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Reader’s note 

 

In this early draft of a methodology paper, I develop my conceptual approach for my 

dissertation. Within the limit of 5.000 words, I seek to argue for an expanded version 

of Sara Ahmed’s “sweaty concepts” and I illustrate its advantages by including 

ethnographic scenes from my fieldwork in France. 

During the five minutes presentation in Vejle, I will try to contextualize my project a 

bit further, which might help you understand the paper in new ways but the 

conceptual approach I advocate is supposed to go beyond the scope of my Ph.D.-

project. 

 

Thank you very much for taking the time to read this. 

 

See you next week. 

 

Best wishes 

Anne-Sofie Dichman  
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Sweaty concepts as an orientation toward embodied politics 

 

What is sweat? What is a concept? What is a sweaty concept? Sweat is corporeal. Sweat 

is an effect of a movement, an activity that manifests as a rise of bodily temperature. 

Sweat appears on the skin when the body works. Sweat is affective. Gut-feelings 

sometimes produce sweat and sweat thus arises from modes of pain and anxiety but 

also from feelings of joy and pleasure. But sweat is not always beyond discourse, sweat 

can also be manifest in words. To be called out or assigned a category can be a sweaty 

experience. Sweat – in all of these semiotic-material dimensions – even goes beyond 

the strictly human. Animals and the earth sweat when temperatures rise in their bodies. 

Could we then say that sweat provides a more-than-human starting point from which to 

look for a plurality of bodies in motion? 

 

“A concept is a principle or an idea.” This definition from the Cambridge English 

Dictionary1 defines a concept as something disembodied. Michael Freeden reiterates 

the point by describing a concept as an “idea-artefact that serves human convenience 

as a way of coming to terms with the world” (Freeden, 1996: 65). Concepts make 

“the human mind understand the political world” (Freeden, 1996: 9). But are concepts 

really only conceivable in our minds, or can they also be present in our bodies? Or, 

to put it another way: if we limit concepts to cool abstract ideas of the world, do they 

not then become irrelevant for analyses of the many sweaty (and thus bodily) aspects 

of everyday political life? 

 

On the face of it, it seems that sweat and concepts are in opposition to each other – the 

first understood primarily as a bodily matter, the latter as cognitive and ideational. 

According to Sara Ahmed, however, we should not be satisfied with this definition 

of concepts. Ahmed argues that concepts for too long have been seen as revelations 

from a position of exteriority, which means that they do not describe the embodied 

experiences of inhabiting the world (Ahmed, 2014a). To Ahmed – and to feminist 

thinking more generally – the exclusion of embodiment in concepts is regarded as a 

gendered matter. Judith Butler makes a similar point when she writes that those 

trained in philosophy are always at a disembodied distance from corporeal matters, 

which means that “sometimes they [the philosophers] forget that the body comes in 

genders” (Butler, 2011: iix). Add to this that the mind historically has been associated 

with a masculine attribute while the body has belonged to women (Ahmed, 2017; 

Plumwood, 2003). Following this observation, Butler, Ahmed, and others argue that 

the definition of concepts becomes associated with a masculine activity (Ahmed, 

2010; Braidotti, 2011; Butler, 2011: iix). 

                                                           
1 https://dictionary.cambridge.org/dictionary/english/concept  

https://dictionary.cambridge.org/dictionary/english/concept
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To avoid this impasse, Ahmed proposes an alternative understanding of concepts – a 

feminist conceptual approach – that captures the sweatiness of the world by turning to 

living and working bodies. “Sweaty concepts” are in touch with the world, they grasp 

the heat, and they re-describe situations in bodily ways. Sweaty concepts thus 

generate new inroads and perspectives on the world. They are in the midst of the 

world rather than outside of it, and as such they operate in states of discomfort, 

repression, and resistance (Ahmed, 2014b, 2017). Sweaty concepts tell us how it feels 

to inhabit a body in a world made for other bodies. How it is to live a life that is not 

cared for. How it is to be a woman – perhaps a woman of color – in a society that values 

male – and white – bodies the most (Ahmed, 2017: 14). 

 

Concepts – sweaty or not – orient their users toward certain dimensions of the world. 

