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The fiekds of expressive arts therapy and creative arts therapies have long
kaown that the body plays a role in mental health and wellness. Long before
e formal practice of psychotherapy emerged, humans turned to arts-based

as a way of transforming difficulties when confronted by crism, trag-
ody, or loss. As A spocics, we have been turning to the healing rhythms and
syschrony of the arts to confront and resolve distress for thousands of years.
These sctwons emerged not only as individual forms of reparation, but also
through socal engagement. capitalizing on connection with others and com-
munity as agents of healing. In recent years, nonverbal approaches including
an emphasis on the body’s response 10 trauma, have emerged as accepted and
effective methods 10 address and resolve traumatic stress.

Embodiment is a term that i1s now ubiquitous in the field of mental health.
The word embodiment refers 1o a tangible or visible form of an idea, qualty,
or feching. 1t is the personification, incarnation, or manifestation of a way of
betng or charactenstic, such as “she is the embodiment of hope™ or “thewr
musical performance embodicd joy and exuberance.”

In comtemporary psychotherapy, the term embodiment has taken on a

different meaning. Many therapists are now familiar with the idea that
the “body keeps the score” (van der Kolk, 2014) or the “body remembers”
(Rothschild, 2000). “Our issucs are in our tissues” (author unknown) is another
phrase often used by body-based practitioners (yOga, massage, and others) to
describe the importance of physical awareness. Psychotherapists generally see
embodiment as a capacily that supports a healthy relationship with our bodies,
#thMglMMkﬁnsm\ internal felt sense,
4o known as interoception.
hummmmdmwdimmmmm
Knows as embodied practices, particularty within the field of traumatic stress
s hmmlhenmmolmmm
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o through self-appreciation 'anc_l self-acceptance of what we
well-being thrc he moment (Malchiodi, 2020). This perspective als
sense and fcgl mtt ?s not just a one-time event but is an ongoing
that emb-ommelLlatio“Ship with one’s body. It involves various mind-bog,
establishing a :oach es to sustain attention to how one’s body responds 4 :j
ENELOW CFY t. Body-based awareness is a form of “somatic : g
B e v I’s understanding of self i
ligence” that increases an individual’s un g ol sell, others, and
wo;l::.a trauma specialist, 1 believe the kindi of c,?gn.iliong emotions, ang
somatosensory experiences we want to make “stick with clients when using
art-based approaches are key to eveptually helping them imagine new narra-
tives, post-trauma. In other words, if we do not eventual-ly help individyg]s
move away from distress, we leave them with thoughts, feelings and sensations
that will not support new narratives of pleasure, confidence and hope. This
premise also emphasizes that somatic approaches re-sensitize body and ming
and develop the capacity for positive emotion through engagement with the
body (Malchiodi, 2022). Within the field of expressive arts, dramatic enact.
ment in the form of dramatherapy is an approach that uniquely integrates mul-
tiple pathways for imagining novel and reparative stories and restoring health
and well-being in the body as well as the mind.

Why is dramatherapy an embodied approach? I think there is one obvious
answer to this question—it helps individuals find reparation through performa-
tive change. That is, individuals are engaged in a multi-layered, action-oriented
process that taps many levels of expression. Whether improvisation, role play,
theatrical reading, or actual performance on stage, dramatic enactment gener-
ally integrates movement, gesture, sound, voice, playfulness, visual experiences,
and storytelling. Dramatic enactment provides the opportunity to try out new
narratives not only through language, but through embodiment of a character.

In years of work with survivors of interpersonal violence, disasters, or war,

I have witnessed individuals who are literally haunted by a theater of sensa-

tions in their own bodies, unable to control how those sensations impact them

in multiple and adverse ways. Dramatherapy addresses the complex sensory
and somatic issues that traumatic stress causes and that are not easily amf_f]'(*
rated by more cognitive forms of intervention. Landy (2005) explains this a5
the “doubleness of all human life.” In other words, when enacting a ro}& the
individual has to be more than one entity simultaneously, to play ones O“:g
role and the pretend role. I believe this dynamic naturally allows people

o . ; Iso
experience and act out multiple perspectives, not only in the mind, but @
through the body.

