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Abstract

ABSTRACT

Embodied ways of knowing: Women’s solo contemporary dance
in Aotearoa, New Zealand.

Feminists have offered critiques of dominant dualist Western ‘knowledge’ and
epistemology, arguing that such knowledge is oppressive to women. Acceptance of
reasoning as the only way to ‘knowledge’, ‘somatophobic’ privileging of mind and
exclusion of body, and the stereotypical and oppressive construction of
women/femininity are particularly problematic aspects for feminists. Consequently,
feminists have deconstructed Western ‘knowledge’ and developed multiple,
alternative ‘knowledges’. Feminist research is able to offer alternative ways of
knowing, understandings of embodiment and recreations of femininity. Developing
the work of feminists Mary Belenky et al. (1986), Iris Young (1989, 1998) and
Maxine Sheets-Johnstone (1999), I offer an alternative epistemological strategy - an
embodied way of knowing.

Alternative ways of knowing that may contribute to new knowledges arise in
the lived experiences of individual women, within specific contexts and communities.
This feminist research project explores individual women’s lived experiences,
particularly focussing on embodied ways of knowing, and recreation of femininity,

within the context of solo contemporary dance.
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Abstract

Much feminist research in contemporary dance has focussed on deconstructing dance
and dancing bodies as ‘texts’, rather than investigating the dance maker’s lived
experience. Therefore, my feminist research offers an alternative perspective on
women’s solo contemporary dance.

My feminist and phenomenological perspective provides a methodology for
investigating the lived experiences of individual women, using the specific methods
of dance making, creative journalling and interviewing. In this research I undertook
solo dance making myself, reflecting on my lived experiences and embodied ways of
knowing through creative journalling. I also interviewed five women contemporary
dancers about their solo dance work, and discussed the influence of feminism and
stereotypical femininity on their dance making. We found that solo dance making
was an opportunity for recreating femininity, and we developed understandings of our
dance making as embodied ways of knowing. I represent and discuss my findings
through a personal experience narrative and interactive CD-Rom of my solo dance,
and a group narrative about our solo dance making.

My research thus offers an understanding of women’s solo contemporary
dance making as an embodied way of knowing — an alternative feminist

epistemological strategy.

Karen Barbour: Page iii



Acknowledgements

I dance to know.

Tena ra koutou katoa. Greetings to you all.

I begin with greetings to the life force of the Earth,
and to the spirits of the land and waters of Aotearoa.

I acknowledge my ancestors across the seas in Scotland and the lake areas of Canada.
I give heartfelt thanks to those who have gone before me in the development of
performance dance, for their glorious inspiration and commitment to
intelligent moving.

With respect, I acknowledge the tangata whenua - the people of Tainui.

I acknowledge The University of Waikato, who, together with Tainui, provide a home
for multiple knowledges and learning in the Waikato region.

I greet and thank my colleagues in the Department of Sport and Leisure Studies and

the Department of Professional Studies.

I greet you, my readers and viewers. In particular, I acknowledge my supervisors
Dr Jane Strachan, Dr Pirkko Markula and Dr Jim Denison for your encouragement,
valuable commentary and friendship.

With love I greet and I acknowledge my immediate and extended family for their
ongoing support, especially my parents Mary Barbour and Robert Barbour, and
Margaret, Jason, Julie, Aboolfazl and Kim.

I particularly thank Julie for her enthusiastic attention to detail in

proofreading my thesis.

Karen Barbour: Page iv



Acknowledgements

From my heart I greet and thank Arana.

I acknowledge the wonderful women who participated in my research work —
Alison East, Raewyn Thorburn, Jan Bolwell, Susanne Bentley and Bronwyn Judge -
for their commitment and generous, honest sharing of their dancing experiences.

I greet my colleagues and friends Dorothy Coe and Raewyn Whyte,

and all of my dance family throughout Aotearoa, New Zealand.

Kia ora, my name is Karen Barbour and I come from the mountains of
Maungamangero, and the rivers Mangaotake and Waitanguru near Piopio,
North Island, Aotearoa, New Zealand. It is with love that I recall the wild and the
peaceful spirits of the rivers, the rugged hills and the night calls of the Ruru.
However, I make my home now at The University of Waikato in Hamilton, beside the

Waikato River. He piko he taniwha.

I offer my research with love. I dance to know.

Kia ora mai tatou katoa, greetings to all.

Karen Barbour: Page v



Table of Contents

TENT.

ABSTRACT ii
ACKNOWLEDGEMENTS iv
CONTENTS vi
LIST OF PHOTOGRAPHS xii

CHAPTER ONE Introduction 1

Belonging 1

Becoming a feminist researcher 7

Embodied ways of knowing 9
Summary 12
CHAPTER TWO  Feminist ‘knowledges’ 13
Introduction and reflections 13
Western epistemology 15
Dualistic Western knowledge 17
Knowledge/experience 19
Mind/body dualism 20
Masculinity/men and femininity/women 23
Feminist challenges to Western knowledge 31
Feminist epistemology 33
Feminist understandings of knowledge and knowers 34
Feminist understandings of knowing — women’s ways of knowing 38
Phenomenological and feminist understandings of experience 43
Feminist understandings of mind/body 46
Feminist understandings of embodiment 48

Karen Barbour: Page vi



Table of Contents

Feminist understandings of femininity 50
Feminist recreation — my research into embodied ways of knowing 58

Embodied ways of knowing 59
Summary . 62

CHAPTER THREE Feminist and phenomenological literature

on dance 64

Introduction 64
Feminism and dance 65
Femininity in the feminist dance literature 67

Roles and archetypes of women in performance

dance 68

Critique of the male gaze 70

Representation of women in performance dance 72

Contemporary dance 77
Phenomenological research into women’s dance making 80

Embodied ways of knowing: phenomenological research in
movement and dance 83

Embodied ways of knowing: Issues in representing dance a way of

knowing 96
Recreations: Representing embodied ways of knowing in dance 102
Summary 102

Karen Barbour: Page vii



Table of Contents

CHAPTER FOUR Research Design 104
Introduction 104
Feminist and phenomenological research 105
Research questions 106
Feminist and phenomenological research methodology 107

Guidelines 108
Qualities of feminist research 111
Research methods 115
Dance making 116
Creative journalling 118
Interviewing 122
Interview style 123

Interview method 125

Research participants 126
Making contact and gaining consent 131
Interviewing 132
Transcriptions 133
Ethical issues 133
Identification of third person/s 134
Withdrawal from the research 134
Handling research information 135
Representing findings from lived experience 135
Issues in representing lived experience through narratives 135

Representing my own lived experiences in dance making

through personal experience narratives 143

Karen Barbour: Page viii



Table of Contents

Representing my own lived experiences in dance making
through CD-Rom 145
Representing women’s lived experiences in dance making
through group narrative 147
Summary 150
CHAPTER FIVE Findings and discussion:
This is after all the edited life 152
Chapter Five: (CD-Rom - see back pocket of thesis document)
Video menus
Full video of This is after all the edited life
Interactive videos of This is after all the edited life
Text menu
Personal experience narrative
Choreographic strategies
Transcript of story

CD-Rom credits

Chapter Five: (written chapter)

Introduction 152
Dance making from lived experiences 154
Journeys and searching for a home 155
Stereotypical femininity and recreating femininity 158
Alternative modalities of feminine movement 166
Dance making as an embodied way of knowing 168
Summary - This is after all the edited life 171

Karen Barbour: Page ix



Table of Contents

CHAPTER SIX Findings and di ion;
Embodied ways of knowing 174
Introduction 174
On feminism 175
Dance making from lived experience 196

Stereotypical femininity and recreating femininity in solo dance making 223

Choreographic strategies 238
Alternative modalities of feminine movement 244
Embodied ways of knowing 248
Solo dance making as an embodied way of knowing 250

Embodied ways of knowing as an epistemological

strategy 261

CHAPTER SEVEN Conclusions 265
Conclusions and reflections 265
Feminism and dance making 267
Stereotypical femininity and recreating femininity 270
Embodied ways of knowing 273
Developments and limitations 276
Feminist dance research in Aotearoa, New Zealand 276
Feminist and phenomenological dance research 277
Feminist methods for researching dance 278
Representing research findings 279
Embodied ways of knowing 281

Future research 281
Summary 282

Karen Barbour: Page x



Table of Contents

REFERENCES 283
APPENDICE 304
Appendix One: Timeline 305
Appendix Two: Letter of invitation to research participants 306
Appendix Three: Letter of agreement with research participants 308
Appendix Four: Interview guide 309
Appendix Five: Explanatory letter with transcripts 310
Appendix Six: Explanatory letter with Chapter Six draft 312
Appendix Seven: Thank you letter 314

Karen Barbour: Page xi



List of Photographs

Chapter Four:

Photograph 1
Photograph 2
Photograph 3
Photograph 4
Photograph 5
Photograph 6

Chapter Five:

Photograph 7

Photograph 8

Photograph 9

Photograph 10
Photograph 11
Photograph 12
Photograph 13
Photograph 14
Photograph 15
Photograph 16
Photograph 17
Photograph 18
Photograph 19
Photograph 20
Photograph 21
Photograph 22
Photograph 23
Photograph 24
Photograph 25
Photograph 26
Photograph 27
Photograph 28
Photograph 29
Photograph 30

LIST OF PH

Research Design

Alison East (A)

Bronwyn Judge (B)

Jan Bolwell (J)

Raewyn Thorburn (R)
Susanne Bentley (S)
Karen Barbour (K)

RA

128
128
129
129
130
130

Findings and discussion: This is after all the edited life

Karen Barbour (K)

cairnl 156
small Southern Cross 156
pointing to directions 157
locating myself 157

pointing to Southern Cross 157

constrained torso 160
tension twist 160
burden 160
laying burden down 160
beach dream 161
beach offering 161
lengthened limbs 163
handstand/open out 163
open out 163
open out/knee leap 163
subvert roll 1 165
subvert roll 2 165
flight 1 165
flight 2 165
path 170

looking out/locating myself 170
story March/April 2000 171
story March 2001 171
story October 2001 171

Karen Barbour: Page xii



List of Photographs

Chapter Six:

Photograph 31
Photograph 32
Photograph 33
Photograph 34
Photograph 35
Photograph 36
Photograph 37
Photograph 38
Photograph 39
Photograph 40
Photograph 41
Photograph 42
Photograph 1

Photograph 43
Photograph 44
Photograph 45
Photograph 46
Photograph 47
Photograph 48
Photograph 49
Photograph 50

Findings and discussion: Embodied ways of knowing

Jan (J)

)

)
Bronwyn (B)
(B)
Susanne (S)
S)

)

)

Raewyn (R)
R)

(R)

Ali (A)

(A)

(A)

(A)

(A)

(A)

S)

S)

J)

reaching

holding prosthesis
nestling prosthesis
arms raised
remembering
headstand
restricting dress 1
brush/wipe off
look at feet
warming up
describing sensations
computer work
beach rehearsals
bird

splashing water
hula

ukulele musicians
travelling

pose

restricting dress 2
freed from constraints

184
185
185
197
199
201
201
203
203
205
205
207
212
214
214
215
215
216
227
227
237

Karen Barbour: Page xiii



Chapter One: Introduction

CHAPTER ONE

Introduction

Belonging
I grew up in a remote rural area of the North Island of Aotearoa, New Zealand,'
surrounded by bush, rugged farmland and cool fresh rivers. In my memory, my
childhood was full of clear blue days of adventure and nights filled with family
discussion. My sisters and I ran barefoot, playing in the river, climbing trees and
hills, watched casually by our parents until adolescence. Or at least, this is what
remains in my memory. And then the realities of being a young woman and
eventually an adult began to sink in. The days suddenly got shorter and there was
not enough time for wandering and adventuring. I became more engrossed in
reading and studying, running and swimming competitively rather than for
pleasure. I began to notice changes in the environment and the different people
around me in the local community.

Although I was born in Aotearoa, New Zealand, I trace my genealogy
back to the highlands of Scotland and, through Canada, also back to Scotland and
Ireland. As the first child of my family born in Aotearoa, New Zealand, neither
indigenous Maori nor British colonial history is mine. But British colonial
history, with a smattering of Maori history, was what I was taught as a child at
school. I knew I was not Maori, but I was born in Aotearoa, New Zealand. 1
certainly was not British, but then again, I wasn’t really Scottish either, and I was

not taught about my Scottish history in school.

"I adopt the practice of using both the indigenous Maori name ‘Aotearoa’ and the European
settler’s name for ‘New Zealand’ when referring to the islands of my home.
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Chapter One: Introduction

So, I figured I must be ‘Pakeha’, a common Maori word describing fair-skinned
people originating from Europe (King, 1991, 1999).

As a young person, what little I knew about being Pakeha related to British
colonial history and culture. This was a history and culture I did not identify with,
perhaps unknowingly inheriting some of my Scottish ancestors’ resistance to
British dominance (Laidlaw, 1999). I was part of an emerging Pakeha culture of
peoples who shared the islands of Aotearoa, New Zealand as home, and who were
influenced by Maori, South Pacific and European cultures. But what Pakeha
culture might be I was not really sure, like many others living in Aotearoa, New
Zealand. Consequently, as a young person I felt somewhat displaced, and I
sought to identify myself individually, and with artistic communities, rather than
with dominant culture. I found a sense of belonging at an early age in the dance
community (Barbour, 2001b, 2001c).