Orientation matters because it shapes how the world is structured, and Ahmed’s point 

is that sweaty concepts direct us toward less articulated, hidden, and silent bodies. To 

understand how we can use sweaty concepts to broaden our perspective, we can start 

by turning to Ahmed’s own enactment of sweaty conceptualizing. This requires an 

overview of her trilogy of The Promise of Happiness (2010), Willful Subjects (2014), 

and What’s the Use: On the Uses of Use (2019). In these books, Ahmed follows the 

ways in which concepts are exercised, used, and lived in sweaty everyday life alongside 

with how they have been developed in the history of ideas (Ahmed, 2019: 3). By adding 

on embodied perspectives, Ahmed wishes to trace the labor of concepts, turning them 

to the life of bodies and thus to the sweatiness of conceptual work (Ahmed, 2010: 18). 

 

In The Promise of Happiness, Ahmed follows how the concept of happiness justifies 

oppression of non-conforming lives. Ahmed argues that happiness is associated with 

living a heterosexual life organized around the family structure of a husband, wife, and 

children (Ahmed, 2010: 2). According to Ahmed, this promise of happiness that 

revolves around the heterosexual family makes non-adhering lives become judged as 

unhappy lives. By following these exclusionary effects of the concept of happiness, 

Ahmed takes on the hidden perspectives, which – when their stories are written to the 

forefront – come to contest the less sweaty notion of happiness: the “easy” life without 

resistance, harassment, and being put into question. Ahmed, in this way, gives a sweaty 

“history of unhappiness” (Ahmed, 2010: 17). 

 

You sweat more when you are assigned to live an “unhappy” life, writes Ahmed. On a 

general level, this means that queer bodies sweat more than straight bodies. Sweat is 

thus a witness of a political struggle (Ahmed, 2010: 39). The way Ahmed more 

concretely engages with the sweaty history of the concept of happiness is by turning to 

the informative “unhappy figures” of feminist killjoys, queers, and migrants (Ahmed, 

2010: chapter 2-4). Ahmed takes Radclyffe Hall’s novel The Well of Loneliness as an 

illuminative example. In this story, Stephen Gordon and Mary Lewellyn are partners 



4 

 

but their relationship is more burdensome than others. One passage of the book explains 

it in a clear way when Stephen and Mary do not receive an invitation for the family 

Christmas party. They are not welcome because the family wants to protect its 

happiness and reputation. The lesbian couple is, in other words, causing unhappiness 

because queerness is regarded as something wretched in society. In the end, Stephen 

gives up on Mary due to the burdens of their love, which – with Ahmed’s words – 

makes the story become yet another story about miserable queer love (Ahmed, 2010: 

96). 

 

In Willful Subjects, Ahmed continues her argument by showing how the concept of will 

designates some bodies in pejorative ways. An example of being willful in the wrong 

way is when girls are disobedient. Here, willfulness becomes a diagnosis. Ahmed once 

again draws on literary figures and illustrates her point by taking the Grimm story The 

Willful Child as a point of reference (Ahmed, 2014b: 1). In the story, a girl does not do 

as her mother wishes and God lets her become ill, which results in her dying from the 

illness. When buried, the girl’s arm nevertheless keeps stretching upwards from the 

ground, demonstrating her will even after her death. This continues until her mother 

finally strikes the girl’s arm with a rod. 

 

From this dramatic story, Ahmed suggests that the willful child might not be 

pathological but incapable of conforming to exclusionary norms in society, upheld by 

her mother. This, then, points to another understanding of the concept of will, in which 

it becomes clear how will is lived (in this case with mortal implications!). The point is 

that tracing how the concept of will has developed in the history of ideas would not 

make sweaty backsides of the concept appear. Queer bodies who are willful in 

disobeying straight norms demonstrate how deviation is experienced in violent ways. 

This arguably adds new dimensions to disembodied “cooled concepts”.2 

 

We see that Ahmed contests the concepts of happiness and will by returning them to 

bodies, allowing concepts to become semiotic-material: “If figures mean; they matter. 

If figures matter; they mean” (Ahmed, 2014b: 17-18). Ahmed suggests here to enact 

Donna Haraway’s notion of semiotic-material actors3 but so far, she seems to do it in a 

rather human-centered way, despite the fact that sweat is common to many creatures of 

various sorts. In The Use of Use, Ahmed, however, begins to conceptualize in a more-

than-human way: “By following use I ended up following things” (Ahmed, 2019: 5). 

Whereas happiness and will reference a subject, Ahmed writes that use points to 

objects. Shoes are of use as they enable us to walk, overalls are useful for making us 

                                                           
2 Concepts in political science but also more specifically in political theory (Adcock and Collier, 2001; 

Connolly, 1983; Freeden, 1994, 1996; Sartori, 1970). 

