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[bookmark: _Hlk149041928]Introduction: Deborah Bird Rose ‘An Indigenous Philosophical Ecology and Mark Schroll’s approaches to ecology, climate change and spirituality
[bookmark: _GoBack]This essay compares and contrasts two recent papers, which are focussed on how indigenous ecological practices and spirituality can raise awareness of the current ecological crisis. 
The relationships between ecology or nature and spirituality have been posited and discussed by numerous writers in the nineteenth and early twentieth centuries[footnoteRef:2]. However, it has really been since the 1960s when human impact on nature became all too apparent – and following Lynn White Jr’s paper[footnoteRef:3] on the negative role of Christianity on the environment, that both counter-cultural/deep ecology[footnoteRef:4] and more science-based models such as James Lovelock’s Gaia theory[footnoteRef:5] began to spread and influence wider public opinion. The need for action and rethinking of the relationship with our planet has grown, as awareness of the Anthropocene and the drastic effects of climate change has increasingly impinged on communities across the world[footnoteRef:6]. The reaction to the ecological crisis has included direct action (for example, Greenpeace or Extinction Rebellion), through to the spiritual with the (re)emergence of pagan traditions, which have a strong connection to nature deities and spirits, etc.  [2:  Hunter, Jack, Ecology and Spirituality: A Brief Introduction. (Ceredigion: University of Wales, 2023), pp. 22-27; Taylor, Bron, Dark Green Religion: Nature Spirituality and the Planetary Future (Berkeley: University of California Press, 2010), pp. 8-9; Huxley, Aldous, The Doors of Perception and Heaven and Hell (London: Penguin, 1965).]  [3:  White, Lynn, Jr., ‘The historical roots of our ecological crisis’, Science, 155, (1967), pp. 1203-1207.]  [4:  Hunter, Jack, Ecology and Spirituality, pp. 46-52.]  [5:  Lovelock, James, Gaia: A New Look at Life on Earth (Oxford: Oxford University Press, 1979).]  [6:  Hunter, Jack, ‘Greening the paranormal: rewilding and re-enchantment’, in Greening the paranormal: exploring the ecology of extraordinary experience, ed. by Jack Hunter, (Hove: August Night Press, 2019), pp. 1-3.] 

These responses, at least in the Western world, have proliferated and taken a myriad of forms, which Bron Taylor has neatly termed ‘dark green religion’[footnoteRef:7]. This is an inclusive term which includes more formal religious practices, which often have a pagan aspect, to revelations resulting from individual responses and feelings of connectivity to nature which can arise during participatory[footnoteRef:8] activities in nature such as hiking, mountaineering or surfing[footnoteRef:9], and/or, as will be discussed below, the use of entheogens.  [7:  Taylor, Bron, Dark Green Religion: Nature Spirituality and the Planetary Future.]  [8:  Levy-Bruhl, Lucien, How Natives think (New York: Washington Square Press, 1966)]  [9:  Hunter, Jack, Ecology and Spirituality, p. 56; Taylor, Bron, ‘Earth and Nature-Based Spirituality (Part I): From Deep Ecology to Radical Environmentalism’. Religion, 31(2001), pp. 175–193.] 

A second major strand in the responses to the ecological crisis has been an interest in and recognition of indigenous practices, both in terms of non-human ‘spiritual’ encounters such as animism and ‘practical’ solutions for engaging with the land’ using traditional land management techniques and crops. Numerous writers have considered the role of Traditional Ecological Knowledge (TEK)[footnoteRef:10] as a means of mitigating and restoring land degraded through Western industrial agriculture and other practices.  [10:  Bird-David, Nurit. 1999. “Animism Revisited’: Personhood, Environment, and Relational Epistemology’, Current Anthropology, 40, (1999), pp. 67–91; Wall Kimmerer, Robin, Braiding sweetgrass: Indigenous wisdom, scientific. knowledge and the teachings of plants (London: Penguin, 2020); Pascoe, Bruce, Dark emu black seeds: agriculture or accident? (Broome: Magabala Books, 2014).

