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The Role of Emotions in Ontological Conflicts: A Case of Study of 
the Territorial-Ontological Conflict Between the State of British 
Columbia, Coastal GasLink, and the Wet’suwet’en.  

BYRON GÁLVEZ CAMPOS 

Galvez, B., 2021: The Role of Emotions in Ontological Conflicts: A Case of Study of the Territorial-Ontological 
Conflict Between the State of British Columbia, Coastal GasLink, and the Wet’suwet’en. Master thesis in 
Sustainable Development at Uppsala University, No. 2021/52, 48 pp, 30 ECTS/hp   

Abstract: 

For almost two decades, Coastal GasLink, with the support of the State of British Columbia (B.C.), Canada, 
has sought to build a hydrofracking gas pipeline, which would cross a large part of Wet’suwet’en Nation’s 
territories. Faced with this, the different clans that make up the Nation, under the governance system of the 
Hereditary Chiefs, have expressed their disagreement, demonstrating that the environmental assessment and 
decision-making processes overlooked their deep relationship with the Yintakh (their territory). Drawing on a 
methodological approach that involved visual ethnography and combined content and narrative analysis, my 
research aims to analyze the role that emotions play in the territorial-ontological conflict between the State of 
B.C., Coastal GasLink, and the Wet’suwet’en. The combination of content and narrative analysis helped 
decipher and understand how people express everyday practices and construct and perform their identity amid 
the conflict. In facing COVID-19 pandemic limitations, visual ethnography provided an alternative to fieldwork. 
Using online available audiovisual material, through which I was able to keep a phenomenological approach, I 
used my senses (visual and auditory) to analyze body movements, tone of voice, and language. The theoretical 
approach to the conflict was from that of political ontology and emotional political ecologies (EmPEs). To 
answer my first research question: how is the conflict of interest an ontological conflict? I articulate a 
framework made up of Ingold’s phenomenology, Blaser’s ontological conflicts, and Escobar's studies of culture 
as a radical difference. To answer my second research question: what is the role that emotions play in the 
conflict? I build on the spiderweb, a metaphor developed by Ingold, to expand the scope of González-Hidalgo’s 
emotional political ecologies. I demonstrate that the processes of political inter-subjectivation sought at the 
Unist’ot’en Healing Center help understand, on the one hand, the worry, frustration, and stress of the 
Wet'suwet'ens facing the world-creating practices of Coastal GasLink and the State of B.C. On the other hand, 
the Healing Center reveals how the affections for the other-than-human and their relational world inform 
Wet’suwet’en resistance. Lastly, I unveil how Coastal GasLink and the Ministry of Aboriginal Rights and 
Reconciliation, through discourses and practices of inclusion and gender equality, seek to blur radical cultural 
differences, delegitimize the Wet’suwet’en pre-colonial governance system, and create affections for the 
Western-modern world.

Keywords: Sustainable Development, Wet’suwet’en, Emotional Political Ecologies, Territorial Conflicts, 
Relational Ontologies, Modernity/Coloniality, First Nations. 

Byron Gálvez Campos, Department of Earth Sciences, Uppsala University, Villavägen 16, SE- 752 36 Uppsala, 
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1. Introduction

According to the Canadian Encyclopedia, there are 634 Nations speaking more than 50 languages in 
Canada (Gadacz, 2019). Despite the history of racism, discrimination, and land dispossession 
evidenced in the records of the Indian Act and its amendments (Government of Canada, 1868), many 
Nations1 have managed to resist many effects of  European colonization. One of the main historical 
struggles relates to the protection of Nations’ territories against the execution of modern projects in 
the name of the development of Canada. Although there have been many advances regarding the 
recognition of indigenous rights by international and national institutions and organizations, there 
are still abuses of power by both the government of Canada and private companies. An example is a 
historical conflict in Wet’suwet’en territories regarding their right to ancestral lands. Located within 
the State of British Columbia (B.C.), Wet’suwe’ten territories comprises 22,000 square kilometers 
(BCSC, 1997). Recently (for almost two decades), Coastal GasLink, with the support of the State of 
B.C., has sought to build a hydrofracking gas2 pipeline, which would cross a large part of
Wet’suwet’en territories. Faced with this, the different clans that make up the Nation, under the pre-
colonial governance system of the Wet’suwet’en, have shown their disagreement, demonstrating their
right to land and the negative socio-environmental impacts that the project would cause (Office of
the Wet’suwet’en, 2014). However, the Ministers of Environment and Natural Gas Development, in
2014, approved the environmental impact assessment study presented by Coastal GasLink, giving the
go-ahead for the implementation of the project (Polak and Coleman, 2014). Such a decision increased
the attempts to invade the territories by Coastal GasLink, which all the clans opposed by reinforcing
and setting up permanent surveillance camps. In 2018, after the supreme court of B.C. granted an
injunction to Coastal GasLink to access the territories where they plan to build the pipeline, the Royal
Canadian Mounted Police (RCMP) violently arrested Wet’suwet’en leaders and other people who
were supporting the blockades in the surveillance camps. Those events got the media attention, and
many other indigenous and non-indigenous people across Canada joined, out of solidarity, protesting
against the pipeline development (see www.yintahaccess.com and www.unistoten.camp).

Beyond being a conflict on a mere distribution of natural resources or environmental pollution, what 
characterizes this conflict is that the actors involved understand, design, and construct/enact the 
worlds in which they exist, learn, and do, from radically different ontologies. For instance, for the 
scientists, bureaucrats, and investors linked to Coastal GasLink and the State of B.C., land (or the 
colonial/Western-modern land-as-a-resource) is nothing but exploitable inert matter to supply human 
needs. Conversely, for the Wet'suwet'en, under the governance of the Hereditary Chiefs, the Yintah 
(the word equivalent to land in their language) or the land-as-a-living-being is a being with agency 
and reciprocally interconnected with humans and other other-than-humans3, who co-constructs (with 
humans and other other-than-humans) the ever-emerging reality to which all of them belong (Office 
of the Wet’suwet’en, 2014, pp. 17, 122–123).The implications of such frequently overlooked radical 
differences by investors, scientists, and bureaucrats are the creation of power imbalances between 
worlds (ontologies), which put at risk the existence of ways of being, doing, and knowing alternatives 
to those within the Western-modern world. Therefore, for these type of conflicts, where there is an 
encounter between two worlds/ontologies we can say with Rancière (1999, p. 42) that “the political 
is not made up of power relations [within a world made of one world], it is made up of relations 

1 Throughout this study, I use the term ‘Nation’ instead of ‘First Nation’, ‘Band Council’, or ‘Reserve’ to refer 
to the indigenous peoples who are and act under their pre-colonial, sovereign, and autonomous governance 
structure. The latter terms are discriminatory categories that emerged from the Indian Act, which aimed, among 
other things, to replace traditional governance systems and legitimize other colonial structures (see section 5). 
2 Some Wet’suwet’en, as some environmentalists, prefer to use the term ‘hydrofracking gas’ over natural gas 
to raise awareness of the impacts that imply such a source. That makes evident why the Coastal Gaslink 
spokespeople use ‘natural gas’ instead. 
3 Pines, elk, spruce, firs, Eastern hemlock, goats, mule deer, salmon, berries, bears, marmots, beavers, 
mushrooms, rivers, mountains, etcetera.  

http://www.yintahaccess.com/
http://www.unistoten.camp/
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between worlds” or relations within a world made of many worlds. 

A concern in this research is to understand how those relations of power between enacted worlds are 
shaped by processes of political (inter)subjectivation informed by emotions. Like González-Hidalgo 
and Zografos (2017, p. 62), I use a “basic notion of subjectivation or subject-making as the political 
process of forming individual and collective subjectivities”. By political, I also mean “processes in 
which diverse mechanisms of power and authority (e.g. [practices], agenda-setting, governmentality, 
violence, etc.) and how responses to those mechanisms operate” (Ibid, p.62). The prefix "inter" when 
I refer to subjectivation processes indicates that I'm also focused on identifying and analyzing 
subject-making processes outside the Western-modern ontology. As we will see in the following 
sections, within relational ontologies the subject does not exist in isolation but inter-exist within and 
with a wide range of relations with humans and other-than-humans who actively co-create/co-perform 
the reality. That does not mean, however, that relationality does not exist within the Western-modern 
ontology. That is why Escobar prefers to talk about weak relationality and strong relationality (2017, 
pp. 17–42). Despite the dualist Western-modern ontology efforts to individualize and 
compartmentalize everything, relations are always affected for the better or worse. For many 
indigenous peoples, environmental activists, and scholars, this is what the socio-ecological crisis in 
which we find ourselves immersed has been shouting for the last two centuries. We will see later 
more in-depth what this entails within and beyond the conflict of interest for this research. 

1.1. Aims and Research Questions 

In this research, my aim is to understand the role that emotions play in territorial-ontological 
conflicts. First, I seek to answer the following research question, how the conflict of interest is an 
ontological conflict? (RQ1) And then, what is the role that emotions play in such a conflict? (RQ2). 
The theoretical approach to the conflict is from that of political ontology and emotional political 
ecologies (EmPEs). Political ontology departs from the premise that there are worlds that exist 
beyond –and in constant conflict with– the “all-encompassing” Western-modern world (Ingold, 2000; 
Blaser, 2013). Political ontology helps make visible that what is in dispute in some territorial conflicts 
goes beyond the mere distribution of natural resources, environmental pollution, or various values 
given to “The” Nature (De La Cadena and Blaser, 2018, pp. 1–31). Through those lenses, I 
demonstrate that in the conflict between Coastal GasLink, the State of B.C., and the Wet’suwet’en 
what is at stake is the existence of different ways of enacting worlds4 (which involve different ways 
of being, doing, and knowing) alternative to that of the Western-modern world. EmPEs, on the other 
hand, provides a framework to analyze the role of emotions in territorial conflicts (Sultana, 2015; 
González-Hidalgo and Zografos, 2017, 2020; González-Hidalgo, 2020). Specifically, I assess the role 
that such emotions play in the emancipation against, negotiation, or reproduction of authoritative 
power mechanisms that the Western-modern world imposes on other worlds5. Emotions are of 
interest in territorial conflicts as they could determine to a large extent whether counter-hegemonic 
resistance by the parts affected keeps going, hinders, strengthens, or ceases (González-Hidalgo, 
2020). In other words, as I reveal, the existence of other worlds depends, among other things, on the 
emotions and affections of the people involved in an ontological conflict.  

Evidence of the central role emotions play in the case of interest for this study are the rituals in which 
the Wet'suwet'en interact with other-than-human beings showing a deep affective bond (strong 
relationality) that strengthens their resistance for the defense of the Yintah even in the face of 
encounters where the State of B.C., through the RCMP, has used intimidation devices and violence 
to open access to Coastal GasLink to trespass  (UnistotenCamp, 2019b; Gidimt’en Access Point, 

4 Throughout the study I focus on how humans and other-than-humans perform or enact the world, i.e., the 
everyday practices that define relationships and the reality in which they exist, instead of how they represent 
an external world or a world ‘out there’.  
5 I use the terms other worlds to indicate that there are more narratives, stories, ways of being, doing and 
knowing, beyond those of the Western-modern world.   
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2020f). Another evidence is the healing center built in 2015 near the place where Coastal GasLink 
has already started preparatory works to construct the hydrofracking gas pipeline. The educational 
programs of the healing center work as processes of political inter-subjectivation whereby, contrary 
to the effects of the enaction of the (Western-modern) world of Coastal GasLink –through 
excavations, blasting operations, and construction of the pipeline– and to disciplinary devices such 
as the residential school programs "which were used to take 'the Indian' out of the child”, the healing 
center is used to put the Wet'suewet'en culture back in their people (UnistotenCamp, 2018). The 
programs aim to strengthen affective bonds between the Wet’suwet’en and other-than-human beings 
in the Yintah to learn how to take care of the Yintah because, as Freda Huson points out, “if we take 
care of our land [the Yintah], then the land will take care of us” (Ibid). As the reader gets immersed 
in this research, I intend to let her/him understand that the purpose of the Wet’suwet’en strengthening 
affective bonds with other-than-humans cannot be understood as a discrete variable. I attempt to 
guide the reader to avoid understanding such purpose from the grid of the Wester-modern ontology. 
The affective bonds of the Wet’suwet’en for other-than-humans are at the core of what it means 
being-doing-knowing-in-the-Yintah. The healing center may thus be considered, as well, as a center 
of resistance, where the emotions play a central role not only in informing actions to resist the 
colonial practices of the Western-modern world but also showing how a pathway towards true 
reconciliation in Canada should look. 

Throughout the study, I focus on the 'enaction of worlds' or ‘worlding’ instead of 'representations of 
the world' given that a starting point of political ontology is not mental representations of a World 
“out there” (universalized and static), intelligible only through a subject-object relationship –as it 
happens within the Western-modern ontology–, but practices and performances which create worlds6 
(De La Cadena and Blaser, 2018, pp. 4–6). In this way, on the one hand, political ontology attempts 
to avoid both falling into essentialisms and the understanding/assimilation of other worlds from the 
grid of the dualisms constituted by the Western-modern ontology, which separate knowing from 
being and doing. On the other hand, political ontology aims is to demonstrate that the enacted 
ontologies have material effects on the totality of relationships (including humans and other-than-
humans) within disputed territories. This approach centered on world-creating practices is also in 
tune with the interests of emotional political ecology since the analysis of the role of emotions                                                                                                                                                                                                                                                                                                                                                                                                                                                                               
demands a phenomenological approach to the conflict. The use of the concept ‘Western-modernity’ 
refers, throughout this research, thus, to a set of (Eurocentric) practices (colonial, patriarchal, 
rationalist, secular, liberal, etcetera) of a world “that has arrogated for itself the right to be “the” 
world, subjecting all other worlds to its own terms or, worse, to non-existence” (Escobar, 2016, p. 
15).  

1.2. Outline 

The thesis is structured in the following way: in section 2, I carry out a review concerning literature 
related to the research questions I aim to answer throughout this study, and I articulate the theoretical 
framework that guides my analysis. The framework is made up of the approaches of Ingold's 
phenomenology, Blaser's ontological conflicts, Escobar's relational ontologies, and González-
Hidalgo's EmPE; in the third section, I describe the data-collection methods, the empirical material 
analyzed, limitations, and my positionality; in the fourth section, I give an overview of the conflict 
and the hydrofracking pipeline project that Coastal GasLink plans to develop; in the fifth section, I 
present my findings and analysis in relation to my theoretical framework answering first how the 
conflict of interest is an ontological conflict and, then, what’s the role of emotions in such a conflict. 
In the sixth section I conclude highlighting what is at stake within and beyond the conflict.   

 
6 Recall the example given above, the land-as-a-resource and the land-as-a-living-being. Those 
different ontological designs entail different possibilities of being, knowing, and doing. One of the 
purposes of this research is to unpack what I mean by a conflict between two worlds. Thus, this will 
be progressively revealed as the reader gets into the following sections.  
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2. Conceptual and Theoretical Framework

Over the last decades, a branch of decolonial studies7 has been opening the possibility to understand 
eco-territorial conflicts beyond the Western-modern episteme. On the one hand, there has been a 
trend towards the formulation of theoretical frameworks from the poles8 that the dualist-modern 
ontology has discriminated to privilege the mind, reason, the human, etcetera (Escobar, 2017, p. 184). 
On the other hand, beyond –but not to substitute– the approaches of political economy and Marxist 
and post-structuralist political ecology, which understand environmental conflicts as a problem of 
natural resource distribution or as a matter of valuing and knowing “The” Nature or “The” World 
(made of one world) from different perspectives, the branch of decolonial studies of interest for this 
study has sought to transcend the Western-modern episteme to understand and make visible other 
ways of practicing or enacting natures and worlds (including other ways of being, knowing and doing) 
(see De La Cadena and Blaser, 2018, pp. 1–31).       

In this chapter, I carry out a literature review concerning the concepts and theory I draw on to 
approach and analyze the conflict of interest. In the following sections, to help answer my first 
research question (how is the conflict of interest an ontological conflict?), I begin by reviewing 
concepts and theories within the literature of political ontology. Then, I move forward to examine 
how have emotions in territorial conflicts been addressed within the studies of political ontology, and 
later, within the field of emotional political ecologies (EmPEs). In the last section, to answer my 
second research question (what is the role that emotions play in the conflict?), I expand the 
frameworks of political ontology and EmPEs. The results of the expansion are three sub-questions 
that I answer in chapter 6: How do emotions inform the defense and resistance of relational worlds? 
How do actions that rupture relational worlds inform emotions? How do companies and States create 
affections for the Western-modern world? Even if the literature of EmPEs does not approach 
territorial conflicts at an ontological level, it coincides with the literature of political ontology under 
the umbrella of decolonial studies. Another reason EmPEs and political ontology do not contradict 
each other in this study is: I expand their scope taking EmPEs to an ontological level. In other words, 
I make EmPEs sensitive to ontological aspects and political ontology to the emotions within a more 
ample field.       

2.1. The studies of culture as a symbolic structure and as a 

radical difference. 

