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[bookmark: _Hlk71062110][bookmark: _Hlk71052597][bookmark: _Hlk71061697][bookmark: _Hlk70988693]In this dissertation, I undertook an embodied approach to conduct an auto-ethnography to explore a ‘non-stylised’ environmental movement practice named the ‘Walk of Life’ (WOL), which involved creative movement sessions indoors and outdoors, in various landscapes. I approached this research by first asking broad questions such as: what is this practice, and what does it do to the people who partake in it? Over time these questions developed into more of a specific focus, and I ended up asking; ‘What is the role of Embodiment in the Walk of Life practice, and how does it influence how one relates with the more-than-human world?’ I have aimed to answer this question by focusing on the embodied, sensory and attuned aspects of the practice, which led me to find that the WOL practice is a form of somatic training which offers skills to become more attuned with one’s embodiment, which in turn allows one to become Sensitive and Porous to the more-than-human world in which one is always and already in relation with. I suggest that participation in embodied practices such as the WOL, would be of value and benefit to the discipline of Anthropology in undertaking ethnographic research, as a means of de-tuning the sensorium and decolonising the imagination in order to access other ways of being, relating and knowing the more-than-human world. 
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[bookmark: _Toc71064582]A Body psalm for Listening
There are habitats beyond
The one you live in
Beneath you in the magma
Beside you in the wind
Inside you in dreams

Layers exist within the archaeology 
Of your body’s knowing
It only takes a drop
Of insight to remember
There is another way

Where the answers to issues
Is not another meeting
Change of direction, drive or data
But a realignment to the inward pool
Listening through the body
An intuitive’s call

The researcher may look for data
But there is a data of the body
Spirit song of the cells
Beckoning you to come alive

Turn towards the threshold 
Of muscles and tissues
Let light in the shadows
Break into humility 
and embrace beyond
what is known. 

· Celeste Snowber (2016, ch.5, p.62)
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The First Meeting
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My first experience of moving with and being moved by a tree occurred in April 2018, well over a year before I started to undertake this auto-ethnography. I hadn’t gone looking for the experience, in fact I was rather surprised as I quietly walked through a friend’s woodland on a sunny spring day, and rather randomly felt compelled to creatively move with a tree. The experience was extraordinary, and from time to time it tugged at my curiosity, willing me to pay attention and attend to this phenomenon that had taken place between myself and a more-than-human body. This curiosity is what led me to study the ‘Walk of Life’ practice, an ‘Environmental Movement Practice’ (Walk of life website, n.d), which explores ‘Non-stylised’ physical movement. Founded in 1991 in West Dorset and East Devon, the movement workshops take place across various outdoor sites along the Jurassic Coast, encouraging participants to explore moving creatively in relation to human and more-than-human bodies (Abram, 1997), such as rocks, seaweed, soil and trees. Undertaking an auto-ethnography, I first approached the research by asking broad questions such as: what is this practice? And what does it do to the people who partake in it? Over time these questions developed into more of a specific focus, and I ended up asking: What is the role of Embodiment in the Walk of Life practice, and how does it influence how one relates with the more-than-human world? Taking a sensory and embodied approach to my methodology for undertaking the research, I also decided to focus on the sensory and embodied experience of the practice. My findings demonstrated that the Walk of Life practice is a form of Somatic ‘training’, providing skills so that workshop participants can learn to attune to their own embodied experience, so as to re-sensitise themselves to the sentience of the more-than-human world in which they’re always and already in relationship with. I convey my field findings through the term ‘Becoming Sensor' a concept that I borrow from (Myers, 2017), which I attempt to deepen and expand upon by emphasising the importance of the role of Embodiment in human and more-than-human relating. To do this, I draw upon Totton’s (2015) concept of Embodiment, and Barrett’s (2013) notion of Porosity (Barrett) in order to evaluate my field findings.
Throughout this document I refer to the Walk of Life as a ‘Movement’ practice. Thus, before I go on to define the Walk of Life (WOL) practice in further detail, I will first clarify my use of the term ‘Movement’ as it varies in meaning across the social sciences. Here I am referring to ‘Movement’ in regards to the physical movement of human bodies, where bodies physically move around in relation with the world, as studied within the ‘Anthropology of Human Movement’ (Farnell, 1999), or otherwise known as ‘Physical Culture’, within the Sociological spheres (Sparkes, 2017). The term ‘Human Movement’ is however, vague, and is often used as an umbrella term to cover a wide range of physical practices, performances, dance and sport exercises (Sparkes, 2017). In this document the type of movement I am referring to could be regarded closely to the Euro-American notion of ‘Dance’ (in a non-choreographed, improvisational sense), however, I have chosen not to use this term as I feel it could be misleading. ‘Dance’ as a Euro-American concept is often based on the dominant ideas of movement that are defined by Euro-American cultures (Blacking, 2018), for example, a generalised definition of dance is considered as; movement that is structured and rhythmic, involves music and has an aim of being aesthetically pleasing (Blacking, 2018). Such notions do not fit the practice that I have been researching, for it is unstructured, without rhythm, doesn’t involve any music and does not aim to be aesthetically pleasing. It is similar to ‘dance’ in that it offers opportunity for one to move creatively and expressively, but this could look like lying still for the whole duration of the practice and only moving one’s little finger for example, or on other occasions, it may involve moving the whole of the body, wildly shifting in speed across the entire landscape. The vagueness of the term is thus embraced here, in that it allows any form of physical movement to be possible, without adding layers of pre-conceived ideas to what that movement should be or look like. Thus, I use the term ‘movement’ throughout this document to describe the creative physical movement available (which differs in range and ability) to each and every unique and individual human being.
Historically the social sciences have often overlooked human movement practices such as dance, viewing them to be of little importance (Williams, 2004), though when scholars did start studying socio-cultural performances and rituals, they often focused on the exotic practices of distant countries (see; Ness, 1992; Csordas, 1995), utilising observational approaches and studying choreographed behaviour in seeking to find cultural meanings (Farnell, 1999). More recently however, scholars within the social sciences have turned their attention closer to home, with some focusing on performative practices such as dance in their own culture (see; Kieft, 2013) as well as ‘ordinary’ daily life practices such as walking (see; Ingold & Vergunst, 2008), cycling and swimming (see; Sparkes, 2017). The approaches to studying Human movement have also shifted, with interest slowly leaning towards the experience of human movement (Ingold & Vergunst, 2008; Sparkes, 2017; Csordas, 1993), rather than a preoccupation with studying movement practices through a semiotic lens (Farnell, 1999). It is this experience of movement which I am most interested in, within this research. 
As the WOL practice is rather ‘niche’, I have found it difficult to neatly categorise or simply ‘box in’, as it appears to have many influences such as Dance, Somatics, Body/Movement Psychotherapy, Eco-psychology and Earth based Spirituality, to name just a few. However, I position the practice primarily within the field of ‘Somatics’ (Eddy, 2009), and specifically ‘Eco-Somatics’ as a sub-field of Somatic Movement, as it incorporates various elements of all of the above influences, adopting an ecological lens to the Somatic enquiry of ‘listening deeply to the body’ by expanding the focus to include the environment that the body is a part of and in relationship with (Bauer, 2008).