As a naive but precocious nine year-old, my parents took me to see Limbs
Dance Company perform in the local Community Theatre. I remember sitting
near the stage, my eyes wide as dancers transformed into reptiles, moths and all
the fancies of my young imagination. I was enraptured with the strength, fluidity
and charisma of the dancers. I might have been from the bush and rivers of the
rural North Island, but I knew then that contemporary dance was what I wanted to
do. Recognising my aspirations, and perhaps unable to cope with my continued
pleading, my parents saved to send me to a Limbs Dance Company workshop.

At age eleven, filled with excitement and nervousness, I arrived for my
first day of the ten-day Limbs dance workshop in Auckland city. After catching
buses from my aunt’s house to the central city, I walked through the tumbledown

houses and boarded up buildings of the early 1980’s inner city suburb of
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Chapter One: Introduction

Ponsonby. I climbed the creaky wooden stairs to the third floor of the Limbs
Dance Company brick building. Dressed in my new black footless tights, leotard
and t-shirt under my street clothes, I was ready to become a dancer. To my
elation, I was greeted by one of the marvellous dancers I remembered seeing
perform, and from then on I imagined myself one of them. I remember distinct
things from that workshop, like trying to let my head relax in a strange adult's
hands, the smell of one woman's perfume, dancers undressing in front of me, and
the absolute thrill of moving in new ways. Though always in awe of those around
me, somehow I also felt at home too.

My parents kept sending me to these Limbs workshops in my school
holidays, and my sense of displacement each time when I returned to my rural
home was palpable. Iloved the bush and the rivers, but I just didn't fit back in
very well with my peers at school. I consoled myself that I did fit into the dance
community.

When I was a teenager, there were no options to study modern and
contemporary dance at tertiary level in Aotearoa, New Zealand. My parents were
quite convinced too, that I should study at University and get a ‘good’ education.
At that stage, becoming a dancer was not something I really considered as an
option. So I went to University to learn and to gain ‘knowledge’, studying social
sciences and eventually choosing to major in philosophy over psychology. 1
stayed at university to complete my Bachelors and Masters degrees in philosophy,
and for a while it seemed as though the hallowed, dusty halls of the department of
philosophy could be home to me. Somewhere in this time though, my underlying
sense of equality and justice created a tension for me in my study. I recognised

with concern that in five years of study, I had only read two women philosophers.
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Chapter One: Introduction

And somehow I also recognised a widening gulf between the rational, logical
thought processes of the predominantly white male British analytical philosophy 1
was taught, and my experiences as a woman in the world. As I wrote my Masters
thesis, I grew less and less interested and accepting of these ways of knowing, and
I turned to choreographing and dancing to express myself. I realised that I
understood myself, and my world through dance, more than I did through the
‘knowledge’ I was gaining in my study. My desire to dance grew quietly
stronger. Finally, two years after completing my Master’s degree, and at the age
of 24, I moved to Auckland and enrolled in a full time contemporary dance
training course.

Dance training opened up a personal world of creativity, improvisation
and choreography that I relished. My childhood dream of being a contemporary
dancer was at last realised. However, when I completed my dance training, I was
unsure of what to do. The lack of choreographic and performance opportunities in
the professional dance community at that time was disheartening. My solution
was to found Curve Dance Collective. Curve — creating space for women in
dance — was an all women’s contemporary dance collective with basic feminist

agendas (Curve, http://www.url.co.nz/arts/curve). Imagining the collective could

be a way of bringing together my growing interest in feminism and my dance
knowledges, I worked hard to make Curve a success. Our debut season in
Auckland was well received, and my experiences working with the other women
were incredibly enriching. However, like so many New Zealand dance artists,
competing for funding and resources began to take most of my energy and left
little for creative innovation. I began to get frustrated and disheartened with the

challenges of being a dancer. Burnt out and unsure of what to do next, I took time
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Chapter One: Introduction

out from dancing and left New Zealand to travel, searching as many New
Zealanders do, for inspiration, clarity and the big ‘overseas experience’.

Through travelling, I found that inspiration and clarity, and had many
challenging experiences ocean sailing in the South Pacific, and going to dance
classes and contact improvisation jams in North America. Dancing well and
confidently in morning class one day at the Trisha Brown Studios in New York
City, I felt at last a huge boost of inspiration and I was encouraged to continue
dancing. Nevertheless, despite my growing confidence and the adventures of
travelling, I longed for home and for different challenges. When I applied for and
was offered a Doctoral Assistant position at The University of Waikato in the
Department of Sport and Leisure Studies, I accepted immediately and returned
home to Aotearoa, New Zealand with relief.

Travelling had given me a new perspective on what home meant to me. I
acknowledged my commitment to the people and environment Aotearoa, New
Zealand and I began to understand something about being Pakeha. I felt, as
Christine Dann (1991) put it, a sense of oppression that I should validate dominate
European cultural understandings, when the realities of being Pakeha were very
different. I realised that I was not alone in coming to understand and accept being
Pakeha, as others around me began to identify some of the ingredients of Pakeha
culture (Dann, 1991; King, 1991, 1999; Laidlaw, 1999; Rosier, 1991). I shared
with other Pakeha a view inherited from my ancestors that people ought to
succeed on their merits, rather than on genealogy or social class (King, 1991), and
“an awareness of history, an attachment to the land, a commitment to social
justice” (King, 1991, p.13). To me, being Pakeha meant living together with

Maori and recognising the Treaty of Waitangi, despite its inadequacies, as the
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founding document of the peoples of Aotearoa, New Zealand. Being Pakeha also
meant to me identifying with the landscape and environment of Aotearoa, New
Zealand, and caring to protect and preserve it — an environmental consciousness.
It meant standing against social injustice and working towards an acceptance of
cultural and gender differences — a cultural cc;nsciousness, and for some a feminist
consciousness. These things may have been part of an inheritance from my
ancestors, but it seemed to me that they were also basic ingredients of being
Pakeha.

While travelling, I was proud to describe many people in Aotearoa, New
Zealand as concerned about environmental issues, as leaders in anti-nuclear
campaigns, as passionate about sport and adventure but not in the face of social
and political injustice, as led politically by women Prime Ministers, as living
comparatively harmoniously with many cultures, and as committed like our many
different ancestors, to making a better world. I felt I knew who I was, but I was
surprised that I had to leave Aotearoa, New Zealand, to know why I had to return.

Arriving back in the summer of 1999, from grey, rainy Vancouver, I knew
I was home at last. The opportunity to travel had allowed me to reflect not only
on my Pakeha culture, but also on my dancing experiences. Beginning to
understand being Pakeha, and discovering a sense of belonging and identity for
myself in Aotearoa, New Zealand, meant that as I undertook my PhD research
into embodied ways of knowing in women’s solo contemporary dance, I gained a
growing clarity about my own cultural and artistic contexts. These experiences
informed my development as a feminist researcher and interwove through my

PhD research process.
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Becoming a feminist researcher

As a young woman I had read Simone de Beauvoir’s The Second Sex (1953/1972)
and one or two other feminist classics, and I had always been interested in
women’s writing, art and music. I recall my father advising me as a teenager that
if I wanted to be a social scientist I should learn to observe people closely and to
reflect on culture. Both of my parents instilled in me a desire for social justice
and respect for different people and cultures, through our family conversations
and by their example. I began to express my reflections on social justice and
culture in a broadly feminist perspective. However, it was during my time
studying dance that I first really began reading feminist writing. Sensing I needed
more of a challenge than undergraduate dance history readings, one of my dance
tutors invited me to explore her bookcase. I borrowed a pile of books, including
Judith Butler’s (1990) Gender trouble: Feminism and the subversion of identity,
Chris Weedon’s (1987) Feminist practice and poststructuralist theory and Peggy
Phelan’s (1993) Unmarked: The politics of performance. This was not an entirely
easy or logical place to start with feminist theory I think now. Nevertheless, that
is where I began, and on finishing my dance training I continued to read feminist
writings, gaining multiple understandings and ‘knowledges’ that for the first time
I related to personally. These feminist ‘knowledges’ and ways of knowing
inspired me as a dancer too, being part of my motivation for beginning Curve
Dance Collective.

On beginning my PhD I was clear that I wished to undertake research into
women’s solo contemporary dance with feminist perspective. Because my
introduction to reading feminist theory had been through predominantly

poststructural feminist writers, I anticipated undertaking feminist poststructural
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research. However, as I read more widely to gain a better understanding of
feminist theory, I discovered that there were actually ‘feminisms’ - a multitude of
perspectives that were feminist (Reinharz, 1992). I found that I related to many of
these feminist perspectives. As I discuss in Chapter Two, I found that writings on
liberal feminism, eco-feminism, poststructural, postmodern feminisms, and
feminist developments of phenomenology, all had interest and relevance to me.
Within the work of individual theorists having different feminist perspectives, I
found understandings that resonated with my experiences and with my interest to
explore embodiment, knowing and dance. However, I struggled to definitively
label myself as one particular type of feminist. I chose to be ‘theoretically
promiscuous’ (Middleton, 1993), making use of the notions of ‘patriarchy’,
dominant ‘knowledge’, ‘resistance’, ‘reconstruction’, ‘lived bodies’, ‘stereotypical
femininity’, lived experiences’ and embodiment’, drawn from different feminist
perspectives. I developed my own feminist philosophy for my research (Markula,
2001). In considering a research methodology, I found that phenomenology,
rather than poststructuralism offered an approach to research that was most
relevant for my interests.

Through feminist and phenomenological research into individual women’s
lived experiences, I found that I could explore how women’s embodied ways of
knowing (thinking in movement) provided ways to understand and recreate
stereotypical femininity. I began with my own experiences, making solo dance
myself to experience and understand embodied ways of knowing, and reflecting
on my experiences through a creative journal. I then focussed my research on the
specific experiences of other women attempting to recreate femininity within solo

contemporary dance in Aotearoa, New Zealand. Through seeing their solo dance
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Chapter One: Introduction

and interviewing them to hear their own understandings, I was able to further
develop my understanding of embodied ways of knowing, and see the specific
influences of feminism and stereotypical femininity on their dance making. To
guide my research, I developed a central research question
How do I, and other women solo contemporary dancers in Aotearoa, New
Zealand, understand dance making as an embodied way of knowing
ourselves as women?
In addition to this central question, I also considered
How do I, and other women, understand the effects of stereotypical
femininity in the process of dance making?
How do I, and other women, recreate stereotypical femininity through the
process of dance making?
How do I, and other women, relate to feminism in the process of dance
making?
Throughout my research these four questions guided my work. I outline below

how I structured my thesis document around investigating these questions.

Embodied ways of knowing
At times I have been frustrated by the challenges of writing a PhD thesis about
embodied way of knowing, feminism, femininity and women’s solo dance
making. My potentially contradictory experiences sometimes have overwhelmed
me, as I understand my world through moving and yet chose to represent my
understandings in words; as I am feminist and challenge dominant ‘knowledge’
and yet work in a university where dominant ‘knowledge’ is held aloft; and as I

offer new ‘knowledges’ and must also demonstrate that I sufficiently understand
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Chapter One: Introduction

‘knowledge’, in the traditional sense. I realise that I am not alone in experiencing
contradictions as a feminist in a university context (Middleton, 1993), and I have
persisted. I outline the structure of my written thesis document below.

In Chapter Two: Feminist reconstructions, I reflect on dominant
‘knowledge’, considering Western epistemology and dualistic ontology. I focus
particularly on the dualisms of knowledge/experience, mind/body and
masculinity/men and femininity/women on which Western knowledge is based. I
offer a feminist critique of dominant knowledge, arguing that dominant
constructions of knowledge, knowing and knowers are oppressive to women. I
outline feminisms and consider how feminists have been able to recreate knowing
and experience through research on women’s ways of knowing (Belenky,
Clinchy, Tarule & Goldberger, 1986) and on phenomenology (Young, 1980,
1998; Sheets-Johnstone, 1999). I reflect on feminist recreations of the mind/body
dualism through understandings of embodiment, and of femininity. This chapter
concludes with a statement of my feminist interest in researching embodied ways
of knowing.

Chapter Three: Feminist and phenomenological literature on dance,
provides a background to the enriching dialogue between feminisms and dance in
practice and in literature. I focus on contemporary dance. I review
phenomenological literature on dance, outlining how a phenomenological
approach has allowed other women, and allowed me, to research embodied ways
of knowing in dance. I also consider how embodied ways of knowing in dance

have been represented in research.
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Chapter One: Introduction

Following my literature review, I develop my feminist and
phenomenological research design in Chapter Four, considering some relevant
guidelines and qualities of feminist research. I define my feminist and
phenomenological research as the investigation of the lived experiences of women
by a feminist. I outline the research methods I chose — dance making, creative
journaling, and interviewing. In this chapter I introduce my research participants
and describe my processes of making and gaining consent, interviewing and
creating interview transcripts. I consider ethical issues associated with research
participants and then focus on issues in representing the findings of my research
into women’s lived experiences through personal experience narratives, CD-Rom
and group narrative.