The studies of Political Ontology were inaugurated as a response to the decline of Western critical 
theories (e.g., liberalist, Marxist, poststructuralist, etcetera), which, despite their efforts to relativize 
culture (the case of poststructuralism), have been unable to transcend the boundaries of the modern 
episteme (Escobar, 2012a, 2020, pp. 84–96). An example is the understanding of difference from the 
approach that Escobar calls studies of Culture as a Symbolic Structure (CSS) within anthropology. 
The CSS has allowed questioning the supposed homogeneous modernization processes due to the 
Western colonization over the other cultures. From that approach, studies such as cultural 
hybridizations, other modernities, and endogenous development models emerged. Escobar himself, 
at the end of his book Encountering Development: the making and unmaking of the third world, 
proposed looking for post-development alternatives taking as a departing point the study of the 

7 As part of, or influenced by, the modernity/coloniality research group which was born in the late 20th century 
with Walter Mignolo, Catherine Walsh, Nelson Maldonado-Torres, to name some of them, who were inspired 
by the work of Anibal Quijano. In this study, when I refer to decolonial studies, I mainly refer to the research 
of Blaser, De La Cadena, and Escobar because of their interest in territorial conflicts. The group has grown, 
and this research does not seek to review the origins nor other contributions. 
8 Within the binary-modern divisions are the subject and object, mind and body, culture and nature, reason and 
emotions, living and inanimate, human and other-than-human, etcetera. 
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hybridizations of indigenous communities in Latin America (2012b, pp. 212–226). That approach 
assumes that in one way or another, the different cultures of the world have gone through a process 
of modernization; or, to put it in another way, as Blaser points out, from the CSS optics there are 
“multiple differences, but less than one” This quote critically emphasizes that cultural differences 
are recognized, but only within the confines of the Western-modern episteme. In other words, there 
are multiple (modern) cultures, but less than one because all cultures have been 
modernized/colonized. The underlying assumption is that the Western-modern ontology is a common 
denominator that all cultures share. Such assimilation is uncritically and conveniently reproduced by 
the news, academia, government agencies, development projects’ investors, etcetera. However, when 
indigenous peoples bring, for instance, the defense of earth-beings or other-than-humans to the 
political arena, they shake the pillars of the Western-modern dualisms (see the next paragraphs) and 
let us see radical differences at an ontological level or that other worlds exist in spite of the all-
encompassing Wester-modern world. Although Escobar does not discredit the CSS contributions, he 
does emphasize that the CSS is insufficient to understand Culture as a Radical Difference (CRD 
hereafter). While the CSS approach has taken as a starting point a strategy of sameing, CRD studies, 
driven by the ontological turn in social theory, have done so from the otherness as an ontological 
category (Blaser et al., 2013, p. 4). The strategy of sameing assumes that all cultures are living and 
narrating the same single Wester-modern (hi)story with little variations. As Blaser points out, 

“…after the encounter with Europe, there has only been one historical trajectory—that of the [Western] 
modern capitalist world system. Thus, other histories have… little relevance for the present; they are 
things of the past. [From the CSS approach] Lost [is] the importance of keeping in sight that the (hi)story 
of the encounter with Europe is not the only factor that shaped in the past, and continues to shape in the 
present, the trajectories and the projects of various peoples around the world; their own stories about 
such trajectories and projects play a role as well.” (Blaser et al., 2013, p. 548; my emphasis) 

In addition to gaining relevance for making visible the radical differences transcending the modern 
episteme, the CRD has also emerged as an urgent need in the face of the socio-ecological crisis in 
which we find ourselves immersed in the 21st century (Escobar, 2012a, p. 2). For many scholars, and 
beyond the academic circle, for many peasants, indigenous movements, and some urban minorities, 
what we are experiencing is a crisis of civilization; that is, the crisis of the Western-modern 
civilization and its ontological dualisms that have privileged reason over emotions, mind over body, 
culture over nature, etcetera (Escobar, 2017, p. 184). The CRD, taking as a starting point the 
otherness, has opened the possibility of visualizing that other worlds or alternative ontologies to the 
Western-modern one are possible, or what the Zapatistas already promoted for a long time before, 
that "a world where many worlds fit" is possible, the pluriverse (De La Cadena and Blaser, 2018, pp. 
10–21). It is because of the CRD that the studies of political ontology have emerged to better 
understand what is at stake in territorial conflicts, where there is a dispute between the hegemonic 
Western-modern world and other worlds that survive in spite of the of the ‘all-encompassing’ 
Western-modern world. 

2.2. The great divide between nature and culture and the West 

and the rest… 

One of the crucial points that Political Ontology addresses is its criticism to the Western modernity 
and the dualisms that it has constituted. Mainly, “the great divide” –to use a concept of Bruno Latour 
(1993, p. 99)– between nature and culture, and, consequently, between moderns and nonmoderns. To 
understand the political implications of such divisions, suffice is to point out that the mere concepts 
of nature and culture are western-modern creations. For many indigenous Nations, in Canada and 
other regions, those words do not even exist in their languages. To illustrate, let’s take the answer of 
Selydo’ (a Wet’suwet’en leader) to the question “what does ecocide and genocide means for you”. 
Selydo’ replied that the closest explanation she could give from her language was “a rupture in 
relations” (Stop Ecocide International, 2021). Relations with other-than-human-beings or, in De La 
Cadena’s terms, ‘earth-beings’ (moose, caribous, berries, rivers, salmons, the land, etcetera).  The 
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reason is that, since time immemorial, with those earth-beings, they have been weaving the threads 
that constitute the always emergent reality they belong. That is why any rupture in those relationships 
means a threat to their worlds/ontologies/realities and consequently to their identities. That is also 
why for Sleydo’, there is no distinction between ecocide and genocide. Ecocide entails the latter 
within her relational world.  

As per the Western-modern ontology, the more a culture escapes the conditions imposed by nature, 
the more developed it is (Blaser et al., 2013, p. 9). From that optic and enactment of the reality, 
history has a linear trajectory that cultures must traverse moving away from nature (see the left-hand 
side of Fig 1). Any culture that does not escape from nature to objectify and manipulate it as a mere 
resource to fulfill human needs is ‘primitive’, ‘traditional’, ‘backward’, ‘stagnant’, ‘negative’ or what 
have you. Thereof comes Ingold's criticism when he refers to the fact that moderns do not dwell in 
territories but occupy and modify them. For modern people, “the world becomes a tabula rasa for 
the inscription of human history” (Ingold, 2000, p. 214).  

The opposite occurs within what Escobar calls the relational ontologies of many indigenous peoples 
around the world (see the right-hand side of Fig 1). In those ontologies, the human being does not 
exist but rather inter-exists within a fabric of relationships made up of humans and other-than-
humans, which is becoming continuously or that it is being woven ceaselessly (Escobar, 2016, 2017, 
pp. 8–11). Within that fabric (the reality), human beings develop skills to become-with-and-within-
the-environment in which they dwell (Ingold, 2011). Such skills are mastered through bodily 
experiences, emotions, and intuition which are not preceded by mental representations of a reality 
‘out there’ as in the universalist Western dualistic ontology (Ingold, 2000, pp. 177–178). The 
concepts of cosmoaction of the Afro-descendant and indigenous communities of the Cauca's Valley 
(Escobar, 2017, p. 150) or the sentipensares (thinking-feeling) in Latin American literature are related 
to those practices. For that reason, in relational ontologies, objects do not exist; that is, there are no 
subjects that observe objects ‘out there’ but there are humans who relate and co-create the reality 
with other-than-humans (including animals and, e.g., the wind, water, fire, etcetera) who have agency 
at the same level as the humans (Escobar, 2016, p. 18). 
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Fig 1. Western-modern ontology and Relational Ontologies: own elaboration taking fig. 1 from Blaser (2009a), fig. 1 from Blaser (2013), and concepts from Escobar 
(2012a). On the left, we have the hierarchical division between nature and culture. The more cultures escape from nature, the more they progress. The arrows pointing 
upwards reflect a lineal time and associated narratives such as development, progress, civilized, etcetera. Contrarily, cultures that do not make and pursue the division 
between nature and culture are considered stagnant, backward, negative, uncivilized, etcetera. Within the sphere culture with capital C, we find other modern cultures. 
Those are the typical cultural differences that project developers, States, and moderns, in general, recognize and accept as different. But, once radical cultural 
differences or ontological differences appear in a conflict, the western-modern practices become undoable. The reason is that, for instance, in relational ontologies, 
the division between nature and culture does not exist. On the right, the circles represent humans and other-than-humans that relate with each other in a non-hierarchical 
way. The breaking of such relationships would entail genocide. The reason is that each ontology has associated ways of being, doing, and knowing.  
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2.3. The affections for the Other-Than-Human in the Literature 
of Political Ontology  

Political ontology helps, thus, to make visible that, due to radical cultural differences in some 
territorial conflicts, what is in dispute goes beyond the mere distribution of natural resources, 
environmental pollution, or various values given to nature, as understood from frameworks of 
political economy and (Marxist and post-structuralist) political ecology9. For political ontology, in 
those conflicts, what is at stake is the existence of different ways of enacting or practicing the world 
(which involve different ways of being, doing, and knowing) alternative to the Western-modern 
ontology. From how conflicts are defined, political ontology allows us to decipher the existing power 
relations between the all-encompassing Western-modern world and other worlds. An example of this 
is the Baguazo case in the Peruvian Amazon (IWGIA, 2009 cited in De la Cadena, 2010). In 2009, 
the incumbent president, after drawing up a series of extractivist policies in favor of the 
commercialization of natural resources, approved the development of mining and hydrocarbon 
megaprojects. Faced with this, the Awajun and Wampis indigenous communities argued that they 
would not allow such projects because they implied damaging a river that is considered a brother for 
them. In response, the president said that they could not justify their position with such irrational 
arguments. Blaser refers to this as reasonable politics, when a conflict could be defined as a conflict 
only within the modern episteme confines; that is to say, the only ontology legitimized to indicate 
what it is a conflict and what is not is the Wester-modern (Blaser, 2016). Everything that transgresses 
the modern episteme is meant to be a mere belief or irrationality. 

Continuing with Blaser (2009b), in his study of a sustainable hunting program established by the 
Paraguayan government, the Yshiro peoples, and Prodechaco (a project funded by the European 
Union targeting Indigenous people), he found what Viveros De Castro (1998) calls a problem of 
‘uncontrolled equivocation’. Uncontrolled equivocation "is a particular type of misunderstanding that 
occurs not because there are different perspectives about the world, but because there are different 
worlds [ontologies] and this is not recognized" (Blaser, 2009b, p. 16; my emphasis). Although the 
parties reached an agreement regarding the terms of the hunting program, for the government of 
Paraguay and Prodechaco, the regulations for conservation seemed to focus on the number of animals 
that could be hunted, their size or age, and the period in which they could be hunted (Ibid., p.14). In 
contrast to those bureaucratic-scientific principles, for the Yshiro peoples, conservation was based 
on principles of reciprocity between humans and other-than-humans, where the other-than-humans 
have agency, and the human/other-than-human relationship is mediated by shamans. Whence the 
Yshiro asked the government for the exclusive right to broker what was hunted with the export 
industry. In that way, they avoided an increase in hunting –as happened in the past– to reach an 
income that could help them cover their basic needs while not breaking reciprocal relations with 
other-than-humans. However, neither the government nor Prodechaco made efforts to understand the 
reason for the Yshiro’s request. Beyond getting the mere managerial and economic control to broker, 
for the Yshiro, it was a reason motivated from the enaction of their ontology within the decision-
making process of the hunting program. By obtaining the exclusive right to broker, the Yshiro 
ensured reciprocity between humans and other-than-humans in the Yrmo10.  

The reciprocity principle (the backbone of their ontology) made it difficult for the Yshiro leaders to 
explain to their communities the restrictions imposed by the government concerning the participation 
of Paraguayan hunters, the prohibition of hunting in private property, or the injunction to respect 
national jurisdictions to achieve sustainability. The enaction of Yshiro’s ontology entailed the 
transgression of all those restrictions. Hence, after the Yshiro allowed single mothers to associate 
with Paraguayan hunters –with whom the Yshiro had friendly and trusting relationships–, Prodechaco 
and government agents accused the Yshiro from selling hunting rights to increase profits, efficiency 
and animals hunted. All those assumptions were made even though the hunting did not exceed the 

 
9 For a discussion see Blaser, 2009b; De La Cadena and Blaser, 2018, pp. 1–31. 
10 How the Yshiro call their territories.  
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quotas established by biologists' studies. From that event on, the government started police 
surveillance, declared a large part of the Yshiro territory as a biosphere reserve, and established a 
territory near the larger Yshiro community as a National Park. As Blaser points out, once the 
equivocation became evident the Western-modern world eliminated and contained the enaction of 
another possible world (that of the Yshiro). 

Departing from the theoretical approach of political ontology developed by Blaser; Yates, Harris, 
and Wilson (2017), made visible the existence and consequences of multiple water ontologies in 
British Columbia, Canada. They demonstrated that the water-as-a-resource of scientists, engineers, 
and government agencies does not reflect the only possible reality of water. Water-as-a-resource is a 
volume of inert liquid separated and isolated according to its (human) uses. That's the reason why 
end-of-pipe water treatment systems justify the ‘transitory’ pollution of water within the modern 
world. In contrast, for many Nations in Canada, water-as-lifeblood ontologies "lead to an 
understanding of water as living, interconnected and unbounded" (Yates, Harris and Wilson, 2017, 
p. 802). In those ontologies, there is no separation between water, humans, and other-than-humans. 
In the words of a Cree elder, "we are the water, the water is us" (Cited in LaBoucane-Benson et al., 
2012). When the Cree people and other Nations refer to their responsibility for water, they do so 
considering "all that water supports, and all that supports water" ((McGregor, 2012 cited in Yates, 
Harris and Wilson, 2017, p. 803). We could say that perspective ties-in with interdisciplinary 
perspectives such as the complex systems theory and that departing from there, a dialogue between 
indigenous and non-indigenous knowledge could be established. However, on an ontological level, 
from the enaction of worlds of many Nations in Canada, water-as-lifeblood runs through the veins of 
the earth as a living fluid and interconnected being that sustains life; and the health not only of our 
bodies depends on that fluid, but also of entire ecosystems (Yates, Harris and Wilson, 2017, p. 802). 
For that reason, water pollution is not only a matter of environmental justice but of ‘ontological 
occupations’. I borrow the term ‘ontological occupations’ from Escobar (2016). As he puts it (Ibid, 
p. 20), “whereas the occupation of territories by capital and the State implies economic, 
technological, cultural, ecological, and often armed aspects, its most fundamental dimension is 
ontological. From this perspective, what occupies territories is a particular ontology, that of the 
universal world of individuals and markets […] that attempts to transform all other worlds into one” 
(the Western-modern world). I here refer to water pollution as an ontological occupation because the 
Western-modern world, through its development projects, often turns, in many Nations’ territories, 
the water-as-a-lifeblood into water-as-a-resource. The consequences of such a transformation are 
irreversible and entail, simultaneously, ecocide and genocide (a non-doable division in relational 
ontologies, see section 3).  

Marisol De La Cadena (2010), for her part, narrates her ethnographic encounters in Cuzco, Peru, with 
Nazario, an indigenous leader and a dweller of the Pachanta village, which is at the foot of the 
Ausangate mountain. In one of the protests held in Plaza de las Armas-Cuzco against the approval of 
a mining project, Marisol understood that the reasons for those mobilizations were because many 
peasants would be left without land to cultivate and herd animals. However, when De La Cadena 
asked Nazario about his motives, he let her know that he agreed with her, but his motives went 
beyond. Nazario, like many other indigenous people in the Plaza, claimed that if the mining project 
were carried out in Sinakara (one of the peaks in the chain of mountains to which Ausangate belongs), 
Ausangate would get mad and could kill people. In other words, both Marisol and Nazario agreed the 
problem was due to a possible injustice related to pollution and distribution of resources, which 
would have brought poverty to the communities in question. For Nazario, it was, however, deeper. It 
was a political issue that involved an other-than-human being or sentient earth-being (in the words 
of De La Cadena) who also participated, along with Nazario, other humans, and earth-beings in the 
construction of the reality/world to which Nazario belonged. As De La Cadena points out, that 
political action of bringing a sentient earth-being to the fore in the public debate to justify opposition 
against mega-extractive projects, although it has gained strength in recent decades, is not new in the 
Latin American region and other parts of the world. Before the fall of the Berlin Wall and the socialist 
bloc, Nazario participated in left-wing organizations that denounced the genocidal and ecocidal 
practices of corporations that threatened the live of earth-beings such as rivers and forests.  The 
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motives of Nazario and other indigenous peasants, however, had not been openly expressed as such 
in the political debate because to be recognized as legitimate adversaries, indigenous leaders have 
had to speak in the language of the colonizer, “translating their practices into a politically acceptable 
speech” (Cruikshank, 2007; Graham, 2013; cited in De La Cadena, 2010. p.5) . For that reason, De 
La Cadena points out that many indigenous people in Latin America have lived for more than 500 
years of colonization history in a partial connection with the modern world and the world of the earth-
beings. Besides the evident imposition of the modes of living of the modern/colonial ontology, that 
partial connection has been necessary because for the modern intra-European Nation-State, the indio 
permitido (allowed Indian), using Rivera's concept (Cited in Hale, 2004), is the one to whom cultural 
differences are recognized as long as he/she does not transgress the boundaries of the modern 
ontology. Hence, to enter the political debate, indigenous people have had to object using modern 
categories such as chemical or biological pollution or unequal distribution of natural resources, to 
name some of them. However, as per De La Cadena, what they have always defended has also been 
the world of earth-beings, which the Western-modern world qualifies as merely beliefs or myths, and 
not valid in the political arena. 