3 (Haraway, 1988) 
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move around comfortably, and an earthenware pot is useful for carrying water (Ahmed, 

2019: 6-7). These nonhumans sweat too: The shoe material becomes heated or softened 

when it is worn. This demonstrates how “subjects and objects are thrown together right 

from the beginning”4 (Ahmed, 2019: 54). 

 

In the last part of the trilogy, Ahmed continues to illuminate the exclusionary sides of 

concepts, and by following the word of use, Ahmed looks for what is regarded as 

useless (Ahmed, 2019: 67). A staircase is useless for a person in wheelchair. What is 

useful to some is useless to others. Use can also reach a tipping-point and become 

overuse. An environment can be overused, it can be used all up. In short, the sweaty 

concept of use helps us to see that use, overuse, and unuse might have ecological 

implications. We thus see how Ahmed more clearly gives an account of sweaty 

concepts as a more-than-human concern, and we might therefore characterize this last 

part of the trilogy as initiating a “nonhuman turn” that broadens the encapsulation of 

the political world. 

 

Despite Ahmed’s nonhuman turn – an important development in itself – there is still 

reason to push the idea of sweaty concepts further along. First, I argue that we need to 

expand the number of relevant bodies. We have seen that Ahmed brings queer lives into 

the analysis with the aim of constructing an inclusive conceptual framework, in which 

their lives come to matter alongside with straight lives. The same goes for migrants and 

children. What I want to suggest is that Ahmed chooses certain kinds of bodies to 

inform her sweaty concepts and those are what we can call “democratic bodies” – 

bodies that seek to eradicate hierarchies in order to be included in a pluralized society. 

However, as Ahmed turns to these bodies, she also turns away from other bodily modes 

such as “undemocratic” ones – that is, bodies that create hierarchies, strong identities, 

and eliminate differences.5 

 

There are at least two reasons for arguing that Ahmed’s “case-selection” of democratic 

bodies is insufficient for capturing the sweaty, embodied experiences of everyday 

political life. One reason is that an exclusion of undemocratic bodies prevents us from 

developing a full-fledged conceptual approach that captures the complexity of bodily 

sweat in politics (fascist, populist, homophobic, xenophobic, anti-Semitic, misogynist, 

and racist sweat). By encapsulating all sorts of bodies, we end up with a messy material 

                                                           
4 While it is beyond the scope of this essay to say more about the ”nonhuman turn” in Ahmed’s trilogy, 

it is worth noting here that Ahmed and Haraway do not enact the notion on semiotic-material actors in 

exact same ways. The way in which Ahmed writes about interrelations of subjects and objects seems to 

differ from Haraway’s – and Karen Barad’s (Barad, 2007) – way of approaching relations as 

intrarelations of material-semiotic actors beyond the categories of subjects/objects (Haraway, 1988; 

Haraway, 1991).     
5 An example of such a bodily mode might be expressed in people who vote for the French candidate 

Marine Le Pen or Éric Zemmour. 
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but this unruliness must be an enrichment, because it turns to sweat as a whole 

regardless of the ways in which the bodies sweat. Sweaty concepts thus become an 

approach that can shed light upon the current state of our society from democratic 

and undemocratic perspectives. 

 

More substantially, the second reason is that “undemocratic bodies” might be good 

places, from which to learn about the democratic challenges we face. How it feels to 

be a body that votes for a fascist politician must arguably be informative for learning 

about contemporary democratic crises. What I suggest is to expand the sweaty 

conceptual approach to encapsulate a plurality of different bodily configurations. The 

way to do this is not to decide on which bodies are democratic or not. We should 

avoid fostering dichotomies of distinct and mutually exclusive bodies and rather 

approach them as articulating various and changeable modes beyond static 

categorizations. This means that we come to see bodies as expressing different 

aspirations in democratic and undemocratic directions and we – by means of the 

conceptual approach – learn from all kinds of modes expressed in myriads of bodies. 

 

This brings me to a final concern that regards the prospects of critique and affirmation 

in sweaty conceptualization. As we have seen, Ahmed not only focuses on democratic 

bodies, she also points to those democratic bodies that criticize the ways in which our 

society is organized. However, as with the democratic and undemocratic modes, it 

might be more fruitful to look for modes of critique and affirmation and perhaps even 

see them as being entangled with each other. Sweat can be a matter of discomfort as 

well as of comfort and most bodies sweat in both ways. A sweaty orientation, that takes 

both kinds of modes into consideration, illuminates a wider range of bodies and points 

to many things in different directions. 

