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Abstract
In our writing, we voice stories of two Australian rivers to convey Indigenous ways of knowing and being. Interweaving academic literature, nature writing and creativity, we craft a story of reconnection that is transformative, action-oriented and potentially political. An open mind, place-intuition and the process of attending can deepen our river relationships, creating a sense of love and communicative connectedness. Paying deep attention, we notice meanings embedded in plain sight, within hearing range of rivers and watery places. Our relationships may be ‘in our faces’ such as the wind, or the air, water or bushes nearby. We communicate across binaries to experience the dissolution of imagined barriers. Feeling, hearing, writing and storytelling can support verbalising of experience, helping to bring to mind place-wisdom. It offers an everyday possibility for people now estranged from their riverine kin. The process uses a post human-centred, common worlds frame to consider the Anthropocene in regenerative ways. It is creative and liberating, and rivers are dying for people to take action by speaking out for and with our greater selves. In this learning journey, we synthesise learnings, hoping to inspire people everywhere to hear the call of rivers, to respond, take action and learn to love their rivers again.
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River Biographies
Martuwarra Fitzroy River: My ancient name, Martuwarra or Mardoowarra, was given to me in the Bookarrakarra, the dawn of time. I am a free and healthy river, flowing across the ancient landscapes with the Indigenous nations of the Kimberley region, in northwest Western Australia 2000 km north of the capital city, Perth. One of my nations are Nyikina speakers, whose knowledge informs this paper.
Bilya, Collie River: I am Bilya, River of the Wilman and Kaneang Noongar nations in the southwest of Western Australia, 200 km south of Perth. I hail from before the Nyittiny, the last ice age when the great cosmological characters carved my stories, cultures, waters and landscapes together. There are a dozen regional dialects of Noongar language spoken by my cultural people. 
Introduction – We are River People
Like our ancient ancestors, we can all feel-with, see and hear the wisdom of our rivers[footnoteRef:1], but some of us have forgotten this. Without rivers, streams and aquifers flowing across our landscapes or below our feet, breathing life and spirit into our ecologies, bodies and souls, people would not exist.  [1:  In this paper, we sometimes specify the water context to which we refer. At other times by ‘river’, we mean all landscape-embedded water courses and sources including rivulets, creeks, brooks, ephemeral and permanent wetlands, streams and more. ] 

In this paper, we three West Australian writers set out to answer the question: how can people learn to deepen their relationships with rivers, to feel a compelling sense of enmeshment within their places? By way of introduction, as Traditional Owners Anne (from Nyikina Country in Australia’s northwest) and Len (from Noongar Country in the southwest) have grown up knowing and loving their rivers as living relations with stories, feelings and responsiveness. This is a kincentric ecology, meaning that ecological relationships are also social and family relationships (Milgin, Nardea, Grey, Laborde, & Jackson, 2020). Now living in the northwest, Sandra is a multi-generational settler Australian who comes from Noongar Country, to which she regularly returns. She has grown up with a love of rivers and natural places, in the modern sense that privileges humans apart from our environs. These two overarching perspectives are fundamentally different, heralding from different explanations for the universe (Mathews, 1994). 
Each of these two ways of understanding ourselves as human beings in our world, or worldviews[footnoteRef:2], have different implications for engagement with and care of our landscapes, rivers and water places. Both are necessary for preventing and reversing ecological degradation (Thaman et al., 2013), and to help “end poverty, combat climate change and prevent a mass extinction” (UN Decade on Ecosystem Restoration, 2020). However many individuals and societies in the global north may only value the modernist, economically determinist worldview in which they grew up, the one with colonial roots and logics, which understands humans as separate from our places and which holds responsibility for significant ecosystem destruction. This paper illustrates an Indigenous[footnoteRef:3] perspective where authors stand together to illustrate the collateral implications of each. [2:  ‘Worldview’ is the cognitive orientation through which we view and understand our world. Our worldview comprises the premises, values, themes, ethical and philosophical systems that make our activities and habits feel normal. It is invisible and often societal. For instance, one premise of a colonial worldview is that Indigenous nations need help to become better humans. Therefore this ‘help’ is often enforced through economic, educational and political systems of control (creating the systems of dependence which legitimize the ‘help’). Since Indigenous lands are coveted for the colonizer’s economic benefit, corporations often ‘divide and conquer’ for the so-called greater good, therefore ‘solving’ the problem conveniently created by the colonizer.]  [3:  When we use the word ‘Indigenous’ we refer to Nyikina and Noongar nations whose knowledge informs this paper. For the sake of writing flow, we use ‘Indigenous’, a generalization that may (or may not) apply beyond these two nations. ] 