2.4. Emotional Political Ecologies 

Following the lines of decolonial studies that seek to formulate theoretical frameworks from the poles 
discriminated by the dualist Western-modern ontology, Emotional Political Ecology (EmPE) has 
helped decipher the role that emotions play in territorial conflicts. Many scholars have shown how 
emotions are decisive for accepting, negotiating, or rejecting power mechanisms that impose certain 
subjectivities (Nightingale, 2011; Sultana, 2011; Dallman et al., 2013; González-Hidalgo and 
Zografos, 2020). Nightingale (2011) shows in her research in Scotland that, to live within the model 
of the commons, other subjectivities (masculinities) –than the ones imposed by the local government– 
are necessary for a fishing community to sustain the commons: masculinities oriented towards 
cooperation and not towards neoliberal competition, by the affection for space and natural resources 
and not their overexploitation and domination. For the modern capitalist, consumerist, patriarchal, 
extractivist logic, those types of alternative subjectivities are irrational since they go against the 
forms of life that the Western-modern civilizational model reproduces. 

Delving into the implications of emotions in territorial conflicts, González-Hidalgo and Zografos  
(2017) show how, for a Mapuche community in southern Chile, the affection for the territory and the 
other-than-human fuels indigenous resistance against the historical-colonial displacement by the 
State and private companies. Much of the land in southern Chile has been taken away to develop an 
economy based on the paper industry. The state and the private sector have carried out extensive 
plantations of high growth rate species such as eucalyptus, deforesting all native species along the 
way. As a means of emancipation from disciplining devices, a Mapuche group may have set forest 
fires registered in recent decades. That has led to the criminalization, prosecution, and imprisonment 
of various community leaders. Despite this repression, the Mapuche continue with their acts of 
protest, motivated, to a great extent, by the affection for the few native tree species still found among 
the eucalyptus plantations. Such remaining native species, in emotionally charged ceremonies held 
nearby, evoke powerful emotional memories of when they freely inhabited their territories. 

Seeking to expand the ways of studying the relationships between emotion, power, and environmental 
conflict, in their review of the disciplines of feminist studies, human geography, social psychology, 
social movement theory, and social and cultural anthropology, González-Hidalgo and Zografos 
(2020) developed a theoretical framework that proposes 5 dimensions (the psychological, other-than-
human, collective, geographic, and political personal) that intersect subjectivities in environmental 
conflicts. Within the dimension of the other-than-human, the literature of social and cultural 
anthropology has helped understand the relationship and effects of affective bonds –in non-modern 
ontologies– between humans and other-than-humans (See Grosfoguel, 2007; Smith, 2012; and 
Mignolo and Escobar, 2009 cited in González-Hidalgo and Zografos, 2020). However, as González-
Hidalgo and Zografos (2020, p. 242) point out, the contributions within this dimension “tend towards 
'optimism', where the affects mediated by love and care are predominant, under-exploring the 



15 

relevance of the so-called 'negative' affects –such as anger, sorrow, anxiety– for the construction of 
socio-natures, thus overlooking that such affects may also powerfully inform emotions and actions 
in conflict sites”. Whence my interest in this research to examine, from a wider panorama, the role 
of the emotions in the conflict between the State of B.C., Coastal Gaslink company, and the 
Wet’suwet’en. As González-Hidalgo and Zografos (2020, p. 237), and Thrift (2007), in this research, 
I use emotions as an ample term, which involves “affections, expressions, feelings, moods, climates, 
and non-representational forms in which humans practice their feelings and build their relationships 
with and in socio-natures”. Following González-Hidalgo and Zografos, my interest also lies in what 
emotions do rather than what emotions are11. The effects of emotions may be of great importance in 
territorial conflicts as they could determine to a large extent whether counter hegemonic resistance 
by the parts affected keeps going, hinders, strengthens, or ceases (González-Hidalgo, 2020).  

2.5. The expansion of political ontology and emotional political 
ecologies 

The ultimate objective of political ontology is to provide decolonial theoretical tools —focused on different 
ways (not of representing “The” world, but) of practicing or enacting worlds12— to make the pluriverse 
visible13 (Escobar, 2016, p. 22). Therefore, political ontology is crucial for charting pathways towards post-
dualist, post-developmental, post-patriarchal, or futures alternative to the Western-modern civilization 
model. However, considering their importance for the existence of other worlds, as discussed earlier, the 
studies of political ontology have not explored with amplitude the role that emotions play in territorial-
ontological conflicts. To understand the role that emotions and affections might play in ontological conflicts 
that involve actors belonging to a relational world, let’s take a metaphor developed by Tim Ingold. Ingold 
draws on what he calls an arachno-centric perception to shed light on how the reality/the world is perceived, 
lived, and performed within a relational world. Within a relational ontology, humans and other-than-human 
beings equally and ceaselessly weave the spiderweb (the reality/the world) they dwell. The agency of all 
living beings is determined by the skills they learn to move on the spiderweb threads. That is what 
phenomenologists such as Ingold would refer to as living-in-the-spiderweb or a dwelling perspective. 
Hence, the affection of people for other-than-human beings is not only a matter of loving or caring for an 
external other. The reason is that the other (human or other-than-human being) has designed and designs, 
together with me and others, the world in which we exist, do, and know. The loss of the other would imply 
a disruption of that world and the beings that dwell in it. That’s why for many indigenous peoples, ecocide 
entails genocide (see section 6.3). The existence of the other gives a particular design and identity to the 
world we dwell, and, thus, associated possibilities of being, doing, and knowing. The subject within 
relational worlds does not exist but inter-exist with other living beings (Escobar, 2012a). The spiderweb is 
what some indigenous peoples in AbyAyala/Latin America refer to as the weave of life. With this notion of 
the weave of life or spiderweb, we have a starting point to imagine the role the emotions might play and 
what could be at stake for a relational world in an ontological conflict that also involves western-modern 
actors.  In Table 1, there is a summary of the concepts I articulate in this research to help answer my first 
research question: how is the conflict an ontological conflict?   
 
 
 
 
 
 

 
11 Hence, neither do I delve into the difference between affections and emotions. 
12 That political ontology focuses more on practices than on representations, as Blaser (2013) points out, is 
important to avoid falling into essentialisms. 
13 Or as the Zapatistas say, that “a world where many worlds fit” is possible. 
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Western-modern Ontology Relational Ontologies  

• Occupation of territories as a 
tabula rasa for the inscription of 
human’s history. 

• The Spyderweb, the meshwork or the weave 
of life. 

 

• Mental representations of a world 
“out there” 

• Dwelling perspective  

• Subject-object relationship • Ontology without objects 

• Knowing first, to then be able to 
be and do.  

• Being-doing-knowing all 
together/cosmoaction. 

• The land and water-as-a-resource. • The water and land-as-a-living being 

Table 1. A comparative summary of the concepts De La Cadena, Escobar, Ingold and Blaser developed, and I 
articulate in this research. Source: own elaboration 

To widen the panorama, explore more in-depth, and guide my analysis on the role that emotions 
might play in the conflict between the State of B.C., Coastal Gaslink and the Wet’suwet’en, I build 
on the theoretical framework developed by González-Hidalgo (2020). Regarding her ethnographic 
work carried out both in Mapuche communities in southern Chile and in Chiapas (southern Mexico), 
she found three ways in which emotions intermingle with power relations in defense of the commons 
exposed to conflict: emotional environmentalism, emotional oppression, and emotional 
environmentality. Emotional environmentalism refers to emotions that arise in favor of the 
conservation or reclamation of the commons. This might involve processes of political subjectivation 
(or subject-making) informed by emotions, which aim to resist practices that target the destruction 
of the life of the commons. An example is the affection for native species that have survived amid 
the extensive plantation of eucalyptus in southern Chile. Those species remind Mapuche people about 
how life in their commons was before the irruption of colonizers. Thereof comes their motivation to 
reclaim their territories. Emotional oppression refers to the negative emotions that effectively break 
up the resistance in defense or reclamation of the commons. These emotions are related to feelings 
of lack of dignity and inferiority, which crystallize due to intimidation devices frequently exercised 
by governments, private or state companies through persecution, criminalization, and murder. 
Emotional environmentality has to do with the affections for capital induced by private or state 
companies through disciplining devices or painkillers. An example of such disciplinary mechanisms 
are the campaigns and workshops organized by private companies in the paper pulp sector in southern 
Chile. To stop the fires caused as a means of protest by some indigenous Mapuche leaders against 
land grabbing, the companies sell the idea that the forest belongs to everyone since it provides wealth 
(leftovers) and jobs for the region. On the other hand, painkillers are given as infrastructure (such as 
schools, sports fields, or hospitals) that companies build for communities, demonstrating the 'benefits' 
that their projects provide. Although González-Hidalgo studies theorize the role that emotions play 
in territorial conflicts concerning the defense of the commons and not at an ontological level, I take 
them as the basis of my analysis seeking to expand their scope to understand widely and in-depth the 
implications that emotions might have amid ontological conflicts. To help answer my second research 
question (what is the role that emotions play in ontological conflicts?), the following table indicates 
how I expand the scope of González-Hidalgo studies. 
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Concepts Scope My expansion 

Emotional Environmentalism How do the emotions inform 
the defense and resistance of 
the commons? 

How do the emotions inform 
the defense and resistance of 
relational worlds? 

Emotional Oppression  How do actions inform 
emotions to effectively rupture 
the commons?  

How do actions aiming to 
rupture relational worlds 
inform emotions? 

Emotional Environmentality How do companies and States 
create affections for the 
capital?  

How do companies and States 
create affections for the 
Western-modern world?  

Table 2. Expanding González-Hidalgo studies of emotions. Source: own elaboration. 

3. Methodology, Positionality, and Limitations 

3.1. Case Study Selection Criteria   

The criteria to select the case for this research were driven by three questions. First, is the conflict of 
interest a territorial conflict? I.e., a case where more than two parts conflict due to land grabbing, 
land rights, or territorial invasion. The second question relates to the ontological dimension, namely, 
Is the case of interest a case where more than two parts claim land rights; or/and justify invasion 
from different ontologies/worlds? In the case chosen, Wet’suwet’en practices coincide with the 
enaction of a so-called relational ontology, whereas those of Coastal GasLink and the State of British 
Columbia, with the enaction of the Western-modern ontology/world. The third question concerned 
the visibility of emotions in the conflict through online available empirical material. Here, the rich 
archive of audiovisual resources produced by the Wet’suwet’en was the chief material used for this 
research. Such resources are available through Wet’suwet’en webpages, Instagram, Facebook, and 
YouTube channels such as UnistotenCamp and Gidimt’en Access Point (see Table 3).           

3.2. Methods for Data Collection and Analysis    

This research draws on an in-depth case study with a mixed methodological approach that involves 
visual ethnography, and content and narrative analysis. The case study is suitable for this study given 
its appropriateness for answering ‘how’ research questions (Yin, 2017, pp. 3–24). Furthermore, as 
Yin points out, “case study’s unique strength is its ability to deal with a full variety of evidence –
documents, artifacts, interviews, and direct observations, as well as participant-observation” (Ibid., 
p.13). The how research questions formulated for this study allowed me to get in-depth into the 
phenomenon of interest, without defining a strict boundary, through a series of online available 
audiovisual materials (such as interviews, documentaries, and video recordings), environmental 
impact assessment studies, supreme court cases, emails that I exchanged with the Office of the 
Wet’suwet’en representatives (who authorized their use for this research), and other complementary 
documents (such as newspaper articles, blogs, and people’s interactions in social networks) (see Table 
3).  The case study fitted the objectives of this study due to its two ‘how’ research questions: RQ1. 
how the conflict of interest is an ontological conflict? RQ2. What is the role of emotions in such a 
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conflict?14 

As per Sarantakos (2012, pp. 314–323), qualitative content analysis comprehends the following steps: 
selection and definition of categories, selection of the units of analysis, identifying meanings and 
indicators of categories that would explain aspects of the research topic, and an interpretation. The 
basis for establishing categories was this study's research questions and the concepts articulated in 
the previous chapter. Such concepts are the making of cultural differences as a symbolic structure 
(or the making of an ‘allowed Indian’), radical cultural differences, reasonable politics, emotional 
environmentalism, emotional oppression, and emotional environmentality (see previous chapter). 
These concepts/categories set a boundary and a filter concerning the scope of the sampling process. 
The units of analysis were paragraphs and phrases within documents and interview and dialogues 
transcriptions. For the first research question, the meanings and indicators related to colonial 
governance structures, land ownership, Western-modern ecological mitigation & restoration 
practices, and genocide/ecocide as an undoable division within a relational ontology. Whereas for 
the second research question, the meanings and indicators were Wet’suwet’en ceremonies and roles 
(as hunters, berry pickers, fishers) and gender equality practices. Since meanings and indicators have 
embedded narratives, this led to a narrative analysis in the interpretation phase. Analyzing narratives 
was pertinent to this study since they are a component of ontologies (see Fig 1). They express 
everyday practices, and the way people construct and perform their identity in a given context.  As 
Neuman (2013, p. 495) points out,   

“as raw data, a narrative refers to text and practice in social life. Narratives are how people organize their 
everyday practices and subjective understandings. Narratives appear in oral or written texts to express 
understandings and the quality of lived experience. They are a form by which people construct identities 
and locate themselves in what is happening around them at the micro and macro levels.”       

On the other hand, the use of visual ethnography to analyze online available audiovisual material 
provided me with an alternative amid the COVID-19 pandemic, which impeded carrying out 
fieldwork. In Retsika’s words (2008, p. 127), ethnographic fieldwork involves “the deployment of 
the fieldworker’s body as a living, physical, sensing, and experiencing agent enmeshed in practical 
and intimate encounter within a range of spaces and places” (cited in Horst, 2015, p. 153). For this 
study, however, I did not produce ethnographic knowledge but used the one produced by others. I 
use as ethnographic knowledge the audiovisual material produced mainly by the Wet’suwe’ten. The 
diffusion of their rich archive of audiovisual records concerning their daily life experiences amid the 
conflict is part of the historical indigenous counterhegemonic use of the Western-modern 
telecommunication tools (Ginsburg, 2016). That has involved a dispute in terms of the politics of 
representation. Over the last decade, the Wet’suwet’en have been disseminating video recordings, 
whereby they take ownership of their cultural representations and identity. The news, companies’ 
consultations, State representatives, or researchers are no longer the only ones communicating what 
the conflict means for the Wet’suwet’en. The video recordings available online allowed me to 
position myself as a researcher in territories of conflict. Through them, I was able to use my senses 
(visual and auditory) to analyze body movements, tone of voice, and language (drawing also on 
content and narrative analysis). This mixed methodological approach let me “identify noteworthy 
incidents out of the flow of ongoing activities…, pay attention on the social and interactional 
processes through which members [perform/enact], maintain and alter their…worlds…, and 
document a series of incidents and interactions of the same type and look for regularities or patterns 
within them” (Emerson, Fretz and Shaw, 2011, pp. 24–29).    

 
14   Note that ‘what is the role’, in scope and target, equates to a how research question. 
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Type Name Source 

Environmental Impact 
Assessment study 

Indian Act Government of Canada, Justice 
Law Website 

Coastal GasLink Pipeline 
Project: Assessment Report 

Environmental Assessment Office 
of British Columbia 

Wet’suwet’en Title & Rights 
and Coastal GasLink Office of the Wet’suwet’en 

Supreme Court Case 

Delgamuukw v. B.C. Supreme Court of Canada 

Canadian Forest Products Inc. 
v. Sam British Columbia Supreme Court 

R. C. Nikal Supreme Court of Canada 

Film Invasion UnistotenCamp YouTube Channel 

Video recording 

RCMP Explain Unist'ot'en 
Land Rights UnistotenCamp YouTube Channel 

Wet'suwet'en women lead 
ceremony on pipeline's path 
and are threatened by RCMP 

Gidimt’en Access Point Channel 

Unist'ot'en Healing Centre UnistotenCamp YouTube Channel 

Protect the Headwaters! 
Wet'suwet'en Resist Coastal 

Gaslink 
Gidimt’en Access Point Channel 

Video Interview 

Wet'suwet'en hereditary chiefs 
explained APTN News Channel 

From Grassroots to the Courts: 
How criminalizing ECOCIDE 

could benefit frontline 
defenders 

Stope Ecocide International 
Channel 

Table 3. List of the main empirical material used in this study. Source: own elaboration. 

3.3. Positionality  

My ethical-political position is reflected throughout this research. My interest in emotions and 
political ontology lies in my ethical-political commitment to using appropriate tools with the 
intention of ceasing to be "complicit with the silencing of popular knowledges and experiences by 
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Eurocentric knowledge, sometimes performed even in the name of allegedly critical and progressive 
theory" (Escobar, 2016, p. 13). However, paraphrasing Santos, the theoretical approaches of this 
research are, at best, within the efforts that are building the bridge towards the no longer, but not yet, 
of the critical theory (see Santos, 2014). In this sense, I do not claim to have articulated decolonial 
theoretical frameworks and concepts to guide my analysis. The framework is critical regarding the 
modern/colonial ontology and attempts to contribute to building the pathways towards recognizing 
the existence of other ontologies/worlds and their implications amid territorial conflicts. 
Furthermore, from my position as a Guatemalan and urban-modern resident, my goal is not to present 
myself as an expert on the world the Wet’suwet’en enact. The rich archive of audiovisual resources 
and documents that the Wet'suwet'en have produced and disseminated is what has brought me closer 
to their experiences, which have not only been a central empirical source for this study but have also 
contributed to paving the path towards my own decolonization. With this I mean that I am convinced 
that, as the Zapatistas say, a fairer world is a world where many worlds fit (the pluriverse), and that, 
I, through this research and beyond, join the efforts that are building such a future.  