In Chapter One, I demonstrate the methodological approaches that I undertook for conducting this research, such as Auto-ethnography, Sensory Ethnography, Participant Observation (Sensing) and Unstructured Interviewing. I discuss the processes I went through in selecting these approaches and record my experiences and challenges in utilising them. 
In Chapter Two, I begin by communicating an experience of being in the field through story-telling, as a means of inviting the reader to join me on a sensory movement exploration through the Jurassic coast landscape. I then go on to communicate my field findings by utilising Myer’s (2017) concept of ‘Becoming Sensor’. 
In Chapter Three, I conclude by briefly outlining my findings and reflecting upon how I could’ve improved my research, whilst also providing suggestions for how this work could be further explored and built upon.  
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There is no one way of ‘doing ethnography’, according to Pink (2009). Although in Anthropology the main components are ‘Participant Observation’ and ‘Unstructured interviews’, alongside these two central approaches Pink (2009) encourages researchers to select the most appropriate qualitative practices in relation to their research topic. In this sense, I have taken ethnography to be a process in which I as a researcher had a responsibility to select approaches that would be suitable for the context of my study (Pink, 2009). I originally thought I would undertake a traditional ethnography which would primarily involve the study of ‘others’, in this case, the WOL workshop participants. However, for reasons that I will explain shortly, I had found myself agreeing to utilise Auto-ethnography as a part of my methodology.
Educational Anthropologist Chang (2008) highlights that Auto-ethnography stems from and shares many similarities with Ethnography, such as; the research process involves collecting data by engaging in a range of qualitative research practices such as ‘participant observation’, before analysing the data and interpreting it through a cultural lens with the purpose of gaining a greater socio-cultural understanding. The main reason that I undertook an auto-ethnography was that I had found it difficult and more challenging than expected to gain access to undertaking research in my area of interest. Finding somewhere in which I could conduct ethnographic research ended up being a long process which involved me contacting several Movement Practitioners, to enquire whether it would be possible for me to do ethnographic research with them. Interestingly, each response I received was a kind refusal, with some practitioners explaining that due to the nature of the work they offered, they didn’t feel it would be appropriate for a researcher to be present in a group session, as it might be felt as intrusive by their other participants. Although this was initially frustrating, the process overall was both insightful and valuable, as it highlighted that I had two issues to deal with; the first being how to gain consent to access research in my area of interest, and the second being a concern around how I could conduct research without harming and intruding on the participants’ personal processes and privacy (Baker, 2008). I decided that I would first need to attend to the latter issue regarding ethical practice, to gain a better understanding of how my presence as researcher may impact an ‘other’, as this information might then help me address the former issue regarding access.
Enquiring into what various Somatic Movement Practices (SMP) involved (see; Eddy, 2009; Omega, 2018), I found there was generally a focus on health and healing with a therapeutic component linked to many of the practices either directly or indirectly (see; Eddy, 2009; Ibbetson, 2010; McClure, 2015). Although I didn’t have a specific SMP to research at this point, it felt like an important factor to consider, as it meant that my fieldwork environment could be potentially classed as ‘therapeutic’, and I could potentially be working with participants who had therapeutic needs (Eddy, 2009; Ibbetson, 2010). In this case I understood that my presence as a researcher could potentially disturb the ‘safe holding environment’ that the facilitator would be cultivating (Ibbetson, 2010), and in which the participants would be presumably expecting (and paying for). This would mean that my presence could potentially obstruct a participant’s ability to express themselves freely and hinder their personal reasons for attending the workshop, as well as have repercussions for the Facilitator if my presence impeded on the service they were meant to be delivering. Although one could argue that conducting ethnographic research will almost always impact the participants in the field to some degree, it is imperative for researchers to question the degree of their impact (Ellis, 2007) in order to understand whether it becomes obstructive to the participants, or in some cases perhaps even harmful. These conclusions helped me understand how my researcher presence could be felt as intrusive, and why this was likely to be contributing to my difficulty in gaining access to the field. As the primary consideration in undertaking research with others is to create no harm (Baker, 2008), I thus realised that if I was going to pursue research in this area, I would need to follow Pink’s (2009) guidance, and adapt my methodology accordingly. Chang (2008) states that Auto-ethnography is a method that is often utilised by researchers who are studying subject areas that are often difficult to gain access to due to privacy concerns, and thus when I entered discussion with the WOL movement facilitator (who also raised concerns regarding participant privacy), I suggested that I could undertake an auto-ethnography, and research my own personal experiences primarily, and it was solely on this basis that she agreed to work with me. Having the ability to adapt my methodology creatively in this way solved both my concerns in regards to accessing the field and also reducing (yet not guaranteeing to eliminate entirely) the risk of intruding on other participants individual processes and privacy. In regards to ethnographic practices I thus appreciated the flexibility which Pink (2009) calls for, rather than a pre-fixed, standard methodology that is universally practiced as Atkinson, Delamont and Housley (2007) seem to advocate for (Pink, 2009).
To explore what constitutes an Auto-ethnography, Chang (2008) refers to Ellis & Bochner (2000)’s auto-ethnographic model demonstrating the three core elements that underpin the methodology, the trio being; auto (self), ethno (cultural), graphy (research process). The three elements are central to conducting and producing an auto-ethnography, yet Chang (2008) explains that each element may be emphasised differently within and across disciplines, which results in diverse forms of auto-ethnographies being produced. For example, Ellis & Bochner (2000) appear to emphasise on the ‘Auto’ aspect within their auto-ethnographic writing, highlighting the researcher’s self-reflections and personal experiences, and naming it ‘heartful’ and ‘evocative auto-ethnography’, with the aim of emotionally engaging their readers, and reaching a wider audience beyond that of the academe (Ellis, 1999; Ellis & Bochner, 2016). Personally, I view their work as an attempt to bring in the living qualities of the human being into the academe, to replace the objective and often disembodied writing that is severely outdated. Atkinson (2006) however differs in his approach, advocating an ‘Analytical auto-ethnography’, which was proposed by Anderson (2006). ‘Analytical auto-ethnography’ is an approach that appears to give less importance to aspects such as; story-telling, the personal experiences of the researcher and the emotional engagement of the reader, and instead focuses primarily on the aspects of theoretical engagement, critical thinking and cultural analysis. Atkinson however has got himself a bit of a reputation amongst some ethnographers (see; Pink, 2009) as being associated with forms of ‘classical ethnography’; the ‘traditional’ approach where the researcher appears to take a detached, objective stance, which is problematic regarding representation and personal biases (Chang, 2008; Pink, 2009). Atkinson (2006) however, asserts that ethnography has long evolved from such classical approaches, and incorporates self-reflexivity as part of its methodology, and thus should always involve the researcher’s self-analysis to some degree. It appears to me, that the scholarly discussions across this debate have fallen rather easily into dichotomous thinking of subjective/objective or evocative/analytical, and Chang (2008) appears to play into this, seemingly placing Atkinson’s (2006) approach as opposite to that of Ellis’ (1999). Although Atkinson is critical of some evocative auto-ethnographic writing practices (see; Atkinson, 2006), I do not think that he ought to be positioned as completely against or opposite to the evocative writing that Ellis & Bochner (2016) advocate for. In my opinion, Atkinson is solely trying to stress the value and importance of the analytical and critical dimensions of ethnographic writing, and wants to emphasise that critical analysis must be included in evocative ethnographic practices, otherwise they risk becoming forms of story-telling and auto-biographical writing (Atkinson, 2006). I would agree with him on this point, viewing the two approaches as complimentary to each other rather than as mutually exclusive, recognising that it is imperative for evocative writing to remain culturally analytical to a certain degree (especially within Anthropology), whilst the analytical approaches need to consider whether they wish to perpetuate disembodied ways of writing that are abstract and exclusive, or evolve into encompassing other ways of communicating, engaging and knowing, which are elements that evocative writing seems to invite it. 
