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KAIROS FOR CREATION -
CONFESSING HOPE FOR THE EARTH
THE WUPPERTAL CALL

“If my people who are called by my name humble themselves, pray, seek my face,
and turn from their wicked ways, then I will hear from heaven, and will forgive their
sin and heal their land” - 2 Chron. 7:14.

“If anyone is in Christ, the new creation has come: The old has gone, the new is
here! All this is from God, who reconciled us to himself through Christ and gave us
the ministry of reconciliation” - 2 Cor. 5:17-18

Preamble

From 16 to 19 June 2019, 52 participants from 22 countries and from different confessional and
faith traditions gathered in Wuppertal, Germany for a conference entitled “Together towards eco-
theologies, ethics of sustainability and eco-friendly churches”'1 In Wuppertal we were reminded
of the courageous confession of faith articulated in the Barmen Declaration (1934) against the
totalitarian, inhuman and racist ideology of the time. Barmen continues to encourage us today
for “a joyful liberation from the godless ties of this world for free grateful service to his creatures”
(Barmen 2).

We shared stories from Africa, Asia, Europe, Latin America, North America, and Oceania.
We heard the cries of the earth, the cries of people vulnerable to the effects of climate change,
especially children and the elderly, the cries of youth demanding intergenerational justice and the
concerns of experts over current trends.

We recognize the urgency of the years that lie ahead, nevertheless express the courage to hope
and are compelled to call the global ecumenical movement towards a comprehensive ecological
transformation of society.

Kairos: A decisive turn in the pilgrimage of justice and peace

The ecumenical movement has long committed itself to a pilgrimage towards justice, peace and
the integrity of creation. These goals will require urgent steps on the road ahead. The urgency
of the crisis calls us to read the signs of the time, to hear God’s call, to follow the way of Christ,
to discern the movement of the Spirit and, in response, to recognize the positive initiatives of
churches all around the world.

1 The conference was planned and organized together by Protestant Association of Churches and Mission
(EMW), Evangelical Church in Germany (EKD), United Evangelical Mission (UEM), Bread for the World, World
Council of Churches.
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The symptoms of the crisis touch on all the building blocks of life and are there for all to see:
Fresh water is contaminated; glaciers are melting; oceans are polluted with plastics and are
becomlng acidic so that corals reefs are bleached (water).

- Land is degraded through unsustainable agriculture and unhealthy eating habits, extractive
economies ruled by global financial powers, deforestation, desertification and soil erosion;
animals are groaning and creatures are being genetically modified; fish populations are de-
pleted; habitat loss leads to the unprecedented loss of biodiversity (earth). Both the land and
the health of people are being poisoned by industrial, agricultural, municipal and nuclear
forms of waste and by pesticides and chemicals. An increasing number of people is forced to
migrate and to become climate refugees.

- Global carbon emissions are still increasing, greenhouse gases are accumulating in the atmo-
sphere and climates are disrupted (air).

- Itis the still increasing use of energy from fossil fuels that is driving such changes (fire).

The delicate systems of balances in creation has been disturbed to an unprecedented extent in the

Anthropocene. We have transgressed planetary boundaries. The earth seems no longer able to heal

itself. Creatures are groaning in travail (Rom. 8:22). We have been unable to hold together ecu-

menical concerns over justice amid poverty, unemployment and inequality, over a participatory
society amid various forms of violent conflict and over sustainability amid ecological destruction.

Although humans have not contributed equally to the root causes of this crisis, as Christians
we come together to confess our complicity and bondage to sin:

- We have been arrogant in assuming that the whole earth centres around us humans and our
needs (pride).

- We have become trapped in an abysmal desire for unlimited material growth, driven by a
pervasive culture of consumerism (greed).

- We have exploited God’s gifts, resorted to violence against God’s creatures and violated human
dignity (violence).

- We have become alienated from ancestral land and indigenous wisdom, from animals as our
co-creatures and from Earth as our God-given home (the privation of the good).

- We have been overcome by folly, injustice, denial and greed (vice).

- We have been slow in coming to terms with our responsibility to address the defining crisis of
our age (sloth).

To make matters worse, the authenticity of ecumenical witness is being undermined by a range
of distortions of the gospel, toxic narratives and theologies that legitimize a totalitarian logic of
death and destruction. These include theologies of dominion in the name of differences of race,
gender, class and species, the theological legitimation of patriarchal domination; dualist and re-
ductionist ways of relating heaven and earth, soul and body, spirit and matter; the denial and ridi-
cule of cientific expertise and insights in order to maintain the current order, the prolonging of
myths of unlimited progress, putting trust only in technological solutions to ecological problems
instead of realizing their cultural, moral and spiritual nature; the pseudo-gospel of emphasizing
the accumulation of wealth and prosperity, self-serving ways of always blaming problems on oth-
ers; and escapist ways of addressing the victims of ecological injustice.

10 The Wuppertal Call



Hope: Courage in an age of anxiety and despair

Amidst the unprecedented despair associated with an overwhelming ecological crisis, we pro-
claim a hope in the Triune God in the midst of a groaning creation, “for in this hope we were
saved” (Rom. 8:24). God has not abandoned the earth. We hold onto God’s promises symbolized
in the covenant that is made “with every living creature, for all future generations” (Gen. 9:12).
We believe in God’s presence as revealed in Jesus the Christ amidst the mess around us. We are
comforted by the power of the Spirit to “renew the face of the earth” (Ps. 104:30).

In the face of economic and political narratives that distort our understanding of proper re-
lationships between humans, creation and Creator, such hope may seem counter-intuitive. The
hope that we proclaim not only critiques oppressive and patriarchal systems of dominion but
inspires us to participate in the healing of creation (2 Chron. 7:14). Hope is not the same as blind
optimism that trusts in the mere extension of current trends. Such hope is not cheaps; it is costly. It
springs forth despite overwhelming evidence to the contrary because it rests in the Triune God. It
is such hope that encourages us and compels us towards a comprehensive ecological transforma-
tion of society.

A call to the global ecumenical movement

At the heart of the required transformation is a need for ecological conversion (metanoia), a

change of heart, mind, attitudes, daily habits and forms of praxis (Rom. 12:1-2). This has implica-

tions for all aspects of Christian life: for liturgy and worship, reading the Bible, proclamation, the

sacraments, congregational fellowship and practices, prayer, fasting, spirituality, doctrine, ethos,

education, art, music, ministries and missions. This ecological reformation of all of Christianity

has been encouraged by our fathers and mothers in the Christian tradition, by the examples of

our sisters and brothers around the world and by ecumenical leaders such as Ecumenical Patri-

arch Bartholomew, Pope Francis, Archbishop emeritus Desmond Tutu and many other voices.
We call upon the global ecumenical movement, Christian world communions and all other

churches to plan for a decade of ecological learning, confessing and comprehensive action to re-

orient the priorities of churches to the following commitments:

1. To renew the full range of liturgical and spiritual practices and ancient church traditions on
creation in the light of the current kairos;

2. To reread the biblical texts and study them with ecological sensitivities;

3. To create frameworks for nurturing eco-congregations, providing them with the necessary
staff and financial resources and supporting existing grassroots initiatives;

4. To promote gender justice in church and society given its multiple connections with ecologi-
cal concerns;

5. To encourage youth to exercise leadership in church and society for the sake of a future that is
theirs;

6. To mainstream eco-theological reflection across all levels of education;

7. To cultivate ecological virtues and nurture sustainable lifestyles in households and commu-
nities;

8. To equip the laity for their vocations in order to exercise ecological responsibility wherever
they live, work and worship.

The Wuppertal Call 11



9. To engage in multi-disciplinary dialogue that can hold together and do justice to insights from
the sciences, indigenous wisdom traditions and diverse theologies;

10. To advocate inter-disciplinary alliances, networks and partnerships with all levels of govern-
ment, with business and industry, with civil society, with multifaith ecological networks, with
other living faiths, and with all people who share a commitment to find sustainable alterna-
tives to dominant forms of production and consumption.

In view of the forthcoming 11th assembly of the World Council of Churches in 2021 we recom-

mend to the WCC, in particular, that it declares a “Decade for the Healing of Creation” with the

following goals:

- To mobilize member churches to re-orient their priorities to the commitments as indicated in
the Wuppertal Call;

- To engage with the UN’s agenda of Sustainable Development Goals (SDGs) through various
alliances, networks and partnerships and to go beyond the SDG-agenda in order to redefine
notions of growth, wealth and well-being which are not sufficiently clarified yet with regard to
the existing planetary boundaries.

- To advocate to global decision makers that the increase in global greenhouse emissions should
be halted and drastically reduced as soon as possible in order to reach net-zero carbon emis-
sions and to keep global warming below 1.5 degrees Celsius.

- To promote UN processes to create a legal framework for a binding “Universal Charter of the
Rights of Mother Earth” (Cochabamba 2010), an Earth international jurisprudence system,
and explore the possibilities of a UN Council for the Rights of Nature and to explore recogni-
tion of ecocide as a criminal offence in the International Court of Justice.

These commitments follow from an understanding of the Kairos moment in history in which we

find ourselves. The task ahead is immense and will require decades of dedication. The urgency

of the situation implies that a comprehensive response cannot be delayed. The next decade will

be decisive to allow the Earth a time of rest. The biblical motifs of Sabbath and Jubilee provide a

unique source of hope and inspiration, an interruption in the cycle of exploitation and violence,

expressed in the vision that there shall be “a year of complete rest for the land” (Lev. 25:5).

Come Holy Spirit, renew your whole creation!

12 The Wuppertal Call



“KAIROS FOR CREATION" - EDITORIAL

The international and ecumenical conference about “eco-theology, ethics of sustainability and

eco-friendly churches” took place from 16™-19" of June 2019 in Wuppertal/Germany and was

organized jointly by Bread for the World, the Protestant Association of Churches and Mission

(EMW), the Protestant Church in Germany (EKD), United Evangelical Mission (UEM) and the

World Council of Churches (WCC). It was a conference with lasting impressions, enriching and

encouraging experiences of sharing and a remarkable outcome in content:

51 participants from 22 different countries and nearly all continents, men and women from
different cultural, denominational and religious backgrounds, theologians, eco-activists, scien-
tists and representatives of Faith Based Organizations (FBOs) gathered to share their insights,
their experiences, their convictions, their doubts, their joy and their sorrows about fundamental
eco-theological questions which are becoming more and more important and crucial for the con-
tinuation of life in our world, which is God’s creation.

For three days participants worked together in plenary discussions, intensive cross-cultural
dialogue and in thematic workshops. Almost everybody contributed significantly about his or her
specific insights and experiences. People joined in beautiful, spiritually moving and encouraging
occasions of worship and prayer. During an excursion to a major historical place, the local church
of Barmen-Gemarke participants were reminded about the history and struggle of the confessing
church in Germany during the Nazi regime.

At the end of the conference the participants adopted the “Wuppertal Call: Kairos for creation
- Confessing Hope for the Earth” which recommend to the World Council of Churches (WCC)
to declare a “Decade for the Healing of Creation” at the 11th assembly of the World Council of
Churches envisaged to take place in 2021 in Karlsruhe in Germany. The Ten Years Decade for the
Healing of Creation should have the following goals:

“— To mobilize member churches to re-orient their priorities to the commitments as indicated in
the Wuppertal Call;

- To engage with the UN’s agenda of Sustainable Development Goals (SDGs) through various
alliances, networks and partnerships and to go beyond the SDG-agenda in order to redefine
notions of growth, wealth and well-being which are not sufficiently clarified yet with regard to
the existing planetary boundaries.

- To advocate to global decision makers that the increase in global greenhouse emissions should
be halted and drastically reduced as soon as possible in order to reach net-zero carbon emis-
sions and to keep global warming below 1.5 degrees Celsius.

- To promote UN processes to create a legal framework for a binding “Universal Charter of the
Rights of Mother Earth” (Cochabamba 2010), an Earth international jurisprudence system,
and explore the possibilities of a UN Council for the Rights of Nature and to explore recogni-
tion of ecocide as a criminal offence in the International Court of Justice.”

In the subsequent weeks and months, the Wuppertal Call found a remarkable international at-

tention and ecumenical reception which still continues until today. It was translated into seven

languages. Many churches, theological institutions and Christian networks worldwide discussed
and welcomed the message and intention of this call.

The conference in Wuppertal continued and deepened an important process of intercultural
and theological learning in the international ecumenical movement about central end essentials
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questions on climate justice and eco-theology which are currently raised mainly by young people
worldwide. Many participants told us how important the conference was for their work and that
they want to support this important learning process which was started in Wuppertal. The confer-
ence and the Wuppertal Call also for the EKD and the German protestant churches provided a
very important stimulus and encouragement in their ongoing discussions about ethics of sustain-
ability and climate change. We also received encouraging messages that the recommendation to
the WCC about a Decade for the Healing of Creation will be discussed in the preparing commit-
tees for the next WCC assembly as well. Thus, we are confident that ways will be developed to
allow issues of eco-theology and ethics of sustainability (and the role of the churches to promote
them) also to be substantially discussed in Karlsruhe in 2021.

At this occasion, we want to express our gratitude to many people who made the conference
in Wuppertal and the following process so successful and fruitful:

Firstly: We are grateful that so many participants from different countries and churches did
follow our invitation and were willing to contribute. This provided rich input and the main value
for this conference which is documented in this volume.

Secondly: Without good preparation, a conference like this cannot work. We therefore want
to thank all those who contributed - together with both of us who represented the EKD and
UEM - significantly for preparing this conference: Dr. Louk Andrianos from WCC, Dr. Michael
Biehl from EMW, Dr. Andar Parlindungan from UEM and Dr. Dietrich Werner from Bread for
the World. These organizations, churches and international church- associations also financed
both the implementation of the Wuppertal conference and the documentation of its major con-
tributions. The cooperation between Bread for the World, EMW, UEM, WCC and EKD was ex-
ceptional and it will continue, particularly in the area of ethics of sustainability and eco-theology.

We add our word of thanks also to those who worked behind the scenes on many organiza-
tional and administrative issues involved with such a complex project, particularly Mrs Roziewski
(EKD) and Mrs Bahr (UEM). We include in our gratitude also all the stewards who helped us sig-
nificantly during this conference. We want to add a special word of heartfelt thanks also to the in-
ternational drafting group which - during demanding intensive day and night sessions - prepared
and worked out diligently the draft of the final document, the Wuppertal Call Kairos for Creation.

Thirdly and finally: We complete our words of gratitude in expressing deep appreciation to
the team of Rev. Dr. Dietrich Werner and Thomas Sandner from Bread for the World and Juliane
Stork who took great efforts for collecting and editing the contributions of the Wuppertal confer-
ence and worked out this impressive documentation, which will help to deepen and to continue
our learning process started in Wuppertal towards Karlsruhe and enrich many regional consulta-
tive processes in other regions of the world.

