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How Can Live Storytelling Re-enchant the Natural World in an Elec-
tronic Age?

Throughout history, and especially since the industrial revolution, the ad-
vance of humankind has been at the expense of the rest of nature. As hu-
man populations expand, colonise territory, and exploit resources, so the 
populations of other species tend to diminish, some to extinction, and living 
habitats are transformed into deserts of concrete, tarmac, monoculture, and 
bare earth. In England, where the industrial revolution began, this process 
continues despite a vigorous conservation movement: the intensification of 
agriculture over the past thirty years has halved the populations of many bird 
species1. Some will ask whether such things matter. Are not human interests 
more important than non-human ones? Does not economics trump ecology? 
Is not the conservation of wild creatures and landscapes merely a prefer-
ence of leisured classes conditioned by nineteenth-century romanticism? It’s 
not my task here to counter these arguments. I shall assume that the vital 
priority of conserving ‘nature’ can be persuasively argued on multiple bases: 
that human existence depends on a complex interconnected ecosystem; that 
nature nourishes our psychic well-being; that it’s intrinsically beautiful and in-
teresting; that non-human entities have their own right to exist; that nature is 
a divine creation; that traditional assumptions that its bounty is inexhaustible 
are invalidated by today’s global ecological crisis.  

In Storytelling and Ecology I surveyed the gamut of ways that oral story-
telling can interface with ecological concerns2. Here I shall address the par-
ticular question of how storytelling can help to foster love for nature. For 
surely people need to care about the well-being of nature before they will be 

 Text © Anthony Nanson 2007. 
1 Graham Harvey, The Killing of the Countryside, Vintage, London, 1998; Peter Hol-
den & Tim Cleeves, RSPB Handbook of British Birds, Christopher Helm, London, 
2002. 
2 Anthony Nanson, Storytelling and Ecology: reconnecting nature and people 
through oral narrative, University of Glamorgan Press, Pontypridd, Wales, 2005. 
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willing to pay the price of protecting it. Taking inspiration from traditional cul-
tures’ ‘enchantment’ of nature, I shall consider – in terms of empathy, con-
nection, significance, and sacredness – how storytelling may help to ‘re-
enchant’ people’s perception of wild creatures and places. I shall then sub-
ject the above premise to a harsh realist scepticism that, paradoxically, in-
vites a metaphysical response in which the mythic imagination has a vital 
role.

Alienation 

The term ‘nature’ is problematic, since the perception that nature and 
culture are separate and opposed lies at the root of the ecological crisis. For 
the sake of discussion I will use the word ‘nature’ to refer collectively to the 
ecology of wild entities, living and non-living, that could flourish independ-
ently of humans but in practice often coexist with human activity. The cri-
tiques of environmentalism I listed above imply an opposition between mu-
tually exclusive alternatives: civilisation or nature; human or non-human. Za-
kynthos, for example, has seen head-on conflict between environmentalists 
keen to protect nesting sites of the endangered loggerhead turtle and local 
people angered by the concomitant restriction of development3. In England, 
nature conservation areas, where development is curtailed, are segregated 
from land zoned for human habitation or food production, where nature 
tends to be destroyed4. To experience much nature other than the opportun-
ist species able to survive in urban areas, city dwellers must travel to pro-
tected or remote areas where biodiverse nature is allowed to flourish. Chil-
dren, unable to simply run into the fields to play, watch TV instead. 

The way forward, I suggest, lies in reconciling this opposition between 
nature and culture, in our thinking, in our hearts, in the way we inhabit the 
land. The mythic idyll of ‘Arcadia’ offers an idealised vision of people and na-
ture flourishing together in the same landscape. Whether such an ecotopia5

ever existed is moot. It’s a far cry from the combative attitude to nature 
which Dimitrios Theodossopoulos observes in Zakynthiot country-folk strug-
gling against weeds, pests, and climate to eke a living from their land6. Some 

3 Bob Gibbons, Greece: travellers’ nature guide, Oxford University Press, Oxford, 
2003; Dimitrios Theodossopoulos, Troubles with Turtles: cultural understandings of 
the environment on a Greek island, Berghahn Books, New York, 2005. 
4 Recent government policy has, however, encouraged farmers to set aside some 
land as wildlife habitat. 
5 ‘Ecotopia’ = an ecological utopia. 
6 Theodossopoulos, Troubles with Turtles.



57

attribute such antagonism to Christianity’s historical assertion of human do-
minion over nature7. David Abram traces Western culture’s alienation from 
the earth to the Greek invention of an alphabet that divorced thought from 
sensual reality8. Others look back to the rise of organised agriculture which 
consigned to a ‘golden age’ memory the ancestral hunter-gatherer’s wild 
freedom as one ‘link in the long chain of creation’9.

Do we find, then, an Edenic ecotopia among hunter-gatherer societies? 
Colin Turnbull observed in the Mbuti a profound love for the Ituri Forest10

they inhabit, and indeed worship, yet also observed them heartlessly mock-
ing animals they’d speared11. The myth of the noble savage, though some-
times truer than sceptics credit, has never been true in perfecto. The Eskimo 
hunting life entails much hardship and fear, Barry Lopez observes:  

They are afraid because they accept fully what is violent and tragic in na-
ture. It is a fear tied to their knowledge that sudden, cataclysmic events 
are as much a part of life, of really living, as are the moments when one 
pauses to look at something beautiful12.

The power over nature that technology has given modern civilisation 
poses a grave threat to the ecosystem but also offers us the possibility, if we 
choose it, of working towards new kinds of participation in nature’s complex 
equilibria. Romantic, environmentalist, creation-spirituality13, and neopagan 
sensibilities, by extending the scope of compassion for the ‘other’ to encom-
pass the non-human, might conceivably both facilitate nature’s flourishing 
and enhance the joy of human existence. 

7 Ibid.; Lynn White, Jr, ‘The Historical Roots of Our Ecologic Crisis’, in The Ecocriti-
cism Reader: landmarks in literary ecology, ed. Cheryll Glotfelty & Harold Fromm, 
University of Georgia Press, Athens, GA, 1996. 
8 David Abram, The Spell of the Sensuous, Vintage Books, New York, 1997.
9 Simon Schama, Landscape and Memory, HarperCollins, London, 1995. See also 
Hugh Brody, The Other Side of Eden: hunter-gatherers, farmers, and the shaping of 
the world, Faber & Faber, London, 2002; Richard Heinberg, Memories and Visions 
of Paradise: exploring the universal myth of a lost golden age, Jeremy P. Tarcher, 
Los Angeles, 1989. 
10 Democratic Republic of the Congo. 
11 Colin Turnbull, The Forest People, Pan, London, 1976. 
12 Barry Lopez, Arctic Dreams: imagination and desire in a northern landscape, Har-
vill Press, London, 1999, p. 201. 
13 ‘Creation spirituality’ = the tradition within Christianity which honours nature as an 
expression of God. 



58 

Enchantment 

Traditional societies perceive the landscape as permeated and animated 
by a coextensive mythscape of stories, songs, spirits, and other elements of 
what I shall call ‘enchantment’. Of the Gloucestershire valley in which he 
grew up in the 1920s, Laurie Lee writes, 

There were ghosts in the stones, in the trees, and the walls, and each 
field and hill had several. The elder people knew about these things and 
would refer to them in personal terms, and there were certain landmarks 
about the valley – tree-clumps, corners in woods – that bore separate, 
antique, half-muttered names that were certainly older than Christian14.

This enchantment of nature grants awareness that one’s livelihood de-
pends upon nature’s fertility; knowledge how to sustainably extract its re-
sources; fear of its power to inflict harm; remembrance of where ancestors 
have done deeds and been laid to rest; a moral code mapped upon places 
and creatures; communion with the divine.  

Such perceptions have historically been dismissed as superstitions from 
which people may be liberated by Christian – later, materialist – ‘truth’. ‘The 
spirits in natural objects, which formerly had protected nature from man, 
evaporated,’ says Lynn White. ‘Man’s effective monopoly on spirit in this 
world was confirmed, and the old inhibitions to the exploitation of nature 
crumbled’15. The tide of modernisation has swept away nature’s enchant-
ment at the same time as it has swept away much of nature.  