] 

[bookmark: _Hlk180864518]This contribution considers two contrasting approaches to ecology and spirituality. The first paper is Deborah Rose’s ‘An Indigenous Philosophical Ecology: Situating the Human’[footnoteRef:11], which considers how indigenous Aboriginal TEK can contribute to debates in Western science and philosophy. The second paper is Mark Schroll’s ‘From ecopsychology to transpersonal ecosophy: Shamanism, psychedelics and transpersonal psychology’[footnoteRef:12], which traces the influences that nurtured his ongoing transition from ecopsychology to transpersonal ecosophy. [11:  Rose, Deborah, ‘An Indigenous Philosophical Ecology: Situating the Human.’ The Australian Journal of Anthropology (2005), 16 (3), pp. 294-305.]  [12:  Schroll, Mark, A ‘From ecopsychology to a transpersonal ecosophy: Shamanism, psychedelics, and transpersonal psychology—An autobiographical reflection’, European Journal of Ecopsychology, 4, (2013), pp. 116-144.] 

The following essay discusses their approaches to study of ecology and spirituality and whether they are compatible. It commences with overviews of Rose’s and Schroll’s papers and concludes with a discussion of whether they can be seen to complement one another, and their value for providing answers to the current ecological crisis.
Indigenous Philosophical Ecology
Deborah Rose was an ethnographer[footnoteRef:13], who through her long-term fieldwork with Aboriginal people developed innovative understandings of ethnographic and ecological knowledge in the new area of multi-species ethnography. [13:  https://en.wikipedia.org/wiki/Deborah_Bird_Rose ] 

Using data from her research in Australia’s Northern Territory: in the Victoria River Valley and the Wagait region and ethnobotanical research developed in consultation with Aboriginal peoples[footnoteRef:14], Rose presents an analysis of indigenous Australian philosophical ecology and reveals how TEK concepts can have a dialogue with Western philosophical ecologies[footnoteRef:15]. [14:  Rose, Deborah, ‘An Indigenous Philosophical Ecology: Situating the Human’, p 295.]  [15:  Rose, Deborah, ‘An Indigenous Philosophical Ecology: Situating the Human’, p 294.] 

Rose begins by exploring the patterns, benefits, and connection, through Aboriginal totemism, which she explains is the manifestation of a broader metaphysics of ecological connectivity. For example, the ‘black plum’, provides firewood, and edible fruits. Humans, dingoes, emus, and turkeys eat the plums, and the pollen feeds the bees who make honey. In the case of the multiple benefits of the black plum: dingoes are important Dreaming figures in the Victoria River Valley, while emus and honey are part of the matrilineal totemic system. Rose suggests that ecosystems flourish through entangled benefits. The mapping of which, changes the focus from resources and food chains, towards the multiplicities of species and the benefits of interacting in entangled systems of relationships, that may not be immediately reciprocated but keep moving through other living things, sustaining life through the processes of life[footnoteRef:16]. [16:  Rose, Deborah, ‘An Indigenous Philosophical Ecology: Situating the Human’, pp. 295-297.] 

Rose considered that the communicative benefits that flow between individuals and species is coded into ecological patterns, which form a large part of Aboriginal people’s knowledge. For example, when March flies bite, crocodiles are laying their eggs, and when another type of fly arrives, the bush plums are ripe. Such information connects events that are spatially extended, with others that are localised. These patterns give advance notification of events, which are ordered by sequence and co-occurrence. Communicative events are referred to in song, myth and ceremony and matrilineal moieties bring the whole system into complementarity, ‘joining up human and non-human bodies’. Within this system, events tell what is going on[footnoteRef:17]. An informant explains, ‘You see the birds, you see the country... You know what to do and where to go’. Practical aspects of this system include each concurrence being widespread enough to be useful. The linkages between ecological information, songs, designs and categories of bodies ensure that the information is stored and transmitted along pathways, and the information collated in fine-grained detail. [17:  Rose, Deborah, ‘An Indigenous Philosophical Ecology: Situating the Human’, pp. 297-299.] 

Beneficial mutual entanglement includes activities such as indigenous fire/agricultural regimes which have benefited Australian biodiversity/ecology[footnoteRef:18]. On a ‘humanly pragmatic’ level, Rose relates how the burning of long grasses facilitates travel and enables animal tracks to be seen. At the same time, this benefits other animals: new growth is up to five times richer in nutrients than old growth, and many creatures thrive in the aftermath of fire, which benefits hunters. One informant states that the ‘country tells you when and where to burn…and you must know your country’. Rose notes that living things communicate by their actions, sounds, smells, and beauty. For example, one way that the country says it is time to start burning is when the ‘silky oak’ flowers appear. The interests of self and the other, Rose explains, are enmeshed by being situated within a matrix, involving ecologies of mutual benefit[footnoteRef:19]. [18:  Gammage, Bill, The Biggest Estate on Earth: How Aborigines made Australia (London: Allen & Unwin, 2012); Mariani, Michela, Wills, Alastair, Herbert, Annika Herbert, Adeleye, Matthew, Florin, Anna, S, Cadd, Haidee, Connor, Simon, Kershaw, Peter, Theuerkauf, Martin, Stevenson Janelle, Fletcher, Michael-Shawn, Mooney Scott, Bowman David, and Simon Haberle, Simon, Shrub cover declined as Indigenous populations expanded across southeast Australia, Science, 386, (2024), pp. 567-573. ]  [19:  Rose, Deborah, ‘An Indigenous Philosophical Ecology: Situating the Human’, p 300.] 

