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Abstract
Ecovillages worldwide continue to develop processes and solutions to face the known
and unknown, social and ecological, climate-related challenges confronting communities. After a
review of resilience concepts, the term ‘ecoresilience’ is defined. This research explores
ecovillages through the lens of ecoresilience, specifically, the under-studied aspect of spirituality.
Spirituality is framed as the simple conviction that there is more to life than we can materially
observe. The exploration of four ecovillages develops through mixed data collection methods of
site visits, interviews, guided tours, and a historical review. A case study approach comparatively
evaluates and analyzes the ecoresilience of the four ecovillages La Cité Écologique in Quebec,
Whole Village Ecovillage in Ontario, The Park at Findhorn in Scotland, and The Federation of
Damanhur in Italy.
A significant finding uncovered how spirituality positively impacts ecovillage
ecoresilience. Beginning with the purpose of an ecovillage, and continuing through individual
and collective activities, spirituality supports and builds spiritual capital in communities.
Spiritual capital creates a shock absorber to help community members manoeuvre through
adverse events. The case studies displayed many unique examples of building spiritual capital
through the three spiritual themes, including connection to the web of life, engaged spirituality
through social-ecological efforts, and the arts. Spirituality ensures a strong connection to the web
of life, builds community cohesion, and both are essential ingredients for future ecovillage
ecoresilience. Other mainstream lessons gleaned from this research are intergenerational
governance, cooperative living, low-impact lifestyles, nature-based education, the ability to adapt
to change, and the importance of individual and communal spiritual activities to ecoresilience.
Keywords: Ecovillage, Intentional Community, Resilience, Community Resilience,
Transformative Resilience, Ecoresilience, Spiritual Capital, Engaged Spirituality
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Preface
It matters what stories we tell to tell other stories with; it matters what concepts we think
to think other concepts with. (Donna J. Haraway 2016, 118)
The story of this dissertation began when I stepped into a 150-year-old lighthouse
community on the Isle of Erraid, Scotland. Within a few short days, I gradually noticed a deep
sense of well-being. My first true communal living experience catalyzed the genesis of this
research project. Erraid, a small intentional community outpost, is part of a larger cooperative
collective known as the Findhorn Foundation. Findhorn is one of the longest surviving modern
intentional communities and is currently home to the Global Ecovillage Network.
During my time on the Isle of Erraid, the daily routines of chopping wood, and chasing
chickens generated a slower and more connected pace of life. ‘Simplicity’ was the single thought
that continually ran through my mind. The morning check-ins, communal meals, group
meditations, gardening, weekly hikes, inter-generational soccer games, and spontaneous music
jams catalyzed a surprising feeling of well-being that had been missing in my hectic life for
many years. Remote communal living was hard physical, social, and emotional work, yet
surprisingly, very rewarding. Since that time in March 2016, I have visited twenty intentional
communities and ecovillages in seven different countries.
A few months after this first communal experience, a traumatic event forged the direction
of this research project. While completing a master’s degree in Depth Psychology, with an
emphasis in Community Psychology, Liberation Psychology, Indigenous Psychology, and
Ecopsychology, a wave of deep eco-grief washed over me. Learning about the Anthropocene and
waking up to the harsh realities of increasing extinction rates of plants and animals, climaterelated social injustice, and Indigenous colonization, I experienced the gut-wrenching realization
that all life on Earth is in serious trouble.
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Working through these uncomfortable and troubling realizations was not easy. And it is
still not easy. Studying with eco-philosopher Joanna Macy, and participating in The Work That
Reconnects, I became aware of the critical importance of being with people who share similar
values. Dealing with the social and ecological impacts of climate change cannot be managed
alone; coping must take place in community. The looming challenges our society is confronting
are just too overwhelming for us to face on our own individually. While addressing my eco-grief,
a burning question kept emerging: ‘How could society become more resilient to the natural and
human-made impacts of our rapidly changing climate?’
Eventually, the two curiosities of ecovillages and climate resilience co-mingled. And I
began to explore how ecovillages might, socially and ecologically, model one option for coping
with climate change. The intersection of ecovillages, which strive to have a lighter impact on the
earth, appeared to combine the social, ecological, and spiritual resilience that comes from being
in community.
The combination of the two themes, ecovillages and climate-resilience, suggested a
recipe for living that was worth further exploration. Thus, this research topic emerged and
explores ecovillage communities through the lens of ecoresilience. The result of dovetailing
academic interest and personal curiosity, positions this dissertation to study how ecovillages may
or may not naturally embody ecoresilience as one climate-resilient pathway for coping with our
rapidly changing world.
The opening Haraway (2016) quote reminds us that every research story unfolds, to
various degrees, through the researcher's eyes. This preface begins to describe the research
process, as seen through my eyes. Due to my current position as a mature privileged single white
woman, my default view is an empty-nester searching for a climate-conscious community. I

xi

acknowledge that my ongoing curiosity about searching for better ways to live in right
relationship with the Earth is sustained through many personal nature-connection practices,
especially time in natural settings. Finally, I unapologetically declare a non-denominational ecospiritual belief in the interconnected web of all existence that links human and more-than-human
communities of life. It is through these personal lenses this research story unfolds.
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Chapter 1 - Introduction
For centuries, people have come together in small groups to find ways of living in
harmony with each other and with life itself. Now, in the face of social alienation and
creeping global ecological crises, this communitarian impulse has coalesced globally in
the form of ecovillages. (Karen Litvin 2014, 11)
Ecovillages around the world continue to develop processes and solutions to face the
known and unknown, social and ecological, climate-related challenges confronting communities.
Karen Litvin’s (2014) quote above acknowledges a desire for people to once again gather in
community to cope with the many challenges we face today. On the edge of mainstream society,
ecovillages have pioneered many social and ecological technologies to build resilient
communities.
Even though ecovillages have generated many new technologies, little academic focus
has been given to these types of communities as one option to explore community climateresilience. This research focuses on what learnings come from ecovillages through the lens of
ecoresilience, or resilience to climate change. Specifically, the exploration of four ecovillages
occurs through the ecoresilient lens of spirituality. I came to this focus due to the ecovillage site
visits. It became apparent to me that the presence or absence of spirituality was a primary factor
in the current, and potentially future, ecoresilience of an ecovillage. Spirituality is framed as the
simple conviction that there is more to life than we can materially observe.
The exploration of four ecovillages develops through mixed data collection methods of
site visits, interviews, guided tours, and a detailed historical review of each ecovillage. A case
study approach comparatively evaluates and analyzes the ecoresilience of four ecovillage
communities. The four ecovillages studied in this research project include La Cité Écologique in
Quebec, Whole Village Ecovillage in Ontario, The Park at Findhorn in Scotland, and The
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Federation of Damanhur in Italy. The story of how the final four ecovillages were selected
appears in the methodology chapter.
The purpose of this first introductory chapter is to provide an overview of this research
project. The sections within this chapter will define the research questions, review the
interdisciplinary nature of this study, and conclude with a chapter outline for this dissertation.
The genesis of this research topic, the unique theme of ecovillages and climate-resilience, was
offered in the Forward. The next section briefly describes the background context for this
project: our rapidly changing climate.
1.1 Background
Climate change is the greatest challenge that humanity has ever faced. In fact, its
implications are so momentous that the term climate change and its cozy cousin global
warming have become euphemisms for what is better described as a climate emergency.
(David Loy 2018, 19)
The world faces a ‘perfect storm’ of social and ecological stresses, including climate
change, habitat loss, resource degradation, health pandemics, and a myriad of social, economic
and cultural changes. David Loy (2018) is correct to label this perfect storm as a climate
emergency. I agree with Loy that climate change will continue to be the most significant
challenge humanity has to overcome. The primary reason for the climate-change focus of this
research is an acknowledgement that human and more-than-human communities require healthy
ecosystem services simply to survive. Unfortunately, many human communities are still
struggling to transition to sustainable ways of living that improve well-being and increase
resilience.
Global climate change is fundamentally more than just about extreme weather. Climate
involves an extensive biophysical phenomenon. From a simple scientific perspective, climate
refers to changes in the Earth’s atmosphere (gases), hydrosphere (water), cryosphere (snow, ice,
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and permafrost), biosphere (ecosystems and organisms), and land surface. A formal definition of
climate change is provided by the Intergovernmental Panel on Climate Change (IPCC).
A change in the state of the climate that can be identified (e.g., by using statistical tests)
by changes in the mean and/or the variability of its properties and that persists for an
extended period, typically decades or longer. Climate change may be due to natural
internal processes or external forcings, or to persistent anthropogenic changes in the
composition of the atmosphere or in land use, whether due to natural variability or as a
result of human activity. (IPCC 2012, 557)
This period of planetary change has been labelled as the Anthropocene, 1 the current
epoch of human-caused planetary change. Overwhelming global evidence shows that
atmospheric, geologic, hydrologic, and biospheric earth systems continue to be significantly
altered by humans. The complex connection between climate change and human activity has also
been described as a ‘wicked problem’ (Lazarus 2008). A wicked problem is an issue that is
extremely difficult or impossible to solve. Because of the complex social and ecological
interdependencies occurring on the global stage, climate change continues to elude any simple
solution(s). The handling of wicked problems, such as climate change, requires holistic rather
than linear thinking. “Ecovillages may solve such wicked problems such as environmental issues
related to climate change, habitat destruction, and excessive consumerism; social issues related
to deteriorating family structures, loneliness and isolation; and economic issues related to the
extractive and exploitative qualities of capitalism” (Cohen 2017, 33). Studying resilience from an
integrated systems approach supports ecovillage ecoresilience as one pathway to adapt to the
known and unknown impacts of the unfolding climate emergency.

1
Anthropocene: The term was proposed in 2000 by Nobel Prize-winning scientist Paul Crutzen. The
Anthropocene defines the current geologic period as being human-influenced, or anthropogenic. The word
Anthropocene combines the root ‘anthropo,’ meaning ‘human’ with the root ‘cene,’ the standard suffix for ‘epoch’
in geologic time. (Accessed 10 May 2020. https://editors.eol.org/eoearth/wiki/Anthropocene)
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When the wicked problem of anthropogenic climate change is framed as an
unmanageable planetary hazard, ecoresilience takes on amplified importance. The wicked
problem becomes an issue requiring urgent and sweeping measures for securitizing human and
non-human populations (Cupples 2012). The securitization process starts with an
acknowledgement of the finite limits of the Earth to infinitely sustain life. Humans depend upon
ecosystems for survival, and yet we fail to acknowledge how completely linked we are to the
natural world. “That Nature has been so incredibly durable sometimes leads us to assume it is
resilient when in fact, human development amply demonstrates Nature’s inability to meet
expectations for which it was not designed” (Roberts 2015, 25). The individual and community
consequences of climate change include problems related to human health and well-being, such
as the rapid spreading of the COVID-19 virus and the associated deaths.
According to a 2014 report by an IPCC working group, there are three primary pathways
by which climate change affects individual and community health. These three pathways
include: 1) direct impacts, which primarily relate to changes in the frequency of extreme weather
including, heat, drought, and floods; 2) climate change effects mediated through natural systems,
such as disease vectors, water-borne diseases, and air pollution; and 3) effects caused by human
systems, for example, occupational impacts, undernutrition, and mental stress (Pachauri et al.
2014). The term ‘climate-resilient pathways’ describes remediation through the combination of
mitigation and adaptation strategies.
Building resilient individuals and communities can catalyze changes to physical and
social infrastructures, thereby reducing our susceptibility to acute and chronic adverse effects
associated with climate change. Ecovillages, a subset of intentional communities, offers one
potential model to buffer and absorb the perfect storm of social and ecological stresses.
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1.2 Research Questions
Searching for evidence of climate-resilience, or ecoresilience, within four ecovillage
communities is the focus of this dissertation. Learning about the lesser-studied populations of
intentional communities and ecovillages necessitated a review of both academic and grey
literature sources. The extensively studied field of resilience uncovered many theoretical
frameworks and the major concepts appear in the literature review.
In simple terms, resilience is the ability to bounce back after a disturbance. Ecoresilience
relates to the transformational process of coping with climate change, before, during, and after
disturbances. Community ecoresilience is a crucial ingredient for the absorption of disruptions
that come from unpredictable environmental and social changes. From the reviewed community
resilience literature, several conceptual gaps were identified.
These conceptual gaps created the initial lens through which the ecovillage ecoresilience
study began. However, during the early stages of the data analysis, it quickly became apparent
that not only was this comprehensive approach generating massive amounts of data, the theme of
spirituality continually surfaced as the significant over-arching concept. Therefore, to develop a
clearer image of ecovillage ecoresilience, the lens of spirituality is the primary research lens for
this project.
This research explores the under-studied yet critical aspect of spirituality in building
ecoresilient communities. Spirituality is vital because it sustains, provides meaning, purpose, and
direction to the cultural system of a community. Many spiritual practices blend the social with
the ecological to strengthen the invisible thread holding human and more-than-human
communities together. Exploring the ecoresilience of ecovillage communities through the lens of
spirituality unfolds through the following research questions.
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1.
2.
3.
4.

What is an ecovillage?
What are the characteristics of ecoresilience?
How does spirituality impact ecoresilience?
What is the relationship between spirituality and ecovillage ecoresilience?

Studying ecovillages through the lens of spirituality provides an opportunity to research
how these communities will or will not be more ecoresilient to the known and unknown impacts
of the rapidly changing climate. The interdisciplinary lessons learned from studying these
alternative communities may contribute new climate-resilient strategies for mainstream society.
1.3 Interdisciplinarity
The broad interdisciplinary research focus of this study is an exploration of ecovillages
and ecoresilience. The research project aims to identify the theoretical concepts as well as the
typical real-world practices that support ecovillage communities in the quest to become more
ecoresilient, during times of rapid climate change. The primary research theme is an examination
of how ecovillages theoretically may or may not achieve ecoresilience through spirituality.
Combining the diverse and complex resilience topics of the social-ecological impacts of climate
change with the concept of an ecovillage requires the identification of a common bridging
concept. A bridging concept advances the understanding of the single concept of resilience
across disciplines and academic fields. In a recent climate change study, Simone Beichler et al.
(2014) states: “We are convinced that SER [social-ecological resilience] is suitable for use as an
integration tool in interdisciplinary projects dealing with climate change adaptation” (7).
Utilizing an integrated concept, such as social-ecological resilience, is essential to this study
since many disciplines have unique definitions of resilience.
The unique definitions of resilience vary by discipline. For example, psychologists are
interested in the mental and emotional resilience of people, Community Studies focus on disaster
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resilience, and ecologists are concerned with maintaining the resilience of natural environments.
Using an integration tool such as a bridging concept will build a common ground between
diverse disciplines. Rick Szostak (2013) offers that “the easiest path to creating common ground
involves relaxing the assumptions made by each discipline that only its phenomena matter”
(308). The common ground for this project is resilience thinking.
Resilience thinking requires a holistic approach to any situation. Marisa Watanabe (2011)
defines resilience thinking as “broad, interdisciplinary, and systems-based, seeking to coordinate
multiple levels and types of analysis, thus allowing room to integrate adaptation efforts across
different scales and with understandings of socio-cultural and informal domains” (9). Using
resilience thinking as the common ground and social-ecological resilience as the bridging
concept implies a systemic approach to data collection. One result from this systemic
interdisciplinary approach will be a clarification of the as-yet undefined term, ‘ecoresilience.’
Ecoresilience expands the belief that humans and nature actively link to the point that
they become one social-ecological system. It is essential to understand these natural linkages
when considering how to cope with the rapidly changing climate. Building resilient
communities, such as ecovillages, may provide one option to the challenge of adapting to, local
and global, immediate and future, known and unknown, social and ecological, complex climaterelated disturbances.
The complexity and breadth of this research topic provide one of the critical elements to
justify an interdisciplinary approach. The proposed study of ecovillages and ecoresilience spans
many significant branches of knowledge, including the Natural Sciences, Social Sciences, and
Humanities, as well as numerous disciplines, fields, and interdisciplinary subfields. The
dominant fields covered in this study are Environmental Studies, Community Psychology,
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Cultural Studies, Climate Change, and Spirituality, to name a few. To date, not one of these
fields of study has tackled this research topic of ecovillage ecoresilience.
Therefore, I submit this research project is interdisciplinary by default and appropriately
utilizes a mixed-methods approach. The research methodology includes a literature review of
resilience and ecovillages, analysis of historical ecovillage case studies, ecovillage site visits and
guided tours, and semi-structured interviews with community members. Self-reflexivity
throughout the study enabled my ability to adjust strategies during this iterative research process.
Interdisciplinary study is an appropriate lens to research complex, real-world problems
and issues. The flexibility of interdisciplinary studies supports both holistic and systemic views
to inform the exploration of ecoresilience within ecovillages. The information gathered from this
research may support other ecovillages, as well as remote and rural communities, to adapt to the
wicked problem of our rapidly changing climate.
1.4 Thesis Outline
As outlined in this introductory chapter, the purpose of this interdisciplinary research
project is to explore ecovillages through the ecoresilient lens of spirituality. Chapter 2 comprises
a review of the intentional community and ecovillage literature, thereby generating a solid
description of this unique population. At the end of Chapter 2, the answer to the first research
question, ‘What is an ecovillage?’ is clarified.
An outline of some of the significant theories of community resilience appropriate for
coping with climate change occurs in Chapter 3. The first section of this literature review chapter
addresses the second research question, ‘What are the characteristics of ecoresilience?’ Included
in this section is the advancement of the components for the undefined term ‘ecoresilience’ along
with a short discussion of some conceptual gaps. The second section of Chapter 3 investigates
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spirituality as a notable absence in the resilience literature. Expansion of the understudied
concept of spirituality explores the third research question, ‘How does spirituality impact
ecoresilience?’ After the literature review of resilience, the dissertation moves to methodology.
Chapter 4 contains a discussion of the methodology employed to gather data for this
dissertation. The story of the selection process for the final four ecovillages appears in this
chapter. An examination of the appropriateness of the case study approach, along with
descriptions of the data collection processes and subsequent data organization, concludes this
methodology chapter.
The actual fieldwork for this research project is presented in Chapters 5 to 8 as individual
case studies for each of the four ecovillages, including La Cité Écologique, Whole Village
Ecovillage, The Park at Findhorn, and The Federation of Damanhur. A discussion of the
collected data occurs in Chapter 9 via a comparative analysis of the four case studies. The
analysis chapter proposes an answer to the fourth and final research question, ‘What is the
relationship between spirituality and ecovillage ecoresilience?’ The results of the research
analysis offer many intriguing and unique examples of how spirituality positively and negatively
impacts ecoresilience within the four ecovillages.
The conclusion of this dissertation, including implications and ideas for additional
research, occurs in Chapter 10. Future research would support many community members who
are eager to build more ecoresilient communities. Resilience building is an opportunity for many
mainstream and alternative communities to transform and adopt more life-sustaining ways of
surviving and thriving on planet Earth.
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Chapter 2 - What are Ecovillages?
Since few people are aware of or have experience with ecovillages, it is necessary to
describe these unique communities. This chapter reviews the concepts, components, and best
practices that define and differentiate ecovillages from other types of communities. The result of
this chapter provides the answer to the first research question, along with a general description of
the research population. As a starting point, historically, ecovillages did not just appear one day
but emerged from the broader category of intentional communities.
2.1 Intentional Communities
I found it interesting to learn that intentional communities are actually an ancient way of
life. Bill Metcalf and Diane Christensen (2003) maintain that “the first documented intentional
community was Homakoeion, founded by Pythagoras in southern Italy in 525 BCE” (671). This
vegetarian commune of several hundred people was based on intellectualism, mysticism, and
equality of the sexes. Over the centuries, many waves of intentional communities emerged in
response to various unmet social issues and then faded away when those unmet issues were no
longer relevant.
Metcalf and Christensen (2003) state that the historical peak of intentional communities
occurred in the mid to late 19th century, particularly in the United States of America (USA), the
United Kingdom (UK), and Australia. During this time, as the revolutionary communal concept
spread across the Western world, the communal concept mixed with agrarian populism,
socialism, anarchism, and often included radical Christian, mystical, and libertarian aspects.
Most of these intentional communities were short-lived, but several lasted for generations. Today
there are thousands of intentional communities around the globe demonstrating many unique
ways of communal living.
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The adjective ‘communal’ denotes a culture of sharing between all community members,
including a high degree of emotional closeness. Community members or ‘communards’ provide
primary emotional connections and physical proximity through the sharing of land and resources.
Most intentional communities have key guiding principles of aiming to live in a manner that is
socially, ecologically, economically, culturally, and spiritually sustainable. As previously
mentioned, intentional communities continue to emerge in various forms due to a deep human
desire for a better life. The following quotation provides a fuller description of this unique
community concept.
‘Intentional community’ is an umbrella term used to include communes, cohousing
communities, ecovillages, and religious and political ‘utopias.’ The phrase emphasizes
people’s intentions to create a better, if not ideal or utopian, society. Members imagine,
or visualize, better ways of living, then consciously go about trying to bring these into
reality. (Bill Metcalf 2014, 185)
Intentional communities are also known as alternative lifestyle groups and sustainable
communities. These communities form when groups of people choose to live with or close
enough to each other to carry out a shared lifestyle with a common purpose. What unites an
intentional community is not just shared land or housing, what unites an intentional community
is a reason or ‘intention’ for choosing a shared lifestyle. This intention becomes the central
purpose, or the raison d’être of a community. The strength of the community purpose surfaced
as a prominent ecovillage ecoresilient characteristic and will be revisited in the analysis chapter.
2.1.1 Other Communities
Differentiating ecovillages from other types of communities necessitates the explanation
of a few different intentional community categories. Kibbutzzim, the plural of a kibbutz, is a
large separate category within the intentional community movement. Samantha Cohen (2017)
describes how kibbutzzim started in 1910 in Israel as a communitarian movement focusing on
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shared culture and cooperative education. Each kibbutz often shares income, work, and meals.
While each kibbutz is a separate socio-economic community, different networks have formed to
coordinate efforts with the largest being, The United Kibbutz Movement.
Another intentional community category is the relatively new concept of cohousing.
Cohousing communities gather together, on average, between 15 and 35 families, which
produces community populations of 50 to 100 people (McCamant et al. 1994). Cohousing
communities are urban neighbourhood developments, where private and shared facilities are
combined to respond to the social and practical needs of contemporary citizens. Each household
often owns the housing unit and shares ownership of common areas, which may include a
community building. Communards make decisions cooperatively, and some share meals
regularly. Cohousing arrangements are becoming an increasingly popular lifestyle alternative
within urban settings, especially for senior populations (Critchlow 2015). The Canadian
Cohousing Network (2020) currently boasts 14 completed projects, with 12 more in various
stages of development.
Not all groups of people living together are intentional communities. Indigenous tribal
groups, although often living communally, are not considered intentional communities because
the communal way of life is the cultural norm. Prisoners, military units, people living in
homeless shelters, patients in hospitals, and other institutionalized groups of people who do not
have a choice about their living arrangements, are also not considered to be living communally
(Metcalf and Christian 2003). Having the freedom to make an intentional choice to live in a
community is the critical differentiator of an intentional community.
Since intentional communities are on the edge of mainstream society, criticisms of these
types of communities regularly occur. One common critique is that intentional communities are
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utopian escapist enclaves for privileged white people and are, therefore, lacking in ethnic or class
diversity. In some intentional communities, this may be true. However, many examples exist to
the contrary. Auroville (Est. 1968),2 a city in India with a population of 2,500, includes members
from 50 nations. Sólheimar (Est. 1902), an ecovillage in Iceland, accommodates people living
with disabilities, the elderly, and the chronically unemployed.
The argument about privilege within intentional communities does have merit though
when expensive master-planned, gated eco-neighbourhoods are marketed as ecovillages. Good
Life Ecovillage (Est. 2015), a controlled access eco-community created and designed by
Earthworks Community Consultants on Wolfe Island near Kingston, Ontario, Canada, is an
example of this type of eco-neighbourhood. Such commodification of a sustainable lifestyle is
considered to be an extension of privilege since it does not reflect inclusive communal living, nor
can the resource-heavy technologies3 be genuinely sustained.
Narrowing the population of this research project to one subset of the vast and varied
intentional community movement provides a more manageable scope to this interdisciplinary
project. Therefore, this research solely focuses on ecovillage communities.
2.2 Definition of Ecovillage
The word “ecovillage” was invented in the 1970s. Mother Earth News in North Carolina
used the word to describe the cluster of organic gardens, experimental energy systems,
and novel buildings they built near their business office. At the same time, in Denmark,
people were building “cohousing” developments that shared space and resources and
later termed themselves ecovillages. Meanwhile, nuclear protestors in Germany built a
community they called an ökodorf - German for ecovillage. Groups in different areas
originated the concept independently. (Charlotte Ashlock 2010, 8)

2

Year established: The first reference to an intentional community or ecovillage community includes the
year it was established.
3

Resource-heavy technology: The building of contemporary single-family dwellings, along with computer
and communication technologies, consumes a great deal of non-renewable resources via manufacturing and
maintenance processes.
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The concept of an ecovillage may have emerged globally in the 1970s; however, the term
is considered to have been officially formalized in 1991 by Robert and Diane Gilman as a
descriptor of ecologically-focused, intentional communities. The Gilmans were commissioned
by the Gaia Trust organization to identify examples of intentional communities that modelled
sustainable living. The original definition of an ecovillage is a “human-scale, full-featured
settlement in which human activities are harmlessly integrated into the natural world in a way
that is supportive of healthy human development and can be successfully continued into the
indefinite future” (Gillman 1991, 1). Over time, this original definition has evolved, but the core
concept of living lightly with and on the earth remains.
Ecovillages are village-scale attempts to create socio-ecologically based communities.
Social-ecological integration naturally focuses on sustainability. This type of human-scale
settlement is small enough for people to know and be known by the others in the community
while ensuring that each member of the community feels able to influence the direction of the
community. The ability for members to work together is vital since ecovillage settlements
primarily focus on ecological impacts, as Albert Bates (2003) explains:
The eco in ecovillage indicates the principle of equality between humans and other forms
of life: Humans do not attempt to dominate nature but rather find their place within it.
Another important principle is the cyclic use of material resources, which stand in
contrast to the “extract, use once, throw away” pattern that has characterized industrial
society. Ecovillages use renewable energy sources, compost organic wastes, and recycle
as much as possible; they also avoid using toxic and harmful substances. (Bates 2003,
423-24)
The goal of many ecovillages is to work towards becoming sustainable habitats that
provide most community needs on-site. “Ecovillages embrace the concept of ‘luxurious
simplicity’, celebrating and recreating low impact lifestyles that expand a sense of care,
responsibility and well being” (GEN 2018, 7). Although there is no specific blueprint for
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realizing this goal, ecovillages often integrate various aspects of ecological design, including
ecological building, alternative energy, environmentally benign manufacturing or production,
permaculture, and community building practices (Dawson et al. 2014). This focus on
environmental design is slow to become normative in Western society.
The existence of ecovillages is often a challenge to the rest of society. According to
Debbie Kasper (2008) Western society values “individualism, human exceptionalism, linear
systems of production/disposal, and unquestioning allegiance to the goal of economic growth
[which] run counter to the ecovillage paradigm” (21). The ecovillage paradigm is not only
different from the dominant Western worldview, but it is an understanding of the world that
facilitates a sense of community broader than the traditionally human-centric one. Although
many of the people who form or join an ecovillage tend to question some of the prevailing
western worldviews, it is not a simple matter to transition away from a dominant culture.
The bridge between the dominant culture and the ecovillage paradigm can generate
tension and create a constant struggle for both individual members and ecovillage communities.
While ecovillages do aspire to achieve a certain degree of energy and resource independence,
they are not meant to be isolated communities of escape for burned out, privileged, urban
refugees. Instead, ecovillages are intended to be linked to social, economic, and political
networks (Dawson et al. 2014; Metcalf 2014; Kasper 2008). Total self-sufficiency is not always
the desired outcome. Ecovillage self-sufficiency can conflict with the intention of a community
to be a change agent for the bioregion of the ecovillage, as well as the broader culture. Marian
Zeitlin et al. (2013) describe some of the bioregional differences in the ecovillage movement
between the westernized countries of the Global North and the struggling countries in the Global
South.
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Many Northerners and Southerners are ready for the ecovillage movement, but in
somewhat different ways. Northerners tend to have greater material resources, more
technical education and more individualistic cultural traditions that encourage greater
divergence from mainstream thought and action than Southern cultures. On the other
hand … the devastation that drives change runs deeper in the South, where many villages
and city dwellers feel wrenched by poverty from the indigenous livelihoods, values,
ecological and community practices and diverse cultures. (Zeitlin et al. 2013, 246)
While there may be standard components within the design and structure of an ecovillage
community, the geopolitics of a region profoundly influence the intention of each community.
Because of my geographic positionality as a privileged white person living in the Global North,
this research focuses more on the northern models of the global ecovillage movement, but I also
need to acknowledge that there are many lessons to be learned from efforts in the Global South.
2.2.1 Global Ecovillage Movement
In response to the growing ecovillage movement throughout the 1960s and 1970s, the
Global Ecovillage Network (GEN) was established in 1995. GEN has since divided into five
regional representations: GEN Africa, GEN Europe, CASA (Latin America), GENNA (North
America), and GENOA (Oceania and Asia). The following excerpt from the 2017 GEN Annual
Report provides an updated global view of the original ecovillage definition.
Ecovillages are intentional or traditional communities, consciously designed through
participatory processes to regenerate their environments. The social, ecological,
economic and cultural aspects are integrated into a holistic sustainable development
model that is adapted to local contexts. Ecovillages are rural or urban settlements with
vibrant social structures, vastly diverse, yet united in their actions towards low-impact,
high-quality lifestyles. (GEN 2017, 12)
Through various education programs, the ecovillage movement has been steadily
working toward developing broader societal visibility and acceptance. GEN helps to spread
community-led approaches through ecovillage programmes. These programs focus on halting
and reversing environmental degradation, sequestering carbon, and providing communities with
knowledge, skills, and community building tools.
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Along with many educational efforts, GEN carries the ecovillage message into many of
the main governmental and civil society forums. Former GEN President, Jonathan Dawson
(2016) writes that GEN “has consultative status as an NGO4 at the United Nations, is represented
at events such as the World Summit on Sustainable Development and the World and European
Social Forums” (3-4). Eradicating poverty and ensuring that no one is left behind are priorities
for all social justice communities. GEN expects to continue to fully participate in future COP5
events and in 2016 committed to United Nations SDG Action 11943, the Ecovillage Initiative for
Achieving the SDGs.
Ecovillage communities are among the most sustainable of communities on the planet.
They typically use locally sourced materials, create green buildings, rely on sustainable
infrastructure and appropriate technology, focus on restoring and protecting the natural
environment, and make use of SCP [Sustainable Consumption and Production] practices producing and eating organic vegetarian foods; sharing tools, equipment, and appliances;
and adopting resource efficient practices, etc. (UN-SDGs 2016)
Other intentional community organizations support ecovillage developments. The
Foundation of Intentional Communities (FIC) is a non-profit organization established in 1937 in
the USA. Primarily focusing on communities in the USA and Canada, FIC offers support for a
wide range of intentional communities, kibbutzzim, cohousing groups, ecovillages, and other
community development networks. The FIC generates publications, provides information and
service sharing opportunities, as well as a directory for people seeking membership in an
intentional community.
In Canada, the ecovillage movement is a challenge to measure. The Ecovillage Network
of Canada (ENC), established in 1997, only displays three ecovillages registered with the ENC.

4
NGO: A non-governmental organization (NGO) is any non-profit, voluntary citizens' group that is
organized on a local, national or international level. (Accessed 19 July 2018. http://www.ngo.org)
5

COP: Conference of Parties (COP) is the United Nations decision-making body on climate change.
(Accessed 19 July 2018. https://unfccc.int/process/bodies/supreme-bodies/conference-of-the-parties-cop)

17

During a Canadian site visit, I was made aware of some personal rifts accounting for sparse
ecovillage involvement with the ENC. Because of this, a new Canadian ecovillage organization
is in the formative stages. According to the FIC directory, there are 88 intentional communities
in Canada, of which 44 are self-described as ecovillages in various stages of development. I
believe the FIC data for ecovillages in Canada is valid because the numbers are consistent with
the GEN North American information for Canada (GENNA 2018). A summary of Canadian
ecovillages by province appears in Table 2.1.
Table 2.1 - Ecovillages in Canada by Province (FIC 2018).

FIC Status
AB BC NB NS ON QC SK Total
Established
3
1
4
1
9
Forming or Reforming 4
11
2
2
7
4
5
35

The provinces of British Columbia and Ontario lead with several established and forming
communities. Individuals and groups in Alberta, Quebec, and Saskatchewan have begun to
explore the formation of new communities. However, the actual number of ecovillage
communities in Canada could be much higher than formally listed. From my site visits, I became
aware of some ecovillage communities not registered with GEN or FIC. Since ecovillages are a
grassroots movement, and there is no requirement to register with any organized body, the exact
numbers and locations of ecovillages in Canada is unclear.
The unclear picture of Canadian ecovillage communities is typical of the global
ecovillage scene. In a study summarizing ecovillage research, Felix Wagner (2012) observes that
identifying the number of ecovillages in the world can be difficult, due to vague definitions, few
specific studies, the isolation of some communities, and the dynamism of the movement.
Nonetheless, the ecovillage network does appear to be a growing international phenomenon,
warranting increased academic attention.
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2.2.2 Characteristics of an Ecovillage
Dawson (2016) states that ecovillages are very heterogeneous, and because of this, it is
impossible to describe one specific model that covers all communities. The heterogeneity stems
from the diverse founding intentions of each community, and the unique and ever-changing
geopolitics of each ecovillage. Because each ecovillage is designed by the people who live there,
according to their vision, context, and culture, no two are alike. This diversity of community
configurations is one of the primary reasons I chose to study more than one ecovillage.
The four case studies illustrate a wide variety of community configurations that were
established through unique founding intentions within different bioregions. And although no two
ecovillages are the same, GEN does group ecovillages into three main categories.
1. Urban ecovillages include communities or eco-neighbourhoods with a shared vision
to reinvent a life in the city that is more sustainable, collaborative and participatory.
2. Traditional ecovillages are existing rural villages and communities that decide to
design a pathway into the future, using participatory processes to combine lifesustaining traditional wisdom and positive innovation.
3. Intentional ecovillages are communities created by people who come together anew
with a shared purpose or vision. (GEN 2020)
As previously mentioned, geopolitical influences become very evident between
ecovillages of the global north and the global south. “Ecovillages in the Global North are
typically small experimental intentional communities, while in the Global South they are
typically traditional communities or networks of communities (villas and small villages) whose
local leaders seek to retake control over cultural, ecological, and economic resources” (Dias et al.
2017, 81). Therefore, the concept of an ecovillage is geopolitical, bioregional, and evolutionary.
The fact that traditional ecovillages are not typical in the global north is another reason this study
solely focuses on the intentional ecovillage model.
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The size of the population within an ecovillage varies, but GEN recommends that 50 to
500 people are ideal. Currently, a minimum of 20 members is required for a community to
register as an ecovillage with GEN (2020). Larger ecovillage communities do exist, but it is
harder to get to know everyone in the ecovillage. Additionally, the larger the group, the more
complicated management and participatory decision making become as there are more voices to
be heard and compromises to be made.
A study completed by Cohen (2017) identified the optimum size for various intentional
communities and is presented in Table 2.2. Of interest, 25 people are the recommended
neighbourhood size for ecovillages, and 50 people are the upper limit for ease of consensus
decision-making. A good example is the Federation of Damanhur (Est. 1975), which has a
current population of 400 members living in separate small ‘nucleo’ communities or
neighbourhoods. This unique community configuration was one reason I wanted to include this
site to study. Another reason is that in 2005, Damanhur received recognition from the United
Nation’s Global Forum on Human Settlements as a model for a sustainable society.
Table 2.2 - The "Magic" Size of Communities (Cohen 2017, 37).

25

33-83

50

50-500

~100

150

450

2,500

people
Recommended
neighbourhood
cluster size for
ecovillages

people
Surveyed
ideal size
for
Cohousing

people
Suggested
limit on ease
of consensus
decisionmaking

people
Recommended
ecovillage size

people
Size of oldest
ecovillage,
Sólheimar
Iceland
(1902)

people
Surveyed
ideal size for
a ecovillage
from
interviews

people
One of the
most
impactful
ecovillages,
Findhorn,
Scotland

people
Largest
ecovillage,
Auroville
India

Recognizing that ecovillage models widely vary, one commonality is the communal
intention to develop and integrate more sustainable forms of social, ecological, economic, and
cultural development. Ecovillages are participatory experiments, kind of like cultural Petri dishes
for designing a more connected, sustainable, and livable future.
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2.2.3 Ecovillage Sustainability
Shortly after the creation of GEN in 1995, a model for community sustainability
emerged. Since then, best practices for building an ideal ecovillage evolved through three
iterations in 1997, 2005, and 2017. A brief discussion of the GEN ecovillage model is warranted
to commence the conceptual bridge between sustainability and resilience. Chapter 3 will expand
the relationship between the concepts of sustainability and resilience. However, it is essential to
first review the GEN ecovillage design approach.
The first ecovillage sustainability model was a three-legged
stool. Figure 2.1 illustrates how the overall sustainability of a
community (the seat) is achievable when each of the three legs is
strong and balanced. Each leg was equally important and included the
ecological, social, and spiritual aspects of a community. This model
reflected the significance of social-ecological systems while

Figure 2.1 - Community
Sustainability Model (GEN
1997, 3).

acknowledging the importance of spirituality to the community.
The Findhorn Foundation (Est. 1961) in Scotland, home to GEN, was one of the first ecospiritual communities to epitomize this model, and is one reason I included this community to
study. Over the decades, the concept of ecovillage communities began to expand and reflect the
conceptual evolution of sustainability.
Sustainability concepts evolved as ecovillage communities matured to meet changing
global needs. The Global Ecovillage Educators for a Sustainable Earth (GEESE) created a
curriculum for Ecovillage Design Education (EDE 2005). The EDE was introduced to the world
to complement, correspond with, and assist in setting a standard for the United Nations’ Decade
of Education for Sustainable Development (UN-DESD), 2005-2014 (GEESE 2012). With the
development of the UN-DESD, the concept of ecovillage sustainability evolved from a three21

legged stool model to become a Sustainability Mandala (GEN 2017). Recently the sustainability
mandala was rebranded as a Map of Regeneration (2020).
Figure 2.2 displays the five dimensions of
sustainability in the Map of Regeneration which are
identified as social, cultural, ecological, economic, and
interconnected through whole system design. Six
principles frame each of the five dimensions. Appendix I
provides an in-depth description of the GEN Map of
Regeneration. Ecovillage communities should be working
Figure 2.2 - GEN Map of Regeneration.

on all aspects described by the 30 principles.
Social, ecological, and economic themes are common in community development, but the
aspect of culture is not typically considered an essential dimension of sustainability. One of the
significant differences in intentional communities and ecovillages is that there is an active
engagement with practices that encourage people to develop connections with each other, to the
earth, and themselves. According to Giovanni Ciarlo et al. (2012), “This new culture of
sustainability needs to be firmly grounded both on scientific knowledge and spiritual
understanding of our place in the web of life” (250). Each ecovillage develops unique ways to
connect with, respect, and support living systems that sustain all life.
When considering the cultural dimension of the Map of Regeneration, GEN (2020)
recommends that to foster a culturally sustainable ecovillage attention be directed to six areas.
The six cultural principles include connection to a higher purpose in life, mindfulness and
personal growth, respecting cultural traditions, actively protecting communities and nature,
celebrating life and diversity through art, and reconnecting to nature and embracing low-impact
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lifestyles. One of the older characteristics of the cultural dimension included local, bioregional,
and global outreach. This altruistic value called for community members to practice care and
concern for the well-being of other people, in local and global locations.
Awareness of local and global concerns has become easier with new technologies.
Because of current information technologies, “the ecovillage movement is hardly limited to any
particular part of the planet. State of the art technologies in the North can join forces with the
collective consciousness and egalitarian flow of human beingness preserved in the South to
transform the planet” (Zeitlin et al. 2013, 248). Acknowledging similar and divergent issues at
both local and global levels reflects the systems approach to the interconnectivity of human and
more-than-human communities.
In summary, ecovillages are intentional communities where members continually strive
to minimize their impact on the local and global environments, while maximizing their
connection to their human and more-than-human community members. Ecovillages are a global
movement appearing in urban centers and rural bioregions with different community intentions
and sustainability configurations.
2.2.4 Ecovillage Challenges
Despite many good intentions, plenty of ecovillages and other alternative communities
lack resilience. The failure rate of alternative communities is 90%, which is roughly the same for
new business ventures (Clay 2017; Christian 2007). Various practical opinion pieces appearing
in the grey literature written by intentional community scholars and consultants provide a
sobering reality check of alternative communities experiencing real-life problems.
Alexa Clay (2017) lists the common organizational challenges leading to community
disintegration. These challenges include capital constraints, leadership burn-out, conflict over
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private property and resource management. Other community obstacles arise from inadequate
systems of conflict mediation, membership factionalism, founder problems, reputation
management, skills shortage, and failure to entice subsequent generations. Ironically, many of
these alternative community challenges are the same pragmatic reasons other human enterprises,
notably businesses and start-ups, succeed or fail.
From a European alternative community perspective, Dieter Halbach (2014) offers ten
common mistakes made during community creation:
1. Private ownership - no communally owned property;
2. Lack of structure - when there is a lack of legally and internally binding decisionmaking structures;
3. Too much community - lacking privacy and individual space;
4. Expectations - high levels of idealism and high expectations lead to disappointment /
disillusionment;
5. Group size - groups that are too small break down due to internal conflicts, groups
that are too large lack connectivity;
6. Supervision - professional support for community establishment is often lacking;
7. Internal work - lacking individual and collective space for internal themes and
shadow work;
8. Community isolation – a lack of local integration;
9. Learning - learning from other communities rather than reinventing the wheel;
10. The vision - not just aligning oneself with sensitivities, but with a joint task. (19-26)
What immediately becomes apparent from Clay’s (2017) and Halbach’s (2014) lists of
challenges is the importance of personal and social structures, rather than simply the unique
physical or ecological structures that have become associated with ecovillages. As an
acknowledgement of the importance of putting people first, Metcalf (2017) councels to “focus on
interpersonal relations, and the solar panels, strawbale construction, and organic veggies will all
happen” (21). This social reality is echoed by Litfin (2014), who observes that “no community
has ever collapsed for want of solar panels or composting toilets, but many had been torn
asunder when trust wore thin” (147). Therefore, without resilient people, supported by
communal intentions and structures, ecovillages do not exist for long.
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Ma’ikwe Ludwig (2017) suggests there may be ongoing community issues without
particular attention given to the following three crucial foundations for the social development of
ecovillages. Ludwig’s paraphrased community foundations include:
1. Community Vision. Stay away from difficult to define problematic words within
vision statements such as: sustainability, community, safety, respect, affordable,
diversity, sharing. Develop a list of shared values and definitions. (73-75)
2. Membership Process. Good membership processes include: a clear timeline, a clear
process, mentorship and support, matter-of-fact feedback process, ability for current
members to discuss potential member concerns, clear and even-handed criteria for
membership. (75-77)
3. Decision-Making. This is one of the single most impactful components and should be
driven by: what will best empower communal vision, type of culture to be created,
and the willingness for appropriate training. While consensus is the oft chosen model,
it does not work well with people raised in a competitive culture. (80-81)
Without regular attention to these three foundational concepts, Ludwig (2017) maintains
the longevity, and resilience, of an intentional community may be reduced. She observes that
some groups become so overly-committed to the original community vision that some members
would rather see the community fail than engage in a thoughtful review of the vision statement.
Since community visions can become dusty, it is good practice to regularly review the purpose of
a community to ensure member and community commitment and connectedness. This dustiness
of community vision may provide a clue to Metcalf’s (2017) observation:
Most groups become less communal across time … the shift within any group is usually
away from communalism toward individualism. If not checked, this will obviously lead
to the end of the intentional community. Most intentional communities end “not with a
bang, but a whimper (with acknowledgments to T.S. Elliot).” (Metcalf 2017, 20)
A dusty purpose is not the only issue that can cause problems for an intentional
community. Unresolved interpersonal issues can also build into substantial community problems.
Some of the typically reported issues leading to conflicts appear from the mundane day to day
items of cleaning, noise, pets, children, money, food, and parking (Ludwig 2017; Schaub 2009;
Christian 2007). These are common cultural issues that illustrate the blurring of the individual
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versus collective boundaries. As Ludwig (2017) notes, “These are areas we are told by our
culture [that] are our personal business” (100). She maintains that the process of cultural change
begins with the softening of the rigid, righteous individual for the fluid inclusive collective:
“Thus, these are issues at nearly every scale of cooperative endeavour: from what couples fight
about (money and housework being top items on that list) to what major cities invest vast
resources in” (100). These mundane community problems illustrate that collective culture6 is
unfamiliar to the Western world. The link between collective culture and spirituality is expanded
in Chapter 3. Studying how ecovillage communities use spirituality to resolve or soften common
community issues may provide some new approaches to manifesting ecoresilience as well as
developing more collectivist cultures.

2.3 Why Study Ecovillages?
Aside from supporting the development of sustainable communities, the ecovillage
movement acknowledges that climate change is a global phenomenon which affects the world in
diverse ways. “Problems range the spectrum in extremes, include drought, flooding, crop
destruction, dangerously high temperatures, larger and more powerful storms, refugees, regional
conflicts, more vectors of disease, disruption of utilities, infrastructure damage, economic
turmoil, etc.” (GEN 2020). Some examples identified by GEN (2020) of climate-related
solutions in development in the global ecovillage community are briefly summarized below.
•
•

Refugees and natural disasters: In Portugal, Tamera Ecovillage (Est. 1978) hosted an
event to create a ‘Blueprint’ to coordinate aid measures in crisis and disaster areas.
Renewable energy and appropriate technology: In Scotland, renewable energy at
Findhorn supplies more than 100% of the community’s electricity needs.

6
Collective cultures emphasize the needs and goals of the group as a whole over the needs and desires of
each individual. In such cultures, relationships with other members of the group and the interconnectedness between
people play a central role in the identity of each individual. (Kendra Cherry 2018. Accessed 10 April 2020.
https://www.verywellmind.com/what-are-collectivistic-cultures-2794962)
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•
•
•
•

Natural building and climate friendly architecture: In India, the Auroville Earth
Institute, which holds the UNESCO Chair on Earthen Architecture, has educated over
10,600 people from 79 countries to build dwellings using earthen techniques.
Permaculture and climate friendly agriculture: In Tennessee, USA, the Ecovillage
Training Center at The Farm (Est. 1971) offered the first carbon-farming course.
Biochar sequestration: In Germany, ZEGG community (Est. 1991) developed a
method to reuse water, reduce waste, and enrich biochar with waterless urinals.
Reforestation, water retention landscapes, environmental restoration: In British
Columbia, Canada, O.U.R. Ecovillage (Est. 1999) offers training programs for
Regenerative Land Management.

The solutions listed above demonstrate a confluence of ecovillage sustainability and
ecoresilient processes that transformationally adapt communities to the climate emergency. More
examples materialize in the upcoming case studies. In general, the majority of the GEN climate
solutions offer remarkable options for managing ecological changes already being experienced
around the world. Alternative communities outside of mainstream society, such as ecovillages,
provide physical and social laboratories, which enable experimentation of new technologies,
different social structures, and unique worldviews.
Because ecovillages are outside of mainstream society, Daniel Greenberg (2017) suggests
academia needs ecovillages. Maria Accioly Dias et al. (2017) expand on this by adding that
“these communities have gained considerable scientific and social relevance due to their concrete
experiences with the construction of a societal alternative, contributing considerably to a broader
and deeper debate about sustainability” (90). Ecovillages, in particular, have pioneered many
new technologies, as well as ways of living and being in communities. These include alternative
energy technologies such as wind and solar, wetlands management, various models of education
and governance systems, waste and water treatment methods, organic farming and permaculture
design, as well as natural building methods, to name just a few (Dias et al. 2017; Greenberg
2013). Ecovillages typically embody a trial-and-error mentality and can be quick to adjust to
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change. In the face of rapid climate change, these are highly desirable characteristics for climateresilience.
Conversely, academia can help ecovillages reach their highest potential. “As advanced as
ecovillages are in terms of providing campuses for sustainability education … they are still in
kindergarten in terms of what is truly needed to educate professionals capable of building the
institutions and systems required for a sustainable world to be possible” (Greenberg 2013, 242).
This comment supports the discussion in the previous section and articles in Communities
Magazine which includes regular discussion of, chronic ecovillage operational issues such as
membership, conflict, finances, leadership, and decision-making. Collaborative efforts between
ecovillages and academia can contribute to the creation of new well-being and climate-resilient
paradigms. I believe there is much to be learned from the study of ecovillages.
In summary, the defining characteristics of an ecovillage are that: it is small enough for
everyone in the community to be involved and feel heard; residents live lightly on the land and
use renewable resources; there are enough services for people to live, work, and play close to
home; and residents enjoy a fulfilling lifestyle, that can be continued into the indefinite future.
Every ecovillage emerges from a grassroots group of people gathering around a unique intention
or purpose. Ecovillages are self-organizing, heterogeneous, and sustainably evolving in social,
ecological, economic, and cultural dimensions.
This chapter reviewed the evolution of the ecovillage movement. Through a discussion of
the concepts, components, and best practices defining and differentiating ecovillages from other
types of communities, the question ‘What is an ecovillage?’ has been answered. An overview of
ecovillage sustainability, community challenges, and GEN climate solutions initiates the
conceptual bridge to the literature review of resilience, which occurs in the next chapter.
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Chapter 3 - What is Ecoresilience?
Currently, the term ecoresilience is missing from standard dictionaries, including the
Oxford English Dictionary, Merriam-Webster, and the Cambridge English Dictionary.
Sometimes the word ecoresilience is used as a short form for the words, ecology and resilience.
In light of looming social and ecological climate-related challenges, I believe a broader and also
more precise definition for the term, ecoresilience, requires attention.
Foundational concepts from psychology, ecology, and community development are
combined in this chapter to generate a working definition for ecoresilience, which answers the
second research question. Building on this new understanding of ecoresilience, the identified gap
of spirituality will then explore the third research question of how spirituality impacts
ecoresilience. Since the concept of resilience appears in many fields and disciplines, this
literature review begins with some of the significant interdisciplinary theories and concepts
associated with the term resilience.
3.1 Resilience Defined
There is much literature written on the broad topic of resilience. Using the single term
‘resilience,’ as of April 2020, the Web of Science™ search engine generated 93,630 articles and
Google Scholar™ lists 2,530,000 references. Carl Folke (2006) offers a definition of resilience
that captures the common understanding: “the capacity of a system to absorb disturbance and
reorganize while undergoing change so as to still retain essentially the same function, structure,
identity and feedbacks” (259). Resilience research is a burgeoning topic for academics and
community practitioners alike. There are many research-based and community-centred
organizations that focus primarily on resilience.

29

Some of the major organizations established over the past two decades that focus on
resilience research include the Resilience Alliance (1999), the Canadian Center for Community
Renewal (2001), the Resilience Research Centre at Dalhousie University (2002), the Post Carbon
Institute (2003), the Stockholm Resilience Centre (2007), and the City Resilience Network
Initiative (2013). These organizations continue to provide a conduit between academia and the
real-world application of resilience thinking for individuals and communities.
In essence, resilience thinking can help individuals and communities avoid the trap of
merely rebuilding and repairing flawed historical practices and structures. Instead of being
reactionary, resilience thinking is about anticipating, adapting, learning, and transforming human
actions in light of the unprecedented challenges of our increasingly turbulent world. Watanabe
(2011) characterizes resilience thinking as interdisciplinary and systems-based, coordinating
multiple types of analysis, and integrates adaptation efforts with diverse understandings of sociocultural domains. Demonstrating the interdisciplinarity of resilience thinking, Fikret Berkes and
Helen Ross (2013) identified two major disciplinary strands within the resilience literature.
One strand initially comes from ecology and addresses the resilience of ecosystems or
integrated social-ecological systems (Bahadur et al. 2013; Carpenter et al. 2001; Holling 1973).
At the level of ecosystems, this strand of literature is well developed. The other strand, which
deals with resilience at the individual level, has origins in psychology, personal development,
and mental health (Clayton et al. 2014; Buikstra et al. 2010). This strand has also provided the
foundational theory for disaster resilience literature (Cutter 2016; Brown and Westaway 2011).
The development of community-level resilience is relatively new, and it attempts to integrate
applicable concepts from both strands. Understanding the various resilience frameworks
establishes the context to enable a search for evidence of ecoresilience in ecovillages.
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3.1.1 Psychological Resilience
Resilience, as defined by mental health, psychology, and personal development
perspectives, focuses on the ability of individuals to recover from adversity (Clayton et al. 2014;
Buikstra et al. 2010). The work on individual resilience has recently extended to the community
level, particularly concerning disaster management and recovery (Cutter 2016; Brown and
Westaway 2011). This strand within the resilience literature consists of the factors that lead some
individuals to cope better than others during significant life disturbances, including climaterelated adversities.
The ability to build an individual’s resilience might well consider an approach of more
than just surviving climate-related stresses and could include the characteristic of thriving.
Charles Carver’s (1998) trauma response model, illustrated in Figure 3.1, compares and contrasts
the concepts of traditional psychological
resilience and thriving. “Resilience denotes a
homeostatic return to a prior condition … while
thriving refers to the better-off-afterward
experience” (247). He goes on to suggest that
“thriving reflects the noble side of the human
Figure 3.1 - Potential Responses to Trauma
(Carver 1998, 246).

experience” and lists the three features of

psychological thriving as skills and knowledge, confidence, and strengthened personal relations
(262). Therefore, the process of resilience must include a transformational aspect, or a ‘bouncing
forward’ aspect, to embrace thriving as part of our life strategy during challenging times.
The psychological resilience literature builds on the concept of thriving, or bouncing
forward. At its core, this strand of resilience literature consists of the identification and
amplification of the strengths of an individual or a community, rather than primarily focusing on
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overcoming identified deficits (Cutter 2016; Buikstra et al. 2010; Luthar 2006). Psychological
resilience is a continual personal development process involving adaptation to adversity, rather
than a stable, goal-oriented outcome that is reached and maintained (Gow and Paton 2008;
Almedom et al. 2007; Luthar and Cicchetti 2000). The psychological resilience process involves
dynamic interactions between the person and their social and physical environment.
Characteristics of psychological and community disaster resilience build upon the
positive strengths associated with social networks, governance, security, leadership, economic
forces, housing and transportation, emergency response, and community preparedness (Clayton
et al. 2017; Cutter 2016; Fresque-Baxter and Armitage 2012; Watanabe 2011; Berry et al. 2010;
Magis 2010; Forgette et al. 2009; Cutter et al. 2008). To summarize, the focus within the strand
of psychological resilience literature is human-centric, focusing on achieving a positive outcome
for the individual and their social and physical environments. In contrast, social-ecological
resilience is fundamentally interested in social and ecological systems as a whole and considers
the integrated dynamics between all segments of these systems.
3.1.2 Social-Ecological Resilience
In 1973, Canadian ecologist Crawford S. Holling introduced the word resilience into the
ecological literature as a way of describing the non-linear dynamics observed in ecosystems.
“Ecological resilience was defined as the amount of disturbance that an ecosystem could
withstand without changing self-organized processes and structures” (Gunderson 2000, 425).
This common understanding of resilience is used to guide the discussion, policies, and
programming around climate change and development. There has been a widespread consensus
among social and natural scientists that resilience studies involve the adoption of disciplinary
and interdisciplinary approaches. The wide variety of approaches is necessary because
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natural/ecological systems and human/social systems are a highly integrated, systemic ‘whole’
(Folke 2006). This social-ecological resilience approach emerged as a conceptual entity to
integrate both social and ecological systems.
Historically, the ecological indicators and characteristics of resilience primarily pay
attention to natural systems and work towards conservation. Some examples of concern are
wetlands, erosion rates, biodiversity, coastal defence, agriculture, parklands, and wilderness.
Including the human impacts on the environment such as the built environment, future
development, and consumption of natural resources introduces additional elements leading to
social-ecological resilience (Sharifi 2016; Engle et al. 2013; Morecroft et al. 2012; Cutter et al.
2008; Hegney et al. 2008; Gunderson 2000). Scholars have used the concept of social-ecological
systems to emphasize the integrated idea of humans in nature and to diminish the artificial and
abstract delineation between social systems and ecological systems.
The integrated concept of social-ecological systems emphasizes the linkages of social
and ecological networks through feedback mechanisms and displays the complexity of resilience
(Berkes, Folke and Colding 2000). Social-ecological systems are “linked systems of people and
nature. The term emphasizes that humans are a part of, not apart from, nature” (Bahadur et al.
2013, 56). This natural systems approach is holistic because it does not focus on a detailed
understanding of parts, but on how key components contribute to the dynamics of the whole
social-ecological system.
Social-ecological resilience contributes to the maintenance of the relative stability of
living systems over time as well as the capacity for a system to transform in response to
changing conditions and disruptions. The concept of change over time develops with the
resilience concepts of the adaptive cycle and panarchy.
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3.1.3 Adaptive Cycle and Panarchy
As previously discussed, all systems, including ecovillage communities, change over
time. Two central ecological resilience concepts offer a dynamic map to explain the reality of
change for resilience thinking. The first is the adaptive cycle, and the second is panarchy
(Gunderson and Holling 2001). The adaptive cycle considers the conventional change processes
of growth and conservation, along with the equally natural change processes of destruction and
reorganization. The concept of panarchy illustrates how all systems are nested and
interconnected. Both of these ecological resilience concepts are described in detail because I
believe they have a direct application to the ecoresilience of ecovillages.
The lazy eight shaped adaptive cycle consists of four phases, including the slow-moving
front loop of (r) growth/exploitation and (K) maturity/conservation, and the quickly unfolding
back loop of (Ω) collapse/release and (α) exploration/reorganization. Although the original
notion of the adaptive cycle developed as a metaphor for explaining a change in ecological
systems, the concept has since evolved by incorporating theory from the social sciences (Cabaj
2016a; Wahl 2016; Fath et al. 2015; Holling 2001). The model of the adaptive cycle helps
analyze how social-ecological systems cyclically change over time.
For purposes of this project, I created a composite model of the adaptive cycle which is
presented in Figure 3.2. The model incorporates the community work of Mark Cabaj (2016a), the
cultural resilience work of Daniel Wahl (2016), layered on top of Holling’s (1973) original
ecological model. This composite model provides a valuable theoretical framework to describe
the impact of cyclical community change to ecovillages over time.
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Figure 3.2 - Characteristics of Community Change on a Modified Model of the Adaptive Cycle.

On the modified model of community change, ‘potential’ refers to the resources available
to a community system, such as economic and social capital. ‘Connectedness’ indicates the
strength of social and social-ecological connections within a community. Also, connectedness
determines community sensitivity to outside disturbances, such as climate-related disasters.
During movement through the four phases of the adaptive cycle, the levels of potential and
connectedness increase and decrease.
This cyclical model proposes that each stage can be distinguished based on the relative
levels of potential and connectedness. Changes to community potential and connectedness will
naturally raise or lower the resilience of the community system through the four phases of the
adaptive cycle. A more complete description of all the traps will occur in the Whole Village case
study. A summary of the modified adaptive cycle phases, features, and traps is presented in
Table 3.1.
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Table 3.1 - Adaptive Cycle Summary of Features.

Phase
Development/Growth
Maturity/Conservation
Collapse/Release
Exploration/Reorganization

Potential
Low
High
Low
High

Connectedness
Low
High
High
Low

Resilience
High
High=>Low
Low
Low=>High

Traps
Parasitic
Rigidity
Chronic Disaster
Scarcity

The phases and characteristics of the adaptive cycle provide a heuristic model of life
cycle change found in complex adaptive systems such as ecovillages. Where an ecovillage lies
within the adaptive cycle of change will affect the ecoresilience of a community. An ecovillage
example of the adaptive cycle follows in Box 3.1.
Box 3.1 - Ecovillage example of the Adaptive Cycle of Community Change.