My purpose is, thus, to raise awareness among modern people. In this sense, my research has a 
pedagogical intention that does not target indigenous peoples. Indigenous peoples know more than 
me, from the frontlines of their resistance, what is at stake. My political commitment is to spread this 
research as a means of advocacy of indigenous rights and the pluriverse. I also aim to make visible 
pathways towards a civilizational transition that lifts us out of the socio-ecological crisis in which 
we find ourselves due to the unsustainability of the Western-modern civilization and its ways of life.  

3.4. Limitations 

The main limitation of this study was the impossibility of carrying out fieldwork. That impeded my 
direct contact with the actors involved in the conflict and my immersion in the conflict's site. It was 
the approach from visual ethnography, using ethnographic material produced by others, which 
allowed me to get closer to daily life experiences that reflect the enaction of worlds of the actors 
involved. That brought an advantage since the ethnographic materials used and analyzed were mainly 
videos produced by the Wet’suwet’en themselves. That is to say, whereas the representations of 
indigenous peoples have historically been in the hands of Western-modern people, the Wet'suwet'en 
are the ones who have taken over the representations of themselves and disseminated related 
audiovisual material in different media on the internet.  

However, since I did not produce the ethnographic material, I cannot offer a reflexive discussion 
about the knowledge creation process. Ethnographic materials available through videos are part of a 
subjective creation of reality. The production of such material involves processes whereby the 
inherent camera-filmmaker ensemble enters into a relationship with the actors filmed (Pink, 2013, 
pp. 103–121). For instance, the filmmaker can decide what to record and what not to record and how 
to do it (shots at certain angles, focus, intensity of light and colors, and subsequent edits). All this 
implies a positionality that must be made transparent and critically reflected on. On the other hand, 
the actors involved may behave differently in front of the camera-filmmaker ensemble. 

On the other hand, to answer the second research question of this study, I tried (unsuccessfully) to 
develop a map of emotions and affections in the conflict. For this, I contacted the Office of the 
Wet’suwet’en and representatives of the Unist’ot’en and Gidimt’en camps. I planned to request a 
series of photographs related to 
 

• Beings (such as rivers, bears, moose, salmons, berries) that are being directly or indirectly 
threatened or affected by the pipeline project, 

• RCMP and Coastal GasLink abuses (such as excavations, blastings, constructions, or other 
forms of encroachment). 

• The Unist’ot’en or Gidimt’en camps, and the healing centre.  
 
Using these photographs, I intended to organize a series of workshops to understand the emotional 
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and affective bonds between the Wet’suwet’en and the content of the photos. However, I did not 
receive a response from them. That may have been due to the atmosphere of distrust around the high 
tension existing due to the conflict. I will, nevertheless, send them the final version of this thesis for 
their records.      

4. Overview of the Conflict 

Since pre-colonial times, the Wet'suwet'en nation, under the governance system of the Hereditary 
Chiefs, has been made up of 5 clans (Fig 3): C'ilhtsekhyu (Big Frog), Likhsilyu (Small Frog), 
Gitdimd'en (Wolf / Bear), Likhts'amisyu (Fireweed), Tsayu (Beaver clan). In each, there are houses 
or tribes representing families with matrilineal lineage. Physically, the houses disappeared 
throughout the time, but not their social structure. The matrilineal bonds of each house still exist, and 
each has associated titles and territories, which continue to be recognized and used (Office of the 
Wet’suwet’en, 2021). In total, 13 Hereditary Chiefs represent the 13 houses that belong to the 
different clans. How do they become Hereditary Chiefs? Elders, Shamans, and Chiefs are responsible 
for recurrently feeling the womb of an expectant mother and determine whether the baby was destined 
to be a future chief or shaman (Ibid.). From their birth, potential chiefs are guided to be wise, strong, 
and responsible leaders. During their adulthood, before receiving the appointment of Hereditary 
Chiefs,  

“…they would have to travel into the wilderness to live with the animals for an extended period of time. 
They would learn the ways of the animal world before returning to the community to assume a Chief name. 
When they returned, they would have to demonstrate what they have learned. This exercise exposed the 
prospected chief to the human world as well as the animal world. Thus ensuring he or she had the utmost 
respect for both.” (Ibid.) 

At the time of appointing them as Hereditary Chiefs, the Chiefs are invested with authority to, among 
other things, be spokespersons not for themselves but for the houses or tribes to which they belong 
(M. Wickham, 2020). Decisions concerning each clan are made by consensus during bahlats (feasts) 
that each house organizes. On repeated occasions, the current chiefs have unanimously emphasized 
their opposition to the pipeline that Coastal Gaslink wants to develop in their territory (Ibid.). 
However, despite having been recognized their autonomy and sovereignty in the Supreme Court case 
known as Delgamuukw v. British Columbia, neither the Supreme Court of B.C., nor the State of B.C., 
nor Coastal Gaslink has acted accordingly throughout the pipeline project's decision-making process. 

In Delgamuukw v. B.C. (1997), the Supreme Court ruled that the Wet’suwet’en, represented by the 
Hereditary Chiefs, have never ceded nor surrendered their territory, which comprises 22,000 square 
kilometers (see Fig 3).  According to the Indian Act (2019), “Indian lands” in Canada could neither 
be sold nor conveyed until they surrender them to the crown. The government of Canada created such 
an Act in 1876, intending to grab indigenous lands and strip them from their identity (Price and 
Gadacz, 2020; see www.laws-lois.justice.gc.ca/eng/acts/i-5/). In the Act and its amendments, there 
is a history of dispossession and discrimination of indigenous peoples. One of the Government moves 
through the Act was to delegitimize and usurp indigenous pre-colonial governance structures (like 
that of the Hereditary Chiefs), replacing them with band councils (Ibid) (see below). Another 
fundamental move was the prohibition of feast halls and other practices. Through feast halls, the 
Wet’suwet’en, like the Gitxsan, share their oral stories to remind them of their intimate connection 
to the land and their moral responsibility towards it (BCSC, 1997, p. 1032). That is why, in 
Delgamuukw, as an inflection point in the Canadian Jurisprudence, the Kungax (Wet’suwet’en oral 
stories) was accepted as evidence of land/territorial occupation (Ibid).   

The Wet’suwet’en territory (the so-called Yintah), rich in biodiversity, has been formed (and 
continues) as a result of the countless reciprocal relationships that occur minute by minute between 
Wet'suwet'en and other-than-humans such as pines, elk, spruce, firs, Eastern hemlock, goats, mule 
deer, salmon, berries, bears, marmots, beavers, mushrooms, and other plants, water bodies, and 
mountains  (Unist’ot’en Camp, 2018; Wetzin’Kwa, 2019). Wet’suwet’en hunt and feed mainly on 
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salmon, moose, and berries (Unist’ot’en Camp, 2018). The major water bodies that nourish and fill 
the region with life are the Wedzen Kwah (Morice), Bulkley, Telkwa rivers; and the lakes Nii Teh 
Ben (Francois), Taatl'at Bin (Decker), Ceste K’et (Tchesinkut), Whitesail, Wedzen Kwah (Ootsa, 
Morice), and Tselh K’iz Bin (Burns) (see figs. 3 & 4). 

In 2014, the ministers of Environment and Natural Gas Development approved the environmental 
impact assessment study that Coastal Gaslink presented, giving the go-ahead for the execution (Polak 
and Coleman, 2014). Although the study mentions that the company dialogued and reached 
agreements with band councils and Hereditary Chiefs, the current Hereditary Chiefs, unlike the band 
councils, have always publicly denied it and, for that reason, they decided to carry out an alternative 
socio-environmental impact assessment study where they expose the reasons for the unsustainability 
of the pipeline (Environmental Assessment Office of B.C., 2014; Office of the Wet’suwet’en, 2014). 
Among the supporting documents that Coastal Gaslink frequently uses to claim social responsibility 
are the agreements that it has come to with the Wet’suwet’en band councils (Minister of Aboriginal 
Relations and Reconciliation, 2015). But what are the band councils, and how are they different from 
the Hereditary Chiefs? 

The band councils appeared with the Indian Act after the territory, nowadays known as Canada, was 
colonized by the English and French crowns. Thanks to many Indigenous Peoples struggles, the 
Indian Act underwent multiple amendments since it was established in 1876, reducing many 
discriminatory conditions. However, both the Wet'suwet'en under the governance system of the 
Hereditary Chiefs and other Indigenous Peoples that have not ceded or surrender their lands reject 
the Indian Act as the sole governing instrument of indigenous rights in Canada because it places in 
the hands of the Western-modern Canadian government their autonomy and sovereignty (Gidimt’en 
Access Point, 2020e). Since the establishment of the Indian Act, to disregard the traditional 
government of indigenous peoples and bring them under States' control, the government created the 
band councils (Price and Gadacz, 2020). The band council governance system comprises chiefs and 
councilors. Both of them, who represent a minimum of 100 members per band, are elected by voting 
every two years. Once elected, they are responsible for administrating land reserves15, economic 
resources (including the portion the Canadian government assigns), education, and infrastructure. 
Following a Western-modern structure, the bands operate as local municipal governments. Despite 
having governance responsibilities, they are, after all, subject to the Indian Act, which does not allow 
changes to the electoral and governance system (Ibid.).  

In contrast to the houses represented by the Hereditary Chiefs, the band council chiefs have signed 
agreements and expressed their consent to the pipeline due to the economic development that it would 
bring in terms of jobs and revenues (Minister of Aboriginal Relations and Reconciliation, 2015; 
Coastal GasLink, 2021a). Even knowing those benefits, which would mainly include 3,500 temporary 
and 35 permanent jobs and 20.9 million of United State dollars (USD) in revenues –which amounts 
to approximately 37,300 USD when divided between 16 partners– over 35 years of the project’s 
lifecycle, the Wet’suwet’en under the governance system of the Hereditary Chiefs have objected 
given the socio-environmental impacts and risks that the project entails (Unist’ot’en Camp, 2018). 

After Coastal Gaslink presented its interest and proposal for the construction of the hydrofracking 
gas pipeline in 2009, the C'ilhtsekhyu (Big Frog) clan and, years later, the Gitdimd'en (Wolf / Bear) 
clan decided in their feast halls to set up permanent surveillance camps at Unist'ot'en and Gidimt'en, 
respectively, to prevent Coastal Gaslink from entering the proposed territories to develop the 

 
15 “Under the Indian Act, the Canadian government defined a reserve as land that has been set aside (not apart) 
by the government for the use and benefit of an Indian band. Reserve land is still classified as federal land, 
and First Nations do not have title to reserve land. Reserves were often created on less valuable land and 
sometimes located outside the traditional territory of the particular First Nation. If the First Nation had lived 
traditionally by hunting and gathering in a particularly rich area, confinement to a small, uninhabitable place 
was a very difficult transition. Allotted reserves were always small compared to the First Nations’ traditional 
territory” (Wilson and Henderson, 2018, p. 42). 
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pipeline16. The resistance of the Unist’ot’en and Gidimt’en camps “needs to be seen within a long 
history of creative resistance of the Wet’suwet’en against colonialism” (Temper, 2019). Among their 
historical struggle against the effects of the Indian Act, the Wet’suwet’en, together with the Gitxsans, 
blocked the access to logging companies into their territories in the 70s and 80s (Mills, 1994, p. 178). 
Their efforts led them to the court case Delgamuukw in that decade, which eventually escalated to 
the supreme court of B.C. in the 1990s. In Delgammukw, the highest achievement was that their 
voices through the Kungax (oral stories) were heard and taken as legitimate and primary evidence 
(Ibid, 1994, p. 17). The Kungax are spiritual songs and dances that connect the Wet’suwet’en to the 
land. In Delgamuukw, to prove their “long-time use, occupation, possession and administration” of 
the contested land, they relied on “tremendous quantities of intensely detailed evidence of their 
languages, genealogies, customs and oral histories” (Daly, 2005; Vermeylen, 2013; cited in Temper, 
2019).  

The Unist’ot’en camp is about 14 kilometers northwestwards from Lake Widzin Kwah, following the 
Widzin Kwah River upstreams. Gidimt’en is 22 kilometers eastwards from the Unist’ot’en camp. 
From 2009 to 2018, Coastal GasLink made various attempts to trespass Wet’suwet’en territories, 
violating the principle of free, prior, and informed consent of the United Nations. In December 2018, 
the Supreme Court of B.C. issued an injunction for Coastal Gaslink to access the territory and begin 
construction works (BCSC, 2019). However, the surveillance camps remained, blocking access to 
their lands, and claiming their right to free, prior, and informed consent. On February 14, 2019, the 
Royal Mounted Canadian Police (RCMP) –enforcing the injunction– violently arrested 14 people and 
raided Gidimt’en surveillance camp. From the next day onwards, there were marches (some massive) 
charged with indignation, in solidarity, by many people not involved in the conflict, both in B.C. as 
in other parts of Canada (see Fig 2). 

 
16 see www.unistoten.camp and https://www.yintahaccess.com/ 

http://www.unistoten.camp/
https://www.yintahaccess.com/
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Fig 2. Solidarity Protests with the Wet’suwet’en in Canada. On the left hand-side, Victoria Solidarity Rally 
(Briggs, 2020). On the right hand-side, activists march through downtown Ottawa (Brett, 2020). Below, 
marching through downtown Kelowna (Ashley, 2020). Permission to use the photos was granted by the 
authors.  
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Fig 3. The Yintakh (Wet’suwet’en’s Territory). In mustard Likhsilyu (Small Frog) clan’s territory, in green 
Gitdimd’en (Wolf/Bear) clan’s territory, in purple C’ilhtsekhyu (Big Frog), in Yellow Likhts’amisyu 
(Fireweed) clan’s territory, in blue Tsayu (Beaver) clan’s territory, in blue sky the rivers, and in the black line 
the highway. Source: (Añonuevo et al., 2016). Permission to use the map was granted by the author. 

4.1. The pipeline 

Coastal GasLink pipeline will be 670 kilometers long, with a capacity to transport five billion cubic 
feet of hydrofracking gas per day. It will transport the gas from the Dawson Creek area (section 1 in 
Fig 4) to the facilities near Kitimat (section 8 in Fig 4), where it will be condensed (or converted to 
liquefied petroleum gas) at subzero temperatures for export through boats to foreign markets. The 
region is considered, by energy companies and the government of Canada, part of the Canadian 
energy corridor, where other companies (such as Chevron and ENBRIDGE) plan to build a series of 
hydropower plants, oleoducts, and other gas pipelines (Priaro, 2016). Approximately 205 out of the 
670 kilometers of Coastal GasLink’s pipeline will traverse Wet’suwet’en territory (sections 6, 7, and 
8 in Fig 4) –including a submerged section in the Wedzen Kwah River.  

Coastal GasLink expected to initiate construction activities in 2015  and finish them by the end of 
the past decade (Environmental Assessment Office of B.C., 2014, pp. 25–27). Due to the 
disagreement of the Wet’suwet’en hereditary chiefs, Coastal GasLink has postponed the project 
multiple times. The Wet’suwet’en surveillance camps at Unistot’en and Gidimt’en have prevented 
energy companies from trespassing their territories. However, after the Supreme Court of B.C. 
granted the injunction in 2018 to Coastal GasLink, the company, with the support of the RCMP, 
initiated blastings and construction of roads and facilities with the capacity to house more than 1,500 
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workers to begin the pipeline’s development (UnistotenCamp, 2019a, 2020a; Coastal GasLink, 
2020a).  The impacts of such first interventions have already meant disruption of Wet’suwet’en 
ceremonies, biodiversity and archeological artifacts losses, changes in migration routes of species 
that the Wet’suwet’en hunt, among other things (Gidimt’en Access Point, 2020b, 2020a). 

As per Coastal GasLink (Environmental Assessment Office of B.C., 2014, pp. 25–27), benefits from 
the construction phase of the project include an increase of 1,700 million USD in British Columbia’s 
gross domestic product (GDP) and 1,900 million of USD in the Canadian GDP. In terms of jobs, the 
project would employ 19,771 workers in B.C. and 17,469 workers in other Canadian regions. The 
B.C. government would receive 166 million USD as revenues, whereas the Federal government 480 
million USD. During the 30 years or more of operations, the project would generate 149 full-time 
equivalent positions in B.C. and 93 in other Canadian regions. In terms of government revenues, the 
project would produce 20.9 million USD annual municipal/regional taxes. The revenues for the B.C. 
government would be 1.36 million USD and 3.0 million USD for the Federal government. 

 

Fig 4. Coastal Gaslink Pipeline route. Source: https://map.coastalgaslink.com/ Permission to use the map was 
granted by the author. 