In describing nature as ‘enchanted’, I have in mind J. R. R. Tolkien’s use 
of the term ‘enchantment’ to denote a story-maker’s16 ‘subcreation’ of a ‘sec-
ondary world’ that imaginatively reflects truths about the ‘primary world’ we 
inhabit17. The mythscape is not susceptible to scientific observation. It exists 
in the imagination; the ‘truth’ it mediates is not the same as verifiable, ra-
tional ‘truth’. Yet, if such enchantment has mediated respect for nature in 
traditional societies, might some ‘re-enchantment’ of nature help to instigate 
more respect of that kind today? Not to reconstruct the mindset of past so-
cieties. Not to abandon scientific understanding that has liberated people 
from unnecessary fears and harmful ignorance. Not to cleave to non-rational 

14 Laurie Lee, Cider with Rosie, Penguin Books, Harmondsworth, England, 1987. 
15 White, ‘Historical Roots of Our Ecologic Crisis’, p. 10. 
16 I use ‘story-maker’ to refer collectively to storytellers and story-writers. 
17 J. R. R. Tolkien, ‘On Fairy-Stories’, in Tree and Leaf, HarperCollins, London, 
1988. 
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belief systems held to be incontrovertible truth. I mean a re-enchantment of 
nature in that which we acknowledge to be our imagination – the story-
teller’s, the listener’s, the collective imagination of the people who share the 
stories and the land – but which also shapes who we are and what we value. 

In examining how storytelling can help to re-enchant nature, I shall ad-
dress both the content of the stories we choose to tell and the process of 
storytelling as an activity. Lest this sound like a masterclass in brainwashing 
techniques, let me acknowledge that, yes, the promotion of respect for na-
ture is in part a political mission and, yes, one could try to use storytelling in 
a cynically manipulative way. But it’s also a mission of relationship, and 
means should be in harmony with ends: if we aim to foster more respectful 
relationships with something other – non-human nature – then our storytel-
ling must be respectful of the other – the listener – as an autonomous being, 
whose imagination will respond in ways we can’t expect to control. If storytel-
ling takes place outdoors, in nature, we must respect too the autonomous 
agency of nature to contribute to the experience in unpredictable ways. 

So, let me tell you a story … 

Empathy 

In the basement of a museum in Bath I once saw, in a glass case, a 
stuffed bird that was about so big, with handsome plumage – blue above 
and a wine red breast. The caption said this bird came from the eastern 
woods of North America. It’s name was Ectopistes migratorius; otherwise 
known as the ‘passenger pigeon’. 

Now, the passenger pigeon was once the most abundant bird on 
earth. Possibly forty per cent of all the birds in North America were pas-
senger pigeons. The early European settlers were amazed to see the 
enormous flocks, hundreds of kilometres long, each containing thou-
sands of millions of birds. The naturalist John James Audubon saw one 
such flock in 1813. He said the sky was literally full of birds and the 
noonday sun was darkened as if by an eclipse. Their droppings fell from 
the sky like snow and the noise of beating wings overwhelmed his mind. 
He dared to venture inside a wood where they were nesting. The smell in 
there was incredible and the droppings lay so deep on the ground that at 
first he thought they were snow. When the birds returned to their nests, 
the sound of their landing in the trees was like thunder, their wooing calls 
were like the ringing of bells, and branches snapped off, whole trees col-
lapsed, under the weight of so many birds. 
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The native people had always hunted the passenger pigeon. Its meat 
was tasty and the birds were easy to kill: you could just knock them down 
with a pole. But for the European settlers, struggling to get by in a new 
land, the passenger pigeons were like manna from heaven. They killed 
them for food. They killed them for sport. They organised mass hunts, af-
ter which each man took as many dead birds as he wanted and the rest 
were left for the pigs. 

After 1800 the industrial revolution was underway and in the fast-
growing cities there was a lucrative market for game. Passenger pigeon 
became a fashionable delicacy. The hunting became commercialised 
and mechanised. The birds were killed with guns, nets, fire, by pulling 
down trees, even with an early kind of machinegun. The new railways 
were used to transport the carcasses to market and the telegraph 
brought the latest information to help the hunters track the flocks.  

The passenger pigeons were killed in enormous numbers. In one 
year a thousand million were killed in Michigan alone. The native people 
protested against this scale of slaughter. They were ignored. People said 
the passenger pigeon needed no legal protection – because they were 
just so numerous.  

But they were becoming less numerous. On top of all the hunting, 
rapid deforestation to make space for farmland was destroying their food 
supply of beechmast and acorns. In 1878 the last really big flock of one 
thousand million passenger pigeons nested near Petoskey, Michigan. 
The hunters came – and destroyed that flock. In one month they took 
three hundred tons of pigeons. There were five freight cars packed full 
with their carcasses every day of that month. 

Now the passenger pigeon was really in trouble. Their population 
fragmented and dwindled. Their breeding cycle was disrupted. Their 
nesting sites were destroyed. Each pair of birds was able to produce only 
one chick per year. They just couldn’t breed fast enough to replace their 
losses.  

The last flock of any size – 250,000 – nested in a wood on the Green 
River, Ohio, in 1896. The hunters got word by the telegraph. From every 
direction they converged by railway upon that wood. And they obliterated 
those birds. Of the 250,000 just five thousand escaped. One hundred 
thousand newborn chicks, of no commercial value, were left to the 
predators. The carcasses of the adult birds were loaded on to a freight 
train and sent to market. But a derailment further down the line brought 
the train to a halt. In the hot sun the carcasses tightly packed in the 
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freight cars soon began to putrefy. The whole lot went to waste and were 
dumped in a ravine nearby. 

After that, sightings of passenger pigeons were few and far between. 
In 1902 a flock of 140 was seen in Arkansas – and shot down. In 1904 
one was seen in Vermont. It was shot down. In 1906 one more bird in 
Arkansas. It was shot down. In 1907 one was spotted in Quebec. Again it 
was shot down. And that was the last time anyone shot – or saw – a wild 
passenger pigeon.  

There were still a few in zoos. But they did not breed well in captivity, 
and one by one the captive birds died. 

Until there was one left. 
They called her Martha. She was born in Cincinnati Zoo in 1885. 

People came from all over the United States to see her – the last of the 
passenger pigeons. She lived on to the age of twenty-nine. She died on 
1 September 1914 at 1.00 p.m. With her death, the passenger pigeon, 
which had once been the most abundant bird on earth, became extinct18.

I might have told essence of this story from the point of view of Martha; 
or perhaps of a fictional hunter who took part in the great pigeon hunts, ob-
served the birds’ falling numbers, and in his old age visited Martha in the zoo 
and regretted his part in the species’ demise. These would be nice strate-
gies, especially for telling this story to children, and might effectively elicit 
empathy for the passenger pigeon – the whole species ultimately personified 
in its last survivor. But I like to tell the story in the bare, historical way I’ve 
just told it. By avoiding fictional embroidery, I signal that, so far as I can as-
certain the facts, I’m narrating something that really happened and ought to 
be remembered. The story is thereby received with heightened gravity, even 
shock, and an empathy akin to that with which an audience might receive a 
story of an atrocity against human beings. 

To distinguish between the impact of a story presented as true history 
and that of a more imaginative story raises hoary questions about how well 
we can know the truth of past events. Those passionately committed to a 
faith, a nation, an ideology have often persuaded themselves that certain 
traditional stories – which cannot really be confirmed beyond reasonable 
doubt – are the literal truth of what actually happened. In a workshop I ran 

18 Anthony Nanson, ‘The Passenger Pigeon’, oral narrative. Sources: David Day, 
The Doomsday Book of Animals: a unique natural history of three hundred vanished 
species, Ebury Press, London, 1981; Robert Silverberg, The Dodo, the Auk and the 
Oryx: vanished and vanishing creatures, Penguin Books, Harmondsworth, England, 
1973. 
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about true-life ecological stories two students protested my distinction be-
tween historical and traditional stories: one asserted that for her the ancient 
myths are as ‘true’ as anything in history; the other questioned how I can be 
sure the passenger pigeon flocks ever existed. Yet, when I explained how 
Fire Springs19 sometimes embed a challenging true-life story within a set of 
more entertaining, traditional stories, the former student said that if she were 
told a story like the passenger pigeon’s in such a context she would feel like 
she’d been ‘raped’. Challenging though this comment was, it confirmed that 
people do respond differently to the ‘truth’ of history and the ‘truth’ of myth – 
even if, ultimately, we cannot draw a neat line between the two. 

Both true-life and imaginative stories can, in different ways, contribute to 
nature’s re-enchantment by eliciting empathy for that which is ‘other’: not 
merely the human other – of different gender, ethnicity, class – but also the 
non-human. In Greek stories since antiquity the trope of metamorphosis has 
suggested a reciprocity between human and non-human; it’s sometimes 
coupled with the hero doing a kindness to an animal, as in the tale of 
‘Yiankos’ (involving eagle, lion, and ants)20.

