," articulates how animist ontologies recognise a continuity between human and non-human entities, fostering a relational approach to environmental stewardship.[footnoteRef:69] This perspective has been instrumental in reshaping environmental discourse promoting holistic and inclusive strategies for ecological sustainability. Furthermore, scholars like Kyle Powys Whyte highlight that Indigenous knowledge systems offer critical, decolonising approaches to addressing climate change. Whyte asserts that “Indigenous communities provide valuable insights into resilience and sustainable practices through their deep historical experiences and adaptive capacities”.[footnoteRef:70] The active participation of Indigenous animist peoples in ecological movements enriches the global understanding of environmental issues and advocates for integrating diverse epistemologies in formulating effective climate policies. [69:  Philippe Descola, 'Beyond Nature and Culture', in The Handbook of Contemporary Animism, (Routledge, 2014), pp. 77-91.]  [70:  Kyle Whyte, 'Indigenous Climate Change Studies: Indigenizing Futures, Decolonizing the Anthropocene', English Language Notes, 55 (2017).] 
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