s

(5"5; %
A .\ﬁ
AQ LalllaSan e

JURNAL ILMIAH AGAMA DAN SOSIAL BUDAYA updates

Protecting Nature: Religious Ecofeminism in Indigenous Women’s
Movements

Rabiatul Adawiah

I Center for Religious and Cross-Cultural Studies, Universitas Gadjah Mada, Indonesia; e-mail:
rabiatul.a@mail.ugm.ac.id
* Correspondence

Received: 2023-06-08; Accepted: 2023-09-24; Published: 2023-12-30

Abstract: This study aims to analyse the indigenous women's movement to protect nature using the
perspective of religious ecofeminism. The Indigenous People Alliance of Indonesia (Aliansi
Masyarakat Adat Nusantara-AMAN) documented 13 cases of indigenous territory seizure, affecting
103,717 indigenous people and 251 hectares of indigenous territories. Consequently, the patterns of
indigenous knowledge related to spirituality, as lived by indigenous women, prompt them to respond
to the exploitation of nature. This research seeks to confirm the basic thesis of ecofeminism that links
the domination of women and nature. The study employs qualitative methods, utilising text data
from online media such as Twitter. The selection of data sources is based on the role of online media
as a space for the representation of indigenous women and indigenous peoples. The main findings
indicate that indigenous women have successfully positioned themselves at the forefront of nature
protection through their movements. The indigenous women's movement to protect nature
exemplifies a relationship based on indigenous understanding and knowledge, which is inseparable
from the interpretation of nature itself. Equally important, the response of indigenous women reflects
the interpretation of humans and nature as interdependent entities that provide sustenance, a concept
known as religious ecofeminism. This concept embodies a cultural and religious understanding of the
cosmology of life. The study contributes to raising awareness of the critical role of indigenous women
in environmental conservation and demonstrates that their movements are grounded in religious
ecofeminism values.

Keywords: Ecofeminism; indigenous knowledge; indigenous women; nature protection; religious
ecofeminism.

Abstrak: Penelitian ini bertujuan untuk menganalisis gerakan perempuan adat dalam melindungi
alam dengan menggunakan perspektif ekofeminisme religius. Catatan Akhir Aliansi Masyarakat
Adat Nusantara (AMAN) menunjukkan adanya 13 kasus perampasan wilayah adat yang berdampak
pada 103.717 warga masyarakat adat dan 251 hektar wilayah adat. Oleh karena itu, pola-pola
pengetahuan adat yang berkaitan dengan spiritualitas dan dihayati oleh perempuan adat mendorong
mereka untuk merespons eksploitasi alam. Penelitian ini berusaha mengonfirmasi tesis dasar
ekofeminisme yang mengaitkan dominasi terhadap perempuan dan alam. Metode penelitian yang
digunakan adalah deskriptif kualitatif dengan menggunakan data teks dari media online, seperti
Twitter. Pemilihan sumber data didasarkan pada media online yang merupakan bagian dari ruang
representasi perempuan adat dan masyarakat adat. Temuan utama penelitian ini menunjukkan
bahwa perempuan adat berhasil menjadi garda terdepan dalam melindungi alam melalui gerakan
mereka. Gerakan perempuan adat untuk melindungi alam merupakan bentuk hubungan
berdasarkan pemahaman dan pengetahuan adat yang tidak terpisahkan dari pemaknaan terhadap
alam itu sendiri. Respons perempuan adat mencerminkan interpretasi manusia dan alam sebagai
entitas yang saling bergantung dan memberikan penghidupan, yang dikenal dengan konsep
ekofeminisme religius. Konsep ini mencerminkan cara pandang kultural dan religi tentang kosmologi
kehidupan. Penelitian ini berkontribusi dalam memberikan kesadaran tentang pentingnya peran
perempuan adat dalam menjaga lingkungan dan menunjukkan bahwa gerakan mereka didasarkan
pada nilai-nilai ekofeminisme religius.
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religius.

1. Introduction

Indigenous women and nature not only have a cultural relationship, but more than that, a
relationship that shows that humans and nature coexist spiritually. Nature becomes the space where
livelihood is created, as stated by indigenous women that “life and dead are in (nature: land). If it is
extinct, life is finished” (Conversation, 2022). This space is part of collective rights where indigenous
women can represent indigenous knowledge, religious life, work, and their role in society. Indigenous
women’s representation becomes a relationship in which they can interact socially and spiritually.
Social and spiritual relationships involve all relationships, whether class, race, religion, or gender.

Indigenous women place themselves as part of nature, which refers to an attitude of responsibility,
ethics, and reciprocity. However, the destruction and exploitation of nature make indigenous women
respond to this with various movements. The indigenous people of Amungme in Papua face both
material and non-material disputes. These disputes relate to the values, religion, identity, and authority
of indigenous peoples, who have rights to their land (Haba, 2010). The lack of awareness of indigenous
women's rights and the rights to nature makes both always vulnerable to such threats. The relationship
between humans and nature itself, according to Ruether (2006), is said to carry hidden and open social
hierarchies that are also related to religious belief.