This auto-ethnography as a product thus aims to be both analytical and evocative, drawing upon both Ellis (1999) and Atkinson’s (2006) approaches in combining story-telling and lived embodied experiences with theoretical engagement and self/cultural analysis. Exploring my personal experience engaging with the research topic, I take ownership of the fact that my researcher self is intimately entangled in the research outcome, rather than shy away from it (Ellis, Adams & Bochner, 2011). I must also add, that although this research is primarily based on my own personal experiences in the field, these experiences were always formed in relation to the other human and more-than-human participants in which I interacted with, and thus their voices, stories, movements are consequently interwoven in to this document. 

[bookmark: _Toc71064586]Participant Observation (Participant Sensing)
As part of undertaking this auto-ethnography, one of my main methods for collecting data was using ‘Participant Observation’, an approach that is widely considered as central to conducting Anthropological field-work (Kawulich, 2005). Participant observation requires the researcher to take part in the social practices and the ‘world’ in which they are studying, it invites them to immerse themselves in another way of being and to live it as fully as possible (Shah, 2017). Encouraging one to ‘learn through doing’, the method provides an opportunity for the researcher to come to know through accessing new and different ways of seeing, relating and acting (Shah, 2017). Ethnographers are thus encouraged to cultivate a non-judgmental attitude towards welcoming the unknown when entering the field, as they often (but not always) participate in unfamiliar contexts with different social customs and ‘norms’ to their own (DeWalt & DeWalt, 2002). 
In regards to undertaking Participant Observation as part of this auto-ethnography, I participated in two WOL workshops; a 4 day intensive in the height of summer, and a two day Autumnal workshop at the end of October. Although I was essentially doing field-work at ‘home’ in my own cultural domain, that didn’t eradicate my experience of having to navigate what Mannay (2010) refers to as the ‘familiar and strange’. Having participated in somatic/dance movement workshops previously in the UK in my personal life, I had assumed that I would be mostly familiar with the workshop environment in which I’d be entering, and thus I found myself feeling rather perplexed at how awkward and self-conscious I felt upon arriving, which I realised largely manifested from a fear of being seen and treated as an ‘outsider’ within the group context. It is largely acknowledged that ethnographers often have to navigate the dual-identity of being both an ‘insider’ and an ‘outsider’ when undertaking participant observation (see; Kawulich, 2005; Spradley, 1980; Wildemuth, 2017) as researchers are expected to participate alongside the people they study with and thus hold the stance of an ‘insider’ to some degree, yet they’re often also considered (or consider themselves) as an ‘outsider’, as their primary role there is as a researcher. It is thus deemed quite ‘ordinary’ for participant observers to go through a process of navigating these two roles, and the paradox of the methodology (Ingold, 2015), with many of them often feeling some sense of exclusion especially when first entering the field, when perhaps their ‘outsider’ position is felt more strongly (Schensul, Schensul & LeCompte, 1999). 
Settling into the fieldwork environment, over time I began to feel that I mixed in well with the other participants and started forming relationships with them, as is commonly found in undertaking the method (Shah, 2017) I transitioned from being strangers into acquaintances, and perhaps over the duration of the workshops, even friends. Although a common pitfall of ‘Participant Observation’ is that often the researcher’s presence in the field will have an impact on the behaviour and experiences of the people they’re working with (Widemuth, 2017), , I didn’t sense this to be an issue in my study context, largely because I had agreed beforehand to primarily observe my own experience in relation to the group context, thus my role as a researcher in the particular context of the WOL workshop didn’t seem to noticeably set me apart from the other participants. Many of the participants were attending the workshop with their own personal enquiry (to do their own personal research if you like), from their perspective the only difference between us was that I was doing mine academically. I believe that this helped me form a closer alliance with them and thus I soon gravitated towards being an ‘insider’ in the group, to which I felt comfortable with initially, and found that I personally even desired it in wanting to be a part of the ‘Communitas’ that was forming (Turner, 2012). Shah (2017) however, considers that this is a delicate position to balance, where the researcher must ride the tension between both involvement and detachment. Although on a personal note I was comfortable with leaning towards being an ‘insider’, from a research perspective I soon came to note that it was not always easy to navigate. Having assumed that the position of an ‘insider’ would be preferable, I came to recognise that the elements of being an ‘outsider’ to some degree was also necessary. Bernard (1994) writes about this process when undertaking Participant Observation, and indeed states that it is desirable to ‘blend’ in with the group of people that one is studying with, but that it is also imperative to be able to step back to analyse what is happening. I found this to be true to my experience, as I found that in being too close in the world I was studying meant that I struggled to maintain a wider perspective, and thus when it came to looking at and writing up my findings, I struggled to give context to what I had been involved with and to critically engage and analyse what I had been exploring. I thus came to appreciate the importance of the ‘outsider’ positioning of Participant observation, because as Kirsten Hastrup (2004, p.468) states, “it is important to maintain some form of distance from the world in which one is studying, so as to understand it, because it cannot understand itself.” 