 

Despite of these general characteristics of sweat, Ahmed’s conceptual approach “only” 

looks for aspects of sweat that point to societal critique from minority bodies. We learn 

how these bodies sweat due to exclusion and discrimination, but we do not learn how 

they also sweat from pleasure and joy, which makes Ahmed miss an orientation towards 

affirmative world-making practices. Another way of saying it is that Ahmed seems to 

reduce sweat to a matter of pain, which is unfortunate as it narrows down the scope of 

her conceptual approach and circumvents the critical-affirmative modes in democratic-

undemocratic configurations of bodies. From the very beginning of her trilogy, Ahmed 

is aware of her “negative feminism” as she writes “…some critics suggest that we have 

paid too much attention to melancholia, suffering, and injury and that we need to be 

more affirmative. Rosi Braidotti, for example, suggests that the focus on negativity has 

become a problem within feminism, calling for a more affirmative feminism” (Ahmed, 

2010: 50). 
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What I propose is not to choose amongst an either negative or positive feminism but 

instead to look for critical-affirmative modes in all bodies and I thus wish to expand 

Ahmed’s conceptual approach to include (1) democratic-undemocratic and (2) critical-

affirmative modes of sweat. Table 1 below illustrates this expanded version of sweaty 

concepts. 

 

Table 1 

Sweaty concepts  Ahmed The expanded version 

Embodied modes Democratic  Democratic-undemocratic 

Critical Critical-affirmative 

 

 

Toward a sweaty concept of political engagement 

In this section, I show how my ethnographic material from a one-year long fieldwork 

conducted in France with women from the gilets jaunes movement (the yellow jackets) 

enacts embodied dimensions of democratic-undemocratic and critical-affirmative 

modes of political engagement. This, I hope, demonstrates the kind of new insights we 

can learn when we conceptualize in sweaty ways.6 

 

Scene 1. After a long walk, I finally arrive to Connaux, a small village in the region of 

Occitanie next to Provence in the Southern of France. It is a late April afternoon and 

the weather is warm. I feel a bit sweaty from the walk but probably also from my 

excitement if not nervousness of meeting Danielle for the first time. We have only 

spoken on the phone so I do not know what she looks like, but when I see a woman 

wavering at me at the end of the street, I am sure it must be her. 

Danielle welcomes me in front of her house and invites me inside. She guides me into 

the kitchen but we decide to sit in some cozy outdoor furniture in her backyard. Next 

to me is a happy dog who clearly wants my attention by placing a branch on my thighs 

as an invitation to play.  

Danielle – who is a retiree and gilet jaune from the very beginning in 2018 – reprimands 

the dog, it gives up and lies down on the lawn. As we get talking, Danielle has a lot to 

say about her engagement in the gilets jaunes movement. She is worried about her local 

community that, in her view, is in a state of erosion, and she feels that the French 

president, Emmanuelle Macron, is more concerned about Europe than about his own 

country. 

                                                           
6 In What’s the Use and in Complaint!, Ahmed also begins to conduct fieldwork and she uses her 

ethnographic descriptions as a way of sweaty conceptualization (Ahmed, 2019: ch. 4, 2021) 
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During our conversation, I ask Danielle what made her join the movement and without 

pausing, she answers that it was a gut feeling that mobilized her. “It was my stomach 

that made me get up from the couch. If my head or arms had been decisive, I would 

probably not have gone. It would have been more logic and safe to stay home watching 

TV, but I was carried away by the feeling in my stomach. Witnessing people in the 

neighborhood not being able to feed themselves at the end of the month, my fear could 

not resist this bodily feeling.” 

Danielle talks about how her stomach carried her to the roundabout. It was not her head, 

she says, as it would be illogic to go. It was neither her arms, as she would have no 

chance in encounters with the police. Yet, she went. 

To Danielle, the belly means a lot for her political engagement, as a central demand of 

the gilets jaunes movement is food autonomy. This is also, she says, what makes the 

gilets jaunes a women’s movement. “We [the women] want to be able to feed our 

families at the end of the month. We are creators, we nurture.” 

 

Before I leave, Danielle invites me to join her on the roundabout the next Saturday.   