Physicalj,
Practice o

: ts
. s book brings together the wisdom and collective knowledge of ;;5225,
n the application of the principles of dramatherapy. Each chapter 1otF e
explores, angd illuminates one or more aspects of how dramatic C_na:olume
addresses embodiment within the context of trauma. However, ths

and its edj
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tor go far beyond that—they bring to light the integrati® o
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of dramatherapy. theatre, and performance in all its depth and complexities.
These intersections are the foundations of why these approaches are resonant
with somatic practices and body-based strategies.

Trauma and Embodied Healing in Dramatherapy, Theatre and Performance
sets @ NEW standard for how psychotherapy can envision the treatment of trau-
matic stress. It expands our knowledge of creative and expressive methods and
just how they can be applied to resolving the body’s experience of trauma.
More importantly, this book provides readers with a framework for establish-
ing a pathway to re-sensitizing the body to narratives that are at once resilient,
reparative, and restorative.

Cathy A. Malchiodi, PhD
Author, Trauma and Expressive Arts Therapy: Brain, Body, and
Imagination in the Healing Process
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Introduction

This chapter is a self-reflective account and analysis of my own lived experi-
ences with childhood trauma while growing up as a woman and a queer identi-
fying individual in India. The intention of this chapter is to explore trauma
from a mythopoetic lens in order to actively engage in understanding the role of
myths, symbols, and embodied rituals in healing, and to give a unique language
of expression to one’s distinct experience of trauma. I will examine different
roles of mine throughout the chapter as a former student of drama-therapy’,
client in therapy, and practising drama-therapist.
The term ‘mythopoetic’ can be understood as a derivation from the term
ythopoeic’ which is defined as pertaining to the making or giving rise to
myths (HarperCollins, 2023). I will be exploring how myths get composed in
t!le dreams of the victims of childhood trauma and in the client-therapist rela-
tionship in psychotherapy, giving rise to a mythopoetic language or imagery.
The coming together of the two terms ‘myth’ and ‘poem’ in the word ‘mytho-
‘poetic’ can be enlightened by what Joseph Campbell writes about myths:
reread them [myths] as poems and they become luminous’ (Campbell, 2012,
P.9). Therefore, while engaging with my lived experiences, I will be looking at
the universality of symbols and rituals, alongside their individual meaning
€ld in my poetic imagination. I hope to argue how this mythopoetic language
Can act ag 4 container for the memories, thoughts, emotions, ideas, and healing
fesources that might be unavailable to conscious awareness due to traumatic
eXperiences, Engaging with stories, myths, rituals, or symbols is engaging with
the lost resources of emotions, memories, and wisdom present in the body.

[ will be exploring a mythopoetic approach to trauma, not on!y with refer.
®0Ce to the unconscious psyche, but also in relation to an e_n}bodled felt eXpe-
fience. I wish to achieve this not just through ‘what"I am writing but alsg ‘how’

4m writing about it. For instance, while e).iplonng my experiences of the
“Ountertransference/transference relationship in tt}erapy, I will be ]ooking at it
1Ot just in terms of projections of the unconscious psyc.he, but also 5 At
archetypal event, where myths (both private and collective) get re-enacteq

“
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ble to explore and document My eXperiences thry, ,, Houy
have beenﬁictive essays, daily journal entries, record_of MY dreg, lfferenl
-reo years, and Pefson‘rfll A Mem(?nes ‘an b eS erg
eriod of t“}’} (rauma as a therapist, I remind myself that it jg ;, SCewmg
working w“curacy of the content of the traumatic memories of tp, cli: Mg
about the aceaning we made of them together. In this writing (oo, | rocums by
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?i]:nrcr:ahas the potential to be A aclil ; triggering, Itherexfo:;
would like to acknowledge the'suppor_t systems and containers | hyq he
person of my therapists, SUpervisors, friends, and colleagues.