 To feel empathy for animals takes not so vast a stretch of the imagina-
tion. To feel it for plants requires rather more. To experience empathy for the 
non-living elements of nature – mountains, rocks, caves, lakes, streams, 
seas, even the planet as a whole – may require one to attribute to these 
things some form of spirit. Important about the process of storytelling is that, 
like literature, it engages the audience’s imagination in an active way. The 
listener, like the reader, actively perceives experiences from the point of 
view of people, or beings, other than oneself. ‘Those of us who have been 
true readers all our life’, says C. S. Lewis,  

seldom fully realise the enormous extension of our being which we owe 
to authors … I regret that brutes cannot write books. Very gladly would I 
learn what face things present to a mouse or a bee; more gladly still 
would I perceive the olfactory world charged with all the information and 
emotion it carries for a dog21.

19 The British storytelling company Fire Springs comprises Kirsty Hartsiotis, Kevan 
Manwaring, David Metcalfe, Anthony Nanson, and Richard Selby. 
20 Margaret Alexiou, After Antiquity: Greek language, myth, and metaphor, Cornell 
University Press, Ithaca, NY, 2002. 
21 C. S. Lewis, An Experiment in Criticism, Cambridge University Press, Cambridge, 
England, 1992, p. 140. 
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This active imagining creates in the audience’s mind an experience akin 
to a memory; this experience, including their empathy with the story’s pro-
tagonists, becomes part of who they are. The audiovisual media of cinema 
and television do not engage the creative imagination in so active a way. 
The imaginative work is done for us and presented to us as a spectacle. 
From a remote citadel the film-maker manipulates us to empathise with the 
hero, to feel strong emotions; but when the film is over we leave the screen 
behind and walk away.  

Al Gore’s documentary about global warming, An Inconvenient Truth,
dissonantly subverts our normal experience of cinema. We watch the spec-
tacle of Gore addressing, like a storyteller, a live audience. We’re stirred by 
a momentous story that bears the gravity of something that’s actually hap-
pened and is still happening. But then we walk away. In my case, alone. I left 
the cinema in tears, needy to share in company the challenge of receiving 
that story. My feeling of isolation in that moment points towards the second 
way storytelling can re-enchant nature: by making a connection.  

Connection

The beauty and educational value of nature documentaries are undeni-
able; yet the uplifting sense of wonder to be had from watching, say, the 
BBC’s Planet Earth can become an end in itself, not so different an experi-
ence from watching fantasy-scapes created entirely from CGI.22 Many peo-
ple’s knowledge of nature derives more from TV than the real thing. More-
over, the selection of footage – typically from unspoilt places like nature re-
serves – that will best uplift the audience conveys a false impression of na-
ture’s well-being. Once sufficient footage of creatures and habitats is ar-
chived to provide samples for CGI, the audience’s desire for images of na-
ture could in theory be satisfied without the real thing needing to exist – as 
already demonstrated by TV series like Extinct.

The pervasive presence of audiovisual media, and other communications 
technologies, distances people from what is physically around them. Abram 
argues that writing too is guilty of this effect.23 Where storytelling scores over 
all these media is in the way that, at the same time as it engages the lis-
tener’s imagination, it also confronts them with the physical presence of the 
storyteller and also the other members of the audience and the environment 
in which the storytelling is taking place. It makes a connection between the 

22 CGI = computer-generated imagery. 
23 Abram, Spell of the Sensuous.
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actual and the imagined, between the primary world we inhabit and the sec-
ondary world of the story.  

In England, at least – where the combination of omnipresent communica-
tions technologies and entrenched neoliberal policies has exacerbated peo-
ple’s alienation not only from nature but from society too – the confrontation 
with a live storyteller can pose a radical challenge. Some audience members 
don’t at first realise that storytelling is a relationship, that the storyteller, not 
being a TV screen, cannot tell the story well unless the audience actively lis-
tens; you have to work to win their attention, to the story, to the whole situa-
tion of you telling the story to them in this place. This eliciting of responsive-
ness to a stranger – the storyteller – is one tiny step, against the grain of late 
modern society, towards a more general sense of responsibility to the reality 
around us: other people, other species, the physical environment.  

The storyteller – unlike the film-maker – having elicited this relationship 
with the audience, then has the responsibility of guiding them safely back to 
the here and now. This process of ‘return’ is experienced collectively. In in-
formal settings especially, the telling of one story may precipitate discussion 
or the telling of other stories by other speakers. In Africa, Cynthia Ward ex-
plains, ‘the value of the oral tale to the oral culture lies not entirely in the tale 
itself, but, perhaps more significantly, in the discussion it generates after it is 
told’24.

In the storytelling moment a web of connections is woven between the 
storyteller and the audience, and among the audience, and also between 
them and the place where they are. If this place is outdoors, then a connec-
tion is made with whatever aspects of nature are manifest there. This con-
nection is deepened if the storyteller incorporates qualities of that place into 
the storytelling, or chooses stories that pertain to the local ecology – or are 
set in that very place: 

This knowledge of the place informs the telling, so that when a story is 
told ‘in situ’ what the mind’s eye is seeing (the invisible world) locks in 
with and corresponds to what is actually there. The teller becomes a me-
dium through which the landscape can speak (Hugh Lupton25)

Such a connection can readily be sought with landscapes, habitats, 
plants. It’s trickier to persuade a wild animal to stand still while you tell a 

24 Cynthia Ward, ‘What They Told Buchi Emecheta’, Proceedings of the Modern 
Language Association, 105(1), p. 88. Quoted in Alexiou, After Antiquity.
25 Hugh Lupton, The Dreaming of Place: storytelling and landscape, Society for Sto-
rytelling, Reading, p. 22. 
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story in its presence. But telling stories about places and creatures, whether 
in situ or not, leads us to the third way storytelling can re-enchant nature: by 
according specific places and creatures a unique significance. 

Significance

Trees are a good example. They’re a key element of many habitats and 
– in attaining ages that plumb beyond the human lifespan into the past, and 
in their branching form – they are redolent of story-making itself. Once peo-
ple have learnt to identify different trees, imaginative significance can be im-
parted to particular species by the telling of stories in which those species 
feature26, especially when this is done in the presence of living specimens. 
The trick is to find not stories that mention trees as scenery, but stories in 
which the tree is a major character, such as ‘The Girl in the Bay-Tree’27. from 
Greece, or ‘The Green Ladies of One Tree Hill’28 (about beeches), from the 
British Isles 

In both those tales the tree’s animating spirit manifests as a dryad-like 
female being. In the Welsh tale ‘The Woman of Llyn-y-Fan’29 the spirit of a 
lake similarly takes womanly form. Such anthropomorphism is not essential. 
The protagonist of the Estonian tale ‘The Lake that Flew Away’30 is a lake, 
Lake Eim, which retains the form of a lake throughout31.

From a materialist perspective, such stories are of course make-believe. 
How are we to understand the significance they bestow on non-human enti-
ties? The tree spirits are but a metaphor, says the materialist. A metaphor of 
what? Of some archetype in the human psyche? No doubt. But must we be 
so anthropocentric? What does the metaphor signify about the trees them-
selves. In Tolkien’s theory of ‘mythopoeia’ the metaphors of fantasy reveal 
‘the “living light” within each thing. He claimed’, says David Day, ‘that it was 
through fairy tales that he first understood the real wonder of basic things: of 
stones and iron and trees and fire and wine and bread.’32 Through our 
imagination and the power of words, Tolkien believed, we see inklings of a 

26 See, for example, Helen East and Eric Maddern, Spirit of the Forest: tree tales 
from around the world, Frances Lincoln, London, 2003. 
27 R. M. Dawkins, Modern Greek Folktales, Oxford University Press, Oxford, 1953. 
28 Michael Foss, Folk Tales of the British Isles, Macmillan, London, 1977. 
29 Gwyn Jones, Welsh Legends and Folk-Tales, Oxford University Press, London, 
1955.  
30 Geraldine McCaughrean, 100 World Myths & Legends, Orion, London, 2001. 
31 I am indebted to Kirsty Hartsiotis for this observation. 
32 David Day, The World of Tolkien: mythological sources of The Lord of the Rings, 
Mitchell Beazley, London, 2003. 
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greater reality – akin to Plato’s world of forms – in which the true being of all 
of nature resides33.

This heightened vision of the significance of creatures, materials, and 
places seems to me to chime with the Australian Aboriginal concept of the 
Dreaming: a vision of mythical beings, some pictured as archetypes of wild-
life, creating the land’s features along ‘songlines’ that criss-cross the land. 
It’s a vision that transcends time: not merely a memory of a golden age, but 
an eternal coming into being which continues to take place so long as the 
landscape remains intact and the people keep singing the songs that narrate 
this creative process. It bestows immense significance on the landscape and 
thereby resists, to the extent the colonised Aborigines are able to resist, the 
damaging of land and ecology by modern development34.