We hope that this documentation will find many attentive and interested readers and will cre-
ate another momentum contributing new insights and practical examples of care, responsibility
and proper lobbying work for issues of environment, climate justice and protection of diversity
from inside as well as outside the worldwide ecumenical fellowship of churches as the present
stage of the global ecological crisis desperately cries for the “land to have a year of rest’(Lev 25,5).

Dr. Ruth Giitter, Protestant Church in Germany (EKD), Executive Secretary for Sustainability
Dr. Jochen Motte, United Evangelical Mission (UEM), Executive Secretary for Justice, Peace and
the Integrity of Creation
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INTRODUCTION

Dietrich Werner

In a global report released on 5th November 2019 some 11.000 Climate Scientists have articulated
a detailed and serious warning related to an emerging Climate Emergency for the whole of inhab-
ited earth: Never since the prophets of doom in Old Testament traditions (see Hosea 4,1-6; Micha
6,1-16), who predicted national catastrophes with drastic ecological implications over against
the people of God as a result of their inability to listen to the word of God in time, have voices of
contemporary prophets, the natural scientists of today, become so drastic and deeply concerned
about the future prospects for human civilization on this precious planet:

“Despite 40 years of global climate negotiations, with few exceptions, we have generally
conducted business as usual and have largely failed to address this predicament. The cli-
mate crisis has arrived and is accelerating faster than most scientists expected. It is more
severe than anticipated, threatening natural ecosystems and the fate of humanity. Espe-
cially worrisome are potential irreversible climate tipping points and nature’s reinforcing
feedbacks (atmospheric, marine, and terrestrial) that could lead to a catastrophic “hot-
house Earth,” well beyond the control of humans. These climate chain reactions could
cause significant disruptions to ecosystems, society, and economies, potentially making

»]

large areas of Earth uninhabitable:

We are facing a Kairos for God’s Creation and we need “a decisive turn in the pilgrimage of justice
and peace” - this was argued by the Wuppertal Call “Kairos for Creation” which was formulated
as a key message of the Wuppertal conference “Together on eco-theologies, ethics of sustain-
ability and eco-friendly churches” which was held from 16-19 June 2019 with more than fifty
international participants from 22 countries. The suggestion to plan for a Decade for the Healing
of Creation, a “decade of ecological learning, confessing and comprehensive action to re-orient the
priorities of churches” according to a number of crucial commitments was accompanied by an
overwhelming range of contributions, perspectives and concrete action examples by churches
from North and South, East and West representing different ecumenical learning journeys which
are documented in this volume and which point to the need to continue and deepen the learning
process in the area of eco-theologies and ethics of sustainability in World Christianity.

Ruth Giitter from Germany in her contribution analyses the modern trend to gravely exceed the
limits of the given planetary boundaries as a challenge to the core of Protestant theology: Re-
flecting about the significance of the core confessions of Reformatory tradition, she presents the
redemption from sin as a liberation from the pressures of unlimited greed. It needs to be under-
stood as a liberation and a comprehensive conversion, which affects not only individual beings,
but the relationship to the whole of creation: The protestant ethics of voluntary self-limitation can
be regarded as a crucial contribution to an eco-friendly life-style and the rejection of false Gods
of infinite growth and consumption.

1 See: William Ripple, Christopher Wolf e.a.: World Scientists warning of a Climate Emergency, In: BioScience,
biz088; https://academic.oup.com/bioscience/advance-article/doi/10.1093/biosci/biz088/5610806?search result=1
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Ernst Conradie from South Africa reviews five decades of initial eco-theological reflections within
World Christianity in which the conviction has emerged that eco-theology offers a dual critique,
namely both an ecological critique of Christianity and a Christian critique of ecological destruc-
tion. Both are essential, one cannot be neglected at the expense of the other. “Without a critique
of Christianity, it becomes an apologetic exercise that overlooks the need for a radical ecological
reformation of Christianity and merely reiterates human responsibility towards the environment
through notions of stewardship or priesthood. Without a Christian critique of ecological de-
struction, eco-theology loses its ability to offer any distinct contribution to wider debates. Eco-
theology then becomes nothing more than one branch of “religion and ecology” and cannot avoid
the traps of self-secularisation.” However, his reflections go on to ask the disturbing and really
“theo-logical” question like: “What is God really doing now? What is God up to, given what we
know already about climate change? Where can signs of God’s presence and creative engagement
with the world be found (vestigia Dei)?”

Dietrich Werner recalls the existing learning journey of ecological learning in the ecumenical
movement, which includes both periods of neglect and periods of exciting common discoveries
of eco-theological awareness and creational responsibility. The ecumenical movement articulated
a substantial concept of “sustainability” already some 20 years before the international debates on
UN level came to some similar conclusions. Both the spirit centered cosmological approaches of
orthodox theological traditions as well as the insights of the dialogues between historical mainline
churches and indigenous African and Asian wisdom traditions have formed a vital part of the
ongoing history of an ecumenical emerging tradition of eco-theological reflections and eco-ethics.

Orthodox contributions to an Integral Ecology, based on early insights from Ecumenical Pa-
triarch Bartholomew and his “Religion, Science and the Environment” Conference Series, are
highlighted by Petros Vassiliadis from Greece, who particularly investigated Orthodox concepts
like the “the economy of the Holy Spirit” and the concept of theosis as theological principles,
argues that we need a much more inclusive approach to understanding the work of God’s grace
which includes reconciliation of suffering creation and the healing of a broken world. His article
ends with a strong critique of the patriarchal culture which is leading to the suppression both
of women and of the nature in affirming Gutierrez in stating: “As long as the patriarchal binary
prevails, subjective human development remains defective, with pervasive repercussions in hu-
man relations as well as human-nature relations ... There can be no fully integral ecology as long
as humanity behaves as the dominant male and treats nature as a submissive female. There can be
no lasting social justice, and there can be no lasting ecological justice, as long as human behavior
is driven by the patriarchal mindset”

From Roman Catholic perspectives this is complemented by the paper from Ingeborg Gabriel
(Austria) and Guillermo Kerber (Uruguay/Switzerland) who take their start from reviewing the
impact of the Pope’s Encyclica Laudato Si particularly as the interlinkage between the social and
ecological questions as well as the interdependence of all living beings on the planet is concerned.
In Laudato Si they also see tentative signs for a first ethics of technology in Catholic Social Teach-
ing which also is combined with a critical but also appreciative view of progress. A key contribu-
tion Roman Catholic social teaching has made is widening of the perspective of salvation, which
is to include the whole cosmos. This should lead to a new view of creation which sees nature as
God’s creation in its own worth and in turn requires a fundamental metanoia leading to attitudes
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of humility over against creation, gratitude for the gifts of life and respect for all what lives in
which Christians are to play the role of an avant-garde.

Jochen Motte and Markus Miihling deal with the historic significance and ongoing relevance of
the Barmer Confession from 1934 in which - as remembered together during an excursion of the
Wuppertal conference to the church in Barmen Gemarke - the Confessing Church in the period
of the German Church Struggle had articulated resistance over against the imposition of a racist,
nationalistic and elitist state ideology as matter of faith and has declared this as a matter of resis-
tance (status confessionis). This is also posing the question of how and to what extend the current
global climate crisis poses a similar challenge to the essence of Christian faith today and provokes
churches to more distinctly to articulate care for creation as an essential task of their faith witness.

In the section on regional perspectives, two contributions from Latin America provide the start:
Daniel Beros from Argentina criticizes the “spirit of unlimited growth” as an essential motive of
the dominant cultural regime at the global level which ultimately energizes the ecocide which is
taking place on our planet, threatening it with the annihilation. Justice by faith - this key prin-
ciple of reformation tradition - is instead presented as offering a liberating limit, which destroys
and puts out of power the mechanisms of unlimitness, as God’s incarnation presents the self-
limitation of God and his acceptance of the limited character of human life on earth. Neddy
Astudillo presents a synthesis of 27 years of environmental work and teaching Eco-Theology in six
countries in Latin America and the USA to Pentecostal Latino pastors in relating to both of her
grandmothers. One - as she explains - is from indigenous background representing the wealth of
indigenous Latin American wisdom traditions in relating to nature, the other being from Western
background connecting her to the narratives of faith and western science. She comes to the clear
conclusion that in Latin America, “the work of healing creation includes the examination and dis-
mantling of our historically inherited principles of colonization, racism, gender domination, etc.
If we avoid it, we are prone to committing the same mistakes all over again, even while building
new green economies and churches”

Emmanuel Anim (Ghana) and Kambale Kahongya (Tanzania) present surprising and critical in-
sights with regard to the role (or lack) of eco-theology in streams of African Christianity: Anim
argues that recent Pentecostal movements and particularly some of its charismatic or neo-Pente-
costal strands have effectively, in recent time, taken on the “dominion theology” which is inher-
ent in the prosperity gospel, championed by American faith preachers and tele-evangelists. The
aspirations of many of these American faith preachers were inspired by the American dream of
a superman and highlighted only individual prosperity, freedom and liberty. His thesis is that
many African Pentecostal and Charismatic Christians have bought into the dominion theology
of the Prosperity Gospel, which presents the most anthropocentric approach to religion and faith
and thereby have changed their attitudes to what was considered a ‘sacred’ environment and sus-
tainable development pattern before. According to Kambale Kahongya many African Christians
are still not much aware of the urgency and relevance of eco-theological tasks and dimensions
in African Christianity. This is because eco-theology was not prioritized in the earlier phases of
missionary Christianity and its preaching in Africa or even contradicted by certain types of an
of end of the time’s theology and an individualistic concept of human salvation. Therefore both a
new and advanced ecological reading of the biblical texts as well as a better valorization of some
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African cultural values need to be enhanced for contributing to a speeding up of a collective
awareness on environmental protection in Africa.

Also six Asian contributions are added which present case studies from Asian churches, starting
with Andar Parlindugan, Daniel Sinaga as well as Victor Tinambunan on the role of interreligious
dialogue in preserving the ecological environment to the identification of shortcomings in theologi-
cal education concerning eco-theological awareness as well as Theresa Carino from China on aspects
of alternative concepts of growth and ecology of life in China today as well as Meehyun Chung from
South Korea on major focusses of the South Korea struggle of churches on issues of eco-justice. The
reader is also left with a pertinent question from Chinese perspectives: “The world decided to make
China its manufacturing hub - 50% of all global production was brought to Chinese factories. All of
us have or wear “Made in China” products. The ethical issue this raises is: Whose responsibility is it?
In China, some environmentalists argue that western societies and companies who have made China
the “factory of the world” have an obligation to contribute to the cleaning up of the environment”
(Theresa Carino). From Indonesia also the Muslim scholar Syafic Hasyim from the Islamic State
University, Jakarta, Indonesia, presents a passionate plea for more trustworthy dialogue between re-
ligious communities on Global Climate Change as there is much in Islamic teaching on the attitude
of care and respect for “Mother Nature” and obligations of the faithful which can be built upon and
which can serve as a common ground for joint action to curb global climate change.

From Europe two contributions from Henrik Grape (Sweden) and Peter Pavlovic (Belgium) un-
derline the crucial contributions which European churches and networks have made with regard
to eco-theological sensitization while at the same time still struggling with the question what is
really entailed to live out “Obedience in faith” as mandated by biblical tradition (Pavlovic).

Thematic contributions include a number of unique but also divers thematic insights: Worship is
presented as a key area in which ecological formation could take place in thousands of local con-
gregations (Chad Rimmer, LWF). The WCC debate on an economy of life and subsequent consid-
erations on an economy of life index and a greed line are presented by Louk Andrinanos (Greece).
New insights from neuro-bio-sciences concerning the nature and learning potentials of animals
are recalled as a fundamental challenge to a traditional dominion oriented theology which treats
animals only as objects for consumption but not as the “third party in the covenant” (Bernd
Kappes, Germany). Intercultural insights into new indigenous terms (“Noken”) to capture es-
sential eco-theological meaning and relevance and liberate energies for a creation based mission
model in the Indonesian context are presented by Maraike Bangun. All three last essays from this
section bring important insights from eco-feminist reflections pertaining to a learning process to
a body-sensitive eco-theology (Claudia Jahnel), a Philippino movement towards eco-feminism
and its relevance for an earth-based spirituality (Muriel Orevillo) as ecological sensibilization in
joint women’s inter-religious peace-building (Nadja Furlan Stante).

The last section collects selected practical case studies on important projects and movements for
ecological learning from Western and Eastern Europe (Anja Vollendorf, Hayarpi Aghankanyan,
Karen Nazaryan, Chad Rimmer), from Africa (Gloriose Umuziranenge, Geoff and Kate Davies and
Misgana Mathewos Detago) as well as from Latin America (Guillermo Kerber, Daniel Beros) and
Asia (Mathews George).

18 Dietrich Werner



The volume concludes with several different language versions of the Wuppertal Call “Kairos for
Creation — Confessing Hope for the Earth” which are added as attachment indicating the wide
global reception process still going on which this initiative has found already within World Chris-
tianity and the membership of WCC. The Barmen Theological Confession from 1934 is added
which includes a striking reference to “joyful deliverance from the godless fetters of this world
for a free, grateful service to his creatures”. Also s short introduction into the EKD Study Paper the
UN Agenda 2030 as a Challenge to the Churches is provided and finally a key programmatic text
from the UN related global interfaith organization “Faiths for Earth” which invites church related
bodies and networks for full participation in an interfaith learning and action movement express-
ing a behavioral revolution towards the Earth.

This publication hopes to inspire and deepen emerging ecological renewal and reformation
movements in all of Christianity. It is also hoped that the forthcoming assembly of WCC in Karl-
sruhe 2021 will allow for a substantial discussion of the proposals related to a Decade for the Heal-
ing of Creation in order to articulate clear priorities for further ecumenical work on these issues
in the years to come.
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FREEDOM FOR LIMITATION

Protestant theological insights for a culture of sustainability

Ruth Giitter

Exceeding planetary limits as a challenge to the core of Protestant theology

We are living in a time of global crises which have been caused by human beings exceeding many
different limits. Scientists speak about the dangers and consequences of exceeding so-called plan-
etary limits in the anthropocene age.! Referring to examples such as the destruction of biological
diversity and the advance of climate change, they make it clear that the negative consequences
of exceeding limits have already brought about irreversible damage to the ecological equilibrium
and this fundamentally threatens medium and long term life on the earth.