5. Results and Analysis 

To answer my first research question: how the conflict of interest is an ontological conflict? From 
sections 5.1 to 5.3, I first start with a brief analysis of the Indian Act. The importance of this analysis 
lies in the fact that the Act did not only have historical effects that determine much of the context in 
terms of how power relations between worlds have been shaped, but it nowadays still directly informs 
the position of band councils, and how both the government and Coastal GasLink take advantage of 
it. The analysis helps understand how the Indian Act is used to erase radical cultural differences and 
create cultural differences as symbolic structures (see Fig 1). Then, I analyze relevant jurisprudence 
that has been generated over the last decades in the supreme courts of Canada and B.C. Such 
jurisprudence has been important for the Wet’suwet’en to point out that, in the past, their radical 
cultural differences have been recognized. That’s the reason why, the Wet’suwet’en constantly cite 
such jurisprudence to demonstrate that even the Canadian legal system backs their position, 
arguments and actions. Although both the Indian Act and the jurisprudence has been analyzed by 

https://map.coastalgaslink.com/
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multiple scholars, my intention here is to analyze them through the theoretical and conceptual 
framework I formulated in Chapter 3.  

To continue answering my first research question, I then move on analyzing two environmental 
assessment studies. One was produced by Coastal GasLink and approved by the Environmental 
Assessment Office of B.C., and the other by the Office of the Wet’suwet’en (who represent the 
Hereditary Chiefs). Such studies reveal the implications concerning how the understanding of what 
the land (the Yintah, for the Wet’suwet’en) is, by the actors involved in the conflict, informs 
divergent world-creating practices. Lastly, I draw on an interview conducted by Stop Ecocide 
International and Raven Trust. They interviewed Molly Wickham (Sleydo’), a Gidimt’en house and 
checkpoint spokesperson. Sleydo’ helps understand the implications (from the frontlines of the 
conflict) of the undoable division of culture and nature in the Wet’suwet’en relational ontology.   

5.1. The Indian Act and Jurisprudence: the cultural differences. 

 It is not possible to understand the conflict between Coastal Gaslink, the Government of B.C., and the 
Wet'suwet'en without making a brief analysis of the divisions between the Wet'suwet'en, created and 
motivated by the government of Canada, originated since the foundation of the Indian Act. The Act is a 
clear example of the intentional erosion of radical cultural differences and the making of cultural differences 
as symbolic structures. From its inception, the Act intended to disregard the authority, autonomy, and 
sovereignty of the ancestral government of the Hereditary Chiefs. Through the Act, the government of 
Canada created a governance system represented by band councils, which are coupled with, controlled by, 
and resemble the modern-Canadian governance structure (Henderson, 2020). The intention was clearly to 
create, in the words of Rivera (cited in Hale, 2004), Indios Permitidos (allowed Indians) to whom cultural 
differences are recognized but provided that those differences keep Western-modern practices doable. In 
the conflict, such practices correlate with the Western-modern narratives of sustainable development, 
progress, clean energy, carbon dioxide emissions reductions, to name some of them (Coastal GasLink, 
2020b). However, despite the creation of the band councils, the pre-colonial/ancestral governance of the 
Wet’suwet’en neither disappeared nor ceded or negotiated their rights of access to their territory, autonomy, 
and sovereignty (see www.wetsuweten.com). 

Regardless of that dark past imprinted in the Indian Act and its amendments, there are cases that prove that 
the Supreme Court of Canada and B.C., on various occasions, recognized some of the radical differences 
that exist between the modern-Canadian culture and that of the Wet’suwet’en. Thanks to the amendments 
made to the Canadian constitution in 1982, in which aboriginal rights were recognized, in the case of Jerry 
Benjamin Nikal (Wet’suwet’en) v. Her Majesty the Queen, in 1996, the Supreme Court of B.C. denied the 
Crown's request regarding the regulation of the Wet'suwet'en’s salmon fishing under the framework of the 
Fisheries Regulations of the State of B.C. (SCC, 1996). The court concluded that Nikal's fishing practices 
were linked to a subsistence economy and not a capital accumulation or commercialization. In other words, 
the Supreme Court recognized that the modern laws of the State of B.C., could not regulate such activity 
that went outside Western-modern practices (e.g., accumulation, efficiency, environmental burden, 
etcetera). Therefore, the court did not convict Nikal for not having a fishing license (Ibid, 1996. Para 132).  

On the other hand, the most relevant case linked to the recognition by the Supreme Court of B.C. of the 
divergences between the Western-modern Canadian world-creating practices and those of the relational 
world of the Wet’suwet’en, was the so-called Delgamuukw v. B.C. There, the differences between the 
modern concept of land ownership (implicitly manifested in the modern laws of the State of B.C., and in 
the practices of Coastal GasLink) and the equivalent (radically different) within the Wet’suwet’en ontology, 
were exposed. There, Judge La Forest pointed out –getting a little close to Ingold's concept of dwelling:  

“Aboriginal title is based on the continued occupation and use of the land as part of the aboriginal peoples’ 
traditional way of life. This sui generis interest is not equated with fee simple ownership; nor can it be described 
with reference to traditional property law concepts […] if aboriginal peoples continue to occupy and use the 
land as part of their traditional way of life, it necessarily follows that the land is of central significance to them. 
[…] occupancy is part of aboriginal culture in a broad sense and is, therefore, absorbed in the notion of 
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distinctiveness. To use the language of Van der Peet, proof of occupancy is proof of centrality.” (BCSC, 1997, 
p. 1119). 

What is the traditional way of life that judge La Forest indicated? Here is where the radical difference 
lies. Some practices that define Wet’suwet’en identity are moose and grizzly bear hunting, salmon 
fishing, and berry picking (Unist’ot’en Camp, 2018). Even if, for the court interest, those 
practices/roles were considered only as part of a subsistence economy that proved a 
distinctive/traditional occupancy (BCSC, 1997, pp. 1037, 1052–55, 1072), we will see later that they 
go beyond. For the moment, suffice it is for me to stress that such practices relate to the relational 
world the Wet’suwet’en co-produce with other-than-humans in the Yintah; and that they differ from 
the Western-modern people practices that, in the words of Ingold, occupy territories (a tabula rasa) 
for the inscription of their history (Ingold, 2000, p. 214). Such inscription is being reflected through 
the actions Coastal GasLink already initiated for the construction and installation of the pipeline: 
trees clearing, topsoil grading, excavations, blastings, construction of facilities, and all other 
activities that interrupt the relational world of the Wet’suewet’en (Coastal GasLink, 2020b; 
Gidimt’en Access Point, 2020b, 2020a).   

Lastly, based on the jurisprudence produced in Delgamuukw, in the case Canadian Forest Products 
Inc. v. Sam, the company sought an injunction for preventing Wet’suwet’en people impediment and 
obstruction of their activities related to construction of roads and timber harvest. Conversely, the 
Wet’suwet’en sought an injunction “to restrain Canfor from taking any steps to extend roads through 
the traditional territory of the Ilh K'il Bin or to engage in logging activities in the area known as the 
Redtop” (SCC, 2011, p. 2). Despite the company argued that the pines they planned to harvest were 
affected by the beetle epidemic, the court rejected the company's request to enter Wet'suwet'en 
territories, concluding that logging would affect Wet'suwet'en relationship with their territories and 
that there were no economic reparation measures that could remedy those impacts (Ibid, 2011, pp. 
26–29). 

5.2. Environmental Assessment Studies 

In 2014, after some corrections and an apparent consultation with Nations (which the Hereditary 
Chiefs deny was carried out under the terms of Free, Prior, and Informed Consent) (Office of the 
Wet’suwet’en, 2014, p. 110), the Environmental Assessment Office of B.C. approved the 
environmental impact assessment (EIA) elaborated by Coastal GasLink company, giving the go-
ahead for the development of the hydrofracking gas pipeline in Wet'suwet'en Nation’s territories 
(Polak and Coleman, 2014).  The EIA, like any other, uses universalized standards and protocols to 
prove that the project will cause impacts below permissible limits defined by international 
organizations and entities. These studies are based on the Western-modern ontology that separates 
nature from culture, ignoring the principles of dwelling, relationality, and reciprocity of relational 
ontologies (see Ingold, 2000; Escobar, 2016). In the Coastal GasLink's EIA, there is a section meant 
to present the results of consultation processes held between them and the Wet’suwet’en 
(Environmental Assessment Office of B.C., 2014, pp. 485–523). The section does not reference any 
radical cultural difference of the Wet’suwet’en –such as, e.g., their identity forged from their 
relationship with their territory. The EIA mentions Delgamuukw only once, alluding that in 
consultation with the Office of the Wet’suwet’en, they recommended that Coastal GasLink’s 
representatives read the related documents publicly available (Idem, 2014, p. 487). 

Parallel to the Coastal GasLink’s EIA, in 2014, the Office of the Wet’suwet’en Submitted to the 
Environmental Assessment Office of B.C. and Coastal GasLink, the Wet’suwet’en report on Title & 
Rights and Coastal Gaslink. In it, the Wet’suwet’en clearly state their stance in opposition to the 
project, highlighting environmental, cultural, and epistemological aspects the company’s study 
omitted:  

“The Coastal GasLink Project, Application is inadequate as to the amount of environmental detail and 
context presented and clearly does not describe potential significant effects on lands and resources. The 
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Application does not reflect Wet’suwet’en values and the reality of our cultural landscape. 
Wet’suwet’en rights and interests and Wet’suwet’en Knowledge are important components to the 
Application, but have not been identified or discussed.” (Office of the Wet’suwet’en, 2014, p. 8) 

In the report, they also point out the right to their territory, autonomy, and sovereignty, alluding to 
what was achieved in Delgamuukw (Ibid., p. 8). The backbone of their report, to assess the project’s 
impacts, was their relationship to the land. It is worth quoting a few more lines verbatim:  

 “In Wet’suwet’en, the word for the land is Yintakh. Yintakh incorporates not only the physical 
environment, animals, plants, water, geography, but the human world as well. Yintakh understands all 
parts of the territories as interconnected and related to a greater whole. If the physical territories are 
harmed, then the social world of the Wet’suwet’en is irreversibly and significantly harmed as well. […] 
The world view embodied in the term yintahk is used as a guiding principle in the daily lives of the 
Wet’suwet’en. Yintahk is based on the reciprocal stewardship of the land and all the life and spiritual 
energies it contains. As a culture that relies on the resources gathered from the territories, the principles 
of yintahk serve to instill a world view that strives to avoid the damaging forms of territorial resource 
exploitation. Obviously, damage to the territorial resources not only harms the land, it is counterproductive 
to the social, cultural, economic and physical wellbeing of each and every Wet’suwet’en member, and will 
be viewed as an infringement to Wet’suwet’en title, rights and culture […] The Wet’suwet’en do not 
merely live on the land, they are part of the land, they belong to it and they return to it. The Wet’suwet’en 
do not simply hunt, fish, and trap on their territories; rather, the Wet’suwet’en are stewards of the lands 
who actively engage in the management and preservation of their lands. Management of the lands is based 
on the intimate knowledge gained through personal experience as well as through the collective knowledge 
contained in the oral histories from generations past.” (Office of the Wet’suwet’en, 2014, p. 17,122-123) 

This excerpt demonstrates the undoable division between culture and nature within the relational 
world of the Wet’suwet’en. As they point out, to damage their land (their Yintahk) is to irreversibly 
harm the people. Hence, as we will see in the following section, for the Wet’suwet’en, there is no 
difference between ecocide and genocide. Ecocide entails genocide. Any impact caused in the natural 
world has effects in the social-cultural world. They are not different worlds, but one, a relational one 
(a nondualist, as it is in the Western-modern).  

On the other hand, there is also an epistemological component in the statement. The Wet’suwet’en 
obtain knowledge of their lands through an intimate process that does not separate knowing from 
being and doing. Their knowledge-creation practices do not follow a cartesian process. Being-doing-
knowing develops altogether for them, through either their encounters with the other-than-human in 
the Yintakh or performing the Kungax (oral histories) in their feast halls. Hence, the Wet'suwet'en's 
relationship with the Yintakh goes beyond mere mental representations of the land as inert matter –
as it is in the Western-modern ontology and as reflected in the Coastal GasLink’s mitigation practices 
(see Table 4). The Wet’suwet’en knowledge of their territory and the relationships that are 
ceaselessly becoming with and within it are developed from their experience of dwelling-in-it, not 
from universal protocols and standards that seek to understand a reality that is static and "out there". 

To further understand the implications of the Coastal GasLink world-creating practices in the 
Yintahk, let’s analyze some of the ecological restoration actions Coastal GasLink plans to carry out 
after they develop the pipeline.  The following table enlists some of the impacts the project would 
cause and mitigation actions. Let’s not focus on the dates but the duration of the activities. As I 
pointed out earlier, the project has been postponed multiple times due to Wet’suwet’en resistance. 
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Impacts Mitigation actions 

Potential impacts of the proposed Project during 
construction and operations include: Mortality or 
injury to culturally important fish species (e.g., 
salmon); p. 295 

Disruption to subsistence hunting activities through   
construction and operations that could limit access 
to traditional hunting areas; and change to the local 
harvesting locales, disturbance to wildlife resources, 
increased public access to traditional hunting areas 
and increased harvest pressure on wildlife 
populations. p. 289. 

Camps and compressor stations located within the 
traditional territory of an Aboriginal Group may 
prolong the duration of any disruption to hunting 
activities in that area, thereby increasing the 
seriousness of potential impact to that Aboriginal 
Group’s Aboriginal Interest associated with hunting. 
p.291.  

Development of site-specific mitigation strategies 
such as a Caribou Habitat Restoration Plan for 
caribou range, including detailed information on 
locations for line-of-sight mitigation and 
monitoring… p. 292. 

The majority of works would be confined to the 
construction phase and are temporary. The timelines 
for construction would involve site preparation as 
early as 2015, with the majority of construction 
works undertaken from 2016 to 2017-18, and a small 
portion of the pipeline construction activities would 
carry into 2019. It is possible that construction from 
site preparation to site revegetation could be greater 
than four years. Natural recovery would be used as 
the preferred method of reclamation on level terrain 
and at wetlands. p.299. 

Developing a plan for offsets (e.g., habitat 
compensation), on aquatic and riparian values… p. 
296. 

Table 4. Impacts and mitigation actions that Coastal GasLink expects to cause and carry out. Source: own 
elaboration, with information gathered from Coastal GasLink’s Environmental Impact Assessment 
(Environmental Assessment Office of B.C., 2014, pp. 289–296) 

As per Coastal GasLink, construction activities (which would last four years) could entail the 
mortality or injury of salmons, Grizzly bears, and other species. Some mitigation actions to address 
impacts involve habitat compensation and restoration, which could take longer than four years. What 
does that mean for the relational world of the Wet’suwet’en? Leaving aside habitat compensation, 
which is more controversial, the construction phase and habitat restoration activities, being optimistic 
and colonial, would imply that the Wet’suwet’en need to agree not to be themselves during eight 
years in the territory known as Talitskwha. But why? Let’s recall Ingold’s spiderweb. The 
Wet’suwet’en, along with the grizzly bear, salmons, and other earth-beings, have co-produced or 
weaved the spiderweb in which they have learned to live and be. The possibility of extinguishing one 
of those species, or others, would mean not only the loss of spiderweb’s weaves but the impossibility 
of weaving/designing the spiderweb with those species. Hence, at best, what it would imply would 
be the ontological interruption of the Wet’suwet’en world by the ontological occupation of the 
Western-modern world. Such consequences are already present due to the camps and roads that 
Coastal GasLink erected and built in Wet'suwet'en's territories thanks to the injunction the Supreme 
Court of B.C. granted to them (BCSC, 2019). Animal hunting is already being affected by migratory 
diversions of Moose and other species (Gidimt’en Access Point, 2020b). Thus, the reality that is 
woven minute by minute by humans and other-than-humans in that territory is fracturing.  

5.3. Ecocide/Genocide: an undoable division within relational 
ontologies. 

In an interview, hosted by Raven Trust and Stop Ecocide International, when she was asked “how 
does the word ecocide land with you?”, and “Is there an equivalent in your indigenous language?” 
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Sleydo’ (Gidimt’en house and checkpoint spokesperson) answered the following17:  

“I asked a couple of our… matriarchs and women chiefs about the word ecocide, and what it means, and 
what that might mean in our language, and both of the matriarch that I talked to are fluent language 
speakers, I’m not a fluent language speaker… they couldn’t readily come up with a definition of what 
that would be like and it’s because our laws would not allow for ecocide to happen. So, we didn’t have a 
term in our language that would describe ecocide because our whole governance system, our whole body 
of laws is built to protect the land. It all comes from the land, our ‘anuc niwh’it’en (laws) are derived 
from our relationship to the land and our dependance on the land. So, I really agree with Melissa [Melissa 
Mollen Depuis, a member of the Innu community of Ekuanitshit on Quebec's Côte-Nord], when she was 
talking how we are dependent on the land and our relationship is so deep with the land that to me… the 
term ecocide is really… similar to genocide. It’s not only destroying… our enjoyment, and the animals, 
and other life-beings enjoyment of a territory, but it’s about our dependency, our interdependence with 
each other; the way that we rely on one another for life to be sustainable. So…, it’s more similar to me 
to genocide because we are the land, and the land is us. Is what we’ve talked about and what has been 
passed on to us from our elders. Because we literally… take in everything from the land, and so when 
that’s destroyed, and when that’s poisoned, and we can no longer take those things in, then we start to 
die. We start to get sick, and we see that in our people being with the rates of cancer, with the rates of 
diabetes, with the rates of all of the other diseases. Because… our relationship with the land is not in 
balance, and our lands are being destroyed and poisoned, and that is killing us… So… I find … a very 
strong connection to the term genocide and our dependence on the land. It’s… sustainability of life itself 
and so I found it really closely link to genocide.”   