Chapter Five: Findings and discussion, relates to my own solo dance this
is after all the edited life. 1 represent my work through both an interactive CD-
Rom and narrative writing about my journeys in solo dance making and research.
In both my CD-Rom and personal experience narratives I consider dance making
in relation to my embodied lived experiences, to feminism, and to stereotypical
femininity. I derive a number of choreographic strategies from my own dance
making, and I reflect on my own movement in relation to Young’s (1980, 1998)
theorising about alternative modalities of feminine movement. This chapter
allows me to express and demonstrate visually my embodied ways of knowing.

In Chapter Six: Embodied ways of knowing, I represent my interview
findings through a group narrative. I created a fictional context for the group
narrative, but I quote directly from my interview transcripts. Within this narrative
I present and discuss interview material on feminism, on stereotypical femininity,

on recreating femininity, and on embodied ways of knowing in women’s solo
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Chapter One: Introduction

contemporary dance making. Enhancing my understanding of choreographic
strategies derived from my own work, I explore the choreographic strategies of
these women. And I reflect on and develop Iris Young’s (1980, 1998) work on
modalities of feminine movement, in relation to their solo dances. Drawing my
findings together, I further enhance my understandings of embodied ways of
knowing in solo dance making, and I reflect upon this as an epistemological
strategy.

I offer my conclusions in Chapter Seven, reflecting on solo dance making
as an embodied way of knowing. I consider how my work departs from other
literature on ways of knowing and on solo dance making, and outline the strengths

and limitations of my work. Finally, I offer suggestions for further research.

I write at my computer now, as a woman dancer, a feminist and doctoral candidate
at The University of Waikato, and I wonder how you will connect with me, with
my different experiences, ways of knowing, cultures and environment. In this
thesis document I share with you some of my on-going investigations as a
feminist dance researcher.

In this chapter I have shared something of my understandings of belonging
to Aotearoa, of being a dancer and of becoming a feminist researcher. In the
following chapter I develop my feminist perspective that is the basis for my
investigations into how I, and other women solo contemporary dancers in
Aotearoa, New Zealand, understand dance making as an embodied way of

knowing ourselves as women.
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HAPTER

Feminist knowledges

Introduction and reflections
The blinds in my room struggle to filter the full sun streaming in my window.
Clasping my hands over my head, I stretch, feeling the sun warm my back. My
desk in front of me is littered with books and papers. I have drawn lines under
and around the words in the topmost article, and added numerous comments of
my own. Reading Kristine Kellor's (1999) words of resistance in this article, I
recognise my own experiences. I too have had "soul wrenching struggles to
synthesise and theorise" in the flesh (Kellor, 1999, p.25). This is how Kellor had
described her experiences of attempting to reconcile her 'storied’ body with the
academic 'knowledges' she gained at University. I can relate to these comments
myself, returning to University as a doctoral student with a body of dance and life
experience.

Over the last three years researching my doctorate, I have recognised my
experiences more and more in feminist writings. I have been able to locate myself
within a community of feminist knowers for whom ‘knowledge’ can be
experiential and personally relevant. I am able to argue from a feminist
perspective, as I will do in this chapter, that Western ‘knowledge’ is a historical
construction created by dominant white Western men, which is constructed as
truth.

Prior to reading feminist writings, I had been unable to reconcile my
‘storied’ body and my personal experiential ‘knowledges’, with the academic

‘knowledge’ I had gained from my study in philosophy.
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I had studied the dualistic ontology of Western knowledge, particularly in relation
to mind/body dualism, but I was unable to articulate my experientially based
alternative understandings. As a student of philosophy, I did not understand the
need to critique the mind/body, knowledge/experience and male/female dualisms
on which Western knowledge seemed to be built. However, with the insight of
feminist writings that are personally relevant to me, I can see now that this
Western system of dualisms is oppressive for women and has resulted in, among
other things, an acceptance of reasoning as the only way to ‘knowledge’, a
‘somatophobic’? privileging of mind and exclusion of body, and a stereotypical
and oppressive construction of women/femininity.

Feminists have been concerned to critique and to change this oppressive
system. They have deconstructed Western knowledge and dualisms, and have
outlined alternative understandings of the epistemology I had learned in my study
of philosophy. I can see that feminist research is able to offer reconstructions in
the form of alternative understandings of ways of knowing, embodiment and
femininity. However, rather than attempting to create feminist knowledge as a
replacement for dominant Western knowledge, I am interested in offering
alternative feminist perspectives to contribute to the range of accepted
‘knowledges’. Alternative perspectives that may contribute to new knowledges
arise in the experiences of individual women like myself, within specific contexts
and communities. For me as a feminist, such perspectives are not ultimate ‘truths’
about all women, but instead should be recognised as individual women’s

alternative perspectives.

? ‘somatophobic’ is a term used by Grosz (1994) to describe widespread Western fear of the body.
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It is for these reasons I decided that one way to contribute to ‘knowledges’ would
be to explore individual women’s recreations of ways of knowing, embodiment
and femininity, within their specific contexts and communities.

I begin this chapter by outlining a feminist view of Western epistemology
and the central dualisms of Western knowledge that are personally relevant to me.
I draw on feminist writers who offer a critique of Western knowledge, and who
understand ways of knowing, embodiment and femininity differently. Bringing
these themes together, I argue that embodied ways of knowing provide a possible
way for individual women to recreate femininity.

As I write, my voice as a feminist researcher and as a dancer interact,
although at times one is more dominant than the other. In this chapter, my

feminist researcher’s voice is more dominant.

Western epistemology
Epistemology is a term broadly used to refer to the theory of knowledge (Stanley
& Wise, 1990), and is concerned with acts of cognition, and with the nature of
knowing and understanding (Code, 1991; Jagger & Bordo, 1989). In traditional
Western philosophy, epistemology has been a transcendent, objective, neutral
pursuit, an attempt to establish “necessary and sufficient conditions for the
possibility and justification of knowledge claims” (Code, 1991, p.1). Much of the
basis of epistemology originated in the ‘Enlightenment’ period writing of Rene

Descartes (1637/1968), and developed into ‘the Cartesian tradition’.

UHERSITY OF WALKATO
LiERARY
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The Cartesian tradition took the task of epistemology to be “to identify a method
by which individual investigators may best use their faculties to gain knowledge
of the objective structure of reality” (Jagger & Bordo, 1989, p.3).

Within Western contexts, ‘knowledge’ is that information gained through
reason, which is the process or method of knowing (Code, 1991). Western reason
required that a statement or knowledge claim be evaluated against objective
standards and criteria to determine its truth-value. Methods for determining truth
were reliable and valid. As Alison Jagger and Susan Bordo commented, “The
recommended methods typically endeavour to show how systematic knowledge
may be inferred validly from certain or indubitable premises” (1989, p.3).
Knowing utilized both inductive and deductive reasoning as methods to draw
conclusions about the truth of statements. Statements that could be proved true
could be accepted as fact, and as objective and universal knowledge.

Knowers were the discoverers of truth, in a world accessible through
reason. Knowers were neutral and independent subjects in the proposition ‘S
knows that p’ (Code, 1991). Dominant Western epistemology required an
undetermined knower or subject who could be the discoverer of truth. Jane Flax
suggested that Western epistemology also required “a particular view of reality —
rational, orderly, and accessible to and through our thought” (1993, p.95). The
pursuit of objective knowledge required a neutral subject, and therefore
differences between individuals would be overcome (Jagger & Bordo, 1989).

Alongside these epistemological assumptions, sat a dualistic ontology that
constituted the basis of Western knowledge (Stanley & Wise, 1990; Warren,

1996).
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This dualistic ontology was recognised and accepted within Western knowledge,
and not considered problematic until feminist critique in the twentieth century
(Jagger & Bordo, 1989). Both Western epistemology and dualistic ontology were
understandings I accepted without question, as a philosophy student. I will go on

to offer a feminist critique.

Dualistic Western knowledge
Discovery about the world through the process of reasoning meant that certain
statements and facts could be established and accepted as universal truths,
according to Western thinking. Western knowledge and society was based on
such a system of truths, which resulted in a specific ontology. This system
involved many dualisms that dated back to the work of ancient Greek
philosophers Plato and Aristotle’, and later philosophers, Descartes and Kant*
(Bordo, 1987; Stanley, 1990). These underlying dualisms included
knowledge/experience, mind/body, object/subject, culture/nature, reason/emotion,
thought/sensation, public/private, and universal/particular (Code, 1991; Bordo,
1987; Brown, 1994; Gatens, 1995; Grosz, 1994; Jagger & Bordo, 1989; Markula
& Denison, 2000; Stanley & Wise, 1990; Warren, 1988; Weiss, 1999; Williams &
Bendelow, 1998). The basic rules of this system of dualisms aligned the first of
each pair of the dualisms together, and the second of each pair together (Code,
1991, Grosz, 1994; Hartsok, 1983; Warren, 1988). Crucial to these dualisms was

the association of the male/female and masculine/feminine distinction.

3 Plato lived 428 to 348 B.C. Aristotle lived 384 to 322 B.C. (Allen, 1966).
% Rene Descartes lived 1596 to 1650 (Descartes, 1968), and Immanuel Kant lived 1724 to 1804
(Scruton, 1982).
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As Nancy Hartsok explained, “these dualisms are overlaid by gender; only the
first of each pair is associated with the male” (1983, p.297). Consequently,
Western knowledge was based on dualisms in which being rational, thoughtful,
objective, cultural and public, were all aligned with being male and masculine.
Being female and feminine was aligned with the body, emotion, sensation,
subjectivity, naturalness, and privacy.

This system of dualisms gave higher value or superiority to those qualities
associated with knowledge, mind and men, than those associated with experience,
body and women (Gatens, 1995; Grosz, 1994; Warren, 1988). As Elizabeth Grosz
wrote, such dualistic or "dichotomous thinking necessarily hierarchies and ranks
the two polarised terms so that one becomes the privileged term and the other its
suppressed, subordinated, negative counterpart” (1994, p.3). Consequently,
Western ‘knowledge’ can be understood as based upon a system of dualisms that
privileged men and associated qualities, over women and associated qualities.
The system of dualisms also utilised a logic of domination which resulted in the
assumption that men were superior to women, and that mind and knowledge was
superior to body and experience (Warren, 1988). The superior people were then
also morally justified in dominating the inferior. Therefore, men were morally
justified in dominating women, just as knowledge and mind was dominant over,
and superior to, experience and body (Code, 1991; Warren, 1996).

I consider three of these dualisms - knowledge/experience, mind/body, and
masculinity/femininity - in more detail below. At times I draw briefly on feminist
critiques of these dualisms, though a more detailed discussion of feminist

perspectives follows later.
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Knowledge/experience

Within Western society, men were the legitimate subjects of knowledge, capable
of discovering truth and reality through the rational method. Impartiality,
detachment and objectivity were the aim of those engaged in the pursuit of
‘knowledge’ (Goldberger et al., 1996). Women were generally thought to be
unable to reason, and consequently, could not have access to ‘knowledge’ (Code,
1991), until feminists began to argue otherwise.

Despite the dominance of Cartesian thinking in the Western world, some
theorists did attempt to present non-dualistic understandings that valued
experience. In particular, Maurice Merleau-Ponty (1962) asserted the relevance
of lived experience in his phenomenological account of human perception.
Phenomenology offered a method or practice of studying human experience
(Grosz, 1994; Nettleton & Watson, 1998). Within phenomenology, experience
was acknowledged as the way that individuals come to know - experience was
considered the touchstone of knowledge (Grosz, 1994)°. However, despite
phenomenological contributions, within Western societies experience remained of
lesser value in the knowledge/experience dualism, and remained associated with
women. Within dominant Western culture, experience was not considered a valid
or reliable basis from which to establish truth. Experience, along with intuition
and subjective understanding, was not considered to be a useful, reliable or valid
way of knowing within dominant culture.

In summary, the ways of knowing available to individuals in Western
society were narrowly defined as rational methods, involving appeals to inductive

and deductive reasoning.

* See my section below on mind/body dualism for an explanation of Merleau-Ponty’s contribution.
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Experience, despite phenomenological perspectives advocating its relevance, was
not deemed as an appropriate way of knowing. And within Western societies, the
valid subject of ‘knowledge’ was universally male (Grosz, 1994). However,
feminist analysis has challenged this view, as I go on to argue. Before outlining
this argument, I consider the mind/body dualism and the masculinity/femininity

dualism.

Mind/body dualism

The association of ‘knowledge’ with mind, and experience with body, derived
from the beginnings of philosophy. The mind/body dualism has been an
important dualism in Western knowledge and culture, arguably since Plato’s
writing. In a sense, a separation between mind and body was built into dominant
Western knowledge. As Majorie O’Loughlin commented “the sense of bodily
contact with objects in the world, with others, and with oneself, retreated as
traditional philosophical “foundations” were laid” (1995, p.1). This separation
was further theorised by philosopher Rene Descartes (Code, 1991; Grosz, 1994),
and mind privileged over body in his philosophical statement "Cogito ergo sum: I
think therefore I am" (Descartes, 1968, p.53). The privileging of mind over body
has relegated the body to the fringes of human interest. Simon Williams and
Gillian Bendelow (1998) expressed the uncomfortable dualistic relationship
between mind and body as follows - “the rational, objective, detached human
mind, as the seat of truth, knowledge and wisdom, has constantly struggled to free
itself from the ‘shackles’ of the human body and the slimy desires of the flesh”
(Williams & Bendelow, 1998, p.1). Their comments implied that the unruly body

and desires of the flesh should be controlled by the rational mind.
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Bodily sensations, desires and experiences were to be repressed, along with
emotions. The body was seen as a mechanism for the mind to direct or use.