As early as 1972, the Club of Rome warned that the limits of growth had been reached. The
World Council of Churches took up this waking call and, at its assembly in Nairobi in 1975, called
for a “just, participatory and sustainable society”? This meant that the churches belonging to the
WCC were the first in the 20™ century to put the concept of sustainability on the global agenda.
1983 the churches within the WCC have replaced the term “sustainability” for inner-church theo-
logical reasons by the expression “conciliar process for justice, peace and the integrity of creation”

The United Nations adopted the term “sustainability” with their Brundtland Report in 1987
and the Rio Conference in 1992 as the guiding concept for a development that is ecological,
socially compatible and fit for the future, and raised its status to a new, neutral principle of orien-
tation binding on all states with the resolution of 2015 on sustainable development goals,In the
1980s, this conciliar process had a major effect in guiding the ecumenical movement worldwide
- including the Protestant Church in Germany (EKD) - and it is still an important ethical prin-
ciple for orientation on many ethical, global issues in German Protestantism today.’ With regard
to content, the conciliar process has already taken up the questions which are also on today’s
agenda for sustainability: global just structures and relationships, peaceful and secure conditions
and the safeguarding of all created life. Here, too, the member churches of the World Council of
Churches were pioneers towards the end of the 20" century and an avant-garde in the social and
political discourse.

However, over the past three decades one can observe that elements of discussion which be-
long inseparably together in the conception of sustainability have become autonomous - includ-
ing the discussions of ecology, development policy and peace policy. And this has had an effect
on the expression of specific theological approaches in Protestantism.

1 Johan Rockstrom, A safe operating space for humanity, in: Nature (2009).

2 Wolfram Stierle, Dietrich Werner, Martin Heider, Ethik fiir das Leben 100 Jahre dkumenische Wirtschafts-
und Sozialethik, 1996 p. 551.

3 Cf. Der Entwicklungsdienst der Kirche- ein Beitrag fiir Frieden und Gerechtigkeit in der Welt, 1988 ; Umkehr
zum Leben, Nachhaltige Entwicklung im Zeichen des Klimawandels, 2009.
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So, during the 1980s and 1990s, one could see how theological reflection on creation increased
enormously with the growth of the ecological movement. Above all, there was a reaction to the
criticism by Lynn White and Carl Amery about the so-called creation mandate in Genesis 1,28
as legitimating the human claim to dominion and anthropocentrism, and there was a plea for a
different, attentive, humble and more respectful relation between human beings and their fellow
creatures.* There can be no doubt that this plea was extremely necessary and still is today. Never-
theless, in many of these reflections on creation in the Protestant theology of the 1980s and 1990s
- with the exception of Moltmann’s theology — and in the church pronouncements of that period,
one misses a link with the second article of the creed which is so central to Protestant theology,
namely with Christology and soteriology. Many of those theological approaches and statements
do not go any further than reflecting on the mandate of creation in Genesis 1 “fill the earth and
subdue it’; the “tilling and keeping” in Genesis 2 and a reference to Psalm 24 “The earth is the
Lord’s”.

Over the past ten years, one can observe a change. The memorandum of the EKD on the
climate “Umkehr zum Leben - Nachhaltige Entwicklung im Zeichen des Klimawandels™ (Con-
version to Life — Sustainable development in the light of climate change) of 2009, for example,
bases its arguments on the theology of creation, Christology and liberation theology and speaks
out in favour of “ethics of enough”. In relation to the past two years, mention must be made of the
contributions of T. Meireis, E. Grdb-Schmidt and A. Behringer whose arguments relate to both
creation theology and soteriology.® In Catholic theology, Pope Francis evoked a major response
with his encyclical “Laudato Si” and his passionate appeal against the dogma of growth and for an
ecological spirituality. “Laudato Si” also contains a convincing combination of the approaches of
liberation theology and creation theology.

Therefore, the key question for the reflection which follows is: what is the guiding signifi-
cance, from a Protestant point of view, of the confession of Jesus Christ and of faith in justifi-
cation through grace for the issues of sustainability and transformation?

Liberation from sin — Redemption of creation as a whole

As Protestant Christians we believe that God, the creator of heaven and earth, came into the world
in Jesus Christ to liberate it from the power of sin. In God’s incarnation in Jesus Christ, God’s love
for his whole creation is revealed in a very special way. There is witness to this love of God for
creation already in the Old Testament; for example, in the covenant God makes with Noah and
in his promise not to destroy the earth again but to preserve it. God makes this covenant with the
whole of creation, not just with Noah (Genesis 9,8-10). It is not just the human beings but also all

4 Cf. the reflection on creation theology by Altner, Liedke, Moltmann etc. Cf. Christian Link, Okologische
Schopfungstheologie- eine Zwischenbilanz, in: Heinrich Bedford-Strohm, Und Gott sah, dass es gut war.
Schépfung und Endlichkeit im Zeitalter der Klimakatastrophe, 2009, p. 29-31.

5 https://www.ekd.de/klimawandelhtm.

6 Cf. Umkehr zum Leben, Nachhaltige Entwicklung im Zeichen des Klimawandels, Denkschrift der EKD,
2009, T. Meireis, Schopfung und Transformation- Nachhaltigkeit in protestantischer Perspektive, Jahrbuch
sozialer Protestantismus 2016, p. 17-50, E. Grab-Schmidt, Nachhaltigkeit im Zeichen reformatorischer Freiheit,
Jahrbuch sozialer Protestantismus 2017, p. 113-129; A. Behringer, Reformation-Transformation-Nachhaltigkeit,
Schopfungsverantwortung als Christusnachfolge, Munich 2017.
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their fellow creatures that have a relationship with God!” Consequently, the renewed relationship
with God in Christ is important not just for humankind but for the whole creation.

This dimension of creation theology in the witness to Christ appears time and again in the
stories and witness of the New Testament. “He came to what was his own” (John 1,11); in this way
Christ followed a path which concerned the whole of creation. This is visible in the descriptions
by the Evangelists of cosmic signs which accompany him on his earthly way. There, the birth of
Jesus is linked with a new star that appeared in the sky, and his death on the cross with the sun
which lost its radiance. Jesus’ relation to creation is also made clear in the accounts about his life
in proximity to nature. The stories in the Gospels tell how he fasted for 40 days in the desert and
repeatedly withdrew into nature to pray. Many of his parables use images from nature (parable of
the mustard seed, parable of the multiplication of the seed, of weeds among the wheat, the parable
of yeast, etc.); he saw plants and animals with their carefree approach and their dependence on
the creator as examples for human beings.®

Nevertheless, the question arises whether non-human creation has the same kind of relation
with God as human beings. In the first account of the creation, it is only the humans who are said
to have been made in the image of God (Genesis 1,26). This would mean that they have a different
relation to God compared with their fellow creatures, a relationship which is marked by the ability
for dialogue, an ability to reflect and responsibility in relation to God and their fellow creatures.
According to the statements in the Hebrew Bible, the ability to respond and the recognition of
one’s finiteness are what defines human beings.’ So it is questionable whether our fellow creatures
can turn their backs on God in the same way as human beings, i.e. can commit sin. After all, sin
essentially means alienation. i.e. no longer living with confidence in God but with the illusion of
being able to live in one’s own strength without self-limitation and without responsibility towards
God and one’s neighbours. “Responsibility and self-limitation cannot be separated. Where this
is denied, they are perverted into the opposite... It is this perversion that is called sin in the lan-
guage of faith... The perversion consists of their wanting to take charge of their death by means
of their life and, at the same time, losing respect for the lives of others in favour of an unlimited
determination of their own lives...”'" It appears that only human beings as images of God are able
to have this kind of alienation from God, their fellow creatures and themselves. But the whole of
creation is affected by their ability to sin. Following the flood, the rest of creation is now also sub-
ject to perishing. It is no longer “very good” like at the beginning but marked by violence and de-
cay; however, like human beings, it is still under God’s assurance of protection and his promises.

In the New Testament letters, there is mention of the presence of Christ in the creation and
of his participation in creation: “for in him all things in heaven and on earth were created, things
visible and invisible, whether thrones or dominions or rulers or powers - all things have been cre-
ated through him and for him. He himself is before all things, and in him all things hold together”
(Colossians 1,16-17).

7 Cf. Georg Hofmeister, Prinzip Nachhaltigkeit! Theologisch-ethische Perspektiven, Hofgeismarer Protokolle
355, p. 17.

8 E.g. the birds of the air and the lilies of the field, Cf. Matthew 6,26-28.

9  Cf. W Huber, Selbstbegrenzung aus Freiheit, Ev Th 52/ 1992 p. 139.

10 Cf. W. Huber, p. 139. See also E. Griab-Schmidt, who spells out how the limits of human freedom are denied if
there is no relationship with God. The debate about both the justification of human beings and about sustainability
therefore raises the question anew about the limits to the human power to act. c.f. op.cit. p. 113-114.
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Paul understands liberation from the power of sin and death through Christ as clearly relating
to the whole of creation. So Romans 8,19-21 states, “For the creation waits with eager longing for
the revealing of the children of God; for the creation was subjected to futility ... in hope that the
creation itself will be set free from its bondage to decay and will obtain the freedom of the glory
of the children of God”

So it is a matter of the comprehensive liberation and redemption of a world marked by sin and
death. An anthropological, individualistic and spiritual limitation of God’s redemptive work in
Christ just to human beings and their souls, such as can be found time and again even today in
western Protestant churches and their theological history, is not reconcilable with the New Testa-
ment witness."

Living in the grace of God - Liberation to comprehensive conversion

Despite all human failings, God has repeatedly shown his love for human beings, accepted them
in patience and faithfulness, called them to conversion and given them the chance of a new start.
There are many stories about this in the Bible. In Jesus Christ, God revealed his love in a special,
unique way and set creation free from the power of sin once and for all by Jesus’ suffering and
death.

In the Protestant understanding, freedom and liberation are the central characteristics of Je-
sus’ mission. “For freedom Christ has set us free” as Galatians 5,1 says. Faith in Jesus Christ liber-
ates people from worry about themselves which is the core of sin, from the fear of being at a dis-
advantage, from the effort of trying to put themselves in the place of God. Martin Luther speaks
tellingly about sinful people as people “turned in on themselves” because everything revolves
exclusively around them. In his lecture on the Letter to the Romans of 1516, Luther describes
human beings “..as being so profoundly turned in on themselves that they seize the best gifts for
themselves and enjoy them and, in the process, ignore that, in an evil, inward turning and per-
verse way, they seek everything and even God himself only for their own sakes”."?

Sin as an unending concern just about oneself appears in many different forms. Today, as Pope
Francis urgently points out, it has especially destructive expressions in the form of unlimited
greed and numbness to the suffering of others — destructive for human souls, for human relation-
ships and for the wellbeing of creation as a whole. But sin also shows itself in the compulsion
constantly to make a good impression or in the tortuous anxieties that one might be worthless."
Faith, on the other hand, means allowing oneself to be guided by trust instead of fear, letting go
instead of holding fast. Within the protection of God’s love, believers have all they need. They no
longer need to live at the expense of others and appear in a good light themselves. They live on
the fullness of God’s gifts and really nothing more than that is needed. That makes them thank-
ful and enables them to pass on what they have received from God. “When this fulfilling joy in

11  This view is also clearly stated in the mission document of the WCC of 2013 “Together towards Life: Mission
and Evangelism in Changing Landscapes®. Cf. p.3; www.oikumene.org/de/ressources/documents/mission-and-
evangelisation.

12 Cf. WA 56, 304, p. 22, in a translation by Joachim Kohler, Luther, 2016, p. 178.

13 Cf. Den Wandel gestalten-zum Leben umkehren, Reader der Landessynode der Evangelischen Kirche im
Rheinland 2014, p.10.
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serving one’s neighbour is recognised as the goal of a good life, then one’s eyes are opened to see
what one really needs™*

According to the insights of the Reformation, a faith of this kind is not an achievement but a
gift. Receiving this gift gratefully means being liberated from false gods, a radical conversion to a
new life, a new creation.”” “God’s gift of righteousness in the life and death of his son Jesus Christ
makes it possible and enables us to lead a life in which people are just in their mutual relationships
and live in respect for the value inherent in human nature ..”*¢

Faith in the grace of God is not just a matter of the heart and the inner life; it should find ex-
pression in the whole life of the believer. “Anyone who speaks about justified persons always has
in mind the whole existence of these persons, their attitude to the world and to God”."” The grace
of God changes people radically. Paul understands it as a change of lordship, as death and rebirth:
“You must consider yourselves dead to sin and alive to God in Christ Jesus” (Romans 6,11). A
life in grace should be evident and prove its worth in a change of practice. Otherwise grace be-
comes the cheap grace about which Dietrich Bonhoeffer clearly warned us.”® God’s grace is not a
comfortable cushion on which believers can take a rest. God’s grace is costly grace because it was
bought at a high price by the suffering and death of Jesus. Its aim is to renew and heal the earth.
Christians devote their lives to the service of this renewing and transforming work of God.

However, they know that they repeatedly fail to live up to what God has called them to be.
Nevertheless, they can go on their way with confidence because they rely on God’s grace and
mercy being greater than their sin and weakness. They believe that, in Jesus suffering and death,
the power of sin has been broken and sin and death will not have the last word. Relying on God’s
grace, they do not despair in face of the enormity of human sin; on the contrary, even when there
are setbacks and errors they can always begin again. As Martin Luther understood it, conversion
is a life-long process. Therefore, the first of his 95 theses states, “Our Lord and Master Jesus Christ,
in saying, ‘Repent ye, (Mt. 4,17) intended that the whole life of his believers on earth should be a
constant penance.”

Conversion, as described in the witness of the Bible, is thus not only and not primarily the
conversion of the soul to God but rather a comprehensive conversion with far reaching conse-
quences for the whole of creation around us. It is a process of new creation with transformative
power and significance.

So, faith in Jesus Christ broadens people’s perspective to become a perspective of hope. “With-
in the horizon of God’s becoming world and God’s becoming human, however, hope unfolds for a
renewal of these relationships: for healing in relation to God, for peace in relation to other people

and for reconciliation with nature”!’

14 Cf. T. Meireis, Schopfung und Transformation, in Nachhaltigkeit, Jahrbuch Sozialer Protestantismus 9, p. 45.
15 Cf.2 Corinthians 5,17.

16 Cf. Umkehr zum Leben- nachhaltige Entwicklung im Zeichen des Klimawandels, Denkschrift der EKD,
2009, p. 110.

17  Cf.E.Gréib-Schmidt, Nachhaltigkeit im Zeichen reformatorischer Freiheit, Jahrbuch sozialer Protestantismus
2017, p. 113.

18 Cf. Dietrich Bonhoeffer, Cost of Discipleship, DBW 4, p. 29-40.

19 Cf. Wolfgang Huber, Selbstbegrenzung aus Freiheit, tiber das ethische Grundproblem des technischen Teil-
alters, Ev. Th. 52, p. 139; Cf. also WCC Document “Together towards Life” op.cit. p. 4.
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Ethics of self-limitation

If - as was described at the beginning — the boundlessness and immoderateness of human beings
have become the greatest contemporary threats to the whole of creation, then conversion today
means, above all, the readiness and ability of people to impose limits on themselves.