The study of indigenous women and nature has been viewed from three perspectives. Firstly, land
tenure and ownership discrimination against indigenous women is based on three forms of
discrimination: gender, ethnicity, and economic class (Njieassam, 2019; Mullick, 2021; Lemke &
Delormier, 2017). The study conducted by Njieassam (2019) looks at how indigenous women are
devalued and treated as second-class human beings, as well as efforts to involve indigenous women in
governance and decision-making processes. The implications are based on socio-economic resilience,
which also aims to ensure land access for indigenous women. Secondly, studies that explore indigenous
women's spiritual and territory advocacy in defense of land and collective rights. In this case, the
practice of spiritual advocacy is a form of expression of the law of origin, customary law, and truth-
telling (Pastor & Santamaria, 2021; Gottardi, 2020; Nandi & Garg, 2017). Third, it examines the practice
of rejection of thought and body, land and body, and the separation of life and non-life by indigenous
women (Altamirano-Jiménez, 2021; Rius et al., 2011; O’Faircheallaigh, 2013). From these three trends,
it appears that existing studies pay little attention to indigenous women's movements to protect nature
based on the perspective of religious ecofeminism.

The representation of the indigenous women's movement to protect nature using the perspective
of religious ecofeminism provides not only an ecological perspective but also a spiritual one by looking
at how indigenous women are at the forefront of protecting nature, especially facing the climate crisis.
In particular, this paper also analyses how the indigenous women's movement to protect nature is
based on the perspective of religious ecofeminism and the implications of this relationship. Mapping
the indigenous women's movement to protect nature allows the meaning of the relationship between
indigenous women and nature, the indigenous women's movement to protect nature, and the religious
ecofeminism value of the movement to be understood. Thus, this paper focuses on the indigenous
women's movement to protect nature based on religious ecofeminism.

This paper is based on the argument that the movement of indigenous women to protect nature
and how indigenous women interpret nature shows a form of relationship based on religious
ecofeminism. Pastor & Santamaria (2021) stated that women contribute to spiritual and territorial
advocacy to defend their land and collective rights. This contribution is a form of expression of the law
of origin, customary law, and the disclosure of the truth about the form of relations they have. The
indigenous women's movement is a response to the injustice and exploitation of nature that is
dominated conceptually, symbolically, and linguistically, which simultaneously causes a humanitarian
crisis and an environmental crisis. Therefore, showing the indigenous women's movement to protect
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nature based on religious ecofeminism can provide awareness about the role of preserving the
environment.

This study is a qualitative descriptive study, a systematic and actual description through the
interpretation of facts, problems, attitudes, and relationships between phenomena represented by
indigenous peoples, especially indigenous women. This study is not field research, so no data was
obtained through interviews or direct observation. The type of data used is text data from reading
online media Twitter on the internet using the keywords "indigenous women and nature".
Furthermore, the obtained data through online media is then verified, analysed, and displayed in
descriptions to be properly accounted for (Hutchinson, 2016). In presenting the content and meaning
of the data that has been obtained, this study uses content or discourse analysis. According to
Krispendoff (1993), this analysis can parse the text objectively and systematically, resulting in a simpler
description of the data. Thus, through a series of processes, a description of the form of indigenous
women's movement to protect nature and the meaning of indigenous women regarding nature can be
found, which will then be drawn into a conclusion.

The inclusiveness inherent in online media such as Twitter encourages the dissemination of new
views on accounts that advocate for the experiences of those who have been silenced. It is realised to
assist the process of liberation from the dominance and hegemony attached to various forms of
mainstream media content. Haider (2016) states that this media distributes information on specific
topics to raise awareness of specificissues. Aliansi Masyarakat Adat Nusantara (AMAN or Indigenous
People Alliance of Indonesia), which includes AMAN Women, carry out productive work individually
or in groups due to their experience. Indigenous women also used social media to advocate for their
entities as the movement grew.

2. Indigenous Women’s Interpretation of Nature

Evolving worldviews place anthropocentrism at the centre of the debate about humans and nature
(Larocque, 2023). It represents the antithesis of thinking that demonstrates humans about nature.
People categorise nature as a system of experience in which there is agreement on nature as separate
and distinct from humans (Fortuna, Wréblewski, & Gorbaniuk, 2023). This separation is based on the
principle of the dualism of nature and humans, the division between the abstract and the concrete,
between theory and practice (Gerber, 1997). This view of the two entities is negated by the dualism and
dichotomies that dominate, placing the earth as subordinate to human power. Furthermore, the
placement of the word dualism influences science and religion, placing nature and humans differently.
Most of the world's religions, for example, view nature as a theological system, consequently leading
to the belief in the ultimate reality of God. In this case, various cases of natural destruction to the forced
taking of indigenous peoples' land with all the exploitation experienced are manifestations of an
ecological understanding that only prioritises human needs (Frigo & Ifanger, 2021).

The meaning of nature inhabited by humans is not only based on anthropocentrism but there are
views of biocentrism and ecocentrism or deep ecology. Biocentrism is concerned with ethics towards
living communities that deserve moral responsibility. Biocentrism seeks to recognise the intrinsic value
of species, allowing the use of nature but not based on exploitation or domination (Stahel, 2020).
Ecocentrism's representation limits human activity and an appropriate definition of nature, i.e., an ethic
towards the entire ecological community, both living and non-living (Mosanya & Kwiatkowska, 2023).
Ethical and reciprocal boundaries are part of what indigenous women understand as representing
ecocentrism. Similarly, from the indigenous perspective, where ideas about nature oppose forms of
unlimited exploitation of natural resources (Selemani, 2020). Ultimately, some risks are global as
humans are exposed to the consequences. Thus, views based on anthropocentrism show how humans
fail to take into account the natural world in which humans as a species live and thrive.