 

    

To the left: Danielle wearing her vest. To the right: Women on the roundabout in Bagnols-sur-Cèze 

 

Two days later, I am at the roundabout together with the local group of gilets jaunes. 

Everyone has brought their own chair, coffee and cake to share, and banners, which 

hang in between the trees: “Government, the environment is now.” As I talk with the 

people, I learn that all of them have a relation to the nuclear site in the city. Either they 

work at the power plant, they have worked there or they have a family member who 

works there. It is obvious that to them, ecology means nuclear energy. 

When I decide to leave the roundabout, a man with no front teeth approaches me. 

Standing very close to me, he almost yells that I will die if I get the Covid-19 
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vaccination and I must promise him not to do it. Feeling very uncomfortable, I try to 

escape the conversation in a polite way and I leave the roundabout in a bodily state of 

discomfort. 

    

Scene 2. A month after my encounter with Danielle and her group of gilets jaunes, I sit 

in Fatima’s living room in Montreuil – a city situated outside of Paris in the 

Northeastern direction. I have brought strawberry cakes and while we eat them, Fatima 

tells me about her life. She arrived from Algeria to France at the age of four. She is 60 

years old and what is important to her story is that she has her entire life lived in 

invisibility. Working in restaurant kitchens and as a housekeeper in hotels, Fatima has 

always worked “backstage” with no recognition, except from the minimum wage she 

receives. 

Fatima tells me that she joined the gilets jaunes because she wants social justice for 

everyone. During one of her first meetings with the movement, she stood side-by-side 

with what she refers to as “les gilets jaunes fachos”. With claims of closing borders and 

sending immigrants back home, it has not always been easy for Fatima – as an 

immigrated, brown-skin, Muslim woman – to be part of the gilets jaunes. It is, however, 

easier to be part of the gilets jaunes than to be part of the French society as a whole, 

says Fatima.7 She has found a lot of companionship in the movement: “What is 

beautiful about the gilets jaunes is that everybody can join. That, of course, also makes 

fachos, royalists, and other weird people become part of the movement.” 

Political engagement is to Fatima something practical, “it is about making a difference 

where you live.” As a gilet jaune, Fatima feeds the local community by participating in 

a canteen initiated by women gilets jaunes. She is not part of the group who discusses 

politics in the “general assemblies”. She has tried to join these meetings, but “they 

speak a political language I do not understand. To me, the stomach is our second brain 

and it is just as important to nourish“. 

While telling her story, Fatima goes through different bodily states. At times, she 

smiles, at others, tears run over her cheeks and her shoulders shake up and down in tiny 

movements. She excuses her reaction and I try to comfort her, although I myself come 

to experience gut feelings of guilt and pessimism. When I leave, Fatima gives me a 

plate.  

                                                           
7 Something I have heard from more minority people, i.e. also from the gilet jaune transwoman, Inès. 
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A gift from Fatima as a memory of our acquaintance. The brown body wearing a yellow shirt reminds 

me of her. It reminds me of her fight for justice in France, as well as in Algeria and Palestine. 

 

Scene 3. In another house in Montreuil – south from where Fatima lives – the gilets 

jaunes cook for people in the neighborhood. They fry potatoes in big pans, stir in pots 

of soup, and bake cakes in industrial ovens. The temperatures in their bodies rise and 

so does the temperature in the house, as they prepare the meal for the weekly canteen. 

Without the shelter of the house, the gilets jaunes movement in Montreuil risks dying 

out. From my meeting with Danielle’s group in Occitanie, I learned that the roundabout 

is not a permanent site of contestation. It has been difficult to continue without a house. 

To the gilet jaunes in Montreuil, the house is not the only important place. Rungis, the 

biggest fresh food market in the world situated south of Paris, nourishes the canteen 

and is another crucial place to consider for a more full-fledged understanding of hidden 

and sweaty forms of political engagement. Without the donations from Rungis, the 

gilets jaunes’ work in the canteen could not succeed. Every Monday, they go to the 

market and get what is considered to be waste (the surplus of food). One time, when I 

was there with two gilets jaunes from Montreuil, there were at least 50 big boxes with 

molded grapes. These grapes had travelled from South Africa and after this cross 

continental trip, they ended up molding in a trashcan in France. At another time, the 

gilets jaunes were lucky to get only fresh vegetables. What was useless somewhere, 

was useful elsewhere. 
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In the picture at the top above: The yard in front of the house that shelters the gilets jaunes’ canteen in 

Montreuil. To the left: Countless of boxes with vegetables from all around the world stabled at the 

Rungis food market. To the right: A poster inviting everyone for food and political debate in Montreuil. 