Every country has its own mythscape of stories: ranging from personal 
anecdote, through history, legend, folktale, to the myths of the land’s crea-
tion. For the storyteller, there’s a tension between well-structured, well-
travelled folktales, which often have lost any specific mooring in the land-
scape – but are very entertaining – and local legends that are more anecdo-
tal – less satisfactory purely as stories – but gain meaning from their location 
in the landscape. The Aboriginal songs of the Dreaming are an extreme 
case of the latter. But there’s plenty of middle ground. Many episodes in the 
story of King Arthur map on to the British landscape. Localities in Scotland, 
Wales, England, and Brittany make competing claims for some of the same 
episodes; something that need not vex us unless we be determined that the 
stories represent historically true events. 

Uther Pendragon, the High King of Britain, conceived an insatiable desire 
for the most beautiful woman in all Britain. Her name was Ygerne. But 
Ygerne was married, to Gorlois, the Lord of Cornwall. But Uther Pen-
dragon, he had to have her! He led his armies sweeping into Cornwall 
and besieged Gorlois in the castle of Dimilioc. Meanwhile Ygerne took 
refuge in the castle of Tintagel. Perhaps you’ve been there – and seen 
how it’s defended on all sides by cliffs that fall sheer into the waves and 

33 Tolkien, ‘On Fairy-Stories’; idem, ‘Mythopoeia’, in Tree and Leaf, HarperCollins, 
London, 1988. 
34 Abram, Spell of the Sensuous; Bruce Chatwin, The Songlines, Pan, London, 
1988; James G. Cowan, The Aborigine Tradition, Element, Shaftesbury, England, 
1992. 
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is joined to the mainland by an isthmus so narrow that a single warrior 
could hold off an army35.

As I tell this I picture in my mind my own memory of Tintagel and I seek 
complicity with those in the audience who’ve been there too. The castle is 
long ruined and, thanks to its fame as the place of Arthur’s conception and 
birth, the peninsula that it defended is managed by English Heritage to con-
serve both its historical and ecological heritage. In this kind of way many ar-
chaeological sites, their rubble of stones made significant by stories, are pro-
tected as de facto nature reserves. Think of the anemones and pines of 
Olympia; or the tiny oasis of greenery that is the Sanctuary of Demeter at 
Eleusis, now surrounded by heavy industrial development. Pedro Olalla’s 
Mythological Atlas of Greece, by plotting on maps covering the whole of 
modern Greece nearly every episode in Greek myth that takes place in that 
territory, enables one to track the ancient stories across the landscape36.
With stout boots and a stick to fight off sheepdogs, you can try to follow 
Greek ‘songlines’. 

But small nature reserves are vulnerable to climatic change. Sustainable 
species populations, especially of larger animals, need freedom to roam. If 
people are to be reconciled with nature they need to be able to coexist with 
wild creatures in the same land. This suggests a need to enchant with sig-
nificance not just points in the landscape but geographical space on a larger 
scale. Besides archaeological sites, Olalla’s atlas labels whole rivers and 
mountains implicated in mythic events. The story of Atalanta’s youth ranges 
across the whole of Mount Parthenio. Who can say at what spot on the Eu-
rotas river Zeus impregnated Leda with Helen and Polydeuces?  

Catherine Parker has applied E. W. Soja’s notion of ‘thirdspace’ – which 
tries to break down the binary opposition between objective and imagined 
perceptions of geographical space37 –to examine holistically the human in-
habitation of a landscape in Arcadia during antiquity: she finds a combination 
of economic, social, and sacred factors38. Let us consider now the fourth and 
most radical way in which storytelling can re-enchant nature: by evoking a 
sense of the sacred. 

35 Fire Springs, Arthur’s Dream, storytelling production (CD, Abaris Records, Bath, 
England).  
36 Pedro Olalla, Mythological Atlas of Greece, Road Editions, Athens, 2002. 
37 E. W. Soja, Thirdspace: journeys to Los Angeles and other real-and-imagined 
places, Blackwell, Oxford, 1996. 
38 Catherine Parker, ‘Arkadian Landscapes’, Rosetta, 1, pp. 10–21. 
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Sacredness 

The land of Dotium, in Thessaly, was greatly blessed by corn-haired 
Demeter, the goddess of all growing things. Its green forests teemed with 
game. Its orchards abounded with fruit. Its thick soil gave heavy harvests 
of grain. But Erysichthon, the King of Dotium, had no fear of Demeter or 
any other of the gods and often spoke of them with scorn. ‘Is not the land 
mine, to do with as I wish?’ He killed the game and cut down the forests 
howsoever he pleased. He even began to cut down the sacred grove of 
Demeter.

But when he commanded his men to cut down the huge ancient oak 
in the very centre of the grove, they all cowered back in fear. This tree 
was so sacred, so precious to Demeter; its branches were festooned 
with garlands and ribbons and on warm spring nights the dryads would 
dance lithe and lovely around it. But King Erysichthon had no fear of the 
gods. He raised his axe – and struck and – Aagh! – as the blade bit into 
the bark, sap red like blood spurted from the wound and a voice from in-
side the tree cried out in pain, the voice of the dryad who dwelt in that 
tree. But King Erysichthon did not hear – or if he heard he did not care – 
and he raised his axe to strike again. One of his men ran forward to pro-
test this attack on the sacred tree. But King Erysichthon whirled around – 
and with one blow of his axe sliced off the man’s head. Now the rest of 
his men were more afraid of the King than of anything else and they 
came forward with their axes and together they hacked – Aagh! – and 
they hacked – Aagh! – and with every blow the dryad screamed in pain. 
They hacked and they hacked and they hacked. All day long they worked 
– till at last the tree began to teeter and to totter and with a creaking and 
a groaning and a crunching and a cracking the huge ancient oak crashed 
to the earth.  

And with her dying breath the dryad cried out from inside that tree, 
‘May the curse of my lady Demeter fall as heavy on you, King Ery-
sichthon, as this my tree falls upon the earth!’ 

And corn-haired Demeter, the goddess of all growing things, she 
heard the dryad’s dying words. And all the kindness and warmth and 
generosity in her heart was transmuted into anger.  

She summoned one of her oreads, the mountain nymphs, and said, 
‘Go to the land of Hunger and tell my sister Hunger to punish King Ery-
sichthon for what he has done, to put in his belly a hunger that shall 
never be satisfied.’ 
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This the goddess Hunger does and to feed his relentless appetite 
King Erysichthon consumes all the food in the kingdom, kills all the 
game, fells all the forests to raise funds to buy food from abroad, sells 
everything of value in the kingdom to buy yet more food, begins to sell 
his people into slavery, till the rest of the people flee and only his daugh-
ter, who loves him, remains. 

But he was still hungry. So one night he went into the room where his 
daughter slept and he killed her and he ate his own daughter. And the 
next morning he sat alone in the ruins of what had once been his fine 
palace, surrounded by what had once been his fertile land but was now a 
barren desert with nothing but dust and stones and piles of his own 
turds. But he was still hungry. He tried to eat his own turds, but that was 
no good. So he bent down and lifted his foot up to his mouth, and began 
to chew, and he ate himself 39.

To tell this story in the presence of an oak tree, near Mount Ossa, where 
Dotium is believed to have been40, might evoke feelings of empathy, connec-
tion, and significance towards oak trees and that locality. But it’s also a po-
tent ecological parable for today’s world. Its motif of ‘the fairy’s revenge’ is 
widespread in folklore, including the Kosian tale ‘Myrmidonia and 
Pharaonia’41 which appears to derive from the Erysichthon myth. To amplify 
the ecological resonance I’ve added some description of the land before and 
after Erysichthon lays it waste to feed his gluttony. I’ve also replaced his sell-
ing his daughter into slavery with his eating her42 – to intensify the story’s 
impact and as a metaphor of the way that overconsumption of resources to-
day is destroying the livelihood of our descendants 

The story bespeaks the awesome power that nature can unleash. In the 
aftermath of the Indian Ocean tsunami and the flooding of New Orleans, 
Richard Mabey commented, ‘From the planet’s point of view, humans are a 
pest species – and it’s trying to cull us.’43 These forces greater than our-
selves can be understood in scientific terms. We may also contemplate na-

39 Anthony Nanson, ‘Erysichthon’, oral retelling. Sources: Ovid, The Metamor-
phoses, trans. Mary M. Innes, Penguin Books, Harmondsworth, England, 1955; Ted 
Hughes, Tales from Ovid, Faber & Faber, London, 1997. 
40 Dotium is believed to have been located at either Ayia or Sykourio, both near 
Mount Ossa, Thessaly. Vassilis Argyroulis, personal communication, 2007. 
41 R. M. Dawkins, Forty-Five Stories from the Dodekanese, Cambridge University 
Press, Cambridge, England, 1950. 
42 An innovation stolen from David Metcalfe’s telling of the story. 
43 Richard Mabey, in conversation with Richard Kerridge, Cheltenham Festival of 
Literature, Cheltenham, England, 10 October 2005. 
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ture’s scale and complexity through a romantic appreciation of the sublime. 
But old stories that depict nature as inspirited by gods present us with a 
quality that demands we treat nature as respectfully as we ought to treat our 
fellow humans, that curtails the exploitation of resources, that invites our 
worship. This quality, anathema to the materialist zeitgeist, is the sacred.  