The meanings and experiences of indigenous peoples, especially indigenous women, in managing
natural resources are created materially and intertwined with intimate relationships. As an interrelated
entity, the meaning of nature is likened to a woman's body. Ecofeminists argue that the gender roles
ascribed to women lead to their sensitivity and closeness to nature (Elhindi & AlTaher, 2023). On the
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Twitter page @rumahAMAN!, an indigenous woman named Yosepha Alomang stated, “Land is a
mother who gives birth, raises, feeds, and nurtures. Philosophically, forests are identified as mothers who nurse
their children. Mothers are women who are honoured for giving life.” Figure 1 shows her statement related to
the nature.

T

Figure 1 Indigenous women

Her statement aligns with Siti Aisyah?s statement. She is also an indigenous woman. She stated,
“... the land is like our mother who raised us, from time to time and generation to generation.”

This perspective is very empowering in understanding how indigenous women perceive nature
as their home and mothers who always feed and protect them. For indigenous women, what nature
and the land provide in their lives is a representation of themselves that can also support and provide
livelihoods. Indigenous women have experience and knowledge in caring for, maintaining, protecting,
and providing what is needed. As stated by Mama Aleta Baun, an indigenous woman from Mollo, East
Nusa Tenggara “rice, noel, afu masan a’tif neu monit mansion [stone like bone, earth like flesh, water like
blood and forest like skin, lungs and hair]."

When there is exploitation of nature, it is closely related to the destruction of the human body itself
(Khoiri, 2017). What Mama Aleta Baun stated shows that there has been a relationship with an attitude
of responsibility, ethics, and reciprocity, which is the central concept of the relational paradigm, a
synonym of interpersonal, which shows the interaction between two parties (Civitarese, 2021). The
relationship between indigenous women and nature shows that indigenous women view nature as a
subject with a conscious mind, a sense of identity, and a meaning of self that indigenous women embed.
Indigenous women and nature have different but inseparable subjectivities with their respective roles
(Shiva, 2010).

By symbolising the earth as the body, soil as the flesh, water as the blood, forest as the veins and
hair, and stone as the bones, it emphasizes the position of nature for women and life. She was born
from the womb of a woman whose culture is closely related to nature itself, like indigenous women in
many places, who make nature a source of life, providing various needs, ranging from water,
vegetables, and medicines, to products that can be processed (Dalupe, 2020). When sources of life and
natural knowledge are destroyed and exploited, indigenous women are the first to be affected. The
source of livelihood is related to the forest or land, which, for indigenous women, are closely related to
themselves. Njieassam (2019) stated that land is an important resource that functions as a means of

1 https://twitter.com/RumahAMAN/status/1368838981924777986
2 https://twitter.com/PEREMPUANAMAN/status/1463803319810285569
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livelihood for survival. For her, indigenous women are the main subject in the production of livelihoods
in indigenous communities, so access to land for indigenous women is important.

This relation is the essence of a relationship based on mutual recognition. If there is no recognition
of indigenous women socially, the relationship means nothing and has no identity. Subjectivity is
produced by the subject's position in a circuit of exchange, understood as a structure of mutual
exchange (Pawlett-Jackson, 2019). In addition, Roger Frie & Rizzuto (1997) stated that inter-subject has
a more general and inclusive meaning based on the relational context related to experiences at the
developmental level of life. Additionally, the representation of inter-subject relations is useful in
understanding multicultural identities (Wan, 2015). For indigenous women, this means recognition of
themselves as subjects with rights. It emphasises the relationship created between herself and nature.
It is also an inter-subjective relationship between humans and nature.

3. Indigenous Women’s Movement to Protect Nature

A social movement with various backgrounds has the goal of change. As happened in Mollo, NTT,
the presence of marble mining on Mount Mutis has damaged the nature of the Mollo indigenous
people. When nature is damaged, forests are damaged, and water sources are absent, it is women who
are greatly disadvantaged. On this basis, there is a rejection and movement of mining activities. An
indigenous woman named Mama Aleta Baun occupied marble mining sites, which is called "protesting
while weaving” (Triyanto & Permata, 2018). In this case, the women were blocked until their land was

returned, that "the living dead of the community have property rights"? . Similarly, the indigenous
women of Kendeng, Pati Central Java, are struggling against the Cement Industry that threatens the
karst area of the Kendeng mountain range (Chandraningrum, 2019; Hidayati, 2016). According to the
indigenous people, their struggle is based on the argument that the cement industry will disrupt the
groundwater basin that the community relies on (Asrawijaya, 2020).

At the same time, the Batin Beringin Sakai indigenous community? in Bengkalis Regency Riau,
residents who are mostly indigenous women with activities to grow sweet potatoes, chilies, corn, and
others, experienced an invasion by a company that wanted to seize customary territory.

by 31 4
o
Mm}'mwmm Pada tanggal 27 April 2021, warga yang kebanyakan

perempuan adat sedang bercocok tanam ubi, cabai,
Jagung, dil., tiba-tiba diserbu ratusan orang dari PT
Arara Abadi yang merusak tanaman pangan mereka.