Such a plea for a healthy self-limitation based on the Christian faith seems to be an excessive
demand and a provocation for a society in which unlimited economic growth and unlimited self-
realisation are still unchallenged paradigms. It appears to many to be an unacceptable restriction
on human autonomy imposed by morality and religion.

But, in reality, freedom and self-limitation are not mutually exclusive opposites. According to
the Christian understanding, freedom proves its worth precisely in our being able to limit our-
selves responsibly in relation to God and our neighbours. That is exactly what is meant by Luther’s
dialectical understanding of the freedom of the Christian. “The Christian is a free person and
subject to no one. The Christian is a servant of all and subject to everyone®

In relation to today’s global crises, that means being able to limit myself for the sake of the
rights of other people in the present and future generations, but also for the sake of the rights to
life of creation around me. The idea of unlimited freedom is not only dangerous; from a Christian
point of view, it is also an illusion. Because I myself am not the result of my own doing but of that
of my creator and I also owe my life to that of other creatures. My earthly life is limited in time and
space. Recognising my finiteness implies becoming wise (Psalm 90,12). Throughout my earthly
life I rely on others and am dependent on them - also on non-human creation. So human freedom
is not something absolute but is relational and dialogical. It proves its value in responsibility. And
responsibility is also fundamentally something dialogical. Responsibility together with self-limita-
tion, in the Christian view, are only possible in the belief that human beings have already been ad-
dressed by God. “That humans have responsibility is not the first thing to be said about them; that
is always preceded by their having been spoken to... Because humans have been spoken to before
they know how to answer, self-limitation constitutes the first duty of their freedom”*!

Undoubtedly, the guiding image of sustainability confronts us with the special challenge that
our freedom is restricted, not only by responsibility for the rights to life of other people and the
rights to life of non-human creation, but also by the rights to life of future generations. Hans
Jonas, in his book “Prinzip Verantwortung’, has already pointed out this special challenge.”> We
know from experience that people often only react to the consequences of their actions when
they feel them themselves and experience them directly. The effects on people who have yet to be
born are very abstract and hard to grasp. In the case of responsibility for the coming generation,
from a Christian point of view it is not just a matter of some general responsibility for something
but decisively of the question before whom I have responsibility. “The fundamental principle of
Christian ethics which needs to be recalled today is: I am life only if I am related to other life, to
life which extends beyond my own life and which limits it at the same time. This nature of all life
is conceived radically in the awareness of God. I am life because I owe myself to God and live on
his spirit. This is the basis of freedom which is expressed in consideration for other life. Therefore
the possibility of life in the future is a limitation on my actions today”*

20 Cf. the first sentences in ,,Von der Freiheit eines Christenmenschen, Weimarer Edition, Vol. 7.
21 Cf. Wolfgang Huber, op.cit. p. 141.

22 Cf. H. Jonas, Das Prinzip Hoffnung, Frankfurt 1979, p. 36.

23 Cf. Wolfgang Huber, op.cit. p.140.
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So, because of their faith in Jesus Christ, Christians are called especially to responsibility for
the future of human life on this earth and empowered for this. Nevertheless, they are no better
than others, do wrong and fail like other people. But they live trusting that they can begin anew
time and again and that God supports them in such new beginnings.

“Justification of the Fearful” and narratives of hope

In times of multiple crises and threats, anxieties also increase. Nowadays, they are not the anxiet-
ies of the past about a punitive God but fears about the future, about one’s own life and that of
one’s children and grandchildren. They are fears which lead people to cling to maintaining the
status quo and to feeling that the necessary changes and transformations are threatening. These
are feelings of impotence and of doubt about the significance of one’s own actions in view of the
major challenges and threats.

What could be the Reformation message today in response to these fears and feelings of im-
potence? Perhaps it could be translated to convey that we are supported and accepted even in our
existential fears and, in precisely that way, can become free and courageous to face the necessary
changes. “In times which make many people feel insecure, speaking about the ‘justification of the
fearful’ might be an appropriate translation of the Reformation message for the present”*

With precisely this “justification of the fearful’”, with the acceptance of human beings in their
fear and impotence, something new can begin which has been described in many ecumenical
documents as “transformative spirituality”*

Protestant theology has undoubtedly contributed something to this “transformative spiritual-
ity” because “transformative spirituality” is based on fundamental Reformation insights: “libera-
tion from the need to set oneself up as great (grace), redemption from fears of being of no value
(being declared just), being able to enjoy because of trusting God (faith)”*

People need visions and narratives of hope in order to overcome fears and doubt. This is also
true of Christians. The significance of Christian eschatology grows at times when people are wa-
vering between massive suppression and major fears because of apocalyptic scenarios about the
future. What visions of the future can provide encouragement in this situation?

After all, the sustainability goals of the UN of 2015, with the telling title “Transforming our
World - the 2030 Agenda for sustainable development’, are also based on far-reaching positive
visions and great determination. Christians are not only empowered by their faith in God, the
Creator and Liberator, to cooperate in the “transformation of the world”, but also encouraged by
the hope of God’s coming who wishes to create heaven and earth anew.

The garden of Eden (Genesis 2,4 ff) and the coming city of God (Revelation 21,2-5) are
especially effective images of hope in the Bible.”” The garden of Eden and the city of God are
places where God lives in the midst of his creation. They are places of God’s presence, of peace
and fullness. Such images nourish the yearning for and hope of the coming kingdom of God

24  Cf. H. Gorski, Rechtfertigung der Angstlichen, wie eine evangelische Identitit heute aussehen kénnte, Zeit-
zeichen 11/2017 p.21.

25 Cf. above all WCC documents of the past few years, especially “Together towards Life: Mission and Evan-
gelism in Changing Landscapes” op.cit. p.8.

26 Cf. Den Wandel gestalten- zum Leben umkehren, Reader zu Synode der EkiR 2014, p. 10.

27 Cf. T. Meireis, Schépfung und Transformation, p. 33.
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which has already begun on earth with the coming of Jesus Christ and wants to take further
shape.

The narratives of hope and peace, which religions have to offer, can become very important
for the transformation processes needed now. “Religion is a central element of the contemporary
processes of social transformation and conflict. Therefore societies undergoing change, in par-
ticular, need a much greater religious literacy...”

Such narratives and images of hope can release energies for the necessary action. Hope of the
coming kingdom of God does not discharge people from their current responsibility for the fu-
ture of the creation but rather strengthens it. “Tomorrow may be the day of judgment. If it is, we
shall gladly give up working for a better future, but not before”*

28 Cf. U. Schneidewind, Religion und Spiritualitdt, Ressourcen fiir die grofe Transformation, 2016, p. 96.
29 Cf. Dietrich Bonhoeffer, Widerstand und Ergebung, DBW 8, p.36 Letters and Papers from Prison, 1953, p. 147.
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WHAT IS GOD REALLY UP TO IN A TIME LIKE THIS?
Discerning the Spirit's movements as core task of Christian eco-theology

Ernst M. Conradie

Five decades of eco-theology

Eco-theology emerged as a scholarly discourse in the 1970s,' partly in response to growing eco-
logical concerns, expressed for example in the contested report to the Club of Rome on Limits
to Growth (1972),% partly in response to the equally contested thesis by Lynn White that Chris-
tianity is a root cause of the environmental crisis given its deeply anthropocentric orientation.’
Sources of inspiration to address these challenges emerged from a retrieval of the biblical roots
and subsequent history of the Christian tradition, its classic texts, doctrines, moral codes, forms
of praxis, saints and leading theologians.* For a decade or two eco-theology retained a clear focus,
namely reflection on the relationship between “man” and nature, later reformulated as the place
and role of humanity within the biophysical environment,’ or (for some) humanity’s significance
in cosmic evolution.® If anything, eco-theology could be equated with renewed attention to the
doctrine of creation, anthropology and environmental ethics.

Since the 1990s eco-theology has become an increasing amorphous discourse - covering a
wide array of themes and underlying problems, situated in diverse geographical contexts, ex-
pressed in multiple languages, emerging in basically all confessional traditions and schools of
theology, covering all the traditional sub-disciplines of Christian theology, trapped in the same
old methodological disputes (e.g. between biblical studies and systematic theology, systematic
theology and practical theology, religion and theology).” Arguments are typically reiterated in dif-
ferent contexts, often in isolation from what emerges elsewhere. At the same time, eco-theology
is characterised by global divides - along confessional lines, between the North and the South,

1 There were of course precursors to the emergence of ecotheology. See especially Panu Pihkala, Joseph Sittler
and Early Ecotheology (Berlin: LIT Verlag, 2017).

2 See Donella H. Meadows et al., The Limits to Growth: A Report for the Club of Rome’s Project on the Predi-
cament of Mankind (New York: Universe Books, 1972).

3 Lynn White, “The Historical Roots of our Ecological Crisis”, Science, 155 (1967), 1203-1207 (1205).

4 Again one reference may suffice, namely to the now classic study by H. Paul Santmire, The Travail of Nature
(Philadelphia: Fortress Press, 1985).

5 It may suffice to mention only one such contribution amongst numerous others, namely by James M. Gustafson,
A Sense of the Divine: The Natural Environment from a Theocentric Perspective (Edinburgh: T & T Clark, 1994).
6 See especially the contributions in the tradition of Pierre Teilhard de Chardin and Thomas Berry, especially
Brian Swimme and Mary Evelyn Tucker, Journey of the Universe (New Haven: Yale University Press, 2011).

7  From time to time I have offered reviews of such developments. See especially Ernst M. Conradie, “Reformed
Perspectives from the South African Context on an Agenda for Ecological Theology”. Ecotheology: The Jour-
nal of Religion, Nature and the Environment 10:3, 281-314; Christianity and Ecological Theology: Resources
for Further Research (Stellenbosch: Sun Press, 2006); “Contemporary Challenges to Christian Ecotheology:
Some Reflections on the State of the Debate after Five Decades, Journal of Theology for Southern Africa 147,
106-123.
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the West and the East, on issues of gender and sexual orientation and, especially, by reference to
contemporary science (especially in the global North) and / or traditional, indigenous wisdom
(widespread in the global South).® Worldviews clearly play an important role albeit that this cat-
egory is itself contested and open to confusion.” With other theological discourses, eco-theology
shares the need to distinguish Christian theology from other forms of theology (especially in
the Abrahamic faiths but also with reference to notions of the “Supreme Being” in Indigenous
religion), theology from religious studies, the humanities from the social sciences and, in the
Anthropocene, the humanities from the natural sciences.

Arguably, throughout the last five decades Christian eco-theology retained both a critical and
a constructive task. As I have often suggested, eco-theology offers a dual critique, namely both an
ecological critique of Christianity and a Christian critique of ecological destruction. This is simi-
lar to feminist theology that offers a feminist critique of Christianity and a Christian critique of
patriarchy, and to Black theology that offers a “Black” critique of Christianity and a Christian cri-
tique of white supremacy. These dual critiques need to be held together. The genius of Christian
eco-theology lies in its ability to maintain this dual critique. Without a critique of Christianity,
it becomes an apologetic exercise that overlooks the need for a radical ecological reformation of
Christianity and merely reiterates human responsibility towards the environment through no-
tions of stewardship or priesthood. Without a Christian critique of ecological destruction, eco-
theology loses its ability to offer any distinct contribution to wider debates. Eco-theology then
becomes nothing more than one branch of “religion and ecology” and cannot avoid the traps of
self-secularisation.

Such a dual critique would itself become empty without a recognition of the more construc-
tive task of eco-theology. This constructive task is also of a dual nature. This includes both a con-
tri- bution to Christian authenticity and, on that particular basis, also a contribution to public,
inter- disciplinary discourse on sustainability’® - where such a contribution is often highly con-
tested. I will suggest below that the former entails five key prophetic and pastoral tasks, namely to
read the signs of the times (the symptoms), to expose the underlying root causes of the problem
(diagnostics), to discern the counter-movement of the Spirit, to tell the story of God’s work ac-
cordingly and to express a prophetic vision of what the world could be and should be like.

An ecological reformation of Christianity

There is something deeply unnerving for Christians, both in the global North and in the global
South, regarding the dual critique mentioned above.

On the one hand, the prophetic tradition of speaking truth to power is alive and well, for
example in ecumenical calls for climate justice and the recognition of climate debt. The World

8  See, for example, Heather Eaton, Introducing Ecofeminist Theologies (New York: T&T Clark International,
2005).

9  See Ernst M. Conradie, “Views on Worldviews: An Overview of the Use of the Term Worldview in Selected
Theological Discourses”. Scriptura 113 (2014), 1-12; “Ways of Viewing an Evolving World amidst Ecological De-
struction’, Scriptura 117 (2018), 1-13.

10  This is indeed highly contested. See my contribution to the debate in Ernst M. Conradie “Twelve Theses on
the Place of Christian Theology in Multi-disciplinary Conversations” Stellenbosch Theological Journal 1:1 (2015),
375-386.
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Council of Churches has taken the lead here with sustained statements over several decades." This
has helped to ensure that environmental issues are framed as matters of justice (and not merely
nature conservation or wilderness preservation). The intricate links between sustainability, peace,
health, poverty and gender have to be recognised as “transversals” that are at least dimensions of
all other social challenges.'? These efforts are to be commended. However, on a cautionary note, it
is also true that such calls are hardly heard by those in positions of political and economic power
so that these all too often come from a safe distance where prophets do not have to carry the con-
sequences of their words."* Moreover, Christians do not take the lead here in the sense that envi-
ronmental activists in the forefront of such challenges to power typically do not align themselves
with Christianity. It seems that the divides between right-wing and left-wing Christianity (in the
1970s “evangelicals” versus “ecumenicals”) are often deeper on issues of (climate) justice than be-
tween Christians and activists in other religious traditions. In fact, one may observe that natural
scientists, against their own methodological inclinations, have become the prophets of our day by
reiterating warnings over climate change, the loss of biodiversity, ocean acidification and a range
of other “planetary boundaries”, speaking truth to power. They may be heard, but their warnings
are not necessarily heeded and some have been targeted, intimidated and vilified."