This answer captures why both Coastal GasLink, the State of B.C., and other modern people fail to 
understand the conflict as an ontological conflict. If they had seriously considered Wet’suwet’en 
voices, they would have taken the undoable divisions of nature/culture and ecocide/genocide as the 
cornerstone of the environmental impact assessments (EIAs) processes. However, given the inherent 
Western-modern nature of the EIAs, it would have required redesigning their whole structure to 
depart from an ontological level. To understand the deepness of such a transformational change, 
despite their radicality, not even the terms ecocide and genocide alone are appropriate to denounce 
crimes committed against the Wet’suwet’en and other indigenous peoples because neither do they 
grasp in themselves the centrality the land has for some indigenous peoples, nor their emotional 
attachments with it and the other-than-human, in general. Whence conservation practices of certain 
environmental groups, derived from, e.g., discourses of the rights of nature, are often used to 
decentralize, displace, and criminalize indigenous people who live in a deep relationship with other-
than-human beings (see Wenzel, 1991, pp. 142–172; Motherboard, 2015). That also explains why 
those discourses have not yielded the expected results, in favor of the rights of indigenous peoples, 
in countries (such as Bolivia and Ecuador) whose (Western-modern) constitutions already 
incorporate the rights of nature.   

With those examples, I do not mean that the terms genocide and ecocide are useless to denounce 
abuses against other worlds. They have been paramount even within the case of interest for this study. 
There are Western-modern critical theory tools that, for pedagogical purposes, should be used so that 
the Western-modern world has a minimal notion of the abuses it commits against others. That is 
understood very well by many indigenous people from the frontlines of their resistance. For them, 
the dimensions of such abuses have been clear from the very first day that the settler colonizers 
invaded their territories centuries ago. Such is the case that I pointed out in chapter 2 through De La 
Cadena's ethnographic research. As the Wet’suwet’en, many Indigenous people such as Nazario have 
had to live their resistance between two worlds, using Western-modern tools to denounce abuses 
whose consequences are non-modern. In the words of Melissa Mollen, "we have to start talking from 
the basis of the colonizer and then it is all storytelling that has not been taught to the person you are 
talking with. So, we are teachers, we are protectors, we are... it is a lot of job, and then we have to 
convince them” (Stop Ecocide International, 2021). That portrays the limitations of Western-modern 

 
17 Here I only transcribed an excerpt of her answer (for the complete answer refer to Stop Ecocide International, 
2021). 
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categories to recognize the dimensions of the abuses committed over alternative ways of being, 
knowing, and doing. And it is not only a matter of language but also, and more importantly, a matter 
of world-creating practices. As Sleydo said, "they [the matriarchs] could not readily come up with a 
definition of what that [ecocide] would be like, and it is because our laws would not allow for ecocide 
[which is the same for her to practice genocide] to happen" (Ibid.; my emphasis).  

5.4. The Emotions 

To answer my second research question: what is the role that emotions play in the conflict? In the 
following sections, I analyze a series of audiovisual material mainly produced by the Wet’suwet’en 
(see section 4.2). Expanding the theory of political ontology with that of emotional political ecologies 
(developed by González-Hidalgo), I ask three sub-questions that guide my analysis: how do the 
emotions inform the defense and resistance of relational worlds? (Emotional Environmentalism) How 
do actions aiming to rupture relational worlds inform emotions? (Emotional Oppression) And, how 
do companies and States create affections for the Western-modern world? (Emotional 
Environmentality)    

5.4.1. Emotional Environmentalism  

Wedzin Kwah: A Living Being who weaves the spiderweb (the Yintakh) 

In 2009, the house that is known as Unist'ot'en, belonging to the clan of the Big Frog (Gilseyhu)  —
one of the five clans that make up the Wet'suwet'en Nation under the governance system of the 
Hereditary Chiefs—, set up a permanent surveillance camp to prevent the invasion of the territory 
known as Talits Kwa (AJ+, 2014; UnistotenCamp, 2020b). As a result of a ceremony carried out on 
a bridge that divides Wet’suwet’en territories from others across the Wedzin Kwah River, the police 
arrived after receiving “complaints that there was lots of activities last night" (UnistotenCamp, 2019; 
see Fig 5). With an attitude and tone of indignation due to the constant criminalization suffered, Freda 
Huson —Unist'ot'en spokesperson— told one of the RCMP guards that what they were doing the last 
night “was a water ceremony [‘activities’, as per the guards] because they [Coastal GasLink] are 
trying to destroy our water” (Ibid). To this, one of the guards answered back, “so, you were blessing 
the water last night on the brigde or… [the guard waits for the response with a contemplative 
gesture]” (see Fig 6). Freda, with an assertive tone and gestures, replied, “we were doing prayers for 
the water because it’s in danger right now!”. But, in danger from what threat?   
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Fig 5. Screenshot taken from Invasion: a new film about the Unist’ot’en Camp, Gidimt’en checkpoint and the 
larger Wet'suwet'en Nation standing up to the Canadian government and corporations who continue colonial 
violence against Indigenous people (UnistotenCamp, 2019b). Behind the RCMP guards, Wedzin Kwah river’s 
bridge. Permission was granted by the author to use the screenshot.  

 

Fig 6. Screenshot taken from Invasion (UnistotenCamp, 2019b). Permission was granted by the author to use 
the screenshot. 

To develop the pipeline, Coastal GasLink needs to drill in the Wedzin Kwah river. How does this 
affect the river, the Wet’suwet’en, and the life in the Yintakh? And how does this inform their 
resistance? In the last chapter, I addressed some impacts Coastal GasLink expects to cause to the 
river and their implications for the Wet’suwet’en. Besides life in water (through the possible 
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extinction of salmons), the Wet’suwet’en fear because their environmental assessment findings 
indicate Coastal GasLink operations will affect the river’s water quality (Office of the Wet’suwet’en, 
2014, p. 4). But isn’t water quality a Western-modern parameter? Yes, nonetheless, the 
Wet’suwet’en, from their relational ontologies, expand its scope. Here is an excerpt of what this 
means for Sleydo’ (from the Youtube video ‘Protect the Headwaters! Wet'suwet'en Resist Coastal 
Gaslink’) :    

“This is the sacred headwaters where our people have come to hunt to fish, where the salmon come to 
spawn, that feed all of our people. It’s so important because it’s one of the last places where you can drink 
water right out of the river. It’s one of the lasts places in the world that we can safely do that, that provides 
absolutely everything that we need to live, and we cannot afford to lose that ability in this time, in our 
history. When climate crisis is changing so dramatically, we have to protect ourselves. We have to protect 
what we have at all costs.  

We homeschool our kids, we try to raise our kids as close to their ancestral traditions as we possibly can. 
We live in a colonize world and we know that everything in the world is trying to make them not 
indigenous. Everything in the world is trying to assimilate our children. Is important to me that they know 
these places intimately that they walk this trails, that they know how to get here that they know that we 
come here and for Winny, for my youngest, that she knows the smell of a smokehose, that she knows the 
taste of the dry moose meat, that she knows the taste of Wedzin Kwah water… These foods nourish us. 
They’re part of our bodies and who we are. They’re part of our DNA. Coastal GasLink looks at this place 
as a construction zone, as a construction site… These are sacred spaces for the Wet’suwet’en.” (Gidimt’en 
Access Point, 2020d)   

What Sleydo’ indicates in the excerpt is that, in various ways, their affections and emotions 
associated to the Wedzin Kwah river inform their concerns and resistance. Such emotions and 
affections, in her words, make them "protect what [they] have at all costs".  First, being one of the 
lasts places where people can drink water right out of the river amid a global climate crisis, it brings 
safety to the Wet’suwet’en. Second, the river provides absolutely everything they need to live. The 
river provides the conditions for the salmon to live, for the berries to grow, and for all that lives in 
the Yintakh to exist. This must be understood beyond the river as a supplier of Wet’suwet’en and 
other-than-human’s biological needs. There are emotional links to how the river and what they hunt 
taste: “we come here and for Winny, for my youngest, that she knows the smell of a smokehose, that 
she knows the taste of the dry moose meat, that she knows the taste of Wedzin Kwah water”. Going 
further, Sleydo’ indicates that what they drink and what they feed off is part of their DNA, is part of 
their bodies. Hence, any disturbance to the river means a disturbance to their bodies and other-than-
human bodies as well. There is no boundary between the Wet’suwet’en and the river. Drilling the 
river also means drilling Wet’suwet’en and other other-than-human bodies.        

On the other hand, the above described and analyzed implies that the river is a living being with 
agency. The way the river flows and behaves allows certain conditions of existence. In the words of 
Ingold, the river is a weaver on the spiderweb (the Yintakh). But the river is neither an independent 
source of life nor its agency independent. The river inter-exists within a spiderweb (the Yintakh) that 
is also weaved by others. The Wet’suwet’en affections for the river are not only associated with the 
river itself but with the Yintakh as a whole. Without the river, as it is (as it flows, as it tastes, as it 
sounds, as it is seen, etcetera), the Yintakh could not be and, consequently, the Wet’suwet’en either. 
Here is, again, the inherent relation between ecocide and genocide for the Wet’suwet’en relational 
ontology.  

The Healing Centre: A center of political inter-subjectivation  

The Wet’suwet’en belonging to the Unist’ot’en House erected the Healing Centre in 2015. Contrary 
to what disciplinary mechanisms such as the Western-modern residential school programs aimed, and 
what the Coastal GasLink practices are causing, the Healing Centre aims to decolonize and restore 
the identity and dignity of the Wet’suwet’en through educational programs (UnistotenCamp, 2018). 
The programs include fishing, hunting, berries collection, dance, storytelling, and everything related 
to learning to relate (with humans and other-than-humans) and dwell-in-the-Yintakh (Unist’ot’en 
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Camp, 2018).  More than just teaching practices linked to a subsistence economy, the Centre seeks 
processes of political inter-subjectivation. The prefix “inter” indicates subject-making processes 
within relational ontologies (see the right-hand side of Fig 1). As Escobar says, the subject does not 
exist in relational ontologies but inter-exist within the spiderweb or weave of life with other humans 
and other-than-human beings. Such inter-subject-making processes help us understand, on the one 
hand, more about Wet’suwet’en worry, frustration, and stress facing the Coastal GasLink practices; 
and, on the other hand, how affections for the other-than-human inform Wet’suwet’en resistance.  
Fishing, hunting, berries collection, among others, are roles that are at the core of what it means 
being-knowing-doing-in-the-Yintah for the Wet’suwet’en. As Sleydo’ expressed in an interview, co-
hosted by Raven Trust and Stop Ecocide International, concerning the consequences of the practices 
of Coastal GasLink and the State of B.C., 

“we are actually seeing the destruction of our territories in real time with our own eyes on a daily basis… 
and is really, really challenging for us on a micro level because our roles are being stripped away from 
us; our roles as medicine gathers, as storytellers, as hunters… these roles are being taken away, our 
purpose in life according to our culture… We can’t have culture, language and songs and dances, those 
are all representations of our relationship to our land. And so, when that is being destroyed, we are being 
destroyed… What is culture without land? We just can’t do it… People [the Wet’suwet’en] are trying, 
you know, people are doing everything… to try to maintain that connection, but we are dying a slow 
death because we don’t have that land base, we don’t have that connection and that’s where all of our art 
come from, and that’s where all of our songs come from, that’s where our legends come from. Is the land, 
and if we don’t have that, our people will just continue to die. And it is very stressful being out on the 
territory in this kind of situation. It is hard emotionally, spiritually… There is so many people [the RCMP, 
the CGL and other companies] that are there to hurt the land and they’re there to hurt us, and to take us 
off our land and drop us on jail (Stop Ecocide International, 2021).   

“What is culture without land?” What is culture without the moose, grizzly bear, salmons, …? To 
understand the implications of their roles, we must get back, once again, to Ingold’s metaphor. Thus 
far, I have already addressed what it means, within the spiderweb, that beings inter-exist and co-
weave it. Another element of the life-in-the-spiderweb is how beings perform their agency. 
According to Ingold, beings constantly gain agency through the skills they learn to live-in-the-
spiderweb (to move on the spiderweb threads). Eliminating one of the beings that design the 
spiderweb (the Yintakh) poses not only an ontological threat but an inherent epistemological one. 
Such dimensions (the ontological and the epistemological) help understand why the Wet’suwet’en 
affection for the other-than-human, and their roles, inform their resistance. They are aware that what 
is at stake is their ways of being, knowing, and doing.  
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Fig 7. Screenshot taken from the video Unist’ot’en Healing Centre (UnistotenCamp, 2017). Permission was 
granted by the author to use the screenshot. 

5.4.2. Emotional Oppression  

In December 2018, disregarding Wet’suwet’en 'Anuc Niwh'it'en (laws) and voices, the Supreme 
Court of B.C. granted an injunction to Coastal GasLink to access Wet’suwet’en territories (BCSC, 
2019). Right after, the company, with the support of the Royal Mounted Canadian Police (RCMP), 
began works in the zone where they intend to develop the pipeline. Thus far, Coastal GasLink 
activities include clearing of trees to build streets and facilities to house more than 1500 workers. 
Such activities are already affecting active hunting zones for the Wet’suwet’en (See Fig 8). The 
company is not only impeding access to those zones but affecting migratory patterns of goats, moose, 
wolves, and bears (Gidimt’en Access Point, 2020c). In the words of Sleydo’: “our roles are being 
stripped away from us; our roles as medicine gather, as storytellers, as hunters… these roles are being 
taken away, our purpose in life according to our culture” (Stop Ecocide International, 2021). Are not 
those the more effective means of imposing (Western-modern) subjectivities and a world made of 
one world? Beyond mere environmental impacts, there is an ontological occupation on the part of 
Coastal GasLink. They are irreversibly fracturing the relational world of the Wet’suwet’en, who are 
no longer being allowed to be themselves in their territories: “it is very stressful being out on the 
territory in this kind of situation. It is hard emotionally, spiritually…” (Ibid). 
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Fig 8. Screenshot taken from Hunting Interrupted (Gidimt’en Access Point, 2020b). Permission was granted 
by the author to use the screenshot. 

The climax of the violent interventions against the Wet’suwet’en arose on January 6th, 2020, when 
the RCMP arrested 14 people (including Sleydo’) at the Gidimt’en camp (See Fig 9). Those arrests 
came after the Supreme Court of B.C. renewed, in December 2019, the injunction granted to Coastal 
GasLink in 2018 to trespass Wet'suwet'en territories. Despite an eviction letter issued by the 
Hereditary Chiefs to the company on January 5th, 2020, they continue invading, transgressing 
Wet’suwet’en sovereignty (J. Wickham, 2020). The acts of repression and criminalization have 
attempted to hinder any manifestation of resistance against the project. Those acts of punishment 
have been there, through the RCMP, the state of B.C., and Coastal GasLink, to remind the 
Wet’suwet’en of the Western-modern world hegemony and power over other worlds. The 
implications of taking the Wet’suwet’en off their land and drop them in jail are a disconnection from 
their Yintahk and their ways of being, doing, and knowing. 
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Fig 9. Screenshot taken from the video RCMP arrests protesters at Wet'suwet'en blockade (Winter, 2020). 
Permission was granted by the author to use the screenshot. 

Such acts of repression awakened the solidarity of many indigenous and non-indigenous people in 
B.C., elsewhere in Canada, and around the world, expressing their repudiation through mass protests 
on the streets (See Fig 2). 

5.4.3. Emotional Environmentality 

The creation of affections for the Western-modern world has been induced through discourses and 
practices of inclusion. The Band Council Chiefs have given their approval to the project, justifying 
that Coastal GasLink will bring jobs and help them get out of poverty (Global News, 2020). Recall, 
the Wet'suwet'en Band Councils, as noted earlier in this study, are the colonial parallel governance 
system/structure that the government of Canada created with the foundation of the Indian Act. Recall 
also that, in Delgamuukw, the Supreme Court of B.C. recognized that the Wet’suwet’en, represented 
by the Hereditary Chiefs (not the Band Council Chiefs), have never ceded nor surrendered a territory 
that comprises 22,000 square kilometers. Hence, according to the jurisprudence generated at the 
Supreme Court of B.C., the only authority legitimate to make decisions, concerning the Yintakh, on 
behalf of the Wet’suwet’en, are the Hereditary Chiefs, who must respect the decisions agreed in the 
Bahlats (feasts). Hereditary Chiefs' authority does not come from an election voting system but by 
consensus reached in the Bahlats.  

Now that I have brought back those details to remind some of the differences between the Band 
Council and the Hereditary Chiefs governance systems, I can proceed with the implications of the 
Coastal GasLink discourses and practices of inclusion. What does it mean that Coastal GasLink 
includes Wet’suwet’en in the project to take part in the benefits? Do the inclusion practices reflect 
that the company understands the Wet’suwet’en radical differences (their ontology and 
epistemology)? And that they ensure and respect Wet’suwet’en autonomy and sovereignty?  