Rose suggests for indigenous people, meta-patterns convey information about this whole system. They are not the product of human organisation, but invite humans, and other living things into participation. These patterns inform human knowledge and include: a sense that the world is made up of patterns that connect; an emphasis on observation, memory, and pattern recognition; respect for other living things as in recursive entangled bonds of mutual benefit; an awareness of life being both for self and for other; an expanded sense of self brought about by various ‘consubstantialities’[footnoteRef:20]. [20:  Rose, Deborah, ‘An Indigenous Philosophical Ecology: Situating the Human’, p 301.] 

Mutual benefits integrating an ecosystem through connectivities present significant areas for dialogue with Western science. Rose proposes that TEK leads to more species inhabiting an ecosystem, with entwined benefits. Turkeys, for example, grow fat on berries, and fat turkeys are preferred by hunters. The practice of leaving some berries for non-humans to eat is a recognition of interconnections within the world of living things. Aboriginal people therefore have an interest in ensuring the well-being of others. Self-interest and the interests of others exist in entangled networks[footnoteRef:21]. [21:  Rose, Deborah, ‘An Indigenous Philosophical Ecology: Situating the Human’, p 302.] 

Rose concludes by contending that the West’s philosophical ecology separates humans from the natural world in ways, which need replacing. By contrast, TEK works with multiple connections. Rose sees four areas for dialogue concerning the human situation in relation to the living world. Firstly, in the indigenous system, subjectivity in the form of sentience and agency is not solely a human prerogative but is located throughout other species. Secondly, humans are one species among many, both giving and receiving benefit. Thirdly, there is kinship with nature, totemic groups include human and non-humans, which ensures that all are part of the same moral domain. Lastly, Rose argues that ecological systems are not solely activated by humans. She points out that Western ecology is more about resource use/management, which assumes the priority of human knowledge, whereas Aboriginal practices offer an alternative. Nature, far from being an exploitable resource, is a self-organising system that brings people and other living things into being and sentience. The connections between and among living things therefore form the basis for ecosystems[footnoteRef:22]. [22:  Rose, Deborah, ‘An Indigenous Philosophical Ecology: Situating the Human’, pp. 300-303.] 

Transpersonal ecosophy 
Mark A. Schroll is a psychologist, with a background in transpersonal psychology, and ecopsychology[footnoteRef:23]. His research has included transpersonal psychology, shamanism, psychedelics, and psi phenomena and the ecological aspects of sacred natural places, finding both environments favourable to paranormal experiences[footnoteRef:24]. [23:  https://www.aapsglobal.com/tag/mark-a-schroll/ ]  [24:  Schroll, Mark, A, ‘Re-Awakening the Transpersonal Ecosophical Significance of Sacred Places’, in Greening the Paranormal: Exploring the Ecology of Extraordinary Experience, ed by Jack Hunter (Hove: August Night, 2019), pp. 127-149.] 

[bookmark: _Hlk181713336]Schroll’s paper is an autobiographical overview of the variety of influences that have fostered his transition from ecopsychology to transpersonal ecosophy. These influences include transpersonal psychology, shamanism, and psychedelics[footnoteRef:25]. [25:  Schroll, Mark, A ‘From ecopsychology to a transpersonal ecosophy’, p.116. ] 

[bookmark: _Hlk181381105]Schroll was led to ‘transpersonal ecosophy’, which can be defined as understanding human meaning and purpose as embedded participants in the ecosystem, through trying to understand what he terms as an internal pollution crisis in humankind’[footnoteRef:26]. He explains that there is an external environmental pollution crisis on the planet because there is an internal pollution crisis in humankind. Pondering how, and in what directions, can we move beyond simply treating the symptoms of the world's growing number of social and environmental problems led Schroll to the view that healing the world's social and environmental crises was not going to come about simply by developing new technologies, discontinuing the use of fossil fuels, or by trying to live more simply.  [26:  Schroll, Mark, A ‘From ecopsychology to a transpersonal ecosophy’, p.125.] 