With my Fire Springs colleague Kevan and his friend Cathy, I once hiked 
into the Styx ravine on Mount Chelmos, to within sight of the Mavroneri wa-
terfall, source of the Styx. The last half-kilometre traversed a sheer, crum-
bling rock face that plunged into the abyss below. I dared go no further, 
Cathy too thought the route too dangerous, but Kevan, who delights in sa-
cred places, had set his heart on reaching the cave at the bottom of the falls 
and believed he could get there. It took us a good hour to dissuade him. In 
that numinous place, mythically linked to the underworld, our conversation 
turned to death and I narrated the story of Persephone’s incarceration in 
Hades. The experience left us in an unheimlich mood for the rest of the day. 
It was incorporated into Fire Springs’ storytelling epic Return to Arcadia,
which weaves within a frame of anecdotes from our tour of the Peloponne-
sian mythscape the myths of Orpheus and Persephone – which mediate be-
tween the natural world and the mysteries beyond the veil of death – and the 
stories of Aristaeus, Erysichthon, and Arkas, in which nymphs mediate be-
tween nature and humankind.   

Among the gods and exotika44, it’s quintessentially the nymphs who in-
spirit the Greek landscape – as the Orphic hymn sings: 

, , ,
, , , ,
, , , ,

, 45.

The strong association of nymphs – who endure in folklore as ‘nereids’ – 
with water sources, and the perception of such places as sacred46, seems 

44 ‘Exotika’ = the non-human beings in Greek folklore. 
45 ‘ ’, in , trans. D. P. Papaditsas & H. Ladia, Hestia, Ath-
ens, 1997.  

cave loving, who delight in caves, air haunting, 
you of the springs, quick running, dew clad, light stepping, 
visible, invisible, you of the ravines, many-flowered, 
who dance together with Pan in the mountains, shouting out.  

English translation by Kirsty Hartsiotis and Anthony Nanson. 
46 Jennifer Larson, Greek Nymphs: myth, cult, lore, Oxford University Press, New 
York, 2001.
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pertinent to the peril that unconstrained use of water for irrigation poses to 
some areas of Greece. Similar are the ‘well maidens’ in ‘The Elucidation’47, a 
French Arthurian romance – whose rape causes the wells to dry up and the 
land to be laid waste. 

In Britain it’s the fairies, the old gods from which they descend, and (in a 
less animistic way) the saints who have sanctified hills, springs, trees, caves. 
The sacred status of Glastonbury’s landscape is even today upheld by tales 
of St Collen, who dwelt on the Tor; Gwyn ap Nudd, lord of the underworld, 
who dwelt within it; King Arthur, who either was buried in Glastonbury or still 
sleeps within the Tor; Joseph of Arimathea, who brought Christ’s chalice and 
planted a thorn tree from the Holy Land on Wearyall Hill. 

Of course, we no longer perceive the spirits of nature as real – do we? 
As we discuss these things here, beside Olympus, we don’t think the gods 
are actually up there listening to us – do we? Yet how can we be sure 
they’re not? There are people in Britain who do honour the spirits of nature, 
the ancestors, the gods, as if they’re real. These Pagans’ sharing of native 
myths and wonder tales feeds their sense of nature as sacred. I understand 
a comparable movement is underway in Greece48. For those of us who be-
lieve in God, meanwhile, the re-enchantment of nature as sacred can diver-
sify the ways we see divine creativity revealed. Everyone has to make their 
own judgement what the ‘sacred’ can mean to them. 

The land we inhabit is wounded, it has been desecrated as never before 
… and it will not recover until it has become, in some way, sacred again. 
Part of the process of re-sacrilisation must involve telling the myths of 
landscape, re-storying and re-dreaming the land, using word and song to 
make numinous once again the mysterious ground that is the grandfa-
ther of all grandfathers, the grandmother of all grandmothers (Lupton49).

Repertoire

When stories become elevated in value, people can get anxious that the 
purity of tradition be preserved. They might object to my amending the story 
of Erysichthon. I would reply that stories do change, and need to. Ovid’s ac

47 Sebastian Evans (trans.), ‘The Elucidation’, in Sources of the Grail: an anthology,
ed. John Matthews, Floris, Edinburgh, 1996. 
48 Harita Meenee, : , Arche-
typo Press, Thessaloniki, 2000. 
49 Lupton, Dreaming of Place, pp. 28–29. 
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count of Erysichthon differs from that of Callimachus50. The world keeps 
changing. Some values promoted in traditional stories need today to be cri-
tiqued. The value placed on hunting, for example, must be subject to critique 
where game species have been pushed close to extermination. From a con-
temporary perspective the labours of Heracles might be judged a rampage 
of ecocidal destruction. Much of Europe’s folktale repertoire is highly anthro-
pocentric: tales often deploy animal species in a symbolic way that disre-
spects their real nature. Wolves, for example, have been stigmatised as a 
symbol of evil in a way that has catalysed their persecution out of all propor-
tion to the threat they pose and without regard for the ecological service they 
provide51.

So, besides sourcing useful stories from tradition, there is much work to 
do to develop new repertoire that responds to our time in history in ways that 
will re-enchant of nature. Such ‘ecobardic’52 repertoire may draw upon his-
tory and science, experience and invention, and may blend elements from 
different traditions, including aboriginal traditions that contain more authentic 
and respectful knowledge of nature than has survived in European folklore. 
In their storytelling epic I Become Part of It, the Company of Storytellers de-
vised a conjectural mythology for Mesolithic England using insights from ar-
chaeology and anthropology and motifs ‘translocated’ from mythologies of 
hunter-gatherer peoples – in North America and Siberia – facing ‘compara-
ble environmental conditions’53.

Eric Maddern’s Burdens and Blessings brings together true-life anec-
dotes about climate change with traditional wisdom stories (including ‘Ery-
sichthon’) and original songs about living lightly on the earth. Hugh Lupton 
and Chris Wood’s On Common Ground tells the true story of the peasant 
poet John Clare, a victim of the enclosure of England’s commons: they con-
vey how Clare, in being deprived of the common land, which he loved so in-
timately it was an extension of his own psyche, was driven ‘out of his mind’.  

In Robin of the Wildwood, Fire Springs reinvent the legendary forest out-
law Robin Hood as a mythic guardian of the woods. We augmented the me-
dieval ballad material with ecology’s account of the evolution of the British 
wildwood; the English folktale of ‘Herne the Hunter’; the real-life sabotage of 

50 Callimachus, Hymn to Demeter, ed. Neil Hopkinson, Cambridge University Press, 
Cambridge, England, 2004. 
51 Barry Lopez, Of Wolves and Men, Touchstone, New York, 1995. 
52 I use ‘ecobardic’ to refer to an approach to storytelling, and the arts generally, 
which recognises the centrality in our time of humankind’s relationship with the eco-
system and takes inspiration from tradition to speak creatively to the present. 
53 Ben Haggarty, personal communication, 2007. 
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road-building by ecopagan protestors in the 1990s; and motifs from Celtic, 
Germanic, and Greek myth. Erysichthon’s felling of Demeter’s oak is translo-
cated as the felling by Guy of Gisborne – Robin’s Norman enemy – of Sher-
wood Forest’s great oak, sacred to Urswick, Lady of the Wild Things, whom 
we imagined as a northernised conflation of Demeter and Artemis54.