In 2015, Coastal GasLink with the State of B.C., through the Minister of Aboriginal Rights and 
Reconciliation (MARR), financed the creation of the Wet’suwet’en Matrilineal Coalition (WMC). 
The main goal of the WMC was to communicate the economic benefits of the project and foster an 
inclusive decision-making process among the Wet’suwet’en. The three founding members of the 
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WMC were the Wet’suwet’en Gloria George, Darlene Glaim, and Tait-Day. The WMC foundation 
did not arise from the Bahlats (feasts), and hence, it had the approvement of neither the Wet’suwet’en 
clan members nor the Hereditary Chiefs. However, arguing that they represented the “Hereditary 
Chiefs, elders, youth and clan members in the Wet'suwet'en Territory (East to Babine lake; South to 
Burns Lake; West to Cheslatta lake; North to Hagwilget)” (Wet’suwet’en Matrilineal Coalition, 
2017), they pointed out that their purpose was,       

“to build trust through effective communication to facilitate clan engagement in discussions regarding 
natural resource development opportunities in the Territory. The Coalition wants to develop clarity 
around how clan members want to be communicated with and how they wish for their feedback to be 
incorporated into future decisions and planning for the territory. The goal is to increase capacity and 
develop the tools that youth and elders need to make major social and economic decisions about lands 
and resources.” (Ibid.) 

As per The Globe and Mail British Columbia, the purpose of the WMC was also to bridge the gap 
between the Wet’suwet’en Band Councils and the Hereditary Chiefs. Here is an excerpt cited by 
LNG Canada in their Facebook fan page:  

 

Fig 10. WMC supports Coastal GasLink Project. (The 
Globe and Mail B.C., 2020 cited in LNG Canada 
Facebook fan page, 2020) 

Considering the ontological and epistemological dimensions it entails, Is it possible to bridge a gap 
between a pre-colonial and a colonial governance system? Via blurring radical cultural differences 
and the making of culture as a symbolic structure (as the government of Canada did with the creation 
of band councils to bypass, and modernize, the governance system of the Hereditary Chiefs)? What 
was the purpose of bridging the gap? To find, anyhow, approval for the Coastal GasLink pipeline? 
Through a series of workshops (not in the Bahlats) financed by Coastal GasLink and the MARR, the 
WMC (2017) planned to inform the Wet’suwet’en of the benefits the project had. The purpose was 
explicitly to create emotional links to the capital.  As the office of the Wet’suwet’en exposed: 

“We recognize that they [the MARR and Coastal GasLink] are throwing all sorts of money at our people 
in an effort to persuade them to support their pipelines; we as Chiefs cannot fault our people for accepting 
these short-term opportunities. We the dinize' & ts'ake ze' have come today to provide an unequivocal 
statement that was reached by consensus of all five Clans that we do not sanction or authorize this 
Matriarchal Society to speak or act in any way, shape or form on behalf of the Wet'suwet'en Nation… 

On the other hand, another argument that justified the WMC foundation was that the Wet’suwet’en 
women were under a governance system of oppression where only male house chiefs had the authority 
to decide what to do with the natural resources in their territories (see Forester, 2020). Hence, 
supporting the WMC, the Coastal GasLink project was not only presumably fostering an inclusive 
decision-making process -when women voices were being silenced- but also employing them to take 
active participation in the development of the pipeline (Coastal GasLink, 2021b). However, as 
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Sleydo’, Freda Huson, and other Matriarch have pointed out on repeated occasions, the Hereditary 
Chiefs do not have the authority to speak on behalf of clan members without any consensus reached 
at the Bahlats (M. Wickham, 2020).  Beyond the creation of affections for the capital, what Coastal 
GasLink and the MARR intended to do, through their support of WMC, was to create affections for 
the Western-modern world, which subjects other “worlds to nothing, or worse, to non-existence” 
(Escobar, 2016, p. 15). Through their practices of inclusion, they invite the Wet’suwet’en to lose 
their identity to embrace Western-modern subjectivities. 

6. Discussion and Conclusion: within and beyond the conflict.  

In this research, drawing on an articulated framework made up of Ingold's phenomenology, Blaser's 
ontological conflicts, Escobar's studies of culture as a radical difference, and González-Hidalgo's 
emotional political ecologies, I analyzed the role that emotions play in the conflict between the State 
of B.C., Coastal GasLink, and the Wet’suwet’en. First, answering the research question: how the 
conflict of interest is an ontological conflict? I found out that the government of Canada, aiming to 
keep Western-modern world practices doable, has historically reduced the radical cultural differences 
of the Wet’suwet’en pre-colonial governance system to cultural differences as symbolic structures. 
Such reduction is not only a matter of the past, or part of historical background, given that there are 
still strategies that seek the same in the present and the pre-colonial governance system of the 
Wet’suwet’en still exists. Around two centuries ago, the government of Canada attempted to 
modernize the governance system of the Wet’suwet’en Hereditary Chiefs with the creation of the 
band councils. In the present, with the support of Coastal GasLink and the Ministry of Aboriginal 
Rights and Reconciliation (MARR), the same strategy is sought through the Wet’suwet’en 
Matrilineal Coalition (WMC). Since the presentation of the pipeline’s proposal, both Coastal GasLink 
and the State of B.C., have been utilizing band councils and the WMC to modernize, bypass and 
delegitimize Wet’suwet’en clans, represented by the Hereditary Chiefs. The studies of culture as a 
radical difference helped understand that the Wet’suwet’en narratives, histories, and practices are 
beyond the Western-modern episteme.  

Despite the jurisprudence that proves that the Supreme Court of Canada and B.C. recognized the 
centrality that the land (Yintakh) has for the Wet’suwet’en (represented by the Hereditary Chiefs), 
none of them resolved accordingly in recent cases. For the Wet’suwet’en, not only the land is of 
central significance within their relational world/ontology, but all the living and sentient beings that 
dwell in it. Ontologically, this entails an undoable division between nature and culture. Hence, 
ecocide and genocide are also two sides of the same coin (the former entails the latter; they are 
inherently interconnected). The negative impacts of Coastal GasLink through their world-creating 
practices (deforestation, drilling, excavations, etcetera) in Wet’suwet’en territories are not only 
creating environmental problems. By changing the migratory patterns of the moose, goats, wolves, 
and grizzly bears, Coastal GasLink impedes the enaction of the Wet’suwet’en relational world 
(including their ways of being, doing, and knowing). For them, hunting is not only a subsistence 
economy activity, but it is also associated with their identities (including their ways of being, doing, 
and knowing).  The reason is that other-than-human beings co-weave/co-design the Yintakh (the 
spideweb, in the words of Ingold) with the Wet’suwet’en. Their extinction or migration entails the 
loss of designers and the disruption of their relational world. That is why the Wet’suwet’en ask 
themselves and others, “what is culture without the land?” And, extrapolating, what is culture without 
the moose, the wolves, bears, salmons, and goats? Epistemologically, on the other hand, the impacts 
of Coastal GasLink mean, in the words of Santos, an epistemicide –the murder of Wet’suwet’en 
knowledge (Santos, 2014, p. 92). Wet’suwet’en agency is determined by the skills they learn to 
move/live on the spiderweb (the Yintakh) threads. That is achieved through either their intimate 
encounter with other-than-humans in the Yintakh or the performance of the Kungax (oral stories) in 
the Bahlats (feasts). Therefore, at best, being an optimist (and colonial), what the impacts and 
ecological restoration plans of Coastal GasLink mean, is the ontological interruption of the 
Wet’suwet’en relational world by the ontological occupation of the Western-modern world. 

By disregarding the undoable divisions between culture and nature, and genocide and ecocide, in 
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their environmental impact assessment (EIA) studies, Coastal GasLink and the State of B.C. 
minimized the Wet’suwet’en radical cultural differences to nothing. But how could that have been 
different? The Office of the Wet’suwet’en (OW) assessment study gives some insights to rethink the 
inherent Western-modern nature of EIAs. For the OW, their relationship with the land (the Yintakh) 
was the backbone of their study. Despite the various Western-modern expressions and concepts that 
one can find in the OW study, we must recall that indigenous people’s resistance has been since the 
colonizers arrived in the continent centuries ago, with one foot in the modern/colonial world and the 
other in their relational world (see De la Cadena, 2010). Blaser (2016) explains this need through 
what he defines as reasonable politics. The concept points out that the only world legitimate to 
determine what a problem can be is the Western-modern. Others only speak in terms of myths and 
beliefs.  How can it be possible to say that without bears the Wet’suwet’en cannot be themselves in 
the territories affected? That is a non-acceptable argument for the Coastal GasLink and the State of 
B.C. To be legitimate, the Wet’suwet’en must express themselves within the confinements of the 
Wester-modern categories. There is, on the other hand, a pedagogical reason for needing to be 
partially connected to the Western-modern world and their relational world. The Wet’suwet’en must 
explain with Western-modern categories what the company’s impacts imply for them. As Melissa 
Mollen says, “we are teachers, we are protectors, we are... it is a lot of job, and then we have to 
convince them” (Stop Ecocide International, 2021). To understand the deepness of such a 
hermeneutical challenge, we must recognize that, despite their radicality, not even the terms genocide 
and ecocide alone are able to grasp what is at stake amid ontological conflicts. That has not only been 
confusing for radical green environmental movements but also scholars who think that discourses 
such as the rights of nature help progress towards decoloniality18. 

Recognizing those limitations, many academic activists have decided, in recent decades, to work 
hand in hand with grassroots movements to formulate new tools that help understand the dimensions 
of what is at stake. Academic activists such as De Sousa Santos have adopted terms such as epistemic 
justice to make visible that what is in dispute is also the existence of other forms of knowing –beyond 
modern science– that the Western-modern world often throws into absences whenever those 
epistemologies make the practices of the all-encompassing modern world undoable (see Santos, 
2014). For that reason, and the many given through this research, as Mignolo (2009, p. 161) points 
out, we (the moderns) must act in epistemic disobedience to move away from the colonizing practices 
of the Western-modern world. Without such disobedience, it would be impossible for modern people 
to understand and make visible (among ourselves) other worlds, or a world where many worlds fit -
the pluriverse. If we do not look for pathways towards the pluriverse, what is at stake, on the one 
hand, are the alternative ways of being, knowing, and doing to those of the Western-modern world. 
That was what I attempted to demonstrate through this research.  

On the other hand, as Sleydo expressed, what is also at stake is “the sustainability of life itself” (Stop 
Ecocide International, 2021). The Western-modern civilization has proven to be unsustainable over 
the past centuries. For many indigenous people, grassroots movements, and academic activists, this 
is what the socio-ecological crisis has been shouting. We must recognize, as Santos points out, that 
“we face modern problems for which there are no modern solutions” (Santos, 2014, p. 44). The 
pathways towards a civilizational transition depend on the existence of other worlds. There is where 
my interest in the second research question formulated for this study came. In answering what is the 
role of emotions in ontological conflicts? I revealed through this research that emotions have the 
potential to determine whether resistance to modern/colonial practices by other worlds keeps going, 
hinders, strengthens, or ceases. 

While the work of Ingold, Blaser, Escobar, and De La Cadena shed light on how the affection for the 
other-than-human inform indigenous people’s resistance (see chapter 2), as Gonzalez-Hidalgo and 
Zografos (2020, p. 242) criticize, their perspective tends to ‘optimism’, where the affects mediated 
by love and care are predominant. Drawing on Ingold’s spiderweb metaphor to expand the scope of 
González-Hidalgo’s emotional political ecologies (and vice versa), I demonstrated that the processes 

 
18 For a discussion see Ingold, 2000, pp. 217–218 and Temper, 2019, pp. 107–109.   
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of political inter-subjectivation sought at the Unist’ot’en Healing Center help us to understand, on 
the one hand, more about the worry, frustration, and stress of the Wet'suwet'ens facing the practices 
of Coastal GasLink, and the State of B.C. On the other hand, they reveal how the affections for the 
other-than-human inform the resistance of the Wet’suwet’en. By interrupting the hunting season 
provoking the migration of the moose, bears, wolves, and goats through their world-creating practices 
(clearing of trees, drilling, excavations, etcetera), Coastal GasLink induces fear, frustration, and 
stress to the Wet’suwet’en because of the impossibility of being themselves in their territory. Through 
such practices, Coastal GasLink effectively imposes Western-modern subjectivities. That is the 
reason why, in 2015, the Wet’suwet’en erected the Healing Center at Unist’ot’en: to heal their 
relationships with the other-than-human that have historically been harmed by modern-capitalists and 
the government residential school programs. The Wet’suwet’en know that to protect the bear, the 
rivers, and other sentient beings, is to protect designers who, with them, exercise agency designing 
the relational world in which they dwell. Their affection for not only the other-than-human but to 
their entire relational world is what awakes their anger to resist the Coastal GasLink ontological 
occupation. 

Lastly, through this research, I also demonstrated how Coastal GasLink and the State, through the 
Ministry of Aboriginal Rights and Reconciliation, create affections not only for the capital but the 
Western-modern world. Their discourses and practices of inclusion are part of the historic reforms 
of the capitalist hydra (a monster with several heads) that reinvents itself, over and over again, to 
present itself as inclusive and sustainable. We have the example of “women in development” during 
the 70s and 80s (see Escobar, 2012b), and now, to support neoextractivist discourses19 and practices, 
we have “women in mining” and the WMC. While I do not intend to infer that those practices of 
inclusion are not, in part, the result of Western-modern feminist historical triumphs, those practices 
are not the result of decolonial feminist struggles. There is a great deal of decolonial feminist 
literature, but it has not been a purpose in this research to conduct a related review and much less an 
analysis through those approaches. That can be part of future research that would be important to 
develop. For me, suffice is to point out that both Sleydo’ (Gidimt’en spokesperson), Freda Huson 
(Unist’ot’en spokesperson), and many other Wet’suwet’en matriarchs, under the governance system 
of the Hereditary Chiefs, clearly understand this from the frontlines of their resistance. That does not 
imply that they might not have their own struggles against patriarchal practices within their Nation 
but that their inclusion into the Coastal GasLink project “benefits” would entail the death of their 
relational world (including their ways of being, doing, and knowing). We urge to understand the 
phrase that I introduced at the beginning of this study, that “the political is not [only] made up of 
power relations [within a world made of one world], it is made up of relations between worlds” or 
relations within a world made of many worlds (Rancière, 1999, p. 92)    
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19 For a discussion on extrativism see Extractivisms: Politics, Economy and Ecology by Eduardo Gudynas.  



43 

8. References 

AJ+ (2014) How To Stop An Oil And Gas Pipeline: The Unist’ot’en Camp Resistance | AJ+ Docs. 
Available at: https://www.youtube.com/watch?v=aiVxyLb1hJA&t=19s (Accessed: 21 December 
2020). 

Añonuevo, C. et al. (2016) ‘Acknowledging Witsuwit’en Territory: A guide with information on the 
Smithers Bridging Committe’. Smithers Community. Available at: 
http://www.smitherscommunitydirectory.com/files/SpeakingGuide-Oct2016-FINAL.pdf (Accessed: 
25 April 2021). 

Ashley, W. (2020) ‘Hundreds in Kelowna rally in solidarity with Wet’suwet’en First Nation – BC 
Local News’, 9 January. Available at: https://www.bclocalnews.com/news/hundreds-in-kelowna-
rally-in-solidarity-with-wetsuweten-first-nation-2/ (Accessed: 28 June 2021). 

BCSC (1997) Delgamuukw v. British Columbia, SCR 1010. Available at: https://www.scc-
csc.ca/case-dossier/info/dock-regi-eng.aspx?cas=23799 (Accessed: 21 December 2020). 

BCSC (2019) Coastal GasLink Pipeline Ltd. v. Huson. Available at: 
https://www.coastalgaslink.com/siteassets/pdfs/whats-new/2019/2019-12-31-coastal-gaslink-
comments-on-injunction-decision/judge-church--coastal-gaslink-pipeline-ltd.-v.-huson--december-
2019.pdf (Accessed: 15 January 2021). 

Blaser, M. (2009a) ‘Political Ontology: Cultural Studies without “cultures”?’, Cultural Studies, 
23(5–6), pp. 873–896. doi:10.1080/09502380903208023. 

Blaser, M. (2009b) ‘The threat of the Yrmo: the political ontology of a sustainable hunting program’, 
American anthropologist, 111(1), pp. 10–20. 

Blaser, M. (2013) ‘Ontological Conflicts and the Stories of Peoples in Spite of Europe’, Current 
anthropology, 54(5), pp. 547–568. doi:10.1086/672270. 

Blaser, M. et al. (2013) ‘Ontological conflicts and the stories of peoples in spite of Europe: Toward 
a conversation on political ontology’, Current Anthropology, 54(5), pp. 000–000. 

Blaser, M. (2016) ‘Is Another Cosmopolitics Possible?’, Cultural Anthropology, 31(4), pp. 545–570. 
doi:10.14506/ca31.4.05. 

Brett, F. (2020) ‘Wet’suwet’en solidarity demonstrations take place across Canada’, APTN News, 10 
January. Available at: https://www.aptnnews.ca/national-news/wetsuweten-solidarity-
demonstrations-canada/ (Accessed: 28 June 2021). 

Briggs, D. (2020) ‘Solidarity with Wet’suwet’en!’, 17 January. Available at: 
https://springmag.ca/solidarity-with-the-wetsuweten-end-the-blockades-and-respect-the-territory 
(Accessed: 28 June 2021). 

Coastal GasLink (2020a) Construction activity map. Available at: https://map.coastalgaslink.com/ 
(Accessed: 28 June 2021). 

Coastal GasLink (2020b) ‘Project Overview’. 

Coastal GasLink (2021a) Coastal GasLink FAQs. Available at: 
https://www.coastalgaslink.com/about/faqs/ (Accessed: 25 March 2021). 