Above, I have demonstrated my experience of undertaking participant observation, specifically referring to my position as a researcher within the group dynamic. However, in regards to utilising Participant Observation as a method for collecting data, I also came across other challenges regarding the suitability of the methodology for my study, in regards to accessing different ways of knowing. As part of the WOL workshops, the facilitator offered ‘scores’, which were invitations containing instructions or guidelines as a foundation for us to use to begin the movement exploration. The scores changed in relation to the different landscapes in which we were moving with/in, but the one guideline that consistently stayed the same was the invitation to listen with the whole body, by attuning to the felt sensations of each moment. This focus on the internal landscape of one’s experience refers to the term that Somatic practitioner & scholar Hanna (1980) coined as the living ‘Soma’. This focus on the Soma is at the basis of most SMP’s (see; Hanna, 1980; Eddy, 2009; Omega, 2018), with the aim of inviting the movement practitioner to explore themselves as a body from a first person perspective in comparison to viewing the body as an object from an third person perspective. In participating in the WOL practice the invitation was thus to fully surrender to the experiential aspects of the practice, with the facilitator inviting us as participants to give up thinking about the body (which came from a detached third-person perspective), and to instead sense into and feel what was happening in the moment, so that we could come to know by primarily tending to each moment and the felt sensations that arose within them. Interestingly, I found this very difficult to ‘do’, at least initially, as I thought that this would not allow me to observe my experience in the movement, and thus I wouldn’t be fulfilling the observational aspects of Participant Observation. This made me question what was meant by the words ‘Participation’, and ‘Observation’, as although various scholars have come up with different definitions for what the methodology entails (see; Kawulich, 2005, Wildemuth, 2017), it is less clear as to what qualities one is expected to undertake them with. In approaching my fieldwork I had taken ‘Observation’ to mean; “to watch carefully, especially with attention to details for the purpose of arriving at a judgement” (Merriam-Webster, 2021), as is commonly used in Euro-American countries, and in which Spradley (1980) refers to in his classic discussion on Participant Observation, emphasising that a key part of the method requires the researcher to maintain an awareness of all that is happening within the setting. I thus initially approached the WOL practice attempting to “actively look” (Kawulich, 2005), and closely watch what was occurring within, around and in relation to me, yet what I was being asked by the WOL practice was to do the opposite; to sense what was happening within, around and in relation to me. Initially in my first day or two of being in the field I attempted to uphold this alertness of observation in order to carry out the methodology ‘correctly’, however I increasingly felt like I was just going through the motions, physically present in partaking in the workshop yet not whole-heartedly entering or able to cultivate the mind state of a responsive and willing participant. Thinking about what I was participating in and constantly watching over what was unfolding seemed to create a separation within my experience, restricting my ability to sense what was arising in the moment and thus preventing me from getting to know what the practice truly entailed. I thus acknowledged that I would have to re-think my methodology following the issues I faced with undertaking Participant Observation in relation to the WOL practice, and this process led me to explore the ‘re-sensing of participant observation’ (Pink, 2009), which is also referred to as ‘participant sensing’, stemming from the Sensorial turn in Anthropology (Howes, 2019).

[bookmark: _Toc71064587]Sensory Ethnography
The study of and through the senses has gained increasing interest over recent years, with Howes (2006) referring to it as the ‘Sensory Revolution’ within Anthropology and across the social sciences. Traditionally in western frameworks of knowledge, the sensory capacities of the body had not previously been given much attention as they weren’t regarded as valid routes to knowledge-making (Sparkes, 2017), in comparison to the rational and objective systems of thought that had followed from the era of the European Enlightenment (Okely, 2007). The study of the senses only started to truly emerge after the corporeal turn in the 1990’s, when the body started to gain attention within the academe (Howes, 2006). Leaving the ‘linguistic turn’ and it’s abstract theories behind, an increasing academic interest in the body pushed social scientists to acknowledge that there were ‘other ways of knowing’ that were embodied and sensory (Pink, 2009). By the 21st century the study of the senses have thus started to be explored with growing curiosity, with various approaches emerging (Howes, 2006). 
Howes (2006) has been one of the main figures in this ‘Sensory Revolution’, advocating for anthropologists to pay attention to and study the senses through a cultural lens, as a means of gaining insight and understanding into socio-cultural systems of values and organisation (Pink, 2009). Pink (2010) has referred to the approach that Howes’ (2006) has advocated for, as the ‘Anthropology of the senses’, viewing it as a sub-field of Anthropology which specifically focuses on the sensory aspects of one’s study and investigates into matters such as; how the senses may be culturally constructed, questioning if they work together or separate, and if some of them dominate and are privileged over others (Pink, 2010). This focus places the senses as the object of one’s study and has been utilised by many social scientists in the 21st century (see; Harvey, 2003, Jackson, 2004; Le Breton, 2017, Howes; 2018), contributing to the emerging field. The Anthropology of the senses has however been criticised for perpetuating ethnocentric ways of thinking by focusing primarily on the five senses of sight, hearing, smell, taste and touch, that are most commonly recognised within Euro-American thinking (Potter, 2008). The visual sense in particular has been recognised as dominant, with Classen’s (1998) referring to ‘Western Culture’ as a “Culture of the eye”; carrying the portrayal of rationality and objectivity through privileging the sense of vision above the others, there has been little regard for the less acknowledged senses such as the kinaesthetic, proprioceptive and introceptive (Potter, 2008). 
In my experience, this positioning of the visual sense at the top of the hierarchy, has also seeped into the methodological approaches in which social scientists utilise to undertake ethnography, which I feel is related to the challenges I touched upon previously in regards to Participant Observation. In classical ethnography, visual observation has been regarded as “the most important for gaining understanding” (Atkinson, Delamont & Housley, 2007, p.180), placing an emphasis on ‘looking out’ for something (Kawulich, 2005). However, in my experience of undertaking participant observation, I came to understand that I was accessing insight and understanding of the WOL practice primarily through engaging with the kinaesthetic, interoceptive and proprioceptive senses. For example, during a partner activity, we were invited to find another person and walk around the hall room with them, side by side in a pair, without looking at or talking to each other. It was an experiment to pay attention to how we were relating with each other, to explore what was involved for us to find a similar pace of movement and navigate changing directions without bumping into each other. Although we had our eyes open in a ‘soft gaze’ looking forward, and I could hear them breathing, I noticed that through my whole body, I could feel their presence next to me. It was only in this practice that I felt I had gained an embodied understanding of what the facilitator had been referring to when she had been asking us to engage with ‘whole body listening’, though I didn’t have the words to rationalise and describe what that actually meant at the time, as I had barely heard of kinaesthesia. I thus came to understand that my experience of participant observation was utilising far more than my visual senses, and that if I didn’t pay attention to this information, I would largely be missing out on something important in regards to what I was studying. I was thus glad to find that Pink (2009) has suggested that there is a need to re-think Participant Observation as a methodology so that it embraces learning as a process that is “embodied, emplaced, sensorial and empathetic” (Pink, 2009, p.63). In order to do this, she suggests that the social sciences need to ‘Re-sense Participant Observation’, a process which would requires ethnographers to engage with the multi-sensory aspects of their experience within the field, as well as those of their participants, which is recognised as ‘Participant sensing’ (Grados, 2017), an approach which she calls for as a part of ‘Sensory Ethnography’ (Pink, 2009). 