Mythopoeia 

By re-enchanting nature, storytelling may aspire – alongside other arts, 
parenting, education, religion, and campaigning – to foster a sensibility that 
constrains people’s exploitation of the earth’s resources and seeks a world 
in which humankind and nature may flourish together. However, I have to 
acknowledge that this utopian ambition flies against the biological instinct of 
human nature, which, whether at the level of individuals, families, corpora-
tions, or nations, is to pursue short-term self-interest above other priorities. 
Christ’s teaching of agape radically challenges that impulse, yet history of-
fers sparse evidence that voluntary suppression of self-interest has ever 
come to characterise whole societies. This is why I’m sceptical about the 
premise, on which this lecture would appear to be based, that if people’s 
hearts can first be transformed then the ecological crisis can be solved. Elo-
quent warnings about the impact of industrial development have been voiced 
by sensitive souls, such as William Blake, since the industrial revolution be-
gan. They are louder now than ever, yet the rate of economic development, 
human population growth, and ecological destruction is greater than ever. A 
gap yawns between talk and action. Regulations are imposed, nature re-
serves are set up, but such Noah’s-ark exercises in damage limitation seem 
overwhelmed by the deluge of frantic development the other way. 

In studying the global ecological crisis, I have experienced, like others55,
an existential crisis of hope. I desire a hopeful vision of the future – for pre-
sent and future generations, for the earth’s biodiversity – yet I find it hard to 
evade the conclusion that, whatever I and like-minded people might do, the 
crisis is probably going to worsen, with dire consequences for much of na-
ture and humankind. How is one to cope with this knowledge, to live one’s 
life with joy? Even if humankind does eventually find a way to reconcile its 
instincts with the well-being of the ecosystem, it seems to me unlikely that 
the global situation will begin to get better, rather than worse, within the life

54 The name ‘Urswick’ was coopted by Kevan Manwaring from a wise-man character 
in the tale of Herne and applied to a British forest goddess correctly called Andraste. 
55 Philip Goodchild, Capitalism and Religion: the price of piety, Routledge, London, 
2002. 
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time of anyone here today. If that is so, the secular vision of ecotopia may be 
seen as a myth of a golden age located, not in the past, but in a future be-
yond our own death – like the Christian hope of ‘a new heaven and a new 
earth’56.

By challenging my own premise, have I undermined most of this lecture? 
Not necessarily. Hope should not surrender to right-wing Götterdämme-
rung57, for we cannot know for sure what the future will hold – in this world or 
any other.  

Here I must breach the convention of rationalist materialism that is de 
rigueur in academic discourse. To take seriously the work of storytellers, 
must we not take seriously the realm of the imagination, where that which is 
possible is not limited by that which is observable in the material world? 
Margaret Alexiou points out that the prefix ‘para-’ in many Greek story gen-
res – ‘paradosi’, ‘paramythi’, ‘paralogi’58 – ‘signifies going outside the normal 
frontiers’; in these genres, ‘meaning lies precisely in the gap between “true” 
and “not-true” – that is, between past experience and potential future’59. If we 
indulge this freedom, if we refrain from reducing the imagination entirely to 
neuropsychology, then stories’ enchantment of nature in our imagination 
may be not merely a tool to foster ecological compassion – it may contribute 
to something that extends beyond our mortal existence, beyond distinction 
between past and future. Tolkien suggests that the subcreative art of en-
chantment – like the Aborigines’ singing the land into eternal becoming – 
‘may actually assist in the effoliation and multiple enrichment of creation’60:

Blessed are the legend-makers with their rhyme 
of things not found within recorded time. 
It is not they that have forgot the Night, 
or bid us flee to organised delight, 
in lotus-isles of economic bliss … 

They have seen Death and ultimate defeat, 
and yet they would not in despair retreat, 
but oft to victory have turned the lyre 

56 Revelation 21:1. 
57 I use ‘Götterdämmerung’ to refer to the attitude of defiantly and destructively con-
tinuing to pursue self-interest on the assumption that catastrophe cannot be averted. 
Kim Stanley Robinson, Antarctica, HarperCollins, London, 1998. 
58 ‘Paradosi’ = tradition; ‘paramythi’ = wonder tale; ‘paralogi’ = ballad. 
59 Alexiou, After Antiquity, pp. 165–6. 
60 Tolkien, ‘On Fairy Stories’. 
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and kindled hearts with legendary fire, 
illuminating Now and Hath-been 
with light of suns as yet by no man seen61.

In this vision the meaning of myth is not merely as metaphor of some-
thing in the world we know, but also as shadowy inkling of the greater reality 
outside Plato’s cave. Through the lens of the imagination both story-maker 
and audience are engaged metaphysically with this other world. Of course, if 
we turn away from the material world to clasp an entirely otherworldly hope, 
we’re likely to neglect the moral imperatives of the material world. King Ar-
thur’s utopian kingdom falls apart when his knights depart to quest for the 
Holy Grail. It’s not a case of either/or – but of both–and. There’s again a bi-
nary opposition to be transcended. Between the material and the imagined. 
Between history and myth. Between flesh and word. To seek, against our 
own biological instincts, a sustainable peace with nature, and at the same 
time to forge the consolation of hope via the imagination.  

Blessed are the men of Noah’s race that build 
their little arks, though frail and poorly filled, 
and steer through winds contrary towards a wraith, 
a rumour of a harbour guessed by faith62.

So we still need the great myths of death and return – of Persephone, 
Orpheus, Osiris, King Arthur, Jesus Christ – that enchant real landscapes 
and bespeak at the same time the death and return of nature’s abundance, 
the death and return of ourselves. Whether the consolation they offer is 
‘merely’ imagined or the glimmer of a greater reality, we shall not know for 
sure this side of paradise. 
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Storytelling as a Tool for Learning in Education: the Case of Environ-
mental Education (E.E.) 

In recent years, storytelling has dynamically returned to the international 
limelight and been revived as it enters education, other disciplines and the 
arts. The movement towards storytelling is strengthening internationally; 
educators around the world are continuously venturing to include storytelling 
in the learning process. In this process, the role of storytelling is double, 
since it emerges simultaneously (a) as a tool for creating a suitable learning 
environment, and (b) as a means of conveying messages, attitudes, knowl-
edge, and values (Gersie, 1992). The positive role of storytelling in learning 
is supported by current studies in the fields of education and cognitive sci-
ence. These studies conclude that storytelling sharpens intellectual compe-
tency and generally improves the learning competencies of those who listen 
to a story. The studies also conclude that storytelling is necessary for the 
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learning process because it contributes towards achieving complex, holistic 
learning.

Nowadays, humanity still faces an ecological crisis, which is part of a 
more general cultural crisis that plagues our society. In that context, it shows 
that the destruction of nature and the traditional culture go hand in hand and 
carry on even today. However, traditional knowledge and culture have con-
veyed, in many cases, attitudes that supported a more balanced relationship 
between man and nature. At the same time, we all know from experience 
that storytelling and tale telling create a calm and attractive learning envi-
ronment. The necessity of connecting storytelling with E.E. has shown up 
very early, either within the movement for storytelling or within E.E.  

Starting from the field of storytelling, we realize that it has been con-
nected with environmental issues and many folklore tales for a very long 
time. These tales referred to the relations of the Earth with its inhabitants, 
and were in the focus of interest of the first storytellers. At the same time, 
numerous storytellers have developed a noteworthy professional action in 
the context of E.E.  

Storytelling, as a carrier of oral culture and means of spreading local par-
ticularities and cultural heritage, is the thread that can link modern societies 
together with tradition. The pedagogical use of narration (Hagarty, 1996) in 
the context of E.E. emerges as privileged, since it can be a means of: (a) 
developing some reflection on ecological-environmental issues, (b) convey-
ing suitable ecological knowledge and messages, and (c) cultivating positive 
attitudes towards the environment.     

Tasoula Tsilimeni 
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How Can Live Storytelling Re-enchant the Natural World in an Elec-
tronic Age? 

Crucial to the sustainable stewardship of nature in the present age of global 
ecological crisis is that people care sufficiently about wild creatures and 
landscapes to act in ways that promote these things’ continued existence. In 
an increasingly urbanised and technologically mediated world, people can 
be so alienated from nature that they are emotionally oblivious to its continu-
ing destruction. Materialist modernity has dispelled traditional perceptions of 
nature as the ‘enchanted’ terrain of elemental, ancestral, and supernatural 
beings. Though it is neither feasible nor desirable to reconstruct the pre-
scientific mindset of the past, such traditional perspectives may inspire art-
ists and educators to consider how they might ‘re-enchant’ people’s percep-
tion of wild creatures and landscapes so that they will value them in a more 
heartfelt way. Using examples of pertinent stories, and with reference to Brit-
ish and Greek contexts, this lecture examines four conceptual steps by 
which oral storytelling can contribute to such re-enchantment of nature: (a) 
activating the imagination to feel empathy for that which is ‘other’; (b) culti-
vating a sense of connection with that which is physically present to one’s 
senses; (c) imparting significance to places and creatures, each of which 
has its own story to tell; (d) invoking an experience of nature as sacred. 