A group of people come together intending to form a new eco-community. They slowly envision a
purpose, design, plan, and build an ecovillage. During this phase, community member connectedness
and stability increases. Social, ecological, and economic capital begins to accumulate. This is the
growth/exploitation (r) phase of the adaptive cycle.
As the membership structures develop, and community processes become more efficient, the
ecovillage reaches a steady-state or carrying capacity. Competitive processes lead a few people to
become more prominent, and there is a standardization of community activities. Limits appear in the
variety of community activities, and the number of people that are accommodated. The ecovillage is
in the maturity/conservation (K) phase of the adaptive cycle.
The streamlined processes, lack of diversity, lowered capacity for personal or organizational change
contribute to systemic brittleness causing the ecovillage to be vulnerable to outside forces or internal
systemic collapse. A ‘rigidity trap’ such as the death of a charismatic leader, factionalism or
membership challenge, pandemic, business or social scandal, can all catalyze collapse, chaos, and
membership exodus. This is the collapse/release (Ω) phase of the adaptive cycle.
After the disturbance, the remaining ecovillage members quickly reunite and reorganize the
community with a different combination of members, capital, and community activities. The
exploration/reorganization (α) phase sets the stage for subsequent community succession through
new development.
If the new community purpose is attractive, more members will join beginning another iteration of
the adaptive cycle. The ecovillage will move once again into the growth/exploration (r) phase.
If the purpose is not attractive, and no new members join, the ecovillage will fall into a ‘scarcity
trap.’ The lack of necessary social and economic capital may cause the community to dissolve.
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Resilience encompasses the ability to successfully navigate through each stage of the
cycle, adapting and adopting features from the previous phase, while continuing to honour the
original purpose set by community members. Understanding where a community lies in the
adaptive cycle of change is essential for the evaluation of ecovillage ecoresilience.
There is a direct correlation between the strength of community resilience and each phase
of the adaptive cycle. Uncovering ecovillage activities that have supported a community through
all stages of the adaptive cycle will be significant for the analysis of data. Along with the
adaptive cycle of change, the other social-ecological resilience process that has relevance to this
research is the concept of panarchy.
Panarchy is a term that describes how systems exist at multiple scales of space and time
(Holling 2001). Each level within a panarchy operates at its own pace, protected from above by
slower, more substantial levels but invigorated from below by faster, smaller cycles of
innovation. Therefore, the whole panarchy is both creative and conserving.
Panarchy is contra to hierarchy in that people or systems are ranked one above the other
according to status or authority. Large institutions such as governments are examples of
hierarchies. The interactions between cycles in a panarchy combine learning with continuity. The
concept of panarchy is relevant to this project because a person systemically embeds into a
household, ecovillage, bio-region, and
nation. An illustration of the inter-scale
process and information flows of
‘revolt’ and ‘remember’ is visible in
Figure 3.3. The flow of revolt
originates from a lower system’s (Ω)
Figure 3.3 - Panarchy of Adaptive Cycles, adapted and
expanded from Gunderson & Holling (2001), (Wahl 2016, 110).
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release phase of breakthrough innovation opportunities, to feed the disturbance of the largerscale systems (K) phase, which is the start of the transition. The early adoption within some
ecovillages of alternative solar and wind energy provides an excellent example of panarchy. The
revolt against non-renewable energy sources eventually generated enough of a disturbance at
geopolitical levels (the Regional level in Figure 3.3) to catalyze changes to energy practices in
larger systems. Now many geopolitical regions are actively accepting, integrating, and
embracing renewable technologies, such as solar energy.
The process flow of remembering is significant as well because it illustrates the
importance of legacy information retained within the memory of larger systems. The sharing of
traditional ecological knowledge by Indigenous elders is an example of the significance of
social-ecological remembering. Both flows of revolt and remember will be helpful with the
analysis of ecovillage ecoresilience.
Adaptive cycles and panarchy illustrate the complexity of integrated socio-ecological
systems. These resilience concepts provide a framework, as well as an interdisciplinary bridge,
for the research into ecovillage ecoresilience. Uncovering evidence of the different activities that
hold ecovillage communities together throughout this natural cycle of change, especially during
times of low resilience, may provide some clues as to how communities can cope with unknown
disturbances related to our changing climate. Coping with change includes the process of
bouncing back from adversity, and also consists of the anticipatory process of transformatively
embracing change.
3.2 Transformative Resilience
The pearl inside the oyster might be the emblem of resilience. When a grain of sand gets
into an oyster and is so irritating that, in order to defend itself, the oyster has to secrete a
nacreous substance, the defensive reaction produces a material that is … precious. (Boris
Cyrulnik 2009, 286)
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The image of a pearl materializing from an irritation metaphorically illustrates the
potential of transformative resilience. Despite many sustainability efforts attempting to create
more integrated, earth-friendly communities, humanity continues to irritate our planet through
the global industrial growth society.7 Building resilient communities will not occur by merely
bouncing back from climate-related disturbances. Reflecting on the oyster metaphor, one
appropriate reaction to climate-related irritations is the proactive process of transformative
community resilience.
This section begins with a review of the transformational resilience concepts related to
individuals and communities. A discussion follows about the differences between resilience and
sustainability, as well as some criticisms of resilience. The section concludes with a summary of
the characteristics of transformative resilience.
Transformative resilience involves processes to transform decaying, outdated systems,
rather than continuing to prop them up. Markus Keck and Patrick Sakdapolrak (2013) outline a
range of human resilience differences to climate threats, and these differences are summarized in
Table 3.2. The information in the table illustrates that increased well-being to present and future
generations of humans and ecological systems can only come from perpetual long-term,
transformational efforts.
Transformative resilience can increase well-being for our present and future generations.
Anthony Hodgson (2010) suggests that transformative resilience includes the requirement of
“some capacity to anticipate future events, or at least the capacity to see the implication for the

7
Industrial Growth Society: Joanna Macy (2013) suggests some of the core assumptions of the business-asusual approach perpetuated by the industrial growth society include: economic growth is essential for prosperity,
nature is a commodity to be used for human purposes, promoting consumption is good for the economy, the
problems of other peoples, nations, and species are not our concern.
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future of unexpected disruption” (6). The approaches that support building resilience, rather than
resilience as a fixed goal, reinforce the fact that resilience-building is an ongoing process.
Table 3.2 - Comparison for Building Human Resilience (adapted from Keck and Sakdapolrak 2013, 10).

Response to
climate threats
Time-horizon
Degree of
Change
Outcome

Coping
After impacts

Bouncing Back
After impacts

Adapting
Before impacts

Immediate

Medium-term

Status-quo

Immediate /
short-term
Low / status-quo

Restoration close
to prior level of
functioning

Restoration of
prior level of
functioning

Medium /
incremental
Restoration of
prior level of
functioning &
security of future

Transformation
Before, during
& after impacts
Immediate, medium &
long-term
High / deep-rooted
foundational change
Increased well-being to
present & future
generations &
ecological systems

Simply stated, restorative homeostatic resilience aims to return the system to ‘normal,’
whereas transformative resilience changes the system to ‘absorb’ potential future disruptions.
Absorbing disruptions explains the vast difference between surviving and thriving. Figure 3.4
presents the built-in benefits of approaching resilience from a transformative perspective as
opposed to approaching resilience from a survival-challenge perspective. For example, surviving
and adapting to the current pandemic will
hopefully catalyze communities to
transform many processes to more
gracefully absorb future disruptions. The
ability to anticipate future events, or at least
the capacity to see the implications of
unexpected disruptions, are critical
Figure 3.4 - New resilience model (Hodgson 2010, 7).

components of transformative resilience.
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Hodgson (2010) identifies some of the considerations that would support transformative
resilience, especially in the face of significant climate disruptions. Instead of the usual economic,
public health, and environmental rhetoric, it is refreshing to read Hodgson (2010) state:
Some of the considerations that would support [transformative resilience], especially in
the face of major disruption …
• The issues of human ecology are fundamentally spiritual
• Grounding in nature is the basis of realpolitik in this area
• Ways of adaptation must speak to many people from many perspectives
• Resilience must arise from hope and energize the ‘bounce back’ (20).
These statements begin to illuminate the conceptual gaps, especially spirituality, that emerge at
the intersection of social-ecological resilience and psychological resilience. Building
transformative resilience requires a holistic consideration of all aspects of the community, not
only ecological and social aspects but spiritual aspects as well. The next section will review
additional concepts specifically related to community resilience.
3.2.1 Community Resilience
Resilience is, in a way, the original aspiration of human communities. Since the dawn of
civilization, we have banded together for long-term mutual well-being and betterment in
the face of future stresses and shock. (Daniel Lerch 2015, 32)
Daniel Lerch’s (2015) statement describes how resilience thinking is about anticipating,
adapting, learning, and transforming human communities in light of the unprecedented
challenges of our increasingly turbulent world. In essence, resilience thinking can help people
avoid the practice of merely rebuilding and repairing flawed historical structures, such as an
economic system heavily reliant on the over-exploitation of people and natural resources. It takes
a group of people with similar values to form a resilient community.
Kathleen MacQueen et al. (2001) define community as “a group of people with diverse
characteristics who are linked by social ties, share common perspectives, and engage in joint
action in geographical locations or settings” (1929). Building resilience at the community level
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has become the primary focus of recent resilience building and research efforts (Lerch 2015;
Hodgson 2010). Understanding all of the system interconnections within a community is
essential for building community resilience.
The responsibility for building viability and resilience within local communities needs to
reside within the membership of the community. Lerch (2015) observes that “it is both ethical
and practical for community members to be at the heart of community resilience building work”
(8). Everyone in a community is a stakeholder, and all stakeholders need both the opportunity
and the responsibility to participate in community resilience building. Lerch maintains that a
community of responsible stakeholders, who are also personally resilient, will more likely be
resilient as a community in the face of climate-related challenges.
Hodgson (2010) extends the personal resilience observation by suggesting, “a resilient
community is one that takes intentional action to enhance personal and collective capacity to
sustain the good life in the context of turbulence and disruption to its optimum living
arrangements” (4). Transformative community resilience addresses the requirement for change
but mitigates assumptions that people will have to give up the good life to achieve resilience.
Hodgson observes, “What is actually needed is to reframe the essence of the good life in a new
system of living” (5). Changes made towards a life-sustaining resilient way of living also
increase the experience of a good life. The evidence of this is accumulating and challenges the
continuation of the current market system, or perpetuation of consumerism. Some examples of a
resilient community might include less conspicuous consumption, more simplicity circles,8 and a
re-localization of life-sustaining products and services.

Simplicity Circles: Part of the ‘voluntary simplicity movement,’ simplicity circles are small groups of
people who gather together and help one another figure out how to simplify their external lives while enriching their
inner lives. (Accessed 20 May 2020. http://pages.infinit.net/msl/cecile_circles.htm)
8

42

A final noteworthy community resilience concept comes from Carl Maida (2007). He
suggests that community resilience concepts apply best to place-based communities, and less
extensively to communities where people make their living outside the geographic area.
Therefore, the social-ecological systems approach to resilience is most relevant for communities
of place, particularly those communities which integrate with the environment, such as
intentional communities and ecovillages. Building community resilience acknowledges the
importance of resilient community members and the concept of inner resilience is expanded in
the next section.
3.2.2 Inner Resilience
Resilience is affected by individual and community worldviews, value systems, and
quality of relationships. Both inner and outer resilience, within individuals and communities, is
based upon the ability to stay creative, flexible, collaborative and adaptive in the face of a
changing environment or even severe disruptions to business-as-usual.
Bob Doppelt (2016) explains the core elements of individual resilience through two
psychobiological drives. He illustrates these core drives by referring to a famous Viktor Frankl
quote: “Man [sic] is pushed by drives and pulled by meaning” (26). This quote suggests that
human behaviour is driven in part by fear-based self-protective drives, as well as a search for a
meaningful life. Both of the psychobiological drives require attention to mitigate and adapt to the
stresses and strains of daily life in a community while coping with the knowns and unknowns of
our rapidly changing climate. Doppelt’s (2016) resilient growth model9 suggests that the ability
to deactivate and direct fear-based drives can happen through what he calls presencing or
9
Resilient growth model includes ‘presencing’ skills that help people calm their emotions and thoughts, as
well as ‘purposing’ skills that help people find meaning and direction in their lives even amid climate-enhanced
trauma and stress. (Doppelt 2016)
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mindfulness activities such as meditation, yoga, and time in nature. He goes on to state that
building capacity to clarify the pull of meaning may describe purposing which ties into
individual and community values. From this psychobiological perspective, transformational
resilience takes on more profound meaning and is best explained using Doppelt’s (2016) own
words:
What does Transformational Resilience mean? I define it as the capacity of individuals
and groups to use their existing strength and resources to deliberately regulate their body,
emotions, and thoughts, and use adversity as a catalyst to find new meaning, direction,
and hope in life by making decisions that enhance personal, social, and environmental
well-being. (77)
The key resilience concepts offered in this quote include utilizing strengths and resources
to build social and ecological well-being. Daniel Christian Wahl (2016) offers three specific
ways to build personal and collective well-being through the development of inner resilience.
The first is meditation, individually and communally, as a way of individual and communal
personal connection, and the ability to gain intuitive insights. The second is the way of the
council,10 a community communication practice, fostering deep listening and sincere sharing of
feelings and ideas. The third is reconnecting with nature as a source of insight and strength. All
three of these practices can lead to personal resilience and can support the glue that weaves
invisible strength and flexibility into the fabric of a community.
Transformational resilience is a process of continual change to the fabric of a community.
Individually and collectively, resilience is a crucial ingredient for the absorption of disruptions
that come from unpredictable environmental and social changes. While there are many models of
community resilience, the discussed components begin to identify the importance of culture

10

Council practice is effective in moving from a hierarchical structure to a partnership model where
initiative, responsibility, and leadership are shared. Through deepening trust, the council supports the clarification of
values, co-visioning, and community building. (Jack Zimmerman and Virginia Coyle. 1997. The Way of Council.
Las Vegas: Bramble Co.)
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within the discourse on building individual and community resilience. Deeper aspects of culture
and resilience are developed in future sections, but first, some attention must be given to the
differences between resilience and sustainability.
3.3 Sustainability vs. Resilience
The terms resilience and sustainability are often interchangeably used, but they are
distinct concepts. Sustainability starts with a functioning system and considers how long that
system can operate without wearing down. Resilience, on the other hand, begins with a
disturbance and examines how to rebound from it afterward. Transformative resilience works
towards preventing or minimizing a future disaster. Within the context of ecovillages,
approaches both to sustainability and resilience are necessary.
The strength of a sustainability approach is that it systematically examines future options
and customizes various strategies to attain those options. Sustainability science integrates
normative values and anticipatory thinking into a scientific framework (Swart et al. 2004; Clark
and Dickson 2003). As Melinda Benson and Robin Craig (2014) explain, “The pursuit of
sustainability inherently assumes that we (a) know what can be sustained and (b) have the
capacity to hold onto some type of stationarity and/or equilibrium” (779). As an approach,
sustainability is a worthwhile overarching goal but assumes that community members and
stakeholders ‘know’ what is essential. However, there is a difference between what is ‘essential’
to life and what society deems as ‘necessary.’
In contrast to sustainability, resilience thinking recognizes that shifts in systems can and
will occur. The strength of a resilience approach is that it develops adaptive capacity, which
enables the system to weather the inevitable, unspecified, disturbances and stressors. Resilience
thinking acknowledges disequilibrium and nonlinear change in social-ecological systems. It is
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important to note that the resilience approach does not require predicting outcomes. Instead,
resilience thinking builds upon social and natural capital, while enhancing adaptive capacity to
cope with unknown futures (Folke 2006). As an example, members of ecovillages would be wise
to know how to manage both short and long-term disruptions to food supplies and sources of
water. Managing disruptions and working towards sustainability requires different approaches.
One primary operational difference between sustainability and resilience is the
incorporation of the views and values of stakeholders and community members. The
transformational ecoresilience approach assumes a coupled social-ecological system and seeks
stakeholder input to maintain or enhance desired systems. In the sustainability approach,
community and stakeholder input ‘define’ the current condition of the system, including the
unsustainable areas. From that position, desirable future scenarios and pathways develop.
Charles Redman (2014) compares and contrasts resilience and sustainability approaches
presented in Table 3.3.
Table 3.3 - Contrasting Elements of Resilience and Sustainability (Redman 2014, 3).

Resilience Theory Approach
Change is normal, multiple stable states
Experience adaptive cycle gracefully
Origin in ecology, maintain ecosystem services
Result of change is open ended, emergent
Concerned with maintaining system dynamics
Stakeholder input focused on desirable dynamics

Sustainability Science Approach
Envision the future, act to make it happen
Utilize transition management approach
Origin in social sciences, society is flawed
Desired results of change are specified in advance
Focus on interventions that lead to sustainability
Stakeholder input focused on desirable outcomes

The most fundamental difference between the two approaches can be summarized as
sustainability prioritizes ‘outcomes,’ and resilience prioritizes ‘process.’ Surprisingly,
sometimes resilience activities may not be as efficient or sustainable. Solely focusing on
sustainability is not entirely appropriate for ecovillage viability. An example is the common
ecovillage sustainability goal of being 90% food sovereign. A resilience approach would suggest
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reducing that goal to 75% to develop relationships with regional farmers. This less efficient, and
more expensive, resilience strategy builds redundancy of food sources, plus increases networks
of local support, which are essential to weather the upcoming storms.
In the face of the unknown impacts of climate change, ecovillages would become better
prepared with a transformational ecoresilient approach. This is because, as Muriel Cote and
Andrea Nightingale (2012) explain “Resilience thinking plays an important heuristic role in
shifting the focus away from the quantitative availability of resources and towards the role of
available response options” (478). The transformational resilience approach reorients efforts
towards proactively anticipating change, instead of increasingly futile attempts to maintain
existing climate adaptation strategies. This research project aims to identify ecovillage evidence
of transformational ecoresilient processes, as opposed to measuring sustainability outcomes.
3.4 Ecoresilience Defined
Ecoresilience is an interdisciplinary climate change-related concept that is located at the
intersection of social-ecological-cultural systems and acknowledges the interconnected web of
all existence. Ecoresilience equally contributes to the maintenance of the relative stability of
social-ecological systems over time, and to the capacity of a living system to proactively
transform in response to changing conditions and disruptions.
Based on my synthesis of the resilience literature, including psychological resilience,
socio-ecological resilience, transformational resilience, community resilience, and inner
resilience, the main characteristics of ecoresilience are identified as follows:
•
•
•
•
•

Any communal activities related to preparing for or responding to real and potential
climate-related social-ecological impacts;
Built on the foundations of resilience theory and whole systems thinking;
Dynamic not static, an ongoing process not goal driven;
The processes are transformational, provisional, and change-oriented;
Focuses on precautionary, preventative, and strength-based approaches;
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•
•
•
•
•

Includes adaptive adversity-based learning;
A bottom-up, self-organizing process, not top-down expert-led;
Applicable to communities, and individuals within communities, locally and globally;
Holistically integrates social, ecological, and cultural systems;
Ecoresilience acknowledges the importance of community, connection to nature, and
the intangible influence of spirituality.

As stated at the beginning of this chapter, there is no established complete definition of
ecoresilience. Based on the list of characteristics mentioned above, plus the following descriptive
working definition seen in Box 3.2, the research question, “What are the characteristics of
ecoresilience?” is addressed.
Box 3.2 - Working Definition of Ecoresilience.

Ecoresilience is the continual transformational integration of the strengths and resources found within
individual and community social, ecological, and cultural/spiritual activities to better manage and
prepare for the known and unknown impacts of current and future climate-related social-ecological
changes.

My lengthy working definition of ecoresilience, plus the identified characteristics list, is a
useful reminder of the holistic, transformative nature of resilience for all aspects of community
life. I agree with Berkes and Ross (2013) that more research needs to occur in cross-cultural
resilience. Deepening our understanding of the values and behaviours that bond communities and
cultures with the environment will help benefit ecoresilience efforts.
Other ecoresilience gaps that emerged from the resilience literature review include place
attachment, sense of community, cultural identity, and spirituality. These lesser-known
community ingredients speak to the cultural observations made by Berkes and Ross (2013). As
mentioned in the introductory chapter, once I began the data analysis, it quickly became apparent
that spirituality, the connection to life itself, is the most significant understudied gap in the
resilience literature. Spirituality is the vital ingredient supporting connections between
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community members and connections to the physical world. Therefore, the research lens of this
study is an exploration of the relationship of spirituality to ecovillage ecoresilience.
3.5 Spirituality and Ecoresilience
The more deeply I search for the roots of the global environmental crisis, the more I am
convinced that it is an outer manifestation of an inner crisis that is, for lack of a better
word, spiritual. - Al Gore (as quoted by David Loy 2018, 17)
Spirituality is based on the conviction that there is more to life than we can materially
observe. Spirituality is an under-explored yet critical piece in the discussion on coping with the
environmental crisis and, conversely, building resilient communities. This last section of the
literature review concludes with a summary of observations answering the third research
question discussing the impact of spirituality on ecoresilience. The following discussion will
define and describe spirituality in terms of individuals and community resilience.
The Routledge International Handbook of Spirituality in Society and the Professions
(2019) supplies the working definition of spirituality for this project: “Spirituality is people’s
multiform search for a transcendent meaning of life that connects them to all living beings”
(Zsolnai and Flanagan 2019, 3). The themes of ‘meaning’ and ‘connection’ stand out in this
definition for further development. For project clarity, the word ‘spiritual’ does not refer to any
specific religious belief systems. Instead, spirituality is simply the idea of connecting to
something larger than our lives. This research focuses on spirituality in terms of community
practices and impacts and will not evaluate nor consider any religious dogmas.
As Al Gore observes, the environmental crisis may link to a lack of spirituality within
humanity as a whole. John Stanley and David Loy (2013) support this supposition with the
statement “the global ecological crisis is the defining spiritual crisis of the human species” (45).
However, this lack of spirituality has not always been the case, and Stanley and Loy describe
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how humanity has had a long history of sacred relationship to all forms of life. “Since paleolithic
times, indigenous human cultures have maintained rituals that express a sacred relationship to the
living world. Why did these spiritual-ecological instincts have survival value for our ancestors?
Why has it become so difficult for our species to remember that we come from nature, are
dependent on it and return to it?” (37). Stanley and Loy ask valid questions during our unfolding
climate emergency, questions that may be answered through human communities revisiting
spirituality.
As our environment continues to crumble, due to an ever-expanding competitive
consumeristic “spiritually dumb culture,” there are some people (re)turning to secular spiritual
activities such as meditation, yoga, and nature-based rituals (Zohar and Marshall 2004, 75).
Secular spiritual practices, implicitly or explicitly, acknowledge the interconnectivity of all life
on Earth. Acknowledging the interconnectivity of life is described by John Ikerd (2019), who
maintains that spirituality provides both a sense of purpose for human life on Earth and includes
a moral responsibility for the well-being of current and future generations. The themes of
‘purpose’ and ‘well-being’ stand out for additional consideration. In summary, spirituality
sustains, provides meaning, purpose, and direction for the well-being of individuals and
communities.
3.5.1 Community Impacts
The literature citing the impacts of spirituality on the resilience of communities is
minimal. There are some articles relating to business and not-for-profit organizations, but very
few explicitly referring to mainstream or intentional communities. Nevertheless, community
connection is an essential aspect of spirituality. Christopher Beehner (2019) describes spirituality
as “the desire for meaning and purpose in life, and for connection and community with other
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like-minded individuals” (3). The spiritual foundation of any community depends upon multiple
individuals having the same deeply held spiritual values informing a common meaningful
purpose of the community.
Larry Culliford (2010) describes some of the universal spiritual values to be honesty,
trust, kindness, generosity, tolerance, patience, perseverance, discernment, humility, courage,
compassion, wisdom, beauty, and hope. In a spiritually informed community, these values
underpin a meaningful community purpose that brings together and motivates people and ensures
community function (Beehner 2019; Culliford 2010; Zohar and Marshall 2004). When
materialistic or worldly values, such as status-seeking, conspicuous consumption, competition,
and material gain, occur at odds with spiritual values, the strength of a community emerges
through the adherence to the founding spiritual values. This adherence is no easy task in today’s
competitive consumerist world, but through regular spiritual practices, community commitment
to a spiritual foundation is achievable.
Community member commitment to spiritual values occurs through secular spiritual
practices such as meditation, acts of compassion, contemplation while gardening or taking long
walks, charitable work, time spent in nature, star gazing, reading poetry and philosophy,
appreciation of the arts, music, as well as community celebrations and rituals (Culliford 2010).
The resilience capacity generated by spiritual practices is transformative for individuals and
groups, with some examples illustrated in the subsequent studies.
Seil Oh and Natalia Sarkisian (2012) uncover findings indicating that individual
spirituality is positively associated with several altruistic behaviours. Some of these behaviours
include participation in nonreligious voluntary associations and individual political action. In
particular, Oh and Sarkisian find a strong link between spirituality and voluntarism. They
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maintain a willingness to help others is a form of spiritual practice that also contributes to
personal and interpersonal resilience.
Research completed by David Palmer and Michele Wong (2013) identified additional
individual and organizational benefits of spirituality. A few of the significant benefits observed
within individuals include a clear sense of purpose and direction; an increase in confidence; more
emotional balance, peace of mind and joy; an increase in patience, forgiveness, and generosity; a
more deep-seated desire to serve and sacrifice for others; and an ability to cooperate with others.
All of these characteristics contribute to more harmony within a community as well as
demonstrate qualities of robust personal resilience.
Palmer and Wong (2013) also found organizational benefits associated with the spiritual
orientation of the group to include unity of vision, purpose and core values; an increase in
interpersonal trust, harmony, and conflict management; and a considerable amount of intrinsic
motivation and mobilizational capacity. These organizational characteristics reveal strong group
cohesion contributing to transformational community resilience. The sum of these individual and
group qualities is often referred to as ‘spiritual capital.’
Dana Zohar and Ian Marshall (2004) describe spiritual capital as the amount of “glue that
binds us together” (28). They suggest spiritual capital supports the capacity for transformational
change and observe that spiritual capital is self-generating. In other words, the more an
individual or group engages in spiritual practices, the more an individual and group have the
capacity for transformational change.
Research completed by Abasali Rastegar et al. (2019) found that spiritual capital has a
positive and significant influence on organizational resilience. They describe how spiritual
capital has a direct and meaningful effect on the ethical climate of an organization. The research
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found that as the ethical climate of an organization increases, organizational resilience will also
increase. Extrapolating these organizational findings to intentional communities and ecovillages
generates a critical ecoresilience link for this research project.
Based on the link between the ethical climate of an organization and an increase of
organizational resilience, I suggest that as members of an ecovillage participate in various
spiritual activities, the spiritual capital of that community will grow, leading to increased
ecoresilience. The increase in the spiritual capital of an ecovillage, along with spiritual values
found within the community purpose, will build the transformational resilience of that
community.
Recycling back to the resilience model of the adaptive cycle of change, I submit that
spiritual capital creates the ‘glue’ that holds a community together. Spiritual capital may also
generate an invisible ‘shock absorber’ during the challenging adaptive cycle phases of rupture
and reorganization. Since ecovillage communities do not exist in vacuums, spiritually supported
ecovillage ecoresilience will ripple outward through panarchy into other nested social-ecological
systems. This holistic, interconnected approach is apparent in the previously discussed blueprint
of an ideal ecovillage.
3.5.2 Cultural/Spiritual Principles
As discussed in Chapter 2, the GEN Map of Regeneration (2020) includes social,
ecological, economic, and cultural dimensions for building a holistic ecovillage. The inclusion of
the culture-building dimension merits additional discussion since this dimension contains the
characteristics associated with spirituality. The following are the six guiding principles of
cultural sustainability.
1.
2.

Connect to a higher purpose in life.
Nurture mindfulness and personal growth.
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3.
4.
5.
6.

Respect cultural traditions that support human dignity.
Engage actively to protect communities and nature.
Celebrate life and diversity through art.
Reconnect to nature and embrace low-impact lifestyles. (GEN 2020)

While ‘spirituality’ is not explicitly named, each of the cultural sustainability principles
do have cultural and spiritual interpretations. Conceptually, spirituality and culture are
intertwined and strongly influence each other. Two examples of the blurred lines between culture
and spirituality are nature-connection and art. High art, in the form of paintings, sculpture, and
music, is considered a representation of culture, but the actual creation of artworks is often
considered a spiritual event (Culliford 2010). Similarly, protecting natural environments through
conservation and social-ecological regenerative efforts reflects the culture of many eco-justice
organizations, but time spent in nature is a prevalent method of spiritual practice (Taylor 2010).
The literature and the case studies suggest that with a significant amount of spiritually informed
cultural practices, ecovillage communities exhibit substantial spiritual well-being, which, in turn,
contributes to transformational ecoresilience.
For purposes of the forthcoming ecoresilience and spirituality discussion, the GEN
cultural principles are used to distill three unique themes of spirituality. The first spiritual theme
is ‘connect to the web of life,’ and includes the following GEN principles: 1. Connect to a higher
purpose in life, 2. Nurture mindfulness and personal growth, and 6. Reconnect to nature and
embrace low-impact lifestyles. These three principles relate to (re)connecting to all aspects of
life, including the interconnected web of all existence, the importance of personal development,
and cultivating a deep relationship with the more-than-human world.
The second spiritual theme is described as ‘engaged spirituality’ and includes GEN
principles: 3. Respect cultural traditions that support human dignity, and 4. Engage actively to
protect communities and nature. This grouping implies a component of action and underscores
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the common spiritual requirement to be in-service to others. The third and final spiritual theme is
‘celebrate life through art’ which is GEN cultural principle 5. Celebrate life and diversity
through art. Simply stated, the magic and mystery of life demand ongoing celebration. These
three spiritual themes are developed with more specific references to ecovillage ecoresilience.
3.5.3 Connection to the Web of Life
Most residents of ecovillages find unique ways to connect with, respect and support the
life of all beings and living systems that sustain the community. Recognizing the importance of
spirituality to sustaining life within an intentional community, Diana Leaf Christian (2007)
defines spiritual sustainability in the following way.
To me, [spiritual sustainability] means community members being open to and
supporting one another’s various spiritual beliefs and practices, and being willing to be
open, honest, and transparent in their dealings with each other – and doing this with a
sense that they and the plants and animals they share the land with are part of something
larger than themselves, something sacred. (33)
Many intentional communities actively engage in practices that encourage people to feel
deeply connected to other people, to the natural world, and to themselves. William Keepin
(2012) points out that the importance of spirituality to an ecovillage emerges through daily
practices. Spiritual practices involve both individuals and groups, and the focus of spiritual
development can also be individual or communal. Robin Alfred notes “there needs to be space to
one’s personal practice, whatever that might be, such as spending time in nature or accessing
intuition or meditating, AND there must be time given for spiritual practice on behalf of the
collective (whether done on one’s own, or in the collective)” (as cited by Keepin 2012, 229).
With this statement, Alfred acknowledges the relevance of spiritual practice to personal
development and community cohesion.
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One simple spiritual practice is a pre-meal expression of gratitude. Gary Snyder (1990)
declares that eating is a sacrament: “[T]he grace we say clears our heart and guides the children
and welcomes the guest, all at the same time” (184). Snyder stresses that to say grace is to
honour all the life that was destroyed to nourish humans. Christian (2003) finds that intentional
communities that eat together at least four times a week develop stronger community cohesion,
or ‘community glue.’ Saying grace before meals honours all the life that was sacrificed, plus
expresses gratitude for all the human efforts that brought the food to the table. Saying grace
before meals is a common ecovillage spiritual practice.
Another common ecovillage practice concerns nature-connection and embracing lowimpact lifestyles. Understanding the Earth as a whole community of living beings means that
members of ecovillages are willing to connect with nature and not dominate or objectify nature.
This ecological dimension is one of the main reasons the phenomenon of ‘eco’ villages emerged
back in the 1970s. Every ecovillage employs varying amounts of green technologies to facilitate
low-impact lifestyles. Ecovillage lifestyles often catalyze a shift away from anthropocentrism.
Annalet van Schalkwyk (2011) proposes that with a shift of life orientation from
anthropocentrism to ecocentrism, an eco-spiritual transformational process begins. “Ecospirituality is then the direct consciousness and experience of the Sacred in the ecology which
may serve as a sustained source for communities and individuals’ practical struggle for the
healing of the earth’s ecology and for humanity’s sustainable living from the earth’s resources”
(83). The result of an eco-spiritual transformation connects a person’s attachment to a physical
place and a broader sense of belonging to the Earth, resulting in practical choices and actions of
sustainable living.
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Bron Taylor (2010) suggests that the term eco-spirituality has become an umbrella term
for older concepts such as deep ecology, ecofeminism, and nature religion. Taylor maintains the
common thread in the umbrella term, eco-spirituality, is the fundamental belief in the sacredness
of nature, Earth, and the universe. He observes that moral and spiritual growth comes from longterm engagement with nature. Having a connection with nature is beneficial for the well-being of
both humans and the natural world. An awareness of the critical importance of nature-connection
to human well-being generates an honest desire to defend and protect nature and wild animals.
Therefore, it is natural that environmental efforts often begin with individuals experiencing a
profound connection to some aspect of nature.
Nature connection takes many forms within the ecovillage movement. Connections
commonly include nature-based rituals celebrating the seasonal cycles, biodynamic farming,11
regenerating sensitive landscapes, and time spent in nature both individually and collectively.
The case studies illustrate that each ecovillage has unique ways to connect, respect, and support
natural systems that sustain life. The nature-connection activities of an ecovillage are reflective
of the guidance system of an intentional community, the publicly stated community purpose.
The analysis chapter further illustrates the significance of ecovillage spirituality found in
mission and vision statements and guiding principles. Based on the literature reviewed on the
impacts of spirituality within organizations, I suggest ecovillages with purpose statements that
include spiritually informed values, along with a wide variety of spiritual and nature-connection
activities, will demonstrate more ecoresilience. Connection to the web of life is an essential
component in the search for ecovillage ecoresilience.

11

Biodynamics: Based on the work of philosopher and scientist Dr. Rudolf Steiner, biodynamic farming
integrates scientific understanding with a recognition of spirit in nature. (Accessed 8 March 2020.
https://www.biodynamics.com/what-is-biodynamics)
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3.5.4 Engaged Spirituality
Expanding on the prior discussion of eco-spirituality, the aspect of outward engagement
is an essential focus of this ecoresilience project. Engaged spirituality includes participation in
social and ecological efforts. Llewelyn Vaughan-Lee (2019) suggests that “Real spiritual practice
is never for our self alone, but always for the whole” (iii). He argues that humans are required to
step beyond self-interest and embrace the oneness of life and the world. Embracing the unity of
all life provides a deep foundation for consideration of the real impacts of individual and
communal actions on other humans and the environment. Careful consideration of individual and
community impacts on life is an ecoresilient process.
Satish Kumar (2005) emphasizes the importance of spiritual engagement by noting the
“love of nature and the intrinsic value of all life, human as well as other than human, is the
essential ground in which environmental and social justice movements need to be rooted. The
basis of all campaigning is reverence for life, and this is a spiritual basis” (8). A spiritual
connection to a higher purpose in life supports interpersonal efforts and community activities
creating stronger bonds between people and between people and place.
The concept of engaged spirituality implies additional actions to support and protect all
communities of life. Therefore, engaged spirituality suggests activities need to occur on behalf of
other human communities in the form of active citizenship and environmental efforts for morethan-human communitites. Engaged spirituality blends the social with the ecological weaving an
extended thread intertwining human and more-than-human communities. Engaged spirituality
asks people to actively connect with, support, and protect all communities of life.
Active citizenship requires residents to take an active role in communities locally,
regionally, and globally. Oh and Sarkisian (2012) discovered that holistic spirituality links to
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higher levels of engagement in activities directed at social transformation. They maintain the link
between holistic spirituality and social engagement occurs on three levels and include the
interpersonal, communal, and sociopolitical levels. Ecovillages that have strong evidence of
individual and group spiritual practices demonstrate more active citizenship. Since each
ecovillage emerges from the unique needs of a bio-region, active citizenship will vary according
to regional needs.
At the community level, Alfred explains the importance of spiritual practice to social
development. “We not only develop ourselves spiritually, we do spiritual work on behalf of the
collective. The group soul or group being is nurtured through some kind of collective practice”
(as cited by Keepin 2012, 230). Group meditation with a focus on communal harmony is just as
or more critical than meditating as an individual with a focus on personal growth. Active
citizenship is an essential component of engaged spirituality. The resilience concept of panarchy
explains the importance of spirituality, beginning with individuals and extending into
communities. Active citizenship enhances individual and community resilience through
remaining creative, flexible, grounded, and collaborative in the face of the rapidly changing
environment.
Being protective of the environment is a form of spirituality through participation in
ecological efforts. More than farming the land and nature-based celebrations, environmental
action includes stewardship of the immediate and larger bio-region. Each ecovillage seeks to
harmoniously integrate into the natural ecology of the landscape in a time-dependent, sustainable
way. Actively engaging in protecting the community and the surrounding natural environment is
relevant to the ecological dimension of engaged spirituality.

59

Environmental action is another significant component of the philosophical foundation of
ecovillage communities and is the most common form of engaged spirituality. Taylor (2010)
notices that the term spirituality is more often than religion associated with nature. He writes that
“those who have studied contemporary spirituality find a common feature of it to be a sense that
nature is sacred and that ethical responsibilities naturally follow such a realization” (4). In other
words, efforts to safeguard and cherish the environment are considered sacred acts.
This sacredness is supported by David Suzuki (2014), who believes that environmental
concerns are ultimately spiritual, involving the consecration of nature. The consecration of nature
is the spiritual, invisible, glue behind early activist movements such as Greenpeace and Sea
Shepherd (Suzuki 2014; Taylor 2010; Kumar 2005; King 1996). Protecting the more-than-human
world is a manifestation of engaged spirituality through environmental action. Kumar (2005)
observes that the real impetus of ecological sustainability and social justice stems from ethical
and spiritual actions. Love of nature and the intrinsic value of all life, human as well as morethan-human, is essential for ecovillage ecoresilience.
Engaged spirituality moves people to act for the well-being of all communities of life.
Spirituality, in the form of active citizenship, encourages residents to become caring contributory
community members leading to community cohesion, as well as working to improve broader
society. Spirituality, in the form of ecological action, catalyzes environmental protections of
immediate and bioregional areas. Spirituality, in the form of nature connection, anchors people
with a sense of belonging to something greater than ourselves. All of these spiritual aspects are
ongoing processes, not static goals. These processes will continually support transformational
community ecoresilience, generating an invisible cushion to absorb the wicked problem of
climate change.
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3.5.5 Spirituality in Art
Art as a product and a practice is an individual and collective experience. Culliford
(2017) maintains that all art forms contribute to human spiritual wealth and development. “The
foremost reason that artists create, and the rest of us value their art, is because art forms a
priceless living bridge between the everyday psychology of our minds and the universal spirit of
humanity” (1). Before going much further, it is necessary to notice there is a distinction between
art and merchandise, which are items manufactured for sale.
Culliford (2017) proposes the term ‘true art’ to mean artistic creations that reflect some of
the previously mentioned spiritual values like beauty, creativity, honesty, generosity,
discernment, patience, and perseverance. He believes that “art comes from the heart and,
likewise, speaks to the heart; but this asks something of the witness, too, a kind of emotional and
spiritual sensitivity with which to receive the generous gift of the artist” (2). Therefore,
appreciation of true art is as much a spiritual practice as engaging in the creative process.
Concerning music as an art form, Justin St. Vincent (2010) maintains that all sound is
spiritual. “Music resonates within the human spirit. At the heart of humanity is a song of the
soul. The spiritual significance of music can transcend communities, cultures, and creeds” (1).
St. Vincent observes how music cultivates the community as sound creates a spiritual connection
between music-maker and music-lover. Within intentional and ecovillage communities, music
regularly serves an essential role in celebrations, rituals, festivals, dances, and parties.
When people come together to engage in musical activities, such as playing instruments
or singing together, something profoundly emotional occurs. I have had many memorable
experiences witnessing world-class performances in concert halls, as well as deeply emotive
experiences singing around the campfire a cappella. Music expresses audible emotion and paints
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a picture evoking an extensive range of human emotions (St. Vincent 2010). Communal
experiences of emotions, such as deep sadness or immense joy, can occur through the music.
Emotive connections may also occur by way of drum circles, or rhythmical and repetitive
dance. Culliford (2017) maintains that, similar to the effect of meditation, music and dance
powerfully harmonize the left and right halves of the brain, creating another powerful bridge
between a particular form of art and spiritual experience. The formation of this powerful
cultural/spiritual bridge may contribute to ecoresilience.
Margaux Portron (2017) confirms the importance of the arts to ecoresilience by
suggesting a nexus between the arts, culture, and resilience. She posits the arts can act as an
early-warning system to help ‘future-proof’ our societies or prevent humanity from becoming
obsolescent. Along with spiritual connectivity, the arts foster creative thinking and problemsolving, all of which are needed to adapt to the unknowns of our rapidly changing climate.
Art and creative practices have the potential to challenge current thinking on climate
change by presenting new ways of approaching complex problems. Free from institutional
constraints, artists are often at the forefront of innovation for the novel ways of addressing
issues. Creative ways of integrating the individual and collective, social-ecological dimensions
of climate change may contribute adaptive, transformative community efforts.
Therefore, artistic endeavours catalyze creative and spiritual contributions towards
transformational community ecoresilience. However, despite the many positive influences of
spirituality, there is a shadow side that requires acknowledgment.
3.5.6 Spiritual Shadows
A shadow is darkness occurring when the light is blocked. The ‘light’ of spirituality does
have a dark, unacknowledged ‘shadow side,’ which often shows up as superficial, self-centred
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practices. This section addresses some of the common community-related concerns of
spirituality. The shadow side of spirituality appears in intentional communities and ecovillages
partially due to a long history of association with eco-spirituality and the New Age Movement.12
The main criticisms are commodification, spiritual bypassing, and cultural appropriation.
One significant concern involves the commodification of spirituality. Many intentional
ecovillage communities generate a great deal of revenue through expensive spiritual and ecospiritual products, programs, retreats, and workshops. These eco-spiritual programs receive
criticism because they cater to privileged individuals and do not address social inequities.
Unfortunately, eco-spiritual tourism perpetuates the “Western tendencies to commodify
spirituality, using it to insulate and reinforce ego-clinging, blissful states of mind, and avoidance
of pain” (Sherrell and Simmer-Brown 2017, 75). The commodification of spirituality is
considered a down-side to offering spiritual programs due to a lack of social-ecological
advocacy. Egoic self-centredness and denial of global pain is an apt description of the shadow of
spirituality.
The shadow-side of spirituality is also referred to as ‘spiritual bypassing’ and occurs
when there is no spiritual agency to engage in societal problems and challenges. Vaughan-Lee
(2019) reminds us that spiritual practices are never for our selves alone and that humans are
required to step beyond self-interest. Superficial, self-centred spirituality perpetuates
anthropocentrism and was evident during some ecovillage site visits. Moving beyond selfcentredness often leads to political engagement.

12
New Age Movement: In 1970, American theosophist David Spangler moved to the Findhorn Foundation,
where he popularized the fundamental idea of the New Age movement. He believed that the release of new waves of
spiritual energy, signalled by specific astrological changes, had initiated the coming of the New Age. He further
suggested that people use this new energy to make manifest the New Age. (Accessed 10 April 2020.
https://www.britannica.com/topic/New-Age-movement)

63

Capra Carruba (2007) believes that “If you deal with spirituality, you also have to deal
with politics; otherwise, you lack what is needed to carry these [spiritual] aspects into society”
(221). Carruba makes a case for spiritual engagement describing politics as the art of balancing
human and environmental needs. Within the local ecovillage and the broader bioregion,
advocating for human and more-than-human communities of life is a form of spiritually
informed politics. Spirituality does demand an acknowledgement of privilege and is a call for
people to exercise allyship. Not participating in advocacy efforts is spiritually bypassing many
real-world issues around social and ecological injustices.
Another form of spiritual bypassing occurs when spiritual practices are ‘borrowed’ or
misappropriated from oppressed cultures, such as Indigenous peoples. Trendy activities such as
smudging with white sage, using a medicine wheel, participating in vision quests, and other
sacred land-based rituals should never occur without an original knowledge keeper overseeing
the practice (Eyers 2016). Ecovillage communities that offer programs promoting such activities,
especially for money, are appropriating from an oppressed culture. The following statement
summarizes the issue of misappropriating Indigenous spiritual or cultural practices.
By going ahead and using FN [First Nations] spiritual or cultural property as a non-native
person, you are…. still indulging in racist and colonizing behavior, and that you have no
clue what your own cultural identity is. Beyond the universal tools found in nature to
make fire and shelter, and regional wild foods that are going to be similar whatever
culture you belong to, it is best to recover the indigenous practices of your own ancestry.
(Pegi Eyers 2017, 2)
Learning the history of the land and humbly becoming an ally for the original peoples is
one affirmative and spiritual way to begin to remedy the injustices of colonization. And if the
original peoples are unknown, as they are in the UK and Europe, then minimally, the history of
the spiritual practice needs to be acknowledged. Knowing the positive and negative aspects of
spirituality informs the next discussion of the impacts of spirituality on ecoresilience.
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3.5.7 Impacts of Spirituality on Ecoresilience
The literature reviewed in this section reveals an answer to the third research question,
“How does spirituality impact ecoresilience?” The prior sections describing various aspects of
spirituality suggest ecoresilience is supported and developed through individual and communal
spiritual practices, primarily when a component of engagement exists. Examples of the positive
impacts of spiritual practices provide compelling evidence of increased well-being to individuals
and organizations alike (Rastegar et al. 2019; Culliford 2017; Portron 2017; Palmer and Wong
2013; Oh and Sarkisian 2012; Culliford 2011; Zohar and Marshall 2004). Of particular interest
are the spiritual side-effects of community harmony, clarity of purpose, mobilization capacity,
and increased connections with all communities of life.
All of the benefits and side-effects of spirituality sustain transformational ecoresilience.
In particular, I would also like to emphasize how spiritual activities build spiritual capital.
Increased spiritual capital is the invisible glue that holds people together, as well as activates
community shock absorbers during difficult times. There is evidence suggesting a link between
spirituality and community cohesion.
Developing community cohesion through spirituality has been a consistent theme of
ecovillages and intentional communities. In Chapter 2, the first GEN (1997) blueprint of an
ecovillage displayed one of the three pillars of sustainability to be spirituality. Although the
model has evolved, the value of spirituality for the ongoing health of an intentional community
has not diminished. The ecovillage concept of spirituality is reorganized under the broader
concept of cultural sustainability. The exploration of spirituality as an aspect of ecoresilience
proceeds through the six cultural principles promoted by GEN (2020). These principles provide
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an initial foundation to establish three spiritual themes to evaluate ecovillage ecoresilience. The
three spiritual themes include connection to the web of life, engaged spirituality, and the arts.
Evidence of spiritual activities within each of the three themes mentioned above will lead
to ecoresilience. The ethical or moral strength of a community is also supported when spiritual
values appear within the publicly stated purpose of a community. Spirituality sustains, provides
meaning, purpose, and direction for the well-being of individuals and communities. In summary,
spirituality directly contributes to community ecoresilience.
This chapter focused on the concept of resilience. The first section of the chapter offered
definitions and descriptions of resilience through two major strands in the resilience literature.
One well-developed strand comes from ecology and addresses the resilience of integrated socialecological systems. The other strand deals with psychological resilience at the individual level
and provides the foundational theory for the relatively new field of community resilience. A
literature review in both of these strands, combined with a discussion of transformational
resilience, led to a working definition of ecoresilience.
Ecoresilience is an interdisciplinary climate change-related community concept that is
located at the intersection of social-ecological-cultural systems and acknowledges the
interconnected web of all existence. Ecoresilience equally contributes to the maintenance of the
relative stability of social-ecological systems over time, and to the capacity of a living system to
transform in response to changing conditions and disruptions. I maintain the concept of
ecoresilience still has some conceptual gaps, and the major gap is the impact of spirituality on
community ecoresilience.
The final section of this chapter explored the resilience gap of spirituality, by opening
with the Al Gore statement that the global environmental crisis is spiritual. The discussion in the
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last section of this chapter suggests that one climate-resilient response to the environmental crisis
may be spiritual as well. There are many individual and organizational benefits leading to the
development of spiritual capital within a community. Continually cultivating spiritual capital
supports community ecoresilience, and is the ongoing focus of this study.
Spiritual capital accumulates through a wide variety of spiritual practices in three main
areas, including connection to the web of life, engaged spirituality, and the arts. Spirituality is an
under-explored yet critical piece in the discussion on adapting to the environmental crisis by
building ecoresilient individuals and communities. The next chapter outlines the methodology to
search for the three spiritual themes during the site visits to four ecovillages.
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Chapter 4 - Methodology
This chapter reviews the research methods and models used to gather the data for the
analysis of ecovillage ecoresilience. The data collection methods used in this fieldwork include
guided tours, unstructured interviews, and participant observations. A general overview of the
study population, ecovillages, occurred in Chapter 2. Detailed descriptions of each ecovillage
appear in the subsequent case studies. This chapter begins with a discussion of the case study
approach, a standard method of studying ecovillages.
4.1 Case Study Approach
Case study research is a qualitative approach that explores bounded systems, such as
ecovillages, through multiples sources of data collection (Creswell 2013). The case study
approach has an interdisciplinary history in the social sciences and is prevalent in the fields of
anthropology, psychology, law, medicine, political science, and business. There are a limited
number of ecovillage studies, and they commonly utilize a case study approach.
A scientific literature review by Wagner (2012) reveals that at that time, only 59 studies
of ecovillages had been completed. He reports that the majority of the projects are case studies,
which research an average of 2.7 communities per study. Still, more than half of ecovillage case
studies are of just one particular community. “So far, these [studies] have been largely
interpretive; a structured and validated form of evaluating ecovillages is yet to be developed”
(87). Wagner states that all of the studies methodologically include an ethnological component in
the form of participant observation. Including the participant observation methodology enables
the everyday lives of the people in the community to be examined. In preparation for this
fieldwork, I reviewed several historical ecovillage case studies to gain more insight into the case
study approach.
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The case study approach continues to be the preferred method to study ecovillage
communities. One reason is that while many ecovillage members welcome researchers, they are
not receptive to the survey model of data collection. The following statement found on the
website of Cloughjordan Ecovillage (Est. 1999) in Ireland typifies this attitude:
The response rate to posted or emailed questionnaires and on-line survey tools can be
very low…. most people prefer a chat over a cup of tea to keyboard work. Researchers
may find it necessary to stay here … in order to complete their programme of interviews.
This project continues the ecovillage research trend of the case study approach. My
research is broader than the average ecovillage study and consists of four case studies. John
Creswell (2013) maintains that in a collective case study, there must be a focal issue. The focal
point in this study is exploring ecoresilience through the specific lens of spirituality. This fourecovillage comparative case study involves the analysis and synthesis of the similarities,
differences, and patterns observed surrounding the theme of ecovillage ecoresilience.
Multiple data gathering techniques occur within a case study approach, and in this
particular study, the data gathering techniques include guided tours, semi-structured interviews,
and participant-observations. These techniques are expanded in the following sections. The story
of how four ecovillages became the final fieldwork sites illustrates the emergent iterative nature
of interdisciplinary qualitative research.
4.1.1 Study Population
At the beginning of this project, my original intention was to visit eight to ten ecovillages
in search of ecoresilience. To prepare for the fieldwork, I participated in several GEN workshops
to learn first-hand some best practices to develop healthy ecovillage communities. Through these
workshops, I met many Ecovillagers and three of them invited me to visit their communities at
any time. Emails sent to other ecovillages in Canada, the UK, and Europe generated additional
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invitations to visit five communities. Unfortunately, some communities that I wanted to visit did
not respond positively to my email requests. Therefore, in a genuinely emergent manner, the
eight ecovillages I ended up visiting were determined through a self-selection process.
The size or purpose of a community was never a spiritual or resilience research
consideration. My research intention was to explore a wide variety of ecovillages to see what
resilience theme(s) emerged. The selection of international ecovillages occurred because of their
history and unique community features. The GEN workshops I participated in referenced many
of these ecovillages as examples of community building. Another community selection
consideration was the language spoken within the community. I needed to visit ecovillages that
accommodated many international English-speaking visitors. Finally, the travel distance between
ecovillages was a factor. I wanted to keep my self-funded travel costs down and try to minimize
my carbon footprint somewhat.
After all of the appropriate human research forms and processes were completed, my
review ethics application was approved. Between October and November 2018, I packed my
bags and toured eight ecovillage communities in Canada, Scotland, Wales, Italy, Ireland, and
Iceland. Every site visit included multiple guided tours, semi-structured interviews, participantobservations, and a lot of shared meals.
At the end of the site visits, I determined four of the ecovillages were not suitable for this
project. Despite professional-looking websites, three of the ecovillages could no longer be
considered fully functioning communities. Two of these ecovillages were on the verge of
collapse, and the other had become an education center, operated by a single-family. One other
fully functioning ecovillage was eliminated because the community was built on reverse
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integration, exhibiting more of a group home model than an ecovillage. For these reasons, four of
the original eight ecovillages were excluded.
Pairing down the ecovillage case studies by half helped contain the broad scope of this
project while still ensuring a cross-section of different communities for comparison. As
previously mentioned, the final four ecovillages selected for comparative case study include La
Cité Écologique in Quebec, Whole Village Ecovillage in Ontario, The Park at Findhorn in
Scotland, and The Federation of Damanhur in Italy. Each of these ecovillages is fully described
in a separate chapter, and each community illustrates various aspects of spirituality and
ecoresilience. Because of slight site variances, the exact details of data collection are
documented in the case study of each ecovillage. The next section provides a general overview
of the qualitative research methods employed for collecting data.
4.2 Data Collection Methods
Qualitative research is inescapably interpretive, and research findings are co-created
between the researcher and the respondents. To understand ecovillages through the lens of
ecoresilience, interaction with individuals and the community as a whole was necessary. The
methods used to gather evidence of ecovillage ecoresilience were guided tours, semi-structured
interviews, and participant-observations.
4.2.1 Guided Tours
The guided tour is an appropriate data-gathering technique allowing for a researcher’s
relatively shortened, planned entry into a field site. This unique method of data collection
enabled me to complete several ecovillage visits in a matter of days instead of weeks. It is
interesting to note that none of the historical case studies nor any of the ecovillage literature I
have read to date indicate the use of the guided tour research technique.
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One significant feature of the guided tour technique is that it hybridizes visual and aural
methods. In a study of museum tours, Michelle Everett and Margaret Barret (2012) found the
most significant way guided tours serve to deepen the understanding of a person’s engagement is
“being able to witness firsthand their esthetic and emotional responses to objects and
experiences” (41). The guided tour technique enables the researcher to witness, in real-time, an
honest emotional reaction to the subject of the tour. Witnessing the honest responses strengthens
the relational quality of research and informs other qualitative inquiries. The guided tour
technique exemplifies many reflexive research features.
Sumathi Renganathan (2009) outlines the significance of reflexive research methods,
including reducing the power relation between researcher and participant, providing
opportunities for participants to serve in the role as expert and leader, creating an atmosphere
that fosters informal and spontaneous interactions, and engaging in the process of continuous
reflexivity. Casually walking and talking with various ecovillage community members reduced
the stress for the participant and helped to flatten any perceived academic hierarchies. I found the
technique to be a relatively straightforward research process.
The guided tour process starts with a participant leading the researcher through a
personally meaningful tour of a location. Controlling the tour, the participant describes and
explains various features, shares any thoughts and feelings that arise while responding to gentle,
conversational inquiries (Thomson 2018). During guided tours, both researcher and participant
take on roles other than those generally associated with structured interviews. Tours that are
informal, flexible, and unscripted produce more spontaneous themes that can develop in posttour interviews.
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One reason the guided tour technique appealed to me is that most ecovillages offer
guided site tours for the general public. Ecovillage site tours are one mode of revenue generation,
plus a recruitment tool for new members. Not wanting to receive a scripted tour during my site
visits, I simply asked the tour guides to ‘show me your community’ and encouraged them to start
at a place that was meaningful to them.
Leslie Thomson (2018) maintains that it is crucial to go on more than one tour to gather
different perspectives of the study site. Obtaining more than one perspective was achieved
through participating in a minimum of three guided tours at each ecovillage. With permission, I
wore a recording device to capture the tour. Later, I transcribed the recordings of the tour, along
with personal fieldnote observations. Future sections will elaborate on the consequences of this
research methodology, but generally speaking, I found the guided tour to be a very fruitful data
collection technique.
4.2.2 Unstructured Interviews
To augment the information gathered during the guided tours, plus uncover a deeper
understanding of community life, informal interviews of key ecovillage members occurred
during and after the site visits. These interviews were recorded with participant permission, and
the conversations followed two themes. The first theme was a basic participant history while
listening for individual and communal spirituality. The second theme was a search for collective
resilience strategies. Some of the open-ended questions were:
1. What brings you to this community?
2. What do you think keeps this community together?
3. How does the community ‘bounce back’ from problems?
4. What does the community think about climate change?
Continuing with the guided tour theme, I asked each community member to choose the
location for our conversation, including anyplace out of doors. A few examples of the locations
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for interviews were the library, outside under a tree, and the communal dining room. One
stipulation I did have was that the interviewee was not to be engaged in any sort of work so they
could focus entirely on our conversation.
During the guided tours, and unstructured interviews, identification of other community
members to ‘chat with’ naturally occurred. Having the initial tour guide broker introductions
utilized the snowball technique of obtaining interviewees. At one ecovillage, the challenge
became recognizing the saturation point of interviews. After talking with ten community
members, I had to find a polite way to leave the community.
My training as an ICF Professional Certified Coach13 supported the interview process.
One crucial coaching skill is ‘active listening.’ This listening skill refers to the process of
listening attentively while someone else speaks, paraphrasing and reflecting what is said, and
withholding judgment and advice. This skill of deep listening assisted with the identification of
additional themes to explore. Another coaching skill I used is observing non-verbal language,
and this people-watching skill helped me gather more data about the community and
interpersonal relationships.
4.2.3 Participant Observations
Participant observation is a qualitative research method where the researcher not only
observes the research participants but also actively engages in the activities of the research
participants (Creswell 2013). Many of the ecovillage case studies cited one method to obtain
valuable information was through joining communal meals and participation in visitor programs
and special community events.

13

The International Coach Federation (ICF) is a self-regulating body of elite coaches who provide
continuing education, certification, and accountability to clients and the coaching profession as a whole. (Accessed
10 April 2020. https://coachfederation.org/)
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The critical components of participant observation involve establishing a rapport with
community members and then determining a sufficient amount of data to gather. The bulk of my
participant observations occurred during the guided tours, but I also witnessed many spontaneous
interactions between community members. Sharing meals, staying in guest accommodations, and
attending ecovillage workshops provided additional opportunities to observe various types of
interpersonal interactions.
The manual recording of participant observations occurred at the end of each day, and
this meant I had to rely on memory and interpretation. However, while writing in my fieldwork
journal, the observations often catalyzed insights that percolated additional follow-up themes and
questions. Along with the themes outlined in the interview section, other concepts and issues
frequently emerged. Casual conversations with community members and visitors lead to the
consideration of different aspects of ecovillage ecoresilience.
4.3 Organization of Data
Data analysis in qualitative research primarily consists of “preparing and organizing the
data for analysis, then reducing the data into themes through a process of coding and condensing
the codes, and finally representing the data” (Creswell 2013, 180). These next paragraphs will
describe the methods used to organize and prepare the various types of data collected from the
four ecovillage site visits.
Many data collection methods were utilized during and after the ecovillage visits,
including guided tours, semi-structured interviews, and participation in various learning events.
With permission, I electronically recorded the tours and interviews. All of the observations plus
personal reflections were manually written into a fieldwork journal. After all of the ecovillage
site visits, I turned to the task of organizing a mountain of data.
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The first task was setting up an electronic and physical file for each of the ecovillages.
Flyers, brochures, fieldnotes, and emails were all separated and stored under each ecovillage file
folder. Site photographs that I had taken, with permission, were also catalogued and filed into the
electronic folders.
To maintain confidentiality and protect the identity of the study participants, I assigned a
descriptive ‘nickname’ to the tour guides and interviewees. Next, I undertook the transcription of
the recorded tours and interviews. To assist with this time-consuming task, I utilized
transcription software. While not perfect for some of the windy and rainy outdoor tours, the
rough transcriptions did provide a good starting point. After relistening to the recordings several
times, I was able to fill in the noisy gaps. At the end of this process, the transcriptions were also
filed accordingly. General information and ecovillage observations from the fieldwork journal
were summarized and appropriately stored.
From the written transcriptions and summarized fieldnotes, I employed thematic coding
to identify various trends and concepts. The coding of communities was based on several
characteristics found within the Adaptive Cycle of Change, Kagan and John’s (2014) four
community features for climate change adaptation, evidence of the publicly stated community
purpose, and the three aspects of spirituality as discussed in Chapter 3. After completing the
thematic coding, new observations emerged, and these generated a need for some follow-up
communications with each ecovillage. The follow-up emails clarified community processes. One
standard follow-up question asked was where participants thought their community lay on the
adaptive cycle of change. The rationale for spotlighting this resilience question is revealed in
detail in the analysis chapter.
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With the task of data organization completed, the next hurdle was to tackle writing the
four individual case studies, after which the comparative analysis chapter emerged. The case
studies include similar components but are presented in a slightly different order to reflect the
unique tours at each ecovillage. The case study common components cover a description of the
physical site, a brief history of the community founding, my story of the guided tours and
interviews, and detailed ecoresilience observations. The following four case studies tell the story
of my fieldwork experiences and describe the ecovillage site visits to Quebec, Ontario, Scotland,
and Italy.
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Chapter 5 - Case Study of La Cité Écologique
This case study focuses on uncovering ecoresilience evidence of how La Cité Écologique
de Ham Nord copes with the known and unknown, social and ecological, climate-related
challenges occurring in our world today. Located in the rolling farmlands of the Bois-Francs
region of Québec, this community is concerned with education, sustainable development, and
environmental protection. This ecovillage was selected because it is a fully functioning
community and includes a wide range of social-ecological-spiritual activities.
La Cité Écologique translates from the French language
to mean The Ecological City. The communal emblem illustrating
the ecological nature of the community is visible in Figure 5.1.
This ecovillage was founded in 1984 by Michel DeunovCornellier in Ham-Nord, Quebec, Canada. Figure 5.2 indicates
the exact location of this ecovillage. As of December 2018, 87

Figure 5.1 - Emblem of La
Cité (FIC 2020).

permanent residents live on the 700-acre working farm.

Figure 5.2 - Map of La Cité (Retrieved from Google Maps).
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In 2003, the group expanded with the establishment of a sister community. La Cite
Ecologique of New Hampshire is a two-hour drive south, in Colebrook, New Hampshire, USA.
Forty-five residents live on 315 acres and the community is actively recruiting young families.
This case study focuses on uncovering evidence of ecoresilience at La Cité Écologique de HamNord. Going forward this ecovillage will be referenced as La Cité.
Fieldwork data concerning this ecovillage was gathered from a three-day site visit,
interviews with four residents, casual conversations with two previous residents, follow-up
communications with interviewees, and an extensive grey literature search of Michel DeunovCornellier and La Cité. Google Translate14 was used to complete simple translations of Frenchlanguage newspaper and journal articles.
This case study includes a detailed description of the private guided tour followed by
brief historical ‘tours’ of the early days and the dark days when the community endured adverse
events. The ecovillage resilience findings are discussed in terms of transformational community
resilience, the impacts of spirituality on ecoresilience, future resilience in terms of the adaptive
cycle, and concludes with a summary.
As a fieldwork site for this comparative case study, La Cité demonstrates strong
ecovillage ecoresilience. Community building through education was the original purpose of La
Cité. This purpose kept the community together throughout cycles of change, including fast
growth, difficult days, and reconfiguration. The original mission continues to inform goals and
decisions daily.