At the outset, we recognise Indigenous custodians, knowledge-holders and caretakers of the lands on which we live and work, and acknowledge these lands as never ceded. We value Indigenous peoples and knowledges from all nations. In doing so, we affirm difference, strongly condemn all forms of racism and avoid universalizing.
In this paper, we name the two rivers as co-authors in recognition of their influence on the writers. In using the word ‘rivers’ we include ecosystems, as communications are heard, felt and responded to – by humans and multispecies – in various ways (Bawaka Country et al., 2019). The three writers collaboratively produced the paper, while Anne led the Martuwarra sections and Len mentored Sandra’s data collection with Bilya[footnoteRef:4], Collie River, and authorized the Noongar knowledge[footnoteRef:5]. The writing process offered Sandra, a settler Australian, the privilege[footnoteRef:6] of ‘writing herself home’[footnoteRef:7]. This writing group acknowledge the need for many Australians to ‘learn oneself into place’. We have written earlier that “Every Australian landscape is an Indigenous, storied one – and Australians have an inherent right to learn that joy in place, and a responsibility to live within the reciprocity of our places and our world” (Wooltorton et al., 2020). [4:  Bilya means River-with ecosystem. It is italicized as it is a Noongar word and not (yet) a proper noun. ]  [5:  Also see (Wooltorton, Collard, Horwitz, Poelina, & Palmer, 2020) for further information on this place-based methodology.]  [6:  Thank you to the reviewer who offered this. It is the truth. ]  [7:  Sandra has been learning Noongar language for many years. For reasons of deep respect, she does not use Noongar language and/or knowledge in public without Noongar collaboration and mentoring.  ] 

In this paper, first we provide the rationale for the paper, the aim and literature on relationships, particularly building upon our previous work. Next, we foreground the Martuwarra Fitzroy River in its vulnerability to eco-cultural damage by colonial development. We explain how different ways of knowing, being and doing underpin worldview, and illustrate this with the use of two key language words: liyan in Nyikina and Wirrin in Noongar. These explain place intuition, a wellbeing concept through which people and place relate. We synthesise these notions with commentary on deeply understanding place-relationships. Finally, we pay deep attention to Bilya. Sandra writes her relational experience as nature journaling with Bilya, the Collie River, supported in her voicing by Len as Traditional Owner and co-writer. This is transformative learning for Sandra. We conclude the paper by pulling the learning together around relational learning, language and worldview and common human strengths. 
With the overarching question of enmeshment, one aim of this paper is to highlight river relationships, because rivers are intrinsic to wellbeing, people, places and planet. It is to illustrate learning-how to notice the communicative, living nature of rivers, places and multispecies beings. It is to recognise, meet and greet our relations, some of whom have been long lost to many of us. Our river relations have never forgotten us though. They keep calling, waiting patiently – as they always have. The question of how people can deepen their relationships and feel an enmeshment with places is transformative, potentially political and action-oriented.
The second aim of this paper is to inspire action for change, and illustrate possibilities and opportunities. Behind this paper are four touchstones which frame the rationale, the first being environmental narrative as aspiration with a vision of earth as recoverable (Jepson, 2018). The next three are the Anthropocene, posthumanism and common worlds (Cutter-Mackenzie-Knowles, Lasczik, Logan, Wilks, & Turner, 2020). Simply put, environmental narrative as aspiration aims to redress the despondency caused by narratives of harm. The Anthropocene describes the idea that collectively, modernist humanity acts as a dominating geological force capable of disrupting the planet’s ecological balance, therefore human superiority over other species needs revising. 
By posthumanism we mean to reawaken what it means to be truly human, in the sense of human-in-relation. (In this paper, we refer to this notion as post human-centred.) As described by Cutter-Mackenzie-Knowles et al. (2020), posthumanism aims to decenter the human and rethink what it is to be human in multispecies worlds of living systems. Finally, common worlding is a generative and regenerative frame that foregrounds Indigenous and marginalized knowledges to refocus on Country[footnoteRef:8] and heal bifurcations such as those of people/nature, mind/heart and place/culture. The idea is to contextualize the touchstones in creative milieux, (intentional spelling) assigning aesthetic and relational connotations. Cutter-Mackenzie-Knowles et al. (2020) say, “thinking of these touchstones as living, aesthetic, haptic ecologies in a network of relationships, understandings and resonances is useful” (p. 21). [8:  When capitalized in Aboriginal contexts, Country refers to a broader notion of place than the English language suggests. It denotes a nourishing, responsive, relational, living terrain imbued with spirit that is at once the recipient and provider of love and care. Country – in this broader notion of place – is inclusive of water, for instance River Country and Sea Country. ] 

In the 2021 wet season, a group rafted the Martuwarra Fitzroy River with a film crew to promote Martuwarra as a living water system to governments and local, national and international audiences (Allam & Earl, 2021). The story[footnoteRef:9] offers a strong place-vision that brings together each of the touchstones, delivering to the people of the world a unique, precious, living ancestor narrative together with opportunity for hope and inspiration to engage. [9:  Please see: https://www.theguardian.com/australia-news/2021/jun/05/a-journey-down-was-mighty-martuwarra-raging-river-and-sacred-ancestor ] 

[image: ]
Figure 1 Danggu Geiki Gorge: see https://martuwarrafitzroyriver.org/about and  www.likenowhereelse.org.au for updates on the journey to protect Martuwarra
Further to this, co-designed films produced by Aboriginal-led partnerships screen on the Martuwarra Fitzroy Council’s website[footnoteRef:10] and in cinemas. Publication of proactive documents precede policy development, such as the Conservation and management plan for the National Heritage listed Fitzroy River Catchment Estate (No. 1) (RiverofLife Martuwarra, Poelina, Alexander, & Samnakay, 2020). As well, musical events are mounted[footnoteRef:11], advertising is organised on Perth public buses[footnoteRef:12] and leading academic speeches and publications comprise the ‘upstream’ action. These present and celebrate Martuwarra culture and reveal vulnerability. This is a sociocultural education campaign.   [10:  https://martuwarrafitzroyriver.org/ ]  [11:  For instance see Newsletter 14 on the website: https://martuwarrafitzroyriver.org/]  [12:  https://www.likenowhereelse.org.au/campaign_to_protect (note: this website is current as at 6/6/2021).] 