Warga yang mayoritas adalah perempuan mencoba
menghadang pihak perusahaan hingga akhirnya
terjadi kekerasan. Anak-anak yang juga ada di lokasi
mengalami ketakutan melihat orang tua mereka yang
mengalami kekerasan

#SahkanRUUMasyarakatAdat

Figure 2 The struggle of Batin Beringin Sakai Indigenous women

Figure 2 shows the majority of them are women who confronted the company until violence
occurred. Dispossession has occurred in the Batin Beringin Sakai customary territory since the New
Order era. Until today, after the reformation period, dispossession continues to occur, so that violence
becomes a threat to every dispossession carried out by the dispossessors. For indigenous peoples,

3 https://twitter.com/RumahAMAN/status/1368838981924777986
4 https://twitter.com/RumahAMAN/status/1389546124294328329
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especially women, there is no turning back to defend the land and customary territories inherited from
their ancestors. Movement, resistance, and struggle are the answers to every seizure carried out. Nandi
& Garg (2017) also see forms of land and forest where teak plantations replaced natural forests. This
shows the importance of indigenous women, people's organisations, and their struggle for natural
resource justice. It is a concrete manifestation of the struggle of indigenous peoples in general in the
face of rapid land grabbing, loss of forests due to conversion, exploitation of natural resources, to the
granting of permits to corporations without the knowledge of indigenous peoples who enter

indigenous territories.®

The indigenous women's movement shows their position as subjects with all their struggles and
nature, in this case, as a subject with a role. Njieassam (2019) emphasises that land is an important
resource that serves as a means of livelihood for survival. Therefore, Vandana Shiva's three important
points in the non-violent approach, one of which is inter-subjective relations, is an approach that
indigenous women agree with in seeing climate change and exploitation (Garrity-Bond, 2018). After
all, people define their identities as they give meaning to other entities, where social behaviour occurs
in relational contexts and is understood as a response to consciously constructed meanings (Chiu,
Gelfand, Yamagishi, Shteynberg, & Wan, 2010).

Indigenous women's activities are seen as a form of life production and productive relationships.
They not only collect what is in nature but also make everything in nature grow. Indigenous women
and land, as explained are two related entities, water, air, and land influence women's lives. Likewise,
land has cultural and social value. As indigenous women's interpretation of nature shows, land is also
a livelihood subject. They place the indigenous people's beliefs and traditions in an almost seamless
relationship with their environment, land, and natural resources (Bandopadhay and Pandey: 2020). Not
only that, the activities of indigenous peoples are born in various forms, including belief systems, life
systems, ideologies, social organisation, knowledge and technology, arts, morals, customary laws,
customs, ceremonies, and languages. For this reason, indigenous women's movements and responses
represent their relationship with nature.

4. Religious Ecofeminism as Basis of the Movement

Ecology and religion broadly define how individuals and groups represent their thoughts,
feelings, and actions in response to the intersection of religion and spirituality with ecology, nature,
and the environment. In line with this, spirituality refers to the longing for meaning through moral
relationships between individuals, society, culture, religion, and the natural environment in which
humans live. In this regard, indigenous beliefs known as indigenous religions define the relationship
between humans and nature as a cosmological concept that the cosmos is occupied by different
“persons” of human and non-human beings. Personhood is not identical to human beings but is
perceived as extending beyond them. It is a capacity that may belong to the so-called “nature”, an
essential category in a hierarchical cosmology along with “culture” and “supernatural” (Maarif, 2019;
Tafjord, 2013).

This belief by indigenous peoples is a form of relationship created between indigenous peoples
and nature, which is the essence of a relationship based on mutual recognition, that what exists in the
life of the universe is a subject that has a role (Shiva, 2010). The concept of mutual recognition does not
only talk about human behaviour towards nature but also about the relationship between all life in the
universe, namely among humans who impact nature and between humans and non-living things as a
whole.

5 https://twitter.com/RumahAMAN/status/1365272233116008455
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Pembangunan Pangkalan Udara TNI AL

di Kepulauan Aru Selatan Merampas
Hllilaypah Adat Marafenfen

SELAMAT DATANG

JSAVE DI
PANGKALAN UDARA TNI AL ARU

#SahkanRUUMasyarakatAdat

Figure 3 Marafenfen protects nature

Figure 3 above shows Marafenfen’s effort to protect nature. For the Marafenfen Indigenous people,
the Savannabh, in their customary territory, is a place for them to carry out traditional rituals.® But when

the area was seized, it caused them to lose their sacred relationship with nature’.
In response to exploitation and deprivation, indigenous women do not remain silent but carry out
a movement to protect nature, namely the ecofeminism movement. This movement by indigenous

women is based on knowledge about nature and the beliefs that have been lived®. This is in line with
the indigenous religious paradigm. This approach is not only seen as a non-human ecosystem health
crisis, polluted water, contaminated skies, threatened climate change, deforestation, and species
extinction, which are as important as all the realities that occur. But it is also seen as humanity's
disconnection from its spiritual values (Duile, 2023). Based on this paradigm, indigenous peoples do
not place humans and nature with hierarchical domination, nor do they place dualism between humans
and nature that causes separation of humans from their environment. Therefore, it can be stated that
the meanings, knowledge, and experiences of indigenous women responding to exploitation and land
grabbing show the basis of a movement called religious ecofeminism.

It relates to the ecological spirituality of indigenous peoples, especially indigenous women who
are stated to have an inter-subjective relationship with nature—a place where the relationship of

spirituality is part of their daily life®. Maarif (2019) explains that "For indigenous peoples, forests,
mountains, and land are "persons" that are interconnected in terms of beliefs and beliefs, where all
entities are involved in an "inter-subject” relationship”. Thus, every entity in the universe has a spiritual
dimension that is manifested in the role of complementary interactions. In this sense, ecosystem healing
should be the holistic healing of humans to each other in their ecosystem as a community of life. A
common religious vision and ethical mandate will be essential to create an underlying spirit for
establishing shared ways of living in society.