On the other hand, orthodox and evangelical Christians may well be concerned that external
criteria (ecological sustainability) are applied to critique Christianity. Is this not another form
of natural theology, albeit of a progressive kind? This can be circumvented by discovering that
ecological concerns are deeply rooted in the Christian tradition, its sacred texts, doctrines, moral
codes and forms of praxis. If so, it is not Christianity that is at fault but the ways in which the
Christian gospel has been appropriated to legitimise domination. The problem is not the com-
mand in Genesis 1:27 but that this command has been gravely misunderstood. However, as the
ecological critique of Christianity deepened, this apologetic position became harder to sustain.
The Bible may contain sources of ecological wisdom but at least some “grey” texts are deeply
ambiguous.”® The problem does not only lie with the interpretation of Genesis 1:27 but with the
harshness of the command itself.'* Likewise, every aspect of the Christian faith has become con-
tested, for example the emphasis on God’s transcendence, human supremacy, dualist views on the
soul rather the body, Spirit rather than matter, the “myth” of the fall of humanity and the original
“goodness” of creation, anthropocentric soteriologies, divine election, Christocentric exclusiv-
ism, eschatological escapism and so forth."” This critique is readily extended to Christian ethics,
pastoral praxis, ecclesial ministries and especially to Christian mission given its alignment with

11  See, e.g. alongside many others, Rogate Mshana (ed.), Poverty, Wealth and Ecology in Africa: Ecumenical
Perspectives (Geneva: WCC, 2012).

12 The integral relatedness between poverty and ecology is evident in two South African ecumenical state-
ments, namely The Land is Crying for Justice: A Discussion Document on Christianity and Environmental Justice
in South Africa (Stellenbosch: Ecumenical Foundation of Southern Africa, 2002); and The Oikos Journey: A
Theological Reflection on the Economic Crisis in South Africa (Durban: Diakonia Council of Churches, 2006).
13 This is my core argument in Ernst M. Conradie, “Climate Change and the Common Good: Some Reflections
from the South African Context:, International Journal of Public Theology 4 (2010), 271-293.

14 See the account in Naomi Oreskes & Erik M. Conway, Merchants of Doubt (London: Bloomsbury, 2010).
15 See, for example, Norman C. Habel, An Inconvenient Text: Is a Green Reading of the Bible Possible? (Ad-
elaide: ATF Press, 2009).

16 This is much discussed in literature on ecotheology. The challenge is posted starkly by Norman Habel in
his essay “Geophany: The Earth Story in Genesis” in Norman C. Habel & Shirley Wurst (eds): The Earth Story
in Genesis (Sheflield: Sheffield Academic Press, 2000), 34-48.
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colonialism. Put differently, such an ecological reformation is not only a matter of ethics but also
of ecclesiology.'"® A Christian blessing of discourse on sustainability on the basis of a rejuvenated
doctrine of creation would not suffice. There is some bitter irony here concerning global divides.
While so-called secular North- Western Europe is turning its back on Christianity, the centre
of gravity in global Christianity is moving South and East, found especially in the proliferation
of multiple forms of Pentecostalism - and to some extent the Americanisation of Christianity.
Wherever this has happened, the critique only deepened. In the South the alignment of Chris-
tianity with colonialism prompted calls for decolonising Christianity, the heart of the Christian
gospel and the Trinitarian core of the Christian faith.”” In the African context this begs many
further questions about the continuity between Christianity and African traditional religion and
culture. Some argue for its compatibility, while others resist Christianity as a colonising, divisive
religion.” Likewise, in the East the Christian faith is scrutinised in conversation with Buddhism,
Hinduism and Confucianism.

Calls for an ongoing ecological reformation of Christianity have to be understood in this
light.*! In one of the earliest versions of such a call James Nash observed that this implies both a
recognition that Christianity needs to be reformed (or else a reformation is not necessary) and
that it can indeed be reformed from within (or else a reformation is not possible).”* As I have
argued elsewhere, such a reformation can be prompted anywhere but the impulse for the refor-
mation then becomes re-appropriated to address other problems so that it soon becomes com-
prehensive, touching pretty much on all aspects — the biblical texts, the history of the Christian
tradition, Christian doctrine, moral codes, forms of praxis, rituals, spirituality and so forth.” The
Lutheran reformation may have started with malpractices around the selling of indulgences but
soon had implications for almost any single aspect of society. Likewise, the Genevan reformation
got going by inviting Calvin as a refugee to stay in Geneva, but soon he challenged the authori-
ties for not being welcoming enough to the floods of (often wealthy) refugees flocking to the city.

17 My lifetime commitment is to address such issues through monographs such as Hope for the Earth - Vistas
on a New Century (Eugene: Wipf & Stock, 2005); An Ecological Christian Anthropology: At Home on Earth?
(Aldershot: Ashgate); The Earth in God’s Economy: Creation, Salvation and Consummation in Ecological Per-
spective (Berlin: LIT Verlag) and Redeeming Sin? Social Diagnostics amid Ecological Destruction (Lanham: Lex-
ington Books, 2017).

18 For a discussion from within the African context, see Ernst M. Conradie, Hans S.A. Engdahl & Isabel Apo-
wo Phiri (eds), “Ecclesiology and Ethics: The State of Ecumenical Theology in Africa’, The Ecumenical Review
67:4 (201), 495-497, 498-663; also Ernst M. Conradie (ed), South African Perspectives on Notions and Forms of
Ecumenicity (Stellenbosch: Sun Press, 2013).

19 For a recent, provocative contribution to this debate, see Ernst M. Conradie & Teddy Chalwe Sakupapa,
“Decolonising the Doctrine of the Trinity’ or “The Decolonising Doctrine of the Trinity”? Journal of Theology
for Southern Africa 161 (2018), 37-53.

20 Teddy Sakupapa. “The Decolonising Content of African Theology and the Decolonisation of African Theol-
ogy: A Decolonial Analysis”, Missionalia (forthcoming).

21 See especially Lisa Dahill & James B. Martin-Schramm (eds), Eco-reformation: Grace and Hope for a Planet
in Peril (Eugene: Wipf & Stock, 2016); also Ernst M. Conradie, Elizabeth Tsalampouni & Dietrich Werner (eds),
“Manifesto on an Ecological Reformation of all Christian Traditions: The Volos Call’, in Dietrich Werner & Eliza-
beth Jeglitzka (eds): Climate Justice and Food Security: Theological Education and Christian Leadership Develop-
ment (Geneva: Globethics.net, 2016), 99-108.

22 See James, A. Nash, “Towards the Ecological Reformation of Christianity”, Interpretation 50:1 (1996), 5-15.
23 See especially Ernst M. Conradie & Miranda N. Pillay (eds), Ecclesial Deform and Reform Movements in the
South African Context (Stellenbosch: SUN Press, 2015).
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This again had far-reaching implications for every aspect of society and also shaped Calvin’s own
theology. Given the polemical nature of such a reformation, ongoing theological reflection will
necessarily be required for the sake of clarification. This suggests a dialectic between reformation
and critical reflection on such reformation.

There is another way in which this dual critique is unnerving. The more the ecological critique
of Christianity is emphasised, the less room there seems to be for a Christian critique of ecologi-
cal destruction. To point any fingers leads to a recognition of more fingers pointing back at the
complicity of Christianity. If Christianity is indeed part of the underlying problem, as is widely
assumed from the outside, then the most significant contribution that Christians can make to
address ecological problems may be to get its own house in order. This may be hard to swallow. If
s0, it seems that Christians should stop proclaiming that it has a message that can save the world.
The question is no longer whether there can be salvation outside the church, but whether there
is salvation inside the church,?* whether the church itself and its message can still be salvaged,
whether its decline is inevitable and even needs to be celebrated.

In the forthcoming T&T Clark Handbook of Christian Theology and Climate Change that
Hilda Koster and I edited we took this critique as a point of departure, namely to suggest that if
North- Atlantic Christianity is indeed associated with the root causes of anthropogenic climate
change, then addressing North-Atlantic Christian theology from within may be crucial in order
to address climate change.” There are alternatives of course, namely to abandon Christianity and
to opt for another religion or something like secular humanism.

For Christianity in the global South the challenge is different. Where people have embraced
Christianity (as is the case in most of Africa) and with it aspects of Western culture — and Ameri-
can forms of consumerism* - it needs to figure out what this really means given the contested
and tainted legacy of Christianity and the vibrancy of other religious traditions. In generalised
terms, while some resisted colonisation and with that Christianity as the colonisation of con-
sciousness, some have appropriated Christianity in order to survive amidst colonial oppression
- and now readily abandon it. Others may have become Christian in order to gain access to the
inner secrets of Western culture — and its cultural artefacts in terms of guns, cars, aeroplanes, tele-
visions, computers and cellular phones (and soccer!). The key to such technology may be science
and therefore education and behind that modernity, but many surmise (correctly) that the rise of
science is partly due to, and partly despite of Christianity.

Yet others have discerned the liberative and inclusive impulse of the Christian gospel. They
understood the message better than the Western messengers ever did - slaves better than slave
owners, the colonised better than their colonisers, Dalits better than English landlords, those
who are gay better than those who are straight. But they may well wonder whether Christianity
is really needed in order to maintain such an impulse. This is exacerbated by the bad press that
churches often receive, by ecclesial hierarchies, its patriarchal leadership, its alignment with po-
litical power, its oppressive teachings on contraception, abortion, HIV, sexual orientation and so
forth. Yet, it is also true that many have embraced Christianity deeply as a source of resilience and

24 For this comment, see David J. Bosch, Transforming Mission: Paradigm Shifts in Theology of Mission
(Maryknoll: Orbis Books, 1991), 384.

25 See Ernst M. Conradie & Hilda P. Koster (eds), The T&T Clark Handbook of Christian theology and climate
change (London: T&T Clark, forthcoming).

26 See Ernst M. Conradie, Christianity and a Critique of Consumerism: A Survey of Six Points of Entry (Wel-
lington: Bible Media, 2009).
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sustenance and find themselves bewildered when confronted with contemporary challenges. One
example is the covenantal promise, symbolised by God’s rainbow, that the earth will never again
be destroyed through water - that poses an existential crisis of faith for Christians in Kiribati and
Tuvalu.”

Vision and Discernment

Does, Christianity, then, have any distinctive constructive contribution to offer in collabora-
tive, multi-disciplinary efforts in public forums to address escalating ecological concerns? The
question marks in the last sentence and in the title of this contribution signal that the answer
should not be taken for granted and that the content of any such answer will necessarily be
contested. The priority may need to remain with the dual critique rather than with the dual
constructive contributions. I will nevertheless proceed to offer some reflections on the latter.
My reflections are shaped by the form of prophetic Kairos theology emerging in South Africa in
the 1980s with specific reference to the Belhar Confession (1982/1986),” the Kairos Document
(1985/1986), the Road to Damascus (1989) and later the Accra Confession (2004). Common to
these documents is the recognition of the difference between chronos and kairos,” between the
ongoing (priestly) tasks of “doing theology” and the prophetic possibility of a moment of crisis
where the truth of the gospel is at stake.

The former (priestly) task is necessary in order to keep alive a liturgical vision of the world.*
Worshippers enter the Christian liturgy with the burdens of the world on their shoulders, as
sinners and as being-sinned against, with all their natural theologies, ideologies, idolatries and
heresies. They bring with them views and analyses of the world around them and its dominant
powers. It is money that makes the world go round; it is the rich, strong, famous, dexterous and
beautiful who rule the world. They come with “warped” views of the world*' as “oh so beautiful”
(romanticism), as “red in tooth and claw” (social Darwinism), as natural resources available for
exploitation (capitalism), as something so sublime that it is to be worshipped (New Age mysti-
cism), or as a threat to be tamed and brought under human control (ecomodernism). Through
the liturgy worshippers may slowly learn to see the world in a new light, in the light of the Light
of the world. They may begin to see the world around them through God’s eyes, as God’s beloved
creation, that this messed-up world and the messed-up lives in and around them are nevertheless
beloved, so much that for God it is even worth dying for.”> They may learn to see the invisible, an

27 Iwas first alerted to this in conversation with Clive Pearson and have since picked this up in numerous fur-
ther conversations, most recently with Upolu Vaai (Pacific Theological College).

28 See especially Daan Cloete & Dirk. J. Smit (eds), A Moment of Truth: The Confession of the Dutch Reformed
Mission Church, 1982 (Grand Rapids: WB Eerdmans, 1984).

29  One excellent discussion is by Albert Nolan, “Theology in a Prophetic Mode”, in Buti Thlagale & Itumeleng
Mosala (eds), Hammering Swords into Ploughshares (Johannesburg: Skotaville Publishers, 1986), 131-140.

30 Ideveloped this more fully in Chapter 2 of The Earth in God’s Economy, especially building on the work of
Gordon Lathrop, Holy Ground: A Liturgical Cosmology (Minneapolis: Fortress Press, 2003).

31 See Howard A. Snyder, Salvation Means Creation Healed: The Ecology of Sin and Grace (Eugene: Cascade
Books, 2011).

32 See the comment by Douglas John Hall: “This world, for all its pain and anguish of spirit, in spite of its injus-
tice and cruelty, the deadly competition of the species and their never wholly successful struggle to survive - this
world is the world for which God has offered up his ‘only begotten Son” In The Steward: A Biblical Model Come
of Age (Grand Rapids: WB Eerdmans, 1990), 120.
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intuition deeply embedded in Hebrew, Greek and African sensibilities. They may begin to see the
earth in the light of “heaven”, in terms of what may become and in a hidden way already is.

This is a deeply counter-intuitive vision. For those with little power in society it may require
long services to retrain their eyes, to see that it is really love that makes the world go round, that
God’s love works through the vulnerability of the cross. For those in positions of power it may
take even longer to see that, but they often don’t have time for that. Seeing things differently does
make a world of difference. In Desmond Tutu’s vision, it means to see the beggar as one’s brother,
the prostitute as one’s sister, the rapist as one’s uncle.*® For me it means to see the Dutch Reformed
Church in which I grew up, the church that called for and legitimised apartheid, as my mother,
even though she is a whore.” When believers exit from the liturgy with God’s blessing, they are
inspired by the vision that a different world is not only possible but has already been established,
even though it remains hidden. The “liturgy after the liturgy” enables them to transform the
world according to the core identity and characteristics of the Triune God, namely mercy and
therefore justice.

Discourse on Christian eco-theology, sustainability, environmental ethics, climate justice and
so forth need to attend to many such ongoing (priestly) tasks and arcane disciplines. We need
to read and reinterpret biblical texts with an ecological hermeneutics, and we need to recover
some and critique other stories from the history (his-story) of Christianity. We need to engage
critically with the content and significance of the Christian faith. We need to explore common
ethical categories such as justice, rights, duties, responsibilities, values and virtues, what is good
and what is right. We need to engage in critical reflection on ecclesial praxis (liturgies, preach-
ing, eco-congregations, pastoral care, ministries, etc). And we need to reflect on God’s mission
in the world, also in seeking common ground through dialogue with other living faiths. Again,
this is both a matter of “ecclesiology” and of “ethics” All of these are necessary tasks to keep the
vision alive. In this sense Christian discourse on sustainability not only needs to be sustained (in
the imperative) but in another sense also sustains (in the indicative) the daily praxis of Christian
communities and the vocations of Christians in society. These tasks can best be sustained by the
recognition that it is God’s mercy that nourishes and sustains us forever.*®

The latter (prophetic) task is not always present but needs to be recognised when appropriate.

