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Can there be a spiritual response to the climate crisis?
Understanding the role of ritual activism in the environmental movement.


At this time, the planet is in an ever-deepening environmental polycrisis, with recent reports showing the we are exceeding six out of nine planetary boundaries.[footnoteRef:1] Climate change is one of these interacting crises affecting the planet, along with biodiversity loss, habitat loss, disruption to the water cycle, ocean acidification, deforestation, and soil degradation, and all have social, economic and political implications.[footnoteRef:2] The growing gravity of the situation in recent decades has prompted global and political interventions and responses; however, this has coincided with an increase in grassroots environmental activism movements over recent decades, with groups such as Greenpeace and Earth First, seeking to exert pressure on governments and large institutions in order to affect change. The 2018 report from the Intergovernmental Panel on Climate Change (IPCC)[footnoteRef:3] highlighted, once again, the imperative to act, raising public awareness the dangers posed by climate change. This also sparked a surge in environmental activism and protest, with the formation of movements such as Fridays for Future, founded by Greta Thunberg, and Extinction Rebellion (XR), who are described as a "global protest movement that aims to deploy nonviolent, mass civil disobedience in order to provoke action by governments to address climate breakdown".[footnoteRef:4]  [1:  Katherine Richardson, Will Steffen, Wolfgang Lucht, et al., ‘Earth beyond six of nine planetary boundaries’, Science Advances 9, (2023) 2458. ]  [2:  Richardson, Steffen, Lucht, et al., ‘Earth beyond six of nine planetary boundaries’, p2458]  [3:  IPCC. Global Warming of 1.5°C: IPCC Special Report on Impacts of Global Warming of 1.5°C above Pre-industrial Levels in Context of Strengthening Response to Climate Change, Sustainable Development, and Efforts to Eradicate Poverty, 1st ed. (Cambridge University Press, 2018).]  [4:  Benjamin J. Richardson, Editorial: Climate strikes to Extinction Rebellion: environmental activism shaping our future, Journal of Human Rights and the Environment, Volume 11: Issue 3, (2020), p1-9] 

While these responses seek to address the practical and systemic roots of the climate crises, some believe the problem, also, has a spiritual origin and propose a spiritual response. Among these is the adaptation and use of ritual within direct action and the environmental movement to help address these spiritual roots of the climate crisis. This essay will analyse a firsthand example of ritual activism that took place alongside XR protest actions, to consider the function, role, and potential benefit of such rituals to the environmental movement, as well as position it in a wider historical context of analogous eco-pagan ritual activism.
A Spiritual Cause of the Crisis
Lynn White Jr. is attributed to having started the debate around a religious aetiology of the environmental crisis, highlighting that Christian religious ideas that separate us from nature are what have led to people’s exploitation of it. In ‘The Historical Roots of our Ecologic Crisis,’ White explained, ‘human ecology is deeply conditioned by beliefs about our nature and destiny – that is, by religion,’[footnoteRef:5] and pointed to the deep anthropocentrism of the Abrahamic religions. He contrasted this with the lost animistic belief systems, which he credits as having protected the environment, stating, ‘By destroying pagan animism, Christianity made it possible to exploit nature in a mood of indifference to the feelings of natural objects,’[footnoteRef:6] continuing to say, ‘The spirits in natural objects, which formerly had protected nature from man, evaporated…and the old inhibitions to the exploitation of nature crumbled.’ In this essay, White makes the case that either we need to reconsider our existing religions’ ideas of the man-nature relationship or come up with a new earth-centred cosmologies. Bron Taylor highlights that White’s view, expressed in that paper, was not entirely new, and that similar criticism of religion as the cause of the environmental crisis had already been expressed by other influential voices before him.[footnoteRef:7] These voices are seen as having created the cultural zeitgeist in which White’s paper was able to gain its position and recognition. White urged Westerners to develop "a viable equivalent to animism" and abandon the anthropocentric mindset that he said was the root of the environmental disaster.[footnoteRef:8] Taylor explains the influence of White’s article, saying that it ‘helped to precipitate soul searching among at least some scholars of religious traditions,’[footnoteRef:9] and it is attributed to having inspired a wave of eco-centric religious reinterpretations which Bron Taylor referred to as the Greening of Religion Hypothesis.[footnoteRef:10] [5:  Lynn White, ‘The Historical Roots of our Ecologic Crisis’, Science 155, (1967) p1205]  [6:  White, ‘The Historical Roots of our Ecologic Crisis’, p1205]  [7:  Bron Taylor, ‘The Greening of Religion Hypothesis (Part One): From Lynn White, Jr and Claims That Religions Can Promote Environmentally Destructive Attitudes and Behaviours to Assertions They Are Becoming Environmentally Friendly’, JSRNC 10, (2016), p277. ]  [8:  Lynn T. White, ‘Continuing the Conversation’, in Ian G. Barbour (ed.), Western Man and Environmental Ethics (Menlo Park, CA: Addison-Wesley, 1973), p62.]  [9:  Bron Taylor, ‘The Greening of Religion Hypothesis (Part Two): Assessing the Data from Lynn White, Jr, to Pope Francis’, JSRNC 10, (2016), p348.]  [10:  Taylor, ‘The Greening of Religion Hypothesis (Part One)’] 