Ecofeminism, an approach that prioritises holistic and relational alternative thinking without the
dichotomy of women and men, nature and culture, becomes an alternative in the context of women
and nature when this dichotomy dominates (Almwajeh & Alshehab, 2020). In this context, religious
ecofeminism shows that intrinsic values with other entities are built with ecological values in human

6 https://twitter.com/Rumah AMAN/status/1438125257345228803

7 https://twitter.com/RumahAMAN/status/1439952494973440005

8 https://twitter.com/perempuanaman?s=11&t=2fOMmasNgVWbZ8ABxRcfoA
9 https://twitter.com/PEREMPUANAMAN/status/1293044390202507265
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and natural interactions. Through specific contexts, ecofeminism is identified as a significant
framework for understanding climate justice and a deep and just transition to harmony (Walters, 2022).
It is a long-term commitment to analysing human-nature relations, paying attention to and
understanding the religious and cultural experiences of those who face discrimination (Kings, 2017;
Gaard, 2015).

5. Indigenous Women Empowered: A Response to the Climate Crisis

What happens to women and nature is not only rooted in the "innate" relationship between women
and nature that many have come to accept. It is also embedded in structural and material inequalities
(Bacon et al, 2022). Climate change is increasingly presented as a security issue; this "climate security”"
discourse arguably gives a greater sense of urgency to the already alarming climate crisis. Budgets for
climate mitigation and adaptation measures, which often seek to control natural resources by assigning
monetary values, continue to increase (Lamain, 2022). Ironically, climate policies themselves often
contribute to socio-environmental conflicts, further marginalising land, water, and forest users, as
described earlier. Therefore, indigenous women are involved and play a role in protecting nature and
responding to climate change.

Indigenous women make farming an effort to protect nature, a response to the climate crisis. The
Indigenous Women of Menteng Tualang Pusu Village, North Sumatra did this. They formed a group
to build collective gardens. They turn dry land into gardens that become a food source for their

indigenous people!’. Their effort is reflected in Figure 4.

erbagai Kelompok

Perempuan Adat

terorganisir ke dalam
sejumiah wilayah
pengorganisasian, termasuk
di Kampung Menteng yang
menjadi bagian dari Rakyat

Penunggu. Beberapa tahun
sebelum pandemi,
PEREMPUAN AMAN telah
lebih dulu memulai kegiatan
membangun kebun kolektif
atau demplot. Perempuan
Adat lah yang menginisiasi
keberadaan kebun-kebun
kolektif di wilayah adatnya.

#SahkanRUUMasyarakatAdat

Figure 4 Indigenous women make farming

Similarly, Mata Sagu indigenous women in Maluku and other indigenous women conduct and
organise activities such as gardening, traditional rituals, church worship, and local food training
activities!!. It represents indigenous women being empowered and in harmony with their environment.
Likewise, the Dayeq Jumetn Tuwayaatn Indigenous Community of East Kalimantan has made efforts
for food sovereignty. This food sovereignty has implications for implementing rituals that indigenous
people have carried out for generations. The effort is to use traditional knowledge such as ngumeg
ngentautn. A way of cultivating crops is by clearing forests to be used as fields. At the same time,
relationships are built not only in the material realm but also in the spiritual realm. Such as Beliatn
Jerungan (a ritual to treat the sick), Pesengkeet/Pesiwah or Tota Toroou (a self and house purification

10 https://twitter.com/RumahAMAN/status/1414920289490595849
11 https://twitter.com/RumahAMAN/status/1486203624636424194
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ceremony), Makaatn Laakng (a ritual to feed the spirits that maintain the forest)'2, which in this case also

involves the material dimension of nature (See Figure 5).

G e FINGCSERRTPT T

Figure 5 Food sovereignty endeavours of indigenous women

In understanding the struggle of indigenous women, it can be stated that their identity is
intertwined and has a relationship with what is in nature, as is the meaning and basis of their
movement. Initially, land became a space for labour and power dynamics based on coloniality and
patriarchy (Pandya, 2023). The dimensions of this space change when indigenous women's practices
occur. Indigenous women's knowledge provides important insights into the diversity of subjectivities
that live in the landscape of life's cosmology. Although indigenous women's position, which is initially
shaped by socio-economic identity and gender identity, influences their involvement in their work, it
then shifts their subjectivity spatially and temporally to a form of agency. In this case, indigenous
women's involvement in protecting nature and responding to the climate crisis means more than just
being a subject of land governance. More than that, indigenous women's involvement also contributes
to repositioning their social status to a different level, which creates a different subjectivity through a
particular form of agency (Nightingale, 2018). In this case, the movement to protect nature is based on
the meaning of nature and its beliefs.

Empowered indigenous women, in this case, also relates to Feminist political ecology is based on
understanding gender as a social construction and understanding human relationships with the
environment as a materially-based expression of gender (as well as other social categories such as class
and ethnicity) (Kansanga et al., 2019; Radel, 2009). As represented by its three originators, feminist
political ecology has three critical themes (Sindhuja & Murugan, 2021): (1) Gendered knowledge, or
how access to scientific and ecological knowledge is structured by gender. (2) Gendered environmental
rights and responsibilities, including differential access by men and women to various legal and de
facto claims to land and resources. (3) Gendered politics and grassroots activism, including examining
women within and as leaders of environmental movements. Thus, in addition to a framework that
brings a feminist perspective, feminist political ecology also refers to the insights of feminist cultural
ecology, feminist geography, and feminist political economy (Gonda, 2019).