: 3
le

Social Location and Cultural Considerations

Since I will be exploring cultural and religious symbols, it is essential to nap
and acknowledge my social location. I grew up as a Savarna Hindu woman i
a Hindi-Haryanvi speaking upper middle-class family of urban Norther
India, where we had the privilege to practise our religious beliefs and rituas
without any socio-political barriers.

Though I will be giving voice to some of the experiences that might b
unique to the context of India, I would like to put a point of caution herefor
the reader to not treat my experiences as the universal experience of all the
different communities and groups of India. Especially because many Western
and Hindu upper caste theorists have, over the decades, promoted and assumed
‘the Hindu’ context as ‘the Indian’ context. Hinduism is one of the many r_eh;
glons practised on the country’s diverse land. The reality of casteand ethnicity

based oppression and differences makes it imperative to be mindful of ¥
different ind
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vidual and collective meanings attached to symbols and W%
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4nd the hakim of the Islamic upani tradition - many of whom also
M"c what we today c.all‘ psycholog}cal medicine. In addition, there are
:Msts, horoscope specialists, herbalists, dtvipers, sorcerers and a variety
p hamans, whose therapeutic efforts combme elements from classical
of astrology, medicine, alchemy and magic, with beliefs and practices

I,nd:ltlh ¢ folk and popular traditions. And then, the ubiquitous sadhus, swa-

o maharajs, babas, matas and bhagwans, who [...] claim to specialize in
yhat in the West [...] used to be called ‘soul health’ - the restoration of

moral and spiritual well-being.
' (Kakar, 1982, p.1)

Weunderstand from this how the religious, ritualistic, or mythopoetic dimen-
sions of understanding healing and suffering have traditionally been part of
the Indian landscape. These dimensions will be explored as a vital aspect of
drama-therapy to make it a unique modality for therapy that can bridge,
through the embodiment of metaphors, symbols, rituals, and stories, tradi-
rional healing practices and psychotherapy in the field of trauma.

Explaining Trauma

There is not one single definition of trauma. Through this writing, I have
engaged with different definitions relevant to the inquiry of this chapter. I refer
to the literature in the fields of psychodynamic and analytical (Jungian) schools
of thought, alongside trauma-informed care, drama-therapy and expressive
arts therapies (Kalsched, 1996; Sajnani & Johnson, 2014; Herman, 1992; Mal-
chiodi, 2020). Herman’s (1992, p.33) definition of trauma stands close to my

experiences:
n affiliation of the powerless. At the moment of

ered helpless by overwhelming force. When the

force is that of nature, we speak of disasters When the force is that of other
human beings, we speak of atrocities. Traumatic events overwhelm the ordi-
nary systems ’of care that give people a sense of control, connection, and

meaning.

Psychological trauma is a
trauma, the victim is rend

i 2007) shares a concern about defin-
. cyltural lens, Krimayer (2007) ut defin
Seen from an intere g the term ‘trauma’ as a metaphor, they suggest

i ile discussin :
ing trauma. Wh human experiences but exclude others. For exam-

4% include certain :
t;i:t ?r::r%:: glﬁngs attention to a psychological wound caused by discrete

43  violence or sudden loss. Howe\_/er, it takes the focus away from
ents such a {es that may be prevalent in some cultural contexts. This
the l?uman Stmfegness of several intercultural issues, especially in the under-
requires an awa s of suffering used by different theorists when explaining

g the idiom : : )
iin?;:glotiave borrowed from these different perspectives to give one language
u i
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Ghost in My Dreams