In ‘The Greening of Religion Hypothesis’, Taylor analysed this wave of reinterpretations, asking whether ‘The world's predominant religions in general are becoming more environmentally friendly’,[footnoteRef:11] but after analysing many examples of religiously motivated environmentalism, he concludes that, by and large, there is ‘little evidence in support of claims that the world’s religions are coming, or might come, to the environmental rescue,’[footnoteRef:12] adding that the majority of religious individuals and institutions remain indifferent or opposed to environmentalism. Taylor also discussed the rise in nature-based religions and paganisms, that are often pro-environmental and regard the Earth as sacred.[footnoteRef:13] He described how some notable Pagan voices, for example Margot Adler and Starhawk, who he says believed ‘pagan religions could and should be revived because they offered an alternative worldview in which the earth is considered sacred and worthy of reverent care,’ were somewhat echoing White’s earlier assertion. With regards these emerging nature-based religions, he explains: [11:  Bron Taylor, Gretel Van Wieren, and Bernard Zaleha, ‘Lynn White Jr. and the greening-of-religion hypothesis’, Conservation Biology, 30, 5, (2016), p1000]  [12:  Taylor, ‘The Greening of Religion Hypothesis (Part Two)’, p348.]  [13:  Taylor, ‘The Greening of Religion Hypothesis (Part Two)’, p340] 

Many of these individuals also have a deep sense of humility about the human place in the world and kinship ethics, understanding all life as related, valuable, and worthy of reverent care; this complex of ideas and feelings Taylor has labelled ‘dark green religion’[footnoteRef:14] [14:  Taylor, ‘The Greening of Religion Hypothesis (Part Two)’, p340] 

These characteristics that Taylor recognises among those following the nature-religions reflect characteristics of animism, or as having animistic perception,[footnoteRef:15] engaging in relationships with the other than human world, including by ritualised action.[footnoteRef:16] He said that, as a result of the deepening climate and environmental crisis, this nascent Dark Green Religion may require new ‘ritual forms to physically venerate the living systems that the word "sacred" is deployed to value fully’.[footnoteRef:17] [15:  Bron Taylor, ‘From the Ground Up: Dark Green Religion and the Environmental Future’, Ecology and the Environment: Perspectives from the Humanities (2008), p91]  [16:  Taylor, ‘‘From the Ground Up: Dark Green Religion and the Environmental Future’, p92]  [17:  Bron Taylor, ‘A Green Future for Religion’, Futures 36 (2004), p1002] 