Coastal GasLink (2021b) Indigenous relations. Available at: 



44 

https://www.coastalgaslink.com/sustainability/indigenous-relations/ (Accessed: 8 July 2021). 

Cruikshank, J. (2007) Do Glaciers Listen?: Local Knowledge, Colonial Encounters, and Social 
Imagination. UBC Press. 

Dallman, S. et al. (2013) ‘Political ecology of emotion and sacred space: the Winnemem Wintu 
struggles with California water policy’, Emotion, space and society, 6, pp. 33–43. 

De Castro, E.V. (1998) ‘Cosmological deixis and Amerindian perspectivism’, Journal of the Royal 
Anthropological Institute, pp. 469–488. 

De la Cadena, M. (2010) ‘Indigenous cosmopolitics in the Andes: Conceptual reflections beyond 
“politics”’, Cultural anthropology, 25(2), pp. 334–370. 

De La Cadena, M. and Blaser, M. (2018) A World of Many Worlds. Duke University Press. 

Emerson, R.M., Fretz, R.I. and Shaw, L.L. (2011) Writing Ethnographic Fieldnotes, Second Edition. 
University of Chicago Press. 

Environmental Assessment Office of B.C. (2014) ‘Coastal Gaslink Pipeline Project Assessment 
Report’. 

Escobar, A. (2012a) ‘Cultura y diferencia: la ontología política del campo de Cultura y Desarrollo’. 

Escobar, A. (2012b) Encountering development: the making and unmaking of the third world. 
New;STU-Student; Princeton, N.J: Princeton University Press (Book, Whole). 

Escobar, A. (2016) ‘Thinking-feeling with the Earth: Territorial Struggles and the Ontological 
Dimension of the Epistemologies of the South’, Revista de antropología iberoamericana, 11(1), pp. 
11–32. doi:10.11156/aibr.110102e. 

Escobar, A. (2017) Autonomía y diseño: La realización de lo comunal. Tinta Limón. Available at: 
https://tintalimon.com.ar//libro/autonom%C3%ADa-y-dise%C3%B1o/ (Accessed: 19 December 
2020). 

Escobar, A. (2020) Pluriversal politics: the real and the possible. Duke University Press. 

Forester, B. (2020) ‘Wet’suwet’en sub-chief who supports Coastal GasLink says supporters, elected 
chiefs aren’t being heard’, APTN News, 10 March. Available at: https://www.aptnnews.ca/national-
news/wetsuweten-sub-chief-who-supports-coastal-gaslink-says-supporters-elected-chiefs-arent-
being-heard/ (Accessed: 9 July 2021). 

Gadacz, R. (2019) First Nations | The Canadian Encyclopedia. Available at: 
https://www.thecanadianencyclopedia.ca/en/article/first-nations (Accessed: 22 November 2020). 

Gidimt’en Access Point (2020a) Hunting Blind Update Nov 21, 2020. Available at: 
https://www.youtube.com/watch?v=Xmnn5lwIJPc&t=5s (Accessed: 28 June 2021). 

Gidimt’en Access Point (2020b) Hunting Interrupted. Available at: 
https://www.youtube.com/watch?v=mGmCLfDoVrE (Accessed: 28 June 2021). 

Gidimt’en Access Point (2020c) Indigenous Hunting is being Threatened. Available at: 
https://www.youtube.com/watch?v=0DKEElT_xAk (Accessed: 7 July 2021). 

Gidimt’en Access Point (2020d) Protect the Headwaters! Wet’suwet’en Resist Coastal Gaslink. 
Available at: https://www.youtube.com/watch?v=MSmeyGUgnys (Accessed: 6 July 2021). 



45 

Gidimt’en Access Point (2020e) We are upholding Wet’suwet’en law. Available at: 
https://www.youtube.com/watch?v=_CgPhJ8e7b0 (Accessed: 25 March 2021). 

Gidimt’en Access Point (2020f) Wet’suwet’en women lead ceremony on pipeline’s path and are 
threatened by RCMP. Available at: https://www.youtube.com/watch?v=AJ-KKtVSVc8&t=345s 
(Accessed: 18 April 2021). 

Ginsburg, F. (2016) ‘Indigenous Media From U-Matic TO YouTube: Media Sovereingty in the 
Digital Age’, Sociologia & Antropologia, 6, pp. 581–599. doi:10.1590/2238-38752016V632. 

González-Hidalgo, M. (2020) ‘The ambivalent political work of emotions in the defence of territory, 
life and the commons’, Environment and Planning E: Nature and Space, p. 2514848620961737. 
doi:10.1177/2514848620961737. 

González-Hidalgo, M. and Zografos, C. (2017) ‘How sovereignty claims and “negative” emotions 
influence the process of subject-making: Evidence from a case of conflict over tree plantations from 
Southern Chile’, Geoforum, 78, pp. 61–73. 

González-Hidalgo, M. and Zografos, C. (2020) ‘Emotions, power, and environmental conflict: 
Expanding the ‘emotional turn’in political ecology’, Progress in Human Geography, 44(2), pp. 235–
255. 

Government of Canada (1868) An Act providing for the organisation of the Department of the 
Secretary of State of Canada, and for the management of Indian and Ordnance Lands, S.C., c. 42. 
Available at: https://www.aadnc-aandc.gc.ca/eng/1100100010196/1100100010198 (Accessed: 22 
November 2020). 

Government of Canada (2019) Consolidated federal laws of canada, Indian Act. Available at: 
https://laws-lois.justice.gc.ca/eng/acts/i-5/ (Accessed: 27 June 2021). 

Graham, L.R. (2013) ‘How should an Indian speak?: Amazonian Indians and the symbolic politics 
of language in the global public sphere’, in Warren, K. and Jackson, J. (eds) Indigenous Movements, 
Self-Representation, and the State in Latin America. University of Texas Press. 

Grosfoguel, R. (2007) ‘The Epistemic Decolonial Turn’, Cultural Studies, 21(2–3), pp. 211–223. 
doi:10.1080/09502380601162514. 

Hale, C. (2004) ‘Rethinking indigenous politics in the era of the “indio permitido”’, NACLA Report 
on the Americas, 38(2), pp. 16–21. 

Henderson, W. (2020) Indian Act | The Canadian Encyclopedia. Available at: 
https://www.thecanadianencyclopedia.ca/en/article/indian-act (Accessed: 16 January 2021). 

Horst, H. (2015) ‘Being in Fieldwork: Collaboration, Digital Media and Ethnographic Practice’, in 
Sanjek, R. and Tratner, S.W. (eds) eFieldnotes: The Makings of Anthropology in the Digital World. 
Philadelphia, UNITED STATES: University of Pennsylvania Press. Available at: 
http://ebookcentral.proquest.com/lib/uu/detail.action?docID=4540337 (Accessed: 30 November 
2020). 

Ingold, T. (2000) The perception of the environment: essays on livelihood, dwelling and skill. 
Psychology Press. 

Ingold, T. (2011) ‘When ANT meets SPIDER: Social theory for arthropods’, in Being alive: Essays 
on movement, knowledge and description. Taylor & Francis. 

Konstantinos, R. (2008) ‘Knowledge from the Body: Fieldwork, Power and the Acquisition of a New 



46 

Self’, in Knowing How to Know: Fieldwork and the Ethnographic Present. NED-New edition, 1. 
Berghahn Books, pp. 110–129. Available at: http://www.jstor.org/stable/j.ctt9qcpsm (Accessed: 13 
June 2021). 

LaBoucane-Benson, P. et al. (2012) ‘Are We Seeking Pimatisiwin or Creating Pomewin? 
Implications for Water Policy’, International Indigenous Policy Journal, 3(3). 
doi:10.18584/iipj.2012.3.3.10. 

Latour, B. (1993) We Have Never Been Modern. Harvard University Press. 

LNG Canada (2020) Gloria George, Darlene Glaim and Theresa Tait-Day all support the Coastal 
GasLink project. Available at: 
https://www.facebook.com/LNGCanada/photos/a.412970468894663/1332578673600500/?type=3 
(Accessed: 8 July 2021). 

McGregor, D. (2012) ‘Traditional Knowledge: Considerations for Protecting Water in Ontario’, 
International Indigenous Policy Journal, 3(3). doi:10.18584/iipj.2012.3.3.11. 

Mignolo, W.D. and Escobar, A. (eds) (2009) Globalization and the Decolonial Option. London New 
York: Routledge. 

Minister of Aboriginal Relations and Reconciliation (2015) ‘Coastal GasLink Pipeline Project 
Natural Gas Pipeline Benefits Agreement’. Available at: 
https://www2.gov.bc.ca/gov/content/environment/natural-resource-stewardship/consulting-with-
first-nations/first-nations-negotiations/first-nations-a-z-listing/moricetown-band-
administration?keyword=coastal&keyword=gaslink (Accessed: 25 March 2021). 

Motherboard (2015) The Grind: Whaling in the Faroe Islands (Full Length). Available at: 
https://www.youtube.com/watch?v=HYOTkwFhe-w (Accessed: 20 December 2020). 

Neuman, W.L. (2013) Social Research Methods: Qualitative and Quantitative Approaches. Pearson 
Education. 

Nightingale, A.J. (2011) ‘Beyond Design Principles: Subjectivity, Emotion, and the (Ir)Rational 
Commons’, Society & Natural Resources, 24(2), pp. 119–132. doi:10.1080/08941920903278160. 

Office of the Wet’suwet’en (2014) ‘Wet’suwet’en Tittle & Rights and Coastal GasLink’. Available 
at: 
http://www.wetsuweten.com/files/Wetsuweten_Title_and_Rights_report_to_EAO_for_Coastal_Gas
Link_Application.pdf (Accessed: 23 November 2020). 

Office of the Wet’suwet’en (2021) Our culture. Available at: 
http://www.wetsuweten.com/culture/house-groups/ (Accessed: 25 March 2021). 

Pink, S. (2013) Doing visual ethnography. Sage Publications. 

Polak, M. and Coleman, R. (2014) ‘Reasons for Ministers’ Decision - Coastal Gaslink Pipeline 
Project’. 

Priaro, M. (2016) ‘Here’s a new idea for a western Canada pipeline and energy corridor’, Trusted 
Energy Intelligence, 12 April. Available at: https://www.jwnenergy.com/article/2016/4/12/heres-
new-idea-western-canada-pipeline-and-energy-/ (Accessed: 28 June 2021). 

Price, J. and Gadacz, R. (2020) ‘Band (Indigenous Peoples in Canada)’, The Canadian Encyclopedia. 
8th edn. Available at: https://www.thecanadianencyclopedia.ca/en/article/band (Accessed: 25 March 
2021). 



47 

Rancière, J. (1999) Disagreement: Politics and Philosophy. U of Minnesota Press. 

Santos, B. de S. (2014) Epistemologies of the South. Paradigm Publishers. 

Sarantakos, S. (2012) Social Research. Macmillan International Higher Education. 

SCC (1996) Jerry Benjamin Nikal v. Her Majesty the Queen in Right of Canada. Available at: 
https://www.scc-csc.ca/case-dossier/info/dock-regi-eng.aspx?cas=23804 (Accessed: 21 December 
2020). 

SCC (2011) Canadian Forest Products Inc. v. Sam. Available at: 
https://leap.edw.ro/sites/default/files/court-case/COU-158314.pdf (Accessed: 21 December 2020). 

Smith, L.T. (2012) Decolonizing Methodologies: Research and Indigenous Peoples. London: Zed 
Books Ltd. 

Stop Ecocide International (2021) ‘From the Grassroots to the Courts: How criminalizing ecocide 
could benefit frontline defenders?’ Available at: 
https://us02web.zoom.us/webinar/register/WN_Xhq4quVVQqaS9_uj3iwyIw?fbclid=IwAR0LXeMn
ORUrj2_rojF_gVe7neOnLUMN5V_nv8Zt--bUzEUwnUQmwsogYmM (Accessed: 16 February 
2021). 

Sultana, F. (2011) ‘Suffering for water, suffering from water: Emotional geographies of resource 
access, control and conflict’, Geoforum, 42(2), pp. 163–172. 

Sultana, F. (2015) ‘Emotional political ecology’, in Bryant, R. (ed.) The International Handbook of 
Political Ecology. Edward Elgar Publishing. Available at: 
https://www.elgaronline.com/view/edcoll/9780857936165/9780857936165.00056.xml (Accessed: 
30 May 2021). 

Temper, L. (2019) ‘Blocking pipelines, unsettling environmental justice: from rights of nature to 
responsibility to territory’, Local Environment, 24(2), pp. 94–112. 
doi:10.1080/13549839.2018.1536698. 

Thrift, N. (2007) Non-Representational Theory: Space, Politics, Affect. Milton Park, Abingdon, 
Oxon ; New York, NY: Routledge. 

Unist’ot’en Camp (2018) ‘Heal The People, Heal The Land’. Available at: http://unistoten.camp/wp-
content/uploads/2019/01/UZINE_View.pdf (Accessed: 15 January 2021). 

UnistotenCamp (2017) ‘The Healing Lodge and Cultural Centre’, UNIST’OT’EN Heal the People, 
Heal the Land. Available at: https://unistoten.camp/the-healing-lodge-and-cultural-centre/ 
(Accessed: 9 July 2021). 

UnistotenCamp (2018) Unist’ot’en Healing Centre. Available at: 
https://www.youtube.com/watch?v=MQ2fr0ot6CQ&t=77s (Accessed: 15 January 2021). 

UnistotenCamp (2019a) Coastal GasLink Bulldozes Kweese Trail. Available at: 
https://www.youtube.com/watch?v=3OFnANtjZSY (Accessed: 28 June 2021). 

UnistotenCamp (2019b) Invasión. Available at: https://www.youtube.com/watch?v=D3R5Uy5O_Ds 
(Accessed: 21 December 2020). 

UnistotenCamp (2020a) Reconciliation Is Dead: RCMP Invade Unist’ot’en Territory. Available at: 
https://www.youtube.com/watch?v=EgfVO6U5QuA&t=246s (Accessed: 28 June 2021). 



48 

UnistotenCamp (2020b) Timeline of the Campaign: A Timeline, Mother Theme. Available at: 
https://unistoten.camp/timeline/timeline-of-the-campaign/ (Accessed: 25 March 2021). 

Wenzel, G.W. (1991) Animal rights, human rights: Ecology, economy and ideology in the Canadian 
Arctic. University of Toronto Press. 

Wet’suwet’en Matrilineal Coalition (2017) ‘Project: Practicing Unity in Oral Traditions and 
Decisions Regarding Lands and Resources’. Available at: 
http://docs.openinfo.gov.bc.ca/Response_Package_ARR-2017-71755.pdf (Accessed: 7 August 
2021). 

Wetzin’Kwa (2019) Wetzin’kwa Fast Facts ... Did you know? Available at: 
https://static1.squarespace.com/static/5fc027787d0c8f249d3cbf36/t/601463d3c9e1d80738c5d3e4/1
611949035853/FastFacts_2019_colour.png (Accessed: 25 March 2021). 

Wickham, J. (2020) ‘Wet’suwet’en Hereditary Chiefs Evict Coastal GasLink from Territory’, Mother 
Theme. Available at: https://unistoten.camp/wetsuweten-hereditary-chiefs-evict-coastal-gaslink-
from-territory/ (Accessed: 11 May 2021). 

Wickham, M. (2020) ‘Wet’suwet’en hereditary chiefs explained’. Available at: 
https://www.youtube.com/watch?v=y0vOg72mhaE (Accessed: 25 March 2021). 

Wilson, K. and Henderson, J. (2018) ‘Pulling Together: Foundations Guide’. 

Winter, J. (2020) RCMP arrests protesters at Wet’suwet’en blockade. VICE News. Available at: 
https://www.youtube.com/watch?v=FD8DfwM_fMA (Accessed: 15 January 2021). 

Yates, J.S., Harris, L.M. and Wilson, N.J. (2017) ‘Multiple ontologies of water: Politics, conflict and 
implications for governance’, Environment and Planning D: Society and Space, 35(5), pp. 797–815. 
doi:10.1177/0263775817700395. 

Yin, R.K. (2017) Case Study Research and Applications: Design and Methods. SAGE Publications. 



 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 


	Contents
	1. Introduction
	1.1. Aims and Research Questions
	1.2. Outline

	2. Conceptual and Theoretical Framework
	2.1. The studies of culture as a symbolic structure and as a radical difference.
	2.2. The great divide between nature and culture and the West and the rest…
	2.3. The affections for the Other-Than-Human in the Literature of Political Ontology
	2.4. Emotional Political Ecologies
	2.5. The expansion of political ontology and emotional political ecologies

	3. Methodology, Positionality, and Limitations
	3.1. Case Study Selection Criteria
	3.2. Methods for Data Collection and Analysis
	3.3. Positionality
	3.4. Limitations

	4. Overview of the Conflict
	4.1. The pipeline

	5. Results and Analysis
	5.1. The Indian Act and Jurisprudence: the cultural differences.
	5.2. Environmental Assessment Studies
	5.3. Ecocide/Genocide: an undoable division within relational ontologies.
	5.4. The Emotions
	5.4.1. Emotional Environmentalism
	5.4.2. Emotional Oppression
	5.4.3. Emotional Environmentality


	6. Discussion and Conclusion: within and beyond the conflict.
	7. Acknowledgement
	8. References