14

Google Translate is a free online service that instantly translates words, phrases, and web pages between
English and over 100 other languages. (https://translate.google.ca/)
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5.1 Purpose, Mission and Goals
La Cité began as an alternative school based on ‘respect for nature.’ The original mission
focused on the creation of a new educational model in the countryside where parents, teachers,
grandparents, children, and every member of the community could actively contribute to the
learning environment of the children. To support the nature-based school, new ‘green’ business
activities, such as organic farming, emerged. The businesses enabled parents to work, generate
income for the community, and provide youth opportunities to learn through integrated activities
and apprenticeship programs.
Today the mission and goals displayed on the website of La Cité state: “Develop an
Earth-friendly, harmonious and multigenerational lifestyle inspired by Nature in order to offer
children a learning environment consistent with our values.” The goals include:
•
•
•
•
•

Put into practice the education guidelines in all aspects of our services and businesses.
Support financially the development of the ecovillage.
Maintain an inter-generational and fulfilling way of living inspired by principles of
ecovillages.
Integrate a supportive social, cultural and spiritual way of life while respecting each
other.
Support the sustainable and economic development of our region and community.
(La Cité Écologique de Ham-Nord 2020)

The current goals reflect the original intention of the ecovillage and expand into broader
communities. La Cité is an excellent example of an ecovillage that ‘walks the talk.’ In other
words, there were no visible gaps between the statements found on the community website and
what was uncovered during the site visit. I discovered ample evidence that La Cité fully
embodies the publicly stated mission and goals. The spiritual significance of this mission and its
goals to creating an ecoresilient ecovillage is reviewed in the discussion section.
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5.2 Site Visit
From Montreal, Quebec, the drive east-north-east to La Cité took me two and a half
hours. The ecovillage was a little hard to find because there is no signage on highway Rte. 216.
La Cité ecovillage is tucked away down a dirt road.
My Host, whom I had studied with at a GEN workshop in the spring of 2018, met me at a
prearranged time in the La Cité Education Centre. After warm greetings, we drove up the road to
the accommodations reserved for visitors and apprentices. A spartan platform tent with bunk
beds sheltered me from the wind and rain. The facilities were a short walk away in a farm
building and since it was nearing the end of the summer season, there were no other guests. Like
many other ecovillages, La Cité annually closes to outside visitors between November 1st and
April 30th.
My Host invited me to share an evening meal with their family in their home, and I
gratefully accepted. I was told that each family has their own home, and singles share
accommodations. All buildings are community-owned, and members work in one of the
community businesses for reduced wages to cover the costs of living, including food, utilities,
and accommodations. The vast resources of Hydro-Québec fulfill all community hydroelectric
utility needs. Sewage is managed through septic systems using bacteria additives. My Host
lamented that Québec provincial legislation is strict concerning alternative utilities and services.
I found the two-bedroom condominium unit to be modern, comfortable, and spacious.
The home included a full kitchen and a shared laundry with the adjoining unit. My Host
mentioned that currently, accommodations are at capacity preventing new members from moving
into the community. I noticed a playground in the front yard, and children were everywhere.
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Supper consisted of chicken and seasonal vegetables harvested right from the organic
farm at La Cité. The meal began with the quiet grace “peace, harmony, love, in us and around
us” being repeated three times in unison by everyone sitting at the table. I politely asked why
three times? My Host explained that “once was for the physical world, a second time was for the
spiritual world, and a third time was for the divine world.” Immediately following the meal, and
without being asked, everyone helped clean the kitchen. I deboned the leftover chicken, then
dried the dishes.
Over tea, a casual conversation uncovered that full communal evening meals were
stopped about six years ago for dietary reasons. Initially, members were vegan, but then eating
meat became acceptable for some people. Now the diets of the residents are quite varied. My
Host explained that even though eating as a community was calculated to be much cheaper,
trying to meet all of the unique dietary needs made food preparation too complicated to manage.
Now ecovillage members enjoy a simple vegan buffet lunch at the Community Hall Monday to
Friday. During special celebratory meals such as graduations, weddings, and annual meetings,
everyone’s dietary needs are met.
While my Host was bilingual and assured me so were the other residents I would interact
with, it became clear that this is first and foremost a Francophone community. All of the tour
guides and interviewees were fully bilingual. My rusty French-language did create a little
personal strain on occasion when I tried to locate people and places, but overall, I felt it did not
impede the fieldwork.
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5.2.1 The Guided Tour
The private guided tour began at the Education Centre. The Tour Guide was raised at La
Cité and is considered a member of NextGEN,15 the next generation of Ecovillagers aged 18-35.
To protect the children and the original artwork in the community hall, I was instructed not to
take any photographs. All images in this case study are courtesy of La Cité.
The Education Center is the original farmhouse and also the location of an old organic
restaurant. The Tour Guide described how the re-purposed space now provides group living
accommodations for up to ten young people on the second floor and a consulting office for a
wellness professional in the front room. The old restaurant became a reception area, offices for
the education program, and a large open space for group events. Community development
workshops, ecovillage design education courses, and youth dances were all examples given to
illustrate the multi-purpose use for the large bright open space. The Tour Guide explained that
most of the community buildings have versatile functions to increase energy efficiency and
community safety. Therefore, buildings rarely stand empty.
A large world map decorates the reception area with the names and photographs of
apprentices that have worked at La Cité. Strings from the photographs point to each apprentice’s
country of origin. The Tour Guide was quite proud of the success of the apprenticeship program,
which began in 2009 and the ecovillage education program that started in 2015. There are lofty
plans to expand the education business into an ‘eco-university.’ The university would offer
public programs in ecovillage design, permaculture,16 and sustainable development.

15

NextGEN is a youth-focused Thematic Interest Group of GEN, serving as a global network for
ecovillage youth in all five GEN regions. (Accessed 10 April 2020. https://ecovillage.org/our-work/nextgen/)
16
Permaculture is a set of design principles centred around whole systems thinking simulating or directly
utilizing the patterns and resilient features observed in natural ecosystems. It uses these principles in a growing
number of fields from regenerative agriculture, rewilding, community, and organizational design and development.
(Accessed 10 May 2020. https://world-permaculture.org/)
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Figure 5.3 - Aerial view of original buildings within La Cité (Image courtesy of La Cité).

The guided tour continued outside. Figure 5.3 provides an aerial view of the education
center, old barn, sewing shop, volleyball court, seed garden, and berry patch. The Tour Guide
pointed out the original barn, the place where the community began. Now it is used for storage
and probably should be torn down, but a nostalgic connection remains with the structure.
Positioned behind the barn was a nondescript building with a small sign indicating it was the
sewing shop and home to some garment related businesses. We had to ring a doorbell to gain
entrance. There was a small retail display area with garments made of natural fibres and recycled
fabrics. The back of the building housed the sewing shop complete with industrial sewing
machines, fabric presses, and large tables for garment processing.
Next on the guided tour was the outdoor sand volleyball court. It is a regular mingling
spot for young residents and students visiting from other school districts. The Tour Guide
mentioned an annual volleyball tournament and then excitedly shared that this year there were
three generations of players from one family! This summertime intergenerational event sounded
like a big fun family picnic.
Voiturette de Golf: The guided tour continued via electric golf cart because of the onekilometre distance between the community center and the residences. We briefly stopped to view
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the seed garden and a berry patch. Here the Tour Guide paused to explain that residents can
harvest whatever they want. The Tour Guide also mentioned that when farmers needed help,
such as at harvest time, a work bee17 would be quickly arranged. The work bees were described
as enjoyable social events.
During a slight drizzle, we drove down the well-maintained accessible path to a pocket of
land housing a Tipi, a platform, and more berry bushes. The Tipi was described to acknowledge
the connection between La Cité and Ionia (Est. 1987), an ecovillage in Alaska. The Tipi is used
in the summer for youth programs. I did have to ask about the platform because it offered a
spectacular view of the surrounding landscape. The Tour Guide answered that the platform was
built on that particular spot because it was “the best place to view the sunrise for ceremonies,”
but has also been used for music performances and bird watching.
A patch of experimental berry bushes was pointed out by the Tour Guide as evidence of
preparing for climate change. One of the founding farmers continually investigates hardier
shrubs that might withstand upcoming environmental changes. Around the corner, new species
of non-native fruit and nut trees were also pointed out, and they appeared to be doing quite well.
The Tour Guide explained that these hardier strains of bushes and trees were not chosen to yield
more berries, fruits, and nuts but were chosen to survive warmer and harsher climates.
At this point, we drove down a long path parallel to the main dirt road, as seen in Figure
5.4. The path was built to facilitate safe walking, cycling, and passage of the two communal
electric golf carts travelling between the community school and the residences. A dirt road
divides the ecovillage. The south side of the road includes access to community structures, while

17

Work bee: A voluntary gathering to accomplish a task. Several cultures have such gatherings, often for
providing manual labour of tasks that would be difficult to carry out alone. It is often both a social and utilitarian
event. (Accessed 10 April 2020. https://educalingo.com/en/dic-en/working-bee)
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the majority of residential structures exist on
the north side of the road. No one is allowed to
access the residences unescorted, and I noticed
electronic keypad locks on the doors leading
into the condos and apartments. These privacy
strategies have minimized the common

Figure 5.4 - Walkway to Community Centre (image
courtesy of La Cité).

ecovillage complaint of living in a ‘fishbowl’
during visitor season when many strangers continually peer into the activities of everyday life,
leaving little personal privacy.
Along the one-kilometre drive down the multi-purpose pathway, I noticed a large
beautiful home with a bright red roof across the road, visible in Figure 5.5, and asked about it.
The Tour Guide explained that it used to be a Bed and Breakfast but now is a residence for five
couples. I heard the tourist location was just too far off the main highway to become a successful
enterprise. One consequence of this failure is that non-members are no longer allowed to fund
new community business ventures. Arriving at the Community Center, we parked the golf cart

Figure 5.5 - Aerial view of La Cité Community Centre (image courtesy of La Cité).
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and walked over to several farm buildings. Figure 5.5 is an aerial photo of the community centre
and farm. I noticed many lovely manicured flower gardens, a large parking lot full of a variety of
vehicles, and a couple of electric cars. The Tour Guide mentioned that there is a carshare
program, and any new vehicles will be electric models. Residents are placed into groups and
assigned a vehicle to share. Training residents to schedule in advance is a critical element to the
success of the program.
Next, we toured an extensive vegetable sorting shed with living quarters for a farm
family on the second floor. Then, we strolled through three greenhouses full of late-season
vegetables. We were not allowed to enter the fourth, which is an experimental passive solar
greenhouse. From the open entrance, I could see racks of greens, special lighting, and learned
there were new hydroponic efforts underway. The objective of this experiment was to build a
greenhouse, with the lowest possible cost of heating, which can shelter, year-round, an
aquaponic production of lettuces in connection with fish ponds. The Tour Guide pointed out how
barrels filled with water and soil store heat and create a thermal mass that will redistribute heat
throughout the cold season. In warmer weather, the excess heat from the ceiling is redirected
back into the ground, which prevents the greenhouse from overheating.
When I asked about overall food production, the Tour Guide estimated that vegetables
which are grown at the organic farm supply the community with 90% of vegetables in the
summer, and 50% in the winter. Fresh eggs are enjoyed all year long, and soon dairy products
will come from a small herd.
Walking and talking, the Tour Guide and I ended up at a new chicken coop, the result of
a school project. Many projects emerge from the community school, and the Tour Guide shared
that a recent graduate was planning to test tending goats as a new venture. Another successful
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business example was visible in a huge Quonset hut full of pallets. A young entrepreneur started
recycling and repurposing used building materials just a few years ago.
The Tour Guide explained that “young people can do whatever they want” as long as it is
viable. Even though I would be receiving a detailed tour of the school later, the Tour Guide
mentioned that the project-based school curriculum more than prepares students to explore new
business activities. The Tour Guide explained that clear business boundaries, along with a
philosophy of “test and adjust or scrap the idea,” contains risk to the community. The reasons for
this philosophy of risk containment became evident later.
There were lots of other sheds, fields, woodlots, and pieces of machinery visible, but we
had run out of time because lunch was to be served shortly. In a post-tour email, the Tour Guide
did communicate that one shed was dedicated for shared community tools and another shed was
for “sustainable forestry, a voluntary community service.” Walking towards the Community
Centre, the Tour Guide continually stopped to talk with many community members, and the
warm conversations gave me the impression that everyone was close. This feeling intensified
when we entered the large community building.
Maison des Jeunes: Once inside the large Community Centre, I immediately felt very
uncomfortable. I was very aware of people staring at me. The Tour Guide respectfully introduced
me to various family members and elders, but I could sense this community was wary of casual
‘visitors’ taking notes.
The Community Centre, aptly referred to as Maison des Jeunes (youth house), is
considered the ‘heart’ of the ecovillage. The heart of the community felt protected as the
entrance lacked any signage. The non-descript door led into a large cloakroom where all students
and adults had named coat hooks to hang their outerwear and shelves to store their indoor
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footwear. After I stored my stuff in a spot marked Visiteur (visitor), I was asked to wash my
hands to keep germs under control for the sake of the health of the children. I noticed everyone
did this upon entering the building. Around the corner from the cloakroom, a warm, inviting
aroma wafted from the community bakery. With locally grown multi-grains, the bakery produces
bread for all residents at La Cité as well as the sister community in Colebrook, New Hampshire.
Down the hall was a sizeable well-stocked food pantry. The Tour Guide explained that
everyone pays a monthly fee and has unlimited access to the food in the pantry. Some expensive
items, such as nut butter, incurred an additional cost. However, I found the additional costs for
these particular items to be very reasonable. It turns out this is due to La Cité belonging to a bulk
buying club. The Tour Guide did confess that most residents purchase extras, like potato chips,
from local grocery stores. Buying food for 90 people and keeping them happy is not easy, and
the food program is re-evaluated on an annual basis.
Quietly walking down a long hallway of unmarked doors, the Tour Guide told me these
were classrooms, then led me through a connecting door into an adjoining building. I noticed
security cameras pointing at the outside entrances. A stairway led to the business offices of La
Cité. Space upstairs also included offices for shared business services, like printers and
photocopiers, for all the small companies operating within the ecovillage. Viewing the
administrative area was not part of the tour.
The Tour Guide did get me access to a small part of the Khéops18 workshop on the main
floor. This international company, which manufactures ‘meaningful gifts,’ has been in operation
for 20 years both in Canada and the United States. The workshop was quite large with kilns,

18
Khéops International: A supplier of ‘meaningful gifts’ that offers approximately 3,000 items to various
markets such as; metaphysical stores, ethnic shops, general gift stores, garden centers, smoke shops, and health food
stores. The corporate mission is to inspire and unify people regardless of race, religion and to promote well being
and encourage connection with Mother Nature. (Accessed 10 April 2020. https://www.kheopsinternational.ca/)
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tables, shelves full of inventory, and boxes of ready to ship product. Based on the scale of the
operations, I came away with a strong impression this mail-order company makes a significant
contribution to the financial stability of the ecovillage.
Precisely at noon, my private tour ended upstairs in the community hall at the beginning
of the buffet lunch. The impressive room with high ceilings, wooden beams, and lots of natural
light can seat 300 people auditorium style or 200 people seated at tables. The Tour Guide walked
me to the center of the room and described many events that occur in this space. The warm,
spacious hall hosts full community meetings, ceremonies, celebrations, an activity area for the
school, as well as buffet lunches every Monday to Friday.
As the room began to fill with young and old community members, I noticed everyone
dressed quite nicely. All women and girls wore dresses or skirts. Men and boys wore collar
shirts, and some wore ties. The Tour Guide explained that “clean clothing is required for
community meals to set an example for the children [who have a dress code] and to show respect
for our fellow members.” Every community meal was considered a special social event.
Adorning the walls of the great room were many interesting esoteric artwork panels. The
Tour Guide explained these unique pieces of art were created to promote unity, and the no photo
policy was, in part, to protect the original artwork from being copied. As I gazed at the
symbology in the beautiful pieces, I became aware that many people were looking at me. When I
nodded and smiled, hard stares returned in my direction. Then abruptly, the Tour Guide
announced they had to attend a lunch meeting and pointed me to the buffet line.
I honestly felt like the Tour Guide purposely maneuvered me to a location where the
whole community could view the new stranger. Since I did not see a friendly face, nor did
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anyone invite me to join them, I skipped lunch and went back to my tent to record field notes. I
could not shake the creepy feeling of being assessed as a threat.
École Pavillon Cité Écologique: At a prearranged time, I met a Teacher in a classroom
for a tour of the school and a conversation about the role of education within the community. The
Teacher shared that they have been a member of the community for 34 years and raised two
children at the ecovillage. School staffing consists of three full-time teachers, plus two resource
staff. Students range in age from pre-school to 17 years, but the exact number of students was
not disclosed. The school abides by the curriculum requirements and teaching certifications
imposed by the Québec Ministry of Education. The emphasis on qualifications made more sense
after reviewing the history of the community.
The Teacher confirmed what my Host had explained to me previously about the school
having three pillars of education. These three pillars of education were initially determined by
Michel Deunov-Cornellier, who was inspired by the writings of Ivan Illich and Rudolph Steiner.
Deunov-Cornellier sought to create educational opportunities that closed the gap between intent
and results, relying on the natural environment as the primary classroom. The three pillars
include 1) Steiner Waldorf,19 2) nature-connection, and 3) project-based learning.20
The classrooms and pre-school nursery looked like the ones my sons previously attended.
I enjoyed the lively energy of the school. Listening to stories of some of the project-based
learning experiments in the kitchen and out in the gardens made so much more sense than being

19

Steiner Waldorf: Founded in the early 20th century, Waldorf education, also known as Steiner education,
is based on the educational philosophy of Rudolf Steiner. Its pedagogy strives to develop pupils' intellectual, artistic,
and practical skills in an integrated and holistic manner. (Accessed 10 April 2020.
http://www.waldorfearlychildhood.org/)
20

Project-based learning is a dynamic classroom approach in which students actively explore real-world
problems and challenges and acquire a deeper knowledge. (Accessed 10 April 2020.
https://www.edutopia.org/project-based-learning)
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restricted to one institutional style classroom. I must admit the children I saw bounding down the
hallway or bursting into the classroom to interrupt our conversation and ask their teacher a
question seemed to be healthy exuberant children.
At La Cité, all decisions must first consider the lives of children and their quality of
education. The Teacher bluntly stated that “this purpose [youth education] drives everything, and
is used to solve all disagreements.” The focus of children and youth education continually
provides the raison d’être for La Cité.
When asked about future generations, the Teacher did acknowledge that more needs to be
done in the ecovillage with regards to climate change and reducing the environmental impact of
the community. All types of plastic teaching aids and various waste products were pointed out
within the classroom. Recycling is well established in the ecovillage. But the most surprising
thing the Teacher stated was that “zero waste is not a possibility because it is too narrow of a
focus.” When I probed this statement, the Teacher identified that the difficulty surrounds the fact
that “not everyone is environmentally aware,” therefore not bringing it up as an issue would be
better for community harmony. The Teacher confirmed that harmony21 was the ultimate
community value at La Cité.
I did ask the Teacher how the community would cope if an environmental disaster
occurred. Without thinking, the Teacher responded, “we would ALL just relocate to a new spot.”
The Teacher wound down the conversation by describing La Cité to be one big non-biological
extended family, where everyone helps each other. Within this big extended family, some
biological families now span four generations. Another startling statistic is the fact that 65% of

Harmony is listed as one of the 22 education principles at La Cité. Harmony is “the solution to all our
problems” and is one of the reasons for the simple grace before every meal “Peace, harmony, love, in us and around
us” (Michel Deunov 2006, 50).
21
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the children raised in La Cité remain in the community to become contributing adults. I inquired
as to what made this big family resilient. Suddenly, snippets of a curious story emerged about
how the community rebounded from fast growth and scandal in the early days. The result of
these struggles created the current tight-knit community, with many residents still not trusting
outsiders. I finally figured out why I was feeling so scrutinized and was curious to uncover the
story of those early days.
5.3 Historical Tour
A look back on the history of a community provides insights into the adaptive capacity of
a community to manage future crises. From conversations with community members verified by
historical newspaper accounts, the early days of La Cité included fast growth, non-mainstream
ideology, and scandal. These features would become essential ingredients to forging the
ecoresilient community, which exists today.
Fast and Organic: After a successful summer camp in 1983, Michel Deunov-Cornellier
founded La Cité. In 1984, 30 families gathered to start an alternative nature-based school and a
new intentional community in Ham-Nord, Québec, Canada. The community grew quickly, and
within five years, the population was up to 150 residents. In an interview with DeunovCornellier, Ian Bussières (2009) reports that to build the community, families invested ten
million dollars in the first eight years.
La Cité attracted visitors interested in the new field of organic food and healthy,
sustainable lifestyles. During the early years, La Cité offered workshops and tours of the organic
farm while ensuring food sovereignty for the community. An organic restaurant and a business
of ready-to-eat meals flourished. Eco-tourism financially supported the community. The
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residents did not receive payment for their work, but they were fed and housed, and their
children attended the alternative nature-based school.
But more than one resident I spoke to echoed how the community grew too big, too
fast. The Teacher mentioned that some people were not well prepared for community life. And
observed, “on our side, we did not have a recruitment manager, and we did not take enough time
to know the new members.” Predictably, this led to problems.
Cult Label: Aside from the fast growth, La Cité eventually became portrayed as a ‘cult.’
The original name of the community was the Ecological City of the Aquarian Era. Along with
this esoteric name, a similarity exists between the names of La Cité founder Michel DeunovCornellier and the Bulgarian mystic Peter Konstantinov Deunov, founder of the Universal White
Brotherhood.22 This new-age oriented religious movement was characterized by several
practices, including prayer, meditation, breathing exercises, and yoga. The surname similarity
brought many to associate the two organizations. Bussières (2009) quotes Deunov-Cornellier as
saying, “My religion is Earth.” Everyone I talked to continually insists that La Cité is not a
religious organization, and more than one current community member shared that the five great
religions are part of the school curriculum.
Scandal: The hint of new-age religion under the charismatic leadership of DeunovCornellier set against the backdrop of an experimental organic farm and nature-based alternative
school, all provided fodder in a partisan political scandal which crippled and almost ended the
community of La Cité. Problems began when Robert Dutil23 and his family moved to La Cité in

22

The Universal White Brotherhood is a new age-oriented religious movement founded in Bulgaria in the
early 20th century by Peter Deunov. In 1937, one of his followers, Omraam Mikhaël Aïvanhov, expanded to France.
The Canadian website displays seven Brotherhood Centers in Québec, but currently, no affiliation exists with La
Cité or Ham-Nord. (Accessed 10 April 2020. http://fbucanada.com/en/lassociation/centres-fraternels/)
23

Robert Dutil: Political biography as per the National Assembly of Québec. (Accessed 10 April 2020.
http://www.assnat.qc.ca/en/deputes/dutil-robert-641/biographie.html)
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the early years. Between 1985–1994, Mr. Dutil was a Member of the National Assembly of
Quebec for the District of Beauce-Sud and a member of the Quebec provincial cabinet. Arriving
in his ministerial limousine, Minister Dutil would join his family at La Cité every weekend.
According to a 2009 interview between Luce Dallaire and Dutil’s daughter, Karen, who still
lives and works at La Cité, the scandal erupted in 1988.
The scandal has been recounted to me precisely the same way from multiple sources, and
I have been able to corroborate most of the story through a variety of newspaper articles. The
story begins with Minister Dutil proposing that ambulance service should become a public
service. Predictably, some private ambulance owners were unhappy. To discredit Minister Dutil,
the private ambulance owners colluded with Info-Cult,24 a provincial organization that
investigates cults. Info-Cult demanded Minister Dutil’s resignation because of his links to La
Cité. Minister Dutil initiated a private investigation that revealed the connections between some
private ambulance owners and Info-Cult, which had asked for his resignation. In essence, La Cité
attracted the attention of the media because a cabinet minister was living there.
The media ruthlessly condemned and discredited all of the unique features of the
community, branding it a cult with Deunov-Cornellier as its guru. La Cité was demonized for
demanding all employees and residents not to smoke on the property. The community was also
singled out for its stance on organic farming as a solution to traditional agriculture and its
insistence on healthy eating.25 The most criticism was levelled at the alternative school, which

24

Info-Cult is an organization operating in Quebec for 25+ years, focusing on the cult phenomenon. The
website has not been updated since 2006. (Accessed 10 April 2020.
https://infosect.freeshell.org/infocult/phenomene/English/HTML/doc0000.htm)
25

Demonization of alternative communities: In the 1980s, many intentional communities endured
demonization due to an increase in cults, the 1978 mass suicide in ‘Jonestown,’ and the counter-culture message of
communal living.
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required increased participation of parents, had small class sizes, espoused a belief in nonviolence, and included a curriculum of the five major religions.
All of a sudden, the hundreds of people that regularly attended conferences and
workshops stopped visiting. I read and heard stories from a variety of sources concerning the
vandalization of property, public promises to poison the ready-to-eat organic meals, and death
threats to Deunov-Cornellier, who ended up going into hiding.
Marie-Josée Duval (2008) writes that despite general respect for a politician’s private
life, then Premier Bourassa decided that Minister Dutil’s arrangement sent a dubious message to
the public. Instead of waiting for investigations to be completed or exploring why the Minister
for Families would install his own family into an ecovillage, Minister Dutil was removed from
his position and transferred to the Ministry of Communications.26
Investigations by the Directorate of Youth Protection, the Ministry of Education,
Revenue Québec, and the RCMP did not generate any convictions, nor were any criminal cases
registered against La Cité Écologique de Ham-Nord (Duval 2008). To the best of my knowledge,
the alternative school at La Cité continues to be supervised by the Bois-Francs school board
without incident.
5.3.1 Tour of the Dark Years
As a result of the harsh media spotlight, in the early 1990s, a bankruptcy of over 1.65
million dollars marked the beginning of the dark years of La Cité Écologique de Ham-Nord
(Bussières 2009). The exact details of the dark years are hard to verify. Understandably, not

26
Minister Dutil chose not to run for office in 1994. He did return in 2008 to become Minister of Revenue.
In 2010, he accepted the position of Minister of Public Security, and in 2015 resigned from the Québec legislature.
(National Assembly of Québec 2015). (Accessed 10 April 2020. http://www.assnat.qc.ca/en/deputes/dutil-robert641/biographie.html)
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many people want to talk openly about those days. What follows is a summary of the casual
conversations I had about this challenging time.
The Teacher who lived through the dark days explained to me just how difficult life
was. In the early 1990s, there was a total disappearance of income as the eco-tourism businesses
ceased to operate. Many members left. To help support the community, some people went away
to earn an income and then returned to share their earnings. For a couple of years, a core group
of residents remained because there was a strong belief in the community and a strong desire to
support the school.
I heard a remarkable story of a sympathetic entrepreneur inadvertently saving La Cité.
A local clothing manufacturer approached the ecovillage looking for labourers to sew men’s
underwear. The community gratefully accepted, and everyone learned how to use sewing
machines. An elder shared how “everyone sewed regardless of their position as a lawyer, janitor,
or teacher. Everyone sewed because that was what was required to save the community, we
believed in.” I heard more than one story of people sewing through illness and giddy exhaustion
to make enough money for the community to survive.
These intense never-ending sewing sessions became a significant bonding experience
for the community. One elder reminisced that it was the most difficult yet most rewarding time
of their lives. Eventually, after ten years of sewing and saving, La Cité slowly regained
ownership of the property and buildings. One resident even quipped that “we bought everything
twice!” The residents of La Cité sewed themselves out of bankruptcy and, in the process, stitched
together a solid sense of community.
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5.4 Ecoresilience Discussion
The guided private tours and historical reviews highlight a myriad of ecoresilience
concepts. La Cité provides many examples of transformational community resilience and
spiritually supported ecoresilience. This ecovillage has tenaciously survived adversity. Various
community disasters have occurred throughout the 36-year history, including negative press,
economic bankruptcy, and a severe multi-day ice storm causing everyone to move into the
community hall. These disasters have only strengthened the bonds between community
members. There are many indications that La Cité will adapt to future climate change-related
challenges.
5.4.1 Transformational Resilience
The story of La Cité sewing themselves back together and into a new and improved
community is an excellent example of transformational community resilience. It took 12 years to
bounce back and move forward from negative press, scandal, and bankruptcy. Since then, many
proactive changes have occurred to ensure future community resilience.
Beatrice John and Sacha Kagan (2014) state that to improve resilience, four features are
considered to play a significant role in strategies for climate change adaptation: (i) response
diversity, (ii) innovative capacity and flexible solutions, (iii) self-organization, and (iv)
redundancy. Self-organization is deemed to be the strongest of the features stimulating the
development of the three other elements. The four characteristics of community resilience are
evident through the changes that have occurred at La Cité since the dark days.
Self-organization: To survive, La Cité had to adapt to the crisis of financial bankruptcy.
Residents accepting piece work sewing garments generated money and time to reorganize the
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community. During the dark days, the leadership learned new information to create a more
flexible future for the community.
First, the membership process changed. No longer is everyone welcome, especially
public figures and reporters. The process of becoming a full member of La Cité takes three years.
The Tour Guide explained, “we now ensure that we have members who fit well into the group
and who really want to live here.” This process allows newcomers to get to know the community
better and vice versa. There have also been significant reconfigurations to the financial structure
of the ecovillage. The community hall, which is identified as the most critical community
building and houses the school, is mortgage free. The Tour Guide emphasized that now the
‘heart’ of the community is safe.
Rebuilding credibility and trust with the broader region, members of the community have
worked hard to integrate into various regional farming and business networks. This regional
integration is a major community goal. Now some companies within La Cité employee people
from outside the ecovillage community. A local business saved La Cité in the dark days, and
today La Cité reciprocates by supporting activities within the region. Another way La Cité
rebuilt credibility was joining GEN, offering certified Ecovillage Design Education courses and
sustainability workshops. These French only programs continually educate the broader region to
the importance of healthier ways of living. Association with an international organization
validates the ecovillage model La Cité emulates.
Diversity: The evolution of ten different business units indicates diversity. It took the
children of the first members, like Karen Veilleux-Dutil, daughter of Minister Robert Dutil, who
moved to La Cité at the age of eight to get the ecovillage out of financial difficulties (Dallaire
2009). Veilleux-Dutil expanded upon the sewing expertise within the community and started the
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company, Respecterre.27 This company manufactures casual clothes made from natural fabrics.
Every one of the ten business units is a separate legal entity. This strategy of diversity helps to
contain future financial risks for the whole community. The Tour Guide emphasized that each
business unit must be financially viable plus contribute to the community in some way. A casual
conversation with one of the organic farmers uncovered that half of the produce is sold at public
farmers’ markets, and the other half goes to feed the community. The strategy of multiple
business units continues to ensure diverse revenue streams.
Redundancy: Another proactive resilience strategy is leadership redundancy, which has
organically evolved through the next generation of young residents. The second generation is
highly involved in community operations. The Tour Guide explained that at the age of 17, 18, or
19, young people get a chance to be on the community board of directors and learn about the
management of the ecovillage. The leadership transition process begins with training; then, some
young people will slowly assume more and more responsibility. After a certain amount of time, a
young person takes over an existing role, and that elder will leave the board. The Teacher
admitted that this approach has not always been easy for the elders, especially those that lived
through the dark days but, “we must accept the deviations and mutations from the original
vision.” I detected a note of pride when the Teacher shared how the future of the community has
been turned over to the next generation. This leadership strategy fosters an ongoing system of
intergenerational mentoring for new community leaders.
Innovation and Flexible Solutions: The next generation catalyzed many innovations
and flexible solutions at La Cité. An example the Tour Guide offered was after graduation, the

27

Respecterre: A garment manufacturing business based at La Cité, which uses eco-friendly fabrics and
dying processes. Products include underwear, casual wear, and yoga outfits. (Accessed 10 April 2020.
https://www.respecterre.com)
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young adults are asked how they would like to contribute to the community. After a time of
apprenticeship in one of the existing companies, young adults can start their own business. Since
the community school includes project-based learning, the students are quite capable of building
a business case for a new venture. This student capability has resulted in innovative ideas
becoming thriving businesses. Some examples include Palettes Grandmont,28 My Second
Chance,29 and CAP Eco-Community.30 Many climate-related adaptive changes occur at La Cité,
such as the plans for solar power for the community centre and ongoing farming experiments
with more drought-resistant shrubs and trees. All residents regularly contribute new strategies,
processes, programs, and business ideas.
Sustainability has different interpretations at La Cité. Some of the economic activities
providing financial sustainability for the community are not ecologically sustainable. Respecterre
and Khéops, for example, rely on shipping products across the continent, increasing greenhouse
gas emissions. Khéops produces many items created with non-renewable resources, heavy
chemicals, and uses a great deal of energy in fabrication processes, such as kilns. The fact that
business units associated with La Cité are not truly ‘green’ or ecologically sustainable sends a
contradictory sustainability message from this ecovillage to the bio-region and the world at large.
Today, the ecology and sustainable development messages of La Cité are more
acceptable than 36 years ago. To correct the misinformation from the early days, one of the
leading reporters of the 1988 scandal, Michel David, retracted some of the old accusations

28

Palettes Grandmont: A company working with businesses from central Québec to recycle reusable
materials and products such as palettes, containers, skids, and tubs. (Access 10 April 2020.
https://citeecologique.org/en_US/entreprises/palettes-grandmont/)
29
My Second Chance: A company that up-cycles discarded clothes and left-over fabric. (Accessed 10 April
2020. https://citeecologique.org/en_US/entreprises/deuxieme-chance/)
30

CAP Eco-Community: A training and development company that provides diversified public training to
facilitate education for sustainable development. (Accessed 10 April 2020. www.capecocommunautaire.org)
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levelled at La Cité (Dallaire 2009). And to acknowledge the forward-thinking of La Cité founder,
Michel Deunov-Cornellier, seen in Figure 5.6, the FIC presented him the 2017 Geoph Kozeny
Communitarian Award.31 Since most ecovillages struggle to retain
intergenerational members, I believe one of the best testimonials to
Deunov-Cornellier’s leadership is the fact that many children raised
in La Cité have chosen to remain there as adults. Some of the
reasons for the retention of young community members are the
spiritual practices of La Cité, which are discussed in the next
section.

Figure 5.6 - Michel DeunovCornellier (image courtesy of
La Cité).

5.4.2 Evidence of Spirituality
La Cité exudes a substantial amount of community cohesion, or spiritual capital, which
contributes to the ecoresilience of this ecovillage. As discussed in the literature review, there are
three themes pertinent to the discussion of spirituality and ecoresilience. The three spiritual
themes include a connection to the web of life, engagement in social-ecological activities, and
the arts. Evidence of all three spiritual themes is visible at La Cité. One of the ways spirituality
continually guides La Cité is through its inclusion in the community vision, mission, and values.
Vision and Values: The publicly stated purpose of an ecovillage announces to the world
which values are essential to the community. As stated earlier in this chapter, one of the primary
goals of La Cité is to “Integrate a supportive social, cultural and spiritual way of life while
respecting each other” (2020). Spirituality remains part of the invisible glue holding this
community together. Zohar and Marshall (2004) describe the glue that binds people together as

31

The Kozeny Communitarian Award: FIC honours people who have committed a lifetime of achievement
to creating community in the world. (Accessed 10 April 2020. https://www.ic.org/kozeny-communitarian-award/)
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spiritual capital. This capital is self-generating and can build a buffer to absorb community
challenges. The publicly stated communal value of spirituality guides the community. There are
many ways spiritual capital is developed at La Cité. Specific evidence of the three spiritual
themes follows.
Connection to the Web of Life: Believing in, and connecting to something larger than
ourselves is a fundamental feature of spirituality. The founding members of La Cité received
spiritual guidance from the philosophies of Rudolf Steiner (founder of Waldorf Education), Peter
Deunov (Bulgarian philosopher), and Omraam Mikhaël Aïvanhov (founder of the Universal
White Brotherhood). According to the Teacher, the community currently follows the philosophy
of Ivan Illich.32 The community school explores links between the spiritual and the scientific
while encouraging students to develop their inner spiritual lives (FIC 2017). The five major
religions are a part of the school curriculum. My Host summarized that “generally the
philosophies within the community are closely aligned with Christianity and Judaism” but
stressed that no religious services take place in the community. I did quietly hear that some
residents do attend Catholic mass at the village church in Ham-Nord, but only at Christmas.
Spiritual activities at La Cité feel guardedly downplayed presumably due to the cult
struggles in the early years. None of the people I talked to offered the problematic past, but when
asked, everyone was very transparent about the history of the community. A book has been
written in French documenting the early days of La Cité, and plans are in the works for an
English edition. Writing about the founding history of the ecovillage is necessary to diffuse the
cult label and accentuate the spiritual courage it took to create the community.

32
Ivan Illich: Austrian philosopher and Roman Catholic priest who believed schools were places that
taught consumerism and obedience to authority. He maintained that genuine learning was replaced by advancement
through institutional hierarchies accompanied by the accumulation of mostly meaningless credentials. (Accessed 20
April 2020. https://www.britannica.com/biography/Ivan-Illich)
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From a transformational community resilience perspective, the Teacher reflected that
“spirituality was a big part of the invisible glue that kept the community together during the dark
days.” During those days, residents had a strong bond with each other and a deep belief in
belonging to the larger web of life.
Belonging to the web of life also demands respect for the more-than-human world.
Ecovillages, in general, demonstrate being a part of the interconnected web of all existence
through low-impact lifestyles. At La Cité, continual efforts are made to work towards living
more sustainability. Some examples I uncovered include sharing resources such as
accommodations, laundry facilities, building tools, and communal meals. Solar panels on the
roof of the community hall and reducing energy consumption through carpooling are other
examples of moving towards sustainability. Organic and biodynamic farming also displays the
interconnectedness with the web of life. Reducing the carbon footprint of highly-consumptive
mainstream society to live more sustainably was one of the original reasons this ecovillage
emerged. Honouring the web of life through living more sustainably is an expression of
spirituality at La Cité.
Engaged Spirituality: The aspect of being in-service to others expands the concept of
spirituality. The community of La Cité exists, in part, because of the strength of the spiritual
value of harmony. This above anything else infuses all communal activities. According to the
Teacher, “the shared value of harmony has become one of the primary guiding rules with which
residents ask themselves if what they are doing, or saying, will bring harmony to the
community.” The communal spiritual value of harmony emerges through many routine practices
at La Cité. Some of the methods mentioned to me by my Host include a daily devotion or
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thought for the day, shared meals, social celebrations, and the simple prayer of “peace, harmony,
love, in us and around us” recited at every meal.
Being a good neighbour and contributing to community harmony is considered a spiritual
practice. My Host offered some other examples of spirituality supporting community harmony at
La Cité. Cleanliness of all indoor spaces, as well as immaculate gardens and landscape care,
were described as essential to encourage good ‘spiritual energy’ within the community. Attention
to order and cleanliness generates respect towards the whole community. The dress code at all
communal meals exemplifies the respect for fellow communards. Aside from the ecovillage
being an entirely non-smoking site, one of the community elders mentioned there is no tolerance
for violent behaviour, the use of weapons, verbal abuse, or the use of drugs. The communal
spiritual values of harmony, respect, and being a good neighbour, all contribute to the building of
spiritual capital within the ecovillage.
As discussed in the literature review, there is a strong link between spirituality and social
engagement, such as voluntarism (Oh and Sarkisian 2012). Evidence of this link was found at La
Cité when my Host mentioned that every community member is expected to volunteer hours
regularly. “We ask for a certain number of hours of volunteer work during the weekends, to take
care of the landscaping, agriculture, interior or exterior cleaning of community buildings.” I was
told there rarely were problems getting people to help with all the tasks required to maintain the
farming community. High levels of community member engagement is a sign of a very cohesive
ecovillage, which is a by-product of engaged spirituality.
Another aspect of engaged spirituality is actively being in-service to social-ecological
communities. At La Cité, this theme appeared in a couple of interesting ways. The philosophical
training of the various La Cité sales reps who travel throughout Canada and the USA selling the
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items produced by some of the communal businesses provides one example. “The goal for our
young salespeople, who are mostly in their twenties and thirties, is not to absolutely sell
something, but is rather first and foremost to do someone a favour” (Deunov 2006, 61). Evidence
of this philosophy was uncovered at Whole Village Ecovillage, the next case study, with a story
of one La Cité sales rep fixing a piece of machinery during a recent visit. This philosophy of
sales reps being in-service to others is an example of the engaged spirituality component of
active citizenship.
Active citizenship in the form of regional networking is another example. My Host
shared that “members of our ecovillage sit as volunteers on different municipal committees and
participate in the organization of cultural and sporting activities.” I learned that members of La
Cité work with various organizations in the region, in particular, the Tourism Office and the
Chamber of Commerce. Being an active ecovillager extends beyond the community gate to
include regional community groups.
My Host proudly recalled that in the summer of 2015, an official collaboration between
the municipality and La Cité made it possible to establish the Incredible Edible33 movement in
the local village. The ecovillage farmers helped educate the broader public in organic farming
methods, which will improve the health of both the regional population and the bio-regional
landscape. This collaborative effort is an illustration of the nested systems concept of panarchy
and how small collaborative efforts can subtly impact socio-ecological systems.
Engaged spirituality requires an outward engagement of individuals. Vaughan-Lee (2019)
describes how real spiritual practice includes people stepping beyond self-interest to advocate for
all communities within the web of life, both human and more-than-human. The community

33

Incredible Edible Network: Established in 2008, this UK organization, internationally educates
communities to grow and celebrate local food. (Accessed 20 April 2020. https://www.incredibleedible.org.uk/)
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members of La Cité illustrate engaged spirituality through many community and regional
collaborative efforts.
The Arts: Connecting to the web of life also occurs through the arts. Culliford (2017)
maintains that all art-forms contribute to human spiritual wealth. Creativity through music and
art were other examples offered by my Host for enhancing interconnection with the web of life.
The fact that no one was permitted to take photographs of the intriguing artwork in the
community hall indicated to me the sacredness of these artworks. The purpose of the artworks
was to promote unity, a spiritual value similar to harmony.
During my site visit, I did not notice many other examples of art or music. However, the
Tour Guide did suggest to me that the beauty of manicured flower gardens is a form of art that
cultivates a connection to nature, leading to spirituality. At La Cité, the flower gardens are
considered living works of art. Culliford (2010) suggests that gardening can be viewed as a
spiritual practice.
I suspect more works of art and spiritual activities occur than were freely shared with me.
Still, out of respect for community privacy and acknowledging a painful past, I chose not to
probe any further. There is enough evidence gathered to illuminate the concept that spirituality is
an essential component of ecoresilience at La Cité.
5.4.3 Spiritual Shadow
Despite many spiritual activities, some shadows do appear at La Cité, specifically within
the engaged spirituality theme of ecological action. I believe this is because the primary focus of
the community is on the products of the property and not the land itself. Not one of the stated
community goals of La Cité references the physical place of the ecovillage. What I did witness
was a pragmatic approach towards organic farming and harvesting of the woodlands. Another
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example occurred during the guided tour when a stunning sunrise viewing platform was bypassed to show off the experimental orchard of hardier fruit and nut trees.
At La Cité, there is a great deal of respect for the overall seasons and cycles of nature.
This fact was made evident through the school curriculum and learning about various naturebased ceremonies. Remarkably, I did not hear one resident share any feelings indicating
identification with or an emotional attachment to the physical landscape. On the contrary,
community harmony was more important than tackling the environmental impacts of the
community, such as the reluctance for members to discuss zero waste. Deunov-Cornellier chose
a suitable landscape to create a community, and as the Teacher told me, “we do not have a
specific connection to this land because we are connected to all of Earth.” Should something
significant happen to the ecovillage, the ecoresilience strategy of La Cité would be to move to
another location.
There often are gifts associated with shadows and La Cité may just be exercising a
transformative resilience approach around the possibility that physical changes might occur.
Preventing an over-attachment to a place does not limit the practical resilient measures of
potentially moving to a new location. Considering the unknowns of the rapidly changing climate,
this pragmatic approach of being willing to move en masse may prove advantageous to La Cité
at some future point in time.
La Cité was founded with spirituality as one of the community cornerstones. The
importance of spirituality is present in the guiding vision and values of the community. This
section reviewed many spiritual practices and processes, continuing to inform communal
activities. There is palpable community cohesion at La Cité due in part to the spiritual capital
built up and drawn down throughout three decades of change.
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5.4.4 Future Ecoresilience
All life adapts as it goes through cycles of change, whether it be a person, a community,
or a physical environment. Where an ecovillage lies within the adaptive cycle of change will
impact the ability of the community to be ecoresilient. Today the ecovillage has recovered from
near disaster and is fostering new directions and enterprises. La Cité has finally started to move
from low to high resilience.
Based on my site visit and subsequent interviews, La Cité is well within the exploration
phase of the adaptive cycle. An email to my Host, asking them to place their community on the
Modified Adaptive Cycle, seen in Figure 5.7, independently confirmed my assessment. My Host
explained that they believe La Cité is within the ‘New Engagement’ stage because “we are
exploring and reforming our new vision/mission, not that they are changing, but we need to
reaffirm our interest in co-creating for the next 35 years.” (Re)commitment to the purpose of the
community is an important feature to note at this stage, which is marked with high potential but
low connectedness. The strength of the recommitment to a common purpose that is supported by
spirituality will help the ecovillage as it moves into the next cycle of change.

Figure 5.7 – La Cité placed on the Modified Adaptive Cycle of Community Change.
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During the dark days, the residents were very connected with a clear purpose and a strong
spiritual belief. Still, now that the worst is over, a certain complacency has settled into the
community. The Teacher agreed that La Cité has become less communal. The reduction in
community meals and the new modern single-family accommodations indicate more
individualism and less community. The Teacher also admitted that they had become quite
‘comfortable’ living in the same space for over five years and did not relish any changes.
However, the Teacher did offer that “the community was still entirely emotionally connected
because of the shared difficult history.” I also heard from my young Host that newer community
members who did not have to live through the hard times sometimes find it challenging to
understand this bond.
The characteristics of the New Engagement stage include different perspectives, research,
prototypes, creativity, and the exploration of many options. A continual increase in resilience
characterizes this phase. My Host wrote that “we [the second and third generation] are looking
for more action and new engagements.” The lessons learned from the collapse of the community
in the 1990s are not forgotten as the community continues to evolve in ways different from the
founding generation.
A concluding comment from my Host sums up the communal reality at La Cité, “life is in
constant flow for us, and we need to constantly adjust our self to maintain the group cohesion.”
As the community changes and moves through the adaptive cycle, La Cité exhibits ecoresilience
due to many diverse and adaptive strategies along with substantial spiritual capital creating a
secure and cohesive community.
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5.5 Summary
This case study included a physical and historical tour of La Cité Écologique de HamNord to search for evidence of ecoresilience. The tours uncovered many examples of different
resilience strategies. A review of the mission statement with the unwavering focus on youth
education illustrates the constant raison d’être for La Cité. This clear purpose plus spirituality
holds the community together through disruptions and disasters. The disaster in the early years
catalyzed a robust social network providing support for the community to adapt to new social
and financial conditions.
Because spirituality is one of the pillars of La Cité, the community has learned to build
and rely on spiritual capital as the invisible communal glue. I believe it is this deep connection
between each community member and to the larger web of life, that enables all members of this
ecovillage to calmly approach whatever future socio-ecological disasters may come along.
Spirituality has empowered this ecovillage to absorb many shocks. The communal attitude of
“we have been here before, and we know we can survive, even thrive” describes the
ecoresilience approach at La Cité.
Ecoresilience is clearly evident at La Cité. Physically, the ecovillage continues to quietly
prepare for the inevitable challenges climate change has in store for all of us. The hardier plants
and trees, experimental greenhouses, and passive solar heating are part of transformational
ecoresilience. Spiritually, the ecovillage continues to generate spiritual capital to hold the
community together during tough times.
The missing ecoresilient factor of ecologically engaged spirituality has both negative and
positive implications. Unfortunately, the more-than-human community located at the physical
location of La Cité is missing the voice of a nature advocate. However, because of the lack of
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place connectedness, the human community is amply prepared to migrate to a new location.
Ideally, ecoresilience requires consideration of both the human and more-than-human
communities.
Mainstream society could learn from the transformational ecoresilient processes that are
visible at La Cité. Some of the critical processes include active development of intergenerational
governance, meeting the basic needs of every community member, nature-based education, and
an ongoing acknowledgement of the larger web of life. Another lesson for community
consideration would be an acceptance of the potential for migration. But, ultimately, the most
significant experience from studying ecoresilience at La Cité is the power of spirituality to build
healthy, supportive individuals and communities. The ecovillage is not perfect, but La Cité does
provide one robust community model for climate-resilience.
The tours of La Cité Écologique de Ham-Nord demonstrate that with a strong focus on
sustainability, the essential communal value of harmony, and supportive spiritual practices, this
ecovillage is set to weather any storm. The pragmatic approach to the physical place observed at
La Cité is contrasted in the next case study of Whole Village, which illustrates components of
deep attachment to place.
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Chapter 6 - Case Study of Whole Village Ecovillage
This case study focuses on uncovering ecoresilience evidence of how Whole Village
Ecovillage copes with the known and unknown, social and ecological, climate-related challenges
occurring in our world today. Located in the rolling farmlands of the Caledon Hills in Southern
Ontario, this community is a small organic farming cooperative struggling to survive. This
ecovillage was selected for demonstrating unique, environmentally friendly activities and ecotechnologies.
Whole Village Ecovillage is a cooperative farming
community combining ecovillage living with organic agriculture
and the latest eco-technologies. The communal emblem illustrating
the holistic nature of the community is visible in Figure 6.1. This
ecovillage was founded in 2002 when eight families purchased a

Figure 6.1 - Emblem of
Whole Village (FIC 2020).

191-acre farm near Orangeville, Ontario. The exact location of this
ecovillage is presented below in Figure 6.2.

Figure 6.2 - Map of Whole Village Ecovillage (Retrieved from Google Maps).
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As of November 2018, there were 17 residents, aged 4-84 years, living in this
community. Going forward, this ecovillage will be referenced as Whole Village. Fieldwork data
concerning this ecovillage was gathered from a three-day site visit, interviews with ten residents,
casual conversations with two previous residents, a follow-up site visit, communications with
some of the interviewees, and a review of the community archives. This case study includes a
detailed description of the three private guided tours, as well as a historic geographical tour of
the land.
As a fieldwork site for this comparative case study, Whole Village demonstrates a certain
amount of ecoresilience via a strong connection to place. The original vision of living in ‘right
relationship within the web of life’ continues to inform the activities of some members of this
community. However, Whole Village demonstrates negligible community glue or spiritual
capital. Because of many missing spiritual components, Whole Village is not considered an
ecoresilient ecovillage.
6.1 Vision, Mission, and Guiding Principles
Whole Village began as a dream by a small group of people to create a community on a
biodynamic inspired farm. The original vision of Whole Village included a commitment to
sustainability and land stewardship, providing the ecologically and environmentally sensitive
farming community with a solid founding philosophy. The original vision, mission, and guiding
principles were recently updated in 2017 and can be found on the Whole Village website.
Currently, the vision of the community states: “We envision a transformed world in which
humanity lives in right relationship within the web of life.” This broad vision translates into the
following new mission statement. “Whole Village is a cooperative farming ecovillage that
aspires to model and support resilient, just, and regenerative systems” (Whole Village 2019).
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Fourteen new guiding principles cluster around the three themes of ecologic/economic,
community/social, and education/outreach.
The current principles reflect the original intention of the ecovillage and expand the
concept of community into developing more social and spiritual aspects. Unfortunately, there is a
big gap between the words found on the ecovillage website and my findings. This ecovillage
does not walk the talk of the stated vision or mission. A change in community dynamics needs to
occur to demonstrate evidence of the guiding principles. On more than one occasion, I jotted in
my fieldwork journal, “is this a community or a collection of individuals?” Despite the
inconsistencies between the stated vision and mission and the ecovillage’s daily life, Whole
Village strives to illustrate the importance of connection to place.

6.2 Site Visit
From Toronto, Ontario, it took me an hour to drive north-west to Whole Village. The
ecovillage is just south of the town of Orangeville, and the entrance is marked with a small sign
of the community emblem. The ecovillage was easy to find as I had visited this location a few
years earlier to investigate a permaculture program. After driving down the kilometre-long dirt
laneway, I ended up in the large gravel parking lot.
Before walking into
the unmarked front door to
meet my Host at the prearranged time, I stopped to
admire a large mural, seen in
Figure 6.3, that embodies the
Figure 6.3 - Mural at entrance to community house at Whole Village
(image by Carol Koziol 2018).
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original utopian community vision. I learned this mural was the creation of one of the first
members.
After friendly re-introductions, my Host offered me a cup of herbal tea, and we settled
into comfortable couches in the large common living room. Over the next few days, many
different types of tours and casual conversations took place. Due to this case study uncovering
the importance of connection to place, I feel it is appropriate to start with the story of the land at
Whole Village from the historical perspective of the landscape, not my time in the field.
6.2.1 Geographical Tour
One morning while sipping a coffee in the Whole Village library, I plowed through the
community archives and came across some interesting pieces of historical information. I had
stumbled upon a really old little book with a detailed description of the actual landscape at
Whole Village. The Soil Survey of Peel County written by DW Hoffman and NR Richards
(1953), provided me with some riveting reading.
The geographic history of this area started with the last glacial retreat 12-18,000 years
ago. The melting ice from the Wisconsin Glaciation deposited drift across the region, leaving
sandy loam and poorly sorted outwash as the dominant soil types. Whole Village is 1,465 meters
above sea level and sits amidst the sandy hills of Orangeville to the north, and a glacial spillway
to the south. This northwestern corner of the Peel Region is the headwaters for four rivers: the
Humber River, the Credit River, the Nottawasaga River, and the Grand River. The location of
Whole Village is at the headwaters of the Credit River watershed. Shaws Creek, which flows
into the Credit River, runs along the southern edge of the Whole Village property.
Hoffman and Richards (1953) state that the peoples of the Iroquois First Nation were
recorded to be in Peel County in the late 1600s, and then peoples from the Ojibway and
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Mississauga nations arrived after 1812 from various parts of the northern United States. More
than one resident I talked to referred to the largest hill at the ecovillage as ‘spirit hill’ because
local lore speculates with the perfect east-west view, this highest hill in the region was used for
many Indigenous ceremonies.
In the 1800s, settlers arrived in this region from England, Scotland, and Ireland. The
property was at one point entirely cleared by the settlers, and any existing forests are secondgeneration. Hoffman and Richards (1953) note that in 1877, one of the first recorded owners of
the farm was William J. Dodds from Ireland. Despite limited crop production due to low soil
fertility and susceptibility to wind erosion, the land at Whole Village continued as a mixed farm
right up until 1965. Mixed farming activities included cash crops, small grains, potatoes, and
raising cattle, hogs, and poultry. After 1965 a family from Toronto used the farm as a ‘retreat,’
renting land to local farmers for pasturing beef cattle. The family added a ½ acre pond to the
property and significant additions to the century-old farmhouse.
Conservation Easement: Before the farm was purchased in 2002 by the original eight
families of Whole Village, the owner Pearl Karal had a conservation easement placed on the
property guiding sustainable uses of the farm for 999 years. This easement significantly protects
the land and overrides any aggregate extraction. The strategy also reduced the capital gains tax
for the widow Karal, which she partially passed onto the founding members of Whole Village by
lowering the price of the property by over $200,000.
By having this conservation easement attached to the deed of sale, the original members
of Whole Village committed the fledgling community with a connection to the land. Figure 6.4 is
a diagram of the property showing the two protected areas of the 27 acres of wetlands (Area 1)
and the 14 acres of hardwood (Area 2). The Credit Valley Conservation Authority was engaged
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Figure 6.4 - Whole Village Farm Plan (Peterson 2002).

to create a conservation plan and record an inventory of plants and animals found on the
property. A baseline documentation report of the Whole Village Conservation Easement (2006)
prepared for the Escarpment Biosphere Conservancy described the ecological significance of the
land at Whole Village.
The Whole Village property has a valuable ecological significance as a watershed. The
wetland area contributes to the health of the ecosystem by regulating water levels and
filtering out pollutants from the water system. The rest of the property is being allowed to
regenerate naturally and the forest ecosystem will develop into mature hardwood stand
with a component of mixed conifers. The developing forest will help in the creation of a
natural corridor along the Niagara Escarpment. This corridor will allow the flora and
fauna to migrate north and south and help maintain species and genetic diversity and
ensure continued natural evolution of our planet’s heritage. (Anne-Marie Roussy and
Janice Eales 2006, 2)
The hills of the Orangeville Moraine are in the process of becoming designated as an
Area of Natural and Scientific Interest (ANSI), by the Ministry of Natural Resources and visible
in Figure 6.4 as Area 3. This designation process is to protect this area from growing
urbanization and the aggregate companies. After reading the entire Conservation Easement
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Agreement, I began to realize how the community of Whole Village came into existence
ethically bound by many covenants set out for the protection, maintenance, restoration, and
enhancement of the land, and the natural features. These extensive restrictions are listed below
and include:
•
•
•
•
•
•
•
•
•
•
•
•
•
•
•
•
•

Not to sever or subdivide the lands.
Not to build on the lands within the wetlands or woodlot.
Not to allow motorized vehicles such as snowmobiles, or all-terrain vehicles.
Not to dump or store soil, rubbish, ashes, garbage, waste or other unsightly materials.
No pesticides, insecticides, herbicides, chemicals or other toxic materials.
No grading or change of topography is allowed.
No tilling of soil or grazing of cattle is prohibited in the wetland or woodlot.
No removal of aggregate is not allowed except for small scale non-commercial
community use on the property.
Vegetation is not to be removed or destroyed except for 1. the maintenance of trails,
fire lanes, or other accesses; 2. prevention or treatment of disease; 3. safety.
Non-native plants or animals are not to be introduced within the wetland or woodlot.
No hunting, trapping, or fishing is strictly forbidden.
No use of firearms.
Horseback riding and bicycles are not permitted in the wetlands or woodlot.
Water can only be used for farming or personal use.
Cultivate only 10% of existing or introduced native species found in the wetland or
the woodlot.
Not to conduct or permit any activity that adversely affects the conservation of the
Lands.
Prevent trespassing or restricted uses of the Lands with legible signage.

One of the Founding Members explained to me that monitoring of the conservation
easement occurs annually. A member of the Escarpment Biosphere Conservancy walks the land
confirming that the residents of Whole Village use organic farming practices and are not in
breach of any of the covenants. To remind all the residents, renters, and volunteers of their
commitments to the land, once a year, a different resident reads all of the conservation easement
documentation, and at one of the monthly business meetings, shares a summarized version with
the community.
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This brief geographical history sets the context for the formation of the community of
Whole Village and the reason for the strong connection to the landscape. The following tour
describes a little more detail about the social structure of this ecovillage.
6.2.2 Historical Tour
The history of the formation of Whole Village was gleaned from the community archives,
new member orientation notes, the ecovillage website, and conversations with two of the
Founding Members. Just like the land, this ecovillage continues to have many stony hills to
navigate. Nothing was easy in the formation of Whole Village, and physical persistence is still
required for community survival.
In 1999, Whole Village King was created by parents with children in the Toronto
Waldorf School looking to start a community in the Thornhill area. Members met for many
years, planning and looking for suitable land. After some difficulty finding farmland close to the
Thornhill Waldorf School, a minority of the original group members pursued another option, the
purchase of acreage in Caledon, outside of Orangeville. This new group eventually formed
Whole Village Property Co-operative Inc.
According to one of the Founding Members, a great deal of planning took place before
the property was finally purchased. Some of the original group walked the land with three
reputable local farmers to get a realistic assessment of the fertility and diversity of the land.
Reportedly, the response from the farmers was “go for it.” The original group also engaged a
landscape architect, C. Brad Peterson, with permaculture training to generate a plan for the farm.
Today, this plan continues to guide ongoing tree-planting activities.
It took over three years for members to find a financial institution that would provide a
mortgage enabling the purchase of the farm by the group of eight families. Community archives
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show that the TD Bank finally agreed to accept the risk, and the property was acquired in July
2002. The original 191-acre farm included:
9 acres of maple sugar bush
43 acres of wetlands
20 acres of hillside pasture
113 acres of croplands
6 acres of existing building land (barn, sheds, farmhouse, yard, pond)
The original owners of Whole Village included retired teachers, artists, an architect, a
farmer, and other professionals. The key objectives of this initial group were: “to reduce our
ecological footprint, to live simply with shared resources, to employ renewable energy, to use
energy-saving building techniques, and to steward the land by implementing principles of
permaculture.” The group met frequently, read intentional community literature, visited other
ecovillages, and using a consensus model of decision-making developed plans for one large
‘single-family’ dwelling.
In the archives, I uncovered old newspaper clippings describing Whole Village as
“resident planned and managed” and the landscape plans depict the project as “an integrated
farmhouse for the 21st century” (Peterson 2001). Despite many meetings with neighbours and
municipal planners, the building permit had to be settled by an Ontario Provincial Court ruling.
As one of the Founding Members told me, “it took two years and a good lawyer to get a building
permit because of suspicious neighbours.” Communal living was just too foreign of a concept for
skeptical locals. Ultimately, Whole Village successfully set a legal precedent by redefining what
constituted a ‘single-family’ home in the Province of Ontario.34 This legal precedent may help
other groups of people wanting to reduce the footprint of daily life, share common space, and
live in private quarters all within one large ‘single-family’ home.