Sk : [ was a drama-therapy trainee in London. It was 3 ¢
This 18 from_thet i}vr:een“{t;ear\;f 4¢’ for the first time. I saw a huge ghost-like figure emoel rd
pecember $gi1t shifted some stuff that stood on the study table by the side of my beg
mgd“:l‘.\fs;oo e?.;.l'ed. As it became recurrent, dream after dream, the image started com.
?: cllossrp to me, penetrating my physical boundarie§ that felt like violation angd
abguse. T would be left with the bodily sensations of having been touche4d. I could see
a clear archetypal image that Jooked like a ghost and felt an energy, like a force of
the wind, touching my body. As the dreams continued, there were multiple implica-
tions upon my physical and mental wellbeing in the form of disturbed sleep, reduced
appetite, anxiousness, feelings of numbness, helplessness, fearfulness, and persistent

fatigue.

 have struggled to give one name to this image. However, for this chapter,
I find it useful to call it a ‘ghost’ as I have used this term intuitively since I saw
it. The Hindi word for ghost is bhoot. It is not a surprise that it also means
‘past’ when seen in relation to trauma. In his book The Inner World of Trauma,
Kalsched (1996) calls such a figure a ‘diabolical trickster” (p.16). His explan®
tion of this term stands nearest to my experience. He uses this term to describe
the persecutory figures found in the dreams of his patients who have suffered
‘:v‘:::?;ﬁg 1'1153 ::l(ilzlerlt;nges including sexual abuse and violations. These ﬁgmfl:
290 g their physical boundaries, cutting their body or raping!

ﬁetll(caelii}:dc(w%) describes trauma in childhood or early infancy s 3%y s

auses the child unbe e : ver-
. arab d that 0
Whelms their defensive resoy;. f & diig pain or aoxic, 60

; st the
human personality an t}, ces. Such anxiety causes the annihil2io Ofis, a
Protective mechan;s ¢ destruction of the personal spirit. T0 avoid !
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///:;;r;n;Therefore, he suggests in the context

d rich archetyP

. act of trauma on the psyche with one eye on traumatic
If we study the lmPe eye on dreams and other spontaneous fantasy-products
outer events and Oﬂnse to outer trauma, we discover the remarkable mytho-
that mr;eg:(;t makes up the inner world of trauma.

poetic image (Kalsched, 1996, p.2)

. and express the overwhelming and elusive nature of the impact of
To explain ‘g human psyche and the body, multiple authors have used the
brand ) :a symbol, metaphor, or image. In their book Ghosts in the con-
;f:;flinggfo(;sr:ralfchoes of Trauma in Psychoanalysis, Harris et al. (2016, p.1) write

that:

Ghosts emerge from war and catastrophes that cannot easily be assimilated
in the surrounding cultures and communities or in the minds and bodies of
individuals. The body may be the absorber and also the communicator of
ghosts. We draw on the term “ghosts’ to capture the sense of objects that are
neither internal nor external solely, that may disturb the atmosphere, the
soma, the mind, temporality, and the surrounding fields.

In a classic paper Ghosts in the nursery, Fraiberg et al. (2018) use the term
‘ghosts’ to represent the repressed traumatic experiences and emotions that
parents can pass on to their children. These experiences and emotions continue
to haunt them like ghosts in dreams and behaviours. It is interesting to note
that the dramatic mythical language of ‘ghosts’, ‘haunted’, or ‘daimonic’ is
used alongside a more common language of ‘inner objects’ or ‘dissociation’
(Harris et al., 2016). This is maybe to capture the intensity and unknown nature
of the impact of trauma on the psyche and body alike.

Other authors who haven’t necessarily used the term ‘ghost’ have also in
their own way acknowledged its presence. For example, Pitre, while exploring
the modality of Developmental Transformations (DvT) from an attachment
perspective, talks about the principle of ‘forced accommodation’ (2014, p.244)
in the life of the victims of childhood abuse. She describes it as the perpetrator
dominating and controlling the life of the victim. She illustrates it through an
example of an abusive uncle who is ever-present for a child long after the abuse
happened, and who resides within sensory reminders such as a colour, a sound,
or a smell. This abusive uncle looks no different from our ghost.