Women began redefining their identities through expressions of agency and forms of
empowerment with collective action, emphasizing struggle, resistance, and cooperation (Piccardi,
2022). With the knowledge and religious experience of ecofeminism, as shown earlier, indigenous
women can transcend the barriers of human-nature interactions that irresponsible parties dominate.
Indigenous women's access and control can provide space for indigenous women to apply their
knowledge in natural resource management. It shows gender equality regarding the role and position

12 https://twitter.com/PEREMPUANAMAN/status/1552201816019853313
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of women in responding to climate change (Indirastuti & Pratiwi, 2019). Women's interaction with
nature, which functions as the guardian of food sovereignty, is produced with full consideration. Not
only taking from nature but giving back ethically and reciprocally. Through this experience, indigenous
women are responsible for participating in sustainable natural resource governance.

6. Conclusion

The movement of indigenous women to protect nature based on religious ecofeminist values
shows the harmony of human and natural relations built with responsibility, ethics, and reciprocity.
Indigenous women have an interpretation of nature by looking at themselves. This interpretation is
based on the statement of indigenous women that nature is the body of women themselves, a form of
life production and productive relationships. Then, their struggle to protect nature called the
ecofeminism movement, is their concrete form of interpreting an inter-subjective relationship. At this
point, ideas and activities by indigenous women are based on religious ecofeminism, a concept that
sees women and nature as equal ecological spiritual relations. In this perspective, it emphasises the
importance of equality in saving the environment by all parties because the destruction of nature has a
direct relationship with the oppression of women. Therefore, solidarity between all parties is needed
to realise a sustainable environment.

In understanding the struggle of indigenous women, it can be stated that their identity is
intertwined and has a relationship with what is in nature, as is their knowledge and the basis of their
movement. Indigenous women's knowledge provides important insights into the diversity of
subjectivities that live in the cosmological landscape of life. Initially, the position of indigenous women,
shaped by their socio-economic and gender identity, influenced their involvement in social life.
However, looking at the women's movement to protect nature based on the knowledge and values of
religious ecofeminism can provide space for women and all entities to assert their existence. Likewise,
developing knowledge about the relationship between humans and nature is based on inter-subject
relations. This paper is limited to text data sources, where the findings in this study are only based on
literature discussions built up in articles and Twitter social media that discuss the relations between
indigenous women and land. As a result, this study does not have the authority to draw empirical
conclusions from field data, such as observations and interviews with direct participants. Therefore,
further research is needed to see the perspectives of the parties involved in the meaning and movement
of indigenous women and land, so that further research can be carried out more comprehensively.

References

A.E. Kings. (2017). Intersectionality and the Changing Face of Ecofeminism. Ethics and the Environment, 22(1), 63.
https://doi.org/10.2979/ethicsenviro.22.1.04

Almwajeh, M. O., & Alshehab, M. H. (2020). Correcting the wrongs of the past: Ethics of love and continuity
countering the abstraction and erasure of the other in arundhati roy’s the god of small things. Asian ESP
Journal, 16(6.2), 88-101.

Altamirano-Jiménez, 1. (2021). Indigenous women refusing the violence of resource extraction in Oaxaca.
AlterNative: An International Journal of Indigenous Peoples, 17(2), 215-223.
https://doi.org/10.1177/11771801211015316

Asrawijaya, E. (2020). Gerakan Ekopopulisme komunitas Samin melawan perusahaan semen di pegunungan
Kendeng. Jurnal Sosiologi Pendidikan Humanis, 5(1), 35-47.

Bacon, C. M,, Kelley, L. C., & Stewart, I. T. (2022). Toward a feminist political ecology of household food and water
security during drought in northern Nicaragua. Ecology and Society, 27(1), art16. https://doi.org/10.5751/ES-
12716-270116

Bandopadhay, S., & Pandey, S. (2020). The Rights of Nature: Taking an Ecocentric Approach for Mother Earth.
Rupkatha Journal on Interdisciplinary Studies in Humanities, 12(4), 1-13.
https://doi.org/10.21659/rupkatha.v12n4.08

Candraningrum, D. (2018). The Spiritual Politics of the Kendeng Mountains Versus the Global Cement Industry 1.
In After the Death of Nature (pp. 219-234). New York: Routledge. https://doi.org/10.4324/9781315099378-14

Chiu, C.-Y,, Gelfand, M. J., Yamagishi, T., Shteynberg, G., & Wan, C. (2010). Intersubjective Culture. Perspectives on
Psychological Science, 5(4), 482—493. https://doi.org/10.1177/1745691610375562

Rabiatul Adawiah / Protecting Nature: Religious Ecofeminism in Indigenous Women’s Movements



Wawasan: Jurnal llmiah Agama dan Sosial Budaya 8, 2 (2023): 113-124 123 of 124

Civitarese, G. (2021). Intersubjectivity And Analytic Field Theory. Journal of the American Psychoanalytic Association,
69(5), 853-893. https://doi.org/10.1177/00030651211044788

Conversation, T. (2022). Perempuan adat krusial bagi hutan, tapi jadi korban berlapis krisis iklim. Retrieved
August 12, 2023, from The Converstaion website: https://theconversation.com/perempuan-adat-krusial-
bagi-hutan-tapi-jadi-korban-berlapis-krisis-iklim-195741