With this rationale as background, we focus on the transformative goal of helping heal the people - nature relational separation that is an intrinsic part of the modernist worldview. We do this using the common worlds wisdom of two Indigenous nations who understand people and nature as intrinsic to each other, not separated. Languages carry and circumscribe worldview, and we attend to the notion of Country as living and relational (Wooltorton, Collard, & Horwitz, 2019).  Previously, in an article called: Feeling and Hearing Country (Poelina et al., 2020), we illustrated common concepts and place-practices in two languages: Noongar and Nyikina. Recognising these, in this paper we sometimes generalise to an Indigenous standpoint. By no means is this universal. 
This Indigenous wisdom is active and functions communicatively. Rivers, springs and water places are central to Indigenous traditions, law and life; and rivers and land can hold living, sacred qualities. For instance Nyikina language understands water is the heart of the whole system of life through the notion of Oongkoor, which are living water places whose energy animates Country (Milgin et al., 2020, p. 8). 
The lexicon of our English language functions to convey meaning and shared understandings such as the mistaken conviction that people are separate from our places.  Writers such as Kimmerer (2017) explain that informed by the belief that there is a people-nature split, colonisers have colonised nations, languages and peoples, forcefully changing landscapes and natural places. European colonisers insisted that use of European languages and ways of knowing, doing and being would improve colonised peoples and their places. The intention was to, “obliterate history and the visibility of the people who were displaced along with their languages” for the colonial acquisition of precious goods and the people able to supply them (Kimmerer, 2017, p.5). 
Now, hundreds of years later, English language has become a nearly invisible tool and the Indigenous idea of land (inclusive of rivers) as a revered living being has become subordinate to the idea of land as natural resources warehouse. Abram (1996) first drew international attention to this notion, when he suggested the writing of language using a phonetic system subordinated perception of the more-than-human world. He says that in truth, a participatory mode of experience known to all place-based cultures is still utilised by the moderns. However, the “participatory proclivity of the senses was simply transferred from the depths of the surrounding life-world to the visible letters of the alphabet…” [which is imaged] (1996, p. 86). This notion leaves English language with its bifurcations as a silent coloniser. In response, we take Kimmerer’s (2017) suggestion to use kin in place of it or him/her, a small step towards communicating relationship rather than separation or doubt. We also use Indigenous languages to inform learning. 
We recognise that everyone has ancestors who are Indigenous to somewhere – by which we mean (maybe many generations ago) having deep, continuous ancestral connections to their homelands (Kimmerer, 2013). However some who are out of place may have severed their “deep empathic links to land” (Williams, Bunda, Claxton, & MacKinnon, 2018, p. 42). We assert that everyone has the capacity to feel ourselves as relation with those of us who are more-than-human – species, landscapes and rivers – to enact and celebrate our communicative entanglement with all our relations. 
In the next section, we introduce the context of development conflict. We interchange first-person voices to speak for and on behalf of the Martuwarra Fitzroy River, as a call to the world to help defend Martuwarra against fracking and mega-litre water pumping plans. 
Martuwarra Fitzroy River: Calling in People of the World
I am Martuwarra, Mardoowarra, River of Life in the Australian northwest.
My waters have flowed, streamed and stormed since the Bookarrakarra, creation times. 
I bring seasonality, culture, socio-ecosystem and food to my nations, Indigenous and all. 

I am Anne, Yimardoowarra marnin, Martuwarra guardian like my ancestors before me.
I belong to River, being duty-bound to protect, defend and care for kin, relation for eternity. 
I bring knowledge and advocacy, welcoming all from many lands to learn and protect River.

I am Sandra, mooja Martuwarra marnin, friend of River, settler like my ancestors before me.
I relate to River, and colonial history makes me duty-bound to learn with and care for kin.
Today, Australian Invasion Day 26th January 2021, colonisation and invasion continue.
Wunan Law is the law of the land and not of man. Of the Bookarrakarra, it means peace.
Used for governance by Martuwarra nations, all descended from artists – not from warriors.
In goodwill, the Martuwarra Fitzroy River Council formed to care for and protect River.

Even in these native title times, recognising all River’s people, places and heritage,
Fracking – 20 wells and more – water extraction, land clearing, abuse aplenty planned.
How about our songlines, bloodlines, obligations, cultural strength and forever knowledge?

Sacred River, love of River, care of River, protection of River, shared obligations now.
It is reciprocal, our kincentric riverine lifeway. River of Life, carer of all over time.
Must we go to war, as our only chance of continuing peace?

What is the true value of our River world: our peoples, cultures, knowledge, economies?
Beloved River Country, let them not destroy our souls, like Juukan Gorge’s disaster.
People of the world, we call you. Like our ancestors before us, help us protect River of Life.