Differently from the study of the senses, Pink (2009) has called for social scientists to approach the senses as a means of enquiry, inviting ethnographers to utilise their senses to engage with their own sensory emplaced experiences within the field, as a means of gaining a better understanding of the socio-cultural setting in which they are studying. This sensory approach to ethnography has become a significant theme in contemporary anthropology (Pink, 2010) and over the years has been utilised in various fieldwork settings such as at home (Pink, 2003), in nursing (Edvardsson & Street, 2007) and farming (Lafleur, 2019), as well as largely in the study of physical practices such as walking (Ingold & Vergunst, 2008; Springgay & Truman, 2018; Clement & Waitt, 2017), cycling (Cox, 2017) and dancing (Silverstein, 2019). Researchers studying physical movement/sports practices in particular have written about the importance of the kinaesthetic sense within their fields of study (Sklar, 2009, Spinney, 2006), and have emphasised the importance in moving beyond solely studying the perception of movement, and to start studying and tending to the kinaesthetic felt sensations of it (Sklar, 2009), and this is what Sensory ethnography is attempting to attend to. 
In this regard, Pink (2010) has distinguished her approach from the ‘Anthropology of the senses’, referring to her approach as sitting within the field of Sensory Anthropology (Pink, 2010), emphasising that the ‘Anthropology of the Senses’ are cultural studies of the senses, whereas Pink’s (2009) approach to ‘Sensory Ethnography’ is based on advocating for ethnographic studies through the senses, and thus utilising the senses as a medium for gaining access into various ways of knowing and experiencing the world (Pink, 2010). Howes (2018) in more recent years has come to recognises the distinction that Pink (2010) made, and attempts to bring the two approaches together under an umbrella term in which he refers to as ‘Mutlisensory Anthropology’, “a cultural approach to the study of the senses and a sensory approach to the study of culture” (Howes, 2019, p.18). Although Howes (2019) attempts to bring these two different approaches towards the senses together, I think it is imperative to recognise the distinction between them, as the process of undertaking ethnographic study and the findings from the field would be very different. Considering my issues with Participant observation, and the sensory and embodied aspects of my research study, it is Pink’s (2009) approach that I decided to focus on and chose to adapt my methodology to undertake a sensory ethnography. With that said, I do however think that the two approaches are complementary, and that the Anthropology of the senses can inform sensory ethnography and vice versa. I experienced this within my research for example, when during the physical ‘warm up’ on the first day of the WOL workshop, we were invited to feel into our hip joints, and my reaction to this invitation was to instantly look down at where my hips where placed. The facilitator noticed that I wasn’t the only participant to gaze down and look for our hips, and went on to explicitly invite us to close the eyes and feel, rather than look. Considering that I was brought up in and am a part of Euro-American culture, this made me reflect on and recognise how much I primarily depend on my visual sense. Thus, although I was primarily focusing on and exploring what I was learning through engaging with my senses, the approach in the study of the senses proved to be helpful in that it made me reflect on my own personal sensory biases and question how they were shaping how I was moving through and relating with the world, and that this was something to bear in mind in regards to how I was approaching my research.

[bookmark: _Toc71064588]Unstructured Interviews
As part of undertaking ethnographic research, interviews are often conducted as a qualitative research method for collecting data (Mannay & Morgan, 2015). Interviews are undertaken with the purpose of listening to the voices, experiences and social realities of the people whom the researcher is sharing the fieldwork setting with, as an attempt to gain a greater understanding of the socio-cultural context in which they’re studying (Zahang & Wildemuth, 2009). There are various ways of conducting the interviews, such as in structured, semi-structured or unstructured formats. In anthropological ethnographic research however, unstructured interviews are the most commonly utilised (Zahang & Wildemuth, 2009). Unstructured interviews closely resemble a conversation which are conducted in an informal and casual manner (Bernard, 2006), and thus the researcher does not enter with pre-constructed questions, rather their questions arise in a response to the direction in which the participant’s contribution takes them (Zahang & Wildemuth, 2009). However, it could be said that the conversations are ‘controlled’ in some way, in that they are often tilted towards the interests of the interviewer, and the interviewer may attempt to continuously bring the interviewee back to the key points in which they are concerned with (Jamshed, 2014).  
For this autoethnography, it wasn’t essential for me to undertake interviews, as I was primarily observing my own experiences within the WOL workshop setting, therefore it was an added bonus that workshop participants consented that they would be willing to discuss and share some of their experiences with me. Ellis, Adam & Bochner (2011) demonstrate that interviews are of benefit in autoethnography, as it provides the autoethnographer an opportunity to compare one’s own experiences in the field with those of other participants, which can bring forth interesting information as to whether similar themes of shared experiences emerge, or perhaps highlight different understandings entirely. In order to conduct the interviews without disrupting the workshop environment, it was agreed between the Facilitator and I, that I would only converse with consenting workshop participants after the workshops had ended, therefore for practical reasons I ended up conducting the interviews via telephone. Over the length of the two workshops, three participants named Josie, Judy and Scott had agreed to engage in these telephone conversations with me. I had met the three of them during the first four day workshop in July, and Josie and Judy again in October, as they were also present at the second workshop which I attended. Having signed the consent forms (view in the Appendix), I conducted the interviews within the weeks and months following the workshops, where I interviewed Judy once, and Josie and Scott a couple of times, with each call ranging in the time frame of 30-90 minutes. All three participants were experienced movement practitioners, though their experience specifically with the WOL practice ranged; Judy had explored the WOL practice for many years, Josie had attended a couple of workshops during that year, whilst for Scott the July workshop was his first. 
There are various attitudes in which a researcher may approach an unstructured interview, but generally it is preferable that they present themselves as a learner and friend, with a genuine interest in the interviewee’s life (Zahang & Wildemuth, 2009). Considering that I had not spent a long period of time with Josie, Judy and Scott, I was fortunate to feel that there was a sense of familiarity, friendliness and ease between us, and a genuine curiosity towards each other’s lives and experiences. I felt that the nature of the workshops helped with this relationship building, as for example after finishing a movement practice, we were often invited to form a circle together to provide a space to listen to each other speak about what our movement experiences had involved. The experiences that people shared were often deeply intertwined with one’s personal life and history, and thus to varying degrees we had all shared parts of ourselves with openness and vulnerability, which helped establish connections of trust, respect and mutuality. For this reason, as I conversed with Josie, Judy and Scott in the interviews, I felt as if we were engaging in what Adams, Ellis & Jones (2017, p.6) refer to as ‘compassionate interviewing’; where researchers and participants “listen deeply to, speak responsibly with, feel passionately for, share vulnerably with, and connect relationally and ethically to each other with care”. As we had revealed parts of ourselves to one another in the context of the workshop, I felt in some ways that we had been positioned on more of an equal par, and wanted this to come through in the interviews, so that it was a two way conversation, rather than taking a stance of authority in solely asking questions, and expecting the interviewee to disclose personal information, without having to do the same in return. 