Dalupe, B. (2020). Dari Hutan Ke Politik Studi Terhadap Ekofeminisme Aleta Baun Di Mollo-NTT. Jurnal Polinter:
Kajian Politik Dan Hubungan Internasional, 5(2), 31-51. https://doi.org/10.52447/polinter.v5i2.4056

Duile, T. (2023). Animism and Indigenous Movements in Indonesia. In T. Duile, K. Groffmann, M. Hau, & G.
Sprenger (Eds.), Plural  Ecologies in  Southeast Asia (pp. 83-97). London: Routledge.
https://doi.org/10.4324/9781003368182-5

Elhindi, D., & AlTaher, B. (2023). Solidarity in Roots: Ecofeminism and Palestinian Women. The International Journal
of Literary Humanities, 21(2), 161-174. https://doi.org/10.18848/2327-7912/CGP/v21i02/161-174

Fortuna, P, Wréblewski, Z., & Gorbaniuk, O. (2023). The structure and correlates of anthropocentrism as a
psychological construct. Current Psychology, 42(5), 3630-3642. https://doi.org/10.1007/s12144-021-01835-z

Frie, R. (1997). Subjectivity and intersubjectivity in modern philosophy and psychoanalysis: A study of Sartre, Binswanger,
Lacan, and Habermas. Boston: Rowman & Litdefield.

Frigo, G., & Ifanger, L. A. (2021). A Critique of (Weak) Anthropocentric Geoethics. In Geo-societal Narratives (pp.
67-80). Cham: Springer International Publishing. https://doi.org/10.1007/978-3-030-79028-8_5

Gaard, G. (2015). Ecofeminism and climate change. Women’s Studies International Forum, 49, 20-33.
https://doi.org/10.1016/j.wsif.2015.02.004

Garrity-Bond, C. (2018). Ecofeminist Epistemology in Vandana Shiva’s The Feminine Principle of Prakriti and
Ivone Gebara’s Trinitarian Cosmology. Feminist Theology, 26(2), 185-194.
https://doi.org/10.1177/0966735017738660

Gerber, J. (1997). Beyond dualism — the social construction of nature and the natural and social construction of
human beings. Progress in Human Geography, 21(1), 1-17. https://doi.org/10.1191/030913297671906269

Gonda, N. (2019). Re-politicizing the gender and climate change debate: The potential of feminist political ecology
to engage with power in action in adaptation policies and projects in Nicaragua. Geoforum, 106, 87-96.
https://doi.org/10.1016/j.geoforum.2019.07.020

Gottardi, F. (2020). Sacred Sites Protection and Indigenous Women’s Activism: Empowering Grassroots Social
Movements to Influence Public Policy. A Look into the “Women of Standing Rock” and “Idle No More”
Indigenous Movements. Religions, 11(8), 380. https://doi.org/10.3390/rel11080380

Haider, J. (2016). The Shaping of Environmental Information in Social Media: Affordances and Technologies of
Self-control. Environmental Communication, 10(4), 473-491. https://doi.org/10.1080/17524032.2014.993416

Hidayati, N. (2016). Opini: Para Perempuan Pegunungan Kendeng, Memaknai Alam dan Kehidupan. Retrieved
August 12, 2023, from Mongbay website: https://www.mongabay.co.id/2016/04/22/opini-perempuan-
pegunungan-kendeng-memaknai-alam-dan-kehidupan/

Hutchinson, J. (2016). An introduction to digital media research methods: how to research and the implications of
new media data. Communication Research and Practice, 2(1), 1-6.
https://doi.org/10.1080/22041451.2016.1155307

Indirastuti, C., & Pratiwi, A. M. (2019). When Wetlands Dry: Feminist Political Ecology Study on Peat Ecosystem
Degradation in South and Central Kalimantan. Jurnal  Perempuan,  24(4),  335-349.
https://doi.org/10.34309/jp.v24i4.379

Kansanga, M. M., Antabe, R., Sano, Y., Mason-Renton, S., & Luginaah, I. (2019). A feminist political ecology of
agricultural mechanization and evolving gendered on-farm labor dynamics in northern Ghana. Gender,
Technology and Development, 23(3), 207-233. https://doi.org/10.1080/09718524.2019.1687799

Khoiri, A. (2017). Aleta Baun, Perempuan Pejuang Lingkungan di Timur Indonesia. Retrieved August 21, 2023,
from CNN Indonesia website: https://www.cnnindonesia.com/gaya-hidup/20170422102142-277-
209416/aleta-baun-perempuan-pejuang-lingkungan-di-timur-indonesia

Krispendoff, K. (1993). Analisis Isi Pengantar Teori dan Metodologi. Yogyakarta: Penerbit Kanisius.

Lamain, C. (2022). Conflicting securities: contributions to a critical research agenda on climate security.
Globalizations, 0(0), 1-16. https://doi.org/10.1080/14747731.2022.2057093

Larocque, E. (2023). Co-envisioning the social-ecological transition through youth eco-activists’ narratives: toward
a relational approach to ecological justice. Journal of Community Practice, 31(2), 127-151.
https://doi.org/10.1080/10705422.2023.2208577

Lemke, S., & Delormier, T. (2017). Indigenous Peoples” food systems, nutrition, and gender: Conceptual and
methodological considerations. Maternal & Child Nutrition, 13(S3). https://doi.org/10.1111/mcn.12499

Maarif, S. (2019). Indigenous Religion Paradigm: Re-Interpreting Religious Practices of Indigenous People. Studies

Rabiatul Adawiah / Protecting Nature: Religious Ecofeminism in Indigenous Women’s Movements



Wawasan: Jurnal llmiah Agama dan Sosial Budaya 8, 2 (2023): 113-124 124 of 124

In Philosophy, 44, 21-103.