***
Juukan Gorge was a rock shelter holding 46,000 years of human history, 600km from the Martuwarra Catchment. After its detonation in June 2020 for its iron ore content, great outrage, sadness and bad public relations followed, for which the company said sorry. A few executives lost their jobs and the new ones just want to get on with mining. (Allam & Wahlquist, 2020)
***

An Indigenous worldview, in which people see themselves as intrinsic to ecological health and wellbeing, has served the Martuwarra for many thousands of years. River is still whole, but extractive development now threatens kin culture, worldview and wellbeing. The worldview that slowly strengthened through the development of Western science is Newtonian/Cartesian. It is individualistic, mechanistic and reductionist, and is characterized by inert dead matter. The alternative is a world that is alive, sentient and characterized by a flow of things, a continuum. As Kimmerer writes: “[Western] Science pretends to be completely rational, completely neutral, a system of knowledge-making in which the observation is independent of the observer” (2013, p. 19). She refers to the knowledge tradition that sees itself as able to sit outside nature and look in, often missing the lively contribution and interchange of such actors as the grasses. 
Over the last fifty years, science has superseded its Newtonian/Cartesian roots, providing new physics and interdisciplinary ecologies for a worldview of sentience, unity, living waters and living nature (see for instance, Wooltorton, Collard, & Horwitz, 2019b). However, referring to adherents of a Western worldview, Mathews writes: “Unequipped to switch cosmological frameworks, we continue to do our social and normative thinking within the framework of Newtonianism” (1994, p. 30).  Now 2021, this Newtonian/Cartesian worldview has strengthened through neoliberal justifications (Springer, 2016) to levels of power and corruption not previously visible to so many (Monbiot, 2016). Salami (2020) refers to this Europatriarchal knowledge as a binary, dualistic way of knowing that seeks power and control through acquisition; a form of knowledge that is self-perpetuating, unable to see the ground on which it stands. Using this logic Juukan Gorge, symbol of very many desecrated sites, is forever gone. 46,000 years of stories, histories and sacred waters sold for the small price of tonnes of iron ore. 
From an Indigenous perspective, places and rivers are actively engaged in intuitive communication and messaging, understood through more-than-human behaviours such as bird visitations, wind variations and weather inclemency, and this is common knowledge in Australia’s north and well-known in the southwest (Wooltorton, White, Palmer, & Collard, 2020). These stories demand careful attention, perhaps whistled by a mudlark, sung by a magpie, danced by an elder, told by a storyteller, carried by a flock of birds, conveyed on the wind or brought in with a storm. There is also a place intuition, felt by perceptive people, rivers and ‘Country’, the ground we stand on. We describe the learning of this below.
Wellbeing and Attending
Various Indigenous languages use different words for an intuitive place-responsive capacity, which is called liyan in Nyikina lands, and wirrin in Noongar lands. Here is a description of liyan within the concept of first law, which links ethics, law and intuition:
First Law embodies the concept that is known regionally as Liyan—the feeling of a deep personal relationship with all living and non-living things [9]… Liyan is the spirit within us that connects us to the universal spirit of life. First Law is about creating positive energy and being true to ourselves, so that our spirits are at peace. (Redvers et al., 2020, pp. 3-4)
As background on liyan, we invite you to view the small film ‘Liyan’ produced by Marlikka Perdrisat (2020), a young Yimarrdowarra marnin (woman of the Martuwarra). ‘Liyan’ shares the learning of elder Micklo Corpus, to explain liyan through an Indigenous worldview. He describes liyan as instinctive and embodied. This is a deep and enduring relationship entwined with past, present and future in a circle of time. For Anne, liyan is her intuition, moral compass. She must pay extremely close attention to her responsibility to maintain harmony and balance with multiple species in reciprocal kinship relationships with Martuwarra, Fitzroy River Country and peoples.  
Bawaka Country et al. (2016) describe the process of ‘attending’, or paying extremely close attention to place/time, to see it as emergent relationality, as gradual co-becoming. They use an Indigenous kinship system and its cyclical patterns to dissolve binaries between Indigenous and non-Indigenous, human and more-than-human, and to dismantle the hierarchy where academic understandings are seen to be more legitimate than Indigenous forever knowledge systems. We use this process of attending, to develop habits of connecting and observing synergies.
One might ask, how do these ‘sensibilities’ translate into a Western mindset? This is an interesting question to answer, since they are hidden in plain view (Wooltorton, Collard, & Horwitz, 2019a), relying on conceptual understandings, visualization and creativity. It is to recognize that the memories, visions, strengths, possibilities, hopes and dreams – and desecrations – of ancestors including those of more-than-human beings are in their landscape places. Not necessarily seen, they reveal themselves through animal messages, synergies, archetypes and shadow-traces, intuitions and feelings. These feelings might be joyful, empowering and optimistic, or perhaps might send chills up one’s spine when moving over dark, sad places. This is how place responds to people, particularly when there is openness and receptiveness, empathy, creativity and imagination. These skills are part of the process of attending. 
To understand the experience of enmeshment with nature, some Indigenous people sense that rivers might feel lonely without people. For instance, to explain why waterfalls no longer exist but recently cascaded generously into the ocean along the Kimberley coast, Bessareb cites her uncle:
‘Dat country im lonely, ‘is people dey all gone, no one dere to look after ‘im anymore, so dat country im lonely, im sad, dat why dat water bin dry up, ee missing ees people (2010, p. 45).
Bessarab (2010) comments this is a very different type of explanation than a Western understanding which might propose changed water courses, climate change or drought as explanation for the phenomenon. 
Engaging in a learning journey to heal her river relationships, Sandra uses a form of nature writing, using a process of attending or paying close attention. The idea of this writing is to develop experiential learning of a communicative river engagement. It is to learn to engage the senses to feel and hear place. Some journal entries are below, following the introduction.
Bilya, Collie River
The four tributaries of the Collie River, Bilya, meet in the upper Leschenault Catchment, upstream of Wellington Dam. Downstream from the dam, Bilya is one of five rivers, two of which – the Brunswick and the Wellesley – flow into the Collie before flowing into the Leschenault Estuary. (Government of West Australia, 2021)
Sandra: 
I was born and grew up in the southwest of Western Australia, but for the last decade or so I have lived in the northwest, 150km from the Martuwarra Fitzroy River. During summers, I visit family in the southwest, and during each return visit, I notice more land clearing and harm to Bilya. This visit I noticed Bilya has only a very low flow. I do not recall having seen kin so dry.
Being-With
In summer evenings I regularly walk along Wagyl Bidi (Ancestral Serpent trail), the River walk trail east of Collie town beginning at the Mungalup Road bridge. I use protocols and skills of attendance first learned from traditional owners including co-writer Len Collard, a couple of decades ago. 
I sing out in a loud, proud voice to Ngangungudditj walgu[footnoteRef:13], the hairy faced snake. I tell kin in Noongar language that I am Sandra, back in Collie and walking with Bilya again to remember myself to kin, to voice my love for kin and Bilya, and to bring my goodwill, my friendship, and my full attention. I call out that I am sad for kin’s reduced flow. I sit with kin. I tell kin stories, listen for responses, walk her trails and then I bid kin goodbye, intent on returning tomorrow.   [13:  Spellings vary. For example, walgu and wagyl refer to the same ancestral creator character. ] 