Taylor is not the only one to discuss the role of developing new eco-centric ritual forms: American Ritual Theorist, Ronald Grimes said ‘we are witnessing the emergence of groups and individuals who consider it obvious that ritual is one, if not the, answer to the environmental conundrum,’[footnoteRef:18] pointing to popular examples such as the “Council of All Beings”, designed by John Steed, where participants are invited to wear masks and speak as animals and other than human beings in a communal ritual aimed to ‘cultivate a felt connection with the earth and its creatures’.[footnoteRef:19] There are also examples of religious groups going so far as to adapt their rituals to safeguard the environment; Buddhist monks in Thailand have been ordaining trees to protect tracts of forest from clearcutting. This controversial action by the group “ecology monks” was constructed ‘to remind people that nature should be treated as equal’ and ‘to build spiritual commitment to preserving the forest’.[footnoteRef:20] In considering the role of various ritualised forms and performances and their relation to the climate crisis, Grimes writes that ‘ritual performance is a primary way of becoming attuned to the planet and, attuned, people behave more responsively, thus more responsibly.’[footnoteRef:21] While he recognises this assertion is speculative and based on ‘soft evidence’, he suggests that it is well grounded in theory[footnoteRef:22] and poses the question ‘Can ritual save the planet?’[footnoteRef:23]  [18:  Ronald Grimes, ‘Ritual Theory and the Environment’, in Ronald Grimes, Rite out of Place: Ritual, Media, and the Arts (Oxford University Press, 2006), p132]  [19:  Grimes, ‘Ritual Theory and the Environment’, p132]  [20:  Susan Darlington, ‘The Ordination of a Tree: The Buddhist Ecology Movement in Thailand’, Ethnology 37, 1 (1998). ]  [21:  Grimes, ‘Ritual Theory and the Environment’, p134]  [22:  Grimes, ‘Ritual Theory and the Environment’, p146]  [23:  Ronald Grimes, ‘Performance is Currency’, in Rondald Grimes, Rite out of Place: Ritual, Media, and the Arts, (Oxford University Press, 2006), 147] 

To begin to explore this question, this essay will look to look at the role of ritual within environmental activism, as a way of becoming attuned to the planet, discussing a firsthand example of a ritual that took place in the London XR protest action in 2022. The example will be considered in context of past examples of ritual within environmental activism in the UK and also in relation to ritual theory to understand the role and benefit of this form of ritual as a spiritual response to climate crisis. 
The “Visions of a World Beyond Fossil Fuels” Ritual
The cycle of ritual under discussion took place in April 2022, and was coordinated to coincide with the XR's Spring Rebellion in London. XR organised a week of coordinated protest action and outreach in London, the main focus of the messaging being to “End Fossil Fuels Now” and “Just Stop Oil”. There was a growing feeling within certain XR groups, including myself, that in addition to naming what we want to see prevented, that we also talk about constructive future directions - an approach informed by Joanna Macey’s Active Hope, part of the Work that Reconnects.[footnoteRef:24] XR traditionally avoided advocating for specific solutions to the climate crisis; their approach encouraged democratic discussions through people's assemblies rather than decisions being imposed by a few. Despite this, some activists believed it was critical to shift the focus from what should be avoided to what we want the future to be. [24:  Joanna Macy and Chris Johnstone, Active hope how to face the mess we’re in without going crazy, (Novato, Calif: New World Library, 2012). ] 

To facilitate this, I created a series of water ceremonies, aligning with not only the Rebellion's schedule but also the lunar cycle, and a visionary space was created during the rebellion, where people could share their visions for a better world.  These ceremonies were united under the title "Visions of a World Beyond Fossil Fuels" (hereafter Visions), aligning with XR's call to move beyond fossil fuels, but emphasising our more visionary approach. These water ceremonies drew on neo-pagan ideas around water, as an element that carried memory and messages. Some of the ritual form could be regarded as neo-pagan, due to the creation of sacred space within a circle and the building of altars as a focal point for ritual,[footnoteRef:25] though much of the language used was more closely connected to deep ecology, emphasising a scientifically informed notion of the interconnectedness of all life[footnoteRef:26]. Participants overtly communicated with the water, speaking to it their prayers and visions, and engaged in various visioning practices, including meditation, to connect with ideas of a positive future. [25:  Adrian Harris and M. Macha NightMare, ‘Ritual and Neopaganism’, Metaphysical, New Age, and Neopagan Movements, volume 3 of the series Introduction to New and Alternative Religions in America, (Greenwood Press, Westport, CT, USA, 2006), 217-243]  [26:  Bron Taylor, ‘Dark Green Religion: A Decade Later,’ JSRNC 14.4 (2020), p502] 