In addition to distinguishing or separating the mind and body, the mind
was privileged over the body under the logic of domination (Warren, 1996). The
body was thought to be inferior, and needed only be of concern when it did not
function appropriately, as in illness, injury or death. Consequently, discussion
and attention to the body in the history of Western knowledge tended to be limited
to the fields of medicine and pathology, and focussed around the corpse.
“Cartesian thought is profoundly shaped by the figure of the dead body... the non-
living takes primacy over the living” (Leder, 1998, p.120). The body in everyday
life was simply taken for granted, or ‘absent’ in the sense of being unimportant
(Leder, 1998). The sexual body in philosophy, while not a corpse, has remained a
passive body, or was ignored. Few Western philosophers attempted to theorise
about the body, though exceptions are evident in recent work of Baruch Spinoza
(1986), and phenomenologists Martin Heidegger (1967) and Maurice Merleau-
Ponty (1962). However, feminists (see Butler, 1990; Grosz, 1994, Young, 1980)
raised concerns about the way in which even phenomenology represented the
lived body as a male body, as I go on to argue.

Maurice Merleau-Ponty (1962) contributed some phenomenological
understandings especially relevant for feminists, beginning with distinguishing
between the corpse and the living body. He aimed to locate the lived body at the
centre of individual experience, arguing that it is the body, not the mind that
understands and experiences the world. Merleau-Ponty sought to provide an

alternative to the mind/body dualism of Western knowledge.

Karen Barbour: Page 21



Chapter Two: Feminist Knowledges

For Merleau-Ponty “the union between soul and body is not an amalgamation
between two mutually external terms, subject and object, brought about by
arbitrary decree. It is enacted at every instant in the movement of existence”
(1962, p.88-89). He argued that mind and body are interfused or entwined, and as
a result, individuals were embodied. Embodiment was the existential condition of
being in the world (Merleau-Ponty, 1962). According to Merleau-Ponty (1962),
the mind/body dualism of Descartes could be replaced with an understanding of
the ‘body-subject’, within a phenomenological perspective (Williams &
Bendelow, 1998). The body-subject did not privilege either mental activity and
mind, or body and physical activity, but expressed the relation of a person to their
world. As Majorie O’Loughlin described it, the 'body-subject’ was an experienced
structure -
an intelligent, holistic process which directs behaviours in a fluid
integrative fashion, thereby coordinating relations between behaviours and
environment. The idea of the 'body-subject' provides a way of conceiving
the relations between body and world without privileging either mental or
material (1995, p.3).
The body-subject, the lived body, was intentional in its relation to others and to
the environment. The body-subject utilised bodily knowledge to understand and
relate to the world. It was through bodily sensation that an individual could
experience and respond to the world. Merleau-Ponty (1962) called this bodily
knowledge a 'corporeal schema'. Central to his understandings of 'body-subject’
and 'corporeal schema' was the individual's connection to their environment.
Thus, the geographical location of the body-subject was an integral part of what it

was to be a body-subject.
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Merleau-Ponty was able to bring the lived body, and thus experience and
sensation, into understanding (Grosz, 1994). Through an understanding of mind
and body as inextricably entwined, “the inflection of mind into body and body
into mind can be grasped and the binary divide effectively overcome” (Williams
& Bendelow, 1998, p.3). Merleau-Ponty’s work has been a useful reference for
feminists wanting to focus on the body and to create an alternative to mind/body
dualism. A number of feminists have drawn on his notion of the body-subject in
the development of theories of embodiment (Bigwood, 1991; Diprose, 1994/1995;
Gatens, 1995; Grosz, 1994; Nettleton & Watson, 1998; O’Loughlin, 1995; Weiss,
1999). However, feminists have criticised Merleau-Ponty for not recognising
individual difference in his account of the body-subject, and for continuing to use
the male body as a model for all people (Grosz, 1994). I turn now to a discussion

of the masculinity/femininity dualism.

Masculinity/men and Femininity/women

The dualisms at the foundation of Western knowledge are overlaid by gender
distinction, according to feminist thought (Gatens, 1995; Grosz, 1994; Hartsok,
1983; Warren, 1994). This distinction has translated over time into a social theory
of what it is to be male/masculine and to be female/feminine. Masculinity and
femininity are the attributes and practices conventionally associated with being
male or female in a specific culture (Macdonald, 1995). Consequently, the
male/masculine and female/feminine distinction has also translated into
stereotypes for men and women. Men came to be understood as the rational,

thoughtful, objective, active, biologically stronger people.
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Men were dominant and superior to women, and were involved with public and
cultural life, and the pursuit of knowledge and truth (Code, 1991). In contrast,
women were understood as the inferior, emotional, body-driven, biologically
weaker, passive people who were involved in private, family life and reproduction
(Code, 1991; Stanley, 1990). Men had power, money, resources, knowledge, and
strength at their disposal in Western society. Women were thought to be weak
and were rendered effectively powerless, as they were thought to have little need
of, and subsequently should not require access to, money, knowledge and
resources.

The notion of a stereotype, according to Myra Macdonald, draws attention
to “the reduction of the three-dimensional quality of the real to a one-dimensional
and distorted form” (1995, p.13). Masculine and feminine stereotypes became
accepted as ‘truths’ and as ‘natural’ ways for men and women to be, within
Western society. Stereotypes were even used as proof that people knew what men
and women were like, and knew what they could and could not do (Code, 1991)%.

Cultural and feminist analyses showed that dominant stereotypes for men
and women were socio-cultural constructions rather than a natural phenomenon,
as generations of Western people had come to believe. Femininity is a practice, a
set of behaviours and attitudes that have been culturally constructed and learned,
rather than a feminine essence (Young, 1980). As a construction, the stereotype
of femininity was productive in creating and conditioning individual women.
Individuals, desiring to be socio-culturally acceptable, conformed to the
stereotype and became mediums for the reproduction of stereotypical masculinity

and femininity (Bordo, 1989; Gamble, 1999; Greer, 1999; Macdonald, 1995).

® I will continue to problematise the notion of a ‘stereotype’, following Macdonald (1995).

Karen Barbour: Page 24



Chapter Two: Feminist Knowledges

Such stereotypes have been upheld in social and institutional practices also; for
example in the traditional teaching of cooking for girls and woodwork for boys
within schools, and the promotion of men over women in the workplace as a
result of assumptions about women’s child-rearing commitments (Waring, 1985).
While feminist critique has effected some changes in institutional
practices, stereotypes are still upheld in much of popular culture (Greer, 1999).
Television, film and media serve to transmit and reinforce stereotypical
masculinity and femininity through visual images and rhetoric (Macdonald,
1995). Individuals learn through these images, practices and rhetoric, how to
construct the appropriate self through attention to behaviours and appearance —
ideal body, appropriate make-up and hairstyle, and fashionable clothing
(Macdonald, 1995). This is more clearly seen in the practices of femininity —
dress, diet, gesture, movement, facial expression and behaviour (Bordo, 1989;
Greer, 1999). Particularly affected are women, “whose forces and energies are
habituated to external regulation, subjection, transformation, “improvement”...
rendered less socially oriented and more centripetally focussed on self-
modification” (Bordo, 1989, p.14). Used to oppression, many Western women
thought it was natural to focus their energy on feminine ‘self-improvement’,
rather than seeing this as a reflection of the cultural construction of femininity
(Macdonald, 1995). As Germaine Greer (1999) commented, despite women’s

liberation and the feminist movement, stereotypical femininity is still compulsory.
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From a feminist perspective, stereotypical femininity served to maintain
existing power relationships between men and women. Even as feminists have
challenged and improved women’s access to resources and knowledge, the pursuit
of ‘ideal femininity’ continued to consume women’s energy (Bordo, 1989;
MacDonald, 1995; Wolf, 1990). Stereotypical femininity is thus a form of

oppression (MacDonald, 1995; Wolf, 1990).

As a philosophy student at undergraduate and graduate level, I studied ancient and
modern philosophy, learning from Plato and then Descartes of the 'virtuous' and
'necessary' separation between mind and body. I leapt into readings on
philosophy of the mind, not questioning the missing philosophy of the body.

With my classmates, I engaged in amusing thought experiments regarding the
possible relationships between body and mind, but I never related this to my own
experiences as a woman and as a dancer. I had never valued experiential learning.
I went to university to gain 'knowledge', and I privileged thinking over experience
as a way to learn. I thought that my 'body' was an object that gave my mind a
place in the world.

I realised as I began my readings on feminist theories, that I needed to
become resistant to the practices in my knowing that worked to keep my mind and
body disassociated (Kellor, 1999). As Kristine Kellor described herself, I too felt
a "passionate and deeply embodied desire and commitment to find ways to
intervene” in the dominant ways of knowing and in ‘knowledge’ itself (1999,

p-28).

Karen Barbour: Page 26



Chapter Two: Feminist Knowledges

I wanted to discuss and understand my experiences as a woman and as a dancer. 1
wanted to share my embodied experiences - in an attempt to acknowledge,
contextualise and to theorise them. I could no longer divorce my knowing from
my embodiment as a woman. I could not be a ‘philosopher’, conducting
disembodied thought experiments about possible understandings of mind and
body, or ‘knowledge’. My desire to ‘know’ in such a way that recognised and
valued my womanly and dancing experiences became stronger as I explored
feminist theories.

Initially, my understanding of feminist theories, having not studied
feminism at university, was based on my knowledge and experience of liberal
feminism and women’s suffrage. In history classes at school I learned about the
struggle of women to gain the vote, achieved first in New Zealand in 1893.
Growing up in the 1970’s and 1980’s, I knew of the successes of liberal feminists
in gaining equal access for women to education and employment (Middleton,
1988). The sweat and tears of these feminist women in government and local
politics, aiming to create an egalitarian society, was what made it possible for me
to be a doctoral student and teacher at university.

I also knew that there were radical feminists on the fringes — those
outspoken, tough women who argued that society was patriarchal’ and that we
women had to fight male power in the home and in government, to change
society. But I did not have enough general knowledge then to appreciate and
relate personally to these feminist arguments for radical social change. It was

more recently that I came to relate feminisms to my personal experience.

’ Feminists understand patriarchy as “a system ruled over by men, whose authority is enforced
through social, political, economic and religious institutions”, and although there are different
understandings of patriarchy, feminists all oppose it (Gamble, 1999, p.293).
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I find feminist understandings of patriarchy useful in my research, although I
acknowledge that an analysis of ‘patriarchy’ cannot provide one unified
understanding but rather needs to relate to a specific culture and context.

I soon read about many different feminist perspectives, struggling (as I
still do), to label myself definitively as one or other type of feminist, but finding a
whole community of feminist women I could relate to. Socialist feminists, 1
discovered, combined radical feminist critiques of patriarchy, with Marxist
understandings of class societies. They too advocated widespread social change,
and as I began to read the writing of New Zealand feminists like Sue Middleton
(1988), I recognised feminist understandings of patriarchy and class.

Typically, feminist perspectives were grouped under the labels of ‘liberal’,
‘radical’ and ‘socialist’, or first, second and third wave feminisms (Gamble, 1999;
Middleton, 1988; Weedon, 1987). These groupings or labels seemed to be
somewhat problematic to me, as each individual feminist offered relevant ‘twists’
to theory drawn from their different personal experiences, and as feminism
continued to change over time (Luke, 1998). In addition, as Sue Middleton
(1993) pointed out, dividing feminism into neat categories implied that feminists
should and do chose only one type of feminism, and that feminists might be
‘deviant’ if they did not fit definitively into one category. As I had discovered,
there were many other feminist perspectives. Some of the other feminist writers I
explored with interest included those who wrote on eco-feminism,

postmodernism, poststructuralism, and phenomenology.
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Reading eco-feminism allowed me to relate my feminist understandings of
patriarchy and oppression, to my ecological understandings. I could feel the
connections eco-feminist Karen Warren (1994, 1996) articulated between the way
in which both women and the environment were oppressed by patriarchy. Along
with my recognition of environmental and female oppression came further
commitment to feminist action for change.

I read postmodernism too, and was interested to see the common aims of
postmodernism and feminism to reject the idea that there is universal
‘knowledge’, and that individuals are constant unified subjects over time (Fraser
& Nicholson, 1990; Gamble, 1999; Luke, 1998). Intrigued by the tensions
between creating postmodern theory and acknowledging individual difference, 1
took from postmodern feminism a commitment to recognising the need for
multiplicity in feminist theories.

I also immersed myself in poststructural writings for some time (Mills,
1997; Weedon, 1987), challenged by feminist understandings of ‘discourse’® and
‘text’® within the legitimating power structures and rules of patriarchy (Gamble,
1999). While I was interested in the feminist poststructural project of
deconstructing discursive patriarchal ‘texts’, I soon felt uncomfortable with the
notion of bodies as texts. As a woman dancer, I felt bodies (people) were more

appropriately understood as lived and experiential, rather than as ‘textual’.