***
To understand the degree of respect necessary, we invite you to view the film: ‘Bilya’, and read or listen to the account by traditional owner Joe Northover, who is a Beeliargu Wilman Noongar man. Beeliargu is a person of river and river Country, who speaks for and with Bilya. Wilman is the language region he speaks for (around the Collie River). (Northover, 2008). 
Beckwith Environmental Planning (2010) also cites Northover, as follows: 
The Ngarngungudditj Walgu came from the north of Collie, passed through the Collie area and moved towards Eaton, forming the Collie River and its tributaries (including the Brunswick River). When the serpent reached Eaton, it turned its body creating the Leschenault Estuary and then travelled back up the river to rest at Minninup Pool.
Many Noongar people feel wagyl as bringing a sense of peace, and there are accounts bearing witness to a shimmering rainbow carpet snake who is creator spirit and cares for fresh water (for instance, L. Collard, 2008). Meanwhile other encounters of heard, felt, unseen entities such as balyats, mammara and wurdatjies may bring messages of suffering experienced at that site by ancestors during the colonial conflict eras (for instance, Mia, 2008). Appearances of birds, animals and slight movements of leaves and grasses (independent of wind) also bring messages to perceptive humans (J. B. Collard, 2010; Nannup, 2010).

Sandra:
After calling out to Ngangungudditj walgu and introducing myself in the proper way, I sit quietly paying attention. Sometimes I feel the breeze stop for a moment and there is stillness. Sometimes, if it is already still, I feel a zephyr. 
One day, at dusk, when people should be preparing for night, I was sitting quietly with Bilya.
Suddenly, I noticed a huge owl sitting beside me in the rushes. We made eye contact, briefly. I instantly remembered Noongar lore: I should not be sitting here at dusk without a firelight or torch. Was this owl Balyat? I bolted immediately, hurrying back along the defined clarity of the Wagyl bidi. Once I settled down, I laughed with Wagyl and Bilya, feeling our mutual aliveness. She still likes to play! Cheeky! I promise to do the right thing. Did I say burdawan, farewell, as I ran off?

Sandra (Next Day):
There is a strong wind today and the summer sky is overcast and comfortably cloudy. The birds and animals are animated, noisy and industrious. Wardang the crow shows leadership qualities reflective of kin Wardangmat kinship moiety leadership. Kin clan regularly dominates the soundscape, but today’s community announcements seem particularly significant. 
***
Since the dawn of time, all southwest life – humans and other than humans – has been organized around two moieties or halves, being Wardangmat (belonging to Wardang, crow) and Manitjmat (belonging to Manitj, corella, white cockatoo). This kinship system designates family relationships and specifies individuals to whom one can marry. It assigns all creatures and humans to a moiety and subsection, indicating relationship and obligation.
***
As I sit writing, in my home not far from Bilya, wardang the crow regularly gains my attention, interrupting my thoughts with a penetrating call. Repeating sounds similar to kin own name[footnoteRef:14] kin adds the occasional noisy, voluminous ‘w-aaaaaar-dang’. When nearby, my verbal response to wardang uses kin Noongar name and Noongar language, which often generates kin interest and mutual eye contact, and sometimes movement in steps towards me.  [14:  Noongar language is onomatopoeic, so many of the bird calls are their species names.] 