In addressing the needs of the present moment in history, this 
‘ecobardic’ project requires the development of innovative repertoire from 
the resources of tradition and history. It also requires a creative synthesis 
between the antagonistic discourses of science and myth, between the ac-
tual and the imagined. Awareness of one’s own mortality in the face of the 
awesome, long-term challenge of the global ecological crisis can undermine 
the aspiration to defend nature; to this, Tolkienian ‘mythopoeia’ offers the 
possibility of hope where mere reason is impotent. 

Anthony Nanson 
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Methodology of ethnographic research in environmental education 

Considering the intersections between anthropology, ethnography, cultural 
and environmental studies, we tried to utilize the ethnographic and visual 
evidence from interviews, narratives, old photographs etc., selected in the 
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process of the project: “Narratives and photographs about the environment 
of my homeland”, run in the framework of environmental literacy at 
the Primary School of Kontariotissa in Pieria, during the school year 2005 - 
06, within the act “S.P.E.E. - EPEAK 2 - University of the Aegean”.  

We also analyze the characteristics of the methodology used, as well as 
the goals and the process of students’ ethnographic researches which have 
been based on educational practices such as methodology of oral history, 
visual sources, ethnography as well as on the holistic approach of the spe-
cific environmental problem with reference to the social and cultural factors 
which “construct” the environmental data in synchronic and timeless con-
texts.  

We finally present how inter-disciplinary techniques should be applied, 
the framework of the activities and the evaluation of the results. 

Nikolaos Graikos 
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Tasoula Tsilimeni 
Tasoula Tsilimeni is Assistant professor at the University of Thessaly, where she 
teaches subjects on  Children’s Literature (Narration and Fiction). Her interests fo

, ,   38221, . & fax  24210 74671, e-mail: 
tsillimeni@uth.gr   

 Assistant Professor Department of Preschool Education University of  Thessaly, Argonafton 
& Filellinon, Volos Greece  38221, tel. & fax  +3024210 74671, e-mail :tsilimeni@uth.gr  
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cus on the theory and teaching methodology of children’s literature, with an empha-
sis on Preschool Education.  

Her views, thoughts, and studies have been presented at various conferences. 
Her work has been published in journals, anthologies, but also in books she has au-
thored. She writes books of children’s literature.  

She is the director of the children’s magazine Delphini, which is published since 
2002 by the Logos and Culture Workshop of the University of Thessaly.  

She is also the director of the electronic magazine K
(www.keimena.ece.uth.gr).  

Some of her works:  

Celebrations in kindergarten, Kastaniotis, Athens 2003 (3rd ed.).  

Language in Preschool Education (B.D. Anagnostopoulos, editor), member 
of the writing team, Kastaniotis, Athens 2002. 

Short Stories in 1970-1990. Philological, Pedagogic, Linguistic Examination,
Kastaniotis, Athens 2003.  

The Contemporary Greek Youth/ Children’s Novel (addendum), Syghronoi
Orizontes, Athens 2004.  

Inter-thematic Approach of knowledge in pastime programs in kindergarten,
Syghronoi Orizontes, Athens 2004. 

The night the moon was jealous (novel for adults), Syghronoi Orizontes, 
Athens 2003.

For young readers:  

I am not little, Ellinika Grammata, Athens 2003.  

With an F and a P (I make up fairy tales), (collaboration with Th. Hortiatis), 
Ellinika Grammata, Athens 2000.  

Birlibim, the goblin, Mikri Milytos, Athens 2004.  

Blame it on the sugar bun, Kastaniotis, Athens 2000.  

Rosy, Patakis, Athens 2003 (3rd ed.). 

Anthony anson
Anthony Nanson is a member of the storytelling company Fire Springs, with whom 
he co-produced the ecobardic epics Arthur’s Dream, Robin of the Wildwood, and 
Return to Arcadia, and the founder of Bath Storytelling Circle.  

He teaches creative writing at Bath Spa University and formerly taught storytel-
ling at the University of Bath. He holds master’s degrees in natural sciences and 
creative writing.  

Publications include Storytelling and Ecology (University of Glamorgan Press, 
2005) and contributions to diverse anthologies and periodicals, including Interdisci-
plinary Studies in Literature and the Environment.

A frequent visitor to Greece, he spent a year living in Arcadia, during which he 
ran a storytelling course for WWF-Greece in Athens. 

 Correspondence: Anthony Nanson, 75 Belle Vue Road, Stroud, GL5 1PY, England, email: 
tony.astros@virgin.net.  
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Ενημερωτικό δελτίο για το Κ.Π.Ε. (Κέντρο Περιβαλλοντικής

Εκπαίδευσης) Ανατολικού Ολύμπου

Το Κ.Π.Ε. Ανατολικού Ολύμπου βρίσκεται στο Δημοτικό Διαμέρισμα «Παλιός

Παντελεήμονας» τουΔήμουΑνατολικούΟλύμπουΠιερίας.

απαρτίζεται από τους:

ΚαρυδιάςΜιχάλης,ΠΕ70 Δάσκαλος,ΥπεύθυνοςΚ.Π.Ε.

ΚορομηλάςΔημήτρης,ΠΕ13 -Νομικός

ΣτάθηΜαρία, ΠΕ02 -Φιλόλογος

ΠαπαγεωργίουΕυγενία, ΠΕ06 Καθ.Αγγλικών

ΒέργουΕλίνα,ΠΕ70 Δασκάλα

ΓεροφωκάΑναστασία, ΠΕ02 -Φιλόλογος

Β΄ Αθήνας, Ανατ. Αττικής, Ανατ. Θεσ/νίκης,

Ημαθίας, Κοζάνης, Κιλκίς,Λάρισας,Πέλλας,Τρικάλων,Πιερίας.

Α΄ Αθήνας, Ανατ. Αττικής, Δυτ. Αττικής, Ανατ.

Θεσ/νίκης, Ημαθίας, Ηλείας, Καρδίτσας, Κέρκυρας, Κιλκίς, Λάρισας, Λέσβου,

Μαγνησίας, Πέλλας,Πιερίας, Τρικάλων.

1. «Στα μονοπάτια τουΟλύμπου», μονοήμεροπρόγραμμα.

2. «Πορεία στο χρόνο: Ιστορία και Περιβάλλον στο Μεσαιωνικό Κάστρο του

Πλαταμώνα», μονοήμεροπρόγραμμα.

3. «Οπαραδοσιακός οικισμός τουΠ.Παντελεήμονα», μονοήμεροπρόγραμμα.

4. «Περιήγηση στη σκιά του Ολύμπου», διήμερο ή τριήμερο πρόγραμμα,

συνδυασμός των τριώνπροηγούμενων.

Τα προγράμματα του ΚΠΕ Αν. Ολύμπου απευθύνονται σε μαθητές

Δημοτικού, Γυμνασίου καιΛυκείου.

Ηπαιδαγωγικήομάδα τουΚ.Π.Ε.

Διευθύνσεις εμβέλειας ΚΠΕ Ανατολικού Ολύμπου για τη σχολική χρονιά

2007 - 2008

Από Α/θμια Εκπαίδευση:

Από Β/θμια Εκπαίδευση:

ΠρογράμματαΚ.Π.Ε. για τοσχ. έτος 2007-2008



Λίγα λόγια για τηνπεριοχήμας, όπουαναπτύσσονται και τα εκπαιδευτικά

μαςπρογράμματαμεστόχο τηναειφορία

Για τονπαραδοσιακόοικισμό τουΠαλαιούΠαντελεήμονα

Για τονΌλυμπο

O οικισμός του Παλαιού Παντελεήμονα απέχει μόλις 6 χλμ., από το

χωριό και την παραλία του Ν. Παντελεήμονα. Έχει εύκολη πρόσβαση μέσω του

εθνικού αυτοκινητόδρομου Ε75 (κόμβος Ν. Παντελεήμονα και Πλαταμώνα) και

των σιδηροδρομικών σταθμών Ν. Πόρων ή Λεπτοκαρυάς. Ο οικισμός -

αναπαλαιωμένος, παραδοσιακός- βρίσκεται στις πλαγιές του Κάτω Ολύμπου,

σε υψόμετρο 500 μ. περίπου, με υπέροχη θέα προς το Θερμαϊκό κόλπο και τις

ακτές της Ν. Πιερίας. Στην κεντρική πλακόστρωτη πλατεία με τα υπεραιωνόβια

πλατάνια υπάρχει η βρύση του χωριού απ' όπου παλαιότερα οι κάτοικοι

έπαιρναν νερό. Η εκκλησία του Αγίου Παντελεήμονα, χρονολογημένη στη

σημερινή της μορφή το 1914.Αντικατέστησε παλαιότερο ναό, ίσως του 16ου αι.