34

Redefinition of Single-Family Home: Occurred through adherence to the rule that only one full kitchen
with a stove is allowed in a home, plus a second full kitchen in an apartment suite.
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On July 18th, 2004, a ‘Foundation Stone Ceremony’ marked the beginning of the
construction of the eco-house. Greenhaven was the name given to the 13,000 square foot house
for 11 families, which ended up costing 2.4 million dollars. The building took over two and a
half years to complete and was constructed out of natural materials incorporating many new
‘green’ technologies. In February 2006, community members who for four years had been living
in trailers, tiny farmhouse rooms, and off property homes, finally moved into Greenhaven.
6.3 Farm Tour
Wearing many warm layers to survive an outdoor walk on a cold, blustery November
day, I braced myself for a late-season private tour of the farmland. One of the few remaining
original members of Whole Village, who came from a six-generation farm family, was to be my
Farm Guide. Figure 6.5 shows an aerial view of Whole Village, including Greenhaven, the
farmhouse, barns, and pond.

Figure 6.5 - Aerial view of Whole Village (image courtesy of Whole Village).

122

As an overview, I learned that out of the 191 acres, approximately 15-20 acres are
farmable, and the rest is pasture. There are two forests. One is a hardwood forest with maple,
from which a member-owned coop produces maple syrup, and the other is a wetland forest.
Planting native trees and plants is the priority as the community experiments with the best
varieties to grow. Members grow different types of herbs, dry beans, rhubarb, asparagus,
strawberries, vegetables, and heritage tomatoes.
Trees: A few steps from the door, we stopped in the parking lot. The Farm Guide
proudly exclaimed, “thanks to the residents, volunteers, and farm interns, over the years, more
than 22,000 trees have been planted on this property.” The community commitment to replace
much of the tree canopy is one way of restoring the integrity of the land. Some of the trees are
conifers which have provided windbreaks, and an animal corridor between the two forests.
White-tailed deer, wild turkeys, pheasants, fox, skunk, raccoons, coyote, snapping turtles, and
salamanders are all found on the property, as well as a wide variety of birds and waterfowl. The
community work to protect the woodlands has also provided an opportunity for introducing the
practice of agroforestry35 to the bioregion.
Pointing towards a three-acre section on the south side of the laneway, the Farm Guide
described one of the two developing food forests36 on the property. The food forests include
“hardier Canada plum, hackberries, lots of nuts, and this year the plan is to add apple and peach

35

Agroforestry is defined as an intensive land management system that optimizes the benefits from the
biological interactions created when trees and/or shrubs are deliberately combined with crops and/or livestock. In
North America there are five basic types of agroforestry practises: windbreaks, alley cropping, silvopasture, riparian
buffers, and forest farming. (Accessed 10 April 2020. https://www.aftaweb.org/about/what-is-agroforestry.html)
36
A food forest, or forest garden, is a type of garden plan that mimics forest growth patterns with multiple
layers, as opposed to the single layer. Food forests include vegetables, herbs, and fruiting trees. Once planted, the
garden is allowed to grow on its own without any human intervention. (Accessed 10 April 2020.
https://www.maximumyield.com/definition/3387/food-forest)
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trees.” I was surprised when the Farm Guide said, “before I die, I hope to get results … I didn’t
realize how hard it was going to be.” They went on to say that “many people come to this
ecovillage with NO gardening experience” and then muttered, “so why did they move to a
farm?” The overgrown condition of the private gardens outside some of the suites reflects that
indeed some of the current residents are not interested in becoming gardeners.
Slowly moving up the driveway towards the farmhouse, the Farm Guide explained that
throughout the years, a CSA37 program has developed. In total, there have been ten CSA farmers
who have grown vegetables on one- to three-acres for members of the ecovillage and sale to the
broader community. I silently noted the high turnover rate and soon learned this is indicative of
community member turnover in general.
The farmer usually lives in the old farmhouse, close to the barn, shed, greenhouse, and
fields. The gardened fields are rotated continuously and killing the twitch grass is an ongoing
struggle. The Farm Guide said they are trying to get to no-till farming,38 but the twitch grass
makes it difficult. Whole Village receives $100 an acre from the government to keep the fields
covered with a green crop over the winter, but this year the ‘weird’ weather has prevented the
winter rye from growing.
Livestock: We walked over to the barn to see the start of a small herd of six Kerry cattle,
a rare dairy breed from Ireland. I did wonder if this was an unspoken acknowledgement to one of
the original owners from Ireland. The eventual plan is for this herd to produce dairy products.

37

Community Shared Agriculture (CSA) is a farm to table program. After buying shares in the garden
harvest, subscribers receive a basket of fresh, organic produce for 18-22 weeks. Farmers receive income early
enough to buy seeds, materials, and tools without having to negotiate a loan. CSA members get to know the farmers,
the growing practices and can participate in farm activities if desired. Members share the risk of the growing season
with the farmers. (Accessed 10 April 2020. http://csafarms.ca/what%20are%20CSA%20farms.html)
38

No-till practices allow the soil structure to stay intact, slow evaporation, and protect the soil by leaving
crop residue on the soil surface. (Accessed 10 April 2020. https://regenerationinternational.org/2018/06/24/no-tillfarming/)
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But for now, the cattle manure goes to the fields to improve the fertility of the soil. The Farm
Guide said, “we need more cattle … the problem is no one will do the work.” Currently, two
elder community members privately own the cattle.
There is no problem getting community members to care for the 45 chickens, which had
just been moved to the barn for the winter. In the spring and summer, the chickens help fertilize
the orchard with the use of a chicken tractor.39 Oats, peas, and barley are grown every other year
to feed the chickens, along with organic compost from the kitchens. The chickens are owned by
the community and proceeds from the sale of eggs goes back to purchase supplies for their care.
Before we left the barnyard, I asked about the five large pigs snorting loudly in a muddy
pen. I was told the current CSA Farmer owns them. The fully-grown pigs should have been sent
to the abattoir last year, but the CSA Farmer has become emotionally attached to them. Now the
pigs are to be adopted by a local farmer running a farm-animal rescue program.
Leaving the barnyard, I noticed some neatly stacked firewood. The Farm Guide
commented that the firewood comes from harvesting wood on the property and supplies three
fireplaces. Proper woodlot harvesting is the responsibility of the part-time maintenance person.
The bulk of the heavy splitting and stacking activities take place at public work bees, which
occur monthly and draws “five to twenty outsiders.” These monthly public events are one
method of new resident recruitment, and two members I interviewed became residents after
attending several work bees.
From the barnyard, we briskly walked over to two 900 square foot greenhouses. In the
spring and summer, flower and vegetable seeds are sprouted for planting, and various heat-

39
A chicken tractor is a movable chicken coop lacking a floor. The term chicken tractor comes from the
chickens performing many functions usually performed using a modern farm tractor: “functions like digging and
weeding the soil in preparation for planting trees or crops or fertilizing and weeding to enhance the growth of crops
and trees already planted.” (Accessed 10 April 2020. https://modernfarmer.com/2016/08/chicken-tractor/)
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loving vegetables, such as tomatoes, are grown. Shortly after my visit, a local group from Big
Brothers Big Sisters40 would be helping to harvest the last of the seasonal vegetables in the
greenhouse. The Farm Guide commented that “it is always good for visiting groups to have
something to do.” Over 20 different groups have visited the ecovillage in the past year to
experience a mixed farming environment. The group visits generate a small amount of revenue
for the community and help educate the public about the practices of organic farming.
Pond: Outside the greenhouse, we paused by the pond, which had been made for fire
protection by the previous owner. With a big broad smile, the Farm Guide said, “the pond has
been a lifesaver for irrigation and recreation,” then fondly recalled jumping in daily last summer
to cool off after full days of gardening in the high heat.
The recreational use of the pond became more evident when we walked past three old
trailers towards two little cabins. Residents and visitors enjoy the idyllic setting in the warmer
months. No one currently lives in the trailers, and one is in such bad shape it is marked for the
dump. The Farm Guide pointed out a trailer they had lived in for two years in the early days. In
the warmer months, the third trailer is occupied by a part-time community member.
Cabins: A part-time member manages an Airbnb41 business on behalf of the ecovillage.
Renting out two small cabins generates some income for the community, allows the managing
member to enjoy free accommodation, plus pocket half of the proceeds to live in a warmer
destination over the winter. The Farm Guide explained that the original plan was to build a total
of ten cabins. The Guide then explained complicated provincial legislation limits the size of

40
Big Brothers Big Sisters of Canada is a federation of 102 member agencies servicing more than 1,100
communities across the country. Over 20,700 volunteers mentor 41,400+ children and young people. (Accessed 10
April 2020. https://bigbrothersbigsisters.ca/)
41

Airbnb is an online marketplace which, for a commission, facilitates rental of personal properties or spare
rooms to guests. (Accessed 10 April 2020. https://home.bt.com/lifestyle/travel/travel-advice/what-is-airbnb11363981595930)
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structures built without a permit. These structures can be no more than 108 square feet and can
only use electricity for lighting.
Visitors are encouraged to use one of
three composting toilets, the two outdoor
solar showers, or the public washroom
facilities inside Greenhaven. Stopping in
front of a cabin on stilts, seen in Figure 6.6,
the Farm Guide recounted how it was built. A
Professor from a local college built the twostorey ‘tree-house’ as a school project with
donated and found materials.

Figure 6.6 - Tree-house cabin (image courtesy Whole
Village).

Biochar: On the far side of the pond, we trotted towards a big pile of brush, scrap wood,
and a large kiln. Biochar42 is produced at this site and, when introduced into the soil, will draw
down carbon from the atmosphere. The custom kiln was manufactured by a former resident who
is a welder. The unique slope in the open kiln keeps curling the flames back onto the wood
generating high heat, which burns for five hours. Only waste wood is used, and I was told the
process is labour intensive because the wood needs to be stacked by size and density.
The two resident-owners that started this initiative are friends with Albert Bates, an
influential figure in the ecovillage movement, and one of the authors of a new biochar handbook,
Burn: Using Fire to Cool the Earth (2019). I heard how the community is “pretty proud” of this

42
Biochar is a solid material obtained from the carbonization thermochemical conversion of biomass in an
oxygen-limited environment. When the biochar is buried in the ground as a soil enhancer, the system can become
‘carbon negative.’ This process was discovered by the Indigenous people living in the Amazon. (Accessed 10 April
2020. https://biochar-international.org/biochar/)
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effort because the carbon drawdown associated with biochar is on the leading edge of addressing
climate change.
The Farm Guide explained that “we are trying to improve our soil, by learning about
good practices, testing the soil, and by visiting each others’ farms.” Membership in the Ontario
Soil and Crop Improvement Association has been instrumental in ecologically developing the
farm. The Farm Guide suggested that biochar could be a “good little business unit, but not many
local farmers understand the value.”
Walking back towards the entrance of Greenhaven, I came to understand that to maintain
‘farm’ tax status, Whole Village has to generate annual minimum revenue of $14,000 from farm
activities. The Farm Guide estimated that in 2018, the ecovillage would earn $22,000 through the
sale of strawberries, preserves, vegetables, eggs, maple syrup, winter crop coverage, and a little
from the fledgling biochar operation. But the Farm Guide cautioned “no one could make a full
living off the farmland.”
Full-Time Farmer: Our final stop was in front of another food forest, referred to as a
suntrap.43 The Farm Guide pointed out Asian pears, raspberries, bush cherries, grapes, and then
explained the difficulties are getting the ground covered in ‘nitrogen-fixing’ clover. This year
apples, along with other fruit trees, would be planted. Then the 74-year-old Farm Guide wistfully
stated, “that’s it for me, I can’t keep up with it, working seven days a week with all the farming,
plus the ongoing community work, it’s getting too much for me.” Throughout our tour, I did
notice a slight limp increasingly worsen from the cold, damp weather.

43
Suntraps are sheltered areas of the garden that enjoy plenty of sunshine. Like a greenhouse, a suntrap can
have a microclimate effect of extending the growing season, with conditions often a week or two ahead of lesssheltered areas in spring. (Accessed 10 April 2020. https://www.growveg.com/guides/harvest-the-power-ofmicroclimates/)
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The ageing Farm Guide did offer one solution. “Whole Village needs to find a full-time,
mixed farmer.” But then went on to say “the trick is farmers want full autonomy, and when
working with a community that thinks they know, but really don’t know, the farmers end up
leaving.” As if to underscore this point of people chronically leaving, we walked by a few
members that were packing up their vehicles to move out of the farmhouse.
After a brief friendly interaction with the departing renters, the Farm Guide muttered,
“we just don’t have enough people, a lot of single people live here taking up space … the
farmhouse could have an apartment, but it depends upon the people … they make it or break it,
there is so much potential here … no one understands the potential.” Probing about the ideal
number of residents, I was told that the community functioned best with 30 people. This ideal
number of 30 residents was mentioned by few other ecovillages as well.
As my private farm tour ended, I had the feeling that the land, and the more-than-human
community at Whole Village, were in better shape than its human constituents. When we reentered Greenhaven, I gratefully accepted another cup of warm herbal tea and pondered what the
indoor tour of this community would further uncover.
6.3.1 Tour of Greenhaven
I enjoyed washing my teacup in the large kitchen before starting the formal indoor tour of
Greenhaven. It felt so warm and welcoming, the way I envisioned a farm kitchen to be.
Marvelling at the big wooden table in the center of the kitchen, I imagined many hands preparing
meals with produce fresh from the organic garden. The kitchen space was planned with families
in mind. Tucked into the back corner off of the kitchen, I peered into a sizeable childrens’
playroom and nursery with oversized viewing windows, lots of toys, a rocking chair, a portable
crib, and a little bed for naps.
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My Greenhaven Guide was one of the original Founding Members as well as the Project
Manager for the last 18 months of house construction. I heard many bittersweet stories of the
struggles and successes building this one-of-a-kind
single-family eco-home. The indoor walking tour
began at a little display set up in the mailroom beside
the front entrance vestibule of the unique eco-house.
The Greenhaven Guide held up a sizeable laminated
graphic (Figure 6.7) to illustrate the layout of
Greenhaven. The yellow area indicates the 6,500
square foot common area, including a large kitchen,
laundry room, public washroom, dining room, living

Figure 6.7 - Schematic of Greenhaven
(image courtesy of Whole Village.

room, library, recreation room, and mechanical room. The common area is surrounded by ten,
one- and two-bedroom private suites, plus one four-bedroom apartment with a full kitchen.
The Greenhaven Guide started by sharing the original goals of the building. The goals
included: super insulation, natural light (there are 59 skylights), use of local sustainable products,
a balance of public and private space, meet the criteria of a single-family dwelling, move toward
off-grid energy, in-house labour, diversity of appearance and purposes of the space, and
everything to be planned and carried out by the members. There was a note of sadness in the
Greenhaven Guide’s voice recounting how little actual physical labour came from the original
group. This lack of physical work by residents is an unfortunate theme that continues today and
will be discussed later.
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Natural Building: The construction materials
display (Figure 6.8) includes samples of all of the natural
building products used in the construction process. I
learned about new materials such as marmoleum
flooring44, straw board45 for shelving and cupboards, and
VOC free46 paint. The original group wanted the
construction to have a low environmental impact. It was
disappointing to hear how difficult it was for them to find
Canadian made products such as standard light fixtures.
As was the case with other ecovillages I had visited,

Figure 6.8 - Display of Greenhaven
construction materials (image by
Carol Koziol 2018).

I winced at unfortunate stories about the instability of the latest ‘green’ technologies and
inexperienced eco-construction crews. The Greenhaven Guide recounted a couple of painful
incidents. A black sticky sealant sprayed on the roof to prevent winter water damage did not
work and had to be scraped off the 13,000 square foot roof, by hand, inch by inch. The leaky
roof contributed to mould permeating the studs in the walls. The mould had to be killed, sanded
off by hand, and the humidity measured on every square foot before the engineers would give the
okay for the drywall to be installed.

44

Marmoleum is a natural flooring product, similar to linoleum, consisting of linseed oil, pine rosin, wood
flour, limestone, pigments, and Jute. (Accessed 10 April 2020. https://www.forbo.com/flooring/enau/faq/marmoleum-faq/pxx5um)
45

Straw board is board manufactured from 100% high-quality natural wheat straw, not timber. Straw board
is similar to chip board and is comprised of agricultural fibres that are left-over after harvests. (Accessed 10 April
2020. https://chesapeakeplywood.com/straw-board-wheatboard/)
46

Volatile Organic Compounds (VOC) include both human-made and naturally occurring organic
compounds. Some VOCs are dangerous to human health and can cause harm to the environment. (Accessed 10 April
2020. https://www.thespruce.com/low-voc-paint-and-no-voc-paint-1976533)
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The roof issues and subsequent mould problems, among other things, lengthened the
house build by over a year and increased the cost of construction. On more than one occasion,
the group wanted to stop the build and sell the property. But it was the encouragement from a
small dedicated group of young eco-builders that convinced the Project Manager to persevere
until the structure was completed. At the end of it all, the Greenhaven Guide confessed that “it
was one of the best times in my life,” and 17 years later, explains this Founding Member’s
unwavering commitment to this community. Figure 6.9 displays the exterior of Greenhaven.

Figure 6.9 - Greenhaven (image courtesy of Whole Village).

From this nostalgic overview, we headed down a hallway and stopped at the public
washroom, which was the last interior to finish. Strangely, this was the Greenhaven Guide’s
favourite room. I heard a story of how two of the construction workers that lasted to the end of
the project were permitted to be creative and introduce stucco, tile, and colour. Compared to the
mustard-yellow utilitarian appearance in the rest of Greenhaven, I found the space to be quite
appealing.
Across the hall from the public washroom is the laundry room with a laundry tub, one
washer, and one dryer. To accommodate 15-30 residents, everyone has to book a time to do their
laundry on the weekly schedule hanging on the wall. If the chosen timeslot is before 7 am or
after 7 pm laundry, it is free, but in-between these times, a cost is charged to offset the higher
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cost of electricity. A fee is always charged for the use of the dryer, regardless of the time of day.
Everyone is encouraged to air dry their things on the outdoor clothesline, on a line in the warm
mechanical room, or on a portable drying rack in their suite. There is a sign on the dryer citing
the calculated carbon footprint of dryer use per hour to educate members on the unnecessary
usage of electricity for drying clothes.
Mechanical Room: Next on the tour was the mechanical room, which was a daunting
collection of large stainless-steel tanks, pipes, cables, old paint cans, and drying laundry.
According to the Greenhaven Guide, one of the things the original house plans did not take into
account was storage, and left-over construction materials present a storage challenge. Due to the
complexities of the infrastructure, the Property Manager was asked to join us and guided this part
of the tour.
The Property Manager is a former resident and the only employee of Whole Village. This
employee works part-time to maintain the infrastructure of Greenhaven, as well as other
maintenance duties, like snow removal, general repairs and renovations. The Greenhaven Guide
emphatically stated, “Whole Village needs a Property Manager, plus the occasional subcontractor to keep this place running.” And based on the technology I saw in the mechanical
room; the statement was warranted.
In simple terms, the Property Manager described how “the super-insulated building is
heated by passive solar design47 and a geothermal system.”48 In the winter, the air ventilation

Passive solar design: The use of the sun’s energy for the heating and cooling of living spaces. (Accessed
10 April 2020. http://passivesolar.sustainablesources.com/)
47

48

Geothermal energy is the thermal energy contained in the rock and fluid (that fills the fractures and pores
within the rock) in the earth’s crust. (Accessed 10 April 2020. https://geothermal.org/what.html)
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system implements a heat recovery process. And in the summer, an evacuated tube49 solar hot
water array is used to heat water for domestic use.
In the early years, many issues occurred, getting all the systems to work efficiently. The
latest ‘green’ technologies, especially in the geothermal industry, caused some components to
prematurely cease functioning because the recommended operating parameters were set at
temperatures too high to sustain. Now, the Property Manager is confident all systems are
optimized. The next infrastructure project under consideration is solar shaving50 to reduce future
reliance on the energy grid.
Two drilled wells supply water to Greenhaven, the farmhouse, barn, and seasonally to the
fields. Two cisterns hold rainwater collected from the large barn roof for the irrigation of crops.
Rain barrels capture rainwater from the roof of Greenhaven for gardening. Grey and black water
are processed via a three-cell bio-filtered septic engineered wetland51 system. This system
replicates how a wetland naturally cleanses water. As a testimonial to the impact of the wetland
cleansing process, the Greenhaven Guide boasted that “the water quality tests have always come
back as drinkable.” Instead of pumping this naturally cleansed water to the fields, the water is
left to seep back into the water table.

49
Evacuated tubes absorb solar energy converting it into heat for use in water heating. Evacuated tubes
have been used for years in Germany, Canada, China and the UK. (Accessed 10 April 2020.
http://en.sunrain.com/basic/What-is-an-Evacuated-Tube.shtml)

Solar Shaving, also known as ‘peak’ shaving, involves proactively managing overall demand to eliminate
short-term demand spikes. Solar panels plus battery energy storage is the best way to peak shave. This process
lowers and smooths out peak loads, which reduces the overall cost of demand charges. (Accessed 10 April 2020.
https://www.idealenergysolar.com/peak-shaving-solar-storage/)
50

51
Engineered wetlands: The terms ‘constructed’ and ‘engineered’ are both used to describe artificial
wetlands. Engineered wetlands refer to more advanced semi-passive systems, which include the use of pumps and
septic systems, as well as using sand, gravel, and gravity to clean grey and black water. (Accessed 10 April 2020.
http://gost.tpsgc-pwgsc.gc.ca/tfs.aspx?ID=32&lang=eng#infoMenu1)
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Anticipating my disaster preparedness question, the Property Manager showed off a new
gas generator that supplies enough electricity to pump in water, pump out effluent, keep the
freezers running, and provide emergency lighting to the common areas plus each private suite.
As a community, Whole Village has an extensive emergency preparedness plan. For example, all
residents are asked to ensure their vehicles are at least ¾ full of gas, which could be siphoned off
for the generator. In a follow-up visit, the community went through a fire drill exercise. I was
also told of a plan to move the freezers, which are full of fruits and vegetables, into a non-heated
section of Greenhaven. A small dedicated committee takes energy conservation and disaster
preparedness very seriously and meets a couple of times a year to continually improve the plan.
We left the Property Manager in the mechanical room to resume tinkering while the
Greenhaven Guide led me around the corner into the open common space set up for use as a
dining room and living room. Sizeable events hosting up to 65 people have occurred in this
space, including two weddings. The living room becomes a meeting room for new member
orientations, larger community business meetings, and other rare social events.
Masonry Heater: The common space was filled with natural light due to many skylights
and a wall full of large windows. A wide variety of plants filled every window ledge. We paused
in front of a large wood fireplace, seen in Figure 6.10. While there was no hint of a fire, the
stonework still emanated a lovely warmth. The Greenhaven Guide explained that this fireplace
was a masonry heater52 custom-built for Greenhaven by an Eastern European neighbour. The
Greenhaven Guide stated that it was “one of the best things we did.” It certainly was surprising

52

Masonry heaters store heat from wood, gas or electricity in brick, concrete, ceramics or stone, and
releases the stored heat via radiant heat transfer over time. Some units burn at over 815°C, but the flue gases that go
up the chimney are only around 150-175°C. That heat is absorbed by the thermal mass of the masonry stove, and
then transferred to the house – not up the chimney. This is an ancient heating technique used for thousands of years
with some underground and cave masonry heaters dating back well over 5000 years. (Accessed 10 April 2020.
https://commonsensehome.com/masonry-heaters/)
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to learn how one load of firewood could
heat the 6,500 square foot common area, for
up to 24 hours. The efficiency of this
masonry heater is so substantial the
Property Manager told me that the in-floor
radiant heating had never been turned on in
this section of Greenhaven.
Leaving the warmth of the living

Figure 6.10 - Masonry heater in common Living Room
(image by Carol Koziol 2018).

room, we stopped at the library. Three of the four walls were full of bookshelves categorized into
sections on community living, personal development, wellness, organic farming, and fiction. The
Greenhaven Guide asked if I could guess what the large wooden board room table used to be. It
turned out to be an old grand piano. This table is used as an example of how things can be
repurposed.
The library houses the community archives, including the minutes of each meeting and
newspaper articles of “how Whole Village looks to the outside world.” Vigorously maintained in
the early years, the last two Founding Members do not have as much energy to keep the binders
current with newspaper clippings and pictures. I heard this low-energy sentiment at a couple of
other similar-aged ecovillages that I visited.
The Greenhaven Guide then pointed out some empty cubicles, in the library, that can be
rented as office space for any residents that work from home and want to get out of their suite.
There was one desk with an old computer for general ecovillage business and bookkeeping.
When I commented on the bright space, the Greenhaven Guide mentioned that if required, the
library could be converted into a bachelor pad, but some soundproofing would need to occur.
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“That’s another thing we didn’t get right, soundproofing” and over the years noise levels have
been a regular complaint of many residents.
A large recreation room was next on the tour. Based on the toy boxes, ping pong table,
and assorted playthings strewn about, I guessed this was a play space for children. The
Greenhaven Guide confirmed my assumption but added that it had also been used as classroom
space for workshops, permaculture courses, and movie nights. I asked about a vast collection of
squash on a shelving unit. The Greenhaven Guide reminded me that storage space was a
problem, but people knew where to come and help themselves to this freshly harvested produce.
Private Living Space: Walking down a little hall to a wing with doors to three suites, the
Greenhaven Guide led me into their private suite to see an example of private living quarters.
The 650 square foot space felt very cozy with generous south-west facing windows brimming
with plants. The suite included a small kitchenette, a sitting room, one small bedroom, and a
four-piece bathroom.
The kitchenette included a microwave and toaster oven for cooking meals. I was told
none of the suites have a full kitchen with a stove. The lack of a stove is how Whole Village was
able to meet the criteria of a ‘single-family’ home. The current building code for a single-family
dwelling allows one full kitchen with a stove plus one full kitchen in an apartment. The only
stoves at Whole Village are in the shared common kitchen, and the four-bedroom suite.
Standing in the center of the cozy plant-filled suite, the Greenhaven Guide shared a few
of the little ‘miracles’ that occurred in the early days. Although there were eight families at the
beginning, the group decided to build eleven suites, and miraculously three more families
showed up. There was consensus on the four colours of paint, and there were no arguments to
settle on move-in day, as everyone selected a different suite.
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I learned that every suite was privately owned at the beginning, but today only two of the
eleven original owners still live at Greenhaven. Currently, four of the suites are occupied by
resident-owners. The other seven suites are available for purchase. Due to a couple of litigious
resident exoduses, two of these suites are now owned by the Whole Village Property Cooperative. Short- and long-term renters occupy most of the suites, but sometimes the suites stand
empty. Some of the renters are in various stages of the membership process. Only people who
have been accepted into the community as full members, and who have lived at Whole Village
for over a year, are allowed to apply to purchase an available suite.
In response to a question about the status of the original group of resident-owners, the
Greenhaven Guide admitted that troubles began the day everyone physically moved into
Greenhaven. “Once we moved in here, the big learning was actually living together,” and that
was because “the culture of the original group changed from out there working on committees, to
living together in one big house.” This difficult culture shift, from individual to collective,
appears to continually challenge most people living at Whole Village today. The Greenhaven
Guide went on to share some of “the stories behind the revolving door of residents” and
explained that after each of the mass departures, significant changes were made to the Whole
Village membership process.
After the tour of Greenhaven, we wandered back into the kitchen for supper. Ten
members of the community turned out to enjoy a healthy buffet-style organic meat and vegetable
meal. Casual conversations around one large table focused on the logistics of farm chores. Some
residents needed to swap shifts on the chicken care schedule and the CSA Farmer provided a pig
update. Helping with the cleanup, I noticed people worked quickly, with minimal interaction,
then disappeared into their suites.
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My accommodation was a spare bedroom of a single renting member’s two-bedroom
suite, and use of the public washroom. I was surprised to find a dog in the suite since many
ecovillages do not allow house pets. My dream time was hectic during the nights I stayed at
Whole Village, and I slept poorly musing on the many stony issues plaguing this ecovillage.
The original group of owners had the foresight to protect the land, and a few remain
connected to the place of Whole Village continuing to work hard to improve the environment.
But after 17 years, the current collection of individuals living at Whole Village does not
demonstrate many aspects of an ecoresilient ecovillage. There are many visible rifts within the
membership of the ecovillage; owners and renters, farmers and urbanites, elders and millennials.
The following ecoresilience discussion will try to extract some lessons from this fragmented
community.

6.4 Ecoresilience Discussion
The completed tours highlight a variety of concepts indicating some high and many low
levels of ecoresilience. Due to the tenacity of the remaining founding members, Whole Village
provides some ecoresilient examples of strong place-based engagement. However, there is no
succession planning and no resident-owner prospects on the horizon for the growing numbers of
suites for sale. The ongoing struggles retaining residents aggravate the negligible community
cohesion, and the initial small amount of spiritual capital has evaporated since move-in day. All
of these significant issues hamper the future ecoresilience of Whole Village.
6.4.1 Transformational Resilience
One of the outcomes of this particular site visit is to explore how a strong connection to
place may generate transformative resilience within a community. When members of a
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community identify and connect with the physical location of the ecovillage, the assumption is
the members of that community are more likely to proactively take care of the landscape.
Place attachment is an emotional bond between a person and a physical location. An
individual's personal experiences profoundly influence this attachment. In the case of Whole
Village, the historical review illustrated that through the conservation easement, the fledgling
community became pre-emptively attached to the land well before any emotional bond was
formed with some, but not all community members. Currently, there are very few residents that
are firmly attached to the landscape of Whole Village. Yet, the ecovillage community continues
to be guided by the covenants outlined in the conservation easement and the mission of
cooperative organic farming.
Farm Attachment: Farming has always been at the center of the Whole Village
community. The ecovillage began with an interest in biodynamic farming. Today, the mission
statement includes the terms ‘cooperative farming ecovillage.’ Of the original founding
members, 25 percent had experience as farmers and today, the percentage of residents that
actively farm is even smaller. This percentage is significant to note because individuals with
farm experience have an expanded understanding of place.
Recognizing the expanded attachment of farmers to place and land introduces additional
considerations to the discussion of the importance of place and ecoresilience. “Farmers have
traditionally been perceived as having a deep attachment to land and place…. that contrasts with
the perceived mobility and rootlessness of the non-agricultural population in contemporary
society” (Cheshire et al. 2013, 64). This difference in individual versus community perception of
place attachment was evident in the site visit to Whole Village.
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From a farmer’s perspective, the definition of ‘place’ is much broader. According to
Lynda Cheshire et al. (2013) a farmer considers place to include: 1) the physical space of natural
features (fields, trees, paddocks, wildlife), plus the buildings and fixed structures (homestead,
sheds, fences); 2) the natural landscape features of the bio-region; 3) the formal and informal
local networks that connect farmers to a ‘community;’ 4) the affective ties to the farm which are
strengthened by the length of time living on the farm, history, routine, memories, and
conceptions of place as home.
Considering the activities of the ecovillage community of Whole Village, ‘place’
encompasses the 191-acre farm plus neighbouring farms, local organic networks, and other
regional environmentally-focused groups. Integration with more extensive networks for support
and information sharing is a resilience strategy that farmers have always leveraged. However,
based on my interviews, for the majority of the non-farming residents, place starts at the front
entrance to Greenhaven, and in some cases, the door to their private suite.
During the interviews, a frequent comment was, “I am so glad to be out of the city and
love living in the country” but would follow with the grudging admission, “but I do not like all
the chores.” I was told residents are required to volunteer only ten hours a month towards
community stewardship. The Farm Guide mentioned that this ecovillage had attracted more
“burned out city-folk wanting to live a good life walking their dogs in the country” than hardworking people interested in learning to farm. Difficulty finding individuals that want to do farm
work was a challenge I heard at most other ecovillages.
From a transformational resilience perspective, almost everyone I spoke to confirmed that
Whole Village would cease to exist should something serious happen to Greenhaven but not
necessarily to the farmland. The paradox is that the current collection of individuals living at
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Whole Village does not function as a cohesive human community. One interviewee even stated,
“we treat the land better than we treat the people around here.” This comment indicates a very
shallow sense of community and no active citizenship which is a component of engaged
spirituality.

6.4.2 Evidence of Spirituality
Over the years, there have been some glimmers of spiritual activities at Whole Village. In
the beginning, I was told that one of the founding members was quite ‘spiritual.’ They ensured
gratitude was expressed before shared communal meals and organized many nature-based
events. In the archives, I read about a ‘foundation stone’ ceremony marking the beginning of the
new home. During the interviews, I also heard stories of seasonal and lunar celebrations on top
of ‘spirit hill.’ These activities all stopped when that founding member left Whole Village during
a member exodus a few years ago. When I probed about spirituality today, my Host offered that
it had become a ‘private personal’ matter. Other members contradicted this statement by
volunteering that they miss communal nature-based celebrations. Spirituality at the individual
level may exist at Whole Village, but not communally, and no one is moved to lead group
activities.
Connection to the Web of Life: Although I could find little evidence of any overt
spiritual practices, members of the Whole Village community do provide many typical
ecovillage examples of low-impact living. Some members of this ecovillage strive to produce the
least possible negative impact on the natural environment through the ‘green’ technologies at
Greenhaven and organic farming ventures.
Spirituality in the form of interconnection with the web of life is the impetus behind the
theme of land stewardship. Some members of Whole Village are very concerned about the
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worsening environment at both local and global levels. Talk around the dinner table at one of the
community meals I attended was about the rapidly deteriorating condition of our planet. Several
members were in the process of reading the book The Uninhabitable Earth: Life After Warming
by David Wallace-Wells (2019). However, I discovered that not all members share this deep
environmental concern. During an interview, one younger resident offered that they were “tired
of all the doom and gloom” and did not want to listen to any more conversations about the
impending collapse of the environment.
As outlined in Chapter 3, a low-impact lifestyle is viewed as a spiritual practice because
it acknowledges our impact on the environment and a connection to the more-than-human world.
The low-impact lifestyle was the only visible evidence I could find with some members at Whole
Village connecting to the web of life. I did, however, find a couple of examples of engaged
spirituality.
Engaged Spirituality: The literature review in Chapter 3 identified the theme of engaged
spirituality to include the components of active citizenship and environmental action.
Ecologically engaged spirituality is
currently evident among some
members at Whole Village. A group
of five community members started
the #FridaysForFutures53 marches in
Orangeville (Figure 6.11). Every
Friday at 12 noon, this group, along

Figure 6.11 - Climate marchers in Orangeville (image courtesy
of Whole Village).

53
#FridaysForFutures is a movement that began in August 2018, after 15-year-old Greta Thunberg sat in
front of the Swedish parliament every school day for three weeks, to protest against the lack of action on the climate
crisis. The movement spread, and many students and adults began to protest outside of their parliaments and local
city halls all over the world. Accessed 20 April 2020. https://www.fridaysforfuture.org/about
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with other members of the Orangeville community, marches in front of the current Member of
the Provincial Parliament office located in downtown Orangeville. From communications with
my Host in April 2019, I learned that interest in the weekly marches has steadily grown.

6.4.3 Spiritual Shadow
Spirituality in the form of active citizenship within Whole Village is non-existent. There
is no invisible glue holding the community together, as was observed in the case study of La
Cité. Instead of becoming engaged active citizens of the ecovillage, small groups of residents
seem to cluster around diverging individual interests.
Of the ten people I talked to in the semi-structured interviews and casual conversations,
without exception, each person expressed negative comments about various aspects of
community life at Whole Village. The range of confidential comments such as “I can hardly wait
to escape this place” and “I feel depressed living here” indicate a very unhappy community.
After the first few conversations, the interviews began to feel like ‘venting sessions’ as many
people just wanted to ‘talk’ with someone from the ‘outside’ about their struggles living at
Whole Village. Remaining neutrally curious, I heard extremely different versions of the same
four incidents. Out of respect for ongoing painful individual and community struggles, I will
simply summarize these incidents by stating that this ecovillage continues to endure deep rifts
from unresolved historical events, continued poor membership practices, leading to waves of
resident exoduses.
I also learned of attempts to resolve the outstanding issues. Some of the efforts included
hiring a renowned intentional community consultant, multiple small group therapy sessions with
a psychotherapist, and workshops on non-violent communication. The lack of success of these
attempts brings into question the future viability of Whole Village as a community.
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During a shared meal on my last night, several residents openly expressed their concerns
about a couple of potential new members fitting into this community. Taking advantage of this
opening, I quietly asked my Host permission to pose a question to the group around the table.
Receiving a nod, I asked the eleven residents to rate, on a scale of one to ten, how they felt about
Whole Village as a community. I explained ‘one’ indicated a ‘collection of individuals,’ and
‘ten’ represented a completely integrated ‘non-biological family.’ After a long pause, half of the
residents offered ratings of two and four. A couple of people indicated that when they first
moved in, they were at six to eight, but recent incidents have soured their communal feelings.
The silence of the other half of the residents spoke volumes.
The trend of weakening social cohesion at Whole Village was confirmed in another way
by a former resident. They observed that 15 years ago, there was only one unit with a cat, and
now seven of the eleven units have pets. Most ecovillages discourage pets because of their
environmental impact and ongoing stress between residents, including noise, messes, and
allergies. I was told that pet problems regularly arise at weekly community ‘check-in’ meetings.
Clay Routledge (2018) observes: “In our individualistic society, pets may be appealing to
some because they lack the agency of humans and thus require less compromise and sacrifice”
(3). In an ecovillage, I suggest that a high number of pets is an indication of weak community
cohesion as animals become easy substitutes for the messier human relationships that make up a
human community. The former member observed that in the beginning, only ‘working’ farm
dogs were allowed. My Host explained that the pet policy was eased to accommodate new
members to fill some empty suites.
The spiritual aspect of being a good communard continues to weaken at Whole Village.
When I asked about community ‘social’ events, I heard that attendance at games and movie
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nights has waned to the point that they rarely occur. This decrease in emotional connection with
other community members, a lack of conflict resolution, the revolving door of residents all
indicate that from a human perspective, there is very little ecoresilience at Whole Village.

6.4.4 Future Resilience
The future ecoresilience of the Whole Village community is a difficult discussion.
Currently, I would describe Whole Village as consisting of a collection of individuals living a
co-housing lifestyle, which is described earlier in Chapter 2. Legally, Whole Village Property
Co-operative owns the farmland and buildings, and the co-operative membership consists of the
owners of the eleven private suites. Only four of these owners live at Greenhaven, and everyone
else rents. Some of these units have been on the market for more than five years. Out of financial
desperation, the remaining members continue to bring in individuals to cover the expenses, and
these individuals are not always appropriately aligned with the mission of the community.
It is my opinion that a lack of alignment with the community mission, plus no tangible
cooperative culture, are the core problems causing low ecoresilience at Whole Village. Neither
the original nor current members of Whole Village have ever been 100 percent aligned with the
community mission of being a ‘cooperative farming ecovillage.’ After the tours and a review of
the community history, my observation concludes that the ‘farm retreat mentality’ of the
previous owners continues with the people living at Whole Village.
During the construction of Greenhaven, the original goal of ‘in-house labour’ to reduce
costs never materialized, except for the Project Manager. And the Greenhaven Guide
emphatically stated that “community issues began the day we all moved in,” indicating a lack of
cooperative culture. I honestly did not hear of a time the community functioned harmoniously.
The farm retreat mentality is supported by the current number of residents just wanting to “live
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the good life in the countryside,” the increased difficulty attracting people with any interest in
organic farming, and the high number of house pets replacing relationships with other residents.
Messy Mission: It is common for ecovillages, at 15-20 years of age, to review the
community mission statement to hit the ‘reset’ button (Ludwig 2017). A re-visioning exercise
occurred at Whole Village three years ago, but only a small handful of people expressed a
commitment to the new vision. During an informal, casual conversation around the fireplace one
evening, the less-active original Founding Member emphatically stated that they “never agreed
with the word ‘farming’ in the new mission statement.” Then this Founding Member went on to
express how they had felt ‘pushed’ into accepting the new farming verbiage. This comment
astounded me.
I was astounded to hear the two remaining 74-year-old Founding Members of Whole
Village, that everyone looks up to for leadership and guidance, ‘openly disagree’ on the
fundamental purpose of Whole Village being a cooperative farming ecovillage. If the remaining
founding elders of the community still disagree over the purpose of the ecovillage, at best, there
is ambiguous community leadership, and at worst, divisiveness or sabotage. The community is at
risk if one or both of these founding members have a health issue. With the revolving door of
residents, there is no leadership succession plan. Redundancy is a fundamental characteristic of
resilience, and aside from the backup generator in the mechanical room, there is little redundancy
for all the human and farming systems that keep Whole Village functioning as an organic
farming community.
Adaptive Cycle: It is difficult to predict what the future holds for Whole Village. Where
an ecovillage lies within the adaptive cycle of change will impact the ability to be ecoresilient.
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For discussion purposes, a modified model of community change and the adaptive cycle, is seen
in Figure 6.12.

Figure 6.12 - Whole Village placed on the Modified Adaptive Cycle of Community Change.

This model was shared with three long-term members and generated three different
viewpoints. The three unique perspectives underscore the individualistic view residents have of
Whole Village, the lack of shared community mission, and to a certain degree, I agreed with
each perspective. The summary of features and traps in Table 6.1 outlines the characteristics of
resilience for this part of the discussion.
Table 6.1 - Adaptive Cycle Summary of Features.

Phase
Development
Maturity
Release
Exploration

Potential
Low
High
Low
High

Connectedness
Low
High
High
Low

Resilience
High
High=>Low
Low
Low=>High

Traps
Parasitic
Rigidity
Chronic Disaster
Scarcity

Parasitic Trap: My Host thought Whole Village was still in the ‘development’ stage.
The reasons given were “we are still adjusting to community life … we are still developing the
living and built infrastructures … we are trying to experiment with different economic models to
be financially resilient … we are attempting to be ready for a chaotic future.” The development
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stage includes a high amount of resilience, which reflects my Host’s positive attitude and longterm commitment to the future of this ecovillage.
I agree with this position but suggest that the community continues to fall into a
‘parasitic’ trap. Many innovations, farming approaches, new coop business ideas (beekeeping,
maple syrup, livestock, CSA) have been incubated and nurtured at Whole Village. Then the
initially keen members move on leaving very little lasting benefit for the community, and
“another mess to clean up.”
Rigidity Trap: The non-active Founding Member suggested that Whole Village was at
the end of the ‘maturity’ cycle at the edge of the ‘rigidity trap.’ Reasons for this included: “a
series of breakdowns which challenge the hierarchy … repeated patterns and destructive
behaviours … rigid systems unable to adapt to new ideas.” This position reflects this ageing
member’s feeling of defeat, resignation, and indicates low resilience towards ever achieving a
healthy communal life.
I would agree with this viewpoint as well since interest in community activities is on the
decline. My Host noticed that while most residents attend mandatory community meetings, no
one volunteers to facilitate meetings, take minutes, cook community meals, tend cows, garden, or
even sweep the floor. Community meals have dwindled from five times a week to once or twice
a week. Only four people are on the food plan, and everyone else buys non-organic food in town.
Another membership exodus, financial crisis, major facility repair, or illness of a founding
member could rupture this community, pushing it into chaos.
Chronic Disaster Trap: The Maintenance Manager, a former resident for seven years,
placed Whole Village at the end of the ‘release’ stage stuck in the ‘chronic disaster’ trap. The
features of this trap describe Whole Village as unable “to leave the past and move forward …
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constantly putting out fires … people coming and going” and suggests very low resilience. Once
again, this placement of Whole Village reflects the personal position of the Maintenance
Manager, including unresolved issues around their perceived forced departure from Greenhaven.
Based on all the painful stories I heard during the tours and interviews, I would have to
also agree with this viewpoint. Whole Village is stuck on messy history. To prevent a repetition
of disasters, some old conflicts require resolution and moving forward, there needs to be stronger
adherence to membership processes, governance, and land use agreements.
Scarcity Trap: All three of these individual member perspectives are valid. However, as
a community, I believe Whole Village has landed in the ‘scarcity trap’ described with high
potential (strong place attachment), low community connectedness (minimal community
cohesion), leading to overall low community resilience. Hovering between the ‘exploration’ and
‘development’ stages, the scarcity trap identifies the beginning or possible ending of a
community. This trap is the point where a flood of new members could provide the impetus for
moving forward into the development stage, or the community might collapse with the continued
lack of membership involvement. Metcalf’s (2017) contention that “communities do not end
with a bang, but with a whimper” (49) supports the possibility that Whole Village is close to the
point of disintegration.
As the Farm Guide pointed out, “we just don’t have enough people,” and the Greenhaven
Guide mentioned chronic financial concerns influencing poor membership decisions. With each
of the historical disasters, Whole Village endures another iteration of the adaptive cycle of
change. Now there is not enough time, energy, and people with resources to give the new vision
of Whole Village as a ‘cooperative farming ecovillage,’ a robust re-birth.
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At the end of the site visit my Host, a Founding Member, a sixth-generation farmer, the
construction Project Manager of Greenhaven, the most active member of Whole Village, and the
unofficial leader to the public releases a big sigh while admitting, “we are in trouble” and after a
pause, expressed “hope for another miracle” in the form of some good people showing up to
continue the legacy of Whole Village. This Founding Member’s realistic acknowledgement of
the current fragility of Whole Village confirms the rocky road that lies ahead for this ecovillage.

6.5 Summary
This case study included physical and historical tours of Whole Village to search for
evidence of ecoresilience. The tours uncovered strong and weak instances of resilience. The
importance of place through the conservation easement has technically protected the land at
Whole Village for another 982 years. The foresight of the founding members to preserve
wetlands and continually regenerate the landscape is significant in the struggle to mitigate
climate change. Learning and experimenting with new agricultural techniques, then sharing this
knowledge with the broader community, contributes to the overall ecoresilience of the bioregion.
Mainstream society has much to learn about regenerative land stewardship and organic farming
from the efforts at Whole Village.
Conceptually, the natural building and green technologies at Greenhaven also continue to
demonstrate alternative methods of construction to mainstream society, and these methods are
becoming more widely accepted. Through a successful legal challenge, Whole Village redefined
a ‘single-family’ home, paving the way for other groups to live in more cooperative and resource
sharing ways. The legal precedent that changed the definition of a family home provides another
ecoresilient model for mainstream society to consider.
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The original objectives of the founding group for Whole Village were all successfully
achieved. But a review of these objectives, ‘to reduce our ecological footprint, to live simply
with shared resources, to employ renewable energy, to use energy-saving building techniques,
and to steward the land by implementing principles of permaculture’ exposes the glaring
oversight of ‘how to live cooperatively with people.’ This common oversight provides another
lesson for mainstream society.
In a rush to build technologically ‘sustainable’ communities, mainstream society forgets
to create ‘cooperative’ human communities. Bill McKibben (2016) acknowledges this gap with
the statement, “The most important thing an individual can do is not be an individual” (4). To
shift towards a more cooperative community culture, we must unlearn competitive
individualism. The 85-year-old member of Whole Village, who has lived in several intentional
communities, succinctly described this common communal struggle as “ego being above the
collective good” and then went on to identify how the historical and current problems at Whole
Village are rooted in rigid individualism. The struggles at Whole Village illustrate that
ecoresilience requires focus on both human and more-than-human communities.
Regardless of what unfolds for Whole Village, this ecovillage continues to make valuable
contributions to educating people about regenerative land stewardship, ecological living, and
alternative communities. This case study suggests that a strong connection to place is not enough
to make an ecovillage ecoresilient, but that a strong, cohesive community aligned around a
shared community vision is also required. I believe the lack of spiritual capital and the shallow
community vision has contributed to the lack of community cohesion of Whole Village. The next
case study of Findhorn will further explore the concept of spirituality as an important, if not a
necessary ingredient to the ecoresilience of ecovillages.
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Chapter 7 - Case Study of Findhorn
This case study focuses on uncovering ecoresilience evidence of how The Park
Ecovillage within the community of Findhorn copes with the known and unknown, social and
ecological, climate-related challenges occurring in our world today. Located in northeastern
Scotland, this community lies on the eastern shore of Findhorn Bay, which leads to the North
Sea. This ecovillage is an intriguing eco-spiritual community with decades of history. It was
selected for presenting a wide range of eco-spiritual activities.
The Findhorn Foundation is a demonstration of holistic
spiritual living. The logo of the Findhorn Foundation,
illustrating the spiritual foundation of this community is visible
in Figure 7.1. The unintentional genesis for this ecovillage

Figure 7.1 - Findhorn logo
(Findhorn 2020).

began in 1962 with Peter and Eileen Caddy, their three children,
and Dorothy Maclean moving into a caravan park on Findhorn Bay, Moray, Scotland. Ten years
later, in 1972, the Findhorn Foundation was founded as a charitable trust. Currently, there are
two main sites and two smaller satellite locations. Experiential workshops, conferences, retreats,
and artistic events occur at this bustling community and ecovillage. Figure 7.2 indicates the
location of the main sites.
The two main campuses of the Findhorn Foundation are entirely different. ‘The Park’ is
an ecovillage and community at the site of the original caravan park. ‘Cluny Hill’ is a stately
former Victorian hotel, eight kilometres away in the village of Forres. Both locations house staff
and participants for workshops and events. On the west coast of Scotland, among the Inner
Hebrides Islands, there is a retreat house on the Isle of Iona and a small satellite community on
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the neighbouring Isle of Erraid. Over the past three years, I have visited all four locations. For
this case study, the primary focus will be on the ecovillage known as The Park.

Figure 7.2 - Map of Findhorn (Retrieved from Google Maps).

Fieldwork data was gathered from a fifteen-day site visit to The Park in October 2018.
During my visit, I was a registrant in the Co-Creative Spirituality Conference followed by
participation in an Ecovillage Experience Week. During this time, I went on various mini-tours
and had casual conversations with residents and visitors. Subsequent to this visit, there have been
communications with previous residents and visitors. A literature review of the history of
Findhorn was also completed.
This case study includes a description of the current site, a brief historical tour, and three
guided group tours. ‘The Park’ will be used to describe the physical location of the ecovillage,
and ‘Findhorn’ will be used for broader organizational commentary. All monetary amounts are
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shown in both GBP and CAD with conversion rates54 from the appropriate time period.
Colloquial terms will be used with Canadian equivalents bracketed, for example, ‘caravan’
(trailer). The ecovillage findings are reviewed in terms of the transformational resilience, the
ecoresilience concept of spirituality, future resilience concerning the idea of panarchy, and
concludes with a summary.
As a fieldwork site for the comparative case study, Findhorn was found to provide
examples of ecovillage ecoresilience via spirituality. Findings are varied due to organizational
complexity. Through a history spanning six decades, three fundamental principles have
consistently guided the community life of Findhorn and are discussed in the next section.
7.1 Mission and Guiding Principles
All aspects of Findhorn follow three guiding principles: 1) Co-creation with nature, 2)
Work is love-in-action, and 3) Inner listening. The stated mission and three guiding principles
translate into the following interconnected activities linking the spiritual, cultural, economic, and
environmental aspects of community life. The Findhorn website lists these main areas of activity
to include:
•
•
•
•

54

Holistic Learning – through spiritual practice, experiential learning, courses,
workshops, ecovillage workshops and conferences;
Community – practising holistic values, conscious relationships, holistic leadership
and decision-making;
Ecovillage – working in partnership with nature, with sustainable values, using
ecological building techniques and alternative energy systems;
Outreach – via United Nations affiliations, consultancy work, outreach workshops,
and our network of Resource People around the world (Findhorn Foundation 2019).

Currency conversion: Historical rates were calculated using https://www.xe.com/currencytables/.
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The four main areas of activity are manifested in many ways. The Findhorn Foundation is
an NGO associated with the UN Department of Public Information. Findhorn was one of the
communities instrumental in the formation of the GEN.
7.2 Community Profile
Long-time Findhorn resident Graham Meltzer reports the 445 acres of The Park to
include; “198-acre nature reserve (coastal dune system), 40-acre forest, 10 acres of agriculture,
50 acres of housing and village buildings” (2018, 26). He goes on to state that the population at
The Park is about 250 permanent residents. Ecovillage housing includes sixty detached houses,
thirty-row houses, ten apartments, thirty residential caravans, and ten eco-mobile homes.
Embedded within the ecovillage are two co-housing projects consisting of six and twenty-five
households, respectively. Meltzer (2018) describes this diverse mixture of buildings and
businesses in the following passage.
[The Park] is diverse in its demography, complex in its organization and rich in its social
and cultural milieu. For various reasons, we have never had a single master plan for the
development of housing, community buildings and infrastructure…. Historically, the
village has evolved in an ad hoc manner, according to ‘God’s will’ some would say, but
also as a result of the everchanging flow of people and resources that have come through
here over time. (27)
According to the 2018 Annual Report, “the Foundation hosted more than 2,000 guests
from 61 countries in workshops, special events and conferences, and over 1,000 people
participated in non-residential programmes and tours” (5). Findhorn also has a strong web
presence, with estimates that “in 2017, the website was viewed by around two million people,
and our Facebook page by more than 50,000 people” (6). Findhorn is a robust mid-sized
business. The Park has a high volume of annual visitors, which generates substantial revenue.
Financial Overview: The following financial points were gleaned from the 2018
Financial Statements and will be referenced in the discussion on resilience.
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•

•

•

Overall net worth of the Foundation increased by 4% to £5.2 (C$9.1) million.
o Net surplus for the year £214,303 (C$373,791)
o 71% of income is generated from Charitable Activities which includes all of
the visitor programs, conferences, and workshops.
o Development of a triple bottom line accounting system to incorporate people,
planet, and prosperity. (18)
Current employment:
o 114 full and part-time staff members.
o 64 are full-time residents. They receive food, lodging, and £240 (C$420) as a
monthly stipend. 45 receive a salary. (20)
Principal risks include:
o Loss of key staff due to low salaries.
o Potentially restrictive Visa requirements and Brexit. 60% of Guests and 40%
of Co-workers are not UK citizens. Of these 75% are EU nationals. The
Foundation underwent a Home Office visa compliance audit in July 2018
which identified some issues. (21)

Residents and Members: The human community of Findhorn is a complex structure.
The phrase ‘the Findhorn community’ has at least three meanings: 1) the Findhorn Foundation,
2) the New Findhorn Foundation (NFA), and 3) the residents of the old village of Findhorn. The
Findhorn Foundation is a charitable trust. Formed in 1972, individuals living full-time at one of
the four locations can become members of the Foundation after a lengthy communal living
membership process. There are 120 members of the Foundation that work full-time or part-time
receiving meals, accommodations, and a small stipend. The Foundation is the charitable business
that runs the public programs of Findhorn.
The NFA was formed in 1999 to provide a structure for the people and organizations
inside and outside of the Foundation. The association serves people living within an 80-kilometre
radius of The Park. This radius covers the communities of Findhorn, Forres, and Cluny Hill.
“The main purpose for the NFA is to serve as an umbrella organization and to facilitate and
encourage development of the community” (NFA 2019). Findhorn attracts many people, but not
everyone integrates into the Foundation, and some choose to live nearby within the catchment
area. The NFA consists of 350 individual members and their families, and a membership of 40
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organizations.55 The NFA supports the broader human community by coordinating services to
members within the catchment area while ensuring the three guiding principles of Findhorn are
honoured. NFA has a Constitution and a Council separate from the Foundation.
To further complicate matters, on the Eco-tour, I was told that anyone could purchase a
home in The Park without becoming an active member of the Foundation or the NFA. This adds
another unique dynamic to the ecovillage population, mainstream non-communitarian
individuals, with varying self-interests, living at The Park. Therefore, the human community of
The Park Ecovillage includes working members of the Foundation, members of the NFA, which
may or may not be associated with Findhorn public programs, and the general public. The
complexity of this residential configuration is one of the main reasons there is patchy community
cohesion discussed further in the resilience section.
Finally, a few kilometres away from The Park, there also is an old fishing village named
Findhorn. “The present village of Findhorn is the third to be so named; it replaces the previous
two settlements which disappeared under the sands in 1702. The name signified in Gaelic ‘the
mouth of the Erne’ and was at one time known to Highlanders as Invererne” (Moray Community
Planning Partnership 2015, 1). Other than a small amount of tourism, the old village of Findhorn,
population 900, is now classified as a dormitory suburb (bedroom community), and leisure craft
have replaced fishing vessels.
Findhorn is a complex, multi-million-dollar entity, covering a vast geographic region, and
The Park is just one component. This case study explores spirituality as a component of

55
NFA Members: Some of the organizations and businesses include: Findhorn Foundation College, Big
Sky Print, Dunelands, Ekopia Resource Exchange, New Findhorn Directions (NFD), Park Ecovillage Trust, Phoenix
Community Stores, Trees for Life, Findhorn Flower Essences, Holistic Healthcare, Togme Sangpo Buddhist
Studygroup, Nature Group, Findhorn Pottery, and Moray Car Share. (NFA 2019)
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ecovillage ecoresilience. Resilience through spirituality describes the inception of Findhorn, and
therefore, it is appropriate to start with a story of unlikely beginnings.
7.2.1 Historical Tour
A great deal of literature describes the legendary early days of Findhorn. This brief
historical tour is based on published literature from friendly and critical sources. The spiritual
foundation of Findhorn begins with three founders and their assorted histories of spiritual
practices. Based on the individual published biographies of Peter Caddy, Eileen Caddy, and
Dorothy Maclean, very brief personal backgrounds help provide context for the founding of
Findhorn.
Founders’ Backgrounds: A lengthy autobiography begun by Peter Caddy and
completed in 1998 by Jeremy Slocombe and Renata Caddy describes the life of Founder Peter
Caddy (1917-1994). He was born into a middle-class Methodist family in Middlesex, England
and had a history of association with Rosicrucian Orders.56 During the Second World War,
Caddy served as a senior catering officer in the Royal Air Force (RAF). Shortly after the war, he
serendipitously met Sheena Govan on a train. Govan, who had previously worked for British
Intelligence, was a self-appointed ‘Spiritual Director’ (Sutcliffe 2003). After coming under
Govan’s spiritual guidance, “Peter Caddy duly separated from his first family, jettisoned his
mystical and ancient-wisdom [Rosicrucian] books in readiness for the birth of the Christ within”
(57). Govan and Caddy were married in 1948.
Eileen (Jessop) Caddy (1917-2006) was born in Alexandria, Egypt. Her autobiography
(Caddy 2002) describes a privileged and lavish lifestyle due to her Irish father’s position as

56

Rosicrucian: A worldwide brotherhood claiming to possess esoteric wisdom handed down from ancient
times. (Accessed 27 April 2020. https://www.britannica.com/topic/Rosicrucians)
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Director of Barclays Bank. After her father died, she attended Christian Science57 events with her
mother and epileptic brother, searching for possible cures for his affliction. She married an RAF
Officer and moved in sequence to England, the United States, and finally, Iraq. Her husband
became obsessed with the Moral Rearmament58 spiritual movement. While in Iraq, her husband
tried to recruit fellow RAF Officer Peter Caddy into the Moral Rearmament movement. This is
how Eileen first met Peter.
Dorothy Maclean was born in 1920 into a middle-class Presbyterian household in
Guelph, Ontario, Canada. An autobiography (Maclean 2010) documents her achieving a business
degree from the University of Western Ontario in London, Ontario, Canada, then working as a
secretary for British Intelligence in New York, where Govan chaperoned her. Maclean arrived in
London, England, with her husband, who was involved in Inayat Khan’s Western Sufi Order.59
Maclean also became initiated into this Sufi Order. She writes that “Sufism, like other teachings
I embraced along the way, pointed me inwards, always inwards” (Sutcliffe 2003, 58). After
divorcing her husband, Maclean explored the practices of many other spiritual groups in early
1950s Britain.
All three came under the rigorous spiritual tutelage of Govan, spending hours in
meditation, and writing down any ‘messages’ that emerged during meditation (Caddy 2002).