[bookmark: _Hlk181369302]Necessary as all these approaches might be, Schroll believes that the starting point toward healing the social and environmental crisis begins with self-examination and examination of the worldview influencing our attitudes and our behaviour. In other words, there needs to be a positive vision of the future based on an anthropological and personal understanding of what it means to be human. The solutions, he suggests could be reached from a transpersonal ecosophy involving ‘shamanism’ and psychedelics. This raises the question as to whether consuming a plant/fungi, for example psilocybin mushrooms can influence personality traits and ultimately trigger a transformation of consciousness? 
Exploring this further, Schroll provides a brief history of psychedelic use and its effects on human consciousness from the Hoffman’s experiences in the 1940s, through the counter-cultural movements of the 1960s, when it is clear that ingestion of these substances had profound effects on the way people experienced the world and much of the current ecological crisis was predicted[footnoteRef:27]. Moving into the late twentieth century, the concept of transpersonal psychology developed (the integration of spiritual and transcendent human experiences within modern psychology). Much of this approach Schroll explains was influenced by the more ecologically minded religions and psychologies of Asia, such as Hinduism, Taoism and Buddhism[footnoteRef:28]. However, he notes that despite their sound ecological teachings, there were discrepancies between theory and practice, with for example deforestation occurring at an alarming rate in Japan, despite the veneration of nature.  [27:  Schroll, Mark, A ‘From ecopsychology to a transpersonal ecosophy’, p.127.]  [28:  Schroll, Mark, A ‘From ecopsychology to a transpersonal exosophy’, p.130.] 

In light of this mismatch between theory and practice, Schroll moved on to investigating various indigenous practices found on other continents, especially those with a more ‘shamanic’ element, who like good musicians more widely, used ‘polyrhythms that drive the spirit toward transcendence’. This shift in approach is consistent with transpersonal ecosophy, and this in turn led him in the 1990s to explore shamanic practices in their ancient and neo-shamanism forms and participate in a symposium with the intention of ‘deepening commitment toward envisioning a technology of transcendence or a renaissance of mysticism with an ability to produce the necessary transformation of consciousness to awaken a heart-felt response to the eco-crisis…through an authentic cultivation of communitas and the deep ecology movement that we will be able to transcend our presently destructive interaction with nature, and, thereby, transform our presuppositions about reality’[footnoteRef:29] . [29:  Schroll, Mark, A ‘From ecopsychology to a transpersonal ecosophy’, p.135.] 

In tandem with this, Schroll joined the Green Earth Foundation, whose organizational objectives were to help bring about ‘changes in attitudes, values, perceptions, and worldview that are based on ecological balance and respect for the integrity of all life forms on Earth’[footnoteRef:30].  [30:  Schroll, Mark, A ‘From ecopsychology to a transpersonal ecosophy’, p.137.] 

Schroll’s paper concludes by commenting on the merits of the psychedelic experience, the clinical investigation of psilocybin, and the anthropologists of consciousness, who are contributing to ‘transpersonal ecosophy’s emergence’. Further inquiry, he notes is needed, ‘for better or worse’, In setting out his own views on psychedelics, Schroll then expresses the opinion that psychedelic experience gives ‘direct access to universal archetypal truths that transcend the boundaries of culture and the limitations of spacetime’… and that these experiences allow ‘visionary mystical insights about the human condition, Gaia consciousness, and deep community and cosmic unity’[footnoteRef:31]. In light of this, psychedelics can facilitate self-realization. However, Schroll points out that these experiences should not be seen as the culmination of personal growth but are instead the beginning of a process. ‘Psychedelic experience is the tree from which the fruit of myths and metaphors of consciousness grow’. Interestingly, he explains that without psychedelic experience religion, ‘ossifies into ritualistic symbolism without somatic significant understanding’. Consequently, the psychedelic experience is seen by Schroll as being the essence of transpersonal psychology. [31:  Schroll, Mark, A ‘From ecopsychology to a transpersonal ecosophy’, p.139.] 