¥ Chris Weedon, drawing on Foucault (1986), described ‘discourses’ as “ways of constituting
knowledge, together with social practices, forms of subjectivity and power relations which inhere
in such knowledges and the relations between them” (1987, p.108). Sara Mills added that “‘a
discourse is something that produces something else” (1997, p.17).

° A ‘text’ is a product of a discourse, and is used to refer not only to standard written and spoken
communications, but also to refer to films, live performances and even bodies (Mills, 1997).
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The poststructural notion of individual ‘resistance’ to dominant discourse also
seemed promising to me for feminist political action'®, and I found it useful to
consider feminist understandings as resistant to dominant ‘knowledges’.

I became particularly interested in how feminists had developed
phenomenological understandings of ‘lived experience’ and of the ‘lived body’"!

to create understandings of ‘embodiment’'?

that I find most valuable and explore
in detail in my research.

Finally, I began to develop my own feminist perspective, including my
own personal ‘twists’ and developments of other feminist perspectives, based on
my different experiences as a feminist and as a dancer. I drew on different
theoretical feminist understandings of patriarchy, dominant ‘knowledge’,
resistance, recreation, lived experience, stereotypical femininity, the lived body,
and embodiment. I became ‘theoretically promiscuous’, as Sue Middleton (1993)
put it, borrowing and adapting useful understandings from a variety of feminist
perspectives in the creation of my own perspective. While my ‘theoretical

promiscuity’ created tensions, as I discuss below, it opened up possibilities for me

to be creative as a feminist researcher.

'® Within the rules and practices of discourses, there is the possibility for deliberate resistance, and
as Chris Weedon argued “ resistance to the dominant at the level of the individual subject is the
first step in the production of alternative forms of knowledge” (1987, p.111).

"' Phenomenologists study ‘lived experience’, the explication of phenomena and the description of
the experiential meanings as lived by individuals (Van Manen, 1997). According to Sandra
Fraleigh, the ‘lived body’ is a non-dualistic understanding of the conscious, intentional and unified
body, soul and mind in action (1987, p. 4).

121 discuss ‘embodiment’ at length throughout this document (see Chapter Two, p. 47-49). In
brief, I develop my understanding of embodiment as simultaneously and holistically cultural,
biological, spiritual, artistic, intellectual and emotional, with recognition of difference in terms of
race, gender, sexuality, ability, history, experience and environment.
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I became able to articulate a feminist critique of Western knowledge and
the dualisms that I saw as oppressive to women and serving to maintain existing
patriarchal power relations between men and women. I could see that the
dualisms of male/female, masculinity/femininity, knowledge/experience and
mind/body contributed to the oppression of women. In developing a feminist
critique, I drew on my readings in socialist feminism, poststructuralism,

postmodernism and in phenomenology.

Feminist challenges to Western knowledge
Feminism is the name for the multitude of perspectives of women (Reinharz,
1992) who have been concerned to critique what counts as knowledge, what
knowledge counts, and who can know (Du Plessis & Alice, 1998). Central to
many feminist perspectives is an argument that the epistemological project to
articulate neutral, objective and transcendent knowledge has actually been a
project to articulate the understandings of dominant Western white men (Belenky,
Clinchy, Goldberger & Tarule,1986; Code, 1991; Gatens, 1988; Grosz, 1994;
Haweskworth, 1989). Such understandings and ‘knowledge’ claims have been
constructed as neutral and objective claims. As Mary Belenky, Blythe Clinchy,
Nancy Goldberger and Jill Tarule argued, “Drawing on their own perspectives and
visions, men have constructed the prevailing theories, written history and set
values that have become the guiding principles for men and women alike” (1986,
p.5). Feminists have argued that these guiding principles are not relevant for all

people, and particularly not relevant for women.
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The claim that Western ‘knowledge’ is not gender-neutral is central to
contemporary feminisms (Jagger & Bordo, 1989).

Feminists have aimed both to critique Western knowledge and to attempt
to change it (Stanley, 1990). Feminists are political in the sense that they are
often "directed at changing existing power relations between women and men in
society", as Chris Weedon commented (1987, p.1). So, feminists are both
resistant to dominant Western ‘knowledge’ and power relations, and also active in
constructing new ‘knowledges’ and power relations. Alison Jagger and Patricia
Struhl described feminists as offering simultaneously "a description of women's
oppression and a prescription for eliminating it" (1978, p.xi).

However, a simple resolution to the dominance of masculine/feminine
stereotypes, the overwhelming bias of Western knowledge, and the exclusion of
body and experience, has not been easily realisable. These dualities have been
tightly woven into the fabric of Western ‘knowledge’. Victoria Davion (1994)
commented that reconceiving dualistic knowledge was required. Davion argued
that

the solution does not lie in simply revaluing the side of the dichotomy that

has been devalued in Western patriarchal frameworks. Rather, traits

associated with both sides of these false dichotomies need to be
reconceived and reconsidered; if these traits are to be retained totally new
ways of thinking about them in a nonpatriarchal context are needed.

(Davion, 1994, p.26)

Feminists began to see that what was required was not simply the addition of
women’s understandings into ‘knowledge’, but also a reconstruction and

acceptance of multiple ‘knowledges’.
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Reconstruction of ‘knowledge’, power, and authority became central to feminist
projects. Exploration and articulation of women’s lived experiences was
especially important as women sought to understand knowledge, power and
authority in relation to their alternative experiences. The feminist slogan ‘the
personal is the political’ indicated feminist recognition that the individual
experiences of women could be understood as contextual and also as political
(Mills, 1997). This slogan prompted a feminist focus on women’s experiences as

a basis for reconceiving ‘knowledge’ and epistemology.

Feminist Epistemology

There is continuing debate between feminists about whether or not there can be
feminist epistemology (Code, 1991; Harding & Hintikka, 1983; Jagger & Bordo,
1989). According to some feminist theorists, epistemology should be more
broadly understood than as simply the theory of knowledge concerned with acts of
cognition. An epistemology “is a theory of knowledge which addresses central
questions such as: who can be a ‘knower’, what can be known, what constitutes
and validates ‘knowledge’, and what the relationship is or should be between
knowing and being” (Stanley & Wise, 1990, p.26). Epistemology, for me as a
feminist, is about thinking differently about how I know, and about understanding
knowledge in my specific context, evaluating it on its own terms and in relation to

myself, the knower (Stanley, 1990).
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I am interested to review the descriptions and critiques feminists have
made of dominant Western dualisms. In particular, I am interested in the
knowledge/experience, mind/body, and masculine/feminine dualisms, and to
explore how other feminists have attempted to reconstruct ways of knowing,
mind/body and femininity. I turn to this discussion now. Through exploring
feminist understandings of dominant Western knowledge, I will provide the
theoretical basis and justification for researching individual women’s lived
experiences. I explore these feminist understandings in order to adapt, develop
and recreate them so that I can investigate the embodied ways of knowing of

women who explore femininity.

Feminist understandings of knowledge and knowers
Much feminist theory to date has focussed on critiquing Western ‘knowledge’.
Feminist critiques have revealed the masculine bias and the constructed nature of
knowledge, bringing ‘knowledge’ as commonly understood into question.
Because the beliefs, practices and experiences of individual women and people
other than the privileged group of white Western men, have been left out of
dominant ‘knowledge’, some feminists have described ‘knowledge’ as alienated
from its context (Stanley, 1990). Feminists argued that ‘knowledge’ must be
reconstructed and reconceived entirely, not simply by addressing the missing
aspects of femininity, but by revealing and challenging and reshaping the
underlying assumptions of knowledge (Keller & Grontkowski, 1983). Lorraine
Code argued that “epistemologies that cannot account for women’s experiences,
and/or that denigrate their experiential knowledge have to be displaced” (1991,

p.251).
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According to Stanley (1990) ‘knowledge’ must be recreated as in-alienated, and
grounded in individuals and their contexts. The gender, age, race and ability of the
knower are thus all relevant to the ways of knowing and to knowledge. An
understanding of ‘knowledges’ as multiple is useful for me as it provides a
context for investigating and validating individual women’s different lived
experiences.

Although men have been the only legitimate ‘knowers’ throughout the
history of Western philosophy, feminists have sought to create women as
knowers, and have argued that “gendering is an integral part of the process of
becoming and being an individual subject” (Flax, 1993, p.97). But it is not only
gendering that is integral to subjectivity, but also individual identity. Gendering
and identity are socially constructed (and embodied) aspects of subjectivity. Chris
Weedon commented that while the individual is contextualized, "she none the less
exists as a thinking, feeling subject and social agent, capable of resistance and
innovations produced out of the clash between contradictory subject positions and
practices” (1987, p.125). Individual knowers or subjects are specifically
embodied in terms of gender, race, age, context, ability and individuality.
Presupposing a fixed and unified subject or knower does not allow for the
inclusion of the very features of being a knower (Code, 1991). Being a subject or
knower entails multiplicity and diversity, and recognition of the ways in which
socio-cultural, political, historical and embodied differences structure the knower
(Hawkesworth, 1989). Subjectivity, (like knowledge), can be redefined as
constructed and socially produced in an individual, rather than totally biologically
determined. ‘Subject’ is thus an unstable, fragmented and fluid notion, rather than

a single and unified identity constant over time.
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Subjectivity is incomplete and heterogeneous (Flax, 1993, p.93) and “shifting and
multiply organized across variable axies of difference” (Rail, 1998, p.xv).
Knowing is a much more complex process than the phrase ‘knowing that’
can explain. There has been an epistemological focus on individual, autonomous
knowing — the kind of ‘knowing that’ which should transcend experience to
achieve the objective, rational and impartial characteristics of pure knowledge
(Code, 1991). However, knowing can also come through experience, with an
acknowledgment of what Lorraine Code called the “constitutive role of
communal, dialogic credibility-discerning and — establishing activities” (1991,
p-224). Mary Hawkesworth (1989) described knowing as a human practice, rather
than as the method of deductive and inductive reasoning. Knowing “presupposes
involvement in a social process replete with rules of compliance, norms of
assessment, and standards of excellence that are humanly created” (Hawkesworth,
1989, p.548). Feminists understood knowledges as conventional rather than
transcendent, and as based on the “judgements of a community of fallible
inquirers who struggle to resolve theory-dependent problems under specific
historical conditions” (Harding & Hintikka, 1983; Hawkesworth, 1989, p.549).
As Code defined it “knowledge is an intersubjective product constructed within
communal practices of acknowledgment, correction and critique” (1991, p.224).
Recognition of the different natures of knowledge, the alternative ways of
knowing, and the relevance of the particular knower, is crucial from a feminist
perspective and crucial for my research. In recognising difference, I think
knowledge should be grounded in lived experiences and built out of the
experiences of many different people. Consequently, I value investigating

individual women’s lived personal experiences.
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A particularly strong feminist argument is that the personal is the political.
Many personal lived experiences that women have can be understood much better
in the light of the particular socio-political context in which they occur. Sara
Mills commented that "those problems which many women once considered to be
their fault....have come to be seen...as problems which are structural and
therefore political" (1997, p.79). The particular experiences of an individual
woman thus determine her priorities for feminist action and her interests in
specific feminist theories. What might count as a feminist issue depends largely
on the historical and socio-cultural conditions of women's lives (Warren, 1996).

It seems that the feminist challenge to Western epistemology has been to
reveal the constructed nature and male bias of ‘knowledge’, to recreate
‘knowledges’ to include other perspectives, and to validate women as knowers.
Feminists have attempted to displace dominant ‘knowledge’. In this sense,
feminists are both resistant to dominant ‘knowledge’ and active in creating new
‘knowledges’. As a feminist, I am resistant to dominant ‘knowledge’ and wish to
leave continued debate about dominant Western knowledge, in order to focus
specifically on developing new understandings and ‘knowledges’ based on
women’s lived experiences.

Some feminist researchers have undertaken projects to further understand
ways of knowing, to validate subjective experience and to offer alternative
understandings. The research of Belenky et al. (1986) on women’s ways of

knowing is such as project, and I consider it below.
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Feminist understandings of knowing - women’s ways of knowing
Beginning from the premise that much of the work on ways of knowing has
focussed on the experiences of white Western men, Mary Belenky, Blythe
Clinchy, Nancy Goldberger and Jill Tarule (1986), undertook extensive
interviewing of many women to listen to their experiences and to understand their
epistemological assumptions. From this research, the authors were able to
articulate five epistemological positions that characterised the women in their
study. They were careful to point out that the positions they outlined were not
universal, fixed or exhaustive, and not necessarily exclusive to women. The
epistemological positions, as Belenky et al. (1986) described them, were useful
choices they made together in organising their findings. They also acknowledged
that these positions “cannot adequately capture the complexities and uniqueness
of an individual woman’s thought and life” (Belenky et al., 1986, p.15).
Nevertheless, they offered five epistemological positions, which can be
summarised as follows;

1) silence — woman experiences herself as mindless and voiceless, dependent on
external authority.

2) received knowledge — woman conceives of herself as capable of receiving and
possibly reproducing knowledge from authority, but not of creating her own.

3) subjective knowledge — woman conceives of truth and knowledge as personal,
private and subjectively known or intuitive.

4) procedural knowledge — woman is learning and applying outside procedures

for getting and communicating knowledge.
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5) constructed knowledge - woman views all knowledge as contextual and
experiences herself as creator of knowledge, valuing both her own and
objective strategies for knowing (Belenky et al., 1986).