57
Christian Science: A religious denomination founded in the United States in 1879 by Mary Baker Eddy
(1821–1910). The denomination is widely known for its highly controversial practice of spiritual healing. (Accessed
27 April 2020. https://www.britannica.com/topic/Christian-Science)
58

Moral Re-Armament: A nondenominational revivalistic movement founded by American churchman
Frank N.D. Buchman (1878–1961). It sought to deepen the spiritual life of individuals and encouraged participants
to continue as members of their own churches. (Accessed 27 April 2020. https://www.britannica.com/event/MoralRe-Armament)
59
Western Sufism is non-Islamic, as seen from the perspective of orthodox Muslim thought. Three main
groupings form the main body of Western Sufism. All three are succeeding organizations of The Sufi Movement
founded originally by Inayat Khan in the 1920s in the West and included: ‘The Sufi Movement,’ ‘The Sufi Order
International’ and ‘The Sufi Way.’ (Accessed 27 April 2020. https://www.sufiway.org/about-us/our-lineage/12about/33-western-sufism)
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After an ‘intuitive premonition,’ Peter developed a ‘spiritual’ attraction to Eileen and, with his
current wife Sheena’s blessing, began a relationship (Caddy 1998). While living with Peter in
England, Eileen asked her husband, who was still in Iraq, for a divorce. He agreed but forbade
her to have contact with their five children. It was during this traumatic time that Eileen heard
‘the voice of God’ while visiting a private sanctuary in Glastonbury, England (Caddy 2002).
Peter eventually divorced Sheena and married Eileen, who had already birthed two sons by him.
From these very brief biographies, a few observations provide essential background for
the founding of Findhorn. First, all three founders came from comfortable middle-class
backgrounds. Coming from a comfortable background is a common characteristic of people from
the New Age movement. Second, all three had some affiliation with the military service and with
Govan. They were well aware of discipline, hard work, and routines. Third, they were all
exposed to an internationally wide range of religious and spiritual practices. Over the years, they
individually developed their style of spiritual routines. And finally, not one of them stayed
married. “An extraordinary tangle of relationships” is Peter Caddy’s own words describing this
period (1998, 113). Spiritual unions took precedence over long-term human relationships.
Cluny Hill Years: In 1957, newlyweds Peter and Eileen Caddy were appointed to
manage the Cluny Hill Hotel near the town of Forres in north-eastern Scotland. Their spiritual
colleague, Maclean, joined them as the hotel secretary. From the beginning, Peter Caddy (1998)
made it clear to upper management that “God is going to run the hotel, through me” (140).
Guidance came from an inner source Eileen called ‘the still, small voice within,’ and Peter
administered the hotel according to this guidance along with his intuition. His RAF experience as
a senior catering officer also helped. Under the spiritual and practical management team of Peter
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and Eileen Caddy, the Cluny Hill Hotel improved from a rundown three-star hotel to a successful
four-star hotel.
After five years, the hotel company moved the Caddy’s to the Trossachs Hotel in West
Perthshire then after one year abruptly terminated their employment. The reasons for this
termination are obscure. Eileen Caddy (2002) maintains they were never provided with an
explanation for the dismissal. The favourite Findhorn story is that the corporate owners were not
happy that their hotels were being operated by ‘divine guidance.’ I did find a lesser-known story
about the termination possibly relating to incidents involving the felling of trees to build a UFO
landing strip and Peter Caddy’s (1998) public obsession with extraterrestrials.
Caravan Park Years: With nowhere to go and little money, Peter and Eileen Caddy
moved with their three young sons to a caravan park in the nearby coastal village of Findhorn.
They intended to stay for a few months until other work was obtained. After the first winter,
Caddy built a small annex so Maclean could join them. “The original caravan measured 9 by 32
feet, and Dorothy’s room added another 10- by 10-foot space” (Hawken 1975, 153). The group
ended up living in this small space for almost seven years.
Feeding six people on £8 (C$20) a month from National Assistance and £1 (C$2.50) a
month from Child Allowance was difficult (Caddy 2002, 84; Caddy 1998, 186). Out of necessity,
Caddy decided to grow vegetables. Gardening was a challenge because the quality of the soil in
the caravan park, next to an RAF airbase, was mainly sand and gravel. During the first winter,
Caddy read everything he could find on gardening. He also began to experiment with soil
remediation by adding compost to the soil. All three autobiographies describe everyone
becoming “remarkable scavengers” (Caddy 1998, 195) for materials to compost, including grass
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clippings, twigs and leaves, food scraps and spoiled produce, seaweed, dead sea birds, potash,
strawbales, and horse manure.
While Caddy was experimenting with improving the quality of the soil, Maclean (2010)
discovered in her meditations, that she was able to contact plants intuitively. “There was an overlighting spirit for each species. These were planetary beings, responsible for holding the pattern
of their particular vegetable in the northern and southern hemispheres” (76). Maclean referred to
them as Angels and Devas.60 The spiritual beings gave her instructions on how to improve the
struggling vegetable garden. Maclean fastidiously recorded these instructions, and the devic
directions were often quite different from the gardening books Caddy had read.
Maclean copyrighted these instructions in 1975, and the following are some examples
published by The Findhorn Community (2008) of the types of guidance she received through
those early years.
Lettuce Deva, 29 May 1963
We do not approve of transplanting, for it weakens the plant forces. Nature’s method of a
prodigious amount of seeds from which only the strong survives ensures the best for the plant. In
the best of all worlds, man should sow seeds more thickly than his need and then thin out by
eliminating those whose life forces he can see are weak. (88)
Landscape Angel, 23 September 1963
It would be much better to grow your own seeds. The whole atmosphere of your garden is
different from that of other gardens, and to have the young plants influenced from the beginning
and started out with all promise in front of them is important. (87)
Blackbird, Starling, Little Birds, 14 July 1972
We thank you for the garden which has given us a home where there was no home, a home which
is very special to us because of the thoughts and feelings of humans here. Yes, we would be glad
to show gratitude by more discrimination in what we eat. If you let us know that certain plants
are ours you will see that we adhere to our agreement. (90)

Deva is a Sanskrit word meaning ‘divine.’ In Buddhism, Devas are highly evolved beings who inhabit
different levels of existence. Modern New Age versions of Devas are thought of similarly to angels, nature spirits, or
fairies. (Accessed 27 April 2020. https://www.urbandictionary.com/define.php?term=Deva)
60
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Along with the efforts of improving the soil with compost, Maclean and Peter Caddy
translated the devic guidance into action, with amazing results. By the summer of 1963, the
group had shifted to a 100 percent vegetarian diet, of which 70 percent came from the small plot
of land (Caddy 1998). During a yearlong stay at Findhorn, Paul Hawken (1976) describes the
garden growth from the barren sandy soil of the Caravan Park as producing 40-pound cabbages,
eight-foot delphiniums, and roses that bloom in the snow.
Horticultural experts that visited were stunned, and the garden at Findhorn became
famous (Caddy 2002). Subsequently, Michael McCarthy (2001) writes that local area residents
offer another scientific explanation for the successful Findhorn gardens. The unique
microclimate of Moray Firth includes a southern exposure reflecting heat from the vast body of
water in Findhorn Bay. The favourable microclimate aided the remediation of the poor soil, and
both contributed to the bountiful gardens.
In the summer of 1963, Eileen Caddy once again started to receive guidance from ‘the
still, small voice within’ and recorded her instructions as well. These instructions guided the
general health and the spiritual well-being of the group. The following are a few examples of
Caddy’s guidance published by The Findhorn Community (2008):
Whenever you feel you need a break, take a walk and enjoy the wonders of nature all around you.
If you open your eyes you cannot fail to see them. All of that helps to keep your vibrations raised.
(37)
You can eat butter and cheese in abundance. The salads you eat are good. Take more olive oil.
Not so many potatoes are necessary, but eat as much as you like of fresh vegetables. It is alright
to eat fish, but twice a week is enough. Eggs you can eat in abundance, cooked any way you wish.
It is not right to eat a lot of cakes and scones, but once in a while is alright. (39)

Eileen Caddy’s guidance ensured the founding group became very healthy. But it was the
spiritually focused guidance that would be captured and disseminated, providing the genesis of

164

the community Findhorn has now become. The following are further examples of Caddy’s
spiritual guidance published by The Findhorn Community (2008).
Always remember, you are what you think you are. (43)
Do you not realize that you have within you all wisdom, all knowledge, all understanding? You
do not have to seek it without, but you have to take time to be still and to go deep within to find it.
Many souls are too lazy…. They prefer to live on someone else’s wisdom and knowledge instead
of receiving it direct from the source themselves. (38)

Eileen Caddy’s words germinated the shift of Findhorn towards becoming ‘gardeners of
people.’ Her contribution to the burgeoning New Age movement can be likened to spiritual and
social compost, becoming the ingredients for the development of spiritual and social conditions
to grow ‘healthy people’ living in community.
New Age Influence: In 1965, with the garden supporting his family, Caddy returned to
travelling in British New Age circles, and many other people became involved with Findhorn in
the early years. Caddy’s industrious liaisons with the growing New Age sector ensured that his
isolation and poverty ended. “In 1969, the BBC programme Man Alive descended on Findhorn,
and the message was soon out to the world” (Wilson 2007, 1). That year, the formerly obscure
caravan park is said to have received more than 600 visitors.
Aside from being a good manager, Peter became very good at marketing. He distributed
Eileen’s writings to a New Age mailing list in the form of a booklet titled God Spoke to Me,
which was first published in serial format in 1966. People started to come and live at the
Findhorn Bay Caravan Park (Caddy 2002). The Findhorn Trust was formed and gave rise to the
nascent shape of the Findhorn Community.
Transition Years: In 1970, there were only twenty members of Findhorn. From 1971,
following Eileen’s guidance, Peter devolved his day-to-day command. He had become too strong
of a charismatic leader, and for Findhorn to survive, this style of leadership needed to shift. The
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leadership shift was catalyzed in part with the 1970 arrival of a popular twenty-year-old
American, David Spangler, who brought American trends and idioms associated with the Human
Potential Movement61 (Sutcliffe 2003). Spangler became Co-director of Education almost
immediately, and Findhorn began offering spiritual programs. The community increased to over
a hundred over the next two years. Findhorn transformed into a centre of residential spiritual
education, and the Findhorn Foundation was established in 1972. In the Findhorn Foundation
Visitor Guide (2018), Spangler is described as the fourth founder and is credited with
synthesizing the three principles that continually inform Findhorn today.
In 1973, Spangler and Maclean, along with several other Findhorn members, left to found
the Lorian Association62 near Seattle, Washington, United States (Maclean 2010). By 1979 Peter
and Eileen’s marriage had disintegrated due to his relationship with a woman he met in
California during a speaking tour (Caddy 2002, Caddy 1998). Leaving the community “in 1979
to develop himself by means of a new series of relationships: [Peter] remarried in 1982” (Riddell
1991, 84). Caddy visited Findhorn several times over the years. In 1994, he died instantly in a
car crash in Germany, where he was living with his fifth wife.
Eileen Caddy never moved away from Findhorn but toured extensively, giving talks and
leading workshops. She remained the quiet spiritual anchor of the community. Caddy eventually
reconciled with her first family in the late 1960s. All eight of her children, along with twelve of
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Human Potential Movement: A movement that focused on helping people achieve their full potential
through an eclectic combination of therapeutic methods and disciplines. (Accessed 27 April 2020.
https://www.encyclopedia.com/medicine/encyclopedias-almanacs-transcripts-and-maps/human-potentialmovement-0)
62
Lorian Association: The group of persons who founded Lorian originally met as participants in the
Findhorn Foundation in 1971. Upon leaving Findhorn, these founders incorporated Lorian as a Not-for-profit
spiritual and educational organization in 1974. The mission of this association is to advance the experience of
wholeness in the world and in ourselves through an incarnated spirituality. (Accessed 27 April 2020.
https://lorian.org/)
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her nineteen grandchildren, gathered for her 80th birthday in 1997 (Caddy 2002). In 2004, she
received the Most Excellent Order of the British Empire (MBE) for “services to spiritual
inquiry” (Findhorn Foundation 2018, 9). In December 2006, at the age of 89, she died in
‘Cornerstone,’ a house built for her by two of her sons with Peter.
Maclean continued to give talks and workshops worldwide and visited Findhorn
regularly. In August 2009, she retired from public life and returned to The Park to live. During
my site visit, on one of the rare sunny days, she was spotted sitting on the front porch of an old
bungalow overlooking the Original Garden. Maclean died in March 2020 at the age of 100.
The three founding members of Findhorn unintentionally set the groundwork for the
creation of “the mother of all ecovillages” (Meltzer 2018, 25). Through strong spiritual practices,
garden experiments, hard work, and intuition, a small group struggling for survival established
the groundwork for the creation of a community and worldwide organization. The fact that
Findhorn has endured for six decades is a testament to the resilience of the Founders and their
successors. This community continues to exist primarily through an unwavering belief in and
dedication to a spiritual way of life.
Summary Timeline: The following timeline outlines the major milestones in the
historical evolution of Findhorn leading to the current community configuration (Findhorn
Foundation 2018, 8-9). Pivotal events are highlighted for discussion.
1962
1968
1969
1971
1972
1973
1975
1978

November 17th – Peter and Eileen Caddy, with their three boys and Dorothy
Maclean arrive at the Findhorn Bay Caravan Park.
Main Sanctuary and first bungalows were built; Findhorn Trust established as a
charity.
Community Centre built, extensions added in 1970, and then in 1987.
First Core Leadership Group created to replace Peter Caddy.
November 17th - Findhorn Foundation established.
Isle of Iona cottage, Traigh Bhan, donated as a retreat centre.
Cluny Hill Hotel (built 1864) purchased.
Custodianship of the Isle of Erraid accepted; purchase of Cullerne Gardens.
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1979
1980
1983
1998
1999
2000
2001
2002

2004
2006
2012
2014
2017
2018

New Findhorn Directions established to become the trading arm of the
Findhorn Foundation.
Findhorn Bay Holiday Park purchased after huge fundraising appeal.
Universal Hall Arts Centre opened.63
Findhorn Foundation recognized by the UN as an NGO. Ecovillage Project
awarded 100 Best Practice designations by the UN Centre for Human Settlements.
Findhorn Foundation granted consultative status at the UN.
170 acres of land gifted by Duneland Ltd. to the Findhorn Dunes Trust.
Findhorn Foundation College established to develop vocational, accredited higher
education programmes, and build bridges with mainstream universities.
Findhorn Foundation declared a key player in the Highlands and Islands
economy, generating over £3 (C$7.63) million in local household income and
supporting over 300 jobs.
Eileen Caddy awarded an MBE for services to spiritual inquiry.
Findhorn Foundation and community had the lowest recorded ecological
footprint in the industrialized world, half the UK average.
50-year celebration of the founding of the community.
Findhorn International Centre for Sustainability expands programmes.
Findhorn Foundation named Charity of the Year at the People Environment
Achievement Awards.
Carbon Offset calculator service implemented for visitors and locals.

From humble beginnings in a caravan park to an international multi-million-dollar
organization, the evolution of Findhorn demonstrates some aspects of ecoresilience, including
ongoing reorganization. In many ways, the lack of a ‘master plan’ enabled a certain amount of
transformational resilience within various aspects of the community. These aspects will be
developed in the resilience discussion. The next section describes the features of ecoresilience
observed during the site visit.

63

1984-1997: Noticeable in this timeline is a 16-year gap. Contentious issues during this period are
documented in “Hypocrisy and Dissent within the Findhorn Foundation: Towards a Sociology of a New Age
Community” by Stephen J. Castro (1996). Literature written by Simon Kid (1996), Kate Thomas (1992), Steven
Sutcliffe (2003), and Kevin Shepherd (2013) discuss some of the issues during this undocumented period. Issues
concerned cult influences, hierarchical leadership, and hazards of the Holotropic Breathwork® program
(hyperventilation). Complaints to the Scottish Charities Office, and subsequent ostracization of concerned residents
are well documented but I could find no evidence the management of Findhorn publicly addressed these issues.
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7.3 Site Visit
Travelling to Findhorn was a lengthy journey. After ten hours of travel to Edinburgh,
Scotland, I sat on a train heading north for four hours. Another 30 minutes train travel past
Inverness, I arrived on the outskirts of Forres. Walking from the train station into Forres took 20
minutes. Then I had to wait two hours for the twice-daily Findhorn shuttle bus, which runs
between The Park, Forres, and Cluny Hill. To pass the time, I walked around the Forres Heritage
Centre, a little museum full of the local history of the people and the landscape. I learned the
sand spit of Moray Firth, at the location of the old village of Findhorn, is still growing, and that
Findhorn Bay floods every 200 years.
7.3.1 Survival Tour
Arriving at Findhorn, I was directed towards the Dining Hall located in the Community
Center. Every Saturday, this location becomes the registration centre for any number of
programs and events. I registered by producing my passport, and then a Volunteer took me on a
‘Survival Tour.’ This tour started with the obvious comment that we were in the Dining Hall,
where vegetarian buffet meals are offered promptly at 12:30 pm and 6 pm. Strict attention to
schedules, tea breaks, and vegetarianism are traditions that have continued for six decades.
After dropping my small suitcase across the road at the Guest Lodge, the Volunteer
handed me a map of The Park, seen in Figure 7.3, and started the tour by pointing down the road
to the Phoenix Shop. This shop is the official Findhorn gift shop and includes a small but wellstocked grocery store. From here, we wandered up an old laneway to the Food Shed, and I was
told the secret code to open the padlock. The shed contained simple food, such as bread, eggs,
cereals, milk, juice, fresh fruits, and herbal teas for guests to take back to their accommodations
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for self-serve breakfasts. Next on tour was the Business Office, where we could make
administrative inquiries and buy laundry tokens.

Figure 7.3 - Map of The Park (CCS Conference Booklet 2018, 3)

On the way over to the Laundry building, we passed the Main Sanctuary, and I was
instructed to keep my voice down if the red light was on. The red light meant people were inside
meditating. The Laundry was only accessible after 12 noon since the Housekeeping Department
required the use of the six industrial-strength washing machines and three oversized dryers to
prepare for guest arrivals in the afternoon. At the end of my stay, I happily used these facilities
before travelling to Italy.
Close to the Laundry, I was shown the general entrance to the Universal Hall, where
major events took place. At the other end of this massive building, the Volunteer indicated the
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little Phoenix Café. According to the Volunteer, “some people yearn for a good cup of coffee and
a break from the buffet-style food in the dining hall.” From here, we ended up at the top of the
Runway marked by a directional signpost and the Volunteer pointed out the location of my
accommodation. Then they hurriedly departed to complete another tour. The very organized
nature of registration and facility orientation left me with the impression that this community has
been in the people business for many years.
7.3.2 Spiritual Tour
My participation as a delegate in the six-day conference Co-Creative Spirituality:
Shaping our Future with the Unseen Worlds (CCS 2018) facilitated many opportunities to
explore the sacred places associated with Findhorn as well as experience different spiritual
activities. The purpose of the conference was to look at developing new ways of co-creating with
partners from different dimensions of the Earth. David Spangler provided the opening keynote
address, by Skype, and his quotation from the back of the ‘Conference Booklet’ articulated the
purpose of this event.
Engaging with the subtle worlds isn’t simply to experience or explore the non-physical
dimensions. The larger purpose is to engage the underlying wholeness that ties the
physical and non-physical domains into a living, creative oneness. (Spangler as quoted in
the CCS Conference Booklet 2018, 24)
The following vignettes are spiritual mini-tours exploring some of the physical and nonphysical domains of this unique conference. The tours include the Universal Hall, Original
Garden, Main Sanctuary, and Nature Sanctuary. My personal experiences with many alternative
spiritual activities are also shared. Overall, I found this to be quite a full, energetic week.
Because there were over 200 people registered in the conference, everyone was assigned
a ‘Home Group’ hosted by two Facilitators. Our group met four times in the old Findhorn
Library, a small room in the Park House. The old stone cottage (farmhouse) is now the home of
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Findhorn College.64 The purpose of a home group is to provide a safe place for people to connect
with other attendees and to ‘check-in’ throughout the conference. I have been exposed to home
groups at other large personal development events.
Our Home Group included thirteen middle-aged women, aged late forties to sixties, and
this demographic was representative of conference attendees. The majority were from the UK, a
few were from Europe, and two of us were from North America. Only 25 percent of the
delegates were men. One of the Group Facilitators shared that over half of the registrants to this
conference were return guests, and attracting a more diverse demographic is an ongoing
programming challenge.
I had a couple of conversations with a fellow group member who is a psychotherapist
about this ageing statistic, as well as the overall conference atmosphere. We observed a lack of
enthusiasm in the staff, a coolness from The Park residents, and staleness to the routines. More
than once we heard the comment “this is how we always do it.” There was nothing very
exceptional or ‘spiritual’ about the way the conference was hosted. It was apparent the
organizers followed a template for hosting large scale events. A recent conversation with an
academic colleague that had just returned from another Findhorn conference confirmed this
observation.
Universal Hall: Since many of the conference sessions were to be held in this massive
structure; our Home Group received a proper tour of the Universal Hall. The Hall was built
primarily by volunteers over nine years from 1975-1983. At the heart of the Hall is a five-sided
auditorium seating up to 300 people and includes the latest audio-visual technologies. The

64

Findhorn College was formed in 2001 to deliver education and research opportunities. The College
partners with other leading training institutes to deliver inspirational courses for positive change. (Accessed 27 April
2020. https://www.findhorncollege.org/)
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Findhorn Foundation owns the structure, but Universal Hall Promotions65 operate it. Some of the
events held at the Hall include conferences, artistic performances, community meetings,
celebrations, as well as sacred dancing.
Our Facilitator pointed out all the
craftsmanship in the woodwork, stained
glass, and mosaic of tiles, some of which are
visible in Figure 7.4. Local stone was cut
and fitted by hand without the use of mortar.
The living roof of sedum66 was restored in
2007. At the back of the open stage, there is
an impressive spiralling wood sculpture
framed by two enormous hand-painted

Figure 7.4 - The Universal Hall at The Park (image by
Carol Koziol 2018).

canvasses of the Scottish landscape. It truly is a beautiful building, and during the tour, I found
the space quite peaceful. But during the Conference, when it was full of 200 spiritually energetic
folks, the atmosphere was too intense for me, and I had to step outside during every tea break.
Original Garden: I attended an afternoon session entitled Encountering Findhorn’s
Original Garden. The session was led by two young members of The Park Garden Team. When
entering the legendary garden where Findhorn began, I was surprised to see the sixty-year-old
green ‘Original Caravan’ complete with tiny annex. I was surprised because it was so small and
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Universal Hall Promotions is an entirely independent company, funded by Creative Scotland to promote
artistic events of high quality to the local community. It has a trading agreement with the Findhorn Foundation and
rents the Universal Hall theatre regularly with its office located in that building. (Accessed 27 April 2020.
http://universalhall.co.uk/home/)
66

Sedum is a perennial plant with thick, succulent leaves, fleshy stems, and clusters of star-shaped flowers.
(Accessed 27 April 2020. https://www.almanac.com/plant/sedum)
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wondered how three adults and three children
ever lived in such a small space for almost
seven years. One Session Leader told us the
caravan and annex had been heavily
renovated over the years (Figure 7.5).
Currently, the caravan and annex are being
used as office space for the Director of

Figure 7.5 - Original Caravan at The Park (image by
Carol Koziol 2018).

Spiritual Development for Findhorn Foundation Members.
The Original Garden is lush, well-tended, but to my eye included more flowers than
vegetables. The function of the garden has shifted from vegetable production to commemoration
of the Founders and the Nature Spirits. One Session Leader told us that two Garden Interns
(volunteers) are solely dedicated to the year-round care and maintenance of this garden. On the
edge of the garden, there is a little greenhouse for potting plants and a small gazebo used for
quiet reflection. At the bottom of the Original Garden is ‘The Hollow,’ an open-air sanctuary
built in 1993 as laid out by David Spangler. In the Hollow, there are several stone benches, and I
noticed one of the stone seats was dedicated to the memory of Peter Caddy. We were told that
group tours, meditations, and blessing ceremonies are held in the special sacred outdoor space.
After listening to the story of the Original Garden, the Session Leaders encouraged us to
find our own special ‘place’ in the garden to sit and try to ‘connect’ with the nature spirits in this
sacred garden. Unfortunately, since it had started to drizzle again, I only felt wet and cold. But I
did reflect on the history of the place and the early harsh struggles the Founders endured. This
reflection provided me with a fuller appreciation of what a small group of resilient people can
create, living together.
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Sanctuaries: The Park has several sanctuaries open for meditation, 24 hours a day.
Meditation is the primary spiritual practice at Findhorn. Built in 1968, the ‘Main Sanctuary’ is
the central meditation space for the community and has remained unchanged. Eileen Caddy is
reported to have meditated in the Main Sanctuary every morning at 6 am (Wilson 2007). During
a conversation over lunch, one Elder told me they have “religiously meditated in the Main
Sanctuary every morning for close to fifty years.”
The interior of the Main Sanctuary is a very simple room consisting of two circles of
comfortable chairs and an inner circle of cushions. A small altar is in the centre of the room
holding one candle. The only artwork is a woven Sunrise panel gifted to Findhorn by the
Donavourd Weavers from Pitlochry in Scotland (Findhorn Foundation 2018), and the corners
hold some recently added pottery made by one of the remaining Elders.
Since I know many people who have meditated in this spiritual space, I was looking
forward to a group meditation experience one afternoon. However, after removing my shoes in
the entrance vestibule, while walking into this legendary sanctuary, the atmosphere surprised me.
The air felt stagnant, heavy, and oppressive. I could hardly wait to leave the place after our group
meditation was complete.
I confidentially shared my meditation experience with a couple of people, including my
new psychotherapist friend and a former resident of The Park. Their comments were both
similar, “ah, so you have felt the shadow of Findhorn.” Subsequent conversations with many
people reminded me that in nature, shadows are natural, but not everything grows well in the
shade. This experience has caused me to consider the importance of paying attention to any
‘shadows’ that may be hindering transformational community resilience and will be expanded
further in the summary section.
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Compared to the Main Sanctuary, I had quite a different meditation experience in the
‘Nature Sanctuary,’ seen in Figure 7.6. Built by hand in 1986, this stone and earth structure was
constructed with local and recycled materials. We had a group tour of the small sanctuary, after
which we were free to visit the sanctuary at
any time. My individual and collective
experiences inside this little earthy space
were truly peaceful. While meditating I felt
deeply connected to the human and morethan-human world. I meditated in the
nature sanctuary a number of times over
my two-week stay at The Park.

Figure 7.6 - The Nature Sanctuary (image by Carol
Koziol 2018).

Earth Lodge: On the last day of the conference, I participated in the full-day session
Elementals and Elements: Primal Clay. This session was one of my favourite conference events.
We started the day wandering along the shore of Findhorn Bay, learning about the evolution of
the landscape while searching for special clay. After finding, blessing, and digging out a little
clay, we went into the Earth Lodge to shape and fire the clay. The Earth Lodge is tucked into the
edge of the woods at the back of the Barrel Houses. Our group learned that this ‘lodge’ is used
for nature-based ceremonies. It is supposed to be closed to visitors, but a current resident
complained that local youth living outside The Park have started to use it for parties and leave
beer bottles lying around.
The lodge itself is just a big pit in the ground and does not look like much from the
outside, seen in Figure 7.7. The inside is a rough-hewn earthy space with the dome constructed
out of self-supporting arched timbers covered with tarps. Once the door flap closes, the interior is
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completely dark. Seats are old tree stumps,
and in the center is a firepit. No more than
fifteen people can sit comfortably in this
small space. A self-described ‘Earth Elder,’
one of the remaining early residents, was the
session leader for the profound eco-spiritual
activity. We learned about the properties of
the freshly dug clay. Then we were instructed

Figure 7.7 - Earth Lodge at The Park (image by
Carol Koziol 2018).

to crumble the clay apart to re-form the substance with a little water making it more malleable.
While working the clay, we were encouraged to reflect on the natural elements that were
mirroring our life.
In total darkness, sitting in front of a glowing fire, we worked and shaped the clay in
contemplative silence. After a time of silence, the Elder delivered haunting sounds from a
didgeridoo.67 For me, this was a unique eco-spiritual experience. I felt a deep resonance with the
elements, my fellow participants, and the larger web of life. The simple eco-spiritual activity
animated a holistic connection to the basic elements of earth (clay), air (sound), fire, and water,
and is an experience I will never forget. However, reflecting on this experience, I must
acknowledge the use of the didgeridoo, by a non-indigenous person in a non-indigenous
ceremony, illustrates a troubling example of cultural appropriation and will be discussed in a
future section.

67
Didgeridoo: An Australian Aboriginal wind instrument in the form of a long wooden tube, traditionally
made from a hollow branch, which is blown to produce a deep, resonant sound, varied by rhythmic accents of timbre
and volume. Researchers have suggested it may be the world's oldest musical instrument, over 40,000 years old.
(Accessed 27 April 2020. https://www.didgeridoobreath.com/kb_results.asp?ID=26)
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Communal Practices: Aside from the experiences within the physical, spiritual spaces,
everyone who visits or volunteers at Findhorn is encouraged to participate in any number of
regular community spiritual practices. The majority of activities occur first thing in the morning
and included Guided Meditations in the Main Sanctuary, Qigong68 on the small lawn in front of
the Universal Hall, and Taizé69 singing/chanting in the Nature Sanctuary. Participating in a Taizé
Sunday Worship Service in the upper level of the Community Center exposed me to another
unique form of communal spirituality. The chanting created an extraordinary closeness with
fellow celebrants. The wonderful uplifting feeling carried by sound felt like we were all united in
our connection to something greater in life.
I am grateful to have participated in wide-ranging eco-spiritual activities offered
throughout the week. But I would be remiss not to mention that one of my favourite activities
was wandering, alone, through the gorse and the windswept dunes to the wild rocky shore of the
North Sea. Regardless of the weather, it was during these walks that I became utterly awestruck
with the energetic complexities supporting the web of life.
7.3.3 Eco-tour
The Eco-tour occurred during my time as a participant in the Ecovillage Experience
Week. This program is only offered at The Park once a year, and it immediately followed the
conference. The purpose of this week-long program is to expose people to many aspects of

68

Qigong is a form of gentle exercise composed of movements that are repeated a number of times.
Archeological evidence suggests that the first forms of qigong can be linked to ancient shamanic meditative practice
and gymnastic exercises formalized into Taoist beliefs and incorporated into the field of traditional Chinese
medicine. (Accessed 27 April 2020. https://www.energyarts.com/what-qigong/)
69
Taizé worship: Originated in the small village of Taizé, which lies in the southern part of Burgundy,
France, by a Swiss monk, Roger Louis Schutz-Marsauche. Since its founding, the practice has spread worldwide
since it is non-denominational and seeks to unite all forms of Christianity. (Accessed 27 April 2020.
https://www.taize.fr/en)
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ecovillage life. There were eleven program participants, including four men and seven women
ranging from 22 to 62 years of age, from the UK, Greece, Germany, Finland, Australia, USA,
and Canada. My fellow participants came from a wide variety of backgrounds: barmaid, barrister
(judge), organic farmer, film director, psychologist, civil engineer, accountant, and costume
designer. Two ‘Focalizers’ shepherded us through the week.
A focalizer is another name for a facilitator, except they actively ‘co-create’ the
experience with the participants. Focalizers described themselves as “individuals helping to hold
the space, but not put above the group in the psychological hierarchy.” Our Focalizers were not
members of the Foundation opting instead for self-employment while living at The Park. The
elder one owned a home, and the younger one rented a room.
Our group enjoyed extensive tours of all of the ecological features of The Park. The elder
Focalizer, a long-term resident, was involved with most of the eco-projects. Over the years,
Findhorn pioneered many new building techniques and explored energy-efficient processes. The
elder Focalizer lamented that now the majority of new construction is being contracted out to
mainstream businesses. In the last ten years, no new eco-experiments have taken place. The
following are some highlights of the tours grouped by the themes of eco-homes and ecoinfrastructure.
Guest Lodge: The tour started with our group accommodations in the Guest Lodge. This
lodge houses 14 people in eight rooms, and I had a private room that was very spartan with two
single beds. There were four shared washrooms, two shower rooms, and a common kitchen area
seating up to twenty people. The Focalizer explained that the Guest Lodge was designed to
emulate a group living environment. We were told that nontoxic materials were used throughout.

179

The lodge was built in 1992 with a breathing wall70 technique. The walls include locally grown
timber, and the insulation is recycled paper. A turf roof, of grasses and flowers, adds insulation
and only has to be mowed once or twice a year.
Eco-Homes: There are several housing clusters of differing configurations in The Park.
We started our tour by walking to the one and only ‘Straw Bale House.’ The Focalizer proudly
exclaimed that “this structure is the first of its kind in Scotland” and was built as a private family
home. Constructed in 2002 by local builders, it is timber frame, post and beam structure with
straw bales serving excellent insulation. It is finished inside and outside with lime mortar. The
bales of straw provide insulation and create breathing walls.
Next to the Straw Bale house is ‘Pineridge West,’ a development for long-term Findhorn
staff. Each unit houses two individuals or a couple, with shared kitchen facilities in the central
area of the building. Building features include rainwater collection for flushing toilets and low
voltage electricity supply. Alongside this housing cluster is a row of individually designed
‘Mobile Eco-homes,’ which are built on top of old caravan chassis. These structures can be
moved, as needed, to any location at The Park. They are much more energy-efficient than a
caravan. To me, they appeared like another version of tiny houses.71
Down the road is ‘Bag End Eco-homes,’ a cul-de-sac of timber houses. This housing
cluster is a mixture of private homes as well as houses owned by the Foundation. The building of
these homes started in 1990. The Focalizer shared that there was a lot of generous sponsorship

70

Breathing wall: A practical alternative to conventional modern building practices that keep homes
airtight. Walls built today are energy-efficient but cannot handle the inevitable intrusion of moisture, resulting in
mould, ill health for occupants, and structural damage. Instead of ‘build tight, ventilate right,’ the focus is now on
building the envelope ‘waterproof but vapour permeable.’ It is vital to work with, not against, the forces of nature.
(Accessed 27 April 2020. https://permies.com/t/44483/Breathing-Walls-George-Swanson-Oram)
71

A tiny house is a home with square footage between 100 and 400 square feet. The trend toward tiny
houses has become a social movement. People are choosing to downsize the space they live in, simplify, and live
with less. (Accessed 27 April 2020. https://thetinylife.com/what-is-the-tiny-house-movement/)
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by private companies interested in supporting ecological building development. Many of these
unique homes were built with the help of the now-defunct Building Schools programs, which
taught environmental construction techniques.
On the other side of the woods is the renowned ‘Barrel Cluster.’ The Focalizer explained
the story of how this group of round houses was constructed out of recycled whiskey barrels. The
barrels were built in the 1920s out of old Douglas Fir and used in a local distillery for 60 years.
While scrounging for materials, the closed
distillery caught the attention of resident
Roger Doudna, and with some help from his
friends, the first whiskey barrel home was
built in 1987. Seen in Figure 7.8, this is the
only barrel house which has retained the
original round shape. The four other barrel
houses have been renovated with extensions
and roofing variations.

Figure 7.8 - First Barrel House at The Park (image by
Carol Koziol 2018).

Since mandatory ‘tea breaks’ is another carryover from the early days, we were invited
into one of these unique barrel homes to warm up from the cold, rainy weather. Sitting in front of
a small wood stove with a crackling fire, we enjoyed cups of hand-pressed organic apple cider
and store-bought toasted oat cakes slathered in homemade fruit jelly. A member of our group
commented that the interior of the barrel house looked like one of the quaint hobbit houses from
the fictional series, Lord of the Rings.
After our tea break, we walked towards another small housing cluster referred to as
‘Soillse.’ Our group was told that in Gaelic, soillse means ‘light’ or ‘ray of light.’ Soillse is a co-
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housing cluster of six eco-homes constructed in 2010 by the current residents. The co-housing
cluster is a small intentional community embedded within The Park and is an example of
panarchy discussed in the resilience section back in Chapter 3. The Focalizer described the
residents as “thirteen souls, ranging from a year-old babe to a seventy-year-old elder,”
cooperatively living in the six-dwelling cluster. The vision of the Soillse group “actively
practicing and sharing the art of living in a sustainable way” was pointed out as an example of
social and ecological sustainability through social support and shared facilities.
Walking back towards
the Runway, we came upon the
‘Field of Dreams,’ visible in
the center of Figure 7.9. In
1993, Ecovillage Limited was
created to purchase the
farmland. All the monies were
raised from people within the
Figure 7.9 - Field of Dreams at The Park (Meltzer 2018, 33).

community. The first house was
built in 1999. Each home within this housing cluster is unique, but every house had to adhere to
ecological and energy efficiency standards established in structures in The Park.
The Focalizer did complain about the exaggerated interpretations of height and size.
Casual comments from my fellow participants about the large two-storey structures included:
“pretty posh for an ecovillage,” and “they look like eco-mansions.” A few of the ecological
features common to all the homes include high insulation levels, high efficiency double-glazed
large passive solar south-facing windows, fewer and smaller north-facing windows to maximize
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solar gain and minimize heat loss, extensive use of locally sourced, sustainable and non-toxic
materials, turf roofs, and solar panels. Various heating systems installed include wood-burning
stoves, high-efficiency gas, and wood pellet boilers connected to either radiators or underfloor
heating. The Focalizer brought to our attention the plots of land are small to maximize communal
areas. All the homes in the Field of Dreams are privately owned.
As we walked through the eclectic neighbourhood, the Focalizer pointed out several
privately-run Bed and Breakfast businesses operating within The Park. Airbnbs are one common
method for community members to earn additional income, especially during conferences. A
couple of homes were for sale, including a large three-storey, five-bedroom house, with no yard
and on the market for two years. When the Focalizer shared the listing price of £410,000
(C$690,000), a few people in the group gasped. Acknowledging the apparent gentrification of
The Park, the younger Focalizer suggested the five-bedroom house would make a great youth
hostel because there is no affordable accommodation for young people to stay at The Park.
The feeling of gentrification continued as we finished the Eco-tour walking through the
two newest housing clusters. ‘East Whins’ sits on ten acres of land and is a 25-home co-housing
organization, the first housing cluster at Findhorn developed by an architect. The Focalizer stated
that this new development has a zero-carbon footprint, and has already received design awards.
In an adjacent area, ‘West Whins’
(Figure 7.10), is six affordable housing units
developed by the Park Ecovillage Trust and
supported by a grant from The Rural Housing
Fund. The Focalizer admitted controversy
continues over these new housing
Figure 7.10 - West Whins at The Park (image courtesy
The Park Ecovillage Trust).
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developments, as well as concerns about the lack of affordable housing in The Park. “In a
Findhorn Community survey in February 2016, 94% of 339 respondents felt that more affordable
accommodation was needed at The Park; 108 of these respondents said they would be interested
in renting such housing” (Park Ecovillage Trust 2019). With a ‘North Whins’ housing cluster
being planned, to me, the atmosphere at The Park has evolved beyond the original quaint
ecovillage community, becoming an assortment of trendy eco-neighbourhoods.
Eco-Infrastructure: Along with the Eco-tour of all the different eco-housing clusters,
we were made aware of some unique infrastructure features supporting ecovillage life at The
Park. A biomass boiler72 system was installed in The Park in 2010. The system provides heating
for the Universal Hall, Community Centre, and other bungalows in that immediate area. The
woodchips required for fuel are locally sourced. The Focalizer said that Findhorn received
£150,000 (C$232,900) funding from Community Energy Scotland and a loan from The Energy
Saving Trust to install this system. According to the Focalizer, the carbon footprint of the
community has been substantially lowered by an estimated 100 tonnes per year.
On the far east side of The Park are the ‘wind turbines.’ We were told that the first wind
turbine was erected in 1989 but decommissioned in 2017. The remaining three turbines were
constructed in 2006 by Findhorn Wind Park Ltd. On average, the three turbines produce enough
electricity to meet the community needs of The Park. To accommodate seasonal variances and
the changes in the weather, the Focalizer confirmed that The Park remains on Scotland’s
electrical grid to buy and sell electricity as required.

72

A biomass boiler works in a very similar way to conventional boilers, combusting fuel to produce heat
that is then used to heat water. (Accessed 27 April 2020. https://www.thegreenage.co.uk/tech/biomass-boiler/)
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On the north side of The Park, is the ‘Living Machine,’ an ecological sewage treatment
system. This machine was built in 1995 as a pilot project, the first of its kind in Europe.
Biomatrix Water Solutions73 operates the
Living Machine (Figure 7.11). This large
living machine, housed in a greenhouse-like
structure, processes the grey water and black
water (sewage) from the houses in the Field of
Dreams. The wastewater runs through a series
of tanks where plants and bacteria break down
Figure 7.11 - The Living Machine at The Park (image
by Carol Koziol 2018).

the waste without the use of chemicals.

The Focalizer explained the process is similar to decomposition in wetlands and is an
example of co-creation with the intelligence of nature. We were told it takes three days for the
water to flow through the series of eight reed-filled tanks, and at the end of the process, the water
is clean to agricultural grade. The machine can treat up to 65 cubic meters of wastewater a day,
the amount created by 350 people. The Focalizer shared, with much frustration, that despite
stellar water test results, the local government denied applications for building more Living
Machines to treat the wastewater from the East and West Whins projects. Traditional septic
systems now service these neighbourhoods.
At the edge of the Field of Dreams, we stopped by a small parking lot with electric
recharging posts. ‘Moray Car Share’ provides the transportation needs for many people at The
Park and the local area. This growing social enterprise has over 130 members and 16 cars

73
Biomatrix Water Solutions: An ecological technology company working primarily in the water sector.
Based in Moray, Scotland, the company works throughout the world, providing products and services to meet the
growing demand for ecological water technology that is both functional, attractive and sustainable. (Accessed 27
April 2020. https://www.biomatrixwater.com)
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distributed across the local area. I spotted a bright red car with the car share logo parked in the
old village of Findhorn on one of my morning walks to the sea. The Focalizer mentioned that the
car share vehicles include two fully electric cars, one hybrid, and one electric bike, all charged
using electricity from the wind turbines.
At the south end of The Park, we toured ‘Cullern Garden.’ I was quite shocked to hear
that only two to three percent of the food consumed at the Park is grown at The Park, with the
rest coming from local farms and grocery stores. This seven-acre plot of land has vegetable
fields, flowers, herbs, fruits, nut trees, woodlands, and one acre of land covered in polytunnels
(greenhouses). Only organic methods are used to grow up to 30 different vegetables throughout
the year for the community kitchen.
The Focalizer admitted that, unfortunately, the produce grown at Cullern is not classified
as ‘organic’ because the compost (manure) obtained from neighbouring farms is not 100 percent
organic. Another major challenge is finding people that want to do the hard-physical work of
gardening. No one wants to learn about organic gardening anymore, and this was a common
complaint I heard at many other ecovillages during my site visits.
Nothing New: Other than the North Whins housing development project, no new
technologies or eco-concepts are emerging at The Park. There was evidence of the beginnings of
a demonstration Food Forest for the existing Permaculture programs. This lack of fresh ideas
leads to my observation that as an ecovillage, The Park has reached stale maturity. I am
beginning to wonder if this reflects the concept of ecovillages built on the intentional community
model, in general.
During my fifteen-day site visit, I was led on a great number of mini-tours of unique
places and exposed to activities that have become the foundation of the eco-spiritual allure of
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Findhorn. The Park itself is an eclectic collection of structures telling a communal evolutionary
story spanning six decades. There is no doubt that the ‘magic’ of Findhorn is big business. How
ecoresilient it will be during the upcoming unknown challenges of our rapidly changing climate
will be the focus of discussion in the next section.
7.4 Ecoresilience Discussion
Attendance at the Co-Creative Conference and the Ecovillage Experience Week enabled
me to sample many Findhorn experiences as well as to participate in various mini-tours of The
Park. The organizational complexity of Findhorn makes the ecoresilience discussion challenging,
since there is no singular community to evaluate, such as the previous two case studies. As
mentioned earlier, Meltzer (2018) summarizes how the community evolved in an unplanned ad
hoc manner due, in part, to the everchanging flow of people and resources. However, the pace of
communal change has slowed over the past decade. The nested resilience concept of panarchy
illustrates the cooperative collection of community groups that make up the intentional
community of Findhorn, which includes The Park Ecovillage.
This ecoresilience discussion will include the impacts of spirituality, future ecoresilience,
and lessons learned for mainstream society. Different examples of ecoresilience are illuminated
through adherence to the spiritual foundation of this community, but currently, there are limits to
transformational resilience for the following reasons.
7.4.1 Transformational Resilience
There is a challenge identifying transformational community resilience at Findhorn due
to organizational complexity, a myriad of businesses and trusts, different levels of membership
involvement, hierarchical leadership, and a chaotic ownership structure of land and buildings.
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Peter Caddy’s (1998) previously cited words of “an extraordinary tangle of relationships” (113)
aptly describe community life at Findhorn.
From conversations with current and previous residents, I suggest the strength of the
spiritual glue holding the community together occurs through various hierarchical factors.
Community life at Findhorn is based on a person’s membership and employment status, the size
of their bank account and land holdings, the boards and trusts they sit on, their age, health, and
longevity within the community. I heard many stories of cliques and special interest groups
existing at Findhorn, exemplified by over 40 groups in the NFA. A few examples follow to
underscore some of the salient community cohesion issues hampering transformational
ecoresilience at The Park.
Hierarchies: I had lunch with a former Resident whom I had previously met at one of the
other satellite locations a few years ago. It was shocking to hear the story of their domestic
departure from The Park. The former Resident shared that they were verbally berated and
socially ostracized for association with the North Whins housing project. The daily stress caused
them to move out of The Park. Apparently, “some people sitting on Boards are more concerned
with protecting their interests rather than the well-being of the whole community.” The two
Focalizers echoed the conflict of interest and ongoing acrimony surrounding the contentious
Whins housing projects during my Eco-tour. Community cohesion requires emotional safety and
shared goals, not the perpetuation of unresolved problems.
Unresolved problems continue with the hierarchy of governance within Findhorn in the
form of a ‘core leadership group.’ The elder Focalizer complained that many previous members
of the elite leadership group are making substantial secondary incomes from their various
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international consultancy projects.74 This has led to leadership succession problems in the form
of obtaining and retaining competent people willing to work for C$420 per month. Since there
have been no recent social or ecological innovations at Findhorn, the incoming leadership has
nothing to leverage into other revenue streams. Therefore, there is nothing ‘extra’ to entice
experienced people to work long hours for little pay.
Short-term Residency: A current Resident living at the Cluny Hill campus who
participated in our Ecovillage Experience Week shared a personal story illustrating another
significant issue at Findhorn. While quite happy receiving meagre pay as a Focalizer for
Experience Week programs, the current Resident admitted they would have to leave Findhorn
within a few years to “go back into the real world to make enough money for retirement.” The
harsh reality at Findhorn is receiving C$420 a month does not allow for any retirement savings.
More shocking still is the fact that when an individual is unable to complete their assigned tasks
due to ailment or age; they are required to leave the community. The Findhorn website alludes to
this requirement in the FAQs section:
The Foundation is a centre for transforming human consciousness and is not set up as a
complete community with specific places for families or elders. Outside of the
Foundation in the wider community there are more families and elders. Many who serve
within the Foundation for a time choose to settle in the area and stay in connection with
our way of life. (Findhorn Foundation 2019)
I am still not sure what ‘our way of life’ really means or who comprises the community.
Findhorn is having problems attracting new members to do all the hard work running the
programs, keeping accommodations clean, and maintaining the gardens. I also noticed more
people walking dogs than pushing strollers. Since there is no school at The Park, children must

74
International consultancy: Some specific examples of former Findhorn Leadership creating new global
opportunities: May East – CEO Gaia Education (https://www.findhorn.org/people/may-east/); Robin Alfred –
Findhorn Consultancy Service (https://findhornconsultancy.com/robin/); Mary Inglis – Inner Links, The
Transformation Game® (https://www.findhorn.org/people/mary-inglis-2/). All accessed 27 April 2020.
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leave the ecovillage to attend the local Moray Steiner School. A small handful of second and
third-generation family members have started to return to live as intergenerational families
because there is little suitable housing for young families at The Park.
Ageism: The ageing paradox continues with the bulk of the work in the community still
being completed by 50- to 70-year-olds. While shovelling compost during one shift at Cullerne
Garden, another person my age and I did 80 percent of the work while a 40-year-old chose to
take frequent breaks. The ageing gardener and I muttered to each other about the lack of work
ethic among the younger people showing up at ecovillages these days.
When I asked why Findhorn was eliminating all of the ‘hard workers’ with such an ageist
policy, the succinct response was “we are not set up for ageing in place with accommodations or
insurance.” Even though the ageing gardener was in excellent health, they had resigned
themselves to eventually leaving The Park because of the age policy. I found out later my fellow
gardener was a current member of the Board of Trustees, which explained the terse response to
my inquiry about ageing.
There are several current residents of Findhorn who have given decades of their life to
the Foundation. Sadly, unless they can secure one of the few affordable housing spots in the new
North Whins development, once an elder member can no longer perform their duties, the only
place they will be welcomed is in a green burial site in Wilkies Wood.75
Scattered Sense of Community: Based on the FAQs found on the Findhorn website,
confirmed by stories from my site visit, I suggest there is no singular sense of community at

75

Managed by the Findhorn Hinterland Trust, Wilkies Wood is the first green burial site in Morayshire. It
is located in the middle of a 30-acre mixed pine plantation adjacent to The Park. A green burial requires an ecofriendly coffin or shroud composed of bio-degradable materials. After the burial, the grave will become an integral
part of the woodland, so no visible signs of identification such as headstones or mementos are permitted. (Accessed
27 April 2020. http://www.findhornhinterland.org/green-burial/)
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Findhorn. The convoluted business and membership structures, various ownership strategies,
along with many different special interest groups, all dilute community cohesion. The lack of a
clear mission statement contributes to the illusiveness of a cohesive community.
I suggest the Foundation is still clinging to an outdated view of residents being eager,
willing to do the hard internal and external work, and then once enlightened, move on. With this
obsolete philosophy, Findhorn is just a temporary spiritual residential center, not unlike an
ashram.76 Another Findhorn FAQ supports this contention.
[Findhorn] is not a retirement village. It is not a spiritual retreat, or a place for quiet
meditation. It is a place for strong, dedicated, joyously creative souls who are willing to
work … to unfold and demonstrate a practical vision for a new world. In so doing, they
find that the new world has been within themselves all the time. (David Spangler cited by
Findhorn Foundation 2019)
The transient nature of short-term spiritual residency is a severe vulnerability. How can
an ecovillage expect to survive long-term by actively excluding families and elders?
Ecoresilience demands all types of diversity, including an intergenerational population. Once
Findhorn became a charitable trust focusing on eco-spiritual programs, it ceased being a fully
functioning community. The NFA is working to bridge the gaps the Foundation created.
The Founders came from comfortable middle-class backgrounds, and the early residents
were curious new-agers that learned to generate money from wealthy North Americans and
Europeans. Findhorn is a large-scale eco-spiritual business, for residents and guests, located
within gentrified eco-neighbourhoods of The Park and supported by the grassroots NFA.
Spiritual practices provided the foundation, and then the fertilizer, that grew this community into
a business entity. But as the next section illustrates, it has always been individual members and

76

Ashram: A place removed from urban life, where spiritual and yogic disciplines are pursued. (Accessed
27 April 2020. https://www.britannica.com/topic/ashrama#ref946062)
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smaller groups within Findhorn that continually adapt to the changing social-ecological needs of
local and global communities.
7.4.2 Spiritual Impacts
As discussed in the Spirituality section of Chapter 3, spirituality consists of three distinct
themes, including connection to the web of life, social and ecologically engaged spirituality, and
the arts. The residents at The Park provide examples of all three of these spiritual themes through
many individual and small group practices, various organizational structures, and the
manifestation of the three guiding principles.
Connection with the Web of Life: Spirituality begins with individuals and extends into
communities. Individual and community worldviews, value systems, and quality of relationships
are influenced by spirituality. To the public eye, Findhorn excels with this aspect of spirituality.
The guiding principle of ‘Inner Listening’ encourages everyone to connect daily with the divine
spark of universal intelligence.
One common daily practice is a pre-meal expression of gratitude. At all shared meals in
the community dining hall, regardless of numbers, we would all join hands in a circle around the
buffet tables. Then we would listen to the chef express gratitude for the food, farmers, and all the
hands that helped bring the meal to the tables. This gratitude practise occurs in all Findhorn
communities and many ecovillages around the world. Another form of connecting with the web
of life occurs through the multitude of meditative practices available to both residents and
visitors. Harland and Keepin (2012) identify four kinds of meditative practice:
(1) meditation on your own for yourself,
(2) meditation on your own for the collective,
(3) meditation collectively for yourselves, and
(4) meditation collectively for the collective (229).
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While difficult to identify who was meditating for whom, I did feel a significant
difference between my individual versus collective meditative experiences. There is more ‘life
energy’ when a group of people gathers. Numerous scientific studies77 have documented the
impact of focused group meditation on mainstream communities such as lowered crime rates,
and increased creativity. Findhorn does provide many opportunities for individuals to develop
personal and collective spiritual practices. As well, all residents are encouraged to spend time
with the Spiritual Director, thereby becoming better members of the community.
Findhorn has demonstrated a willingness to expand the concept of community to consider
parts of the invisible web of life. The conference I attended, which explored new ways of cocreating with ‘partners’ from different dimensions of the Earth, is a testament to this fact. Some
of the unseen partners considered at the conference include Devas, Nature Spirits, and the
Sidhe.78 The conference sessions and guest speakers presented genuine possibilities of the
existence of other forms of invisible intelligent life. Connecting to other dimensions of life on
Earth could lead to well-needed guidance helping human and more-than-human communities
face the unknown challenges from the rapidly changing environment.
Striving to reduce the environmental impact of modern-day life is considered a spiritual
acknowledgement of belonging to the interconnected web of all existence. Living with half the
ecological footprint of the rest of the UK society is a significant achievement not to be
overlooked. Eco-friendly housing, alternative energies, waste treatment, cooperatives, and
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Meditation research studies conducted at over 250 universities and medical schools, validate the benefits
of meditation in the areas of physical and mental health, business, crime reduction, and reduced international
conflict (‘Highlights of 600 Scientific Studies’. Maharishi University of Management 2012, 5).
78
Sidhe: In the Celtic lands, mostly Scotland and Ireland, an ancient belief is that the Sidhe Faeries once
walked among humans. Because they did not like what humans were doing to the planet and to their race, they
retreated to remote areas and took to living underground. (Accessed 27 April 2020.
https://www.elementalbeings.co.uk/sidhe-faeries/)
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resource sharing is demonstrating a more sustainable way to live cooperatively with lowered
carbon emissions. The new zero-carbon Whins housing clusters are very impressive. The Park
provides a public service educating guests to expand sustainability efforts beyond the ecovillage,
and this public service is may also be considered a form of engaged spirituality.
Engaged Spirituality: During my time at Findhorn, I heard someone reference an old
African proverb: “When you pray, move your feet.”79 While there is immense value for people to
learn to listen to ‘the still, small voice within’ during prayer and meditation, this proverb was
shared to remind us to move beyond prayer and meditation towards responsible action. The
spiritual theme of engaged spirituality describes the two components of active citizenship and
participation in environmental efforts.
Ecovillages with a strong sense of community, such as La Cité, demonstrate active
citizenship. Activities that promote peace and harmony within the community, as well as support
social action, are part of active citizenship. Findhorn has several routinized practices that
continually work to foster communal connection. The following are some examples I uncovered
during my time at The Park.
All residents, visitors, and program participants at every Findhorn location are scheduled
to complete ‘Love-In-Action Work Shifts,’ in other words, community volunteer work. During
my two-week site visit, I completed seven shifts, three one-hour shifts in the community kitchen,
and four three-hour shifts in Cullerne gardens. The attitude of ‘work’ being a tangible
demonstration of love towards the human community is an example of active citizenship. This
guiding principle has served the communities of Findhorn well, recruiting everyone to help with
the mundane chores of community maintenance.
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African Proverb, as cited by Juli McGowan Boit 2012. (Accessed 27 April 2020.
https://www.livingroominternational.org/451/when-you-pray/)
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Completing work tasks with ‘love’ was also evident within one of the unofficial Findhorn
mantras “if it’s not fun, it’s not worth doing.” The concept of making ‘work fun’ was evident
during my shifts in the kitchen. ‘KP,’ affectionally known as Kitchen Party, included lively
music, singing, and dancing. Every community includes tasks that may not be the most pleasant,
and KP is one method to make work fun. Following the guiding principle of Work is Love-inAction, communal life at Findhorn enrolls everyone to contribute their part.
Another activity fostering active citizenship is the unique way activities begin and end.
All Findhorn activities, including business meetings, housekeeping, gardening, and educational
events, start and end with an ‘attunement.’ Attunement is the simple practice of standing in a
circle, joining hands in a particular way (right-hand palm up, left-hand palm down), and with
eyes closed taking a moment to ground oneself to be fully present to the time, place, and task at
hand. After a minute or two, hands are released, and everyone has an opportunity to share how
they are feeling. This practice allows individuals to let other group members know what is going
on in their life. I noticed the importance of attunement during my time at Cullerne Garden as
individuals struggling with injuries, illness, and emotional issues, would be assigned more
appropriate tasks or left alone to ponder a problem. Attunements reminded me of the simple
‘check-in’ practice now common in group development work.
Active citizenship is also demonstrated through local and regional community outreach
programs. At the local level, the staff at Cullerne Garden offer eco-therapeutic Care Farm80
programs for people living with disabilities in the surrounding area. The program includes
weekly gardening activities exposing people with disabilities to the wonders of nature.
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Findhorn Bay Care Farm: Provides meaningful, creative and fun day services for adults with learning
disabilities, autism or Asperger’s each Tuesday at The Park. Care farming is a form of ‘Green Care’ which is naturebased therapy or treatment interventions specifically designed, structured and facilitated for individuals with a
defined need. (Accessed 27 April 2020. https://findhornbaycarefarm.org/)
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On the global stage, Findhorn continues to demonstrate active citizenship through
leadership and education. Instrumental in the founding of the Global Ecovillage Network,
Findhorn offers programs promoting ecovillage life, sustainable development activities, and
international conferences with participants from around the world. Overall, through daily
routines, community programs, and educational events, Findhorn provides examples of active
citizenship activities at local, regional, and global levels. Findhorn also demonstrates many cases
of engaged spirituality through environmental action.
Engaged spirituality through environmental action, as seen at Whole Village, includes
becoming a good ally for the more-than-human world. More than organically farming the land
and nature-based celebrations, environmental action incorporates stewardship of the immediate
and regional natural environment. My time at The Park uncovered some solid examples of
environmental action.
For over 15 years, a group of residents has been working to protect the wild hinterlands,
of gorse and dunes, between The Park and the North Sea. The son of Peter and Eileen Caddy,
Jonathan, has been involved with this project. In July 2015, the conservation work was
broadened with the formation of the Findhorn Hinterland Trust.81 The Trust does not own land
but works with landowners and other stakeholders in the local area to help integrate land
management through local community involvement. This effort is significant because the
residents of The Park and the local population surrounding the old village of Findhorn are
working together. Collaborative efforts with networks outside of an ecovillage are an essential
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Findhorn Hinterland Trust: A registered charitable organization with representatives from the Findhorn
Foundation and the larger community around the village of Findhorn. In spring 2016, the Trust went out and
consulted with the general public and other stakeholders on their vision of how this land should be cared for and
what they might want to envision. (Accessed 27 April 2020. http://www.findhornhinterland.org/about/)
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characteristic of resilience. The four primary purposes of this collaborative group are
conservation, education, recreational activities, and community building. This group is currently
working on a long-range plan looking forward 250 years.
Another example of environmental action is the Trees for Life82 project. The core
purpose of this project is to bring back the globally unique Caledonian Forest and all its wildlife
to the Scottish Highlands. With the support of the Findhorn Foundation, the Trees for Life
project was started in 1986 by a resident of The Park, Alan Watson Featherstone. The project
became an independent charity in 1993. On the Eco-tour the Focalizer pointed out the little office
for this growing project and mentioned that “just about everyone associated with Findhorn has
been a volunteer planting trees at one time or other.” Since the inception of this project, over a
million trees have been planted by volunteers in this group.
A final example of environmental action is the establishment of the Carbon Offsetting
program.83 All residents of Findhorn continually work to reduce the environmentally heavy
lifestyles of Western living. An extensive study by Stephen Tinsley and Heather George (2006)
generated statistics proving the residents of Findhorn generate half the ecological footprint of the
average UK resident. However, this study did not include the travel impacts of annual visitors
from around the world.
A program was established in 2018 for visitors to calculate the carbon footprint of
travelling to Findhorn. Based on the travel calculation, donations are encouraged towards any

Trees for Life is a charitable organization focused on re-establishing areas, or ‘islands,’ of healthy young
forest scattered throughout the barren, deforested glens of the Scottish Highlands. Trees for Life is working on
expanding and linking these ancient pinewoods by using three strategies of natural regeneration, planting native
trees, and removing non-native species. (Accessed 27 April 2020. https://treesforlife.org.uk/)
82
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Carbon Offsetting: A method to put a price tag on the current emissions generated by our lifestyle.
Carbon offsetting is used to balance this out by funding equivalent CO2 savings elsewhere. (Accessed 27 April
2020. https://parkecovillagetrust.co.uk/about/carbon-offset/)
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number of suggested projects, including Reduce Deforestation Brazil, Reforestation Kenya, or
Wind Turbines India. Many of the offsetting projects also integrate wider active citizenship
benefits such as education, jobs, food security, and health in developing countries. This new
initiative was promoted during my registration for the Findhorn programs, but alternatively, I
chose to support Canadian efforts with my calculated carbon offset contribution.
Findhorn acknowledges the guiding principle of Co-creation with Nature through
environmental action locally, regionally, and globally. These activities build ecoresilience in the
landscape and human communities. Locally the area around The Park is protected with the
Findhorn Hinterland Trust. Bio-regionally environmental action is demonstrated with the Trees
for Life program regenerating the Highlands of Scotland. And globally, environmental action is
occurring through the education of visitors to the carbon footprint of travel and redirecting the
offset to international projects.
The Arts: Connection to the web of life through the arts was visible in many ways at The
Park. Participating in a Taizé Sunday Worship Service in the upper level of the Community
Center provided me with an unforgettable experience of the power of communal spirituality.
Similar to this chanting experience was listening to the haunting sounds of the didgeridoo in the
Earth Lodge. On both occasions, I felt a deep resonance to the elements, my fellow participants,
and to the larger web of life. Regular communal spiritual connections through sound definitely
contribute to the spiritual capital of the community.
The Universal Hall, with all of the beautiful craftsmanship, is another testament to
spiritually infused artworks. One of the purposes of this multi-functional facility is to host
various musical, dance, and theatrical events. Another facility I became aware of after the
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completion of the mini-tours of The Park is the Moray Art Centre.84 The Earth Elder described
this facility as another registered charity providing a place “to try different things and to make
the world a better place.” Portron’s (2017) earlier comments about how art catalyzes creativity to
‘future-proof’ a community come to mind.
Artistic creativity was evident in many forms at the Park. I observed funky decorative
adornments on the exterior of unique building structures, massive oil paintings in all of the
community spaces, creative flower gardens, pottery shops, weavers’ looms, and many other
types of arts and crafts. There is a pronounced undercurrent of artistic creativity that mixes with
the eco-spiritual Findhorn theme. Art is a spiritual practice to connect to the web of life, just as
much as gardening or meditation.
When individuals connect to a higher purpose in life combined with social-ecological
actions and participation in the arts, spirituality can bond people to other people and people to
place. Findhorn demonstrates spirituality through a connection to the web of life, socially and
ecologically engaged spirituality, and the arts. Therefore, Findhorn ‘should’ be more ecoresilient
to the unknown challenges of our rapidly changing climate. I state ‘should’ because the majority
of the social and ecological activities are carried out by individuals or small groups of people,
not the whole community. As indicated earlier, the boundaries of the actual community are quite
blurred, and the impacts of this are discussed in upcoming sections.
7.4.3 Spiritual Shadows
Shadows indicate an absence of light, and my time at Findhorn exposed many spiritual
shadows. One large shadow is around the issue of cultural appropriation. Reflecting on my time
84
Moray Art Centre: The centre is based on the grounds of The Park and has three gallery spaces, three
teaching spaces, and four artists’ studios. The centre offers local and international exhibitions, alongside classes and
weekend workshops for all levels. Every July and August, the centre hosts a summer school, attracting both local art
enthusiasts and international visitors. (Accessed 27 April 2020. https://www.morayartcentre.org/about)
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at The Park brought to light some of the invisible, mainstream ways community members
continue to incorporate practices from around the world without acknowledging the origin or the
appropriateness of the practice. Only historical UK-based Celtic and pagan practices were
recognized correctly. Offering spiritual activities, for a fee, that originate elsewhere generates a
long spiritual shadow in the form of cultural appropriation.
During my tour, I noticed a ‘sweat lodge’ used for ceremonial, spiritual activities. The
Earth Elder casually mentioned that the ceremonies offered in the sweat lodge were “created
from a variety of Indigenous-led experiences gathered from global travellers.” Borrowing
practices without permission or compensation is a form of colonization. Playing the didgeridoo
in a fee-based program is a poignant example of cultural appropriation.
Also, offering Yoga and Qigong programs is considered by some to be another form of
cultural appropriation because it does not correctly honour Hindu and Taoist traditions. These are
modern-day examples of privileged white people consuming the convenient and portable
spiritual stuff of ‘exotic’ cultures while neglecting the well-being and ongoing colonization of
the original Indigenous and non-Western peoples. The buffet of non-Western spiritual activities
offered for a fee at Findhorn generates spiritual shadows.
Spiritual shadows also exist when superficial spiritual practices eclipse the hard work of
proactive communal change. An ongoing community concern, shared by the Earth Elder,
provides a real-life metaphor for the spiritual shadow at Findhorn. There are several very mature
trees around the Original Garden which would topple during “one good blast from the North
Sea” crushing a number of the old bungalows, and potentially hurting or killing people. For a
couple of years, the Earth Elder has pragmatically raised the issue of safety at general
community meetings stating the ageing, and rotting trees should be felled. After heated debates
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and extended attunements, the community has consistently decided to leave the trees alone.
Reasons cited for this stance include “let the Nature Spirits take care of them” and “we can’t cut
them down; they are part of the Original Garden!” The Earth Elder identifies this as a “lack of
community courage to do what is needed.”
The lack of courage to move beyond the spiritual history of Findhorn is one example of
myopic rigidity leading to low resilience. This story also illustrates how some residents of The
Park are practicing a certain amount of spiritual bypassing.85 Ignoring the genuine possibility of
personal injury from falling trees shines the light on the shadow of spirituality, which overlooks
the pain of proactive ecoresilient processes. Perhaps this is the shadow I felt meditating in the
main sanctuary, the superficiality of spiritual practice without community engagement.
Meditation, attunement, and other practices connecting us to the web of life are not
enough to create an ecoresilient community. These practices need to be accompanied by practical
actions concerning all communities of life, human and more-than-human. Based on the story of
the rotting trees and conversations with current and previous residents, I observe that care and
concern for all groups of human residents living in The Park are, at best, conditional. The
mission of Findhorn to transform human consciousness in everyday life to bring new
possibilities into the world lacks a clear direction for the overarching purpose of the community.
The elder Focalizer, a long-time resident, observed: “the lack of clear community purpose
has led to many problems over the years.” The ad hoc, almost chaotic, growth of the community
is a testament to the unclear communal purpose. It appears to me that due to a lack of a master

85
Spiritual Bypassing: Psychologist John Welwood coined the term in 1984. Welwood is known for his
work in transpersonal psychology, which integrates spirituality and psychology. Spiritual bypassing is a type of
defence mechanism that uses spirituality to wall off unpleasant emotions and protect the ego. Spiritual seekers of all
kinds can fall into the trap of spiritual bypassing and this trap is considered the shadow-side of spirituality.
(Accessed 27 April 2020. https://www.learnreligions.com/spiritual-bypassing-449505)
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plan, the primary focus of Findhorn now concerns how the physical place of the community can
support educational and spiritual development activities. In many ways, the buildings, gardens,
and sanctuaries have become physical ‘props’ to support revenue generation.
A casual conversation with the Earth Elder confirmed these assumptions. The Elder
mentioned that Findhorn Bay is well overdue for the historical 200-year flood and suggested that
floodwaters could erase everything at The Park. Then the Elder reminded me of how the two
previous Findhorn fishing villages disappeared due to shifting sands. This part of Scotland has a
history of landscape change, and now melting polar ice may also raise sea levels.
I did ask many current and previous residents about a disaster plan, but no one I talked to
could confirm the existence of a plan. It is difficult to predict what the multi-million-dollar
charitable trust would do should a catastrophic event occur. Many local livelihoods depend on
the eco-spiritual business. Community resilience requires continual evaluation of redundancy
processes, including location, but the spiritual shadow of Findhorn has stalled proactive
community action.
7.4.4 Future Ecoresilience
The community at The Park and the Findhorn Foundation exhibit characteristics of a
mature community in decline. This assessment is based on the modified model of community
change, seen in Figure 7.12, and includes where Findhorn lies in this cycle. Some of the
characteristics include predictability, hierarchy, standardization, stability, low-risk tolerance, and
rigidity. This community is quickly moving towards low resilience and is very vulnerable to
climate-related disturbances, socially and ecologically.
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Figure 7.12 - Findhorn placed on the Modified Adaptive Cycle of Community Change.