Karack the red-tailed black cockatoo has also been out in big numbers today and as I write about crow, karack clambers noisily for attention. I sense my community want me to stop writing inside our house on the edge of the forest, and join the interactions outside. I recognise the inside/outside binary needs loosening! I feel drawn outside.
As I approach the Wagyl bidi trail for my daily amble, the wind is still boisterous, bossy, noisy and cheeky – causing seasonally loosened bark to peel off the blue gums and crunch underfoot, and leaves, twigs and small branches to drift and tumble near me as I walk. I hear my creaturely community is excited.
On arriving at Bilya’s edge, I call out to Ngangunguttij walgu, throwing my sand to let kin know I have arrived. In Noongar language, I speak my intention to cherish kin and request kin care, but today there is much commotion around Bilya. I become clear that my role is to wander, listen, watch and attend. Today I am merely one of the co-actors in our multispecies cacophony of activity. 
Tjidi tjidi the wagtail clan in a pine tree attracts my attention as I walk. I see an impressive meeting of maybe 35 birds scuttling, shaking tails, chattering and gliding/hopping/flying from branch to branch. The combined tjidi tjidi twitches and tones (sounding just like their Noongar name: “tjidi tjidi tjidi tjidi tjidi tjidi tjidi tjidi tjidi tjidi”) composes a surprisingly familiar, reassuring hum. The gathering is taking place about two or three branches above my head, between Bilya and me. I know I am seen, but there is no particular interest shown in me today. Often tjidi tjidi groups will send out an individual to lead the visitor away, but not today. The meeting feels important. The weather is wintery with impending rain, a welcome change in this long, dry summer of drought and forest fires.  
As I walk, I see that parrots in marri trees have knocked hundreds of large nuts down. Nuts, twigs and leaves are scattered scruffily across the trail, and I cannot tell which species did this. I need to take care when stepping as the fallen nuts can easily cause a rolled ankle! My attention is redirected to a great ruckus on the opposite river bank, high in some huge, old marri and jarrah trees. I hear karack the red-tailed black cockatoo, but I cannot actually see even one. As big as individuals are, they are expert at camouflage in the tall trees. 
The throng across the river is loud and disorderly as the wind-speed increases and rain threatens. I sit down to observe, when a trio flies out and crosses bilya overhead. I see their red tails. The remaining karack group are still incredibly noisy, but I feel peaceful for having seen them.  These characters make as much noise as wardang the crow, and sometimes there seems to be jostling for the top job. I worry greatly about manitj the white cockatoo though, a threatened species of whom I have not seen even one this summer. As leaders of the manitjmat moiety, manitj traditionally have a top job alongside wardang of the Noongar wardangmat moiety. What is happening to the balance of bilya and our forest, I wonder, without the company of these clan folk who collaboratively lead our multispecies governance? Bilya might feel lonely without them, like I do.
Although the wind gusts continue, I become aware that the noise level drops unexpectedly. My attention is beckoned higher than the tall tree tops, where I observe a flock of small birds in formation escorting a hawk. I presume hungry hawk needed eviction from their social activities. These small birds often display such cooperation. Once the entourage passes the volume of intermingled bird communication returns. This reminds me to pay closer attention. All the birds notice this several seconds before I do. I only look up because the noise level has dropped.
Wind as Metaphor: Feeling the Unseen
Towards evening, the wind speed increases with its own voluminous attention seeking dominating the ecoscape. While creating impact today, wind could not drown out the birds. The louder the wind, the louder kin collaborators. It is threatening rain, so I bid Ngangungudditj walgu burdawan, farewell. I feel at home here, a sense of belonging-with this place. 
***
How did I, for most of my life, overlook the agency and intention of wind, who enlivens the creatures and animates the place-spirit? Every school teacher and parent (of whom I am both) knows that wind whips up children’s energy – making them run, laugh, frolic, and sometimes, incapable of staying on task! We have felt this responsiveness since childhood. Like many elements that sit in plain view, here is a dimension I have previously overlooked. As described by Bawaka Country et al. (2019, p. 687), “Winds and the land, things not seen as sentient within a dominant Western frame, have response-abilities, emerging together as Country”. 
There are two key aspects of responsibility, according to Bawaka Country et al. (2019) – response and ability. These response-abilities, which form part of a relational way of being, require deep attentiveness, recognising that one is engaged within a sentient, living world of all beings; and a requirement to respond. It does not include responsibility to, or responsibility for anything. Rather, there is a requirement to respond to meanings communicated, understood and learned in more-than-human[footnoteRef:15], ethical, contextual ways.  [15:  More-than-human refers to human and all beings.] 