Belenky et al. (1986) described the characteristics of each position and

commented that the “quest for self and voice” (p.133) was a central motivation in

the transformation women experienced in developing their ways of knowing. As

a result, many feminists (Goldberger, 1996) have understood the epistemological

positions as a developmental scheme."

The articulation of constructed knowing (the fifth epistemological
position) resonates with feminist creative and emancipatory agendas, and provides
a useful understanding for my research. Hence, I will outline the constructed
knowing position in further detail (Belenky et al., 1986).

The authors commented about the fifth epistemological position of
constructed knowing, that women who attempted to integrate their own and other
voices “had learned the profound lesson that even the most ordinary human being
is engaged in the construction of knowledge” (Belenky at al, 1986, p.133). They
suggested that women came to constructed knowledge “as an effort to reclaim the
self by attempting to integrate knowledge they felt intuitively was important with
knowledge they had learned from others” (Belenky et al., 1986, p.143).

Such women were characterised by self-reflectiveness and self-awareness, a high

tolerance for ambiguity, awareness of the inevitability of conflict, attempts to deal

with the rich complexity of life as a whole and the desire to share their knowledge

in their own way.

"3 (For discussion about women’s ways of knowing as a developmental scheme, see Code, 1991).
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Belenky et al. suggested that

Once knowers assume the general relativity of knowledge, that their frame

of reference matters and that they can construct and reconstruct frames of

reference, they feel responsible for examining, questioning, and
developing the systems that they will use for constructing knowledge.

(1986, p.138-139)

Such knowers asked questions about the nature of knowledge. They became
‘passionate’ knowers, “weaving their passions and intellectual life” together
(Belenky et al., 1986, p.141). Constructed knowing, according to Nancy
Goldberger, “entails a flexibility in approaches to knowing and ability to assess
the appropriateness and utility of a particular way of knowing given the moment,
situation, cultural and political imperatives, and relational and ethical
ramifications” (1996, p.356). Passionate knowing created a way for women to
live their lives (Goldberger, 1996). And, as Nancy Goldberger (1996) has
continued to argue, constructed knowing is flexible and multiple, and perhaps
more in line with a postmodern sensibility.

There were some difficulties for feminists in accepting the women’s ways
of knowing epistemological positions at face value. Feminist concerns focused on
the need to avoid essentialising women’s knowing, the potential misrepresentation
of the multiplicity of women’s knowing by white feminists, the potential slide into
subjective relativism, and the value of women’s ways of knowing as a
developmental scheme (Code, 1991; Goldberger et al., 1996). Some of these
concerns have been met by the authors and I think they can be resolved through
further attention to the importance of difference and to an understanding of the

ways of knowing as strategies available for women, rather than as positions into
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which each women must fit (Goldberger et al., 1996). Goldberger commented,
“When context is factored into the study of knowing, one begins to see the
advantages of thinking of five categories as strategies for knowing (rather than
person types)” (1996, p.362). Individuals might chose and use different strategies
depending on their personal contextual requirements.

Belenky et al. (1986) have also been criticised for assuming that the
women they studied were fixed, unitary subjects who were capable of giving
authentic reports about their knowing. Lorraine Code commented that “they
sustain the fiction of an unencumbered, self-making subject learning to speak
authentically in her own voice” (1991, p.256). However, it seemed to me that the
focus of Belenky et al. (1986) on epistemological positions (or strategies) had put
the issues of subjectivity and authenticity at the centre of their research. By
commenting on the knower’s many alternative strategies for knowing, Belenky et
al. (1986) reveal that she is open to shifts and radical changes in how she knows
and what she knows. She has no ‘authentic’ voice, or alternatively, her voice is
‘authentic’ in as much as any voice ever could be. Authenticity, (it should be
recognised) is also a rationalist criterion for validating the truth of statements over
time. The subject cannot be a fixed and unitary one, as Belenky et al. (1986)
described the women in their study, if they are also open to constant
epistemological shifts and changes.

I think there is much that is useful for feminists in understanding the
epistemological strategies that Belenky et al. (1986) outlined. And, as I
commented above, the strategies of constructed knowing seemed to describe
epistemological strategies characteristic of, and appropriate for, feminists in the

post modern context.
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However, as Nancy Goldberger (1996) argued, the focus of women’s ways of
knowing did not include consideration and investigation into bodily ways of
knowing, (or community forms of knowing)'.

Nancy Goldberger (1996) and Elizabeth Debold, Deborah Tolman and
Lyn Brown (1996), have begun some investigation into bodily ways of knowing.
They were interested in knowledge that was grounded in bodily experiences,
sensations and bodily cues. Such knowledge was seen as rich, complex, and non-
propositional (Goldberger, 1996). Goldberger (1996) and Debold et al. (1996)
commented that bodily knowledge should not be mistaken for women’s use of
bodily metaphors however. While women using the subjective knowing strategies
tended to use bodily metaphors like ‘knowing in my gut’, these bodily metaphors
were only ‘skin deep’ or superficial, according to Goldberger (1996). The bodily
metaphors of subjective knowers were likely to reflect current linguistic use,
“rather than a preferred heuristic, and deeply embodied knowledge perspective”
(Goldberger, 1996, p.355). Debold et al. (1996) argued that knowing might be
reconceptualised through corporeality. Such a reconceptualisation would avoid
reinscribing the knowledge/experience and mind/body dualisms. However, this
step was not taken further in the women’s ways of knowing research (Belenky et
al., 1986).

It seems to me that bodily knowing might offer a way of knowing that is
available as part of the repertoire of constructed knowing strategies. Or
alternatively, it might represent a new way of knowing, in addition to those

outlined in Belenky et al. (1986) (Goldberger, 1996).

' Discussion of community ways of knowing is outside my interest here, so I do not include it.
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Whether bodily knowing is part of constructed knowing or a new way of
knowing, it is an interesting area for feminist exploration into alternative ways of
knowing, and this indicates a direction for my research. I will explore this
possibility further, through attention to the mind/body dualism and understandings
of this dualism as embodiment. However, before I move to discussion of feminist
recreations of mind/body dualism, I consider in more detail some of the

understandings of experience developed in phenomenology.

Phenomenological and feminist understandings of experience
Phenomenologist Iris Young (1980) drew on understandings from Maurice
Merleau-Ponty (1962, 1964) and feminist Simone de Beauvoir (1986) to develop
an understanding of women’s lived bodily experience. She wished to articulate
the specifics of women’s lived movement experience and embodiment, something
feminists had noted that Merleau-Ponty did not acknowledge (Grosz, 1994).
Young focussed on movement experiences aimed at achieving specific tasks, such
as throwing a ball, and outlined the basic modalities of feminine body
comportment (1980). She argued that a common experience of many Western
women involved being both a subject for herself and object to herself. This kind
of experience meant that women often tended to mediate their actions by
imagining how they appeared as objects to others, at the same time that they also
experienced their actions as intentional subjects (Weiss, 1999; Young, 1980). This
experience meant a kind of discontinuity between her intention as a subject
undertaking a task and her action as an object that she saw in the world from an

external perspective.
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According to Young (1980), feminine bodily experience was: intentionally
inhibited (by perception of inability to achieve the task undertaken); ambiguously
transcendent (by concentrating action in one part of the body while the rest
remained uninvolved); and had a discontinuous unity (by breaking the connection
between intention and action, between possibility and actual bodily achievement).
Young concluded her comments by stating that “An essential part of the situation
of being a woman is that of living with the ever-present possibility that one will
be gazed upon as a mere body, as shape and flesh that presents itself as the
potential object of another subject’s intentions and manipulations, rather than as a
living manifestation of action and intention” (1998, p.270). It seems to me that
Young’s work set precedence for feminist study of women’s movement
experiences separately from men (1980, 1998), and is a basis on which I might
consider researching women’s dance making experiences.

Phenomenologist Maxine Sheets-Johnstone (1999) contributed a great deal
to understanding of bodily knowing and the experience of movement as
knowledge (although she does not work from a specifically feminist perspective).
She developed Merleau-Ponty’s (1962, i964) and Young’s (1980)
phenomenological work significantly, arguing for the primacy of movement over
the primacy of perception. She commented that perception results from
movement, and so movement was “the originating ground of our sense-makings”
(Sheets-Johnstone, 1999, p.161). Sheets-Johnstone (1999) argued that humans
learn about themselves and others initially through moving; by attending to bodily
sensations of movement, rather than by looking and seeing what is moving
(1999). Movement is experienced through the kinesthetic sense, rather than

through vision.
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The kinesthetic sense provides the individual with information about space, time,
movement and objects, and their relationship to these things, as it changes in the
moment (Stinson, 1995). In understanding these aspects through the kinesthetic
sense, an individual is able to develop an understanding of what constitutes her,
and others, and to develop concepts to understand the world (Sheets-Johnstone,
1999). In many discussions of the senses, the kinesthetic sense is left out, but, as
Sheets-Johnstone argued, it is fundamental to knowledge of what we are, to our
basic knowledge of the world, and our ability to move knowledgeably in the
world (1999). She continued, “creaturely movement is the very condition of all
forms of creaturely perception; and creaturely movement, being itself a creature-
perceived phenomenon, is in and of itself a source of knowledge” (1999, p.132).
In this sense, movement experience is of profound epistemological significance
(Sheets-Johnstone, 1999). At the foundation of ‘knowledge’ is experience of
movement. Therefore, movement experience must provide individuals with
knowledge, though not knowledge as narrowly defined as dominant Western
‘knowledge’ has been.

It follows from the work of Sheets-Johnstone (1999) that experience is as a
valid a method of gaining knowledge as rational knowing. Therefore, by studying
the experiences of individual woman, researchers can learn about knowledge.
Sheets-Johnstone’s work validated investigating women’s lived movement
experiences, precisely my area of interest. Intimately tied to the study of
experience is body. I will now go on to discuss mind/body dualism and
embodiment within feminist literature and return to discussion of movement

experience in Chapter Three.
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Feminist understandings of mind/body
Feminist critiques of mind/body dualism and of the body-subject of Merleau-
Ponty, such as that outlined by Elizabeth Grosz (1994), aimed to refigure the body
at the centre of understandings of subjectivity and knowing. Like Merleau-Ponty
(1962, 1964), Grosz drew on phenomenology and worked with the notion of a
lived body, as opposed to the corpse. She argued that “philosophy has established
itself on a profound somatophobia” (Grosz, 1994, p.5) and aimed instead to
develop an alternative figuration of bodily subjectivity. Development of
alternative understandings of bodies engaged a number of feminists including
Carol Bigwood (1991), Rosi Bradotti (1994), Elizabeth Grosz (1994), Luce
Irigaray (1985), and Iris Young (1998)."

Elizabeth Grosz began her theorising by commenting that bodies not only
had "all the explanatory power of minds", but they also immediately drew
attention to the question of gender, and other markings like race and age (1994,
p.vii). Grosz continued that, “There are always only specific types of body,
concrete in their determinations, with a particular sex, race, and physiognomy”
(Grosz, 1994, p.19). Thus, the issues of difference are central to understanding
individuals. Difference has to do both with the corporeal aspects of an
individual, and with the "manner in which culture marks bodies and creates
specific conditions in which they live and recreate themselves" (Gatens, 1995,
p.71). While not completely biologically or socially determined, a body does
provide a sense of continuity as the intersection of biological, social and linguistic

understandings (Braidotti, 1994).

'5 The feminists I have listed here represent a range of feminist perspectives and each offers a
slightly different understanding of body. I borrow and adapt understandings where relevant.
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As Carol Bigwood described it, "we are always already situated in an
intersubjective (and thereby already cultural), spatiotemporal, fleshy (and thereby
already natural) world before we creatively adopt a personal position in it" (1991,
p.66). The body is continually both in the process of being shaped by social
practices, and is at the same time, the means by which we are able to express our
resistance to socio-cultural and bodily norms. Grosz expressed this by
commenting that "bodies are not inert; they function interactively and
productively” (1994, p.xi). Bodies function interactively within both their specific
socio-cultural context.and their geographical environment. Moira Gatens
suggested that "By drawing attention to the context in which bodies move and
recreate themselves, we also draw attention to the complex dialectic between
bodies and their environments" (1995, p.69).

Detailed feminist understandings of lived bodies in their specific instances,
revealed both the effects of cultural construction and of corporeality, as I
discussed earlier. However, a woman will remain continually embodied
(Albright, 1997). The lived body may be culturally constructed, but its embodied
options are limited by individual history. Rosalyn Diprose made this point when
she commented that “what you can become is limited by the social history of your
body” (1994/1995, p.15). Nevertheless, a lived body is always in a process of
becoming, is always an experience in the making, rather than existing as a fixed
entity (Albright, 1997; Grosz, 1994; Weiss, 1999). Such lived bodies strain at the
seams of socio-cultural and biological fabric, being unstable and open to change

(Albright, 1997; Grosz, 1994).
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Feminist understandings of the lived body provide a basis for my
understandings of embodiment, a central concern in my research. I discuss

feminist understandings of embodiment below.