The Foundation generates over 70 percent of income from visitors, of which 60 percent is
from outside the UK. Climate contradictions abound with this reliance on international visitors
when travel needs to be reduced to lessen carbon emissions. The carbon offsetting program is a
token attempt to ameliorate this contradiction. Also, 40 percent of the co-workers are from
outside the UK, and 75 percent of this group are from the EU. The uncertainty of Brexit86 plus
increasing immigration restrictions introduce a significant staffing vulnerability.
Diversity is a mandatory feature of community resilience. Findhorn lacks diversity in
many areas, which contributes to lowered ecoresilience. Missing is population diversity by age
and family composition, missing is economic diversity demonstrated by a lack of affordable
housing, and missing is alternative modes of revenue generation. Redundancy is also missing at
Findhorn with a lack of climate adaptation plan, leadership succession plan, and reliance on
external food sources.

Brexit is an abbreviation for ‘British exit,’ referring to the UK decision in a 23 June 2016 referendum to
leave the European Union. (Accessed 27 April 2020. https://www.investopedia.com/terms/b/brexit.asp)
86
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The lack of courage to move beyond the spiritual history of Findhorn, mentioned in the
spiritual shadow segment, illustrates how rigidity can lead to low resilience. Rigidity occurs
when adaptive change is absent. Spiritual practices connecting people to the web of life are not
enough to create an ecoresilient community. The reality is that Findhorn has grown into a large
entity, and the NFA is the grassroots organization providing the bulk of community support. The
impact of growing into a large entity becomes more understandable with the extension of the
adaptive cycle on the integrated systems of nested communities of panarchy.
Panarchy: The complexity of integrated systems is illustrated in the concept of
panarchy. Panarchy is a term that describes how community systems exist at multiple scales of
space and time (Holling 2001). Each level within a panarchy is allowed to operate at its own
pace, protected from above by slower, more substantial levels but invigorated from below by
faster, smaller cycles of innovation. The interactions between cycles in a panarchy combine
learning with continuity. The community at The Park illustrates how an individual is nested
within a household, a housing cluster, an ecovillage, a region, a nation, and the planet.
The growth of Findhorn physically, socially, and economically has proportionally led to
slower rates of innovative change. Evolutionary innovations occur in smaller systems that can
adapt and respond more quickly to opportunities and challenges. Compared to many experiments
in earlier decades, Findhorn is presently much slower to explore any new ideas.
However, new ideas are emerging from smaller sub-systems. A brilliant example of this
is the evolution of two co-housing communities within the larger ecovillage. To deal with
growing social fragmentation and gentrification of The Park, two groups of people created two
smaller communities embedded within the broader community. In essence, these two groups
catalyzed solutions to compensate for the diminishing sense of greater community at The Park.
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The inter-scale process of panarchy and the information flows of ‘revolt’ and ‘remember’
are illustrated in Figure 7.13. The flow of ‘revolt’ originates from a lower system’s release phase
of breakthrough innovation opportunities, as the two co-housing communities exemplify, to feed
the disturbance of the larger-scale system, which is the start of the transition. The early adoption
of alternative wind energy at Findhorn provides one example of ‘revolt.’ The installation of wind
turbines in 1986 was a revolt against
environmentally destructive
hydroelectricity, which eventually
contributed to a disturbance at the national
level, activating changes to energy practices
in the larger system. Now Scotland fully

Figure 7.13 - Panarchy of Adaptive Cycles (Wahl 2016, 110).

embraces wind technologies.
An exciting example of ‘remembering’ is currently happening in the community dialogue
process around the North Whins project. Not only is an ecological assessment occurring, but
some members are mapping the Nature Spirits in the proposed areas to ensure the developer,
Dunelands Ltd., remembers to co-create with the intelligence of nature (NFA 2019). The
residents of The Park and members of the NFA are reminding the development company of the
three guiding principles.
Unknown Future: Wahl (2016) points out larger systems go through longer cycles and
are less predictable and less controllable. Considering Findhorn has evolved into a more
extensive network, it is impossible to predict how the human community at The Park will cope
with the unknowns of our rapidly changing global environment. Smaller, scaled systems that can
quickly adapt to situations will be better suited to generate resilience strategies. The concept of
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panarchy maintains that innovation of viable alternatives are more likely to take place at local
levels, and then spread to the higher levels. The concept of panarchy illustrates the grassroots
nature of transformative resilience being built from the bottom up.
It is through the perpetuation of the Findhorn guiding principles, that new community
configurations will emerge. The Park and Findhorn have become too large to be completely
ecoresilient, but some of the smaller affiliated systems will be poised to ‘bounce back’ from
unknown social and environmental challenges.
The changing seascape may physically wipe out The Park. A crumbling economy, a
pandemic, political uncertainty, and flygskam87 may stop visitors from contributing to the coffers
of Findhorn. The NFA will continue evolving and may no longer need support from the “mother
of all ecovillages” (Meltzer 2018). But, the three guiding principles will not quickly disappear
after 60 years of communal practice.
Both inner and outer resilience build upon the ability to stay creative, flexible,
collaborative, and adaptive in the face of the rapidly changing environment. Individual and
communal spiritual practices will support resilience strategies, just as they did during the
unintentional spiritual founding of the community six decades ago.
7.5 Summary
This case study included historical and placed-based mini-tours of Findhorn and The Park
to search for evidence of ecoresilience. Engaged spirituality is evident through the three guiding
principles of Findhorn with examples given for the connection with the web of life, engaged
spirituality, and the arts. Not as easily identifiable is the extent of community spiritual capital or

87

Flygskam is a Swedish-born anti-flying movement spreading to other European countries, creating a
whole new vocabulary, ‘flygskam’ translates as flight shame. (Accessed 27 April 2020. https://reut.rs/2QGhem5)
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community cohesion. Findhorn provides some positive and negative lessons for mainstream
society. A significant achievement is how the community lives with half the ecological footprint
of the rest of UK society. Also, different methods of sustainable living are demonstrated at The
Park. The housing clusters provide examples of eco-friendly housing, alternative energies, and
waste treatment. Various cooperatives and resource sharing programs illustrate ways to live more
cooperatively, lowering carbon emissions. The Park provides a sustainability education service
for the public.
Other efforts of Findhorn that mainstream society could learn from include the 250-year
plan for the hinterlands, and organizationally working towards the implementation of a triple
bottom line.88 I also wonder how many civic improvements might be achieved if every resident
in every community participated in voluntary Love-In-Action Work Shifts, as is done at
Findhorn. There are many transformational community resilience aspects highlighted at
Findhorn, including spiritual shadows.
The shadows of Findhorn are related to low community cohesion and superficial
spirituality. To a certain degree, both of these shadows mirror mainstream society. In many
ways, Findhorn has evolved into a mainstream community complete with gentrification, lack of
affordable housing, low-paid transient workers, little consideration for families and elders,
hierarchical governance and membership. Even the newest co-housing clusters are a mainstream
community coping strategy.
The Findhorn Foundation chooses to continue to focus on the spiritual development of a
privileged segment of the global population that can afford travelling to The Park for the high-

88
Triple bottom line: A framework that recommends companies commit to focusing on social and
environmental concerns just as they do on profits. The theory posits that instead of one bottom line, there should be
three: profit, people, and the planet. (Accessed 27 April 2020. https://www.investopedia.com/terms/t/triple-bottomline.asp)
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priced programs and events. Listening to many stories of ‘trophy travels,’ most people I met
during my site visit were quite financially comfortable. Yes, the NFA is trying to offer
cooperative social enterprises in the form of car share, alternative currencies, and a few
subsidized housing units. But that does not meet the complete cradle to grave needs of people
living in a human settlement.
With regards to ecoresilience through engaged spirituality, many robust actions are
observed. Providing programs into the broader community through the Care Farm, Hinterland
Trust, and Trees for Life are healthy resilience strategies of regional integration. Building
activities into daily routines such as attunement and meditation model different ways of ‘being’
with others in community settings. Unfortunately, Findhorn also demonstrates the superficiality
of spirituality when engagement is not included, or worse when cultural appropriation occurs.
I think spiritual bypassing, using spiritual practices to ignore or deny unpleasantness, is
the shadow of Findhorn that I noticed on occasion and certainly read about in literature critical of
Findhorn. Spirituality does have a shadow, and mainstream society needs to pay attention to this
as well. The shadow of Findhorn shows up in privileged housing clusters. The shadow emerges
in climate contradictions encouraging visitors from afar to offset their global carbon footprint for
personal enlightenment. The shadow occurs when families and elders are ignored because they
do not fit a business model. The shadow lurks in membership and governance hierarchies and
rigid maintenance of outdated routines. Ecovillages that are islands for the rich and middle class
are full of shadows.
Mainstream society can learn from Findhorn that no amount of meditation will lessen the
shadows of social inequity and ecological contradictions. Agency is the vital community
ingredient, the will to act for change through active citizenship and environmental action,
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bringing more balance to social and ecological systems. For ecovillages to be ecoresilient,
engaged spirituality requires complete attention to acting on behalf of all life, not just
communities (or markets) of convenience.
The Founders of Findhorn leveraged their spiritual practices to bounce back from
adversity to survive and then thrive. There was concrete action associated with their spirituality.
Spangler changed Findhorn to capitalize on the dawn of the New Age by shifting the purpose of
the group towards ‘growing souls and gardening people.’ But after six decades, the New Age
approach feels stale and self-indulgent compared to more relevant youth-led intergenerational
social-ecological justice movements emerging all over the world.
In some respects, The Park Ecovillage and the Findhorn Foundation are out of sync, stuck
in an irrelevant past. Fewer and fewer people are convinced that voluntary hard-physical work
will make a social-ecological-spiritual difference to our crumbling world, and fewer still can
afford to stay permanently.
Ecoresilience demands consideration of the well-being of everyone in all communities,
including the Earth. The Park Ecovillage and The Findhorn Foundation are very vulnerable to
the unknowns of our rapidly changing climate. The final case study of Damanhur will present
another ecovillage community model, demonstrating additional aspects of how spirituality
impacts ecoresilience.
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Chapter 8 - Case Study of Damanhur
This case study focuses on uncovering ecoresilience evidence of how The Federation of
Damanhur copes with the known and unknown, social and ecological, climate-related challenges
occurring in our world today. Located in the foothills of the Alps in northern Italy, this
Federation of spiritual communities and ecovillages is an entirely integrated eco-society. It was
selected for offering one fascinating alternative way for human-kind to live.
The Federation of Damanhur, simply known as Damanhur, is an eco-society, consisting
of many small communities and eco-villages. Founded by Oberto Airaudi in 1975, the federation
of communities is situated in the Piedmont region of northern Italy near the towns of Vidracco
and Baldissero Canavese. Figure 8.1 indicates the location of Damanhur, which is 40 kilometres
northeast of Turin, in the foothills of the Alps in the Chiusella Valley. Currently, the population
is 400 contained within 22 ‘nucleos’ (neighbourhoods).

Figure 8.1 - Map of Damanhur (Retrieved from Google Maps).
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Everything about Damanhur is intentionally different from mainstream society. It is a
complete eco-society with a separate constitution, culture, art, music, currency, schools, and uses
of science and technology. The main centers host thousands of international visitors in tours,
workshops, and retreats. Over the years, the federation has attracted interest from scholars,
educators, and researchers in the fields of art, social sciences, spirituality, alternative health,
economics, and environmental sustainability. The Damanhur Federation of Communities helped
found the Global Ecovillage Network (GEN), the Italian Ecovillage Network (RIVE), and
Conacreis (the National Coordination of Associations and Communities of Ethical Spiritual
Research).
Fieldwork data concerning Damanhur was gathered from a four-day site visit, casual
conversations with residents and guests, and a grey literature search of Damanhur and Airaudi.
Google Translate was used to complete simple translations of Italian-language newspaper and
journal articles. Graduate case studies of Damanhur, written by Amanda Jane Mallaghan
(2016),89 Kara Salter (2015),90 and Giorgia Gaia (2014)91 were used to cross-reference the data
gathered from the site visit.
This case study includes a brief overview of the founding of this unique federation and
detailed descriptions of group tours of the temples and ecovillage communities. Based on the

Mallaghan, Amanda Jane. ‘Staying in the Game. From “Intentional” to “Eco”: Transforming Community
in the Italian Ecovillage Damanhur’. Master Thesis, Utrecht University, 2016. (Accessed 20 July 2020.
http://dspace.library.uu.nl/handle/1874/339880)
89

Salter, Kara Margaret. ‘Structure and Anti-Structure: Communitas in Damanhur, Federation of
Communities’. Doctoral Thesis, The University of Western Australia, 2015. (Accessed 20 July 2020.
https://research-repository.uwa.edu.au/en/publications/structure-and-anti-structure-communitas-in-damanhurfederation-of)
90

Gaia, Giorgia. ‘Damanhur, the Ecology of Spirit’. Masters Thesis, University of Amsterdam, 2014.
(Accessed 20 July 2020. https://www.academia.edu/10640107/Damanhur_the_Ecology_of_Spirit)
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date, monetary amounts are shown in ITL or EUR92 and CAD. Italian terms appear with
Canadian equivalents bracketed, for example, serata (evening). The resilience findings are
discussed in terms of the adaptive cycle, panarchy, and the three spiritual themes and the
additional concept of sense of community.
As a fieldwork site for this comparative case study, Damanhur was found to illustrate
many aspects of ecoresilience. With a history spanning over four decades, many segments of
Damanhur have demonstrated the ability to bounce back and move forward from unplanned
events. They hopefully will continue to do so in the face of the rapidly changing environment.
How the federation eventually navigates the death of the charismatic leader will ultimately
determine the future of Damanhur.
8.1 Aims and Constitution
The translated aims of Damanhur are: “the freedom and re-awakening of the Human
Being as a divine, spiritual and material principle; the creation of a self-sustaining model of life
based on ethical principles of good communal living and love; the harmonious integration and
co-operation with all the Forces linked to the evolution of Humankind” (Damanhur 2019). The
theme of spirituality is prevalent, but references to the more-than-human world are stated in
terms of humankind. In reality, nature plays a much more significant role in Damanhur.
The Damanhurian decision-making model has evolved over the decades, demonstrating a
democratic system with representatives and elected bodies based upon the participation of all
citizens. According to the Damanhur (2019) website, the foundational supports for this
community come from four pillars:
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Currency Conversion: After Italy joined the European Union in January 1999, the Italian lira (ITL) was
exchanged for the European Union euro (EUR) on February 28, 2002. (Accessed 10 May 2020.
https://ec.europa.eu/info/business-economy-euro/euro-area/euro/eu-countries-and-euro/italy-and-euro_en)
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1. The School of Meditation, which includes all areas of spiritual research;
2. The Social Pillar, which oversees all community life;
3. The Game of Life, which represents the value of change, creativity and a sense of
humour; and
4. Tecnarcato, which encourages a path of personal inner transformation.
Last revised in 2007, the 15 items of the Constitution continue to provide the fundamental
guidelines for the Federation of Damanhur.
8.1.1 Federation of Communities
Physically, Damanhur consists of many buildings and parcels of land. The geographical
area is called Valchiusella (Chiusella Valley), a territory that goes from the slope on Mount
Marzio to the municipality of Baldissero Canavese. The communities of Damanhur are scattered
throughout this territory in a heterogeneous way because land ownership in Italy occurs in tiny
parcels. There are approximately 60 residences on 500 acres spread over a 15-kilometre area
(Gaia 2014). Every building is part of a nucleo. Nucleos are living groups composed of 15 to 25
people. There are over 20 nucleos grouped into regions and territories. The federation is
currently divided into four zones: Prima Stalla, Tentyris, the Forest Zone, and the Central Zone.
More details will appear throughout the case study about this unique community configuration.
Membership: There are four levels of Damanhurian citizenship: A, B, C, and D. Level A
are considered full citizens communally living in intergenerational nucleos and electing
representatives to leadership groups (Mallaghan 2016; Salter 2015; Gaia 2014). All other levels
pay incremental membership fees and must participate in an increasing number of programs,
such as the School of Meditation. These additional levels allow people that feel a certain amount
of resonance with the philosophy of Damanhur to live nearby and affiliate with the federation
without making a full commitment. This case study will focus on ‘A’ citizens. The choice to
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make a total commitment to becoming a full citizen is analyzed in the section on the sense of
community.
Animal and Plant Names: All ‘A’ citizens of Damanhur self-select or are gifted an
animal name shortly after becoming a full citizen and then a few years year later adopt a plant
name. For example, the founder of Damanhur, Oberto Airaudi, took the name Falco Tarassaco
(falcon dandelion). The purpose of this quaint, light-hearted custom, is to establish a connection
with nature. Names usually reflect a species that describes the characteristics of that citizen.
The exact process of naming is unclear as I read and heard many different versions of the
ritual. The tradition of adopting animal and plant names does facilitate a much-needed shift from
the anthropocentric worldview prevalent in mainstream society. Out of respect for this unique
Damanhurian tradition, I will use Italian terms for generic creatures, for example, pesce (fish), to
label the citizens I have interactions with for the remainder of this case study. A tour of the
founding of Damanhur illuminates how some of these quaint customs began.
8.1.2 Foundation Tour
Oberto Airaudi founded Damanhur with the help of twelve friends in 1975. Before the
founding of Damanhur, his personal history is obscure, and his autobiography only offers 33
stories from his childhood (Airaudi 2011). Oberto was born in 1950 in the town of Balangero, in
the province of Turin, Italy. Through his autobiographical stories, the early years were described
exploring the paranormal world as well as building forts and digging tunnels. Jeff Merrifield
(2006) confirms and expands upon some of the histories of Airaudi and Damanhur.
Merrifield (2006) states Airaudi could ‘see’ his past and future lives, as well as ‘heal’
friends after minor injuries. He left school at 16, married at 19 and worked as an insurance agent.
Together with some friends, he founded the Horus Center in Turin to further his esoteric
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research. By age 25, after presenting at numerous conferences across Italy, Airaudi became
known as a spiritual healer, parapsychologist, medium, and hypnotist.
The idea to build a temple began when Airaudi was between the ages of 10-14 (Airaudi
2011; Courteney 2007; Merrifield 2006). From an early age, he claims to have experienced
visions of what he believed to be a past life, in which there were amazing temples. In 1977, he
selected a remote hillside in the Valchiusella, where he felt the hard rock in the hills of the
Canavese would sustain the structures he had in mind. An old house on the hillside was
purchased, restored, and Airaudi moved in with several friends who shared his vision.
In August 1978, after witnessing a “great shooting star trace the sky, bright and slow”
(Buffagni et al. 2006, 4), the group began to dig and create the temples by hand. Since planning
permission was not obtained, the group decided to only share the temple scheme with likeminded people. Damanhurian initiates (new members) “worked in four-hour shifts for the next
16 years with no formal plans other than Falco’s sketches and visions” (Courteney 2007, 4). The
secrecy and symbolism of this growing group are represented in the flag of the federation.
The flag of Damanhur with a yellow ‘positive energy’ background is visible in Figure
8.2. The flag consists of two overlapping squares that create an eight-pointed star. The website
describes this star as the “fortified city,” protecting Damanhurian
values and traditions. Inside the double square, there is an infinity
symbol, and is “a symbol of attention toward all that exists, without
setting limitations about what is known and what is unknown”
(Damanhur 2019). I could not find anything to explain the white
Egyptian-like hieroglyphics, although the inspiration for Damanhur

Figure 8.2 - Flag of the
Federation of Damanhur (2019).

did come from the ancient Egyptian city Damanhur and the Egyptian temple dedicated to Horus.
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Falco was exposed to ancient Egyptian history through the Museo delle Antichità Egizie
(Museum of Egyptian Antiquities). Located in Turin, this museum is solely dedicated to
Egyptian art and culture. Salter (2015) uncovers that Airaudi named himself Falco (falcon)
because of the direct link to the god Horus (the falcon-headed god). “While the early efforts of
this intentional community were influenced by Egyptian religiosity, and although Egyptian-like
statues and artwork remain, new cultural material has largely taken its place” (68). The new
cultural material emerged as the community developed.
Historic Phases: There are five distinct phases in the evolution of Damanhur (Cardano
and Pannofino 2018; Mallaghan 2016; Salter 2015). The first phase, 1975-1983, was the time the
community was forming an identity. During this phase, a model of governance emerged, the flag
was created, and living-space shaped all while citizens and initiates constructed the temples.
The second phase began in 1983 with the introduction of the Game of Life, which
catalyzed a significant cultural revolution within the federation. The values of change, creativity,
and a sense of humour introduced a ‘spirit of light-heartedness’ primarily through the Viaggio
(travel journey). The community grew to over 100 members that year. This period of renewal
and expansion exposed the community to the challenges of incorporating new members with
existing residents.
In 1992, the third phase was unintentionally triggered by a disgruntled member suing the
community for the return of their possessions. In the legal process, the existence of the secret
temples became known. Once the authorities were aware of the temples, they threatened to
detonate the hills unless they could enter and inspect. Through an extensive publicity campaign
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garnering global support, amnesty was granted after a significant fine was paid.93 This event
opened Damanhur to the world. During this third phase, facilities were continually built to
accommodate the thousands of international visitors.
The fourth phase came about in 2001 with the introduction of the Tecnarcato. This new
program was to institutionalize the process of citizen self-improvement. Focusing on individual
citizens, Tecnarcato was implemented to build more community harmony. At the same time, the
constitution was renewed.
The fifth phase of communal change came about with the death of Falco in 2013 from
terminal liver cancer (TorinoToday 2013). Despite many detailed letters left by Falco continuing
to instruct the community after his death (Mallaghan 2016), many residents are still grappling
with the departure of their founder and leader. This identity struggle was noticeable during my
site visit and will be expanded further in the resilience discussion.
8.2 Site Visit
After landing at the airport in Turin, Italy, I rented a compact car to complete the 45minute drive to Baldissero Canavese. Signage on the road was quite small, and I noticed Italians
like to drive fast, very fast. I resorted to using the English-speaking GPS on my iPhone to
navigate the small villages and the frequent rotatoria (roundabouts). Renting a car turned out to
be the right decision since more than one fellow guest complained about the three-hour bus trip. I
was told the buses were challenging to navigate, off schedule, and the transit staff unhelpful.

93
Amnesty: Damanhurians and guests are told that the temples were legalized because of a special change
in Italian law to permit underground structures. Another story, from a former founding member, states that after a
four-year legal battle, Damanhur was required to pay 100-150 million ITL (C$127,800) in unpaid building taxes
plus the cost of the government geophysical survey to ensure that the structure was safe. (Accessed 19 July 2019.
https://damanhurinsideout.wordpress.com/about/why-we-have-to-remain-anonymous/)
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Safely arriving in the parking lot of the
Damanhur Welcome Center was due in part to a
large sign, seen in Figure 8.3. Because two-hour
lunch breaks are the norm in Italy, I had to wait in
the parking lot until the office opened at 3 pm. After
waiting in line with a dozen other guests, I finally
registered and was assigned a personal guide. Pesce,

Figure 8.3 - Damanhur sign at Welcome
Centre (image by Carol Koziol 2018).

from Canada, was to provide the mandatory first-time orientation and accompany me to my
accommodation.
The site visit to Damanhur was facilitated through a three-day eco-spiritual program
Awaken to the Wonders of Damanhur. This popular program offers an introduction to the
community lifestyle of Damanhur. The program includes tours of the central territories, temples,
nucleos, exposure to the spiritual philosophy, and a review of some current eco-spiritual projects.
8.2.1 Orientation Tours
The communities within the Federation of Damanhur cover 15 kilometres of the
Valchiusella, and other than the two main centers, there are no signs, but there are many gates.
The following are some of the ways I became oriented to this sprawling eco-society shortly after
my arrival.
Damjl: The pre-registration materials and the Damanhur website indicated all first-time
visitors would have to attend a mandatory orientation of Damjl (capital city). Pesce gave me a
quick two-minute verbal explanation. Damjl is the central hub of Damanhur and the place where
residents and guests mingle. In the same building as the Welcome Center Office, there is a Gift
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Shop, the Somachandra Café, the office of Damanhur University,94 a classroom, and an energetic
healing studio. A guesthouse with several hostel-type rooms occupies the second floor. Listening
to a variety of complaints from my fellow guests, including screen-less windows and lots of
bugs, I was happy to have chosen newer accommodations.
Crea: After the quick orientation of Damjl, Pesce instructed me to drive to the Crea and
buy some food to take up to my accommodations. Guests must obtain their food from various
cafés or the grocery store while staying at Damanhur. Driving the two-kilometres to the Crea
located at the edge of the village of Vidracco, I noticed the roads narrowed substantially. When I
arrived, it was challenging to find a parking spot as the lot was almost full.
Crea (create) is a multipurpose
space open to the public and provides an
example of repurposing an abandoned
industrial structure. The 1950s structure,
seen in Figure 8.4, was initially built as an
Olivetti typewriter factory, enabling
people to work closer to home (Provost and

Figure 8.4 - Front entrance to Damanhur Crea (image
by Carol Koziol 2018).

Lai 2016). Acquired in 2004, Damanhur reworked the 4,000 square meters of space to
accommodate different services, businesses, studios, and public meeting areas as well as a
Conference Center named after the original owner, Adrian Olivetti.
Today the Crea is the center for many Damanhurian businesses. An extensive array of
products and services are based at this location. Some examples include artisan studios, hair

94

Damanhur University offers program and schools in five subject areas: School for Spiritual Healers,
Alchemy School, Mystery School, Art School, and Community School. (Accessed 30 April 2020.
https://welcome.damanhur.org/0/en/study-with-us/)
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salon, day spa, jewelry and art shops, restaurant, café/bar, and various health services. Niatel, a
gallery and museum, displayed full-scale models of the temples and showcased some unique
Damanhurian art. Within this vast structure, I easily located Tentaty, the natural foods market.
Tenataty promotes a full selection of organic foods and GMO-free products. The choice
of whole fresh foods was considerable. Noticeable was a lack of processed products, and
packaging was minimal. Paying for a superb selection of reasonably priced produce, I noticed the
excellent English spoken by the staff. Everyone I interacted with during my time at Damanhur
spoke English well, which to me, indicated many English-speaking visitors.
Abaton: Because the road to my accommodation was described as tricky for non-local
drivers, I left my rental vehicle in the Crea parking lot, and Pesce drove me up to Abaton. The
road was a single steep lane and had many blind corners with no guard rails. Pesce leaned on the
horn most of the time, warning any approaching vehicles of our approach. I was relieved I did
not have to drive up, or back down, this narrow road.
After a seven-minute drive, we approached a very modern security fence complete with
intercom. The compound looked like a fortress with high fencing that appeared electrified. Pesce
buzzed the intercom, and despite living at Damanhur for only a year, answered in flawless
Italian. I was told that due to historical harassment from the local authorities, all Damanhurian
properties are gated and locked up nightly. Pesce described ongoing distrust existing between the
local authorities and Damanhurians, with the authorities trying to find evidence to close the ecospiritual federation. This ongoing friction will be addressed in upcoming sections. The reason for
this particular heavy-duty gate was that my accommodation was attached to the Temples of
Humankind. Pesce dropped me off at the door and waved goodbye.
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The Abaton is a new bed and breakfast business consisting of five rooms strategically
annexed to the Temples of Humankind and close to the Sacred Woods Temple. The website
describes the space as reminiscent of rooms in the back of the temples in ancient Greece, where
patients slept and received inspirational dreams (Damanhur 2019). I was met in the small
reception by Uccello (bird) who warmly welcomed me. After paying for my accommodation, I
was shown the dining room/lounge where breakfast would be served, and then down a hall to my
room. I was the only guest staying at Abaton.
My room was labelled Stanza Popoli (people’s
room). Uccello explained that each room is connected
to one of the zones in the temples. Stanza Popoli
connects to the ‘transformation of humanity’ zone.
Uccello described that each room had been prepared for
lucid dreaming, inspiration, and intuition. The artwork
is one method of lucid dreaming preparation, and Figure
8.5 is a sample of the selfic95 artwork that covered the

Figure 8.5 - Selfic artwork in Abaton
(image by Carol Koziol 2018).

walls in my room.
All guests must also receive a short tour of the temples to emphasize the sacredness of the
unique place. Since Uccello was nowhere to be found at the appointed time, I wandered up to
what I thought was the temple entrance. It turned out to be the Temple nucleo. Roditrice (rodent)
came bounding out to admonish me for leaving Abaton unaccompanied. I quickly learned that
people are not allowed to wander unaccompanied in the non-public places of Damanhur.

95
Selfica: A field of research that was introduced by Falco and developed by other Damanhurians. Selfica
claims to direct vital and intelligent energies that originate from subtle realms beyond the material world. These
energies are hosted in spiral-shaped objects made of metals, special inks, and minerals. (Accessed 10 July 2019.
http://www.damanhur.org/en/art-and-creativity/selfica-art)
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Eventually, Uccello caught up with us just as we entered the temples, and I briefly toured the
Hall of Mirrors. My impressions of this unique experience are included in the formal tour we did
the next day.
My accommodation at Abaton was
comfortable, spacious, and the facilities modern.
The four days there were peaceful. In the sun
and the rain, I thoroughly enjoyed hiking up and
down the hills to the Crea and Damjl. Figure 8.6
is a sunset view from my patio overlooking the
picturesque rolling landscape. And, as the
Abaton website promised, my nights were full of

Figure 8.6 - View from Abaton (image by Carol
Koziol 2018).

inspirational and very unusual dreams.
8.2.2 Temple Tours
The first temple tour occurred back at Damjl. Our group tour guide, Insetto (insect),
shared with us they have been a citizen of Damanhur for 20 years arriving with a baby and not
much else. Insetto said the reason they came to Damanhur was to raise their child in an extended
family atmosphere. Now in their 20s, Insetto’s child still lives at Damanhur.
Our group included 14 adults, mainly 45 to 65-year-old white Westerners from Europe
and a few from North America. We gathered in an outdoor porch at the Welcome Center for
some background information. Insetto quickly regurgitated information from the Damanhur
website with regards to the founding, governance, constitution, and pillars of the community. It
was apparent Insetto had led these eco-spiritual tours on many occasions because notes were not
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referenced. Salter (2015) discovered that part of the membership process is passing a citizenship
exam, which ensures everyone knows the history and current structures of Damanhur.
Open Temple: After an initial tour from
the Welcome Office, the public is free to wander
the lands around Damjl. There are eight acres of
grounds with stone labyrinths, menhirs (standing
stones seen in Figure 8.7), temple, and buildings
with colourful murals hand-painted by the
Figure 8.7 - Menhirs in Open Temple (image
by Carol Koziol 2018).

residents. Everywhere I looked, there were

sculptures, clay art, fountains, trees, and gardens. The open temple is part of the large space
where Damanhurians, as well as the public, gather for the Great Rituals. These rituals include
Spring and Fall Equinox, the Summer and Winter Solstice, the Damanhur ‘Get’ ritual for the
New Moon, and Commemoration of the Dead offered late October to early November. Insetto
described the general format for most of the Great Rituals to include standing around a fire in
meditation, song, and prayer. I was surprised to hear Insetto state that for groups of four or more
people, translation can be requested into English, Spanish, French, Norwegian, German,
Japanese, or Croatian.
The other buildings located on the
property of the outdoor temple included the Damjl
nucleo and some administrative offices. The
artwork hand-painted on the structures caught our
attention. An example of the bright hand-painted
artwork is visible in Figure 8.8. Insetto explained
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Figure 8.8 - Hand painted artwork on buildings
at Damanhur (image by Carol Koziol 2018).

the natural images are larger than life to remind humans that we are just a small part of the
natural world.
Someone in our group asked about all the dandelions, and Insetto told us that it is the
flower of Damanhur. We then heard one version of the etymology of dandelion96 as coming from
the Greek word taraxos, meaning disorder or disturbance, and akos meaning remedy. Insetto
explained that “the dandelion represents Damanhur as a remedy to the disorder of society,
sending seeds to encourage a different way of living.” Ending the story with a hearty chuckle, we
were led back down to the parking lot to continue the temples tour.
Temples of Humankind: Boarding a passenger van, we drove ten minutes and passed
through the security gate to the Temples of Humankind. Our tour guide was Pianta (plant), and
the first thing they explained was the air quality. The air is completely circulated six times an
hour through a massive fan at the top of the temple complex. After this reassurance, for the next
two hours, we wandered through curving corridors, narrow staircases, and secret doors. We
stopped in each temple to learn about the human-nature imagery and marvel at the extraordinary
works of art. A phenomenal amount of craftsmanship is apparent in all of the temples.
I was astonished at my ‘feeling’ of being in a sacred place, kind of like being in an
ancient church. The amount of labour behind the creative artistic mediums and social-ecological
messages was mind-boggling. It is still difficult for me to entirely articulate the personal
experience of these temples. Since this case study focuses on spirituality, and a great deal of
community history has centred around these underground temples, a brief description written by
long-time residents, Silvia Buffagni, Roberto Benzi, Rob Calef, and Alex Grey (2006) follows:

96

Taraxacum officinale is the scientific name of the dandelion. Taraxacum could have originally been from
the older Greek taraxos, ‘disorder’ and akos ‘remedy.’ Officinale in this context meant ‘from the pharmacy.’
(Accessed 30 April 2020. https://uselessetymology.com/2018/02/03/the-etymology-of-dandelion/)
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The Temples weave their way inside the mountain for more than 8,500 cubic meters on
five different levels, linked by hundreds of meters of corridors. The Temples are sited at
the meeting point of the Eurasian and African continental plates whose movement has
brought to the surface an ancient mineral mylonite.97 The Temples have been constructed
inside a seam of this particular mineral, which precisely follows the flow of the
Synchronic Lines98 of the earth. The Synchronic Lines are great rivers of energy that
surround our planet and link it to the universe, transporting ideas, thoughts and dreams.
The Temples of Humankind rise up on a shining knot; the point at which four of these
Lines meet. (1)
The seven Temples were dug by hand over many decades. Between 1978 and 1999, there
were 170 people named as the creators of the Temples. Specific credit was given for painting,
artistic/stained glass, sculpture, mosaic tile, gold leaf, embossed copper works, as well as
plumbing, electrical, and secret door mechanics (Buffagni et al. 2006, 118-119). Figure 8.9 is a
schematic illustrating the layout of the temple complex. In order of creation, the Temples of
Humankind include the Blue Temple, the Hall of Water, the Hall of the Earth, the Hall of Metals,
the Labyrinth, the Hall of Spheres, and the Hall of Mirrors.
Following, watching, and listening to Pianta and Insetto, it was clear that they were very
intimate with the complex and the stories. But sometimes some of us felt the stories were too
scripted, and we often were rushed to keep moving. Insetto did admit that they have to stay on a
schedule since other programs use the complex, and to “keep the sacredness” they never want
groups to cross paths with other groups.

97

Mylonite is a foliated metamorphic rock that is composed of intensely flattened minerals in a finegrained streaked matrix. Mylonites form deep in the crust where temperature and pressure are high enough for the
rocks to deform plastically (ductile deformation). Mylonites form in shear zones where rocks are deformed because
of the very high strain rate. (Accessed 19 July 2019. https://www.sandatlas.org/mylonite/)
Synchronic Lines: These are lines of energy that criss-cross the Earth. They are described as the “roads
of life, which can join all planets where life exists: they collect and distribute life. All living beings travel these
streams, like paths in the forest, like the torrents that carry water and life everywhere…. The Synchronic Lines may
flow above or below the Earth’s surface…. The people of antiquity built sanctuaries or temples in the places where
they surfaced…. The ancient Chinese coined the term ‘Dragon’s Back’ referring to the Synchronic Lines” (Airaudi
2015, 25-30).
98
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Figure 8.9 - Map of the Temples of Humankind (Buffagni et al. 2006, 6-7).

During my site visit, I entered the temples on four different occasions to tour and then to
meditate, and every time was a completely different experience. My favourite temples were the
Hall of Metals, which evoked a feeling of groundedness and the Hall of the Earth, which had a
ceiling of twinkling stars. I would revisit the temples because, in many respects, they are great
works of art representing a unique eco-social-spiritual commentary in a rare museum setting.
An eighth temple is being planned and Insetto described it as being “dedicated to the
people with a small voice.” Our group was told “The Temple of Peoples will focus on
Indigenous people to create a spiritual parliament.” The purpose of this temple appears to be
more of a spiritual-cultural museum than a social-justice project engaging in actions of
decolonization.
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In the Temple of Peoples, shamans and representatives of peoples will meet, those who
have real contact with their people, in order to experiment with human and emotional
alchemical combinations. To prevent the disappearance of the peoples, each group needs
to be able to imagine having an artistic, historical, linguistic, cultural and territorial
continuity. (TheTemples.org 2019)
This ambitious Temple of Peoples project is quite different from the existing temple
complex. The plans are to repurpose two open mine pits from an abandoned lime operation
adjacent to the sacred woods and temple complex. The designs include glass domes and an
underground rail system to connect the compounds. Having been in the planning stages for over
two decades, and now without Falco’s leadership, it is difficult to determine how much further
this project will progress.
The temples are a great source of identity and pride for Damanhurians. The complex
generates a tremendous amount of annual international revenue. The temples have been referred
to as the eighth wonder of the world by some (Sergeeva 2019; Courteney 2007) and an
embarrassment to the rest of Italy, which is 97 percent Catholic as well home to the Vatican
(Mallaghan 2016). Regardless of perspective, there is no denying the incredible communal
building feat and spectacular art-works this secular temple complex offers to the world.
Sacred Woods Temple: We spent an
afternoon exploring the plant world and
connecting with nature in the Sacred Woods
located in the hills above the Temples of
Humankind. After walking through another gate,
we noticed several brightly coloured serpentine
Figure 8.10 - Sacred Woods at Damanhur (image by
Carol Koziol 2018).

stone labyrinths and some smaller ones tucked
deeper into the forest, seen in Figure 8.10.

227

Our guide, Albero (tree), described this 124-acre outdoor temple, created in 2012, as a
continuation of the underground Temples of Humankind that amplifies good energies. Albero
explained how every tree in these woods is an antenna that always transmits and receives
intelligent energies that flow continuously around the planet. Vaguely pointing to a small hill,
Albero indicated that out of respect for the nature spirits, there is a small area of the woods that
humans are not allowed to enter. When asked why that particular place, Albero did not answer,
and I wondered if this was the spot the temple complex venting system surfaced.
The Sacred Woods region includes a couple of nucleos. At one home, we watched a
resident stop in front of a tree to greet it. Albero explained how each nucleo has a ‘greeting tree.’
At these trees, everyone who arrives on the property can announce their presence to the natural
world, including all the plants, animals, and nature spirits. Through this ritual, Damanhurians
offer a greeting, as they would a fellow human, and connect to the environment. Albero
elaborated the gesture to include touching one’s forehead to the trunk of the tree, closing your
eyes, and “silently giving thanks for being surrounded by so many wondrous forms of life.” The
same ritual is repeated when a person leaves as a way to announce their departure.
Our group was invited to individually greet the tree, demonstrating our respect for the
natural world at the beginning and end of our time wandering through the Sacred Woods. During
our time in the woods, we strolled over several trails, learned about some of the regional flora
and fauna, walked a labyrinth, and listened to a blueberry plant sing.99 Listening to plants sing
was a fascinating new experience for me. Damanhurians are continually experimenting, and
plant communication is just one of the current areas of scientific interest.

99
Music of the Plants: Science increasingly supports the concept that plants operate with innate intelligence
(Zlinszky and Barfod 2018; Wohlleben 2015). Damanhurian scientists in the Music of the Plants program have
developed a device to measure electromagnetic variations between plant leaves and the root system, translating the
variations into sound. (Accessed 10 July 2019. https://www.musicoftheplants.com/en/)
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Other people were walking around the forest during our tour. Albero pointed to a couple
collecting mushrooms and told us residents are welcome to come to the woods anytime to enjoy
the bounties of nature. It was a beautiful afternoon for a walk in the peaceful woods.
8.2.3 Nucleo Tour
One bright sunny morning, a group of seven of us went for a tour of two nucleos. We
packed into a van, and Insetto drove us into the hills over very narrow dirt roads. After 30
minutes, we safely arrived in the Tentyris Region, the location of the Magilla and Dendera
nucleos. Walking through an old wooden gate, Insetto stopped in front of the regional shrine and
explained how each region has a shrine to a specific element (earth, air, fire, water).
Insetto went on to describe how the region of Tentyris has a special relationship with
water, honouring it as a natural force. We learned how the residents in the Tentyris area
experimentally invented systems to retrofit old houses. The residents designed ways to bring
water, electricity, and sanitation services into the nucleos without waiting for approvals from the
less than cooperative local municipality.
Pointing to a large pond, Insetto explained that in 2011 a team from another ecovillage,
Tamera100 in Portugal, came to help the region with the creation of a large-scale water retention
system of six lakes. This work was extended in 2014, via a workshop offered by Damanhur. The
Permaculture Design for Sustainability course focused on developing the wetlands of this region.
Tentyris is considered the most ecological region of Damanhur.

100
Tamera: The ecological focus of this ecovillage is on building the Water Retention Landscape as a
regenerative approach for ecosystem restoration. It is a model for natural and decentralized water management, a
basis for reforestation, horticulture and agriculture in regions threatened by desertification. It is part of a
comprehensive model for sustainability on a large scale that includes water, food, energy and community building.
(Accessed 10 July 2019. https://www.tamera.org/)
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The way Tentyris evolved as a region creatively finding solutions to modernize old
structures and regenerate the water landscape is an excellent example of transformational
resilience. Regional self-organization, collaboration with other networks, and learning new types
of knowledge are all characteristics of community resilience necessary for grassroots adaptation
to the changing climate.
After the introduction to the
region, Insetto invited us to greet the
tree of the Magilla nucleo. Figure
8.11 is a current image of the large
home which houses 18 residents.
The primary purpose of this nucleo
Figure 8.11 - Magilla nucleo (image by Carol Koziol 2018).

is to explore renewable, sustainable,
and alternative energy, with experimentation in photovoltaic, solar thermal, and wind
technologies. Insetto shared they lived in this nucleo for many years, but did not share why they
recently moved.
We walked through the common area of this large house and learned everyone has their
own room and shares the common spaces, including washrooms, dining room, living room,
library, sun porch, and gardens. The dining room included one very long table to seat everyone
in the 20 plus person nucleo. The kitchen was huge, and a middle-aged man was preparing a very
aromatically inviting lunch. Insetto explained that everyone shares the task of cooking and,
depending upon work schedules, tries to eat lunch and supper together.
It was interesting to learn that not everyone lives in the big house. Insetto told us that
some members of the nucleo are permitted to live in separate small dwellings on the property.
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During the property tour, we met a young couple that had just brought a new baby into the world
and wanted a little more privacy. They were quite happy in a little cabin with an outdoor shower
and outhouse. We also walked by a lovely cob house built by an elderly couple wanting a bit
more peace.
As we strolled around the grounds, many
examples of natural buildings were pointed out.
Natural building is an umbrella term than connotes
any sort of building that is created with the use of
natural materials primarily, as opposed to the use
of man-made or industrial materials. Some of the
examples we viewed included a strawbale house, a
domed earthbag house,101 and a composting toilet. I

Figure 8.12 - Sunflower House (image by Carol
Koziol 2018).

also saw two new examples of alternative structures that I had not seen at other ecovillages. The
first alternative structure was a large unoccupied ‘tree house’ on wooden stilts. It is vacant
because the authorities do not deem it safe for insurance purposes. Another unique example was
a small rotating house on a hydraulic post, with solar panels on the roof. Figure 8.12 displays an
image of this structure, which is referred to as the Sunflower House. It rotates towards the sun
enabling maximum sun exposure for the solar panels. Set on the edge of a hill, the views from
the rotating house were spectacular.
Next door to Magilla is the nucleo of Dendera. This nucleo is one of the most
international nucleos. Insetto described the mission of Dendera as “a point of connection with the

101
Earthbag house: Structures built with bags filled with earthen materials, reinforced with barbed wire,
and stacked to make a house. Iranian architect Nader Khalili is credited with refining earthbag construction in the
1970s. They often look like big beehives when they are completed. (Accessed 19 July 2019.
https://home.howstuffworks.com/earthbag-home.htm)
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ecovillage movement and other community projects.” This nucleo also regularly hosts potential
members in the New Life program, a one-month trial residency to experience life at Damanhur.
Insetto said the program used to be three months, but everyone knows after a month if there is a
community fit. Versions of the New Life program enabled the various graduate students
referenced in this case study to complete their fieldwork.
In-between the two nucleos is a large partially-completed community structure. We sat
on the deck for a little rest in the sun, and Insetto shared an unusual story about the creation of
the structure. Over the years, tension developed between the two very differently themed
nucleos. The leadership called a meeting of both groups of residents to address the tension. What
surfaced was neither nucleo knew who their neighbours were or what they were doing. Through
several community meetings, it was determined more time together might ease tensions. But no
space was large enough to host all the residents of both nucleos.
The whole group decided that building something altogether would be one way to bridge
the concerns. Over four years, the two groups came together to design, fund, and build a multipurpose communal space. It is large enough for everyone to gather for social and educational
events. Plus, there is potential rental revenue. This story is another excellent example of
transformative community resilience. The two nucleos proactively identified and addressed
unmet needs through self-organized innovation and collective action.
These very different mini-tours of Damanhur brought to light many adaptive approaches
to community changes over four decades. How resilient this eco-society will be in the face of the
rapidly changing climate will be the focus of the next section.
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8.3 Ecoresilience Discussion
A four-day site visit, including participation in the Awaken to the Wonders of Damanhur
program, enabled mini-tours of the major features of this eco-society. Conversations with
residents and other guests generated information beyond the physical structures. Reading
graduate case studies about Damanhur confirmed my observations and allowed some tracking of
communal changes. Through all of the data collection methods, Damanhur has demonstrated
transformative community ecoresilience. The unique community figuration found at Damanhur
warrants some additional discussion of community cohesion and ecoresilience.
8.3.1 Adaptive Eco-Society
Ecoresilience involves dynamic interactions between individuals and their social
environments. The sense of community is a concept that focuses on the community experience
rather than the structure, formation, setting, or other features. David McMillan and David Chavis
(1986) define the sense of community as having four distinct categories, including membership,
influence, reinforcement of needs, and shared emotional connection. Becoming a full ‘A’ citizen
of Damanhur demands a massive commitment of time and resources. Because the commitment is
significant, there is a great deal of citizen solidarity at Damanhur. The following discussion
illustrates how building a strong sense of community is akin to the development of spiritual
capital at Damanhur.
Membership: There are many strong cultural indications of membership at Damanhur. I
noticed that residents identified as being Damanhurian first and then only if asked, revealed their
country of origin. Everyone greets each other with con te meaning ‘with you.’ Damanhurian
citizens adopt an animal name and then a plant name. There is much symbology in the form of

233

the flag, dandelion, and unique selfic artwork. The nucleos are considered large extended nonbiological families. The very first item in the constitution stresses the importance of community.
1. The citizens are brothers and sisters who help one another through trust, respect,
clarity, acceptance, solidarity and continuous inner transformation. Everyone is
committed to always extending to others the opportunity to reach higher.
Becoming a full ‘A’ citizen of Damanhur requires a total commitment to both the
community, and to oneself. The common phrase I heard was, “be self-sufficient, and be in
community.” The full commitment involves time and resources spent on developing oneself
while supporting the community. All citizens must choose a meditation path in the School of
Meditation as well as spend time in individual and communal spiritual activities. Also, through
Tecnarcato, continual personal development activities and mentorship encourage citizens to
work on themselves. These activities support the spiritual theme of connecting to the web of life.
Since the official language of Damanhur is Italian, all citizens must commit to becoming
fluent in Italian. Another mandatory commitment is absolutely no smoking. The Constitution
bans smoking, drug use, alcohol abuse, and any form of excess behaviour that can harm the
individual or fellow citizens. I noticed signs at the gates of Damjl, the Temples, and the Crea
advising residents and guests of these rules.
Other monetary and personal commitments include giving all personal assets to
Damanhur and becoming entirely responsible for supporting oneself financially. However, I was
told by Insetto that this practice is currently under review. Point eight in the Constitution of
Damanhur (2007) clearly states this commitment.
8. Every Damanhurian citizen takes care of their own economic maintenance, and
contributes with their resources and work to support the Federation of Communities, in
harmony with the principle of sharing. Individuals who withdraw from citizenship do not
make any financial claims against it, and have no right to be reimbursed by it.
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The reasons for this total commitment are likened to being in a traditional marriage. The
concept of ‘choice’ is a significant determinant of full citizenship (Mallaghan 2016; Salter 2015).
The choice to give completely of oneself financially, socially, and emotionally has more
profound value than repeating a few words at a membership ceremony. This gesture of complete
sharing creates citizen solidarity and a significant bond of trust between residents. The full
citizen is now considered a ‘part-owner’ of the community and commits to continually work to
support the social, spiritual, physical and economic environments of their home nucleo, region,
and federation.
Reinforcement of Needs: Having made a full commitment to Damanhur means the
citizen has a strong affiliation with the values and goals of the federation. One important value is
the cradle-to-grave support of ‘A’ citizens. This support occurs at two levels, the nucleo and the
federation. All citizens participate in the care of children, in their education, and economic
maintenance. This maintenance includes post-secondary education for all youth. Residents with
ailments are physically, emotionally, and economically cared for by pooled resources at the
nucleo level. And contrary to Findhorn, elders are taken care of and may receive a pension from
the federation.
Driving back from the tour of the nucleos, I asked Insetto what happens to elders when
they are unable to work or generate a financial contribution. The sarcastic reply was, “we eat
them,” and everyone in the van stopped talking. Then with a deep characteristic chuckle, Insetto
explained how Damanhur takes care of elders. “Over the last ten years, the federation has been
starting up a system to give elderly citizens some sort of pension.” This system is good news for
Damanhurians because, during my travels, more than one skeptical Italian told me “they were
not counting on receiving a government pension.”
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The money for the Damanhurian pension comes from the monthly dues all residents must
contribute. The dues were previously used to pay off various mortgages. Pension amounts are
calculated on the number of years an individual has been a full citizen and what assets they
brought with them in the beginning. Mallaghan (2016) uncovered a specific example. After 31
years of full citizenship, the estimated Damanhurian pension would be €900 (C$1,273) per
month, and at that time, the Italian pension was €500 (C$707) per month. With the average age
of Damanhurian citizens increasing from the mid-40s to the 50s (Mallaghan 2016; Salter 2015),
it will be interesting to see what happens in five to ten years when this ageing population applies
for the much-coveted pension.
In summary, Damanhur demonstrates a two-tiered system of citizen care. The primary
responsibility and concern for a citizen rest with the nucleo, but the federation also provides
additional support.
Shared Emotional Connection: To illustrate this community characteristic, and the
nested systems concept of panarchy, the story of the formation of a youth nucleo follows. Insetto
mentioned that in 2007, some young people put forth a proposal to develop a youth nucleo. The
social networking critical for maturing teenagers was not easy because the nucleos cover a
considerable distance. This proposal from a segment of the population that were not full citizens
presented a challenge to the existing hierarchical community. Also, Insetto said many parents
were not in favour of the plan. However, to strengthen social cohesion, the ‘revolt’ at the
individual level ended up catalyzing change to the mature system. Wisely the leadership at the
time realized this proposal would invigorate the sense of community within the younger
population and agreed to the proposal.
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Casa Ragazzi (youth house) now welcomes young people 15 to 23 years of age. There
are just two rules: everyone has to do their nucleo chores and school grades must be maintained.
Failure to comply with these two rules means a return to the nucleo of their parents. Insetto
admitted their child really ‘grew up’ living in Casa Ragazzi. This nucleo is still successfully
operating, and very few teenagers have, as yet, had to return to living with their parents
(Mallaghan 2016). One reason for the success is the generous peer support for anyone struggling
with their homework. The federation helps the youth ‘remember’ what nucleo responsibility is
and that everyone is a brother and sister.
Nucleos: One of the strengths of Damanhur has been attention to community
configuration. Based on the social science of critical numbers or the ‘magic size’ of communities
(Cohen 2017), the leadership developed the concept of nucleos to house no more than 25
residents. As humans, the upper number of people we are comfortable being intimate with is 25.
Grouping four to six nucleos into regions of 150-220 people follows Dunbar’s (1992) ideal
number for group cohesion. This organizational strategy, more than any other, illustrates
panarchy and the inherent community resilience characteristic of self-organization.
Influence: A large community requires leadership, and at Damanhur, a system of
governance has evolved to encourage democratic decision making, conflict resolution, and
community development. The system evolved over the decades and will change again, but
currently, the governance structure of Damanhur is democratic and hierarchical. The
Constitution is the fundamental charter of the whole federation. Insetto told us that “each nucleo
has its own Regulatory Diary where there is a record of the history, choices, and decisions
made.” Every nucleo elects a leader to take care of administrative tasks and represent the nucleo
to the greater federation.
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At the federal level, there are two or three Re Guida (king/queen guides) that are elected
every six months. Insetto mentioned that Falco’s daughter, who left the community but then
returned, is currently one of the Queen Guides. Their responsibilities entail the administration of
the communities and coordination of their development. There are weekly Serata (evening)
meetings with the citizens to share information. The other political body of importance, Collegio
di Giustizia (college of justice), is a group of three annually elected individuals. This group can
challenge King Guides and settle any civil disputes. Finally, as mentioned in the introduction,
four pillars provide philosophical, social, and personal structures for Damanhurian life. And,
everything from the constitution to the political system is always subject to change and
verification. The philosophy of constant evaluation and change will help the residents of
Damanhur to adapt to unknown environmental changes.
Divorce from Community: I did discover a great deal of grey literature criticizing
Damanhur and labelling it as a cult. One major complaint I read about and confirmed from a
couple of Italian ecovillage members of RIVE is that Damanhurians have no time to themselves.
Life is kept too busy with employment, nucleo chores, community service, and mandatory
spiritual activities. One price for fully committing to Damanhur is the loss of personal time,
leading to low or no social network outside of the community.
In a study interviewing 20 former citizens, loss of time was one common reason cited for
people leaving Damanhur (Cardano and Pannofino 2018). Individuals choosing to renounce their
citizenship walk away with nothing and have to rebuild social and economic lives. Stuart Wright
(1991) describes a departure from a closed community as akin to a messy divorce. Once a
resident leaves Damanhur, they no longer exist, even their plant and animal names are recycled
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(Mallaghan 2016). But acrimonious membership exoduses are not uncommon in the intentional
community and ecovillage movement.
Despite ongoing divorces, there are many fully committed Damanhurians embodying a
solid sense of community. The small nucleos support the individual, and an evolving
organizational structure provides a governance umbrella linking the regions together
geographically, socially, spiritually, and culturally. With four decades of social and cultural
change, Damanhur is quite used to adapting and evolving as necessary. The unknowns of the
rapidly changing climate are just another challenge for Damanhurians to deal with, and a strong
sense of community is expected to facilitate ecoresilience.
8.3.2 Transformative Resilience
Transformative resilience is about the ability for community members to anticipate,
adapt, learn, and transform human actions in light of the unprecedented challenges of the
increasingly turbulent world. In the face of local climate change, there are many strategies for
increasing community resilience. As reviewed in the La Cité case study, John and Kagan (2014)
suggest there are four strategies to consider for climate change adaptation including (i) response
diversity, (ii) types of knowledge and flexibility, (iii) self-organization, and (iv) redundancy (70).
Self-organization is the strongest of the features stimulating the development of the three other
elements. At both the federal and nucleo levels, Damanhur exhibits all four strategies.
Self-organization: Since its inception in 1975, the organizational structure of Damanhur
has continually changed. One of the taglines on the Damanhur website is “A laboratory for the
future of humankind” (2019). This philosophy describes life as an experiment and gives residents
permission to take risks and make mistakes. Given the ongoing experiments in spiritual physics
and communal evolutionary changes, the description of a laboratory is appropriate.
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Some good examples of community self-organization include the implementation of
nucleos to accommodate population growth, creation of the Game of Life to inject change and
humour into daily life, and the evolution of a Youth House to meet the needs of younger
members. At both the nucleo and eco-societal levels, the culture of continual change has
established proactive mindsets of anticipation, adaptation, and transformation.
This mindset, more than any other, explains the indifferent, almost light-hearted attitude
expressed towards climate change. When I asked various residents about climate change, they all
shrugged their shoulders and said something to the effect “we will deal with it the way we have
dealt with all our other challenges.” The citizens of Damanhur have demonstrated a four
decades-long history of re-organization to adapt to needs and challenges.
Response Diversity: How the federation negotiated the four-year battle to prevent the
demolition of the temples back in the early 1990s indicates response diversity. Reaching beyond
the closed boundaries of the community, asking for and receiving assistance from the rest of the
world proved to be a sound strategy. This resilience strategy of networking also created many
new opportunities to generate revenues from international sources. Interacting and learning from
other ecovillages such as Tamera is another example of response diversity.
Redundancy: The regular elections of the leadership at nucleo and federation levels
establishes redundancy of governance. Having each region focus on a different feature of the
community and then ensuring that function is cross-supported by individuals and nucleos builds
redundancy. Even though one region specializes in water and alternative energies, many other
nucleos employ alternative energies. While one region is responsible for the temples, many
individual citizens care and repair the works of art. Organically grown produce mainly comes
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from one region, but I noticed greenhouses at nucleos outside of that region. Every process has
reinforcement from more than one source, including revenue generation.
Types of Knowledge and Flexibility: Damanhur has evolved over the decades,
exhibiting a great deal of flexibility. In the early years, Damanhur was described as an artistic
and spiritual community illustrating great artistry in building the temples and initiating many
spiritual practices (Merrifield 2006). With population growth, in 1983, Damanhur became known
as a federation of communities (Mallaghan 2016). In 1995, as one of the founding intentional
communities of GEN, Damanhur replaced the term ‘community’ with ‘ecovillage.’ Today, the
Federation of Damanhur is considered an eco-society, and this includes both eco-spiritual
communities and ecovillages.
I asked several citizens how they self-identify and received varying responses. In short,
not all citizens or nucleos agree they are part of an ecovillage. Insetto said that “many long-term
residents still consider Damanhur to be more of an intentional community than an ecovillage.”
Mario Cardano and Nicola Pannofino (2018) confirm this dualistic identity by uncovering the
two main reasons people become citizens of Damanhur, “the charm of communitarian life, or the
attraction for a profound relationship with nature” (439). Now the evolved identity of Damanhur
as an ‘eco-society’ focuses on living in more ecologically sustainable ways.
Sustainability: In 2005, Damanhur received recognition from the United Nation’s
Global Forum on Human Settlements102 as a model for an ecologically sustainable society. In
2007, two Damanhur nucleo communities, Aval and Prima Stalla, were honoured with the Green

102
Global Forum on Human Settlements: The “Sustainable Cities and Human Settlements Awards”
(SCAHSA) (originally named “Global Human Settlements Award”) is an annual worldwide prize awarded by
Global Forum on Human Settlements (GFHS) and supported by UNEP. (Accessed 19 July 2019.
http://www.gfhsforum.org/1000053)
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Flag Award from the Foundation for Environmental Education.103 These awards are the result of
living in ecologically sustainable ways while continually demonstrating a deep respect for the
more-than-human world.
During my site visit, I did notice some inconsistencies concerning several unsustainable
practices. The first inconsistency is car culture. Everyone drives everywhere, and there was no
evidence of electric vehicles or public transportation. While staying at Abaton, I would hike
down the mountain and walk 20 minutes to the Crea and another 20 minutes to Damjl. One
morning it was raining quite heavily, so I donned my rain gear. Uccello could not understand
why I would want to walk in the rain and cautioned me about the narrow roads. The ancient
roadways were built for horse-drawn carts, and the hazardous blind corners do not gracefully
handle fast cars, along with pedestrians and bicycles.
Related to car culture is the questionable Game of Life concept of Viaggio. Travelling
around in gas-guzzling luxury motor homes is an outdated practice for an eco-society built on
ecological sustainability. Another unsustainable practice is the reliance on international ecospiritual tourism for revenue generation. As stated in the Findhorn case study, this method of
revenue generation is becoming harder to justify because of the heavy carbon-footprint of travel.
Far from perfect, Damanhur nonetheless illustrates the most ecoresilient features of all
the ecovillage communities visited. The citizens of Damanhur have developed organizational
structures and a membership strategy that builds a supportive and cohesive society. The temple
complex ensures a spiritual connection to place. And the philosophy of eco-spirituality guides
citizens and nucleos of the federation of communities and ecovillages.