With the participants’ permission, I wrote down notes whilst they were speaking, so that I could analyse them once the interviews were finished. Conducting the interviews via telephone seemed to work well for this as the participants couldn’t physically see me note-taking, which for some could be found as distracting, off-putting or formalise the procedure in some way. However, I did wonder if I was losing important information using this medium, as I was not able to access non-verbal factors of communication such as body language, behaviours and facial expression. I thus had to conduct the telephone conversations with a sensitivity to the participant’s tone and pitch of voice, and try to remain with my embodied experience to see if anything arose as I listened to them speaking. I was slightly concerned whether they’d be able to convey their movement experiences to me verbally, considering that the WOL practice involved such sensory and embodied understandings. I thus decided to bring a sensory awareness to the interviews by keeping simple sensory questions in mind, such as “what was the sensation of that movement?” (Harris & Guillemin, 2014, p.8), in an attempt to help participants find a language to describe experiences that were difficult to articulate (Harris & Guillemin, 2014). I found this a helpful technique to ensure that the participants and I didn’t fall into the trap of solely talking about the sensory experiences of the WOL practices, but rather to also try to speak through and from them. In hindsight I feel like I could’ve opened up the interview to include different mediums of communication, by also inviting the participants to share their own images, drawings, paintings or poetry with me, as one participant chose to do on their own accord. I feel this would have given them an opportunity to express their voices and experiences in ways that they may have accessed more easily, if verbalising sensory experience proved to be too difficult. 
Once I had all conducted all the interviews, I collated all the notes that I’d taken, and put them together alongside my field notes and personal reflections, and utilised a grounded theory approach to identify any common themes that were emerging. Acknowledging that there were several themes, I spent some time deciding which themes to follow and which perspectives and lenses I wanted to approach them with, as I recognised that I could not cover everything within the size of this document. Analysing the information together and picking out the key factors, helped me to uncover my findings from the field, and help me form a theory, which I will cover in the following chapters.






[bookmark: _Toc71064589]Chapter Two:
A Sensory Ethnographic Encounter
[image: ]
Attempting to incorporate elements of Snowber’s (2016) teachings of re-claiming the alive, expressive, sensing body, within the academe, I utilise story-telling as a means of writing from my embodied experience, inviting you as the reader to journey alongside me in imagining the sensory and sensual experience of participating in the WOL movement practice, along a rocky shore on an Autumn day in Beer, Devon. My intention is to weave my field findings into the narrative, as a means of communicating in a way that may be more accessible and engaging for a wider range of readers. In the section following my autobiographical narrative, below, I go on to further discuss my field findings.  
[bookmark: _Toc71064590]A movement journey
We arrive at the last site for the day, scheduled in time with the waning of the tide as it slowly creeps away, revealing softly shaped round pebbles that glisten underfoot, still wet from the frothy kiss of the sea, as the sun attempts to make an appearance. The site is only available to us for as long as the tide allows, a symbolic lesson for us to learn to work with and respect the boundaries and limitations of the more-than-human world that we live in and with. The Facilitator offers a score with tools to invite us to be with, sense and feel our own experience of being a body, before opening our senses to the environment in which we’re situated.
Placing myself front body onto a rock, I allow myself time to land and attune to the sensations of my body. Lying on a lumpy pillar that faces out towards the sea, I am guarding the entrance to a tiny cavern where the sea has washed away some of the rock body. I shift and turn, and notice that my state of mind is quite alert, unable to settle as I lie there thinking… any attempt at movement from this state just feels false and awkward. My thoughts appear to take me away from being present and attentive to sensing my body and the environment which I’m in, it’s something I’ve found challenging throughout the two workshops. In an attempt to come back to the sensation of my body, I tune my awareness to feel the physicality of the rock body beneath me, I notice its solidity inviting my muscles to release and be held, igniting a subtle warmth between our bodies meeting. Over time, my state of mind slowly shifts, and when I manage to attune to my embodied experience in the environment, I am met with a sensation urging me to move…
My arms and legs move outwards, exploring a new territory. Although my eyes are open, they’re no longer leading. I don’t see where my hands or feet land, my sensing body guides the way. The movement that unfolds between the rock body and I appears to be synchronised, and at times it feels like I’m in a trance, yet simultaneously I am here, grounded in the sensory and material domains of my body in the environment. The fresh smell of seaweed, the sense of pressure from pressing myself upon other bodies, and the soothing sound beneath me as my feet slide over rounded pebbles. I crawl into a tiny cavern that cannot house the whole length of my body… sprawled upside down, I’m half in and half out. I rest here for a while, intimately sensing my body in relation to the tiny dark space in which I’m half in and the vast glittering sea in front of me. When the impulse to move returns, I am drawn to the ground, dragging myself along the pebbles. For a moment, my awareness drifts away to consider how ridiculous I must appear to a passer-by… tuning back to the practice, I keep on going anyway. 
I am led to another rock body that has a narrow horizontal opening in it, this time I’m drawn to poke my head into its darkness, following my urge to stroke it. I’m suddenly overcome by emotion, tears arise, and a thought accompanies it; in the act of stroking the darkness of this crevice, I am simultaneously ‘touching’ the dark, abandoned and unacknowledged parts of myself. These thoughts simply arise, I don’t go out looking for them… they appear to make their way to me.
I’m on the move again, but this time I stand up, legs strong and leading. Something has been released. There is a burst of energy. Seaweed drapes in my hair, the sun caresses and warms my body, my back flat on a rock, and I face the open sea. The bell rings and the work is done. The tide has crept in, and water surrounds me, lapping up to wet my body. I laugh, washing my face in the sea. What just happened? My senses are heightened, my perception of the world clearer, and I feel so intimately connected to all the textures, smells, sounds, shapes and bodies that surround me. In the closing circle, the words of the Facilitator stays with me, “The World Needs More Wild Women”.

[bookmark: _Toc71064591]‘Becoming Sensor’
Participating in the WOL practice revolved around bringing my awareness to sense my felt experience of being a body, in relationship with other bodies (human and more-than-human), whilst intuitively moving through and with various landscapes. I found this emphasis on attuning to one’s embodied experience to be central to the practice, which as part of my analysis I have come to understand as a form of Somatic ‘training’. The WOL practice provides participants with somatic skills so that they can learn to attune to their embodied experience, which I suggest allows them to become more and more sensitive to the sentience of the more-than-human world. I propose that the WOL is thus a practice that allows its participants to undertake a journey into ‘Becoming Sensor’, a concept introduced by Myers, (2017) in which I draw upon as a framework for convey my field findings. I attempt to deepen and expand upon this concept of ‘Becoming Sensor’ by emphasising the centrality of ‘Embodiment’ in undertaking the process, as I found it to be the basis for deepening one’s ability to become sensitive to one’s relations. 