Conclusions
Both Rose and Schroll recognise the existence of the current ecological crisis and offer approaches that can be employed as a way of spreading nature based awareness solutions. However, before considering these similarities it is worth also discussing the differences and potential problems in their approaches. 
At one level there appear to be very noticeable differences between the two papers approaches to the ongoing ecological crisis. Rose’s paper is firmly rooted in practical understanding of how Aboriginal TEK can help Western ecological practices reverse the damage done by modern agricultural and broad-brush ecological management practices. The value of indigenous approaches has been highlighted by others including Bron Taylor who has highlighted the importance of non-dominant, respectful human-nature relationships which can be found in TEK and especially by Robin Wall Kimmerer, who has been actively calling for the involvement of indigenous communities in all aspects and every level of human-nature relationships and ecology[footnoteRef:32]. Rose’s paper is also very different from Schroll’s in its avoidance of overt reference to spirituality in favour of using the practical aspects of TEK to demonstrate its usefulness. As other scholars have pointed out, however, indigenous worldviews are frequently less binary in having oppositions between the practical and the spiritual[footnoteRef:33] and TEK therefore frequently combines the two without the tensions that are found in the West, where ecology and biology are positivist and scientific in scope. The benefits of this blending can be seen, for example in the Botelho et al paper on the renewed use of traditional knowledge and the invoking of similar belief as Mayan farming communities towards nature’s divinity led to improved agroecological outcomes in Brazil[footnoteRef:34]. Likewise, indigenous conceptions of personhood have helped the designation of some rivers as being ‘sacred’ beings in their own right, although this has not always resulted in concrete environmental benefits[footnoteRef:35]. TEK undoubtedly has the potential to make a major contribution to mitigating the climate crisis, depending of course on how large-scale and widespread such projects become. [32: Taylor, Bron, Dark Green Religion: Nature Spirituality and the Planetary Future, pp. 153-154; Wall Kimmerer, Robin, ‘Weaving Traditional Ecological Knowledge into Biological Education: A Call to Action,’ BioScience, 52, 5 (2002), pp. 432-438.]  [33:  Hunter, Jack, Ecology and Spirituality: A Brief Introduction, pp. 125-126.]  [34:  Botelho, Maria Izabel Vieira, Cardoso, Irene Maria and Otsuki, Kei, ‘"I made a pact with God, with nature and with myself": exploring deep ecology,’ Agroecology and Sustainable Food Systems, 40, 2 (2016), pp. 116-131.]  [35:  Alley, Kelly D, ‘River Goddesses, Personhood and Rights of Nature: Implications for Spiritual Ecology’ Religions, 10, 9 (2019).] 

By contrast, Schroll’s paper, whilst recognising the significance of indigenous knowledge and the changes that ecological initiatives can make, is far more concerned with the ways of ‘how to change minds’ in the Western world via transpersonal ecosophy. The driver in this approach is less about practical ecology and much more about how personal growth can lead to a shift in spirituality which then transforms human engagement with nature in a positive way that sees nature as being intimately connected with us. To do this, Schroll has eschewed the ‘traditional’ world religions in favour of (neo)shamanic practices and the use of entheogens both of which he suggests can encourage both self-awareness and a sense of connectiveness with nature. 
The likelihood of success in these areas, is more difficult to quantify. Data on paganism (including neo-shamanism) reveals that there are increasing numbers of practitioners on both sides of the Atlantic[footnoteRef:36]. Whether this will mark widespread change in attitudes to the planet is hard to gauge, given the multitude of neo-pagan beliefs[footnoteRef:37], and indeed the criticism of some groups for the ecological damage caused by the leaving of non-biodegradable materials at sacred sites[footnoteRef:38]. The American pagan census data does, however, shows neo-pagans as being more inclined to be environmentally aware than the wider population[footnoteRef:39], and in Britain there appears to have been a shift in attitudes towards environmentalism, since the 1990s when Susan Greenwood found that many Wiccan practitioners did not concern themselves with active ecological campaigning[footnoteRef:40].  [36:  Hutton, Ronald, The Triumph of the Moon (Oxford: Oxford University Press, 1999); Berger, Helen, A, Leach, Evan, A and Shaffer, Leigh S, Voices from the Pagan Census: A National Survey of Witches and Neo-Pagans in the United States (Columbia: University of South Carolina Press, 2003).]  [37:  Williams, Liz, Miracles of Our Own Making. A History of Paganism (London: Reaktion Books, 2021), pp. 18-23.]  [38:  Blain, Jenny and Wallis, Robert, J. Sacred sites, contested rites/rights (Brighton: Sussex Academic Press, 2004), p 182; Houldbrook, Ceri. Ritual Litter readdressed (Cambridge: Cambridge University Press, 2022), pp. 34-37.]  [39:  Berger, Helen, A, Leach, Evan, A and Shaffer, Leigh S, Voices from the Pagan Census: A National Survey of Witches and Neo-Pagans in the United States, p 67; Greenwood, Susan, Developing magical consciousness (London: Oxford, 2020), pp. 179-200.]  [40:  Greenwood, Susan, Magic, witchcraft and the otherworld: An anthropology (London: Oxford, 2000), pp. 112-113.; Blain, Jenny and Wallis, Robert, J. Sacred sites, contested rites/rights, p 125.; Greenwood, Susan, The nature of magic: An anthropology of consciousness (Oxford: Berg, 2005), pp. 39-59.] 