Foundation for Environmental Education (FEE): With members in 77 countries, FEE is the world’s
largest environmental education organization. Based in Denmark, ground-breaking programmes help communities
around the world live a more sustainable life. (Accessed 19 July 2019. https://www.fee.global/)
103
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8.3.3 Impact of Spirituality
Spirituality is an under-explored yet critical piece in the discussion on building
ecoresilient communities. Spirituality describes connecting to a higher purpose in life and is, I
argue, innately integral to ecoresilience. Damanhur (2020) illustrates “a practical philosophy of
life in which spirituality gives meaning to and recognizes the significance in every aspect of
life.” The blending of the social with the ecological provides an invisible thread intertwining
human and more-than-human communities. Spirituality requires people to actively protect and
advocate for life in all types of communities. For this research project, there are three distinct
themes of spirituality: connection to the web of life, engaged spirituality, and the arts.
Connection to the Web of Life: Everything about Damanhur reminds humans of the
more-than-human world. Some of the more obvious cultural practices include: adopting plant
and animal names, large painted murals of plants on buildings, outdoor altars to the elements,
celebrations of the seasons and cycles of nature, and a sacred forest where no humans are
allowed to step foot. Other practices are secret, known only to the full citizens of Damanhur.
These practices have been described to include meditation, song, and dance, celebrating the
divine spark of life.
When individuals identify with and become attached to the physical location of
community, it suggests they are more likely to take care of the physical place. Place attachment
is the emotional bond between a person and a place (Williams and Vaske 2003). The overall
attachment to place is highest when individuals self-identify with a place and the dependence on
the place supports their activities or goals. The citizens of Damanhur illustrate both.
The physical place of Damanhur includes a great deal of landscape, flora and fauna, soil,
air, water, and all that is not human. At Damanhur ‘place’ also includes the temples, the sacred
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woods, the nature spirits, and the synchronic lines. Every Damanhurian citizen fully connects to
the location of their nucleo, plus all the communal spaces within the federation. The physical
place of Damanhur is very much a part of a citizen’s identity.
Many rituals and celebrations are built into Damanhurian culture to perpetuate place
connectedness. The Great Rituals communally honour the seasons and cycles of nature. Salter
(2015) writes about a ‘first fruit’ ritual occurring on Damanhurian properties. When a new type
of fruit or vegetable ripens for harvest, a ritual is performed in gratitude for the crop. The
‘greeting tree’ at each nucleo is an example of maintaining an individual’s connection to place.
Acknowledging the seen and unseen elements of the natural world educates people to treat the
natural world as an equal.
The emphasis on both individual and collective rituals builds a balance of relationships
between the human and the more-than-human world. The balance of rituals reinforces the
various scales of community relationships from an individual to a nucleo and finally, the
federation. The rituals are an example of the remembering flow of panarchy with the federation
reminding communities and individuals about the importance of honouring the natural world. An
example of honouring the natural world occurs within the temple complex.
The Temples of Humankind generate an extreme example of place connectedness.
Communal rituals, meditations, and special gatherings occur in the larger temples, notably the
Hall of Mirrors. Pianta mentioned that “absolutely everyone has spent time caring and repairing
the great artworks.” The temples also generate communal revenue and provide sources of
personal income for individual tour guides and meditation instructors. The temple complex is a
unique structure dependent upon the terrain and will never be duplicated elsewhere.
Damanhurians have a solid attachment to this place and work fiercely to protect the land.
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Protection comes in the form of controlling access to the hills within which the temples
are built. The strategic placement of the sacred woods and the potential new Peoples Temple in
adjacent lands are wonderful examples of protecting a place by acknowledging the natural world
within which it is embedded. In one sense the temples are a clever conservation tactic, similar to
the conservation easement at Whole Village.
However, I must note that the temples also present a paradox. The ‘sacred spaces’
claiming reverence for all forms of life involves extensive human interference in the local land
and habitat. The temples are in-service to humans as a reminder to honour nature, but ironically,
the underground tunnelling disrupts local eco-systems. The absence of Damanhurian
acknowledgement that the temples, and other human-made environments, are not in actual
ecological service to the natural world demonstrates anthropocentrism. This unaddressed
spiritual shadow continues with minimal evidence of engaged spirituality.
Engaged Spirituality: Engaged spirituality bonds people to other people, and people to
place. Engagement is required to take action supporting all communities of life. The
Damanhurian greeting con te (with you) subtly reminds citizens of this bond. Salter (2015)
suggests that being a good community member at Damanhur is a spiritual practice. “Because this
community is based on spiritual growth and a means to obtain that growth is through living
communally, then it is through participation in that community that growth will happen” (74).
Active citizenship at Damanhur includes continually working on yourself while contributing to
the community and helping others.
During my time at Damanhur, I was generously assisted many times by random citizens.
A woman helped me order lunch from a menu written entirely in Italian. Uccello noticed I like
blueberry yogurt and made sure there was some at breakfast every morning. And after a late
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workshop at Damjl on Spiritual Physics104 instead of calling a cab to drive me back up to
Abaton, I decided to try out the Damanhur cooperative ride-sharing program.
An area marked ‘Synchronic Ride’ is established near the Welcome Center gates in the
parking lot. The instructions are to wait at the spot, and serendipitously someone would stop and
ask, hai bisogno di un passaggio (do you need a ride)? Standing at the designated place, it only
took five minutes before someone stopped. Jumping into the front seat of a brand-new luxury
sedan, another person got in the back to catch a ride as well. The driver was an elderly
professional driving home after a day working in the Damanhur Administrative Office. It was
hard to ignore the expensive leather interior and fine tailored suit.
The synchronic ride experience serendipitously illustrated a stark contrast to the dusty old
automobiles I saw the day before during the nucleo tour. Active citizenship has different
meanings to different segments of the Damanhurian population. There is a definite hierarchy at
Damanhur. This experience confirmed the observations I heard from other RIVE colleagues
claiming some citizens at Damanhur have a lot of money. Aside from this discrepancy, there are
many examples that the philosophy of Damanhurians being brothers and sisters who share and
help each other was prevalent. The fact that the youth receive education through post-secondary
and the elderly are cared for indicates active citizenship for the current population. Regional
examples of care and concern were also visible.
Insetto made us aware that many citizens of Damanhur have been engaged in
volunteering for the Italian Red Cross and the regional Fire Brigade. But I discovered the thread

104

Spiritual Physics: Many prominent religious figures and scientists have recognized the
interconnectedness between spirituality and the scientific community, including the Dalai Lama. At Damanhur,
some of the key topics explored are cosmology, the physics of space-time, the structure of matter, and the laws that
sustain the universe. (Accessed 19 July 2019. http://www.damanhur.org/en/spiritual-vision/spiritual-physics)
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that connects Damanhurians to public service often links to regional government. Back in
Chapter 3, Carruba (2007), a citizen of Damanhur, made a case for spiritually-infused citizenship
and described politics as the art of balancing human and environmental needs. Insetto shared the
astonishing fact that citizens of the federation hold 20 positions in the six towns of the area, plus
“the Mayor of Vidracco is Damanhurian.” Political involvement is certainly one way to network
with broader human communities as long as the involvement also includes some socialecological advocacy.
Dendera nucleo, responsible for ecovillage education, does a good job networking with
many segments of the ecovillage movement. There are regularly scheduled educational events
such as the Ecovillage Design Education course offered through GEN. Citizens of Damanhur
regularly host gatherings for other ecovillages in the Italian intentional community network,
RIVE. However, I could not find many other significant examples of regional or global active
citizenship. This insular focus indicates a desire for Damanhurians to take care of their socialecological corner of the world rather than becoming active global citizens.
The more-than-human world around Damanhur is well cared for, and this illustrates a
form of engaged spirituality through environmental action. The foundation for this type of
engaged spirituality is established in the Damanhur Constitution (2007).
6. Spirituality, research and ecology inspire all relationships with the environment….
Every Citizen lives in communion with nature and the subtle forces which inhabit it.
Everyone is committed to respect and preserve resources, and to avoid as far as possible
forms of pollution and waste. They ensure the orderliness and cleanliness of their
environment.
Environmental efforts go beyond the individual Damanhurian citizen to include regional
activities. The regeneration of the water landscape in Tentryis is a great example. Another
example comes from Mallaghan (2016), who describes two nucleos joining some people from
the town of Baldissero Canavese to clean up the local area. After picking up garbage littering the
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side of the roads, they all went to the town council to eat lunch. This event demonstrates
collaborative efforts within the region. Another small example comes to light from a poorly
translated blog post on the Damanhur website. The post describes the school children
participating in the mass climate marches across Europe in March 2019.
The children of the Damanhur school … took part in the nearest event, in the town called
Pont Canavese. Greta teaches us about commitment in first person, the importance of
personal participation, starting from the younger years in which we are most sensitive.
On Fridays, it is important to go to the streets, and from Saturday to Thursday recover a
healthy awareness of our responsibilities! (Damanhur 2019).
Other than these few instances, I could not find significant evidence, individually or
communally, of environmental action. Citizens connecting with plant energy and organic
farming are not enough to ensure a healthy environment moving forward into an unknown
future. I suggest the citizens of Damanhur could do more work to regenerate the bioregional
landscape. Expanding the water landscape regeneration project into all regions would be an
example. Overall, restoring the local environment would help offset the ecological intrusions
during the creation and maintenance of the spiritually infused artworks within the temple
complex.
The Arts: Art is a significant component of Italian cultural identity. The country is home
to 500 museums and 50 cultural UNESCO World Heritage sites, the largest number of such site
in the world.105 In Italy, the process of creating art is an individual and collective cultural
experience. Culliford (2017) maintains that all art forms contribute to human spiritual wealth and
development. At Damanhur, artistic creations by citizens and subsequent viewing of these
artworks by visitors may both be considered as spiritual practices. “The Temples are a stunning
example of sacred and secular art coming together to resonate values that are important to the

Italian Art: Ghiglione, Davide, and Rachel Sanderson. 2019. ‘The Battle for Italy’s Art’. (Accessed 30
April 2020. https://www.ft.com/content/61380d42-c33b-11e9-a8e9-296ca66511c9)
105

248

whole of humanity” (Damanhur 2020). The communal spiritual values shared in these works of
art illustrate the importance of human and more-than-human communities of life.
As shared in the prior section of the temple tours, my experience of the temple complex
was of being in a sacred place, something akin to an ancient church. While touring the Labyrinth,
I noticed three citizens working on an extension. Pianta explained that working on the temples
was a spiritual contemplative practice. Pianta also pointed out that names are not attached to
specific works of art, reducing the ‘ego’ and encouraging participation from the joy of doing the
work of restoration. Acknowledging the amount of labour behind the creative artistic mediums,
along with the profound human-nature imagery, left an indelible impression on me. Throughout
Damanhur, spirituality emerges from the production of art as well as from viewing the great
works of art.
The physical spaces and community rituals dedicated to Damanhurian spirituality express
a wealth of art. To me, it is evident that painting and graphic symbols are more than decorative
embellishments. ‘Sacred Art’ remains one of the foundational cornerstones that identify the
citizens of the federation. The Damanhur (2020) website explains that “Art becomes Sacred Art
when it is used to communicate with the forces of the spiritual ecosystem.” In this manner,
Sacred Art at Damanhur reinforces the primary value of honouring all systems of life. Sacred Art
builds spiritual capital generating the invisible glue binding all communities of life together.
Federation values are represented through art. All citizens contribute their creativity and
imagination. The arts foster creative thinking and problem-solving, all of which are needed for
communities to adapt to future unknowns.
Spiritual Shadow: The Damanhur (2020) website maintains the eco-society is “neither a
cult nor a religion, as it does not offer a revealed truth to follow. Instead, the secular message of
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Damanhur invites everyone to seek answers to life’s fundamental questions within themselves,
but through exchange and discussion with others.” Despite this attempt at transparency, the
shadow of spirituality does show up when the gates to many parts of the spiritual eco-society are
closed, physically and metaphorically.
The secrecy of particular aspects of Damanhur was explained as necessary to protect
community members from a rigid Catholic society. But every visitor I talked to had the same
nagging feeling that the lack of openness in certain aspects of community life at Damanhur
perpetuated the cult-vibe. Also, seeing Falco’s face embedded in the artwork throughout the
temple complex did not help dispel the founding leader’s charismatic mythos. However,
Damanhur is not the first intentional community started by a charismatic leader that has been
branded as a cult. La Cité suffered from this branding as well.
Visitors and guests do not know what day to day life is really like at Damanhur. Even
after Salter (2015) lived in this community for 12 months, she was unable to uncover the
secretive processes that ‘A’ citizens are required to participate in, such as the School of
Meditation or Tecnarcato. The legal complaints that emerged over the years from former
Damanhurian citizens revolve around money. From what I have read, every legal case has been
resolved in Damanhur’s favour because the publicly posted Constitution clearly outlines what is
expected of an individual when they ‘chose’ to become an ‘A’ citizen.
Regardless of the spiritual shadow of secrecy, the publicly stated communal values of
solidarity, sharing, love and respect for the environment genuinely aim to help others and the
planet. Spirituality at Damanhur is one of the foundational pillars for building ecoresilience
individually and collectively.
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8.3.4 Future Ecoresilience
The Federation of Damanhur exhibits characteristics of a mature eco-society in decline
and rebounding from a significant rupture. My assessment of Damanhur being in the neutral
zone of the release phase of the adaptive cycle is indicated in Figure 8.13. Reasons for my
assessment are many and start with the 2013 death of Falco, which continues to have a
considerable impact on Damanhur. Insetto confirmed the significant impact by openly sharing
that “many people have left since the death of Falco and the population has dropped down to
400.” The website still maintains there are 600 residents.

Figure 8.13 – Damanhur placed on the Modified Adaptive Cycle of Community Change.

Insetto also mentioned the Damanhurian currency, the Credito, is not circulated as much
as when Falco was alive. Because of the uncertainty of this currency, Insetto has chosen to seek
additional work outside of Damanhur to build more financial self-sufficiency. I also noticed
some minor deviations from what appeared in the guest package, including visitors not having to
wear nametags and the diluted mandatory tour of Damjl. Unravelling, loss, conflict, and heavy
reflection are characteristics of this release phase.
During a public question period held at Damjl every Friday evening, one of the founders,
Verdura (vegetable), candidly spoke about “the leadership still being in a period of reflection.”
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The majority of the questions from the non-residents were around money. Verdura admitted that
the leadership is “exploring more relaxed approaches to old financial models because the
community is no longer acquiring properties and paying off mortgages.” But Verdura dodged
questions about the ongoing secrecy within some features of Damanhur, especially aspects of the
School of Meditation and the process of initiating new citizens.
I had a lively follow-up conversation about what Verdura had to say with two fellow
guests. While eating a delicious lunch of homemade spinach cannoli at the Somachandra Café
located in the Welcome Center, an organizational development (OD) consultant from Sweden
and a social worker (SW) from Germany offered some candid observations.
We all thought Verdura was very honest with their comments. SW said, “you could tell
by watching their eyes,” which betrayed Verdura’s emotions. It was apparent Verdura had a
great fondness for Falco and missed him deeply. And then, Verdura’s eyes would become
guarded when answering questions around money and closed community events. Because of the
secrecy and substantial financial commitments, SW decided not to enroll in the New Life
program and is now exploring other ecovillages.
In follow up communication with OD, they shared that “one of the new models
Damanhur might be considering is franchising.” Establishing satellite communities has been a
common strategy other intentional communities have tried, with mixed success. La Cité
Écologique in Quebec is an exception, with a new location successfully established in New
Hampshire, USA. OD’s observation was confirmed when I uncovered that many Damanhurian
Ambassadors live and work in various parts of the world to reinforce the Damanhurian
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experience. Some of these countries include Croatia, France, Germany, Japan, Denmark,
Norway, the Netherlands, Spain, the United States, and Canada.106
When asked where they would place Damanhur on the Adaptive Cycle, OD thought the
federation was in the early part of the release phase, which confirmed my assessment. OD stated,
“the leadership still feels a little confused, as they are struggling with the loss of Falco.” At this
time, the federation is in a phase characterized by low resilience and is vulnerable to the
unknowns of climate change, but this is not the same story within the smaller nucleos.
Panarchy of Communities: The complexity of integrated systems is illustrated in the
concept of panarchy. Panarchy is a term that describes how community systems exist at multiple
scales of space and time (Holling 2001). Each level within a panarchy is allowed to operate at its
own pace, protected from above by slower, more substantial levels but invigorated from below
by faster, smaller cycles of innovation. The interactions between cycles in a panarchy combine
learning with continuity.
The resilience discussion continues
through the systemic lens of panarchy. Visible
in Figure 8.14, there are three distinct systems
of community within Damanhur, the nucleo,
the region, and the federation. The
Figure 8.14 - Panarchy of Adaptive Cycles (Wahl 2016, 110)

Constitution of Damanhur (2007) alludes to this
panarchy of embedded systems.
13. The citizens organize themselves in communities, within the forms established by the
federal laws. Every community has its own territory, its own population and autonomy.

106

Damanhur Ambassadors: One of the objectives of an Ambassador is to assist in creating Damanhur
Centers where events and activities can be offered to reinforce the Damanhurian experience and continued teaching
in all fields. (Accessed 19 July 2019. http://www.damanhur.org/en/share-experiences/damanhur-in-the-world)
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Each community aims at reaching complete self-sufficiency…. The government of each
community is elected periodically.
Missing from this community configuration and the constitution is an acknowledgement
of broader Italian society, which has an ongoing impact on the federation. The near-destruction
of the temples illustrates the strength of governmental rules and regulations influencing what the
collection of communities can and cannot do.
The Federation of Damanhur may be in the release phase of the adaptive cycle, but new
ideas are continually emerging from the smaller sub-systems. The inter-scale process of
panarchy includes the information flows of ‘revolt’ and ‘remember.’ The flow of revolt
originates from a lower system’s release phase of breakthrough innovation opportunities, to feed
the disturbance of the larger-scale system, which is the start of the transition. A simple example
is the Temple nucleo building the new Abaton accommodations in 2016. This revolt was in the
form of a revenue generation opportunity to the old guesthouses. And the federation ensured the
temple nucleo remembered the foundations of Damanhur by mandating a guest orientation to the
temples, and selfic artwork decorating the rooms.
Damanhurians are missing Falco, and the federation has entered into a time of low
resilience going through the release phase of the adaptive cycle of community change. The
smaller systems of nucleos are poised to respond and will adapt more quickly to the unknowns of
climate change. As long as the temple complex remains, the citizens that have heavily invested
their time, money, and life energy will do everything to support the larger federation and their
fellow brothers and sisters. Should a catastrophic event destroy the temples, the federation may
disintegrate, but I think some of the nucleos would remain intact.
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8.4 Summary
The eco-society of Damanhur provides an abundance of examples of ecoresilience. The
tours, casual conversations with residents, and other case studies painted a picture of a cohesive
community, held together with a great deal of spiritual capital.
However, the majority of data gleaned from the site visit was slightly more informative
than content posted on the Damanhur website. The rotating Tour Guides appeared to keep to the
Damanhurian script. As a visitor, the opportunity to casually interact with citizens was contained.
But the experience of seeing the temples, visiting the nucleos, and interacting with actual citizens
and guests helped create context around the story of Damanhur.
From the case studies, fellow graduate students that lived in the community for one to
twelve months reported a few additional observations, but surprisingly not significantly more.
Damanhur is a closed society, and only full ‘A’ citizens really know what life is like within the
federation. Disenfranchised former citizens present quite different stories, and somewhere in
between resides the truth.
From the perspective of coping with climate change, a self-contained society may be a
strength. The Federation of Damanhur has developed an alternative structure of governance and
social organization that can operate somewhat independently of a stressed and crumbling broader
society. Decades of testing alternative social-ecological structures create environments for
citizens to search for solutions.
Also, a cultural, spiritual belief in something larger than human planetary life provides
comfort as social-ecological systems collapse. The global meditation attested to this. Already
living communally enables Damanhurians to cope more quickly with reduced resources through
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increased sharing. This way of life is an essential lesson for mainstream society,
communitarianism.107
Communitarianism is accomplished through attention to community configuration.
Leveraging the social science of critical numbers has contributed to a societal structure that
fosters intimate individual relationships within a larger supportive community. Mainstream
society could also leverage this science to develop more supportive living arrangements to
reduce the burgeoning loneliness and depression occurring in all segments of society, especially
youth and the elderly.108 The configuration of nucleos grouped into regions creating the ecosociety demonstrates that an alternate way of living together can work.
Damanhur is fully communitarian, and citizens have learned to “be self-sufficient and be
in community.” The extensive spiritual capital translates into communal living. Communal life
includes the more-than-human world through routine practices reminding humans of their place
within the intricate web of life. People living in our individualistic, competitive western society
have not been socialized to make a total commitment to any community, and this will
undoubtedly cause problems with individuals trying to create an ecoresilient community.
Community resilience requires the ability to anticipate, learn, adapt, and transform
processes to anticipate and bounce forward from social-ecological disturbances. Damanhur has
been built on a foundation of change and is well-positioned to cope with anything the socialecological environment has in store. To underscore this point, Insetto shared another piece of

107

Communitarianism: A social and political philosophy that emphasizes the importance of community in
the functioning of political life, in the analysis and evaluation of political institutions, and in understanding human
identity and well-being. (Accessed 19 July 2019. https://www.britannica.com/topic/communitarianism)
108
Depression is one of the most commonly diagnosed disorders among children and older adults.
“Researchers found that one of the fundamental reasons for the depression is isolation, loneliness and lack of social
support. If people can get some degree of social and emotional support, they will get through the difficult times
easily and smoothly.” (Sefa Bulut 2019, 41)
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Falco’s philosophy: “change is not something to be feared … every ideal society must consider
its own obsolescence.” This is another lesson for mainstream society: accepting some structures
are becoming obsolete. So far, Damanhur has avoided obsolescence by continuing to evolve and
adapt following unmet needs and anticipated challenges.
Damanhur is a laboratory for life and has a history of continually exposing the citizens to
a culture of change, creativity, and humour. Regardless of whether the federation survives,
Damanhurians role-model one sensible approach to coping with the social-ecological unknowns
of the rapidly changing climate. Living in small, supportive groups, viewing people as brothers
and sisters, celebrating the interconnected web of life, honouring the natural world, and
continually experimenting with sustainable ways of living will all ensure segments of this ecosociety continue on an ecoresilient Viaggio.
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Chapter 9 - Discussion
Humans, of course, are a storytelling creature. It’s part of what makes us human. We tell
stories that shape our sense of the world. Stories are not just things that we tell as
individuals. Communities can tell stories too. (Rob Hopkins 2019, 106, 117)
The case studies told four unique stories of my experience of ecovillage ecoresilience.
This iterative review of the individual case studies illuminates new community stories and
generates observations on the collective ecovillage movement. This chapter will synthesize the
findings of the four ecovillage site visits into summary themes.
One of the most interesting findings from the case studies is the wide variety of tactics
individual ecovillages employ to interpret and prepare to become more (or less) ecoresilient.
Ecoresilience was defined back in Chapter 3 as the “continual transformational integration of the
strengths and resources found within individual and community social, ecological, and
cultural/spiritual activities to better manage and prepare for the known and unknown impacts of
current and future climate-related social-ecological changes.” Some of the common and disparate
ecoresilient strategies observed in ecovillage site visits are reviewed in a forthcoming section.
Another significant finding illustrates that spirituality does have an impact on ecovillage
ecoresilience. Beginning with the purpose of an ecovillage, and continuing through individual
and collective activities, spirituality supports and builds community cohesion. A synthesis of the
four case studies answers the last research question about the relationship between spirituality
and ecovillage ecoresilience.
The upcoming discussion also includes an analysis of transformational community
resilience in the face of climate change and a summary of the adaptive cycle in terms of the
ability of the community to absorb future shocks. The final section summarizes some of the
applicable lessons learned from ecovillages that offer implications for mainstream society.
Before beginning the data analysis, I start with a brief review of the data collection process.
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9.1 Data Collection Review
The research methods used in this research project included: guided private tours and
group tours, casual conversation with residents and guests, participant-observations, follow-up
communications with hosts and guests, and extended ecovillage literature reviews. The variety of
data collection methods follows Creswell’s (2017) recommendation that all qualitative research
studies should include at least two forms of verification strategies for the methodology. Table 9.1
summarizes the various methods used to collect data at each ecovillage.

Site Visit Tools

Description

Whole Vill.

Findhorn

Damanhur

Data Collected

La Cite

Table 9.1 - Fieldwork Tools and Data Collection List

Personal Guided
Tours

Resident guided personal tours of ecovillage
community, indoors & outdoors

4

4

Guided Group Tours

Resident guided group tours of ecovillage
community, indoors & outdoors

3

3

Public Programs

Guest participation in educational & experiential
programs, workshops & conferences

2

1

Semi-Structured
Interviews

With Residents & Volunteers

Casual Conversations

With Residents, Volunteers & Guests

Off Site Research
Research Papers &
Case Studies

Description
Literature review of selected ecovillages
including academic case study research

Historical Literature
Review
Follow-up
communications

Historical review of selected ecovillages
including books, print and digital media
Phone calls & email communications with current
& former Residents & Guests

6

10

8

4

3

4

6

3

1

3

4

8

2

9

7

2

6

4

2

Tours: The guided tour technique hybridizes visual and aural methods. Guided tours
enabled a shorter visit to the research sites. Since this is a multi-site project, I found that this tour
technique worked well. In total, I spent two months visiting various ecovillages as opposed to
two years. The informal private guided tours at La Cité and Whole Village generated more
personal and spontaneous data. For example, at Whole Village, my Host admitted, “we are in
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trouble” concerning the recent revolving door of residents. And during the private guided tour at
La Cité, passing by the viewing platform indicated the secondary importance of place. For any
future research, I would consider using the private guided tour technique.
The group tours were scripted, especially at Damanhur and somewhat at Findhorn.
Overall, the tour guides generously offered personal stories and truthful responses to questions.
The biggest surprise in the group tours emerged during lively conversations and observations
from fellow guests. I will never forget a fellow Findhorn guest gasping and using the word ecomansion to describe one of the large two-storey eco-homes in the Field of Dreams housing
cluster at The Park. Participating in group tours generated a surprising amount of supplementary
information by providing additional observations from non-residents’ perspectives. For example,
through spontaneous conversations, I stumbled upon the concept of shadow at Findhorn. As a
participant-observer, I gleaned a great deal of information in a short time.
To augment the shortened site visits, delving into the history of each ecovillage through
an extensive literature review in the form of a ‘foundation tour’ was very illuminating. A
historical study of the founding of each community brought to light the original purpose of every
ecovillage. This history contributed to the context of the current culture of each ecovillage.
Finally, reviewing and including supporting evidence from other literature, including graduate
case studies, facilitated some of my observations.
The original plan for the site visits was to include semi-structured interviews, but the
reality was many people just wanted to share their thoughts and stories of their time in the
community. Casual conversations during communal meals and participation in various visitor
programs replaced semi-structured interviews at all locations. Listening to visitors and residents
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spontaneously share their story was far more illuminating than asking generic questions. If I
were to do more research, I would simply say, “tell me your story,” then sit back and listen.
Deciding the saturation point for collecting data is an imprecise task. The primary method
of knowing when I was complete was my intuition. Intuition is an acknowledged aspect of
interdisciplinary research (Szostak 2013). And I was also guided when I heard the same stories
recounted many times. Intuition involves believing what feels true. In this project, the role of
intuition generated a nudge to narrow the ecoresilient direction to spirituality.
No doubt, spending more time in an ecovillage community would generate more
information. However, the purpose of this project is to take a high-level snapshot of several
ecovillages through the lens of ecoresilience and not complete a detailed anthropological study
of each community. Overall, I am satisfied with the volume and quality of the information
obtained from the site visits because other sources of information were available to assist in the
development of the case studies.
Site Visit Summary: No two ecovillage communities are the same, and no two site visits
were either. Each ecovillage experience was unique with regards to time spent on site, method of
participation, even my accommodations were diverse. Every ecovillage community is designed
by the people who live there, according to their vision, culture, and interests. GEN maintains that
ecovillages emerge according to the characteristics of the bio-regions within which they are
embedded. Ecovillages typically embrace social, ecological, economic, cultural, and spiritual
dimensions. These dimensions combine into a systemic, holistic approach that encourages both
personal and communal development.
Because ecovillage communities are uniquely distinct populations, I find it challenging to
discuss the case studies in a strictly analogous fashion. The metaphor of trying to compare
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intergenerational humans comes to mind. Toddlers, teenagers, adults, and elders may all be
human beings, but each age and stage have something different to teach us. Also, each
community embodies the subtle cultural differences of people living in Quebec, Ontario,
Scotland, and Italy. Each ecovillage represents a unique culture.
The site visits illuminated a variety of ways ecovillages are and are not ecoresilient. I will
use these ecoresilient examples to illustrate the observations generated for this project. Table 9.2
summarizes the different thematic coding models used in case studies. Ecovillage observations
were based on several characteristics found within the Adaptive Cycle of Change, Kagan and
John’s (2014) four community features for climate change adaptation, evidence and analysis of
the publicly stated community purpose, and the three aspects of spirituality as discussed in
Chapter 3.
Table 9.2 - Table of Characteristics for Evaluating Ecovillage Ecoresilience
Evidence of Resilience
Response Diversity
Knowledge & Flexibility
Self-Organization
Redundancy
Evidence of Spirituality
Connect to Web of Life
Engaged Spirituality
The Arts
Spiritual Shadow
Community Purpose
Clarity of community
Spiritual values
Adaptive Cycle
Development/Growth
Maturity/Conservation
Collapse/Release
Exploration/Reorganization

Indicators & Examples
Rebound from problems
Network with other communities & organizations
Community changes over time
Leadership, alternate currency, sources of revenue
Indicators & Examples
Pre-meal grace, nature-connection, meditation
Environmental activities, social allyship
Audio & visual arts
Spiritual bypassing, no social-ecological engagement
Indicators & Examples
Clear statement of community purpose
Members embody spiritual values
Indicators & Examples
Entrepreneurial, adaptive, trial & error, high risk
Efficiency, stability, predictability, low risk, rigidity
Unravelling, chaotic, conflict, reflection, little structure
Creative, conversations, research, prototypes, messy
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Means of Verification
Tours, Interviews, Research
Tours, Interviews, Research
Tours, Interviews, Research
Tours, Interviews, Research
Means of Verification
Participant Observation
Tours, Interviews, Research
Participant Observation
Tours, Interviews, Research
Means of Verification
Website Research
Participant Observation
Means of Verification
Tours, Interviews, Research
Tours, Interviews, Research
Tours, Interviews, Research
Tours, Interviews, Research

Finally, as a data review and reference point for the upcoming discussion, Table 9.3
presents a summary of the ecovillage case studies.
Table 9.3 - Summary of Case Studies.
Ecovillage
La Cité
Quebec
Whole Village
Ontario
Findhorn
Scotland
Damanhur
Italy

Age
Est 1984
36 yrs
Est 2002
18 yrs
Est 1962
58 yrs
Est 1975
45 yrs

Size
Founded By / Community Purpose
87 residents
Michel Deunov Cornellier
700 acres Youth education, sustainable development.
17 residents
Group of 11 Families
191 acres
Cooperative farming ecovillage.
250 residents Peter & Eileen Caddy, Dorothy Maclean
445 acres
Centre for spiritual learning.
400 citizens
Falco Tarassaco, né Oberto Airaudi
1235 acres Laboratory for the future of humankind.
.

Site Visit
Current Resilience
3 days
Low=>High Resilience
Private Tours
3 days
Low Resilience
Private Tours
15 days
High=>Low Resilience
Group Tours
4 days
Low Resilience
Group Tours

The current resilience column refers to the adaptive cycle of change that is addressed in a
later segment. An analysis of community ecoresilience follows in the next section.
9.2 Community Ecoresilience
This section summarizes the ecovillage ecoresilience findings from the four case studies.
Each ecovillage is an autonomous community emerging from a unique history, comprised of
unique individuals, and embedded into a unique bio-region. Despite this uniqueness, some
common themes emerged, demonstrating ecovillage ecoresilience. As described in the
introduction to this chapter, ecoresilience is a process, not a static goal. This section will look at
transformational resilience strategies identified to increase community ecoresilience to cope with
climate-related social-ecological changes.
Community resilience is about anticipating, adapting, learning, and transforming human
actions in light of the unprecedented challenges to our increasingly turbulent world. In the face
of local climate change, there are many strategies for increasing community resilience. John and
Kagan’s (2014) resilience research specifically identifies four features that play a significant role
in strategies for climate change adaptation and include: 1) response diversity, 2) types of
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knowledge and flexibility, 3) self-organization, and 4) redundancy. Self-organization was
deemed to be the strongest of the features stimulating the development of the three other
elements. Identifying evidence of these four strategies was part of the data synthesis process.
Response Diversity: Increasing transformational community resilience requires a
portfolio of responses that acknowledges the dynamics and networks of a system (Folke 2010).
The diversity of responses develops through the links between various internal and external
community sectors. Ecovillages that continually embrace change exhibit diverse responses to
social, ecological, economic, and spiritual aspects of community life.
The ten different businesses at La Cité are examples of response diversity. There is
diversity in revenue generation, employment opportunities, and integration with more extensive
regional networks. Damanhur illustrates response diversity through the evolutionary creation of
the four pillars guiding life in this eco-society. The School of Meditation, the Social pillar, the
Game of Life, and Tecnarcato are all diverse responses addressing differing communal needs
over time. The Game of Life was created specifically to encourage change and creative
responses to living in the community. Both La Cité and Damanhur exhibit strong adaptation due
to a philosophy of experimentation, change, and a variety of approaches to community-building.
An attitude of constant change will serve these ecovillages during difficult times because the
residents are used to creative problem solving and continuous change.
Conversely, stale maturity describes Findhorn and is one reason there is low community
cohesion. “We have always done it this way” was a common response I heard during the site
visit. In the early years, residents experimented with various social and ecological building
techniques, but now some legacy segments of the population at The Park have become less
flexible. Tradition is more important than creatively exploring community innovations. A lack of
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creative exploration is apparent with the ongoing strife and opposition to the new housing
clusters, especially the affordable housing units. The philosophy of continual change is required
to build transformational community resilience, which calls for ongoing proactive change.
Along with little community cohesion, Whole Village has no diversity of responses, and
organizationally, little has changed since the 2002 inception of the ecovillage. However, the
farming leadership of Whole Village does continually explore and experiment with regenerative
farming techniques and environmental conservation tactics such as conservation easements and
tree planting. The result is that the landscape at Whole Village is slowly regenerating and
becoming healthier. The diverse ecological approaches are significantly protecting and
improving the health of the local and regional environment, including providing wildlife
corridors and natural habitats for many forms of life.
Embracing a portfolio of responses is crucial for ecovillages to cope with climate-related
changes. The case studies illustrate how the communities of La Cité and Damanhur fully
embrace response diversity. Some residents of Findhorn show moderate diversity, and the
farmers of Whole Village employ some ecological diversity. A diversity of responses is
enhanced with membership curiosity and flexibility.
Knowledge and Flexibility: Various types of knowledge and innovative capacity are
vital for uncovering and moving towards new directions. Within community settings, innovative
ability depends on the local availability of expertise. John and Kagan (2014) maintain that
creative, flexible solutions promote learning because they break the destructive repetitive
patterns that contribute to anthropogenic climate change.
Due to the communal culture of testing and experimentation, the communities of La Cité
and Damanhur are strong in this area. One of the philosophies I heard at La Cité was “test, and
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adjust, or scrap.” This feedback loop is applied equally to social and ecological projects such as
new business ventures and different living arrangements. La Cité also has an experimental
greenhouse and gardens dedicated to testing hardier climate-resilient plants and tree species. A
sister community has been developed to test the La Cité ecovillage model in New Hampshire.
The leadership of La Cité continually seeks new knowledge and demonstrates flexible solutions.
Seeking new knowledge is very much a part of the philosophy of Damanhur. The website
includes the tagline “a laboratory for the future of humankind.” Damanhurians explore spiritual
physics and many other social-ecological sciences, including plant communication. With the
death of Falco, the leadership of Damanhur is now experimenting with community continuance
models generating mixed results. Although one-third of the residents have left the eco-society,
the Damanhurian model of community has expanded in other ways, as a new ecovillage has
emerged in Perth, Australia (Damanhur 2019). Ultimately, the flexibility of the leadership at
Damanhur will determine the transformational resilience of this Italian eco-society.
The leadership of Findhorn continues to explore the unseen communities of the morethan-human world, which is generating much revenue for the foundation. However, the rest of
the ecovillage mirrors mainstream society with a business-as-usual approach to community life.
Affordable housing issues, pockets of self-interest groups, and an inability to accommodate the
needs of the elderly or young families all indicate an individualistic outdated Western way of
life. While the leadership of Findhorn may have historically contributed new concepts to
communal living, no new knowledge or approaches have emerged with regards to building more
social-ecological resilient communities.
Whole Village does not demonstrate any new knowledge or flexibility for building a
healthy community. The farming leadership does dabble in new regenerative farming techniques,
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but overall, there has been no recent development of the current social structure. Overall, La Cité
and Damanhur provide the most examples of actively seeking new knowledge and flexible
solutions. An on-going communal philosophy of creative, flexible solution options builds
transformational community resilience.
Self Organization: The fundamental capacity of adaptive systems is the potential to selforganize. According to John and Kagan (2014), this the most important characteristic of
community resilience. Self-organizing capabilities lie with individuals that actively shape, as
well as continuously respond to surrounding networks. Self-organization is a primary
characteristic of networks of living systems, allowing these networks to reach high degrees of
resilience. The ability of systems to self-organize generates opportunities to change and improve
the capabilities of the broader culture.
The eco-society of Damanhur is an excellent example of the concept of self-organization.
As outlined in the Damanhurian constitution, regional communities comprised of differently
themed nucleos self-organize under the broad umbrella of a region that combines them to create
the federation. The nucleos are continually forming, reforming, and some are dissolving. The
citizens of Damanhur demonstrate need driven self-organization.
La Cité demonstrates self-organization through bankruptcy in the early years, the
continual evolution of new businesses, and the recent creation of a new community in New
Hampshire. The leadership of La Cité also wisely integrates the younger generation of residents
into leadership positions. The whole membership of the community reviews the major ecovillage
projects twice a year.
The communities of Findhorn and Whole Village demonstrated a certain amount of selforganization during the early years of community creation. Because Findhorn has become a
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sizeable multi-million-dollar business entity and gentrified community, self-organization occurs
through the New Findhorn Foundation. This grass-roots organization was created to meet the
needs of both full residents and local friends. At Findhorn, self-organization occurs at the lower
levels of individual residents and special interest groups. At Whole Village, changes are
minimal, and the organizational structure remains static.
To increase socio-ecological resilience, communities will have to draw upon the ability to
self-organize rather than rely on increasingly unstable established structures, including large
public institutions. Both La Cité and Damanhur historically and currently display evidence of
continual self-organization. Findhorn has become a large institution with a scattered community
configuration, and Whole Village has fragile social cohesion. Without a membership committed
to an over-arching community purpose, Findhorn and Whole Village will have difficulty
adapting to change.
Redundancy: Within a community setting, redundancy refers to additional systems,
processes, and people that can continue to support the ecovillage in the event of a disturbance or
disaster. High efficiency leads to low system resilience because of diminished capacity to adapt
to change. Kagan and John (2014) describe how “loose resources in the system leave
opportunities for redundancy” (65). The more spare parts, people, and processes available at an
ecovillage, the more capacity the community will have to adapt to the unknown. This is a
difficult concept for some communities, and mainstream society, to embrace because it means a
decrease in efficiency to increase the capacity for redundancy.
La Cité and Damanhur demonstrated redundancy in many systems, including food
production, alternative energy, governance, and revenue generation. The encouragement of youth
to take leadership positions at La Cité is an excellent example of redundancy through
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intergenerational succession. The Damanhurian elections of the King and Queen Guides, along
with the College of Justice, is another example of governance redundancy.
The ecovillages of Findhorn and Whole Village have little redundancy, especially in the
area of leadership succession. Findhorn is having difficulty attracting new members into
leadership roles due to low wages. At Whole Village, the two remaining founding members do
practically everything. Also, neither community generates substantial amounts of food, and both
ecovillages experience problems finding people to work in the organic gardens. There are some
examples of alternative energy, but not much else. Both of these ecovillages are very vulnerable
to the unknown impacts of climate change.
Whole Village does have an excellent written disaster plan, but it will be impossible to
execute without more people. The disaster plan just considers the physical dimensions of the
community without any consideration for the social aspects. From an ecovillage perspective,
redundancy in all dimensions of community, social-ecological-economic-cultural, is crucial for
community viability.
In general, ecovillages that exhibit the four features of community resilience are in the
best position to anticipate, adapt, learn, and transform community actions to cope with climate
change. I found it interesting to note that the ecovillages exhibiting the most community
resilience features, La Cité and Damanhur, to have residents displaying the least amount of
climate-anxiety. In my assessment, these two communities, which are used to constant change,
will continue to proactively implement social-ecological community changes necessary to
protect all current and future communities of life.
A community membership that practices nimbly adapting to change is more important
than developing a static disaster-response plan. As evident at Whole Village, even a detailed plan
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does not ensure a community will have the ability to bounce back and move forward from
climate-related disturbances. Cohesive groups of people are required to implement strategies.
At Findhorn, it is difficult to predict how community members will cope with climaterelated disturbances. With no disaster plan and a stale institutional maturity, to the best of my
knowledge, the leadership of Findhorn does not seem focused on proactive climate-change
adaptation. The ingredient that enhances transformational community resilience, visible at La
Cité and Damanhur, is the ingredient of spiritual capital.
9.3 Spirituality and Ecoresilience
The spiritual literature reviewed in Chapter 3 led to my concluding observations that
spirituality directly contributes to community ecoresilience. This section expands these initial
observations to encompass the four case studies. I start this discussion by identifying the
importance of community purpose, then provide strong and weak ecovillage examples of
spiritual engagement, and offer interpretations of ecovillage spiritual shadows. Finally, the last
research question is answered about the relationship between spirituality and ecovillage
ecoresilience.
Spirituality is broadly described as a person’s belief that there is more to life than can be
materially observed. The literature and site visits revealed that community member
connectedness is an integral aspect of spirituality. Beehner (2019) affirms this revelation with the
statement that spirituality is “the desire for meaning and purpose in life, and connection and
community with other like-minded individuals” (3). Consequently, the spiritual foundation of
any community depends upon multiple individuals having the same deeply held spiritual values
informing a community’s common, meaningful purpose. Therefore, the starting point for
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evaluating spiritually supported ecovillage ecoresilience begins with a look at the community
story contained within the publicly stated mission and guiding statements.
9.3.1 Community Purpose
The four case studies illuminate an influential link between a spiritually-informed
community purpose and ecovillage ecoresilience. A community purpose with spiritual values
incorporates qualities that inspire communities of people to work together for themselves and
others. Culliford (2010) describes some of the universal spiritual values being honesty, trust,
kindness, generosity, tolerance, patience, perseverance, discernment, humility, courage,
compassion, wisdom, beauty, and hope. When people who share common values come together
in a community, they shape an integrative force for community cohesion.
Alignment between personal and community values is a common topic within the
ecovillage literature. Christian (2007) writes that there must be a match between the mission and
purpose of a community and an individual’s values. A mismatch in values will eventually lead to
trouble. “If a community doesn’t have a common mission and purpose, or most members don’t
support it or agree on it, this can cause a particular kind of conflict” (180). Communities need an
overarching purpose to guide projects, processes, and most aspects of ecovillage life. The
purpose of an ecovillage acts as a guidance system directing the current and future activities of
all community members.
The literature reviewed in Chapter 2 identifies that a clear vision and mission statement is
one of the most critical factors for the ongoing health, cohesion, and longevity of an ecovillage
(Ludwig 2017; Halbach 2014; Christian 2007). A vision statement describes what the
community is moving towards, and the mission statement outlines how that vision is achievable.
Ecovillage communities offer many public versions of vision and mission statements, and some
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also publish principles, goals, and aims. All of these forms of public statements have the same
primary effect. The statements announce to residents and the outside world what the purpose of
the ecovillage is, plus the statements reiterate the core values of the community.
The vision should inspire and motivate residents to keep creating community, persevere
through tough times, and guide decisions. A sense of purpose is more than words written on the
ecovillage website. All residents need to align with the mission altogether, and community
members need to emulate the core values. The site visits illustrated to me the critical importance
of concise community statements. I noticed a direct relationship between ecovillages with a
clear, spiritually informed community purpose and strong indications of community
ecoresilience.
For this discussion, I offer three crucial factors that contribute to a spiritually informed
community purpose. The first factor includes evidence of spiritual values in the publicly stated
mission and vision statements, as well as guiding principles and goals. The second factor is the
degree of clarity in the community purpose or the raison d’être of the ecovillage. And the third
factor is the depth of solidarity of community member alignment with the purpose of the
ecovillage.
From the case studies, La Cité illustrated the three factors mentioned above. This
ecovillage has the most succinct mission statement: “To develop an ecovillage that gives priority
to education and sustainable development based on respect for all living things” (La Cité 2019).
A community elder shared that this statement is used to solve all disagreements, without
exception. Spirituality is emphasized in the community goal to “Integrate a supportive social,
cultural and spiritual way of life while respecting each other.” These statements clearly articulate
the ecovillage focus of education, sustainability, and respect for life. Because of the clear

272

community purpose, La Cité survived bankruptcy and continues to flourish. All the residents
appear to sincerely believe in the community purpose. During the site visit, I did not find any
discrepancies between this mission statement and daily ecovillage life. The clear focus of
community purpose guides the ecovillage and emphasizes a harmonious way of living.
Harmony was also a communal value emphasized at Damanhur. Community aims and a
constitution guide the eco-society. The stated aims of Damanhur are: “the freedom and reawakening of the Human Being as a divine, spiritual and material principle; the creation of a
self-sustaining model of life based on ethical principles of good communal living and love; the
harmonious integration and co-operation with all the Forces linked to the evolution of
Humankind” (Damanhur 2019). Damanhurian citizens dedicate their life to the application of the
principles and aims indicated in the Constitution.
The Damanhurian Constitution clearly outlines the expectations of citizenship. Damanhur
was another ecovillage that emulated the publicly stated community purpose. There is no
question that spirituality is central to all activities. Macaco Tamerice (2012) confirms this
observation, “Damanhurians consider everything one does as spiritual; whether they meditate or
pray, conduct research or art, when at work giving themselves to others, when taking care of the
children or simply cooking or cleaning the house” (235). Supportive communal living in small
family groups or nucleos catalyzes personal and spiritual development while building a cohesive
and adaptive eco-society.
At Findhorn, clarity of community purpose is elusive. The stated mission is
“transforming human consciousness in everyday life to bring new possibilities into the world”
(Findhorn Foundation 2018). Of all the ecovillages studied, this statement illustrates the vaguest
community purpose. During the site visit, the Earth Elder shared that the lack of a specific
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overarching community purpose has, over the years, contributed to community confusion and
unresolved issues.
The second principle guiding the Findhorn community of “Work is love-in-action,” does
encourage a healthy spiritual attitude toward collective work. Still, the third principle of “Inner
listening” seems to diminish community cohesion by encouraging people to “quietly turn
within.” The mission of Findhorn is geared towards individual spiritual development, not
necessarily developing a cohesive community. The lack of overarching community purpose,
combined with no masterplan or communal focus, has resulted in a scattered physical and social
community configuration.
Finally, at Whole Village, the stated mission is “a cooperative farming ecovillage that
aspires to model and support resilient, just, and regenerative systems” (Whole Village 2019).
This statement may be a well-written and concise mission statement, but any links to the spiritual
or social dimensions are weak. The lack of any specific reference to building social systems may
be one reason only two residents live and work under this statement. Also, I noticed a
considerable gap between what is publicly stated and the way the community functions. The
members of Whole Village come nowhere near to ‘walking their talk.’ Based on this finding
alone, it is not surprising that Whole Village exhibits the most communal challenges and the
least evidence of ecoresilient characteristics.
Creating, and periodically reviewing, the purpose of an ecovillage is critical for
community health and ecoresilience. Back in Chapter 3, Doppelt (2015) identified a strong sense
of purpose to be an essential ingredient for transformative resilience. Ensuring all residents agree
with and live by the purpose is just as critical as carefully crafted words. Without clarity and
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alignment of community purpose, Findhorn and Whole Village may struggle during times of
rapid change due to a low sense of community.
McMillan and Chavis (1986) suggest that a sense of community is present to some degree
in all communities as a ‘human spiritual bond.’ The presence or absence of spiritual values in a
community, along with a clear or vague community purpose, sets the foundation for building the
spirit of a community, also known as spiritual capital. Zohar and Marshall (2004) describe
spiritual capital as the amount of glue that binds people together. This invisible glue is an
essential ingredient for community cohesion.
Spiritual capital may also function as a shock absorber helping community members
manoeuvre through adverse events. The next section discusses some of the similar and disparate
ways the four ecovillages build or diminish spiritual capital. The discussion will follow the three
spiritual themes established in Chapter 3, including connection to the web of life, engaged
spirituality, and the arts.
9.3.2 Connection to the Web of Life
Most ecovillages actively engage in practices that encourage people to feel deeply
connected to other people, to the natural world, and to themselves. The case studies provide a
veritable buffet of individual and community spiritual activities. Some of the standard ecovillage
spiritual practices include: meditation, saying grace before meals, and spending time in nature.
Beginning with the nature theme, Tamerice (2012) asks the poignant question, “if a deep
respect of life pervades your worldview, how can you not be ecological?” (239). Respecting the
natural world through nature-connection activities within ecovillages manifests in different ways.
All the studied ecovillages, except Whole Village, offered creative ceremonies and rituals to
honour the seasons and cycles of life. One unique example was the first fruit ritual at Damanhur.
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Other common nature-based community rituals observed at the ecovillages, except Whole
Village, were celebrations of the solar and lunar cycles such as the summer and winter solstice,
the spring and fall equinox, as well the monthly cycles of the full moon and new moon.
A familiar daily ritual occurring at every ecovillage, except Whole Village, is the practice
of saying grace before meals. Saying grace is an expression of gratitude for the plant and
animals’ lives sacrificed to nourish humans and an acknowledgement of all the individual efforts
to bring the food to the table. The spiritual act of expressing gratitude for life also builds spiritual
capital when communards regularly share meals. Christian (2003) notices that communities that
eat together at least four times a week enjoy strong community cohesion. Every ecovillage,
except Whole Village, shared a form of grace and ate together five to seven days a week.
Also, at every ecovillage, except Whole Village, individual and collective spiritual
activities were continually encouraged. When I asked about the lack of spiritual activities at
Whole Village, the leadership flatly told me that “spirituality is considered a personal matter.”
The lack of community-supported spirituality, at Whole Village, diminishes spiritual capital and
leads to low community cohesion. I noticed a robust correlation between spirituality and
community cohesion at every ecovillage I visited. In general, ecovillage communities that had
little to no shared spiritual values or practices appeared to me to experience a wide variety of
community struggles, including membership problems and related financial issues. This
significant discovery will be revisited in upcoming sections.
Two other common ecovillage observations concern the aspects of nature-connection and
community members embracing low-impact lifestyles. These related ecological dimensions
together form one of the main reasons the phenomenon of ecovillages emerged in the 1970s.
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Ecovillagers consider that living more sustainably honours the web of life; therefore,
sustainability is regarded as another expression of spirituality.
A study completed by Tinsley and George (2006) generated data proving that residents of
Findhorn live with half the carbon footprint of mainstream UK society. Every ecovillage I visited
exhibited varying methods to expedite low-impact lifestyles. The case studies offer a plethora of
natural building techniques, alternative energy approaches, waste treatment processes, and
shared living arrangements. Embracing low-impact lifestyles is one of the significant ecoresilient
strengths of the intentional ecovillage community model.
Organic farming and permaculture are further examples of how ecovillagers honour their
interconnectedness with the web of life. Every ecovillage I visited employed organic farming
methods to reduce the impact of growing and harvesting food. Regenerative landscape efforts at
Whole Village, Findhorn, and Damanhur further illustrated the desire of ecovillagers to move
beyond sustainability to responsibly repair some of humanity’s impacts on the natural world.
Overall, ecovillage lifestyles catalyze a shift away from anthropocentrism towards
ecocentrism. Connecting people to a physical place and broadening our sense of belonging to the
Earth is an eco-spiritual transformational shift (van Schalkwyk 2011; Taylor 2010). The
residents of Findhorn and Damanhur demonstrate how a sense of belonging can develop into a
spiritual place attachment. Victor Counted and Hetty Zock (2019) explore the relationship
between place and spirituality. They introduce the concept of ‘place spirituality’ as an experience
that combines geographic place attachment with divine entities.
Spiritual place attachment is vital to the communities of Findhorn and Damanhur. Both
communities are very attached to their geographic locations due to decades-long spiritual
histories perpetuated by spiritually-infused community purposes. At each of these ecovillages,
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there are physical structures and natural places sacred to each community. Findhorn has an
original garden, sanctuaries, and a Universal Hall. Damanhur has a massive outdoor ceremonial
center, temples hand dug into a mountain, and a sacred human-free forest. These sacred places
and spaces create an ongoing spiritual attachment to a physical place.
The leadership at both Findhorn and Damanhur have honoured this spiritual place
attachment and have designed unique ways to protect the landscape of their respective
communities. The more residents, and guests, become spiritually attached to a physical place, the
more they are willing to protect these landscapes. The leadership at both of these communities
have also leveraged this attachment into a lucrative revenue stream. The social-ecologicalcultural impacts of monetizing the unique spiritual places at Findhorn and Damanhur is revisited
in later sections. The next segment continues the spirituality discussion with a look beyond the
concept of spiritual connection and toward the aspect of spiritual engagement.
9.3.3 Engaged Spirituality
Spirituality provides both a sense of purpose for human life and includes moral
responsibility for the well-being of current and future generations (Ikerd 2019). The concept of
engaged spirituality implies additional actions are required to support and protect all
communities of life. Kumar (2005) emphasizes the importance of spiritual engagement by noting
the “love of nature and the intrinsic value of all life, human as well as other than human, is the
essential ground in which environmental and social justice movements need to be rooted. The
basis of all campaigning is reverence for life, and this is a spiritual basis” (8). Engaged
spirituality suggests actions need to occur on behalf of other human communities in the form of
active citizenship, and in the form of environmental action for more-than-human communities.
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Active citizenship includes residents to take an active role in communities locally,
regionally, and globally. Oh and Sarkisan (2012) discovered that holistic spirituality links to
higher engagement levels in activities directed at social transformation. They maintain the link
between holistic spirituality and social engagement occurs on three levels: interpersonal,
communal, and sociopolitical. The case studies uncovered that ecovillages showing strong
evidence of individual and group spiritual practices do demonstrate more examples of active
citizenship.
All ecovillages, except Whole Village, developed unique routines to promote peace and
harmony within the membership. At La Cité, the grace of “peace, harmony, love - in us and
around us” reminds all community members of the most critical community values. Another
subtle community-building routine is the Damanhurian greeting of con te (with you). This
greeting continually emphasizes the importance of belonging and membership. Salter (2015)
found that one of the primary means to obtain spiritual growth at Damanhur is through being an
active contributory community member. One of the many different community routines at
Findhorn included the practice of ‘attunement’ or meditating, before every group activity. All of
these creative routines accentuate community harmony, which builds spiritual capital.
Besides activities that promote peace and harmony within an ecovillage, efforts
addressing social inequities in the broader human community, are necessary for active
citizenship. Since each ecovillage emerged from the unique needs of a bio-region, the evidence
of social justice varies. Many ecovillages demonstrate active citizenship through local and
regional community outreach programs. The communities of La Cité, Damanhur, and Findhorn
all offer public education programs. Some of the programs include ecovillage development,
sustainability, and permaculture.
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Other distinct ecovillage active citizenship efforts include the eco-therapeutic Care Farm
at Findhorn, the Incredible Edible collaboration with members of La Cité, and Damanhurians
volunteering for the Italian Red Cross. Whole Village was the only ecovillage that did not exhibit
any evidence of community wide socially engaged spirituality internally or regionally. As one
Whole Village community member stated: “we treat the land better than we treat the people
around here.” However, some individual ecovillagers at Whole Village do display a strong
commitment to environmental action.
Protection of the landscape via conservation designations is a popular ecovillage strategy.
The best example of this is the 999-year conservation easement Whole Village agreed to as part
of the original land purchase. At Findhorn, a conservation strategy has wisely included
collaboration with the local area residents. Along with some of the residents of the old village of
Findhorn, Jonathan Caddy, son of the Findhorn Founders, initiated the creation of the Findhorn
Hinterland Trust which is tasked with monitoring land use of the sensitive dune landscape for
250 years. At Damanhur, the creation of the sacred woods facilitates the same landscape
protection as a conservation easement. All three ecovillages demonstrate different methods to
protect fragile environments.
Whole Village has gone a step beyond simple landscape protection by exploring
regenerative and carbon sequestration activities. One of the unique activities includes producing
and introducing biochar into the soil. The farmers at Whole Village are also experimenting with
conservation tillage practices, such as direct seeding systems. On a regional level, Whole Village
members participate in various conservancy efforts drawing attention to watershed protection,
wetlands management, regenerative farming, climate change, and other regional ecological
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concerns. Because of a strong ‘farm attachment,’ the elderly farmers of Whole Village are firm
advocates for the local and regional environments.
At Findhorn, environmental efforts commence at the individual member level, bypass the
ecovillage, and blossom in the broader community. A couple of examples include the Findhorn
Hinterland Trust and the Scottish national Trees for Life program. On a global scale, individual
members of Findhorn provide ongoing leadership to eco-culture-shifting programs, hosting
sustainability summits and conferences that offer opportunities to explore new solutions to tackle
socio-ecological issues. Members of Findhorn continue to explore and organize environmental
efforts.
Damanhur collaborates and contributes to local and regional efforts. Nucleos have
initiated roadside clean-up campaigns with local villages and regenerated regional water
landscapes. Generally speaking, every ecovillage provides a role model for mainstream society,
demonstrating care and concern for the natural environment.
Engaged spirituality activates people to advocate for the well-being of all communities of
life. Spirituality, in the form of active citizenship, encourages residents to become caring
contributory community members leading to community cohesion and also take action to
improve broader society. It also catalyzes the environmental protection of local, regional, and
global landscapes. Spirituality in the form of nature connection anchors people with a sense of
belonging to something greater than ourselves. These activities generate spiritual capital and
adaptive capacity leading to community ecoresilience. The arts also contribute to ecoresilience
and will be the focus of the next section.
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9.3.4 The Arts
Art as a product and a practice is an individual and collective experience. Art reflects
many spiritual values such as beauty, creativity, honesty, generosity, patience, and perseverance.
Culliford (2017) maintains that all art forms contribute to human spiritual wealth and
development. He states that “art comes from the heart and, likewise, speaks to the heart; but this
asks something of the witness, too, a kind of emotional and spiritual sensitivity with which to
receive the generous gift of the artist” (2). Appreciation of art is as much a spiritual experience as
engaging in the creative process. Ecovillage expressions of visual art and performance art
significantly differed between the ecovillage site visits.
All ecovillages had varying amounts of artworks on display. At Whole Village, I noticed
a couple of lovely paintings in the shared living room, but it was the full mural outside by the
external entrance that caught my attention. I found the mural quite striking because it
endeavoured to capture the vision of a holistic community. At La Cité, the carefully guarded
paintings in the community hall were good examples of spiritually informed visual art.
The most extraordinary visual artworks appeared within the Temples of Humankind at
Damanhur and included oil painting, artistic/stained glass, sculpture, mosaic tile, gold leaf, and
embossed copper works. My experience of the temple complex was of being in a sacred place,
something akin to an ancient church. In the temples, the artworks reinforce the primary
communal value of honouring all systems of life. At Damanhur the works of art are more than
decorative embellishments and are one unique method of connection to the social-ecologicalspiritual communities of life. Continually caring for and creatively expanding the temples is an
individual and collective contemplative practice generating a great deal of spiritual capital within
the eco-society.
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A unique example of generating spiritual capital through performance art occurred during
my time at Findhorn. My extraordinary experience of Taizé singing/chanting illuminated how
sound can catalyze spiritual connection and cultivate community. St. Vincent (2010) maintains
that all sound is spiritual. Frank Fitzpatrick (2013) states that “Music is, at its essence, the sound
of spirit. When created from the heart and with truth and pure intention, music is a spiritual
expression of the most universal nature and the highest order” (2). When people come together to
engage in musical activities, such as playing instruments or singing altogether, something
profoundly spiritual and emotional occurs. The formation of a powerful spiritual/social bridge
created through music contributes to ecoresilience.
Art and creative practices have the potential to strengthen the community through
increasing the spirit of community. The creativity associated with the arts catalyze new ways of
seeing the world. A prime example are murals of larger than life plants painted on the exterior
walls of buildings at Damanhur. The murals remind people of humans’ biocentric place within
the larger web-of-life. The practice of art can lead to ecovillagers challenging our current
mainstream thinking about climate change by presenting new ways of approaching complex
problems. The rotating solar sunflower cabin at Damanhur is an excellent example of a creative
approach to alternative energy. Portron (2017) confirms the importance of the arts in building
ecoresilience by suggesting the arts can also act as a method of future-proofing communities.
Evidence of community future-proofing is visible in the diverse responses to socialecological ecovillage challenges listed back in the community resilience section. I observe that
ecovillages that encourage and support artistic endeavours do demonstrate more community
ecoresilience. La Cité, Findhorn, and Damanhur generated many creative non-mainstream
approaches to community life through diverse, creative, and adaptive strategies. Whole Village
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lacks current artistic practices, thereby losing another opportunity to build spiritual capital.
Buoyed by spirituality, the arts foster innovative thinking and visionary problem-solving. The
arts can build spiritual capital and catalyze creative approaches to community climate-adaptation
strategies. However, despite the many positive influences of spirituality, there is a shadow side
of spirituality that requires acknowledgement.