[bookmark: _Hlk70988106]Situated in ‘High Park’, an Oakwood savannah in Toronto, ‘Becoming Sensor’ is a collaborative project that was initiated by Myers (2017), as a means of exploring how to develop skills to tune-in with the more-than-human world in less colonial ways (Evans, 2020). Focusing specifically on the role that the ecological sciences have played in shaping how people of Western cultures have come to understand, perceive and relate with the more-than-human world in a disenchanted way, she explores the differences between how ‘settler scientists’ have understood and projected the more-than-human world as ‘pure nature’ to conserve, and resources to extract or preserve, in comparison to the perspectives of some Indigenous knowledge keepers who view the more-than-human as relationships of healing, nourishment and survival (Evans, 2020). Recognising that most people of Western cultural contexts have been trained to tune out and ignore the sentience of the more-than-human world (Myers, 2017), influenced by the scientific, religious and economic forces that have shaped Western consciousness to believe in the disconnection between the human and more-than-human (Srinivasan,2014), Myers, (2017) has sought to find ways of ‘de-tuning the colonial common sense’ (Myers, 2017) as an act of resistance towards the disconnection of the colonial narrative (Evans, 2020). Drawing upon her background in dance and other practices within her own genealogies, Myers states that she has been exploring sensory and embodied ways of attuning to the more-than-human world, in an attempt to de-tune her settler sensorium and de-colonise her imagination, to re-sensitise to the sentience of the more-than-human world, as a means of ‘Becoming Sensor’. However, Myers does not appear to give an in-depth account of what these practices entail, and I appreciate that this might be because embodiment is not the central focus of her work, however, I do feel that in order to practically apply her theory and undertake one’s own exploration of the process of ‘Becoming Sensor’, one needs to have an idea of what such practices involves. 
As I have found the WOL practice to be a form of Somatic training which offers its participants skills to re-sensitise themselves to the relationships with the human and more-than-human world, through the means of embodiment, I hope that I can contribute to Myers’ concept by demonstrating how ‘Becoming Sensor’ might occur on a practical level. Highlighting the role of ‘Embodiment’ in the practices of ‘Becoming Sensor’, I hope to demonstrate how it influences how one relates with the more-than-human world within the WOL practice, and how can be further explored by readers that may want to apply Myers’ theory and undergo their own exploration into ‘Becoming Sensor’.
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Taking embodiment to be foundational to the WOL practice, I will now explain the role that it plays in the process of becoming sensitive to the sentience of the more-than-human world that Myer’s (2017) refers to. However, before I begin, I will briefly describe what I mean by the term ‘Embodiment’, as it is a concept that is widely utilised across different academic disciplines and varies in meaning across and within them. In Anthropology, broadly speaking, Harris (2016) describes ‘Embodiment’ as the “porous, visceral, felt, enlivened bodily experiences, in and with inhabited worlds.” Csordas (1990) was one of the main figures in emphasising the importance of embodied experience in Anthropology, viewing it as the ‘existential ground of culture’, carrying a connection to the social, political and material domains of life. He viewed embodiment as being inter-subjective, dynamic, and experientially focused (Harris, 2016), and to expand on this, within this document I utilise the term as it is defined by Totton (2015), a psychotherapist who demonstrates the role of embodiment and embodied relating within the context of therapeutic practice, though his concepts are applicable to the wider context of human and more-than-human relationships in general, which he also refers to in his writing. Totton (2015, p.2) states that Embodiment is central to our existence, and “necessary for being able to have relationships”, defining it as the “moment-by-moment experience of our existence as living bodies.” (Totton, 2015, p.9) He states that embodiment does not represent a fixed state to achieve; rather it is better understood as a continuous process of becoming embodied, where one may experience a flux of becoming more or less embodied, depending on various factors such as one’s personal commitment to being aware of one’s bodily experience, or depending to what degree the socio-cultural context in which one is situated in, is regarded as ‘body-hostile’ or ‘body-friendly’ (Totton, 2015). Considering that Western culture is largely regarded as ‘disembodied’ (Totton, 2015), I would assume that it leans towards being ‘body hostile’ if I am to use Totton’s terminology. The issue with this lies in that diminished contact with our own embodiment is accompanied by a diminishing sense of relationship with the world that we inhabit (Totton, 2015), and thus a sense of disconnection with the human and more-than-human world that sustains us (Rosak, 1995). Many (see; Macy & Brown, 2014; Dorninger et al, 2017; Ives et al, 2018, Sewall, 1995, Barrett, 2013) believe that this disconnection in sensing our relationships with the more-than-human world, is partly what has led us to the age of the ‘Anthropocene’ (Latour, 2014), and is one of the main reasons that we are currently in the midst of a climate chaos, experiencing mass extinction and ecological breakdown. In this regard, I suggest that one’s sense of embodiment is considered to be essential to the process of reconnecting with human and more-than-human relationships, as I found in the WOL practice. 
A focus on sensing one’s embodiment was woven throughout the WOL practice, and emphasised especially at the beginning of each session, where in the mornings and at the start of every movement score, the Facilitator would provide tools for us to attune to our embodied experience. There was a continuous emphasis on coming back to and deepening one’s experience of the felt sensation of being a body, with the repetition suggesting that we were learning new modes of attention, training ourselves to attend to our embodied experience which was counter-cultural to mainstream Western messages which had taught us to largely ignore the experiential and felt sense of being a body (Myers, 2017). In order to tune in to this embodied experience, we were given Somatic tools, which we were invited to continuously practice as soon as we felt less connected to our embodied experience, the main suggestions involving: closing the eyes to gain a sense of what it felt like to be a body, and simultaneously placing the feet firmly on the ground, sensing the solidity of the back of the spine and feeling the softness of the breath moving in and out. To further access the sensations of the whole body, we were encouraged to move around in a way that to us felt ‘ordinary’ (such as walking, crawling, rolling, jumping, skipping), whilst practising to continuously bring our awareness to the visceral, felt sensations of our physicality in movement. 
Through my experiences exploring these somatic skills, I came to realise that in paying attention and practising deepening into sensing my experience of being a body, I became more attuned and had greater access to the subtler sensations that I was experiencing, which I feel would have otherwise gone unnoticed in my daily life. Josie, a workshop participant, spoke to this, explaining that by paying attention to her embodied experience, she felt that she “created more space for life to happen.” Although to begin with I pondered what Josie had meant by using the term ‘life’, during our conversations and my own experience of participating in the practice, I came to understand that through attending to one’s embodied experience, it allowed life to emerge in the various and creative forms of sensations, emotions, thoughts, visions and feelings. I encountered these forms of life through being attuned to my body, with the sensations varying in volume, from subtle to obvious. What became clear to me, however, was that these sensations arose in relation to my environment and the human and more-than-human bodies I was relating with. Totton (2015) recognises this process as a means of ‘Embodied Relating’, which he states is constantly occurring, though often if one is not attuned to their embodied experience, it goes unnoticed. This is why I have come to understand ‘Embodiment’ to be foundational to the WOL, and any other practice that seeks to support the process of ‘Becoming Sensor’, because by attuning to one’s experience, one comes to notice that there is a constant inter-play of relationship occurring (Totton, 2015). The living world seeps in, constantly appearing as various forms of ‘life’ as Josie says, and communicating in non-verbal ways, exposing one’s vulnerability, connectivity and porosity to our human and more than human relations. 