Feminist understandings of embodiment

A number of feminists have discussed Maurice Merleau-Ponty’s (1962)
understanding that every person is uniquely embodied, and that embodiment is the
existential condition of being a person (Braidotti, 1994; Grosz, 1994; O’Loughlin,
1995; Weiss, 1999). Feminist analyses of dualistic perspectives, particularly of
the body in culture, revealed the futility of the attempt to separate the mind from
the body. Quite simply, minds never exist without fleshy bodies. As Jane Flax
(1993) argued, we never encounter a person without a body, or knowledge
without embodied knowers. Everything that a person does requires a body, from
speaking and thinking and working, to eating and sleeping and dancing (Nettleton
& Watson, 1998). As Gail Weiss (1999) pointed out, there is no ‘one’ universal
body, but many specific embodied individuals. The knowers or individual
subjects of Western knowledge are each uniquely embodied.

An understanding of embodiment informed feminist work as it drew
attention to the specificity of different individuals (O’Loughlin, 1995), and to
their particular differences in gender, race, age, ability, sexuality, history and
experience. As Elizabeth Grosz argued (1994), the body can be better understood
as a process. Consequently, it is perhaps more relevant to develop an
understanding, not of the body as distinct from the mind, (though fleshed out and
validated as a site of cultural production), but instead an understanding of

embodiment.
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Embodiment has been understood as a subject's existence at the point of
overlap between the physical and the cultural. Rosi Bradotti expressed
embodiment as follows - "The body, or the embodiment, of the subject is to be
understood as neither a biological or a sociological category, but rather as a point
of overlapping between the physical, the symbolic, and the sociological" (1994,
p-4). Embodiment neither refers exclusively to, nor privileges natural/corporeal
or cultural/social understandings. This is an experientially grounded view of an
embodied person, as “from this viewpoint, meaning inheres in our bodily
behaviours and its gestural significance rather than being the product of some
prior disembodied ‘Cogito’” (Williams & Bendelow, 1988, p.8). This view
required recognition that to be a person, you are necessarily only able to exist and
to know anything, as a result of being embodied.

To some extent, even describing ‘embodiment’ as a point of overlap
requires an understanding of biological and cultural categories in opposite
relationship. However, from my perspective, embodiment incorporates many
things as one, a person’s biological (somatic), intellectual, emotional, bodily,
artistic and spiritual experience, within their cultural and geographical location.
Embodiment is not completely arbitrary — it includes recognition of individual
difference in terms of race, gender, sexuality, ability, history and culture.
Embodiment thus indicates the holistic experiencing individual. I use the term
‘embodiment’ holistically to avoid the tendency to reinscribe the
biological/cultural distinction, even while trying to theorise a relationship. My
understanding is drawn from ‘embodiment’ theorised as the existential condition
of being a person (Merleau-Ponty, 1962), and as a non-dualistic understanding of

an individual as existing in the overlap between cultural and biological (Braidotti,
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1994; Grosz, 1994; O’Loughlin, 1995; Weiss, 1999). I develop my understanding
of embodiment as simultaneously and holistically cultural, biological, spiritual,
artistic, intellectual and emotional, with recognition of difference in terms of race,
gender, sexuality, ability, history, experience and environment.

Having considered embodiment, I now turn to exploration of the ways in

which feminists have reconstructed femininity.

Feminist understandings of femininity
Alternative femininity has interested feminist researchers as a potential site of
resistance to, and as a recreation of, dominant stereotypes of women. Feminist
poststructural theorists have offered insights into understanding both stereotypical
and alternative femininity, helping to make sense of women’s ‘practices’ in the
pursuit of idealised femininity '°. For example, feminists provided a way of
understanding the extensive dieting and fitness practices of women as practices in
creating the ideal feminine body. These practices might perhaps be understood as
an appropriate expression of the public, masculine characteristics of discipline and
control, resulting in the achievement of idealised femininity (Bordo, 1988). The
rhetoric and imagery of women’s fitness magazines constructs such self-
controlling practices as empowering and appropriate for women (Bordo, 1988;
Macdonald, 1995). But, as Susan Bordo (1988) argued, the pursuit of slender
femininity through fitness training is more likely to represent a further form of
tyranny — the ‘tyranny of slenderness” — rather than empowerment. Victory in
achieving the slender ideal feminine body seemed rather hollow to feminists, as it

could be seen as simply complying with dominant stereotypes.

' Feminist poststructuralism presents some difficulties that I discuss below.
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Combining aspects of masculinity and femininity, or aiming for androgyny, is
also unlikely to provide alternative understandings or experiences of femininity
that are empowering, since masculinity and femininity have been constructed in
opposition to each other. Instead, it is more likely that women pursuing
stereotypical femjninityvthrough fitness training will experience unresolvable
contradiction (Bordo, 1989; Markula, 1995). For example, Pirkko Markula (1993,
1995) investigated aerobicizing women and found that many women held
contradictory positions about their relationship to their body. While they were
aware of the construction of the ideal body in dominant stereotypical femininity
and 'the tyranny of slenderness' (Bordo, 1988), they did not “visibly resist the
patriarchal body ideal” (Markula, 1995, p.449).

One possible way to understand both women’s compliance with, and
possible recreations of femininity, is as a habitual performance of gendered
behaviours — a gender performance. Judith Butler (1990) argued that gender is a
stylised repetition of bodily acts, which produces the effect of a naturalised body.
She described gender as "a set of repeated acts within a highly rigid regulatory
frame that congeal over time to produce the appearance of substance, of a natural
sort of being" (p.33). Through the congealing of actions, bodily gestures and
desires, the illusory effect of a natural and stable gender is produced. This
congealing action produces the appearance of a compulsory sexuality - male or
female (Bigwood, 1991).

Judith Butler (1990) developed her understandings of gender performance
further to include the emancipatory agendas of feminisms. She wanted to expand

the possibilities of what it is to be a woman - to ‘reconstruct’ femininity.
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Butler (1990) chose to describe ‘woman’ as fluid to destabilise male and female
identity and to stimulate and acknowledge a proliferation of gender identities.
She (1990) argued that because gender is an unstable construct, the possibility of
re-drafting and re-designing femininity exists. Although performances of gender
operate within specific understandings of masculinity, femininity and
heterosexuality, there is the possibility for resistance. In repeated acts of gender
performance or stylisation, Butler (1990) argued that the potential for variation of
style exists. Deliberate failure, excessive and defiant stylised acts can be part of a
gender performance. As Roslyn Diprose summarised, "we can subvert strict
categories of identity and so add style to our existence, because the production of
identity is open to disruption” (1994/1995, p.12). Resistance to and subversions
of gender are possible through an understanding of femininity as performance.
And perhaps resistant and subversive performances might lead to recreated
femininity.

Some potential examples of recreated femininity might be seen in women
who do not visibly or behaviourally conform to the slender feminine ideal —
extraordinarily thin, heavily muscled or fat women, and women who behave in
‘inappropriate’ non-feminine ways. These women have interested some feminist
researchers. However, many potential recreations through disciplinary practices
of the body (eating disorders, fitness regimes, psychological ‘deviancy’) and
technology (cosmetic surgery) can be seen as illusory experiences of
empowerment or recreation (Bordo, 1988, 1989; Butler, 1990). Investigations
into cases of anorexia nervosa and bulimia (Bordo, 1988, 1989), hysteria
(Showalter, 1985), women’s bodybuilding (Grosz, 1994; Steinman, 1994), and

fitness practices like aerobics and running (Eskes, Duncan & Miller, 1998;
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Markula, 1995; Smith, 1991), reveal that such practices collude with stereotypical
femininity.

When Butler (1990) commented that gender performance could be
resistant or subversive, she had different practices in mind than the ones I've
mentioned above. She argued that a subversive act in a gender performance might
be a self-critical, parodic act that draws attention to the constructed nature of
femininity. A parody, according to Myra Macdonald (1995), is an attempt to
mimic with ironic intent. Within a performance of femininity, moments of self-
critical parody could be included, such as deliberately over-playing feminine body
language, or drawing attention to discomfort with stereotypical femininity"’.
Butler commented that there is "a subversive laughter in the pastiche effect of
parodic practices in which the original, the authentic, and the real are themselves
constituted as effects” (1990, p.146). Understanding femininity as performance
provides space for resistant action and subversion for the individual, within the
dominant stereotypes of femininity and masculinity. However, as Susan Bordo
commented, “in this image-bedazzled culture, we have increasing difficulty
discriminating between parodies and possibilities for the self” (1989, p.19).
Recreations of femininity should be developed with care (and interpreted with
scepticism), in order to retain the potential for resistance and avoid unwitting

collusion and complicity with stereotypical femininity (Macdonald, 1995).

'” A potential example might involve ‘dressing up’ as the stereotypically feminine woman within
‘inappropriate’ contexts, such as members of a woman’s rugby or softball team wearing makeup,
styling hair and dressing in feminine clothes and shoes.
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While Butler’s work provided further understanding of the production of
femininity, and the potential for recreating femininity, some critics have
commented that Butler went too far in her analysis of gender as performance
(Bigwood, 1991; Flax, 1993; McNay, 1992). As Jane Flax stated, "we never
encounter a person without a body or discursive practices without embodied
practitioners” (1993, p.98). The notion of femininity as performance seemed to
me to ignore the relevance and specificity of the embodiment of the individual.
There simply are involuntary and biological aspects of femininity that cannot be
overcome through self-stylisation (McNay, 1992) - race, height and physical
disability or ability, for example. The possibilities for self-stylisation are also
limited by social history (Diprose, 1994/1995), in the sense that the achievement
of the ideal slender body is affected by (for example) childhood diet and exercise
histories. Carol Bigwood commented that Butler's argument leaves us with "a
disembodied body and a free-floating gender artifice in a sea of cultural meaning
production” (1991, p.59), a view I sympathise with.

In order to develop Butler’s (1990) work, I feel that the individual needs to
be extracted from being read as text, and acknowledged instead as embodied.
Individuals are not only discursive ‘bodily texts’, they are embodied, experiencing
individuals. Nevertheless, an understanding of gender as performance is helpful
for me in thinking about femininity because it includes recognition of the
culturally constructed aspects of femininity. It also provides an understanding of
resistance for me and suggests the possibility for alternative individual action in
recreating femininity, as I have commented. To me, recreating femininity is an
on-going process of living and reflecting on living as a woman in my specific

culture and environment.
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This embodied process involves acknowledging and understanding the tensions
inherent in being a woman in a Western patriarchal culture and creatively

adapting personal beliefs and behaviours in order to resolve these tensions.

I had begun reading feminist theory as a dance student, in an attempt to
understand my experiences as a woman and as a dancer. Reading poststructural
feminist writers, I thought of the power of the dominant images of femininity that
influenced me as a teenager. Those images seemed to have encroached on my
thinking and actions and crept into my muscles. I had learned to be a 'woman' - to
sit with my legs together, to keep my limbs tidily organised under me. This
learning had become a muscular habit, creating tightness in my hips. Reading
Judith Butler’s (1990) work on performing gender, I could see how I performed
what it was to be a 'woman' — performing femininity - just like I performed dance
choreography. This made sense to me, as I could feel in my bones, tissues and
muscles how I had learned to be a 'woman'. This was not merely an attractive
theoretical notion or even an interesting thought experiment for me, like those
experiments in philosophy class. This was an embodied realisation.

Thinking about embodiment as I worked on my doctorate led me to ponder
my experiences as a dancer at length. Reflecting on my experiences as a dance
student, I dug my creative journal out from under papers and books and flicked
through some of my stories. I've been writing stories about my life for a while

now, in some attempt it seems, to write myself into the here and now, to hold a
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moment for some undetermined future (Barbour, 2000c). I remember a particular
story, find it and read:
"Stop intellectualising Karen!" my dance teacher yells at me. "Go back
again and do the sequence like I showed you".
What sort of injustice is this? I think angrily.
But I go back to the corner of the studio, my muscles screaming as I duly
attempt to stem the flow of my thoughts. I re-adjust my sweaty singlet,
roll up the waistband of my pants and try to breathe evenly. The
accompanist plays an introductory three counts and I move. I let the pulse
of the drum and my memory of the sequence carry me through the space.
I commit to the movement, dropping my weight into the floor, trying to
release in my hip sockets. Close to tears, I hear him yell
"now....travel...on five!" My classmates wait anxiously, variously hoping
I will get it right, pleased that I was the target today, bored at my inability,
or sympathising with my brimming tears. And then I'm finished. Plucking
my sticky singlet away from my back, I walk past the open windows to
join my classmates. Anna rubs my arm as she waits in line beside me.
'He' ignores me for the rest of the class.
I finished reading my dance story and slowly closed my creative journal. My
back was still comfortingly warm from the sun and I breathed deeply to calm
myself. I remember that day. How I just felt big and messy, not physically
articulate like my teacher. I struggled to release my pelvis into the space and to
extend my limbs. Iraged privately, angry to be told not to think, discouraged at

the lack of consideration for my experience.

Karen Barbour: Page 56



Chapter Two: Feminist Knowledges

I had been frustrated then by the expectation that I should submit to the 'expert’
knowledge of my teacher and to what I felt was disempowering pedagogy. But
most of all, I felt that my experiences and 'knowledges' had been ignored. Not
able to see how I might have been resistant to such training, I had just followed
instructions, losing my intelligent habits and my ability to voice my concerns. In
a sense, I became less vocal, less critical and less resistant as I became a dancer.