Th‘f way I felt in the dream upon seeing the ghost could be described as

Ecting a state of ‘immobility’ or ‘freezing’, as Peter Levine would describe it
(19_97,,1)-25). He argues that traumatic symptoms are not caused by the ‘trig-
8ering’ event itself but by the frozen residue of energy that has not been
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when the ghost attacked me, a trickster

e Hindu Monkey God, Hanuman, | would re\c?

in my dreamsvh
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: hero :E:ss one of the most popular Hmdq devotiong) hy
: (Wh(licthc ghost would run away. Interestingly in t,
);‘:h younger form as a child. When the ghost attacked gp, -
If inam
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Ipless and paralysed In my body. Wheregs when the chilg remgthlld. |
it t;evf:)uld feel some power and movement within my body,
Hanuman,
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€se dreg pffuse

Growing up, 1 learnt about the 1"1tual gf Hangrilvzltlc}ihah;a b Ning
o and most importantly while reading an tehing horror storjeg Whey
family an onist would overcome the ghosts by reciting the chant, Althougp |
thilfizlztrae% myself to be an atheist during my teenage years, these stoieg st
‘i:r?]pacted my psyche. It -is popu_larly. l?elieved in Hinduism that reading Hap,
man Chalisa helps get rid of evil spirits and demons.
In the famous Hindu mythology, Ramayana, Hanuman plays the role of 3
mediator between Ram and Sita, between gods and demons. In my dream, he
played the role of a ‘third’ between the innocent child and the persecutory ghos
The role of trickster heroes in myths is to bring down the arrogant and to saye
the innocent child (McNeely, 2011). Jung (1965) talked about the trickster arche-
type as a container of paradoxes, and about its role in myths as one who is both
a trouble-maker and a trouble-solver. These two opposite roles were taken upin
my dreams by the diabolical trickster ghost and the trickster hero, Hanuman.
Kalsched (1996) describes the word ‘diabolical” as the one who dis-inte-
grates. Interestingly, he observes that the antonym of diabolic is ‘symbolic’

meaning to ‘throw together’ (p-17). After investigating the nature of dreamsin
his patients who ex

th yiOexperienced trauma, he suggested that the negotiation betweel
me:;‘; (;pp.osues I8 carried out by the psyche’s self-care system consisting of
mz d;)e :glcal and archgtypa} imagery that can be expressed through dreams lq
i anl;lsl; ;fihlls hthe diabolica] trickster ghost was violently dis-integratmghmry
3 . e )
While the ghgst ; archetype of the trickster hero Hanuman held me toge!

helped me ey ryor: 4t me in touch with my vulnerabilities, the monkey-£°
Xperience and embody resilience

Y Observin y
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ility to symbolise was impaired. In relati

hen MY abl 1 relation to
and :lsched (1996) and Jones (2011), have emphasised the impor-
Mboths polisation of the unconscious rr}llld. Across many theorists,
ﬁgof th: of trauma refer 10 words such as ‘split’, ‘fragmentation’, and ‘loss
Wﬁp?on lsched, 1996; Mogenson, 1989; Garland, 1998). It is fascinating to

’

: al glfuainner world can produce these fragments in the form of images that
o form One€ dramatic myth.

ationship petween myths compo§ed in dreams and trauma has been
¥ through Mogenson's perspective In his book God is a Trauma (1989).
o entifies the WO terms ‘God’ and ‘trauma’ to explore the spiritual dimen-

g:if the psychology of trauma. As he writes (p.113),
rwhelming events which cannot be incorporated into the life we have
imagined for ourselves, cause the soul to bend back on itself [...]. Like the
festering Process which removes the silver from a wound, the traumatised
imagination works and re-works its metaphors until the events which have
pierced it can be viewed in a more benign fashion. The traumatised soulis a

theologizing soul.

Staying with the symbols and images from my dreams without interpreting or
patho!ogising them facilitated a personal journey where I could eventually be
mote in touch with the loss of emotional and creative resources, and parts of
myself.