For response-abilities are to our ancestors, are response-abilities as our ancestors, entangling time and space – they are not separate from us. Importantly, this is more-than-human. The wind sings and needs to be sung. Our response-abilities are not just to human ancestors, but as more-than-human worlds that might not even be there anymore. Trees cleared for a mine remain our response-ability to sing and hold and keep alive. (Bawaka Country et al., 2019, p. 687)
***

Sandra (Two Days Later)
It has rained and felt chilly for two days, and the multispecies forest orchestra continued each day, only quietening while the night creatures including tawny frogmouth and owl in the trees, and bandicoot on the ground, come out to take up their roles while the day creatures sleep. 
It is late afternoon as I set out on my daily amble. Today I feel called by the Minninup bidi (trail) and respond by heading off along the river in the opposite direction to normal. This bidi takes me away from Bilya, through forest shrouded with late summer flowers. I see yongka the grey kangaroo, standing observantly. Overhead djakal-ngakal the pink and grey galah squawks, and nearby is kin friend. Kin stands askew a tall tree trunk looking like kin intends to enter an old tree hollow. This is typical of where djakal-ngakal nests and I wonder how the unseasonal wintery weather is influencing summer behaviour.
Arriving at Bilya, I continue past Minninup Pool and sit at a sandy beach. It is calm with a light breeze. I greet Nangkungudditj walgu in the normal way, today offering a more detailed story, advising my plan to leave for the northwest in a couple of days. I just sit today, watching the other bank, listening to the bird communications. I hear Wardang the crow is nearby. I see a flight of three Ngorlak: white tailed black cockatoo, crossing the river and screaming out as usual. The water is very clear, its level unchanged following the recent rain. 
Today I feel drawn in and in response, I paddle my feet. Then, two or three metres downstream I notice something making bubbles and concentric ripples. Thinking it might be yabby the small freshwater lobster, or maybe a school of tiny fish, I investigate. Nothing – the sand under the surface appears undisturbed and there is no evidence of what caused movement. I sit down again. A couple of minutes later, I see another small circle of activity, this time a little deeper. Upon investigation, again I see no creature – bubbles from the underwater river sand, probably. I sit back down on the water’s edge in the sand and observe the avian activity. Then, I see something. Towards or rather across the middle of the river, I see a diaphanous, radiant rainbow glow in the small wavelets in the middle of bilya. Shining and glowing, with mixed translucent and mingling greens, mauves, blues and pinks, like an aquatic rainbow. I take photos, which upon inspection, are lifeless and dull. I could see this image for several minutes, and it has imprinted with beauty in my mind’s eye. I carry this image with me now, while I grapple with its message. I feel a commitment to protect this vulnerable river. I vow to speak kin situation in English.
***
As I write, ngorlak the white tailed black cockatoo in the tree in the back yard intrudes into my thoughts, reminding me of the deep respect many Noongar people apply to beings and places. For instance Noongar people have a profound respect, perhaps fear, of weerlow the curlew, understood to be a very powerful bird who brings news someone is going to die. (Buchanan et al., 2016; Collard, Harben, & van den Berg, 2004) Further, it is common knowledge in the southwest that big male kangaroos have a right to conduct their own business undisturbed. Similarly, one must keep clear of dugatj the snake. 
***
My practice has brought a meaningful recognition, a practical knowledge – and a feeling – of love, of immersion in a more-than-human place; a living nature that is all around me, with which I, as a very small part, can communicate. I can feel, hear and see my place anew. 
***
Decolonisation Reveals the Radiance
Earlier, we asked how people could learn to deepen their relationships with rivers, to feel a compelling sense of enmeshment within their places. English language, with its discourses of separation, makes this topic tricky. We found that when writing, even prepositions like ‘the’ separate knower and known. When storying Bilya, for instance, Sandra felt like wagyl bidi trail was inviting her to walk alongside, and in fact helping her decide which way to go. However, the correct use of English required the preposition ‘the’, separating bidi and assigning passivity as ‘the wagyl bidi’. (For this reason, we omitted ‘the’ where possible in text.) 
Mountains, rocks, fire, water and places are animate in Potawatomi language, with the use of kin terms to address the living world (Kimmerer, 2013). This is also the case in Noongar language, which speaks an active, communicative, living knowledge system underpinned by the relational trilogy of Boodjar (Country), moort (family or relatives) and katitjiny (knowledge, or learning). In this system, moort, or a person’s relations, can be animals or plants in a particular place. For example, yongka might also be uncle and jarrah (a tree species) can be brother. This makes sense through a kinship structure inclusive of human and more-than-human relationships, a kincentric ecology. Kinship is foreground rather than background, in the sense that these living relationships are experiential. For instance, while walking Bilya regularly, Sandra took a day trip to Perth city. Walking along St George’s Terrace, she heard wardang the crow call out. Her felt reaction was to respond; but noticing other walkers, she looked down and quietly walked on. Instantly she felt ashamed for ignoring wardang. She immediately understood another pain for traditional Noongar like Fanny Balbuck and her ancestors (Ryan, Brady, & Kueh, 2020) who lived here – and walked on these walking trails now city streets – in 1829 during colonisation. Ignoring place-relations hurts.
Using two Indigenous languages, Nyikina and Noongar, people and place connect through a familiar relationship, which in Noongar language is gurduboodjar – which translates as heartlands or love of place (Moore, 1850, p. 45). This is ‘home’, in the sense that ‘home is where the heart is’. In Noongar language, home is a relational place, inhabited by more-than-human kinfolk, where moort always lived. In this way gurduboodjar is Noongar moort (family), involving response-ability to rivers and kin species. Sandra found that without her thinking mind intruding, her body and senses respond to landscape-embedded invitation. Once removing linguistic and conceptual binaries and prepositional restriction from our minds, we are free to engage and respond with our living world. 