 

What I hope to show with these three scenes is that the gilets jaunes is a movement that 

is experienced and lived in myriads of different ways. Sweat – in its democratic-

undemocratic and critical-affirmative dimensions – provides as a perspective for 

capturing the diversity of embodiment. Danielle and Fatima were both moved to 

become gilets jaunes. They were moved by something. A sense of injustice, a sense of 

something being wrong. Their engagement in the movement is upheld by movement, 

work, sweat: Danielle goes to the roundabout, Fatima cooks and while they move, they 

are moved. That is how sweat is semiotic-material, corporeal and affective at the same 

time. 

 

Danielle’s experience illustrates how gut-feelings matter in the everyday political life. 

It shows that bodies inform and inspire political engagement. Even though we talked 

about the episode a couple of years after it took place, sitting in her backyard on a calm 
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afternoon, the sweatiness and embodiment remained central to her testimony. 

Danielle’s description serves as a basis for bringing new dimensions of politics into 

play in political concepts. Her embodied political engagement expresses different 

democratic-undemocratic and critical-affirmative modes. She might foster strong 

identities, exemplified with her idea of women being mothers and feeders, while she 

also experiences affirmative senses of sisterhood with her fellow women gilets jaunes 

in Bagnols-sur-Cèze. 

    

Although in different ways, Fatima’s story also demonstrates the entanglement of 

undemocratic-democratic and critical-affirmative configurations within the movement. 

Fatima has been confronted with bodies that wish to create hierarchies and eradicate 

difference, while she has also experienced positive situations in the canteen when 

cooking and feeding with other gilets jaunes. 

 

This cooking and feeding take place in the “social café” that is open to people regardless 

of gender, sexuality, age, and ethnicity. It is a common8 place, in which bellies are filled 

and where sweat also manifests as joy: People sweat due to the spicy food they digest 

and from gesticulations and conversations with fellow local people during the meal. 

The canteen connects a plurality of material-semiotic actors that participate in different 

ways: the women, the vests, the house, Rungis, the people who come to eat, and the 

food they eat. It is a democratic and affirmative place, while it also points to 

undemocratic developments of the erasure of public places, of gendered work divisions 

such as the feminized work of feeding, and of unsustainable global food systems – 

systems that in a paradoxical way enables the affirmative making of the local canteen. 

In sum, the work in the canteen bears witness to the embodied discomfort in the French 

society due to low purchase power in some parts of the country meanwhile it creates a 

temporary shelter. 

 

Sweat. The temperature rises in the house when Fatima cooks and it rises in Danielle’s 

body when she goes to the roundabout. It rises when people eat, when food moves 

across continents, and my wager is that we may learn new lessons about gender, 

democracy, and ecology when studying the gilets jaunes’ political engagement in its 

multiple sweaty ways. 

 

 

                                                           
8 The gilets jaunes in Montreuil work with the commons (le commun) as a principle of democratic 

organization. The main idea of the commons is a local and horizontal self-governmental organization 

that is sustainable in human and ecological ways. The canteen is an attempt of enacting this principle. 
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Table 2: Schematic overview of some “preliminary analytical points”9 

Political engagement  Bagnols-sur-Cèze Montreuil 

Gender Women as the 

creator/mother 

Gendered work divisions 

“We are not feminists” 

Queer-movement10  

 

Gendered work divisions  

“We are feminists” 

Democracy  RIC (direct democracy, 

one man, one vote)11 

The Commons 

(self-organization) 

Ecology Nuclear is ecological 

(masculine conception of 

ecology)12 

Local food production 

Anti-nuclear movement 

(feminine conception of 

ecology)13 

Local food production 

 

  

                                                           
9 This overview is a simplification and should not be read as a dichotomous depiction of the two groups 

of gilets jaunes. There are differences within each group, such as the fact that Fatima is not part of the 

queer-movement, although she “belongs” to the Montreuil-group.   
10 Some of the young women who “work” in the canteen are engaged in more activities as gilets jaunes. 

Alice, in example, is an ecofeminist who fights for food autonomy but unlike Danielle, she is part of a 

queer- and anti-nuclear movement. 

11 In Bagnols-sur-Cèze, the gilets jaunes fight for a Suisse model of democracy. 
12 (Plumwood, 2003) 
13 (Plumwood, 2003) 
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