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So far, I have discussed how Embodiment plays a central role in the WOL practice, and how, by attuning to one’s embodied experience, participants can over time become more sensitive to receiving the subtleties of the life world that they are always and already in relation with. I now move on to discuss how these processes allow participants to ‘decolonise the imagination’ (Myers, 2017) and become porous to the more-than-human world, allowing various forms of communication to occur between the human and more-than-human (Barrett et al, 2021). 
Barrett (2013) regards Porosity to be a space into which one steps, an ‘opening’ where one’s boundaries become porous, to allow dialogue with the more-than-human world. Having acknowledged that embodiment plays a role in entering this ‘space’ of opening to the world, or as I have previously referred to as becoming more sensitive to its sentience, this notion of ‘Porosity’ became evident to me in my own participation in the WOL practice, as well as that of my research participants. In the interviews that I held with Josie, Judy and Scott, all three of the participants shared their “interactive” (Tuana, 2008) stories with me, recounting their personal experiences of moving with the more-than-human world during their participation in the WOL practice, as well as in their daily lives. Each participant shared personal accounts of the sensations, memories, emotions, thoughts and feelings that had emerged as forms of communication within their dynamic relationality with the more-than-human world (Tuana, 2008), highlighting their own porosity as human entities in relation to the agency of more-than-human bodies, in their ‘interactionism’ (Tuana, 2008). 
In the following sections I will demonstrate some of the ways that my research participants’ interactions with the more-than-human world unfolded:
Josie expressed that her encounters with the more-than-human world were often rich in communication, viewing her relations with the more-than-human as a guide or teacher. In order to receive these communications, Josie explained that her practice of attuning to her embodied experience was a means of preparing herself to become open to what wanted to emerge in her interaction with the more-than-human world, and that it often showed her what she needed to see. 
Judy expressed a specific encounter that she had during the WOL workshop, where from a place of embodied and attuned listening, she had intuitively felt to bring her back to a nearby tree, placing her spine to rest on the trunk. Out of the interaction, unexpectedly, a memory was evoked, followed by emotions and sensations of grief where the trunk of the tree held her up and supported her through her processing of what had arisen. She expressed that such interactions allowed therapeutic processing to take place, which shifted things. I recognised that this might be what had occurred to me during my interaction with the narrow rock crevice, which unexpectedly brought me to tears.
Scott & I also shared similar encounters where we both discussed our confusion over the slightly erotic feelings that we experienced from physically relating with more-than-human bodies during a movement experience, which led us both down different routes of thought, where Scott questioned how Patriarchy and the gendered environment influenced how he was relating to the more-than-human world, and I was led to question the difference between sensuality and sexuality.
All three of the participants relayed their stories of Porosity to me in a rather ‘ordinary’ manner – as if it was a normal occurrence.  I found this rather refreshing considering that I had found myself to be rather shy when it came to communicating my own experiences of Porosity in communication with the water, rocks and trees (at least to people out of the workshop context). Upon reflection, I found that my shyness arose from fear that I would be seen as ‘delusional’ or dismissed for being ‘irrational’, for not adhering to the dominant Western frameworks of knowledge (that is also within the academic institution) that de-animates the more-than-human world (Barrett, 2013). However, although my fears were valid, I came to acknowledge that authentically expressing my irrational encounters with the more-than-human world is a necessary step in contributing to the process of ‘decolonising the imagination and de-tuning the colonialist sensorium’, which is central to the process of ‘Becoming sensor’. Myers (2017) demonstrates this in her call for us to “forget everything we thought we knew about nonhuman lives and worlds.” (Myers, 2017, p.75) and step into unknown territories, which can be quite disorientating and challenging, but is often where learning takes place. 

[bookmark: _Toc71064594]Applying my findings to Anthropology
As I have demonstrated within this document, in her work on ‘Becoming Sensor’, Myers (2017) clearly critiques the ecological sciences for being rooted in the logic of colonialist thinking that stories the more-than-human world as mechanised and insentient, and thus continues to perpetuate the eradication of indigenous and local knowledges, and disregard and dishonour the fact that there are other ways of being, relating and knowing with the world. To move beyond this, she has invites the settler sciences to re-think how they approach the world and their research, inviting them to explore different embodiment practices as a means of ‘de-tuning one’s colonialist sensorium’ and ‘decolonising the imagination’ in order to re-sensitise oneself to come to know that there are other ways of being, relating and knowing that exist in the world. How then can Anthropology as a discipline re-think it’s approach to undertaking research considering its colonialist past? Myers (2017, p.xiii) suggests that “Recursivity, responsivity, and attunement are tools that we may need in order to conjure a new kind of think, another kind of thought, a thought that can dismantle some worlds”. I thus want to suggest that my research can contribute to demonstrating how participating in embodied practices such as the WOL could be of value to Anthropologists, especially in their training of undertaking ethnographic research where they may encounter different ways of being, relating and knowing the more-than-human world. Some Anthropologists have already acknowledged the importance of embodied practices in the undertaking of ethnography, with Kieft & Spatz forming the Somatic Toolkit in the UK (Somatic Toolkit website, n.d), and Manning forming the Senselab in the US (Senselab website, n.d). Such projects are imperative in aiding the process of tuning anthropologists to notice what might otherwise go unnoticed, for otherwise it runs the risk of perpetuating misrepresentation, and/or entirely dismissing other ways of being, relating and knowing that don’t fit into Western frameworks. 
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At the start of my fieldwork I set out to answer the broad questions of: what is this practice, and what does it do to the people who partake in it? And more specifically: what is the role of Embodiment in the Walk of Life practice, and how does it influence how one relates with the more-than-human world?’ I found that the WOL practice is a form of Somatic training, offering its participants skills in attuning to their embodied experience. Embodiment being a central focus to the practice, I found that it was the means in which participants became sensitised to their inter-relationality with the more-than-human world, which offered an opportunity for inter-species communication to take place. Utilising Myers’ (2017) concept of ‘Becoming Sensor’ as a framework for conveying my field findings, I noticed a gap in her concept regarding how to practically apply it. In an attempt to fill this gap, I drew on my field findings to demonstrate the important role of ‘Embodiment’ in the process of ‘Becoming Sensor’. 
I suggest that further work could be undertaken within Anthropology to explore embodied practices such as the WOL, as a means of ‘decolonising the imagination’ and ‘de-tuning the colonialist sensorium’. These findings are important because they offer us ways to undertake ethnography differently, so that ethnographers can not only access and come to understand other ways of knowing and relating with the more-than-human world, but more importantly avoid perpetuating the disregard of irrational ways of relating and knowing, that don’t fit into Western frameworks.
To conclude, I want to acknowledge that a limitation of this research was the little time I spent in the field, and had I the opportunity to do it again I would practice the somatic skills that the WOL practice provided in my daily life, on a regular basis, over a longer period of time. However, having said that, so many themes emerged from the time that I did spend in the field, and I can imagine further research being done on the role that movement has in shaping perception.  
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