The rebellion took place between 9 April 2022, the quarter moon, and 16 April 2022, full moon. Participants were encouraged to gather at their local watercourses the weekend before the event, 2 April 2022, at the new moon. There, they held personal or group rituals, collected water from the river or lake, expressed gratitude to the river, and spoke aloud their visions for the future. Some participants took the water home, placing it prominently to serve as a daily reminder of their hopes and prayers for a better future. Others brought the water with them to London. On the morning the rebellion began, 9 April 2022, participants gathered in Hyde Park to initiate a ritual "Welcoming of the Waters." Waters collected by individuals from various locations were ritually poured into a cauldron placed within the Princess Diana Memorial Fountain. The fountain, with its circular flow of water, served as a serene space for reflection, meditation, and regenerative practices during the Rebellion. Here there were daily rituals, where we would give offerings to the waters in the cauldron, again speaking aloud our visions to the water. Throughout the week, this space provided sanctuary for participants involved in direct action and those seeking a moment of respite, including individuals who had been arrested and released, and in need of a regenerative place before returning to direct action. Additionally, it served as an outreach point for meeting members of the public, of all ages, who engaged in conversations about their visions for a world free from fossil fuels, speaking them to the water in a ritualised fashion and giving an offering of flower petals. 
At the culmination of the rebellion, on the full moon, a procession carried the cauldron, filled with waters and flower petals, through the streets of London with a preorganised march with the rest of the Rebellion. This procession ended on the shores of the River Thames, where a final ritual took place, asking the Thames to receive their prayers and visions. We then released the waters into the river's onward flow, releasing the prayers and visions into the world waters. 
History of Eco-Pagan Ritual Activism
In discussing the weaving of ecospiritual ritual within political and environmental protest, it is important to recognise that it is not new, and there are examples of it going back over recent decades in the UK, which will have directly or indirectly influenced the Visions rituals. While there is a somewhat legendary example, from the second world war, of mass rituals of witches, led by Dion Fortune, to ‘weaken the group soul of Nazi Germany’,[footnoteRef:27] many witches and pagans were generally against the use of ritual and magic for political purposes, considering magic to be above politics.[footnoteRef:28] The birth of this approach of combining ritual magic and environmental activism is largely attributed to the work of American witch Starhawk, whose books Spiral Dance and Dreaming the Dark, are often attributed to being the main influence of many later iterations of eco-pagan movement.[footnoteRef:29] In Dreaming the Dark she states that ‘If magic is “the art of causing change in accordance with will,” then political acts, acts of protest and resistance, acts that speak truth to power, that push for change, are acts of magic,’[footnoteRef:30] arguing that direct action is a necessary extension of pagan spiritual practices. Starhawk is well-known for their use of ritual in direct action and protest. During one such ceremony in the Genoa demonstrations, participants cooked a cauldron filled with sacred waters, flower petals, and she describes "anything that symbolises the visions we hold of a different world,"[footnoteRef:31] a similar ritual form to that of the Visions rituals. Her Spiral Dance ritual is performed annually and has become the central ritual dance of the Reclaiming movement,[footnoteRef:32] a branch of neopagan ecofeminist witchcraft with a focus on political activism, and her work has developed a discipline of “magickal activism”. [27:  Phil Hine, ‘Perspectives on Mass Ritual’. The Dragon Journal, Issue 1 (2000), 5]  [28:  Phil Hine, Acts of Magical Resistance, (London: Twisted Trunk, 2023), p5]  [29:  Andy Letcher, ‘Raising the Dragon: Folklore and the Development of Contemporary British Eco-Paganism’, The Pomegranate 6.2 (2004) p182]  [30:  Starhawk, Dreaming the Dark: Magic, Sex and Politics (Boston: Beacon Press, 1982), 169]  [31:  Starhawk, Webs of Power: Notes from the Global Uprising (Gabriela, B.C.: New Society Publishers, 2002), p103.]  [32:  Starhawk, The Spiral Dance: A Rebirth of the Ancient Religion of the Great Goddess (Harper Collins, 1979). ] 