9.3.5 Spiritual Shadows
The positive, or ‘light’ aspects associated with spirituality can also produce a ‘dark
shadow.’ From the case studies, the most frequent shadows of spirituality include the
commodification of eco-spirituality, culturation appropriation, and a lack of outward engagement
leading to spiritually bypassing local and global issues.
A singular focus on spiritual activities can create spiritual shadows when those activities
are commodified. This was very apparent in the communities of Findhorn and Damanhur
because a significant amount of community revenue is generated through expensive spiritual and
eco-spiritual programs, retreats, and workshops. Having personally participated in various ecospiritual programs at both locations, I can honestly attest to the fact that these two communities
cater to privileged people. As Sherrell and Simmer-Brown (2017) pointed out in Chapter 3, ecospiritual tourism perpetuates the “Western tendencies to commodify spirituality, using it to
insulate and reinforce ego-clinging, blissful states of minds, and avoidance of pain” (75). Egoic
self-centredness and denial of global pain preserves anthropocentrism.
Anthropocentrism also casts a long shadow via global travel. The globally advertised
eco-spiritual programs at Findhorn and Damanhur encourage visitors to travel great distances for
the privilege of personal enlightenment. The Findhorn website does optionally offer a carbon
footprint calculator to lessen the reality of the impacts of travel. I do find it ironic that
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participation in personal enlightenment appears to exempt personal responsibility for the climatechange-related shadow of global travel.
The commodification of eco-spirituality generates a large shadow because the inward
personal focus does not require any social-ecological action. Vaughan-Lee (2019) reminds us
that spiritual practices are never for ourselves alone, and we need to step beyond self-interest.
Spirituality does demand an acknowledgement of privilege and is a call for people to exercise
social-ecological allyship. Not participating in social-ecological efforts is spiritually bypassing
many real-world issues around a plethora of local and global social-ecological issues such as
overpopulation, overconsumption of resources, food security, gender equality, desertification,
habitat destruction, ocean acidification, pollution, and climate change.
Along this theme of allyship, it was disappointing to notice that La Cité and Whole
Village did not acknowledge the settler colonialism that enabled the establishment of these
communities. None of the ecovillages displayed any efforts to learn and honour the Indigenous
histories of the land. The lack of allyship and cultural appropriation perpetuates the shadow of
colonization. Reducing this shadow is difficult because it requires individuals and communities
to learn, accept, and then remedy the injustices of colonization. This shadow is revisited in the
section on lessons for mainstream society. Knowing the positive and negative aspects of
spirituality informs the next discussion of the impacts of spirituality on ecovillage ecoresilience.

9.3.6 Spirituality and Ecovillage Ecoresilience
The discussion in this chapter provides an answer to the fourth research question, “What
is the relationship between spirituality and ecovillage ecoresilience?” Various aspects of
spirituality suggest ecoresilience is supported and developed through individual and communal
spiritual practices, primarily when a component of engaged civic and ecological action exists.
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Evidence from the case studies provide evidence that there is a strong relationship between
spirituality and ecovillage ecoresilience.
The literature review in Chapter 3 offered many positive impacts of spirituality to
community resilience including evidence of increased well-being to individuals and
organizations alike (Rastegar et al. 2019; Culliford 2017; Portron 2017; Palmer and Wong 2013;
Oh and Sarkisian 2012; Culliford 2011; Zohar and Marshall 2004). The case studies provide
confirmatory examples of the positive side-effects of spirituality, including community harmony,
clarity of purpose, mobilization capacity, and increased connections with all communities of life.
The communities of La Cité and Damanhur display the most considerable amount of
ecoresilience due, in part, to regular investment in building the spiritual capital of a community.
In these communities, the spiritual value of harmony is continually emphasized through a clear
community purpose that reinforces social cohesion. Social cohesion enables a community to
mobilize quickly to bounce back and move forward from social-ecological disturbances.
Increased spiritual capital is the invisible glue that holds people together and activates
community shock absorbers during difficult times. La Cité and Damanhur provide strong
evidence suggesting a positive relationship between individual and communal spiritual activities
and ecovillage ecoresilience.
Findhorn provides a curious finding in that it demonstrates spiritual practices alone are
not enough to ensure ecoresilience. What is missing in the Findhorn community configuration is
a clear overarching purpose. Without a clear purpose, this community may struggle to identify
the necessary components truly essential to community continuance before, during, and after
climate-related disturbances. However, smaller social systems, such as the eco-neighbourhoods
and co-housing units, will fare better than the larger institution. The Findhorn case study
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illustrates that without clarity of purpose, the smaller purposeful systems will be more
ecoresilient. This is another mainstream lesson expanded upon in an upcoming section. Even
with a vague community purpose, some individual and communal spiritual practices are certainly
better than no spirituality.
The absence of communal spiritual practices at Whole Village provides a stark example
of what happens where there is no shared connection to the web of life. A total lack of collective
spiritual activities prevents the building of spiritual capital. The result is that the spiritually
impoverished residents of Whole Village suffer low to no social cohesion. With some of the
residents believing that “the land is treated better than people,” ecovillage ecoresilient is
continually diminished. The invisible glue generated from even a few simple spiritual practices,
such as a prayer before meals, could create some community cohesion leading to some
ecovillage ecoresilience. The lack of spirituality provides an essential lesson for mainstream
society and is discussed in the research implications section.
Acknowledging and developing spirituality has always been a theme of the intentional
ecovillage community model. In Chapter 2, the first GEN (1997) blueprint of an ecovillage
displayed one of the three pillars of community sustainability to be spirituality. The case studies
illustrate many good reasons that spirituality remains a significant dimension for the creation of
healthy ecovillages. Spirituality ensures a strong connection to the web of life, builds community
cohesion, and both are essential ingredients for future ecovillage ecoresilience.

9.4 Future Ecoresilience
It is important to understand the behaviours of people within community groups
throughout various stages of change. Where an ecovillage lies, within the adaptive cycle of
change, will impact the ability of a community to be ecoresilient. For discussion purposes, the
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now familiar model of community change and the adaptive cycle, illustrates a theoretical
framework and is seen in Figure 9.1. Each ecovillage is placed on the model to indicate the
direction of future ecoresilience. A summary of the adaptive cycle phases, features, and traps
appears in Table 9.4 to guide the upcoming discussion.

Figure 9.1 - All Ecovillages placed on the Modified Adaptive Cycle of Community Change.
Table 9.4 - Adaptive Cycle Summary of Features.

Phase
Development
Maturity
Release
Exploration

Potential
Low
High
Low
High

Connectedness
Low
High
High
Low

Resilience
High
High=>Low
Low
Low=>High

Traps
Parasitic
Rigidity
Chronic Disaster
Scarcity

La Cité: This ecovillage is at the ‘new engagement’ stage of the adaptive cycle because
the community is exploring and reforming the vision of the ecovillage. Looking forward to the
next 35 years, the ecovillage leadership recently completed a re-visioning process to consider
future possibilities for the community. The leadership includes second and third-generation
residents who build leadership redundancy along with new perspectives to current projects and
future prospects.
During the dark days, when the community went into bankruptcy and almost collapsed,
the residents were strongly guided by a clear community purpose. This helped develop the
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‘community of spirit.’ Because La Cité embraces many ecoresilience processes, such as
continually fostering substantial spiritual capital and connection to the web of life, the ecovillage
is poised to rebound from any upcoming social or ecological disturbances due to the rapidly
changing climate. La Cité is ecoresilient due, in part, to a spiritually-informed community
purpose, individual and communal spiritual activities, continual attention to social cohesion, and
a pragmatic view towards the possibility of migration. Continued attention to building
ecoresilience through a spiritual lens will help to ensure this ecovillage can adapt to our rapidly
changing climate.
Whole Village: This community is stalled on the adaptive cycle in the ‘scarcity trap.’
This trap is described with high potential through strong place/farm attachment, low community
cohesion, leading to overall low community resilience. Hovering between the ‘exploration’ stage
and the ‘development’ stage, the scarcity trap identifies the beginning or possible ending of a
community. The disintegration of an ecovillage occurs when not enough residents align with the
purpose of the community. The scarcity trap is the point where a flood of new members could
provide the impetus for moving forward into the development stage, or the community might
collapse with the continued lack of membership involvement.
Whole Village exhibits very weak ecoresilience and is currently at a very vulnerable
stage of community change. From a resilience perspective, the future of Whole Village is
questionable. There are no spiritual values emphasized within the community purpose, and no
communal activities are generating any spiritual capital. Metcalf’s (2017) contention that
“communities do not end with a bang, but with a whimper” (49) supports the possibility that
Whole Village is close to the point of disintegration and very possibly would not survive another
significant social-ecological disruption.
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Findhorn: The Park ecovillage and the Findhorn Foundation exhibit characteristics of a
mature community in decline. The community is quickly moving towards low resilience and is
very vulnerable to climate-related disturbances, socially and ecologically. The rigid mindset of
‘this is the way we always do it’ is likely to continue to push Findhorn towards lower resilience,
eventually leading to a rupture, which may be climate-related.
From a future resilience perspective, Findhorn does not exude strong ecoresilience, and
the community may well struggle through the upcoming rigidity trap and subsequent chaotic
release stage of the adaptive cycle. More transformative actions may, however, emerge from
some of the smaller subsystems embedded into this more extensive community system. Cohousing is an example of a minor system coping with the scattered community configuration.
Large systems, such as Findhorn, are slow to adapt and are unpredictable. How the leadership of
Findhorn deals with the impacts of climate change over the next few years will determine the
future composition of this fragmented community.
Damanhur: This eco-society is in the ‘release stage’ of the adaptive cycle, specifically
in-between ‘confusion’ and the ‘neutral zone.’ The 2013 death of Falco caused a significant
rupture that continues to have lasting impacts on this federation of eco-spiritual communities.
Losing a charismatic leader is a significant challenge for a community to overcome. Larger
community systems such as Damanhur are slower to manage change; however, there is evidence
that some of the nucleos have already started to adapt with the emergence of new business
ventures and significant scientific efforts. Since the Federation of Damanhur is an extensive
system, it should eventually pass through this stage, but the configuration of the eco-society will
almost certainly be different.
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Damanhur incorporates spiritual values in governance and daily life. The federation
supports individual and collective spiritual practices. The spiritual and artistic temple complex
reminds residents and guests alike of the importance of connecting to all communities of life.
Having demonstrated many ecoresilient processes over time, what will emerge at Damanhur at
the nucleo, regional, and federation levels will be observed with interest in the years to come.
The growth of Findhorn and Damanhur physically, socially, and economically has led to
a slower rate of cyclical community change. The concept of panarchy illustrates how smaller
living systems are nested within these large communities. Examples are found at Findhorn, in the
two co-housing units, and at Damanhur, given the creation of the youth nucleo, Casa Ragazzi.
The concept of panarchy highlights how innovation and testing of viable solutions are
more likely to happen at local levels, and if successful, the solutions may spread to higher levels.
Panarchy illustrates how resilience emerges from the bottom up. Damanhur and Findhorn may
have become too large and institutional-like to become entirely ecoresilient to the unknowns of
the rapidly changing climate. An increase in the spiritual capital of an ecovillage, along with the
spiritual values established within the community purpose, builds transformational community
ecoresilience. The implications of these findings follow below.
9.5 Research Implications
One might say that human societies have two boundaries. One boundary is drawn by the
requirements of the natural world and the other by the collective imagination. (Susan
Griffin 2014, 170)
The model of ecovillage communities resulted, in part, from the collective imagination of
small groups of people with a desire to honour the boundaries of the natural world. Each case
study illustrated different grassroots strategies for living within local social and ecological
resources. Some of these strategies provide messages for mainstream society. The following are

291

assorted lessons gleaned from this research and cover governance, cooperative communal living
and meeting resident needs, low-impact lifestyles, nature-based education, the importance of
spirituality, and adaptation to change.
Intergenerational Governance: The story of intergenerational governance at La Cité
presents a unique model for mainstream consideration. Intergenerational governance occurs
because of full resident representation and participation of students, adults, and elders on the
community board of directors and various sub-committees. This intergenerational governance
model develops continual leadership succession, provides a forum for new ideas, and fosters
deep commitment from all demographic segments of the community. Unlike other ecovillages,
La Cité easily secures voluntary resident involvement in all organizational activities, and the
community retains 65 percent of the youth raised at the ecovillage.
The high rate of youth retention is partially due to a mentorship program. The process of
elder members mentoring young adults catalyzes a careful transition of community
responsibilities. This mentorship process honours both the legacy knowledge from the elders
while encouraging youth responsibility. Intergenerational leadership contributes to community
resilience through a diversity of voices, community cohesion, and leadership redundancy. Small
communities and grassroots organizations can learn from this strategy of developing
intergenerational leadership.
Meeting Resident Needs: Another ecovillage message for mainstream society comes
from meeting the basic needs of all community members. At La Cité, basic resident needs are
provided, including food, shared accommodation, education, employment, and shared
transportation. Meeting these basic resident needs promotes a healthy, safe, and secure
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community. Demonstrating care and concern for every community member is a form of active
citizenship and reinforces the communal glue.
Meeting the basic needs of residents is a concept mainstream society has begun to
experiment with via universal basic income programs. Research by Leah Hamilton and James
Mulvale (2019) found that the results of a universal basic income include community members
enjoying improved nutrition, improved educational outcomes for children, decreases in
hospitalization rates, improved mental health, and decreased criminal activity.
By ensuring every resident has their basic needs taken care of, the leadership of La Cité is
investing in the health and wellbeing of current and future community members. Residents that
know their needs are covered will have the ability to more readily absorb climate-related
disturbances, and voluntarily assist the community that has invested in them. This proactive and
ongoing strategy of meeting basic resident needs contributes to transformational community
ecoresilience. Small mainstream communities could generate the same results as La Cité by
exploring programs to cover the basic needs of residents.
Cooperative Living: Ecovillage communities generate many imaginative models of
cooperative living. Examples of cooperative living from the case studies include shared living
space, shared transportation, and shared meals. The large communal home at Whole Village
illustrates the successful redefinition of a single-family dwelling. This broader, more communal
definition has paved the way for non-biologically affiliated groups of people to live together,
enabling more shared resources while building social support. This expanded definition of a
home is an ecoresilient strategy. Although not socially successful at Whole Village, the
precedent for an alternative form of group living has been established.
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Another imaginative model of communal living occurs at Damanhur. The eco-spiritual
society of Damanhur leveraged the theory of Dunbar’s (1992) numbers to create nucleos and
regions. Human cognition emphasizes that humans develop approximately 25 intimate
relationships—the average size of nucleos, and are comfortable in groups of 150 people—the
size of four to six nucleos combined into a region. Mainstream society and grassroots efforts can
learn from the successful nucleo model. Creating strong community cohesion is critical to
weather the upcoming climate and the possible and related socio-economic storms. Damanhur
offers one alternative model of a cooperative eco-society to countervail the current
individualistic, competitive Western society.
The scattered community configuration at Findhorn mirrors problematic aspects of
Western society. The New Findhorn Association (NFA) reveals a diversity of responses to
remedy the lack of community cohesion at The Park. Creative solutions in the form of the car
share program, alternative currency, programs for young families, and alternative,
complementary health services fill the gaps left by the multi-million-dollar Findhorn Foundation.
The NFA illustrates the power of grassroots groups of people coming together to meet the needs
of a community that has a scattered or low sense of community.
Mainstream society has begun to notice the positive impacts of the grassroots creation of
this collaborative clearinghouse of programs and services. The lesson here is that local groups of
people will have to organize to support one another during difficult times and not wait for larger,
slow to change, institutions to provide solutions. A similar example exists with the Coalition for
a Liveable Sudbury,109 which formed from a group of individuals and 34 member organizations
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Coalition for a Liveable Sudbury: A grassroots group of citizens and community organizations that
share a greener vision of Sudbury, Ontario, Canada. Over 1,100 people have pledged their support for this vision.
Accessed 10 September 2019. https://www.liveablesudbury.org/
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wanting to create a “green, healthy, and engaged community.” This coalition indicates a shift
towards more cooperative cultures.
The synthesis of the case studies collectively highlights the importance of cooperative
culture, and this is one of the significant ecoresilient contributions of ecovillage communities.
The ecovillage model demonstrates an appropriate scale from which to bring forth a new
biocentric culture. Significant cultural changes rarely occur through solitary individuals or at the
abstract level of societies. Working in small community groups will help create change. Thanks
to ecovillages and intentional communities, many practices once considered off-beat, hippie or
weird, such as organic approaches to agriculture and alternative and renewable energy
technologies, have, over time, become more widely accepted.
Even short-lived ecovillages and alternative communities with high membership turnover
can still have lasting impacts when members move back into mainstream society. The impacts
occur through a ripple effect of individuals exposed to cooperative culture. Any individual that
has experienced communal living will carry those experiences back into the broader community.
Ecovillages present one community model of cooperative living that emphasizes more
consideration for all life on Earth. The ecovillage model helps offset the dominant worldview of
competitive global capitalism and exploitive relationships of people and the planet.
Low-impact Lifestyles: Every ecovillage visited demonstrated alternative ways to
reduce the ecological footprint of human life. The unique housing clusters that comprise
Findhorn illustrate many ecoresilient processes for mainstream society to model. A study by
Tinsley and George (2006) produced statistics proving residents of Findhorn generate half the
ecological footprint of the average UK household. The lower environmental footprint occurs
through eco-friendly and cooperative housing, green alternative energy, plant-based wastewater
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treatment, and car-sharing. A study by Nadine Duckworth (2010) conclusively observed that
residents living in intentional communities reported a better quality of life as compared to
mainstream North American society. Findhorn provides additional proof that members of the
Western societies can still live comfortably, in an earth-friendly manner.
At Whole Village, the construction of Greenhaven with green and sustainable
technologies provides another excellent example of building with a lighter ecological footprint.
The variety of green building techniques was impressive. However, living with a lighter footprint
must extend beyond physical structures to include the human community. In a rush to build
sustainable communities and eco-neighbourhoods, mainstream society has skipped over how to
create cooperative human communities. Whole Village typifies what happens when attention
focuses on building green structures to the exclusion of developing human relationships. This is
one of the major messages for mainstream society: pay attention to both the social and
environmental aspects of community development.
Environmental Protection: Many land-based examples of protecting the environment
are evident in the case studies. At Whole Village, a long-term conservation easement of sensitive
wetlands and forests protects 21 percent of the property. Just think how much the environment
would improve if more than 20 percent of the Earth were actively protected? Ongoing activities
such as tree-planting, regenerative land stewardship, biochar, and no-till farming have improved
the soil quality and created animal corridors. Investing in the protection and regeneration of a
more substantial percentage of the environment is a necessary lesson for mainstream society.
More than wilderness protection, the countryside needs rehabilitation. These remediation acts
build more ecological resilience that, in turn, supports human resilience through water protection
and food production.
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Nature-based Education: Developing a life-long responsibility of protecting the
environment begins with educating the children living in a community. The youth at La Cité
enjoy a full education with a focus on nature connection. Focusing on a nature-based education
was the genesis of this community. Teaching children the natural seasons and cycles of life
reduces anthropocentrism and increases ecocentrism.
Nature-based education also builds healthy children and reinforces humanity’s natural
connection to the web of life. The Children & Nature Network (2020) curates and summarizes
peer-reviewed scientific literature to help build the evidence base for advancing the children and
nature movement. The database currently consists of over 1,000 articles outlining the positive
impacts of nature to the healthy development of children. A summary of these benefits includes
better social skills, enhanced health, increased self-esteem, improved grades, pro-environment
behaviours, and stronger emotional connections to people and nature.
These are substantial benefits that will contribute to healthy, creative, and ecoresilient
community members. Universal access to nature-based education may reduce anthropocentrism
and improve the overall health of all segments of society. Because of the benefits of nature-based
education, mainstream society should seriously consider integrating a nature-based curriculum
into public education.
Constant Change: Understanding that all communities of life continue to change
dynamically underscores the importance of proactive transformational ecoresilience. People and
communities are not static but continuously move through the adaptive life cycle of change. The
philosophy of constant experimentation and change is a mainstream lesson epitomized at
Damanhur. The citizens of Damanhur are always experimenting with new ways of being in the
world. Forming new nucleos, creating temples, and communicating with plants are some
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examples of continually exploring different relationships, processes, and structures. Successful
experiments are expanded, and unsuccessful projects are adapted or abandoned. The philosophy
of anticipate, adapt, learn, and transform epitomizes transformational community resilience.
Small communities and grassroots groups would be wise to embrace the philosophy of continual
change and experimentation.
Extending the concept of change to accept some structures may be obsolete is the final
lesson from Falco, the founder of Damanhur. Other thought leaders now recognize this
unpopular opinion. Jem Bendell (2018) supports this viewpoint by writing that “the blind spot of
any culture is the inability to conceive of its destruction and possible extinction” (15). Accepting
the possibility of obsolescence, destruction, and even extinction must now be a philosophical
consideration for mainstream society to begin accepting. Acceptance of human obsolescence is
easier with spirituality.
Importance of Spirituality: There are a couple of lessons for mainstream society about
the importance of spirituality. First, connecting to the web of life inspires people to connect to
themselves, and to human and more-than-human communities of life. La Cité and Damanhur
demonstrated that individual and collective spiritual practices build spiritual capital leading to
ecoresilience. However, just as important in these two communities are the spiritual values
embedded within a clear community purpose. The purpose statement of a community should
inspire and motivate residents to keep creating community, persevere through tough times, and
guide decisions. And it is this greater sense of purpose that mainstream culture is missing.
Peter Barus (2020) observes that “the main feature of our culture is commerce as the
context for all activity. To us, everything has its price, and if you can’t pay it, you go without …”
(2). Currently, our competitive individualistic society convinces citizens to focus on achieving
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‘the good life’ at any social-ecological cost. This unsustainable anthropocentric philosophy fuels
Western mainstream society, and the culture of competitive consumerism is perpetuated, in part,
due to a lack of spiritually supported life purpose.
Al Gore’s observation back in Chapter 3 that the climate crisis is spiritual suggests a lack
of connection to the larger web of life. I would expand Gore’s comment to include an absence of
a spiritually-informed sense of life purpose. This observation is ironic since many businesses and
non-profit organizations have leveraged the benefits of purpose statements such as vision and
mission statements. These statements provide focus and direction guiding the activities of an
organization toward specific, usually monetary, goals. Many other segments of society create
purpose statements; for example, CEOs write leadership statements, and academics write
teaching philosophies. But, in my experience, very few people create a personal purpose
statement, and I am not aware of any mainstream communities that have a statement of purpose.
A clear sense of purpose must accompany a connection to the web of life. The Findhorn
Foundation continues to be held up as an example of a spiritually-focused community because
the variety of spiritual practices reminds people of connecting to something greater than
themselves. But a lack of overarching community purpose has resulted in a scattered community
configuration mirroring many of the issues of mainstream society.
The privileged people within mainstream society's new age movement must remedy the
shallow shadow side of spirituality, which results from no spiritual agency, shallow socialecological engagement, and cultural appropriation. There is a place for spiritual retreats,
ashrams, and monasteries, but after getting our spiritual batteries recharged, people need to
engage with larger communities of life. Findhorn provides examples of spiritually bypassing
fundamental community issues, such as blocking affordable housing projects, not
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accommodating young families, and discarding the elderly residents. Meditating may help
individuals obtain peace, but there is a requirement to move beyond individual bliss by
advocating for vulnerable human and more-than-human communities during the current and
upcoming social-ecological crises.
The final spiritual lesson for mainstream society specifically concerns coping with the
upcoming social-ecological crises. The residents of La Cité have accepted that the rapidly
changing climate may result in potential migration. This relocation acceptance occurs because
there is substantial spiritual capital holding this community together. In the event of forced
climate-related migration, the whole community would stay together as everyone is considered a
member of one large non-biological extended family. I believe most people would value living in
a community knowing that during and after any climate catastrophe, they would remain socially
connected and not be physically left behind.
Ecovillages have many messages and lessons for mainstream society. And many of these
messages are often ignored because the lessons do not align with our current competitive
consumerism culture. Spiritually-supported, nature-connected cooperative living is the main
counter-cultural message offered to mainstream society through alternative communities such as
intentional ecovillages.
9.5.1 Alternative Communities within Mainstream Society
Building community ecoresilience is about anticipating, adapting, learning, and
transforming human actions in light of the unprecedented challenges to our increasingly
turbulent world. As mentioned back in Chapter 2, ecovillages do aspire to achieve a certain
degree of energy and resource independence, but they are not meant to be isolated communities
and are intended to be linked to social, economic, and political networks (Dawson et al. 2014;
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Metcalf 2014; Kasper 2008). My findings uncovered that the ecovillage dimension which
integrates the most with mainstream society, the economy, can yield the most opportunities,
challenges, and paradoxes for a community building ecoresilience. The paradoxes can occur
because ecovillage communities must find ways to straddle social-ecological models of
economic sustainability while integrating with mainstream society.
The GEN Map of Regeneration (2020), described in Appendix I, suggests a blueprint of
best practices encouraging ecovillage communities to work towards economic sustainability
through activities such as social entrepreneurship,110 a circular economy,111 and collaborative
forms of ownership. Common ecovillage ownership models include not-for-profits and cooperatives. These alternative practices build networks that serve the needs of the ecovillage and
the bioregion while also considering the global stage. The case studies produced some interesting
examples of alternatives to mainstream economic and monetary systems.
One striking example is complementary currencies. Findhorn launched the ‘Eko’ back in
2002 as an alternative to the pound sterling and complemented local exchange trading system
schemes. During my site visit, the Earth Elder shared that “the Foundation provides members
and focalizers the option of being paid in Ekos.” Organizations that accept Ekos include the
Phoenix Shop and Café, Findhorn Bay Holiday Park, and some local businesses such as the
Bakehouse Café. As a result of surpluses created by sales of notes to community members,
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Social entrepreneurship is the process of recognizing and resourcefully pursuing opportunities to create
social value. Social entrepreneurs craft innovative approaches to address critical social needs. (Accessed 20 July
2020. https://centers.fuqua.duke.edu/case/about/what-is-social-entrepreneurship/)
111
The circular economy is a business model that extracts as much value as possible from resources by
recycling, repairing, reusing, repurposing, or refurbishing products and materials—eliminating waste and
greenhouse gas emissions at the design stage. (Accessed 20 July 2020.
https://www.canada.ca/en/services/environment/conservation/sustainability/circular-economy.html)
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grants and low-interest loans have been made to many social and environmental programs in the
New Findhorn Association.
Damanhur also has a complementary currency, the ‘Credito,’ and during my site visit, I
was told it held the same value as the Euro. Insetto described how “the economic system of
Damanhur combines free enterprise and individual wealth with solidarity and collective sharing.”
This unique system enables the development of land and houses, woods and gardens, schools and
services, artwork and meeting spaces, health and wellness services, and support for individuals
from a human and economic perspective. The Federation of Damanhur is a collectively owned
enterprise, and all citizens participate in its management. At the nucleo level, every house is
administered as a family, with every household member working to cover the day-to-day costs
and supporting any citizen in need.
Ecovillage communities imbed into the broader culture. The resilience concept of
panarchy illustrates how small systems, such as ecovillages, are nested in the larger system of
mainstream society. Reflecting on the case studies, I observe how a significant number of
interconnections between ecovillages and mainstream culture are primarily legal and economic.
Ecovillages are legal entities that own land and buildings, commit to loans and mortgages,
operate businesses and pay taxes. Therefore, ecovillage members must use the dominant culture
tools, such as legal entities and financial management, to create these alternative communities
and legally operate within local, regional, federal, and international laws.
The bridge created between the ecovillage paradigm and use of the mandatory tools of
the dominant culture can generate tension and create a constant struggle for both individual
members and ecovillage communities. Tension can occur when individuals or the community
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entity can not maintain financial obligations or community values are compromised. The
bankruptcy of La Cité provides an excellent example of both tensions.
In the early days, the community of La Cité had all communal assets in one legal entity
and was heavily financially dependent upon public visits. Revenue was primarily generated
through the organic farm in the form of tourism, the sale of produce, and the organic restaurant.
These activities reflected the social-ecological values of the community and produced enough
revenue to cover the mortgages on the land, community hall, and houses. When a public political
scandal interrupted all public visits, the financial stability of the community was severely
compromised, and the legal entity of La Cité could not bounce back and went bankrupt.
A mainstream capitalist enterprise, in the form of a clothing manufacturer, saved the
community from financial ruin. The members of La Cité did not question the entrepreneur’s
social-ecological values; instead, they were grateful for the piecework sewing men’s underwear.
This acceptance of entrepreneurial values flavoured the original communal values of living and
working towards lowering ecological impacts. The community members chose values
maintaining the human community over environmental impacts. These values continue today
through some La Cité businesses that are far from eco-friendly. As one example, Khéops is a
resource-heavy manufacturing entity that utilizes all types of compounds and toxic chemicals,
consumes a great deal of energy with the kilns, and ships products all over the continent. Still, it
does provide necessary financial stability for the community.
This value paradox of generating revenue to support individuals and communities over
reducing social-ecological impacts illustrates the mainstream struggle of our individualistic
capitalist culture. The reality is that to a greater or lesser degree, the world runs on money.
Because of the global focus on monetary systems, ecovillages will always struggle to find ways
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to resiliently straddle the predominant economic paradigm that heavily relies on capitalist
ventures, while attempting to develop new earth-friendly legal and financial models.
Merely accepting the legal and financial status quo of mainstream society will not
improve our world, and this acceptance can diminish the spiritual capital within a community.
For example, the membership of Findhorn and the citizenship of Damanhur have spiritually
accepted the adverse effects of eco-spiritual tourism through the international promotion of their
respective programs and workshops. The commodification of eco-spirituality generates a large
spiritual shadow because programs perpetuate an inward individual and insular communal focus
not requiring any social-ecological action. Shifting the dominant Western culture towards
ecocentrism is an ongoing struggle for ecovillages embedded within our current anthropocentric
capitalist society.
Because ecovillages must legally and financially interconnect with mainstream society,
these communities have the opportunity to develop new models challenging outdated capitalist
philosophies. Transforming community practices and processes is an essential component of
ecoresilience. Being in-service to all communities of life, not just those that generate revenue,
contributes to spiritual capital leading to more ecoresilient intentional ecovillages.
9.5.2 Intentional Ecovillages
The case studies generated many ecoresilient observations, but some additional
commentary about the ecovillage model as a whole is necessary. As a review, GEN (2020)
defines the three types of ecovillages to include: 1) intentional ecovillage, 2) urban ecovillage,
and 3) traditional ecovillage. This project focused on the first type, the intentional ecovillage. As
a result of this research project, I have observed that this type of ecovillage may be stale.
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Since the inception of this research project in 2016, there have not been any new
ecovillages established in Canada (GEN 2019; FIC 2019). Instead, I have noticed an increase in
cohousing projects, eco-neighbourhoods, and urban farming. For example, the Canadian
Cohousing Network (2019) reports an increase in the number of cohousing projects from 14 in
2014, to 38 in 2019. Alternative communal urban configurations are burgeoning in Canada.
During ecovillage site visits, the tours brought to light many challenges finding interns
and volunteers to work in the organic gardens. At every location, I heard the comment, “no one
wants to do physical labour anymore.” Also, at three of the four site visits, declining
memberships were reported. Only La Cité enjoys a full membership roster. I suggest this is an
indication that the era of ‘getting back to the land’ that started in the 1960s and spawned the
ecovillage movement has ended. The intentional ecovillage model has matured and is no longer
exciting or relevant.
Accordingly, GEN has wisely renovated the ecovillage model to accommodate changing
global needs. Today the leadership of GEN displays much more interest in urban ecovillages and
traditional ecovillages. In the United States, many urban ecovillages have emerged as a
regenerative response to crumbling inner cities. Some examples include the Los Angeles EcoVillage in Los Angeles, California (Est. 1993), the Avalon Ecovillage in Detroit, Michigan (Est.
2007), and the Enright Ridge Urban Ecovillage in Cincinnati, Ohio (Est. 2007). A future project
would be to research what ecoresilient strategies urban ecovillages employ to cope with the
socio-ecological challenges of the rapidly changing climate. With 82 percent of the North
American population now residing in urban settings (Duffin 2019), urban ecovillages and other
alternative cooperative urban communities no doubt will continue to evolve.
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Overall, GEN efforts have become more focused on developing traditional ecovillages in
the global south (Africa, South America, and India) to establish grassroots support for
impoverished regions. The sustainability principles of the ecovillage model are being used to
assist existing rural villages “to design their own pathway into the future, using participatory
processes to combine life-sustaining traditional wisdom and positive new innovation” (GEN
2020). As an organization, the leadership of GEN is demonstrating ‘active citizenship’ through
an expanded definition and global application of the ecovillage model. This shift of focus is a
sensible response to aid the regions of the world that have contributed the least to climate change
but will continue to suffer the most.
I do believe as socio-ecological environments continue to crumble; collaborative
communities will spontaneously emerge from the imagination of local groups of people. In a
crisis, a community can be created instantly with the people in our immediate radius. However,
working together will be something groups of people will continue to struggle with and learning
on the fly might be the default way ahead. Environmentalist Bill McKibben acknowledges the
importance of developing a community with the often-quoted statement “the technology we need
most badly is the technology of community, the knowledge about how to cooperate to get things
done” (2006, 10). The paradox of waning interest in the intentional ecovillage model and the
great need to build communities to cope with the looming climate crisis is, at best, confusing.
The paradox is perplexing because the ecovillage model is very holistic.
The GEN Map of Regeneration provides a holistic blueprint of socio-ecologicaleconomic-cultural living. And that may be the problem; the model encourages cooperation
instead of competitive individualism, which is currently fueled by global capitalism. As
mainstream society wakes up to the socio-ecological impacts of the rapidly changing climate,
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there is hope that the holistic GEN approach may seep into the collective urban consciousness,
much like the alternative energy and organic farming experiments of the early rural ecovillage
communities.
9.6 Summary
It is possible the next Buddha will not take the form of an individual. The next Buddha
may take the form of a community, a community practicing understanding and
lovingkindness, a community practicing mindful living. And the practice can be carried
out as a group, as a city, as a nation. (Thich Nhat Hanh 1994, 2)
Analysis of the four case studies illustrated the importance of spirituality to ecovillage
ecoresilience. Thich Nhat Hanh’s quote above underscores the significance of spiritually-infused
communities over individual charismatic leaders. Intentional ecovillages are a legitimate
ecoresilient response to climate change because the model promotes cohesive adaptive
communities.
A further acknowledgement of ecovillages as an applicable community model for coping
with the rapidly changing climate comes from McKibben (2016) when he observes that “The
most important thing an individual can do is not be an individual. Join together—that’s why we
have movements” (5). The legacy of communal living exemplified by the intentional ecovillage
movement provides one alternative model of ecoresilience. When groups of people come
together to live as non-biological extended families, supported by spiritual practices and a
connection to the land, both human and more-than-human life will have a better chance to
survive and thrive.
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Chapter 10 - Conclusion
An ecovillage lifestyle is also a peace initiative, as it will not destroy nature or species,
create pollution, regional wars or struggles over land, resources (oil) or power. (Hildur
Jackson 2018, 15)
Ecovillages worldwide continue to develop processes and solutions to face the known
and unknown, social and ecological, climate-related challenges confronting communities. On the
edge of mainstream society, ecovillages have peacefully pioneered many social and
environmentally sustainable technologies to build ecoresilient communities. This research
focused on intentional ecovillages through the specific spiritual lens of ecoresilience, or
resilience to climate change.

10.1 Research Recap
The four ecovillages studied in this research project include La Cité Écologique in
Quebec, Whole Village Ecovillage in Ontario, The Park at Findhorn in Scotland, and The
Federation of Damanhur in Italy. Exploring the ecoresilience of ecovillage communities through
the lens of spirituality unfolded through the following research questions.
1.
2.
3.
4.

What is an ecovillage?
What are the characteristics of ecoresilience?
How does spirituality impact ecoresilience?
What is the relationship between spirituality and ecovillage ecoresilience?

The literature review in Chapter 2 revealed the model of ecovillage communities resulted,
in part, from the collective imagination of small groups of people with a desire to honour the
boundaries of the natural world. Every ecovillage emerged from a grassroots group of people
gathering around a unique intention or purpose. Ecovillages are self-organizing, heterogeneous,
and are formed with the intention of evolving social, ecological, economic, and cultural
dimensions under the umbrella of sustainability. The defining characteristics of an ecovillage are
that: it is small enough for everyone in the community, or neighbourhood, to be involved and
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feel heard; residents live lightly on the land and make use of renewable resources; there are
enough services and resources so people can live, work and play close to home; and residents
enjoy a productive and fulfilling lifestyle, that can be successfully continued into the indefinite
future. Each case study illustrated widely diverse grassroots strategies for living within local
social and ecological resources.
The literature review in Chapter 3 summarized resilience as the ability to bounce back
after a disturbance. The concept of community resilience was identified as a crucial ingredient
for the absorption of disruptions that come from unpredictable environmental and social changes.
The undefined term of ecoresilience relates to the transformational process of coping with
climate change, before, during, and after disturbances. The under-studied resilience aspect of
spirituality was found to contribute to building ecoresilient communities. Spirituality is critical to
community resilience because it sustains, provides meaning, purpose, and direction to the
cultural system of a community. Many spiritual practices blend the social with the ecological
strengthening the invisible thread holding human and more-than-human communities together.
10.1.1 Spiritual Findings
All Life is one and intimately interrelated. We influence each other, and are dependent on
each other, all over the planet. We are one with nature, plant and animal systems. Every
single person is responsible for the whole and can influence it. This is a new spiritual
paradigm, which replaces a materialistic one, with great implications. (Hildur Jackson
2018, 14)
Most ecovillages actively engage in practices that encourage people to feel deeply
connected to other people, to the natural world, and to themselves. The four case studies provide
examples of Hildur Jackson’s (2018) spiritual paradigm through a smorgasbord of individual and
communal activities. Some of the more common ecovillage spiritual practices include:
meditation, saying grace before meals, and spending time in nature.
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The literature on spirituality reviewed in Chapter 3 listed many positive impacts of
spiritual practices providing evidence of increased well-being to individuals and organizations
alike (Rastegar et al. 2019; Culliford 2017; Portron 2017; Palmer and Wong 2013; Oh and
Sarkisan 2012; Culliford 2011; Zohar and Marshall 2004). Of particular significance to
ecovillage communities are the spiritual side-effects of harmony, clarity of purpose, mobilization
capacity, and increased connections with all communities of life.
The above listed spiritual side-effects led to my concluding observations that spirituality
directly contributes to community ecoresilience. In particular, there was an emphasis on how
spiritual activities build spiritual capital. Increased spiritual capital generates the invisible glue
that holds groups of people together (Counted and Zock 2019). Based on the case studies, I
suggest that during difficult times spiritual capital also activates community shock absorbers. At
La Cité and Damanhur, strong links were observed between the number of spiritual practices,
community cohesion, and the ability to bounce back from adversity.
Developing community cohesion through spirituality was an original theme of
ecovillages and intentional communities. In Chapter 2, the first iteration of ecovillage
sustainability (GEN 1997) is shown to include a pillar of spirituality. Today, the ecovillage
concept of spirituality has been folded into the broader cultural sustainability dimension.
Exploring spirituality as an aspect of ecoresilience is visible in the six cultural principles (GEN
2020). These cultural principles provided a foundation to establish the three spiritual themes of
connection to the web of life, engaged spirituality, and the arts.
Evidence of the three spiritual themes was strongest when an ecovillage was supported
with a spiritual foundation. The four case studies illuminated an association between a spiritually
informed community purpose and ecovillage ecoresilience. A community purpose that includes
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spiritual values incorporates qualities that inspire communities of people to work together for
themselves and others. A solid vision, such as witnessed at La Cité and Damanhur, inspires and
motivates residents to keep creating community, persevere through tough times, and guide
decisions. I suggest this aspect of community vision is lacking in mainstream society.
Ecovillage lifestyles illustrate an alternative approach by catalyzing a shift towards
ecocentrism. Cooperative living, green technologies, and actively connecting to the natural world
are just some of the ongoing activities promoting this shift towards ecocentrism. This research
uncovered that ecovillagers who participated in individual and communal spiritual practices
demonstrate more responsibility for the well-being of current and future generations of all
communities of life.
The concept of engaged spirituality implies that additional actions are required to support
and protect all communities of life. Spirituality, in the form of active citizenship, encourages
residents to become caring contributory community members leading to community cohesion
and while also acting to improve broader society. Spirituality catalyzes the environmental
protection of local, regional, and global landscapes. Spirituality, in the form of nature
connection, anchors people with a sense of place and of belonging to something greater than
ourselves.
Another unique form of spirituality was uncovered at Damanhur. The temple complex
provided an example of artistic and creative practices having the ability to strengthen the
community through increasing the spirit of community. The creativity associated with the arts
catalyzes new ways of seeing the world. The practice of art can lead ecovillage members to
challenge our current mainstream thinking about climate change by exposing individuals to new
ways of approaching complex problems. The arts foster innovative thinking and visionary
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problem-solving (Portron 2017). The arts can contribute to the building of spiritual capital and
catalyze creative approaches to community climate-adaptation strategies.
However, a singular focus on spiritual activities can create spiritual shadows when those
activities are commodified or culturally appropriated. The commodification of eco-spirituality
generates a large shadow because the inward personal focus does not require any socialecological action. Vaughan-Lee (2019) reminds us that spiritual practices are never for ourselves
alone, and we need to step beyond self-interest. Spirituality demands an acknowledgement of
privileged positionality. Engaged spirituality counter-balances privilege by encouraging people
to exercise social-ecological allyship. Not participating in social-ecological efforts can result in
spiritually bypassing many real-world issues around a plethora of local and global socialecological injustices.
Finally, the Findhorn case study exposed another curious spiritual finding. I observed that
spiritual practices alone are not enough to ensure ecovillage ecoresilience. An overarching clear
community purpose is also necessary. This spiritual finding is significant because the Findhorn
community also displays many similar mainstream attitudes around gentrification and individual
self-interest, and an inability to accommodate the needs of the elderly or young families.
Ecovillages that were closest to emulating mainstream society, including Whole Village and
Findhorn, appeared to experience the most community cohesion problems.
There were many lessons gleaned from this research. Chapter 9 outlined some of the
relevant messages for mainstream society including the adoption of intergenerational
governance, cooperative communal living and meeting resident needs, low-impact lifestyles,
nature-based education, the importance of spirituality, and adaptation to change. No single recipe
was identified for climate-change adaptation, but the community characteristics of diversity,
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differing types of knowledge, self-organization, and redundancy are essential features for
transformational community resilience.

10.2 Limitations
All studies have limitations, and the following are a few I have identified at the end of
this research process. As mentioned in Chapter 9, spending more time in each ecovillage
community may have generated more in-depth information about some ecovillages. Living in
each community for several months would have circumvented the scripted group tours and
uncovered more data about spirituality.
However, since spirituality is typically viewed as a private individual or communal
matter, not everyone wants that which is sacred to be publicly scrutinized. At Damanhur and La
Cité, I learned there were many additional spiritual rituals and ceremonies that only full members
were allowed to attend. Only full membership in an ecovillage would enable a comprehensive
comparative study. The challenge of knowing the right amount of time to spend at a fieldwork
site is a standard limitation in ethnographic studies.
Another limitation is the number of case studies. The ecovillage grassroots movement has
produced very diverse ecovillage interpretations. This small cross-section of four case studies is
not statistically significant enough to enable the extrapolation of findings to the broader
ecovillage movement. The case study is not a feasible research model for comparing large
populations or comparing distinctly different communities.
Distinct cultural differences were observed at every ecovillage, also making comparisons
difficult. As an example, it was impossible to thoroughly compare La Cité, a small Québécois
farm community of 87 residents, with Damanhur, an Italian eco-spiritual federation of 25
communities and 400 citizens with different countries of origin. As a member of the European
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Union (EU), the citizens of Damanhur can easily move between the 27 countries of the EU.112
Damanhurians are well-travelled, and everyone I met spoke two to three different languages. The
international European culture of Damanhur is vastly different from the French-speaking monoculture of La Cité, whose residents only occasionally travel to the USA. Comparing unique
ecovillage communities and cultures is complicated, which may explain Wagner’s (2012) finding
that more than half of all ecovillage case studies are of a single community. The impossibility of
systematically comparing very distinct and diverse cultures is a notable limitation.
Another limitation occurs in the continually changing socio-ecological landscapes of
every ecovillage. Reviewing historical changes can uncover how significant disruptions have
been managed, but this written and oral history is generated through secondary and tertiary
lenses. Whole Village illustrated this limitation when I heard the same story recounted from four
different perspectives each providing a different take on the event, with the truth lying
somewhere in between them all.
Finally, another limitation exists because the ecovillage model encourages continual
experimentation and change. Systems are not static, and community systems are subject to the
adaptive cycle of change. Therefore, since the beginning of this project, every ecovillage in this
study, to some degree, has changed socially-ecologically-economically-culturally. The limitation
of researching a snapshot in time does suggest a longitudinal study may be more appropriate, and
this approach is discussed in the next section on recommendations.

112

European Union: In 1951, six European countries started to cooperate economically. The original
countries were Belgium, Germany, France, Italy, Luxembourg, and the Netherlands. The Union currently consists of
27 EU countries. The EU provides citizens with a single market, a single passport, and the ability to live in any
member country. Through shared democratic values, Europeans are closely linked economically and culturally. The
EU is the most successful peace project in human history and has been awarded the Nobel Peace Prize. The United
Kingdom withdrew from the European Union on 31 January 2020. (Accessed 31 May 2020.
https://europa.eu/european-union/about-eu/countries_en)
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10.3 Recommendations
In all their experimental imperfection, ecovillages are perfect examples of what we need
more of! (Frederica Miller 2018, 18)
Frederica Miller’s (2018) quotation acknowledges that ecovillages are not perfect, and
she suggests that we need more examples of ecovillages to experiment with alternative ways of
living lightly with and on our planet. I agree with Miller’s comment and offer the following
recommendations for future exploration.
Since 82 percent of the North American population lives in cities (Duffin 2019), research
on the GEN (2020) model of an ‘urban ecovillage’ would be a good follow-up study. As
mentioned in Chapter 9, in the USA, urban ecovillages have continued to emerge as one
regenerative response to crumbling inner cities. Evaluating the impact of the urban ecovillage
model over time could produce some useful lessons for the growing urbanization process.
Particular concepts of interest might include exploring the reversal of gentrification trends,
models of shared accommodation and shared transportation, localization of economies,
increasing food sovereignty through urban gardens, and building spiritual capital to augment
social networking. While urban ecovillages are becoming more established in the USA and other
parts of the world, I find it curious that urban ecovillages are not emerging in Canada.
Nothing new has emerged in Canada concerning ecovillages or intentional communities.
There have been some new ‘eco-developments’ marketed as ecovillages and green communities.
As mentioned in Chapter 2, Good Life Ecovillage on Wolfe Island near Kingston, Ontario is an
example of an eco-neighbourhood. Another example is Greystone Village,113 a master-planned

113
Greystone Village is a 26-acre mixed-use, master-planned community inspired by the 100-year-old
history of the area and modern architectural design. Over 900 designed homes – singles, towns, and condos – will be
located amidst the existing historical buildings along with proposed shops, pedestrian-friendly boulevards, a central
event plaza, green spaces and a scenic waterfront. (Accessed 31 May 2020. https://greystonevillage.ca/green/)
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community in Ottawa, Ontario. But the development projects appear very gentrified, and I still
can not find one project that has been completed. Ecovillages emerge from meeting unmet needs
of a group of people, not from developers looking for more ways to increase profits. Evaluating
why the ecovillage model has not taken off in Canada may uncover some interesting cultural
trends. Exploring the cultural differences between countries that support urban regeneration
through the urban ecovillage model would be another intriguing study.
The third GEN (2020) ecovillage model of the ‘traditional community’ could create a
new framework for Indigenous community research. The traditional ecovillage community
model was explicitly conceived for “existing rural villages and communities to design their own
pathway into the future, using participatory processes to combine life-sustaining traditional
wisdom and positive new innovation.” Generating case studies of the application of traditional
ecovillage communities would illustrate how the GEN Map of Regeneration (2020) catalyzed
sustainable change in rural and Indigenous communities. Although imperfect, the ecovillage
model does apply holistic approaches to regenerating social-ecological-economic-cultural
dimensions of community.
This holistic approach to regenerating the concept of community is necessary to offset the
insidious impacts of anthropocentrism and unfettered capitalism. Examining ways to rejuvenate
the spirit and purpose of community, is a final area of interest. There is a need to explore
alternative community models that facilitate a transition away from competitive individualism
toward holistic modes of living that place more value on all forms of life.
There are many points to ponder when contemplating additional research into the
alternative community model of ecovillages. Each piece of research unveils unique aspects,
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methods, and models for humanity to consider in the quest to live in right relationship with all
communities of life.
10.4 Final Words
The world continues to face an increasing number of social and ecological storms. This
interdisciplinary research project studied ecovillages via an integrated, holistic approach. My
study clearly illustrates the intangible yet significant influence of spirituality on building
community ecoresilience. The lack of spiritual-resilience literature underscores the importance of
studying this topic. The following summarizes the significant contributions from my
investigation.
•

A definition of ecoresilience materialized from the literature review.

•

A modified model of the adaptive cycle of change emerged, illustrating the natural
rise and fall of community resilience.

•

A method to operationalize spirituality for research was developed, including
identifying the categories of connecting to the web of life, engaged spirituality, and
spirituality through the arts.

•

The concept of spiritual shadow illuminated the importance of engaged spirituality or
being in-service to social-ecological communities of life.

•

A demonstration of the impacts of a clear community vision incorporating spiritual
values and significantly influencing the resilience of an ecovillage.

•

This study identified spirituality as an essential ingredient in ecoresilience, creating a
shock absorber for communities to face the known and unknown social-ecological
impacts of our rapidly changing climate.

Ecovillages illuminate one climate-resilient community pathway for the ongoing
adaptation to our rapidly changing climate. Ecoresilience is a climate change-related community
concept that is located at the intersection of social-ecological-cultural systems and acknowledges
the interconnected web of all existence. Ecoresilience equally contributes to the maintenance of
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the relative stability of social-ecological systems over time, and to the capacity of a living system
to transform in response to changing conditions and disruptions.
Individual and collective spirituality supports ecoresilient community efforts. Spiritual
capital accumulates through a wide variety of spiritual practices and creates the invisible glue
holding all community members together. Spiritual capital can also function as a shock absorber
for disruptions to community life.
The establishment of ecovillage communities is an attempt to ameliorate the stresses and
strains of modern life, socially, ecologically, and culturally. The current global COVID-19
pandemic may well be a precursor to the tumultuous changes we have coming our way. The
epilogue will expand upon my journey, completing this dissertation during these strange times.
While far from perfect, I believe the ecovillage model to be one beacon of light and hope to
navigate the storms we face in the challenging times we inhabit.
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Epilogue
In urgent times, many of us are tempted to address trouble in terms of making an
imagined future safe … staying with the trouble requires learning to be truly present …
as mortal critters entwined in myriad unfinished configurations of places, times, matters,
meanings. (Haraway 2016, 1)
The story of this dissertation began when I stepped into a 150-year-old lighthouse
community on the Isle of Erraid, one of the outposts of the Findhorn Foundation in Scotland. My
first true communal experience deeply changed me and catalyzed the genesis of this project.
Since that time, I continue to remain present to the gut-wrenching realization that all life on
Earth is in serious trouble.
While on this four-year dissertation journey, I lived in a variety of extended family and
community configurations. The communal living experience expanded my perspective of the
resilience recipe ecovillages offer for adapting to climate change. However, after many
confirmatory community experiences, ironically, I am completing the last leg of this dissertation
journey in total social and physical isolation due to COVID-19 sheltering-in-place mandates.
My current stressful experience of social and physical isolation is not the experience my
eco-buddies are living in community. I have confirmed that every ecovillage I visited has been
impacted economically, but not socially, ecologically, or culturally. After an initial two-week
quarantine, the residents of Whole Village resumed weekly community meals. Members of La
Cité freely walk around the farm community enjoying their regular outdoor activities. At
Damanhur, daily life carries on in the nucleos, and shared accommodations at Findhorn ensure
no one is alone. The ecovillage model demonstrates how the social aspects of life can be easily
maintained even with physical distancing.
I find it interesting that the dimensions of ecovillages that integrate the most with
mainstream society, that is, the economy, have generated the most pandemic challenges. Every
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ecovillage is financially struggling because there are no guests, visitors, retreats, workshops, or
programs. Findhorn has reduced employment by 75 percent and has initiated a fundraising
campaign to offset a monthly deficit of C$200,000 required to run the organization. Damanhur
has started to offer a significant number of online programs and is also seeking donations. La
Cité was able to keep Khéops open, the largest community business, so some revenue continues.
Whole Village is in financial trouble and may have to renegotiate the mortgage.
To help compensate for the economic challenges, and in anticipation of food shortages
later in the year, all four ecovillages are double and triple planting the volume of vegetable
gardens. Whole Village and La Cité are also increasing the numbers and variety of livestock.
Contrary to my site visits 18 months earlier, there are no problems getting ecovillage members to
volunteer in the gardens and perform essential farm work. The pandemic seems to have clarified
the social-ecological value of living in a community for all ecovillagers, and for me as well.
My academic journey began with a positive experience of living in a community. The
research process, site visits, and hours of writing revealed many favourable aspects of ecovillage
ecoresilience. I truly enjoyed learning about ecovillages and communities in general while
sharpening my critical thinking around ecoresilience. But it is the COVID imposed isolation that
has taught me the most about community by underscoring the precariousness of being
disconnected from all communities of life.
The ecovillages in this study demonstrated various ways to stay with the ‘trouble’ of
resiliently coping with climate change by spiritually (re)connecting to communities of life.
Personally, being social-ecologically disconnected during the pandemic made it extremely
difficult for me to stay focused while finishing this dissertation. Meditation and daily walks have
kept me somewhat spiritually connected, but I have learned first hand that it is necessary to
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connect with other people and the more-than-human world. Thanks to the pandemic, I now fully
grasp the harsh reality of living without community. Because of these positive and negative
community experiences, I can say with absolute certainty that it would be a challenge for me to
resiliently bounce back from the next social-ecological disaster while living alone and feeling so
disconnected from life. And there is no question; there will be more climate-related disasters. I
find it extremely interesting how this poignant personal revelation occurs near the end of my
academic journey.
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Appendix I – GEN Map of Regeneration
The Global Ecovillage Network created a Map
of Regeneration with 30 principles. This road-map, seen
to the right, provides a blue-print of best practices to
implement ecovillage lifestyles. The GEN model links
to the United Nation’s 2015 Sustainable Development
Goals. The five dimensions of the map cover social,
culture, ecologic, economic, and whole system
dimensions of community.
GEN Map of Regeneration.

Social Dimension
Map of Regeneration.
The social dimension is the greatest ongoing challenge for ecovillages.
Part of the reason

for this challenge is that the original community of humans is not the family, but an extended
Map of Regeneration.

kinship group, and over the centuries the Western world has forgotten how to live communally.
To rebuild human community and create a socially sustainable ecovillage,
GEN
maintains the
Map of
Regeneration.
following six principles are important:
1.
2.
3.
4.
5.
6.

Embrace diversity and build community;
Cultivate inclusive, responsive and transparent decision-making;
Empower participatory leadership and governance;
Ensure equal access to holistic education and healthcare;
Practice conflict facilitation, communication and peacebuilding skills;
Develop fair, effective and accountable institutions.

Ecological Dimension
Ecological dimensions are the most visible aspects of ecovillage communities and are
often what people associate with the physical ecovillage movement. Ecovillages strive to access
food, shelter, water, and energy in ways that respect the cycles of nature. Ecovillage
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communities aim to integrate humans into the natural world in ways that increase biodiversity
and regenerate ecosystems. This focus gives people a chance to experience their interdependence
with systems and cycles of life on a direct and daily basis. To create and maintain an ecologically
sustainable ecovillage, GEN suggests the following six principles are crucial:
1.
2.
3.
4.
5.
6.

Clean and replenish sources and cycles of water;
Move towards 100% renewable energies;
Grow food and soils through organic agriculture;
Innovate and spread green building technologies;
Work with waste as a valuable resource;
Increase biodiversity and regenerate ecosystems.

Economic Dimension
Ecovillage communities strive to build economic sustainability through the practices and
systems that contribute to sharing of resources, and the development of healthy local economies.
One of the central themes of economic sustainability is a different view of the environment.
Many ecovillages actively work to generate sustainable alternatives to the mainstream economic
and monetary systems.
A re-thinking about wealth and progress to reflect all aspects of life becomes central to
many ecovillages. Activities such as social entrepreneurship, a circular economy, and
collaborative forms of ownership are ordinary within ecovillage settings. Ecovillage practices
include creating networks that serve the needs of local people and ecosystems with
considerations to the global stage. To create an economically sustainable ecovillage, GEN
maintains the following six principles are essential:
1.
2.
3.
4.
5.
6.

Reconstruct the concepts of wealth, work and progress;
Work for equitable ownership of land and resources;
Cultivate social entrepreneurship to create sustainable solutions;
Empower and strengthen local economies;
Invest in fair trade and ethical systems of exchange;
Generate wellbeing for all through economic justice.
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Cultural Dimension
Ecovillages strive to build or regenerate diverse cultures. Many communities actively
engage with practices that encourage people to feel deeply connected to each other, to the planet,
and to themselves. Each ecovillage has its unique way to connect, respect, and support beings
and systems that sustain life. Celebration, art, dance, and other forms of creative expression are
central to thriving human life and communities. To create a culturally sustainable ecovillage,
GEN maintains the following six principles are necessary:
1.
2.
3.
4.
5.
6.

Connect to a higher purpose in life;
Nurture mindfulness and personal growth;
Respect cultural traditions that support human dignity;
Engage actively to protect communities and nature;
Celebrate life and diversity through art;
Reconnect to nature and embrace low-impact lifestyles.

Whole System Design
Whole system design sits at the center of the GEN Map of Regeneration. Being at the
center illustrates how some principles apply to all dimensions of sustainability and are essential
for resilient communities. In GEN, the whole systems approach to design and sustainability pairs
with a strong focus on collaboration and participation. The principles of whole systems design
work to actively include everyone concerned and encourage transparency at every level. The six
main principles of whole systems design according to GEN include:
1.
2.
3.
4.
5.
6.

Find strengths, weaknesses, and leverage points in all areas;
Engage all stakeholders in designs for the future;
Identify the right scale for each solution;
Honour traditional wisdom and welcome positive innovation;
Learn from nature and practise whole systems thinking;
Build networks for mutual support.

Although many ecovillages start with a strong focus on the ecological dimension, with a
whole system approach eventually all four dimensions of an ecovillage become developed.
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