My mentors in the dance program had described the process of becoming a
dancer as one of stripping away my previous training to begin anew. I had read
Elizabeth Dempster’s description of the process of becoming a dancer as
deconstructive - "involving a period of de-training of the dancer's habitual
structure and patterns of movement...Through this process the dancer reconstructs
a physical articulation based on an understanding of what is common to all bodies
and what is unique to her/his own" (1988, p.22-23). As I was supposed to be
letting go of muscular tension and my own movement habits, I would be opening
the door to recreating myself as a dancer. At least that was the idea...

The reality of the situation for me, in learning from this particular 'expert' male
teacher, was that I was simply expected to dance and act like him. Presumably it
was better, but my hip sockets felt otherwise!

As a dance student I had felt silenced by the pedagogy. That is, silenced
by the way my teacher expected me to follow instructions and copy his way of
dancing. Rather than being able to recreate myself as a dancer in my own way, I
was expected to construct myself in one particular way. There was simply not

enough acknowledgement of what was unique to me in this performance.
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As I ponder that dancing experience, I realise that I have come to
understand how to resist the processes of indoctrination in dance, through
understanding how to resist stereotypical femininity. Thinking about both as
performances, I can see how I can resist by deliberately failing to conform,
exceeding expected behaviours and using moments of parody in dance. I suspect
I may have failed my dance technique classes had I embodied these
understandings in class. However, I am now able to embody my feminist
understandings in my life and in my dancing to recreate femininity myself.

Considering feminist approaches to recreating femininity, particularly
Judith Butler’s (1990) work on performing gender, has provided me with possible
practices to explore. I now bring my interests in feminist recreations to my

specific research project.

Feminist recreation — my research into embodied ways of knowing
Exploration of feminist understandings of the dualisms in dominant Western
knowledge provided the basis for my research into recreating femininity through
embodied ways of knowing, particularly in women’s solo contemporary dance
making. However, I now leave behind ongoing discussion about dominant
Western ‘knowledge’ and dualisms, in order to focus on alternative feminist
‘knowledges’. I am not only interested to document feminist critique of Western
epistemology and ontology, but also to move on to feminist creation of

knowledges.
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I am interested in how feminists might be able to ‘recreate femininity’ in
empowering ways in their own lives to break down dualistic and oppressive
masculine and feminine stereotypes. I use the phrase ‘embodied ways of
knowing’ to indicate my alternative understandings of ‘knowledge’ and ‘body’.
Embodied ways of knowing offer an alternative understanding of the mind/body
dualism, and the knowledge/experience dualism. Just as embodiment
acknowledges individual differences as a result of socio-cultural and corporeal
aspects and location, an embodied way of knowing incorporates individual
difference in knowing also. An embodied strategy for knowing acknowledges
explicitly the importance and influence of who an individual is.

Individual differences are not denied in the pursuit of knowledge or the quest for
self, but brought to the forefront, and gender differences are a central part of

individual differences.

Embodied ways of knowing

Developing the work of Belenky et al. (1986), I now theorise a possible sixth

epistemological strategy, which I outline and discuss below (see p.37 for Belenky

et al.’s (1986) five epistemological strategies).

6) embodied knowledge — woman views all knowledge as contextual and
embodied. She experiences herself as creator of, and as embodying
knowledge, valuing her own experiential ways of knowing and reconciling
these with other strategies for knowing, as she lives her life.

An individual woman using an embodied way of knowing, (like a woman using a

constructed knowing strategy (Belenky et al., 1986)), attempts to understand

knowledges as constructed, and further, as something that she embodies, that she
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experiences and lives. She attempts to integrate the knowledges that she feels
intuitively are important with knowledges she has learned from others, and with a
conscious awareness of how she embodies these knowledges. She aims to weave
knowledges together with her passions, experiences and embodied individuality.
For an individual woman using an embodied knowledge strategy, living with
alternative understandings to dominant knowledge will likely create challenges
and tensions that she will have to resolve individually. These challenges and
tensions will be embodied, experienced and resolved throughout her life.
Resolutions will not come purely through rationalisation, or through intuition, but
through embodying and living out the possibilities. In living out the possibilities,
she will necessarily come to discard knowledge that is not liveable.

Using an embodied knowing strategy, I theorise that a feminist might
undertake to resist and deconstruct dominant stereotypes of femininity, and to
recreate herself differently as a woman and live out the possibilities personally.
As I noted earlier, I use the phrase ‘recreating’ femininity to indicate the process
by which a woman might use embodied ways of knowing to creatively adapt
personal beliefs and behaviours in order to resolve the tensions inherent in being a
woman in a patriarchal context. This may well be a lifetime feminist process.
Interrogation of her own daily behaviour and movement, her moral and political
commitments, her spiritual beliefs, her artistic practice, her employment choices,
her relationships with other individuals, with dominant Western culture and her
geographical environment, will need to be thorough and involve a high degree of
sensitivity and scepticism. In her recreations of herself as a woman, she will
experience tensions (intellectual, spiritual, artistic, physical and emotional

tensions) arising from her alternative perspectives and practices of femininity
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within dominant culture. She will need to be articulate and compassionate in her
embodied expression of her recreated self. And she will need extraordinary
passion and commitment to live out her solutions! This, I theorise, is an
embodied way of knowing herself as a woman.

It seems to me that a creative and artistic sensibility would be invaluable
in embodied ways of knowing. In particular, I theorise a greater level of
sensitivity to personal experience and relationships with others and the world,
would be crucial.

Particular artistic practices and life choices might allow an individual to develop
greater levels of personal sensitivity and to understand her relationship to others
and the world in very different ways. For these reasons, I think individual artists
may have unique alternative possibilities for recreations of femininity in their
artistry, and may have a broader range of embodied human expressive options.
Consequently, exploring the lived experiences of individual women artists,
particularly dancer/choreographers, is a valuable context for exploring embodied
ways of knowing and feminist recreations of femininity. This is the central focus
of my research project.

My research into women’s lived experience is appropriately considered
from and undertaken with a feminist and phenomenological perspective and

methodology.
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Summary
I began this chapter by outlining the central feminist and philosophical argument
of my thesis, including my dancer’s voice alongside my feminist researcher’s
voice. With reference to a range of feminist writers who have critiqued and
deconstructed Western ‘knowledge’ and dualisms, and who have offered
alternative understandings of ‘knowledges’, I have explored some attempts to
understand ways of knowing, embodiment and femininity differently.

My exploration has led me to articulate the possibilities for understanding
ways of knowing more broadly than as ‘reasoning’, reflecting the research of
Belenky et al. (1986). I identified that bodily ways of knowing was an area for
further research. However, in exploring feminist understandings of mind/body
dualism as embodiment, my interests turned to researching embodied ways of
knowing. This turn reflected my reading of phenomenology, specifically the
work of Iris Young (1980, 1998) and Maxine Sheets-Johnstone (1999). With
reference to the valuable work done by Belenky et al. (1986) and Goldberger et al.
(1996) on women’s ways of knowing, and to the diverse commentary offered on
embodiment, I have suggested what an embodied way of knowing might be. I
have also explored understandings of gender as performance, drawing from and
developing Judith Butler’s work (1990). Developing an understanding of
femininity as performance indicated a direction for my research in exploring how
I, and other women, might recreate our selves as women.

Drawing these possibilities together, I see exploration of embodied ways
of knowing, specifically in relation to recreating femininity in dance, as my
research focus. In investigating lived experience, a feminist and

phenomenological perspective and methodology is appropriate.
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As I research the possibilities of recreating femininity through embodied ways of
knowing, I am interested in both exploring my own experiences and the lived
experience of other individual women.

In conclusion, I have theorised what embodied ways of knowing might be,
by drawing together an understanding of constructed knowing strategies with a
recognition of embodied difference. I theorise that embodied ways of knowing
are invaluable to feminists, particularly feminist dancer/choreographers,
attempting to recreate femininity throughout their lifetime. In the following
chapter, I consider contemporary dance literature to investigate feminist dancers

and writers’ phenomenological research and feminist recreations.

So here I am, the filtered sun streaming across my desk and my back. I am
attempting to write from an embodied, feminist perspective. I feel and I
experience as an embodied individual, and nothing is clearer to me now than the
reality of my own embodiment. I can no longer divorce my knowing from my
embodiment. I cannot be a 'dancer’, reconstructing myself to meet some
'admirable’, external standard, without attempting to understand and theorise my
experiences. I cannot be a 'philosopher’, conducting disembodied thought
experiments about mind and body either.

So I am trying to write now as an embodied dancer, rather than as a

disembodied academic. I am writing about embodiment, because I am embodied.
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CHAPTER THREE
Feminist and phenomenological literature on dance

Introduction
In the preceding chapter I outlined the central feminist argument of my thesis and
explored relevant feminist and phenomenological understandings of embodied
ways of knowing and stereotypical femininity (Belenky et al, 1986; Bordo, 1988;
Butler, 1990; Code, 1991; Macdonald, 1995; Sheets-Johnstone, 1999; Young,
1980, 1998). I concluded that embodied ways of knowing are invaluable in the
recreation of stereotypical femininity by individual women, and particularly by
artists such as dancer/choreographers. I stated that embodied ways of knowing,
specifically in relation to recreating femininity in dance, was my feminist research
focus.

In this chapter I explore relevant feminist and phenomenological dance
literature that provides a context for my research. I begin by making some
comments about the intersection of feminist theory and dance literature. I review
the literature that discussed stereotypical femininity in Western contemporary
dance, considering briefly the discussions on women’s roles and archetypes in
dance, critiques of the ‘male gaze’ and resistance to stereotypical femininity in
dance. I consider practices and choreographic strategies undertaken by Western
contemporary dancers as early dance research to recreate stereotypical femininity.
I also outline Western contemporary dance, as I focus specifically on
contemporary dance, rather than exploring a range of dance forms. I then
consider research that provides insight into embodied ways of knowing in

contemporary dance, from a phenomenological perspective.
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I make comments and develop criticisms of this research, drawing links to my
feminist phenomenological project. I conclude by arguing that Western women’s
solo contemporary dance is a context for embodied way of knowing and that it
potentially provides an ideal context for recreating stereotypical femininity. I will

begin by making some preliminary comments about feminism and dance.

Feminism and dance
Prior to the twentieth century, Western performance dance had been marginalised,
both as an art form and as an area for intellectual inquiry, due to its constant
association with the culturally marginalised areas of body, experience and women
(Albright, 1997; Thomas, 1996). Even feminist writers initially seemed to be
wary of studying dance and other bodily activity (Grosz, 1994), perhaps because
these areas were traditionally seen as inappropriate for intellectual enquiry.
However, with the application of theoretical frameworks to dance study, and
growing academic interest in theorising the body over the last twenty-five years,
research on dance has recently been acknowledged as valuable (Thomas, 1996).
As Helen Thomas commented, theorising dance has helped to move dance into
the academic arena and “‘re-positioned the body in the centre of the discourse”
(1996, p.83-84).

Much of the recent research about Western performance dance has taken a
feminist perspective and acknowledged the relevance of the body as an
intersection of cultural and biological processes. The understandings feminism
has brought to representing women'’s bodies have been particularly relevant for

understanding dance (Daly, 1993; Forte, 1998; Gardner, 1993).
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Feminist Jeanie Forte (1998) stated that representations of women in dance and
performance reflected the wider socio-cultural context for women. She argued
that
All women's performances are derived from the relationship of women to
the dominant system of representation, situating them within a feminist
critique. Their disruption of the dominant system constitutes a subversion
and radical strategy of intervention vis-a-vis patriarchal culture (1998,
p.236).
Dance, being primarily concerned with women’s dancing bodies, has offered
feminism understandings of kinaesthetic experience and movement analysis
(Desmond, 1999). The interplay between feminisms and dance knowledges has
enriched both disciplines (Albright, 1997; Daly, 1993; Desmond, 1999).
Feminist critiques of dominant Western dualisms and understandings of
embodied ways of knowing in dance can be found in dance literature. Elizabeth
Dempster (1993) has argued that women's engagement in dance and body-
learning is a "distinctive and creative tactical response to a body-denying
patriarchal culture” (p.16). She commented that reconstruction of Western
dualisms is part of the project of feminist dance research and practice (Dempster,
1988). Dempster wrote that
Dance contains within itself gestures towards a dissolution of the
dichotomous pairing of terms fundamental to the Western philosophical
tradition. In moments of dancing the edges of things blur and terms such
as mind/body, flesh/spirit, carnal/divine, male/female, become labile and
unmoored, breaking loose from the fixivity of their pairings (Dempster,

1988, p.24).
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Within dance, these gestures towards a dissolution of the knowledge/experience,
mind/body and masculine/feminine dualisms might be revealed (Dempster, 1988).
Dempster later commented (1993) that theories of embodiment offer a radically
different sense of 'self’ and 'identity' from that of Cartesian dualism. She
described this sense of self as “sensual, physical and physically intelligent - how
different from the Cartesian notion of the self as 'pilot of the (body) ship', or the
self theo-rized as a place of seeing, as detached spectator of the world” (Dempster,
1993, p.13, italics original).

Attempts to articulate embodied ways of knowing (Albright, 1997; Daly,
1993; Rothfield, 1988) can stand as critiques of the dominant Western rational
method of knowing. It is dancers and dance researchers such as Dempster (1993)
who have