Similarly, the use of entheogens is not without potential pitfalls. Unstructured use in the West has produced problems for some users and also for the indigenous communities, where many of these plants and fungi are found. Misuse has undoubtedly had unintended impacts since Robert Wasson’s first promoting of Mexican mushrooms in the mid-twentieth century, through the inaccuracies in Carlos Castenada’s populist writings, to the current exploitation of Ayahuasca. This legacy has undoubtedly impacted upon serious psychedelic research, and the value of entheogens is debated even amongst some neo-shamanic practitioners[footnoteRef:41]. [41:  Walsh, Roger, The World of Shamanism: New Views of an Ancient Tradition (Woodbury: Llewellyn Publications, 2015), p 6; Narby, Jeremy and Chanchari Pizuri, Rafael, Plant Teachers: Ayahuasca, Tobacco, and the Pursuit of Knowledge. (Novato: New World Library, 2021), pp. 69-72; Blain, Jenny, Nine Worlds of Seid-Magic. Ecstasy and Neo-Shamanism in North European Paganism (London: Routledge, 2004), pp. 53-55.] 

More positively, however, in the last decade or so, both mainstream and academic research has begun to re-evaluate the benefits of psychedelics[footnoteRef:42]. In particular, several researchers have supported Schroll’s position that the ingestion of entheogens can lead to a sense of nature connectedness[footnoteRef:43], with the psychologist David Luke, for example recounting his experiences of conversing with plant spirits and other deities[footnoteRef:44]. This research, together with a use of entheogens which is not exploitative[footnoteRef:45] suggests a route forward for the kind of personal development advocated by Schroll. [42:  Gray, Stephen. How Psychedelics Can Help Save the World: Visionary and Indigenous Voices Speak Out (Rochester: Park Street Press, 2022); Sjöstedt-Hughes, Peter, Modes of Sentience: Psychedelics, Metaphysics, Panpsychism (Falmouth: Psychedelic Press, 2022); Pollan, Michael, How to Change Your Mind: The New Science of Psychedelics (London: Penguin, 2019).]  [43:  Hunter, Jack, Ecology and Spirituality, p. 110.]  [44:  Luke, David, Eco-consciousness, species connectedness and the psychedelic experience, in Greening the paranormal: Exploring the ecology of exceptional experience, ed. by Jack Hunter (Hove: August Night Press, 2019), pp. 181-188; Luke, David, ‘Disembodied eyes revisited. An investigation into the ontology of entheogenic entity encounters’, in Deep weird: The varieties of high strangeness experience, ed. by Jack Hunter (Hove: August Night Press, 2023), pp. 169-188.]  [45:  Page, Amanda, J, ‘Sitting with a Dandelion: Plants as doorways to the sacred’, in Sacred Geography: Conversations with Place, ed. By Bernadette Brady and Jack Hunter (Ceredigion: Sophia Centre Press, 2024), pp. 32-33.] 

To conclude, whilst Rose and Schroll take different approaches to solving the ecological crises, with the former emphasising practical indigenous approaches and the latter self-development through ecosophy, in reality they can be seen as being entirely complementary with one another, with TEK and ecosophical connections with nature being part of a wider range of solutions that fall under the powerful social force of dark green religion. For any of these approaches to succeed, however, there will need to a very radical global ‘ontological turn’[footnoteRef:46] which needs to develop exceedingly quickly. As Bron Taylor notes these changes can happen rapidly and that by seeing everything as connected, changing our perspectives and listening[footnoteRef:47], as many indigenous groups do, there is still hope that we can make the change in time. [46:  Heywood, Paolo, ‘Ontological turn, the’ in The Open Encyclopedia of Anthropology, ed. by Felix Stein, (online: http://doi.org/10.29164/17ontology, 2023)]  [47:  Taylor, Bron, Dark Green Religion: Nature Spirituality and the Planetary Future, p 201; Page, Amanda, J, ‘Sitting with a Dandelion: Plants as doorways to the sacred’, p 38.
] 
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