Starhawk’s approach has been described as a ‘rallying cry for British pagans’,[footnoteRef:33] who followed this approach to bringing pagan ritual practice to direct action in the eco-pagan movement. ‘Eco-Paganism is most visible in the direct-action movement. At anti-road campaigns and on global justice protests Eco-Pagans weave ritual, cast spells, and celebrate the sacred of the Land, with a sacrifice of blood sweat and tears.’[footnoteRef:34] From this movement grew the Dragon Environment Network, which formed into 13 local groups around the country,[footnoteRef:35] some involved directly in road protest actions such as the Twyford Downs and M11 Link Road campaigns, where as well as direct action to obstruct the road development, they utilised the Dragon Ritual to weave their own magical activism into the campaigns. This ritual began with Starhawk’s tree meditation, and then consisted of groups of pagans holding hands in a circle, chanting the word dragon, quietly at first but gradually getting louder. As the chanting intensifies, the group also starts to circle, getting faster and faster to ‘raise a cone of energy’, until the ritual reaches its climax with a final shout of “Dragon”, and everyone falls the ground to release that energy out into the world.[footnoteRef:36]  [33:  Letcher, ‘Raising the Dragon’, p182]  [34:  Adrian Harris, A. ‘Pagan Activism – Faith in Action!’ The Dragon Journal, Issue 3 (2004) London: Dragon Environmental Publications, ]  [35:  Hine, Acts of Magical Resistance, 2023]  [36:  Adrian Harris, ‘The First Ritual’, Dragon Newsletter 1 (n.d.): 1-2] 

While the Dragon Environment Network is regarded as having waned at the end of the road protests,[footnoteRef:37] a similar approach was later employed by “the Warriors Call”, an eco-pagan anti-fracking campaign formed by druidic groups in 2013.[footnoteRef:38] Warriors Call called on pagan groups around the world to gather at coordinated times to hold a series of rituals, containing prescribed elements as to connect them together but also inviting groups to adapt the rituals as they saw fit. These rituals worked to protect the land at numerous sites that were under imminent threat of fracking works, and ran alongside direct-action campaigns, such as resistance camps and obstructing the entrance of the sites.  [37:  Letcher, ‘Raising the Dragon’, 194]  [38:  Hilde Liesens, ‘Have you heard Have you heard The Warrior’s Call?’ Collective Ink (2014), <https://www.collectiveinkbooks.com/blogs/moon-books/the-warriors-call-uniting-pagans-against-fracking> (accessed 12.12.23).] 

Common in these rituals is the idea of raising energy, whether that be through ritual dance, chanting, and the idea of releasing this energy out to the land or casting a web across the land. This sense is echoed in the style of the Visions rituals, where at the culmination of the ritual cycle, at the full moon, the energy of the ritual was released by releasing the waters into the Thames, and so releasing the prayers and visions out across the world. Many of these contain prescribed elements or formats that are repeated at coordinated times, as did the opening element of the Visions rituals where people were invited to gather at the new moon at their local watercourse. The rituals vary in their level of prescriptiveness, with the Spiral Dance and the Dragon Ritual having a stricter format, and the Warriors Call rituals inviting people to construct their own rituals around a shared intent. Where the Visions rituals differ from the other two is in the inclusion of direct engagement and interaction with the other than human, such as speaking our visions to the waters and asking them if they could help us, echoing Taylor’s comment about having a ‘sense of humility about the human place in the world’.[footnoteRef:39] The Spiral Dance and the Dragon Ritual, however, do not, and their ritual form suggests that the human act is sufficient to affect the natural world.  [39:  Taylor, ‘The Greening of Religion Hypothesis (Part Two)’, p340] 

The extent to which the historic examples of ritual activism affected the outcome of these respective environmental campaigns is unclear. While many of the road infrastructure projects were implemented, both the road projects of the 1990s and the fracking plans of the 2010s were abandoned by the respective governments, and deemed economically unviable, largely due to the opposition by protestors. Letcher suggests that the Dragon Rituals served as a ‘positive expression of the passionate emotions that Eco-Pagans experienced while defending the land’[footnoteRef:40] but beyond that, their role and function is not discussed. These approaches, however, where mass ritual has been carried out by groups around the world or around the country, have been criticised as self-indulgent, highlighting that ‘mass rituals allow participants to feel as they are contributing ‘magically’ to a situation without taking any personal risk’[footnoteRef:41] in contrast to those involved in direct-action.  [40:  Letcher, ‘Raising the Dragon’, 194. ]  [41:  Phil Hine, ‘Perspectives on Mass Ritual’, The Dragon Journal, Issue 1(2000)] 