Mosanya, M., & Kwiatkowska, A. (2023). New Ecological Paradigm and third culture kids: Multicultural identity
configurations, global mindset, and values as predictors of environmental worldviews. International Journal
of Psychology, 58(2), 103-115. https://doi.org/10.1002/ijop.12887

Mullick, S. B. (2020). The Status of Indigenous Women and Land Rights in Jharkhand. In Women, Land & Power in
Asia (pp. 205-223). Routledge India. https://doi.org/10.4324/9780367818494-15

Nandi, S, & Garg, S. (2017). Indigenous women’s struggles to oppose state-sponsored deforestation in
Chhattisgarh, India. Gender & Development, 25(3), 387-403. https://doi.org/10.1080/13552074.2017.1379781

Nightingale, A. J. (2018). The socioenvironmental state: Political authority, subjects, and transformative socio-
natural change in an uncertain world. Environment and Planning E: Nature and Space, 1(4), 688-711.
https://doi.org/10.1177/2514848618816467

Njieassam, E. E. (2019). Gender Inequality and Land Rights: The Situation of Indigenous Women in Cameroon.
Potchefstroom Electronic Law Journal, 22, 1-33. https://doi.org/10.17159/1727-3781/2019/v22i0a4907

O’Faircheallaigh, C. (2013). Women’s absence, women'’s power: indigenous women and negotiations with mining
companies in  Australia and Canada. Ethnic and Racial = Studies, 36(11), 1789-1807.
https://doi.org/10.1080/01419870.2012.655752

Pandya, R. (2023). An intersectional approach to neoliberal environmentality: Women’s engagement with
ecotourism at Corbett Tiger Reserve, India. Environment and Planning E: Nature and Space, 6(1), 355-372.
https://doi.org/10.1177/25148486221082469

Pastor, L., & Santamaria, A. (2021). Experiences of Spiritual Advocacy for Land and Territorial Itineraries for the
Defense of Wiwa Women's Rights in Postconflict Colombia. International Journal of Transitional Justice, 15(1),
86-107. https://doi.org/10.1093/ijtj/ijaa033

Pawlett-Jackson, S. P. (2019). Exploring different intersubjective structures in relation to dialogue. Arts and
Humanities in Higher Education, 18(1), 22-33. https://doi.org/10.1177/1474022216670611

Piccardi, E. G. (2022). The Challenges of a Kurdish Ecofeminist Perspective: Maria Mies, Abdullah Ocalan, and the
Praxis of Jineoloji. Capitalism Nature Socialism, 33(1), 46—65. https://doi.org/10.1080/10455752.2021.1905016

Radel, C. (2009). Natures, Gendered. In R. Kitchin & Nigel Thrift (Eds.), International Encyclopedia of Human
Geography (pp. 331-336). Amsterdam: Elsevier. https://doi.org/10.1016/B978-008044910-4.00573-3

Rius, M. B., Icaza, M. G. A., & Marquez, I. G. (2011). Indigenous Women in Defence of Life and Land: An
introduction. Development, 54(4), 470-472. https://doi.org/10.1057/dev.2011.92

Ruether, R. R. (2006). Religious Ecofeminism. In The Oxford Handbook of Religion and Ecology. Oxford: Oxford
University Press. https://doi.org/10.1093/oxfordhb/9780195178722.003.0017

Selemani, I. S. (2020). Indigenous knowledge and rangelands’ biodiversity conservation in Tanzania: success and
failure. Biodiversity and Conservation, 29(14), 3863-3876. https://doi.org/10.1007/s10531-020-02060-z

Shiva, V. (2010). Staying Alive: Women, Ecology and Survival in India. North Melbourne: Spinifex Press.

Sindhuja, P., & Murugan, K. R. (2021). Feminist Perspective on Gender and Environment. Wesleyan Journal of
Research, 14(1), 903-907.

Stahel, R. (2020). China’s approach to the environmental civilization. Human Affairs, 30(2), 164-173.
https://doi.org/10.1515/humaff-2020-0016

Tafjord, B. O. (2013). Indigenous Religion(s) as an Analytical Category. Method & Theory in the Study of Religion,
25(3), 221-243. https://doi.org/10.1163/15700682-12341258

Triyanto, & Permata, R. V. H. (2018). Perempuan dan gerakan lingkungan : pengalaman perempuan masyarakat
adat menjaga alam. Prosiding Seminar Nasional PPKn, 1-12.

Walters, S. (2022). Learning about climate justice in times of drought and Covid-19. International Journal of Lifelong
Education, 41(1), 45-59. https://doi.org/10.1080/02601370.2021.1982038

Wan, C. (2015). Understanding Cultural Identification Through Intersubjective Cultural Representation. Journal of
Cross-Cultural Psychology, 46(10), 1267-1272. https://doi.org/10.1177/0022022115610213

© 2023 by the authors. Submitted for possible open-access publication under the terms
@ @ @ and conditions of the Creative Commons Attribution-ShareAlike (CC BY SA)

license (https://creativecommons.org/licenses/by-sa/3.0/).

Rabiatul Adawiah / Protecting Nature: Religious Ecofeminism in Indigenous Women’s Movements