This requires a dialectic between vision and discernment.* I suggest that this typically re-
quires 1) a discernment of the “signs of the time” (if you like the symptoms of the underlying
disease), 2) a prophetic critique against ruling powers but also against heresies (a diagnostics of
the root causes of the disease),’” 3) seeking to discern the counter-movements of God’s Spirit in

33 This is not a direct quotation but builds on Tutu’s typical sayings. See for example Desmond M. Tutu, God
has a Dream: A Vision of Hope for our Time (New York: Double Day, 2005).

34 I first heard this pertinent comment from a friend Fanie Herholdt but in an inverse form: “The Dutch Re-
formed Church is a whore, but she is my mother”

35 See Ernst M. Conradie “Is it not God’s Mercy That Nourishes and Sustains Us ... Forever? Some Theological
Perspectives on Entangled Sustainabilities”, Scriptura 116 (2017), 38-54.

36 This is how Charles Wood uses the term “vision’, i.e. to indicate a synoptic understanding of a range of data,
a grasp of things in their wholeness and relatedness, a seeing of connections. He contrasts this with the need for
discernment, i.e. to gain insight into particular situations in their particularity, to appreciate differences, to dis-
tinguish. In this way he seeks to overcome misperceptions regarding the relationship between theory and praxis.
He argues that vision and discernment are dialectically related. There is no vision without discernment and no
discernment without vision. See Wood, Vision and Discernment: An Orientation in Theological Study (Atlanta:
Scholars Press, 1985), 67-76.
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order to know and follow God’s will (the remediating work of God to address what is wrong),*
4) to tell, through Christian witness and theological reflection, the story of God’s work moving in
that direction, and 5) the expression of a prophetic vision of what the world could be and should
be like as a critical comment on how the world now is. Indeed, it is this vision (step 5) that enables
a recognition of the signs of the time (step 1) - so that this prompts an ongoing spiral of theologi-
cal reflection.

The fourth of these theological tasks is in my view crucial but also dangerous as any attempt
to detect the “finger of God” in human history is fraught with the danger of legitimising narrow
group interests. This has left behind a trail of blood and tears throughout the history of Christian-
ity, not least in South Africa.? One may retort that there is only one thing that is more dangerous
than raising this question of what God is doing - and that is failing to raise it at all. Let me dare
to take up this task.

In a time like this ... the Anthropocene

In inviting me to offer this contribution Dietrich Werner wrote, “The key question is what is the
pastoral, the prophetic and the ethical task and mandate of Christian eco-theology in a context
in which the world needs orientation and motivation to avoid a path towards self-destruction.” I
was intrigued by the question, since it is indeed clear that the world needs orientation and needs
to avoid self-destruction. But can Christian eco-theology provide the vision required?

My current work on the ethics of the Anthropocene in the light of Christian discourse on sin
confronts me with the truly apocalyptic images found in secular literature related to runaway
climate change, tipping points, the collapse of biodiversity, ocean acidification and so forth. These
images are of course found in literature, poetry, cartoons and especially films, too, but remarkably
also in scientific reports. The images typically confront us with the multiple symptoms and rec-
ognising these is crucial to discern the signs of the times. But how should the underlying disease
be diagnosed?

One interesting example is the booklet by Naomi Oreskes and Erik Conway, The Collapse of
Western Civilization: A View from the Future.** They position themselves in the Second People’s
Republic of China in the year 2393. This is the 300th commemoration of the collapse of the West-

37 See my proposal that Christian sin-talk may be regarded, at least from the outside, as a form of social diag-
nostics. This opens up the possibility of multi-disciplinary conversation on the root causes of ecological destruc-
tion since forms of diagnosis are also found in many other disciplines, not just medicine and psychology. Whether
sin-talk can be retrieved in the public sphere on this basis requires a more detailed defense. See Conradie, Re-
deeming Sin? Social Diagnostics amid Ecological Destruction.

38 See Ernst M. Conradie, “What makes the World go Round? Some Reformed Perspectives on Pneumatology
and Ecology”, Journal of Reformed Theology 6 (2012), 294-305, building on the discussion on a “hermeneutics
of nature” by Jiirgen Moltmann in Sun of Righteousness, Arise: God’s future for humanity and the Earth (Min-
neapolis: Fortress Press, 2010), 189-208.

39 This has always been an extremely dangerous question, as is well recognized by the South African theologian
Jaap Durand in an essay on ‘the finger of God’ in history, with reference to apartheid theology. See Jaap Durand,
‘God in History: An Unresolved problen’ in The Meaning of History, Adrio Konig and Marie Henri Keane (eds)
(Pretoria: Unisa, 1980), 171-78.

40 Naomi Oreskes and Erik Conway, The Collapse of Western Civilization: A View from the Future (New York:
Columbia University Press, 2014).
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Antarctic ice sheet in 2093. This led to widespread devastation, the collapse of the global economy
and, for example, to the depopulation of Africa. They are tasked to reflect on the question of what
went wrong so that people failed to do what was in hindsight so obviously necessary to avoid that
crisis. Their conclusion is that the crucial failures could be located in decision making processes
at the macro and micro levels in the first few decades of the 21st century. This is therefore a his-
tory of the contemporary period from the perspective of the distant future. The decision making
processes can be concentrated on two variables, namely the date when carbon emissions peaked
and how rapidly such carbon emissions declined after that. This required a transformation of the
energy basis of the global economic order from fossil fuels to sustainable alternatives. Since this
did not happen timeously, the catastrophe of 2093 became inevitable.

How, then, do we tell the story of our times? What genre is appropriate? This depends on
discerning the signs of the time, recognising the symptoms in order to diagnose the underly-
ing disease. A sense of realism requires from us to extrapolate current trajectories. It is indeed
unlikely that sufficient political will can be mustered timeously to make drastic cuts in carbon
emissions, despite activist campaigns, many good intentions, ample scientific reports and regular
Conferences of the Parties. Catastrophic climate change is now virtually certain, declared Clive
Hamilton in Requiem for a Species.* It is only the degree of catastrophe that can still be engaged
with. The truth is that the endless climate negotiations resemble a form of high-stakes gambling
in which “catastrophe” is the card that is expected to trump all others.*? It is the denial of the mag-
nitude and gravity of the situation, more than the biogeophysical trends themselves, that render
an “apocalypse” plausible. It is the failure to act upon knowledge that is widely available that is
startling.” Worse: it is evident that the self-evident character of the threat will not make us change
our ways.* It is the bourgeois belief in the regularity of the world, that things will always be more
or less what they are now, that has inbred a complacency, a madness, a derangement, one that
means that large numbers of people will fail to respond despite dire warnings.*

One is inclined to say that, as long as life prevails, it can never be “too late” for those alive
to make changes and to believe that such changes may and will affect future outcomes. At the
same time it is possible to discern when it is indeed too late to achieve particular outcomes or
to prevent others. The image often used in literature on climate change is that of peddling a boat
in a river just above a waterfall. At some point it can become too late to prevent the boat from
going down the waterfall.*® Often such discernment has also come too late. If alarmist positions
may be problematic, so can lukewarm timidity when it over-emphasises uncertainties, downplays
risks and defends the prevailing social order against policies that may threaten it.*” Or, to switch

41 Clive Hamilton, Requiem for a Species: Why We Resist the Truth about Climate Change (London & New
York: Routledge, 2015), xiv.

42 Amitav Ghosh, The Great Derangement: Climate Change and the Unthinkable (Chicago: University of
Chicago Press, 2016), 149, almost verbatim.

43 In the haunting words of Oreskes and Conway: “While analysts differ on the details, virtually all agree that
the people of Western civilization knew what was happening to them but were unable to stop it. Indeed the most
startling aspect of the story is just how much these people knew, yet how little they acted upon what they knew””
See The Collapse of Western Civilization, 1-2.

44  As noted by Bruno Latour, in Facing Gaia: Eight Lectures on the New Climate Regime (Cambridge: Polity
Press, 2017), 73.

45 This is the basic thesis of novelist Amitav Ghosh in The Great Derangement, 36.

46 Will Steffen et al, Global Change and the Earth System: A Planet under Pressure (Berlin: Springer, 2004), 294.
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metaphors, Rome may not be burning but Greenland is melting and we may still find ourselves
fiddling.**

In the history of the Jewish-Christian tradition there are especially three cases where such
discernment was required. The prophet Jeremiah recognized that it was too late to prevent the fall
of the city of Jerusalem to the Babylonian empire — which happened in 587 BCE - and placed his
hope on a God who will start anew. Jesus of Nazareth predicted that Jerusalem will fall again -
which happened a generation later in 70 CE due to Roman conquest — and placed his hope in the
coming kingdom of heaven. Augustine of Hippo saw the Roman Empire crumbling - and placed
his hope in the “City of God”

Following such imagery, the question is therefore whether we are living in such times, in a
period before the fall of “Jerusalem”* If so, there is a need to realise that the “fall” of the “walls”
of Jerusalem (whatever that may mean but Wall Street does come to mind) has become inevitable
and then place one’s hope not in mere survival but elsewhere, in a vision of a society that may
emerge from the ruins of “Jerusalem” after a lifetime of “exile”. The so-called “fallist” movement
amongst tertiary students in South Africa (“Rhodes must fall!”; “Fees must fall!”; “Zuma must
falll”, etc.), indicates that the hope (not the fear!) for the fall of “Jerusalem” may be a vibrant and
indeed a militant one. It is the hope for the end of an unjust order.

The task of Christian eco-theology cannot be to scare people with apocalyptic imagery, not
least because this is often done for entertainment and hardly ever inspires appropriate responses.
The mantle for using apocalyptic imagery has been bestowed on filmmakers, even though they
hardly appreciate the pastoral function of such apocalyptic imagery, namely to offer consolation
to the victims of Empire: the destructive power of the powerful will not last forever since there
is a different power at work in the world, the power of love.”® There may again emerge a need for
coded language to overcome surveillance by the state and in order to encourage those who have
gone underground to resist such powers — but that time has not come yet.

Instead, there is a crucial constructive task for eco-theology that is hardly being addressed,
namely to reflect on the question what God is doing (if anything!?) in a time like this. In the con-
text of climate change it would amount to a failure of nerve not to address the underlying ques-
tion that those listening to the story will have: What is God doing now? What is God up to, given

47  See Clive Hamilton, Earthmasters: The Dawn of the Age of Climate Engineering (New Haven: Yale Univer-
sity Press, 2013), 112.

48 See Oreskes & Conway, Merchants of Doubt, 265, almost verbatim.

49 To make this more provocative (and playful), it may be helpful to explore biblical analogies to interpret the
present moment (kairos). South African theologians have been tempted to do so in changing circumstances. Ac-
cordingly, some have likened specific periods to the house of slavery in Egypt, the wandering through the wilder-
ness, the conquest of Canaan, the unruly time of the judges, the establishment of new forms of governance, etc.
In each case such comparisons are facile if not dangerous but still symbolically highly effective. In a document
published by the South African Council of Churches in 2009 the analogy with the reforms under king Josiah was
explored - in a time before it is too late. See South African Council of Churches, Climate Change Committee,
Climate Change — A Challenge to the Churches in South Africa (Marshalltown: SACC, 2009). Ten years later
some are wondering whether our time is not closer to the experiences of Jeremiah — where the fall of Jerusalem
has become inevitable and when he had to place his hope elsewhere. If not, if this may become a self-fulfilling
prophecy (as Jeremiah’s critics also maintained), how should we interpret our times?

50 See Ernst Conradie, “Appropriate Contemporary Forms of Apocalyptic’, in Hille Haker, André Torres Quei-
ruga & Marie-Theres Wacker (eds), The Return of Apocalypticism, Concilium 2014/3, 96-103. See also the many
contributions by Barbara Rossing in this regard, including The Rapture Exposed: The Message of Hope in the
Book of Revelation (Boulder: Westview Press, 2004).
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what we know already about climate change? Where can signs of God’s presence and creative

engagement with the world be found (vestigia Dei)?*! This requires much theoretical work on

notions/images/constructs/models of God** and on making sense of any form of divine action in
the world.”® On both of these there is already a sizable literature.
The haunting question then remains: what is God really up to? In the context of climate change,

in particular, this is a question filled with anxiety: this message of salvation is confronted by a

world clearly in need of salvation, but it may seem that the message itself needs to be salvaged. In

a recent essay entitled “The story of God’s work: An open-ended narrative” for the forth- coming

T.&T. Clark Handbook on Christian Theology and Climate Change I tried to articulate various

options for a response to this question instead of offering any affirmative answers. It may help to

simply repeat the contrasting possibilities here for the sake of provocation and discussion:

- God is waiting upon humans to change their hearts, habits and minds through mass-religious
awakenings. Like in the days of Noah and after the Babylonian exile, there will be a severe
crisis, but God promises to save a small remnant through a miracle that will revert global
warming, e.g. a series of volcanic eruptions, changes in the ocean currents, cooling off
Europe, perhaps introducing a new ice age. Thus God will create a new humanity, one that
has acquired a revised set of virtues.

- No mass conversion and no such miracle are to be expected. Instead, God is punishing the
world’s human population for their folly through a deadly plague that will wipe out most of
the population. This allows God to start again with a small remnant in the 22nd century. It
may be expected that this will follow the pattern of the oasis of Eden and the expulsion into
the desert, the destruction and rebuilding of Jerusalem, the exile and the return from exile.
More pertinently, it will follow the dialectic of cross and resurrection, where all the
followers of Jesus of Nazareth abandoned him but learned to follow the Way of the cross,
inspired by the Spirit at Pentecost.

- God is asking us to do our best to help address climate change through mitigation and
adaption efforts and especially to show solidarity with those struggling to cope with the
adverse effects of climate change. We should not seek any higher purpose but live our lives
before God in God’s world as long as that may last — etsi Deus non daretur.

- This is way too timid. As secular commentators agree, only mass social movements can
save us now from self-destruction. The current global economic system, based on profi-
teering through mass production and mass consumption, is self-destructive. Only religion
can provide the counter-vailing moral vision, moral energy and moral leadership to inspire
to resist industrialized capitalism. Indeed, a green conversion within Christianity is crucial,
precisely given its historical impact. This is what the Triune God is calling for.