Ritual Theory
Examining these ritual forms in the context of broader ritual theory might help us better grasp their roles and functions during protest. The understanding of ritual in its many and varied forms has evolved over the past century, shifting from the work of Victor Turner, who defined it narrowly as ‘prescribed formal behaviour for occasions not given over to technological routine, having reference to beliefs in mystical beings and powers’,[footnoteRef:42] to Ronald Grimes who resists giving it a definition, and opted for a family resemblance model, stating “you’ll know it when you see it”.[footnoteRef:43] He explains ‘Ritual is not a ‘what,’ not a ‘thing.’ It is a ‘how,’ a quality, and there are ‘degrees’ of it.’[footnoteRef:44] Both Grimes and ritual studies scholar, Catherine Bell, move away from definitions of ritual as a ‘thing’ and discuss it more in terms of acts of “ritualisation”[footnoteRef:45] or “ritualising”.[footnoteRef:46] Traditional functional theories of the ritual have focused on its role of forming and maintaining social bonds and establishing community, however Bell describes how these explanations have been criticised for being ahistorical and oversimplified.[footnoteRef:47]  She explains that later theories explored the role of ritual to be a way of expressing social values and having a cathartic function within groups. This sense of catharsis tallies with Letcher’s comments about those participating in the Dragon Rituals, as a ‘positive expression of passionate emotions’,[footnoteRef:48] however there is not as obvious a cathartic element within the Visions ritual.  [42:  Victor Turner, The forest of symbols: Aspects of Ndembu ritual, (Ithaca, London: Cornell University Press, 1967), p19]  [43:  Ronald Grimes, ‘Defining and classifying Ritual’, In Ronald Grimes, The Craft of Ritual Studies, (Oxford: Oxford University Press, 2014), p196]  [44:  Ronald Grimes, Ritual Criticism: Case Studies in Its Practice, Essays on Its Theory, 1st ed, (Columbia, SC: University of South Carolina Press, 1990)]  [45:  Catherine Bell, Ritual Theory, Ritual Practice, (Oxford: Oxford University Press, 2009)]  [46:  Grimes, ‘Defining and classifying Ritual’, p193]  [47:  Catherine Bell and Reza Aslan, Ritual: perspectives and dimensions, (Oxford University Press, New York, 2009), p59]  [48:  Letcher, ‘Raising the Dragon’, 194] 

What is more apparent, in the Visions ritual, is how values were expressed, with water regarded as sacred and interacted with in a way that seemed to acknowledge its animacy. However, because these rituals drew a diverse, otherwise unconnected collection of individuals, it is uncertain if they would all share these values, and hence it may be incorrect or too simplistic to say this was just an expression of shared values. This also suggests these ritualisations are merely serving to help an in-group community express their cosmology and beliefs, but not benefiting anything else beyond what it might communicate or demonstrate to participants and observers.
This idea of ritual as solely a way of expressing a worldview ignores that ritual can also have ‘causal force or formative power,’ according to Grimes,[footnoteRef:49] and also allow us to enact and embody ontologies. In discussion of ritual dynamics, Grimes describes how rituals attune and dis-attune bodies and enact transformation,[footnoteRef:50] which extends the benefit and function of ritual beyond an expression of a particular world-view, to a means of learning and reinforcing it. Barbara Jane Davy explains that ‘ritual practice can be a means of actualising “blueprints” provided by worldviews,’ and that they allow us to ‘enact meaning and operationalise values through priming effects.’[footnoteRef:51] In relation to the Visions ritual, this would apply to the operationalising of the animistic, relational ontologies, relating to water and place as having animacy, and asking for the help of water to assist in carrying visions. This approach does not require that the values are equally shared beforehand, as participation, in and of itself, will help participants to further embody the worldview. Davy explains  [49:  Grimes, ‘Ritual Theory and the Environment’, p135]  [50:  Ronald Grimes, ‘Dynamics of Ritual’, In Ronald Grimes, The Craft of Ritual Studies, (Oxford: Oxford University Press, 2014), p294-337]  [51:  Barbara Jane Davy, Wyrd Ecology. (Unpublished Doctoral Thesis, University of Waterloo, Ontario, Canada, 2021), p32] 