I believe that the exposure in my training to pre-verbal and non-verbal
form§ of expression, such as fairy tales and myths (that I was devoid of when
growing up), allowed some repressed UNCONScious memories, affects, and
Images to emerge. Carl Jung (1965) defined the personal unconscious as con-
sisting of the forgotten, repressed, Of subliminally perceived images, thoughts,
and feelings from one’s personal life. He described the collective unconscious
as the unconscious shared by the whole human race, consisting of archetypes
and ancestral memories that get expressed in fairy tales, literature, religion, and
universal themes in various cultures. The use of myths and rituals in dra-
ma-therapy facilitates a space where these archetypes: images, and themes can

be embodied, performed. and witnessed. Through play and creative expres-
sion, individuals can get to relive and re-work their experiences in an imagina-
nd the body might not be available to be conscious
y and other arts therapies can be compared
0consious dreuming Uit e UL i viowdresmssePona B
t at ¢ 1 1 or g ; s '
i o ey be o0t o B2 el Y
i . cations. As he writes (2015
en . . : 2
p‘gg)ag‘e;i \g\th th&?l:-ih m;lliesrir; be the road to expfressxon and
mn;muulé-:;?;l beut I:g, changc‘. the enactments glVB a-la,nguage Ol encounter

and of potential help within the therapeutic
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The symbols and metaphors expressed in ritual theatre, expe.ri.enced at an
emotional and unconscious level, may touch into the participant’s sup.
pressed unconscious material. They may not understand why they are feel-

ing that way but at the same time healing is happening. Unconscious
emotion is being released,
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Myths Com i
posed in the Client-Therapist Relationship

The ghost followed m
. e to m . :

%rl;OSt attacking me by Fickir therapy sessions. | imagined my analyst as 8
om a collectivist society g ‘arrows’ at me and making me B0 ill. Bei
ditionally, I could not fi ydln India where authority figures Were obeyed -ungtl)ng
Western soil. I felt th 3 wor(_is to express my disagreements to my analyst cI>1 :
stood. I did not hav at my unique cultural experiences Were being misgnde:
Bt st of 1: words to des:cribe the discomfort I felt within my body.
BR%s were bein 1OW culturgl differences or my relationship with authorit);
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i invasion. 1 s being thrown at me to capture the feelings of helplessness
where arl‘ow;; grew up watching the stories of Ramayana and Mahabharatd
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ypes strict rec.lucﬂoffl;r the sense of loss of self that an indi\jdua! )
s‘.ewo) . from cmel_fv[rmlma may get mirrored }h@ugh these INterprey Can
cxpel'ieﬂce asa I'CSU(];“(:dual _~ whole. The authonty and power held by
] to see an M .
.that faﬂ the thcraplst mlgh( o
pcted onto nced during the actua

autoﬂmny eanc . . . . .

t analyst and analysand, participating m' impasses and uncanp,
Ghosts haun he countertransference and in the transference, while More
experiences in the | practices involving hauntings seek to expel ghosts 4y
traditional spmtuag u?ng and important to us to stress that Psychoanalysjg

It is intrl ; .
dcgl;fsly&chotherapies _ drawing on trauma work —rather seck 0 have ghog
an

readmitted and repatriated.

ereotype clients when they are insecure about their knowl.
n the relationship (Casement, 1990). The analyst acted oy
my projections onto them, of the persecutory caretaker or the internalised bad
object. The trickster, which is both a creator and a destroyer, can often create
disruptions for its own pleasure (Radin, 1972). Trauma awakens something
archaic in both the therapist and the client which results in an enactment of
roles from their inner world (Mann & Cunningham, 2009). I could not say a
‘no’ to the ghost in the actual traumatic event, but I was able to say a ‘no’to
the ghost in therapy.

aliC‘nS
or pr()‘

re-create the experience of a lack of agency .