- God is asking humans to exercise responsible stewardship of God’s good creation. We hu-
mans have been entrusted a habitable planet and are the heirs of the rich heritage be-
stowed on us through the Jewish-Christian-Muslim tradition. We are now called to safe-
guard human civilization (in every of its major forms) and should utilise the technologies

51 See again Moltmann, Sun of Righteousness, Arise.

52 Amongst many other examples the oeuvre of Sallie McFague may be mentioned. See already her Models of
God. Theology for an Ecological Nuclear Age (Philadelphia: Fortress, 1987).

53  See, especially, Robert John Russell, Nancey Murphy and William R. Stoeger, Scientific Perspectives on Di-
vine Action: Twenty Years of Challenge and Progress (Berkeley: Center for Theology and the Natural Sciences /
Vatican City: Vatican Observatory Publications, 2008).
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available to adjust the earth’s thermostat through geoengineering. We need to attend to our

God-given duty to rule over the earth. This is God’s command, for us, today.

- It is now clear, more than ever before, that God is not really the God of the poor, oppressed
and marginalized. It is not the meek who will inherit the earth. God is favouring the brave
and the clever and will help them to re-engineer themselves in order to escape from a doomed
earth through colonizing other habitable planets.

- God is clearly not really concerned about the world after all. What is ultimately important
is the salvation of the soul, becoming one with Absolute Spirit more than discerning the
movement of the Spirit, gaining Enlightenment more than understanding the physical
properties of light. Gnostic forms of Christianity understood God better than those who
focus on what is material, bodily and earthly - that are subject to decay and futility anyway.
The Anthropocene confirms that God is abandoning the Earth and invites those truly
enlightened to escape from this earthly vale of tears. The first step may be to move from
carbon-based to silicon-based intelligence.

- God has decided to abandon the covenant with Noah and will allow the human species to
become extinct; but like in the past God will start again to renew God’s creation with
previously despised species such as rats and cockroaches taking the lead. This is after all
just punishment for irresponsible human destruction.

Remarkably, God-language is not required to raise these questions or to express these options.

They arise no matter how secular one’s orientation may be. Needless to say that none of these

are really attractive but it does at least raise the question what other answers one would wish to

contemplate. To refrain from addressing this question may well be to admit that God is not doing
anything (or perhaps is doing something by doing nothing?). This prompts questions not merely
about God’s existence but also about the identity and character of this God. It is not as if one first
needs to provide an account of the plausibility of God-talk and the very notion of a divine being
before such questions can be addressed, as if it is possible to outline a generic notion of “God”, if
this is indeed the best English term to use for something like the ultimate mystery of the world.**

None of the options above seems to be commensurate with the character of the God of both

mercy and justice whom Christians have encountered in Jesus Christ.

Christians do not believe in God for the sake of believing in any available god. From the bibli-
cal roots of the Christian tradition it seems (to me) unlikely that some form of dramatic divine
intervention is to be expected that would miraculously avert a climate catastrophe. Despite the
vehement cry from the crucified Christ that his Father has abandoned him, the Father did not
intervene. This non-intervention made room for the slow power of God’s Spirit to transform all
things. It is unlikely that this is the message a world in need of salvation from self-destruction
would wish to hear. The urgency of the crisis prompts more frenetic responses. Is this gospel then
good news? This depends upon the way the story of God’s work in the world is told by Christian
witnesses. Can this story change this world?

This story can evidently be told in many different ways.* It can also be messed up in many dif-
ferent ways. One crucial aspect of this story is that it is open-ended; we are telling the story as we

54 The two terms that are most widely used in English to translate Yahweh, Elohim and Theos in the biblical
roots of Christianity are “Lord” (no comment!) and “God”. The etymological roots of the latter are contested but
may perhaps be traced to the proto-Germanic guthan, which is also the source of the Dutch god, the German
Gott, the Old Norse gud, and the Gothic gup). The Online Etymology Dictionary suggests that ghutan may be
derived from the Proto-Indo-European “ghut-”, meaning “that which is invoked” — a sense of awe. See https://
www.etymonline.com/word/god (accessed 20 January 2019).
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are participating within it, with a sense of what has happened in the past, in order to make sense
of the present in anticipation of what the future may hold. Story tellers need to hold listeners in
suspense, but of course they do not really know the answer either. Yet, if we literally have no clue,
we can hardly keep telling the story and should not be surprised if no-one is listening any longer
and if many others tell a different story without reference to the Triune God, if not without a
whole array of new divinities, demons and monsters. Novelists, film- makers, poets and cartoon-
ists seem perfectly capable of taking over the role of telling the story of where things are going and
they do so in rather graphic imagery. There is also the postmodern claim that “history” does not
exist, that there is no grand all-encompassing narrative guaran- teeing a sense of history in terms
of meaning or direction. If so, not only the “end of history” is to be announced; there never has
been any history. But even if there is no history, perhaps there can at least be a story, or stories?
For Christian theology the question then remains: Can this story still be held together as one
narrative or are there not only different versions of the story, but also different stories and indeed
different gods? For Christians the different versions of the story, the different perspectives from
which it may be told, need not be of any concern. They have learned to tell the story from at least
three perspectives embedded in the confession of trust in God as Triune. What God did in the
time of Moses is not the same as in the time of David, Jeremiah, Jesus or Paul. It may well be that
what God is doing in the global North is different from what God is doing in the global South.
The story is not only still open-ended; we can only tell it in fragments, over many Arabian nights
and then with the awareness that a focus on any one episode may distort the others. Even then,
the biblical canon suggests that it is important to see the stories as intertwined with each other.
We need to gather together the fragments. At best, the Christian story offers a counter-intuitive
liturgical redescription of the universe story, including the story of life (and death) on earth.

Telling the story

In my view one of the crucial tasks of Christian eco-theology is therefore to find coherent ways
(plural) of telling the story of God’s work in the world. This requires a juggling act in which at
least seven “chapters” of the story are kept alive, namely 1) creation in the beginning, 2) on-
going creation throughout evolutionary history, 3) the emergence of humanity, its rise and
fall, 4) providence (common grace), 5) the particular history of salvation, 6) the formation of
the church, its upbuilding, ministries and missions and 7) the consummation of God’s work.
One crucial problem is how to do justice to God’s work of creation and salvation.*® Another is

55 At a recent workshop on the South African Truth and Reconciliation Commission hosted at UWC I was
reminded by the different stories that are constructed on land in South Africa. For some this is a story of settler
colonialism where land was stolen and simply needs to be given back. Justice demands that there can be no
possibility for reconciliation. For others (colonisers) the land was “empty” and available for occupation and ex-
ploitation. It is a matter of the survival of the fittest; those with guns and entrepreneurship may rule the world.
Likewise, for some (like Steven Pinker) this is a story of Enlightenment and its many material and cultural benefits
that have to be spread throughout the world - and are readily adopted by people in Africa in their own interest.
One may also argue that some Africans left Africa more than 50 000 years ago, exterminated the Neanderthals,
killed off megafauna everywhere — and that some returned more recently thinking that this land also belongs to
them. From these versions of the story it is clear how difficult it may be to maintain that it is somehow destiny that
brought South Africans together and that they need to become reconciled with each other in order to live together
and enjoy each other’s company. This is hardly possible amidst current levels of inequality.
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to explain whether consummation implies restoration (Reformed), elevation (Roman Catholic),
divinisation (Orthodox), replacement (Anabaptist) or recycling (liberalism). There are deep con-
fessional divides here so that this task can only be addressed ecumenically. The task of the juggler
is not so much to decide with which cone to start but to keep all the cones in the air. To privilege
one is to let the others fall.

In years to come I hope to contribute to ecumenical collaboration in addressing this task
through a series of twelve edited volumes with contributions from the global South and the global
North, the West and the East, involving senior scholars and emerging voices. My hope is that if
such a juggling act can be maintained, the seven chapters together may offer an interpretative lens
through which the story of our times may be told.

56 For a more detailed discussion, see my Saving the Earth? The Legacy of Reformed Views on “Recreation”
(Berlin: LIT Verlag, 2013); and chapter 5 of The Earth in God’s Economy.
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ECO-THEOLOGY - ELEMENTS OF THE LEARNING
JOURNEY IN THE ECUMENICAL MOVEMENT

Wuppertal Lecture

Dietrich Werner

1. Eco-Theology — Elements of the Learning Journey in the
Ecumenical Movement

1.1 The neglect and the discovery of the ecological dimension in the ecumenical movement
The ecumenical movement grew as a renewal movement for the social witness of the churches
and their unity in the shadow of two devastating world wars in the 20" century. Its major focus
in its beginning period in the 20" century was reclaiming the Lordship of Christ over against
both the church and the world as the world of nations was in a state of complete disorder and
chaos in this period: The phase after the First and the Second World had underlined how much
nationalism, denominational disunity and ethnocentrism could lead to devastation within the
global community and in each national state. Thus in this period the reordering the life of societ-
ies and of the relations between nations was a major concern, not so much the harmony between
humankind and nature. The theme of the first Ecumenical Assembly Amsterdam in 1948, “Man’s
Disorder and God’s Design”, was reflected in terms of the relations between nations, people and
denominations. Discovering the unity of both the churches and the unity of humankind after a
period of devastating wars was at the heart of the ecumenical vision unfolded; relations between
humankind with nature did not present a major focus yet in the period of the foundational years
of the ecumenical movement. One can therefore argue that by and large the early ecumenical
movement - at least before 1961 —-remained within the framework of a mainly anthropocentric
perception of Christology and Ecclesiology and also moved towards a predominantly positive ap-
preciation of the role of science and technology in modernity which were seen as liberative forces
after decades of destruction.

The classical criticism of the American historian Lynn White Jr.! that western Christianity to
a large extend has remained uncritical to the expansionist and domination oriented attitudes of
Western culture towards both nature and indigenous people during the colonial and industrial-
ization periods, that it got married with secularist world views too easily and therefore Judeo-
Christian civilization is the root of the ecological crisis, can be regarded as of critical relevance
also for some major trends in the first phase of the ecumenical movement in the 20th century
until the 60ies.

However, there were a few incidents already in the early period of ecumenical discourse in
the period of the fifties which reflected an early hint towards the need for a creation theology as
forming an essential part of a “theology of the world”, which was a major focus of the early ecu-

1 White, Lynn Townsend, Jr. “The Historical Roots of our Ecological Crisis” Science 155 (10 March 1967):
1203-1207.
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menical discourse on nature and history. It was affirmed for instance during the WCC assembly
in Evanston 1954 that “this world, disfigured and distorted as it is, is still God’s world. It is his
creation, in which he is at work, and which he sustains in being until the day when the glory of
his new creation will fully appear.”

The discovery of ecology as an integral dimension of ecumenism came about in the 6oies as a
result of three factors:
a) the influence of orthodoxy and its cosmocentric ecclesiology/pneumatology,
b) the beginning dialogue between faith and natural science and
c) the insights of modern biblical scholarship on the creation narratives and modern schools of

thought (like process theology).
During the New Delhi assembly 1961 the debate on the relation between nature and grace brought
about challenging remarks by Joseph Sittler, arguing that a new kind of ecumenical theology is
required which should focus not only on the relationship between salvation and human history,
but also on salvation and nature (discussing aspects of the cosmological tradition of Christology
in the New Testament tradition, based on Kol 1,15-20).3

The Orthodox theologian Paul Evdokimov in 1964 in a Faith and Order conference continued
thislineinunfoldingan ecclesiology oflove with and for the whole of creation (“ahuman heart which
is full of compassion for the smallest pain which is inflicted to any created being in God’s cosmos”).*

The Uppsala assembly in 1968 with its theme “Behold, I make all things new” affirmed a dy-
namic understanding of God’s presence and work in the whole of creation: “The living God is the
creative force within everything that is constantly renewing all things”®

The Church and Society conference 1970 in Geneva, two years before the Club of Rome Re-
port “Limits to Growth”(1972) , under the title “The future of Humanum in a scientific-technical
world” for the first time in ecumenical history articulated the tension between ecology, human
progress and development and demanded for a “global policy of environmental protection”
(Frederick H. Knelmann, Montreal, and Ernst von Weizsacker, Carlson Blake).®

1.2 The birth of the ecological concept of sustainability

It should not be forgotten easily that the ecumenical discourse of church representatives, scientists
and concerned environmentalists gave birth to the global concept of sustainability some years
significantly before the UN conference on Environment and Development in Rio in 1992: It was
the Bukarest Conference in 1974 on the “Role of Science, Technology for Human Development™”
which offered the birth place of the ecumenical concept of Sustainability (almost 20 years before

2 Evanston Assembly 1954, Report on ,,Christians in the Struggle for World Community*, in: Art. “Creation’,
in: Dictionary of the Ecumenical Movement, (Nicolas Lossky a.o. eds), WCC, Geneva 2002, p. 271; also: Walter
William van Kirk: International Affairs — Christians in the Struggle for World Community, in: Ecumenical
Review, Volume7, Issuel, October 1954, p. 42-48.

3 Steven Bouma-Prediger, Peter Baken (eds): Evocations of Grace. The Writings of Joseph Sittler on Ecology,
Theology and Ethics. William Eerdmanns, Grand Rapids, 2000.

4 See also: Paul Evdokimov: The Sacrament of Love, St Vladimirs Seminary Pr, 2011.

5 'The Uppsala report 1968: official report of the Fourth Assembly of the World Council of Churches, Uppsala July
4-20, 1968, WCC, Geneva 1968.

6 See: Church and Society From Here to Where? Technology, Faith and the Future of Man. Report on an
Exploratory Conference, Geneva, 28 June-4 July 1970. Ed. by David Gill, Geneva, WCC 1970.

7 Search for a Just and Sustainable Society: WCC Conference on Science and Technology for Human Develop-
ment, Bucharest, Romania, 24 June -2 July 1974, WCC, 1974.
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UN Rio Conference!).® Sustainability at this stage was described as a pattern of development in
which environmental pollution is kept well under the capacities of the eco-system to absorb pol-
lution; in which utilization of non-renewable energy resources is lower than what can be made
available as new resources; human activities are to be held within the boundaries of natural cli-
mate conditions.’

It was both before, during and after the assembly in Nairobi 1975, that the voice of the Aus-
tralian biologist Charles Birch was prominent in promoting new viewpoints of sustainability: He
specifically argued that ecological liberation is not a distraction from the social liberation of the
poor, but both belong together and are integrally linked with each other. His work was closely
related also to processes leading to the famous MIT conference 1979 on Faith, Science and the
Future in which 900 leading ethicists and scientists were participating. '°

The Nairobi Assembly in 1975 articulated the concept of “just, participatory and sustainable
society” (JPSS) which was a response to the growing recognition of the persistence of poverty and
misery and at the same time of the limits of and threats to the earth’s capacity to sustain human
life." Unfortunately, the WCC central committee decided in 1979 not to accept the findings of
the JPSS advisory committee due to doctrinal and ethical controversies between some church
delegations."