“Going through the motions” of ritual will have some effect even for those who initially feel silly for doing it. Ritual has the capacity to raise value salience, to negotiate and maintain value operationalisation, and to initiate a process of what sociologist Tanya Luhrmann refers to as “interpretive drift”.[footnoteRef:52] [52:  Davy, Wyrd Ecology, p33] 

This creative mechanism at work in ritual helps propose potential functions and benefits of a ritual like the Visions ritual to the wider environmental movement. It also helps to distinguish it, in terms of form, from the earlier Spiral Dance and the Dragon Ritual, which do not inherently contain a system of values to be operationalised, enacted and embodied. The animistic worldview and “Active Hope” approach of the Visions ritual can, by this theory, help shape and reinforce these values, “attuning us” as per Grimes, and help form values and shift towards more relational ontologies. Davy explains that ‘participation in ritual […] can change habitus and modify ontology through processes of progressive and concomitant acquiring of personal embodied knowledge’.[footnoteRef:53] Bell points out that this effect would depend on many factors, including level of involvement, ritual repetition and the extent to which those values are also reinforced in other areas of life.[footnoteRef:54] As an isolated ritual, the effect in changing ontologies and worldviews will be small compared to if this were a regular ritual. It nevertheless shows a mechanism by which the Visions ritual can have a positive benefit to the environmental movement, helping shift towards more relational and ecocentric ontologies. [53:  Davy, Wyrd Ecology, p33]  [54:  Bell, Aslan, Ritual: perspectives and dimensions, p252] 

While this provides a theoretical framework for understanding how the Visions ritual might effect change, it is merely speculative, at this point. It also is entirely based on my own recollections, understanding and interpretation of what happened during the ceremony, which may reflect more of what I had hoped or intended the ritual would convey, and not necessarily an interpretation or experience shared by everyone who participated. As a ceremonialist, and as the creator of this ritual in particular, I am inclined to think my efforts have purpose and contribute positively to the movement, and can be favouring interpretations of what function they serve at the expense of more critical interpretations. However, understanding the extent to which these mechanisms are at play in such rituals, looking to gather perspectives of those involved, would be a valuable direction of future research.  
Conclusion
This essay has discussed the role and function of ritual within environmental protest, to understand the way in which it can benefit the environmental movement, looking at the particular example of the Visions ritual. The main goal was to find a theoretical grounding or mechanism which would explain how such ritualisations might have an effect or benefit to the wider environmental movement. The ritual theories of acculturation and interpretive drift do describe how participation in rituals in which one enacts particular worldviews can help to shift ontologies and behaviours. Using the Visions ritual example, we can see how adopting animist approaches of communicating and connecting to Water could affect a shift towards more relational ontologies, suggesting that such rituals can be of benefit to the wider environmental movement. The second aim of this essay was to consider the ritual in context of past examples of ecospiritual rituals, in order to draw comparison, and recognise influences. While there are comparable elements and influences of one on another, the Visions ritual's level of worldview enactment may serve as a more effective illustration of these mechanisms than the other instances that have been mentioned. The effectiveness of such rituals in creating interpretative drift and modifying ontologies is suggested as a subject for future research. This direction of research could help us identify the ‘ritual forms’,[footnoteRef:55] as proposed by Taylor, that will help us find new earth centred cosmologies, as called for by White,[footnoteRef:56] and help us answer Grimes’ question of whether ritual can save the planet.[footnoteRef:57]  [55:  Taylor, ‘A Green Future for Religion’, p1002]  [56:  White, ‘The Historical Roots of our Ecologic Crisis’]  [57:  Grimes, ‘Performance is Currency’, p147
] 
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