Απέναντι από την εκκλησία, βρίσκεται το παλαιό σχολείο, αναπαλαιωμένο

σήμερα. Ο οικισμός εγκαταλείφθηκε τη δεκαετία του 1960 και ανακηρύχθηκε

διατηρητέος το 1978. Έκτοτε αναπαλαιώθηκαν τα σπίτια του και

μεταμορφώθηκε σε τουριστικό θέρετρο. Λίγο έξω από τον οικισμό βρίσκονται

οι κτιριακές εγκαταστάσεις τουΚ.Π.Ε. ΑνατολικούΟλύμπου.

Ένα βουνόπραγματικό μνημείο της φύσηςπου καταφέρνει με μοναδικό

τρόπο να συνδυάζει την ιστορική του αξία με την μαγευτική του ατμόσφαιρα.

Ένα βουνό σύμβολο της ελληνικής μυθολογίας και δείγμα της πανέμορφης

ελληνικής φύσης. Τμήμα του Ολύμπου έχει ανακηρυχθεί σε εθνικό δρυμό

(πρώτη φορά το 1938 και μετέπειτα έχει επεκταθεί άλλες δυο φορές). Μέσα

στον Εθνικό Δρυμό υπάρχουν σπάνια είδη φυτών μεσογειακού και αλπικού

τύπου.



Για τομεσαιωνικόκάστρο τουΠλαταμώνα

Κάστρο -πόλη της μεσοβυζαντινήςπεριόδου, κτισμένοστις

Νοτιανατολικές υπώρειες του Ολύμπου, σε θέση στρατηγική που ελέγχει τον

δρόμοπου ενώνει τηνΜακεδονία με τηΘεσσαλία.

Στο εσωτερικό του κάστρου ο επισκέπτης του συναντά τα ερείπια σπιτιών,

τριών ναών,(δύο από αυτούς κοσμούνται με τοιχογραφίες), εργαστηρίων και

έναν σχετικά πρόσφατο φούρνο ψωμιού. Στην ακρόπολη δεσπόζει ο

αναστηλωμένος πια ο πύργος, μια κινστέρνα που σώζεται αυτούσια και τα

απομεινάρια άλλων δύο. Μεγάλο ενδιαφέρον παρουσιάζουν τα τείχη που

καλύπτουν διάφορες χρονικές περιόδους, η πύλη του κάστρου καθώς και οι

πύργοι της οχύρωσης.

ΠαλαιόςΠαντελεήμοναςΠιερίας

ΤΚ60065

Central of nvironmental ΕducationAnatilokouOlympou

P P P

60065

Τηλ. : 23520.22.700

Fax : 23520.22729

mail: kpe-anolympou@sch.gr

eb site: http://dide.pie.sch.gr/kpepie

Κ.Π.Ε. ΑνατολικούΟλύμπου
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Ενημερωτικό δελτίο για τον Π.Ο.Φ.Α.

(Πανελλήνιο Όμιλο Φίλων Αφήγησης)

(POFA/PSA: PANHELLENIC STORYTELLING ASSOCIATION)

ΟΠ.Ο.Φ.Α. έχει ως στόχο τη μελέτη της αφήγησης, ως δυναμικού πολιτισμικού

στοιχείου, στους τομείς της λογοτεχνίας, τηςπαράδοσης, της επιστήμης και της

τέχνης.

Ως αφήγηση (γραπτή ή προφορική) νοείται κάθε είδους εξιστόρηση (λαϊκή

ή σύγχρονη), όπως π.χ. παραμύθι, μύθος, ιστορίες της μυθολογίας,

αφηγηματική ποίηση, έμμετρη αφήγηση, αφηγηματικό τραγούδι, ευτράπελη

ιστορία, θρύλοι, παραδόσεις, συνήθειες που συνδέονται με κοινωνικά

δρώμενα (γάμους - βαφτίσια, γιορτές κ.ά). Η αφήγηση ως έκθεση γεγονότων ή

πραγματολογικών στοιχείων συνδέεται επίσης άμεσα με το λόγο και τη

μεθοδολογία της επιστήμης και της τέχνης.

Οι δράσεις τουΠ.Ο.Φ.Α. επικεντρώνουνστη:

μελέτη και έρευνα για την αφήγηση γενικά και ειδικά.

διοργάνωση εκδηλώσεων / δραστηριοτήτων που σχετίζονται με την

αφήγηση (σεμινάρια, συνέδρια, ημερίδες, πολιτιστικές εκδηλώσεις

κ.ά).

καταγραφήαφηγηματικού υλικού.

καταγραφή και ανάδειξη φυσικών προσώπων που ασχολούνται με

κάποια μορφή εξιστόρησης.

μελέτη του αφηγηματικού λόγου της επιστήμης και της τέχνης και των

διεπιστημονικών του διασυνδέσεωνμε άλλους τομείς τουπολιτισμού.

ανάδειξη τόπων, φορέων κ.α. οι οποίοι διατηρούν / καλλιεργούν την

αφήγηση.

συσπείρωση ανθρώπων ανεξάρτητα από ηλικία, μορφωτικό,

επαγγελματικό επίπεδο, που ενδιαφέρονται για την αφήγηση, είτε ως

επικοινωνιακό μέσο, ως εναλλακτική μορφή ψυχαγωγίας του

σύγχρονουανθρώπου, αλλά καιως εκπαιδευτική διαδικασία.

ΟΠ.Ο.Φ.Α. για την επίτευξη τωνσκοπών τουσυνεργάζεται με:

Πανεπιστήμια

Συλλόγουςπολιτιστικούς, μορφωτικούς

Ομίλουςπαράδοσης και πολιτισμού
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Μουσικάσυγκροτήματα

Λαογραφικάσωματεία

Μουσεία

Θέατρα

Φυσικάπρόσωπα

Σχολεία όλων τωνβαθμίδων

Δημόσιες και ιδιωτικές εταιρίες / επιχειρήσεις

Πανεπιστήμιο Θεσσαλίας, Π.Τ.Π.Ε., Υπόψη κ. Τ. Τσιλιμένη (Π.Ο.Φ.Α.)

Αργοναυτών και Φιλελλήνων

38221 Βόλος

Ελλάδα

Τηλ. & fax 24210 74671

E-mail: tsilimeni@the.forthnet.gr

University of Thessaly, P.T.P.E., Μs T. Tsilimeni (P.O.F.A.)

Argonafton & Filellhnon

38221 Volos

Greece

Tel. & fax +3024210 74671

E-mail: tsilimeni@the.forthnet.gr

ΕΠΙΚΟΙΝΩΝΙΑ







Η Αφήγηση και η σύνδεσή της με την Περιβαλλοντική Εκπαίδευση είναι ένα ζήτημα

ιδιαίτερα σημαντικό, το οποίο όλο και περισσότερο συγκεντρώνει το ενδιαφέρον ειδικών

και εκπαιδευτικών. Οι δυνατότητες, οι περιορισμοί, οι προϋποθέσεις αλλά και οι τρόποι

και οι μορφές με τις οποίες μπορεί να ενταχθεί σε προγράμματα Π.Ε., είναι σημεία που

απασχολούν τους ενδιαφερόμενους.

Η αφήγηση, ως θέαμα και δραστηριότητα στην εκπαίδευση, με τη μορφή που εδώ και

χρόνια εξετάζεται παγκόσμια, στη χώρα μας δεν έχει παρελθόν. Για το λόγο αυτό το

Εργαστήριο Λόγου και Πολιτισμού του Πανεπιστημίου Θεσσαλίας, το Κ.Π.Ε. (Κέντρο

Περιβαλλοντικής Εκπαίδευσης) Ανατολικού Ολύμπου και ο Π.Ο.Φ.Α. (Πανελλήνιος

Όμιλος Φίλων Αφήγησης), προχώρησαν στη διοργάνωση διημερίδας που

πραγματοποιήθηκε στις 12 & 13 Μαίου 2007, στο Κ.Π.Ε. Ανατολικού Ολύμπου, στον

ΠαλαιόΠαντελεήμοναΠιερίας, με τίτλο: .

Στο βιβλίο αυτό περιλαμβάνεται μέρος των ανακοινώσεων της διημερίδας, όπως του

Ant ony Nanson, Λέκτορα στο Πανεπιστήμιο του Bath και ειδικού σε θέματα αφήγησης,

καθώς και της Τασούλας Τσιλιμένη, Επίκουρης Καθηγήτριας του Πανεπιστημίου

Θεσσαλίας,Πρόεδρο τουΦεστιβάλΑφήγησηςκαι Γεν. Γραμματέα τουΠ.Ο.Φ.Α.

Αφήγηση και Περιβαλλοντική Εκπαίδευση
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