We can understand our rivers not only as arteries and veins of landscapes, but also as nurturers of our bodies and souls. Like time itself, we-together respond to the seasoned, animate earth, emotion and grief, and political impression by the multispecies orchestra of place-governance. As actors and communicative influencers in our lives and communities, we with rivers together, act not as drains, but as living animate beings. 
To this point English language with its implicit binaries has colonised our thinking, each other and consequently, ‘othered’ the radiance and in-our-face agency of our places, winds and their powers. Colonisation is in our shared English language, and colonial liberation is in our own hearts, mind and experience. Decolonisation reveals our collective potential.
Conclusion
We are aware that as long as we speak the language of the coloniser, live in a colonised country, or have been schooled within the system of the coloniser, we are both colonised and coloniser in our thinking, our habits and necessary practices. The practical recognition that humanity has response-abilities with our places through endless multispecies relationships brings us richness, diversity and unlimited strength to make change. It is engaging, transformative and politically empowering. In our experience, practitioners become active participants-with rather than passive bystanders or admirers-of our places. This is actionism that is solutionary (not revolutionary); using the touchstone of aspirational language. 
The question we set out to answer in this paper was, “how could people learn to deepen their relationships with rivers; to feel a compelling sense of enmeshment within their places?” This is a post human-centred question for the Anthropocene. It is to pay deep attention to common worlds embedded in plain sight, within hearing range in rivers and watery places. It is to sense our engagement within the creative milieux, to ‘feel into’ one’s response-abilities, to learn-with riverine ecosystems, to listen, hear, participate and actively respond. This is at once a political position, and a rallying call to respond, to voice, to speak out. We are intrinsically related members, held within a collaborative animate heart. Our relationships may be ‘in our faces’ such as the wind, or the air, water or bushes nearby. Indigenous languages speak these relationships into practice. 
The position includes singing out to entities and creatures, and this could involve learning the local Indigenous or place-language. This is no time to be shy and retiring. It is to communicate across binaries in order to experience the dissolution of barriers only in the mind. Writing and storytelling can support verbalising of experience, helping to bring to mind place-based wisdom. The enterprise is creative and liberating, and rivers are dying for people to speak out for and with our greater selves. Rivers may feel lonely and sad, and yearn for missing species – including people. To compound this separation, they are under colonial attack, intent on regarding our greater selves as mere economic resource for financial growth.  
We commented at the start that these two ways of understanding ourselves as human beings in our world, our worldviews, have different implications for engagement with and care of our landscapes, rivers and water places. Briefly, the colonial, modernist worldview separates people from place, mind from heart and place from culture, and as such cannot hear or feel the multispecies, living nature, or the vitality of our places. This is responsible for the human domination of the Anthropocene. An outside observer could easily understand this to be madness, a deliberate place-deafness and emotional silencing. Place-deafness and emotional silencing are essential qualities for detonating 46,000 years of human history, draining or fracking a cultural river of life, or intentionally causing further climate change through new gas mines for economic development. 
The Indigenous standpoint taken in this paper is place-relational, exemplified by love-with and reciprocal care of Martuwarra – and Bilya – for millennia by Traditional Owners, and now those who stand-with kin. Collaboratively writing this story into one voice has offered Sandra the privilege of experiencing, and ‘writing herself home’. The writers will give further attention to Indigenous leadership of post human-centred research methods in the near future.  An invitation to an inseparable communicative bond of caretakers-with Rivers and local places since the dawn of time, is open to all of humanity, as it has always been. We suggest beginning by singing out greetings, and waiting for responses. Keep returning – River has memory and remembers, and one day the response will be recognizable. 
As worldview, this collaborative standpoint sees place as alive and responsive, and humans having response-abilities leading to care and speaking-for, or voicing. The shared position involves learning through standing-with Indigenous mentors, and learning to hear, feel and respond to Country. It is to decolonize Indigenous communities, and decenter humans for Indigenous-leadership of ecosystem restoration. Traditional owners share this aspirational, visionary standpoint with the world – and governments – through websites, invitation, films, videos, public presentations and more. As such, it is a rallying call to action, to respond locally and globally. It is about learning to care – for and with one’s place, one’s wellbeing and the wellbeing of all rivers, and therefore, the planet. For all of our sakes. As Elders say, this is a regenerative movement from ‘me’ to ‘we’; a collaboration that includes the community of life and people of many nations. 
A common human strength is that we all have ancestors who are Indigenous to somewhere and we all have capacity to relate. There is another great social transition in place at this historical moment, as our collective community comes to understand once again that we are intrinsic to our watery places. We are all place-kindred, river peoples, but some of us have long ignored our ancestral knowledge. It is in our psyches and our hearts though, and our landscapes and rivers are calling loudly for us to attend. Listen: hear the calls of rivers of the world, growing louder and stronger. Opening to this call can bring joy, love and reciprocity in our relational inter-being, great healing and regeneration. It demands deep respect and full attention. 
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