nt. As Harnis et al. write (2016 -p‘;f:d

Therapists can st
edge and power 1

The Birth of the Harmless Ghost

Goin_g'to a new analyst felt like going to the ghost (bad object) again. Due to
repetition compulsion in trauma victims, the child in me knew that the ghost
;oul:ihei;ga}n vade my boundaries and leave me uncontained (Kalsched, 1996).
ral:ltler ;:1?:’ i clln_]d me_t the ‘harmless ghost’ who did not throw arrows but
tered parts Tl::sse ]m which the traumatised soul could safely place its shat
ference anci resisztl:; TR Decis @ container for my projections. Negative trans-
there was space for Cci Weremet in an open and non-interpretive fashion, where

P'ay and imagination. I found healing through faith in th

self-regulating and self-heat: :
and symbols 1o breathe g capacity of the psyche that allowed metaphors

son, 1996). The destruc::’tia > OPposed to interpretations or confrontations (P4
riences upo ve ghost from my dreams and the embodied felt &¥P°

. N encounter;
elationship gaye l:::;lng It Were seen and held in a safe space. The therapet™
Overwhelmeq g dis-reto the harmless ghost. While the persecutory gh?SS
able ang Sulated my ming and body, the harmless gho -
Me captyre o Nd digestible, T, o pe?

At € metaphor of the harmless ghos! hzs. It
the g Paradoxical nature of my experic’®™
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fe. and the scary and playful. This helped me to acknowledge my vulnera-
::nd resilient parts that were disowned in the past.
| gently. 1 parlicipaled in a drama-therapy workshop in India which
"ﬁﬂ at building self-awareness and reflective practice for therapists. In that,
We Were asked t0 embody our succes§ful selves and to find masks to represent
these. | wore & mask of a ghost who jumped around trees like Hanuman. The
of the harmless ghost helped me integrate the disruptive and the
ive trickster energies in an integrated whole. The embodiment of arche-
wpes connect to the archetypal energies which may be living a ‘shadow’
existence in the psyche (Sidoli, 2000). Acting with the mind and body together
is of value when working with trauma, as the body and its feelings might have
been disowned 10 survive the traumatic event (Miller, 1987).

Conclusion

Trauma-informed work encourages us to address both mind and the body
through a growing knowledge of their connection. However, there are several
ways of facilitating this that can vary depending on the professional, the indi-
vidual client, and the cultural context. In this chapter, I have focused on one of
those: the mythopoetic way. I have shown how trauma eXpresses itself 1n a
thopoetic form and language through the means of dreams, metaphors, and
the client—therapist's relational enactment. Listening to this mythopoetic lan-
guage enables a deep listening of the body. This complex and elusive language
'm_hqllted through play, imagination, and creative expression in drama-
therapy. Besides, the engagement with archetypal energies, myths, and rituals
facilitates a simultancous engagement with the mind and the body at a deeper
Jevel. From a trauma-informed lens, this is valuable as an individual might not
remember or share the literal traumatic details of an event but could still
explore its impact on their inner world within the safe container of symbols,
stories, images, or role-play that can also enable a connection with one’s cul-
tural wisdom, inner resources, and resilience.

In this chapter, I have not explicitly discussed the clinical applications of the
mythopoetic approach. This is something that I invite practitioners to reflect
on. Equally, this chapter only constitutes one account of the approach and of
its contribution to embodied healing, which the reader may have found diffi-
cult to relate to their practice or context. However, as the field of drama-
“‘“_‘l’! is growing around the world as an intercultural practice, I would like
to invite the reader to begin reflecting on the myths, stories, fairy tales, and
rituals nmque to the experiences of their clients. This cultural resource acts as
a container not just for the clients but also for the therapists to be able to offer
:: msmanon and empathy to the varied experiences of human suffering

resilience. Like I found Hanuman, others may be discovering a Coyote,
Hermes, Anansi, Loki, or a Raven in other corners of the world.
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