It were the follow up of the Nairobi conference and the preparations for the MIT conference
1979 in the GDR churches which led to the formation of an independent ecological movement
in East Germany which still was under socialist and atheist rule (meetings in Luckow and Er-
furt, Heino Falcke and others), which -in interconnection with other factors —paved the way for
peaceful civil society revolution and the overthrow of the Socialist government at the end of the
80ies (1989 Fall of Berlin Wall) - an indication of the tremendous significance of the conciliar
process for really making a lasting impact of the current world order at that stage and therefore
not being in vain."”

1.3 The birth of the conciliar process for justice, peace and integrity of creation

The conciliar process for justice, peace and integrity of creation can be regarded as the major phase
in which concepts of sustainability entered the mainstream of ecumenical social thinking, became
an integral part of any conceptual thinking on justice and peace and also inspired a broad based
ecumenical mass movement for something like a comprehensive socio-political transformation of
economy and society. The history is well known: It was during the Vancouver assembly in 1983,
that East German church delegates proposed the calling of a Genuine Universal Christian Council.

8  Vgl. Hans Joachim Déring: Sustainability und Okumene, in: Brief zur Orientierung im Konflikt Mensch-
Erde, Heft 54, 2000, S. 26-30, in: http://www.oekumenezentrum-ekm.de/attachment/97805e02a6bf11de99800bf9
f2dbda49da49/c1£6f928b90911de9472bb634039d34ed34e/sustainability.pdf.

9  See the key texts on the concept of a sustainable society in: Science and Technology for Human Development.
The Ambiguous Future and the Christian Hope. Bucharest June 24-July2, 1974, in: Anticipation No 19, November
1974, p. 4ff, in German language in: Wolfram Stierle/Dietrich Werner/Martin Heider: Ethik fiir das Leben. 100
Jahre Okumenische Wirtschaftsethik, Rothenburg 1996, S. 550ff.

10 See also: http://oikoumene.net/home/hostudies/gerecht.book/one.book/index.html?entry=page.book. 1.2.9.1
11  See also: Roger S. Gottlieb: The Oxford Handbook on Religion and Ecology, Oxford University Press 2006,
p. 134fF; John B. Cobb, Jr.: Sustainability. Economy, Ecology and Justice. Wipf and Stock Eugene 1992, p. 84ft.

12 See: http://oikoumene.net/home/hostudies/gerecht.book/one.book/index.html? entry= page.book.1.2.9.

13 Stephen Brown: Nachhaltigkeit und die Umwelt: Wie die 6kumenische Bewegung half, den Umweltprotest in
der DDR zu mobilisieren, WCC 2015, in: https://www.oikoumene.org/de/press-centre/news/sustainability-and-
environment-how-the-ecumenical-movement-helped-mobilize-ecology-protest-in-east-germany.
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The WCC Central Committee then decided “to engage the member churches in a Conciliar Pro-
cess of mutual commitment (covenant) to justice, peace and the integrity of creation” and that this
project should be a priority for World Council programs. The foundation of this emphasis should
be confessing Christ as the life of the world and Christian resistance to the demonic powers of
death in racism, sexism, caste oppression, economic exploitation, militarism, violations of human
rights, and the misuse of science and technology. Ecumenical study and action on the ecclesiologi-
cal, spiritual, and socio-ethical implications of this commitment process should be organized.

Some further work on aspects of theology of creation within the conciliar process was done
during major ecumenical consultations in Amsterdam 1987 and in Granvollen 1988: the notion
of the “disintegration of creation” and the “need for reintegration God’s creation” were spelled
out and a critique was articulated of the senseless exploitation of the natural resources as a con-
sequence of the unlimited human mastery over creation which for centuries had been justified
also by Christian dominium terrae theologies.' This was a major phase in which new insights of
pioneering eco-theologies were incorporated into the ecumenical discourse (Paul Evdokimov,
Jirgen Moltmann, Douglas J. Hall).

At the same time the dynamic of the conciliar process did not remain to the academic theo-
logical discourse, on the contrary the framework of the conciliar process developed into a major
platform on which political, social and ecological demands were jointly articulated by Christians
for substantial reforms: The regional assemblies for JPIC (Stuttgart, Dresden, Assisi 1988) articu-
lated key demands for ecological transformation of societies, culminating in the first European
Ecumenical Assembly in in Basel (1989). This “EEA1” can be regarded as the first comprehensive
ecumenical church assembly in European contexts since 1054 at all and articulated a pioneering
vision for the renewal of Europe in the context of ecological sustainability: Basel even demanded
for a “new ecological world order” and a dramatic reduction of energy consumption patterns in
western societies, including the renunciation of the nuclear energy option — which until now was
put into practice on a political level only by the German government.

1.4 Granvollen 1988: WCC consultation on integrity of creation

The theological conference of WCC in Granvollen, Norway, probably was one of the most pro-

ductive and theologically creative consultations on eco-theology in the ecumenical history. “For

the first time in any consistent manner, the documents (of Granvollen) demonstrated the church’s

readiness to consider the creation for its own sake and not only as the setting for the human

drama”."> Remarkable and worth recalling is also the list produced there of possible deviations

and distortions which have hindered a comprehensive eco-theological approach in the life of the

churches so far and need to be overcome in developing a holistic approach to a Trinitarian theol-

ogy of creation. The Granvollen study Report highlights the following:

- Theological reductionism, based on an individualized and spiritualized conceptualization of
salvation which tends to believe that everything will solve itself once people are converted;

- Natural science based, technological hybris assuming that the ecological crisis fundamentally
is a technological problem to be solved with technological means only;

- Leaning towards a romantic reconceptualization of nature, assuming that a back to untouched
nature and pre-technological life-styles will solve the problems of modernity;

14  See: Art. “Creation’, Douglas John Hall, in: Dictionary of the Ecumenical Movement, WCC Geneva 2002, p.
274; also: D.J. Hall, Imaging God: dominion as Stewardship, Grand Rapids 1986 .
15 Douglas J. Hall, in: Art. Creation, in: Dictionary of the Ecumenical Movement, p. 274.
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- Resignation-based neo-apocalyptic perceptions which view the ecological crisis as pre-sign of
the final end of this world to come soon for only the faithful to be rescued;

- Utopian temptations which project an ideal world without problems, perfectionist and ideal,
without any temptations for sin and evil, jumping over the internal contradictions even within
ecological life-styles;

- Fatalistic attitudes which articulate an attitude — whether in religious or in political rhetoric,
that we cannot do anything as the world cannot be changed anymore;

- “Not my problem”-attitudes which perceive ecological issues as a challenge only for the indus-
trialized countries or for a certain group of people, but not for oneself and one’s own people.'®

It would be worth looking more deeply into the root causes, weaknesses and detailed processes

which led to the feature that the conciliar process for justice, peace and integrity of creation while

unleashing a lot of potential and energy for articulating a new vision of sustainability in the long
run did not maintain the strength to keep eco-theological concerns at the top priority level of the
global ecumenical movement. However, the culmination of the conciliar process in the so-called

Seoul convocation on JPIC in the year 1990 produced the first ever Ecumenical Social Creed of

all Christian churches together. From the 10 Affirmations of the Seoul Convocation two focussed

explicitly on Creation."” Conflicts and tensions continued between those in the ecumenical move-
ment who would put integrity of creation first and those who argue that justice issues are the first
priorities to be dealt with by ecumenical and development organizations. There were internal
structural problems within the conciliar process: Considerable un-simultaneity of learning pro-
cesses continued between the different regions of the world and different denominational envi-
ronments. Sometimes there was a lack of clear follow up and monitoring mechanisms concerning
implementation. The predominant focus on general statements with confessing language some-
times made it not easy to get churches engaged in concrete political objectives. A major global
priorization of environmental policies as well as eco-theology and therefore direct historical link
and continuation of the conciliar process has only come with the Encyclical of Pope Francis on

Laudato Si in 2015.

However: Sometimes the success is even beyond what was deliberately planned for within
ecumenical circles: It can well be argued that it was secularized versions and elements of the ecu-
menical discourses within the conciliar process which directly and indirectly inspired the later
process at UN levels, which later led to the Rio Summit on Environment and Development in
1993, the Paris Global Climate Summit and subsequently the UN Agenda for sustainable develop-
ment (2015).18

1.5 Ecumenical Accompaniment for the global climate change discourses

Shortly after the Seoul Convocation on the JPIC theme there was the Canberra assembly of the
WCC in 1991 under the theme “Come Holy Spirit, Renew the whole creation”: This was the first
assembly with an overall ecological theme - a unique chance and tremendous challenge! As bush

16 A German version of these possible temptations and misleading theologies from the Granvollen Report
can be found in: Wolfram Stierle/Dietrich Werner/Martin Heider: Ethik fiir das Leben. 100 Jahre Okumenische
Wirtschaftsethik, Rothenburg 1996, S. 539ff.

17 See for the whole context: Ernst Conradie: Christianity and Earthkeeping: In search of an inspiring vision,
Sun Press Stellenbosch, 2011, page 72ff; see also: http://oikoumene.net/home/hostudies/gerecht.book/one.book/
index.html?entry=page.book.1.5.1.

18 Beat Dietschy: Der konziliare Prozess und die Agenda fiir nachhaltige Entwicklung, in: Jahrbuch Diakonie
Schweiz 1 (2017), S. 33T
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fires were ravaging in eyesight from the assembly venue and the whole tragic story of the aborigi-
nes and the suppression of their harmonious ways of relating to nature in the processes of western
colonization and conquest were in the air, the imperative to review classical doctrines of human
mastery over nature and to move towards a comprehensive new eco-theological approach were
quite strong. The reports of section I and II are still worth reading which produced strong results
in terms of the eco-theological work in Canberra.” A key conviction which had been articu-
lated already in Granvollen was taken up in Canberra and set the tone for a new understanding
also of a life-centered economy which was gaining momentum within the ecumenical discourse:
“Growth for growth’s sake is the strategy of the cancer cell”*

Since the Canberra assembly also the political engagement in lobbying work towards global
climate change issues took on a new urgency and priority: Since the WCC 1991 consultation on
climate change in Gwatt a permanent climate change working group of WCC has accompanied
all the international negotiations on climate change. Since the United Nations Framework Con-
vention on Climate Change was adopted in 1992, the WCC was also present at all UN climate
change conferences.

Highlights in the work after Canberra included the 1994 Johannesburg conference which pro-
duced the Study on “Accelerated Climate Change: Signs of Peril, Test of Faith™' as well as the
David Hallmann Report on Climate Change for Porto Alegre which was produced as part of the
Mandate for the Justice, peace and Creation Team at the 1998 Harare Assembly.?

6. Other fields of ecumenical engagement in eco-theology

The brief survey given here can only highlight general trends such as the observation that major
engagement in the WCC in the 90ies was devoted to issues of climate change: This is also af-
firmed by the fact that after the III. European Ecumenical Assembly (EEAC III) in Sibiu in 2007,
an intensification of the work of European Christian Environmental Network (ECEN), which
was founded in 1998, took place. It could be critically asked to what extend other similar regional
Christian Environmental Networks have followed and were founded in Asia, Africa and Latin-
America. Perhaps this is a task to be considered by this Wuppertal conference.

However there were also other thematic fields which gained attention, if not with the similar
attention and energy due to lack of staff and resources, so still these other fields were also gradu-
ally becoming more visible. Only recently therefore ecumenical commitments can be noted to
other areas like the following:

- In 2007 the Johannesburg conference focused on issues of bio-technology and genetic engi-
neering and for the first time made churches aware of the huge task of interrelating the dis-
courses on technology and the discourses on justice as part of their public theology efforts.

19 See Canberra Report Section I and II, in: http://oikoumene.net/eng.home/eng.global/eng.canberra91/eng.
canber.2/index.html.

20 Again quoted by Konrad Raiser: Adress to the UN Summit on Social Development Copenhagen 1995, in. Ec
Rev 47 (1995), p. 385.

21 Accelerated Climate Change: Signs of Peril, Test of Faith 1994, in: The Church and Climate Change, EcRev
49 Vol. 2, April 1997.

22 See David G. Hallmann, The WCC Climate Change Programme. History, Lessons, Challenges, in: Climate
Chance, WCC, 2005, in: https://www.oikoumene.org/en/resources/documents/wcc-programmes/justice-diako
nia-and-responsibility-for-creation/climate-change-water/climate-change/ @@download/file/Climate_Change_
Brochure_2005.pdf.
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- Since 2006 (Porto Alegre) also major engagement unfolded in water issues, which lead to the
Ecumenical Water Network, (EWN) as an expression also to make visible the churches en-
gagement in the International Decade on “Water for Life” 2005-2015.

— There was little engagement in the last decades on issues of bio-diversity, only a new state-
ment was tabled at the WCC ExCom in May 2019 which highlighted the enormous challenges
ahead in this area.*

- In 2016 a major ecumenical conference at the Volos Academy in Greece came up with the
Volos Manifesto for a genuine “Ecological Reformation of Christianity”: Radicalizing the Ref-
ormation tradition by calling for a twofold critique, namely both a deeper Christian critique
of the root causes of ecological destruction and an ecological critique of forms of Christianity
which have not recognized the ecological dimensions of the Gospel.”

- A lot could be reflected about how the conciliar process on justice, peace and integrity of
creation which had three elements, including a strong emphasis on creation, was transformed
and continued in 2013 Busan assembly into the ecumenical pilgrimage on justice and peace,
which had only two elements, namely justice and peace.® However, the recent period in the
ecumenical discourse in the last decade can tentatively also be marked positively by a grow-
ing convergence between ecumenical social ethics, ecumenical missiology and ecclesiology
in terms of the recognition of the significance of a comprehensive cosmological or ecological
approach to both unity, mission and prophetic service of the churches:

The International Ecumenical Peace Convocation in Kingston, Jamaica, (2011) was marking the
Conclusion of the Decade to Overcome Violence, 2001-2010: The “Ecumenical Declaration on
Just Peace” articulated a trinitarian understanding of peace, including “peace with the earth”. In
its statements one could read: “Violence as embedded in current processes of globalization is by
no means limited to the human community, but it has become more clearly than ever before to
what extent the environment, climate, and indeed the whole of God’s creation are being affected
and are suffering violence”” Thus the culmination of the Decade to Overcome Violence can be
also regarded as the beginnings of an ecological just peace ethics.

Some similar transformations and positive trends can be observed in the ecumenical dis-
course on mission which has taken up the notion of an ecological or cosmocentric understanding
of mission much more strongly. The Manila conference from 2012 in its new mission statement
“Together Towards Life”® emphasized strongly: “Mission is the overflow of the infinite love of
the Triune God. God’s mission begins with the act of creation. Creation’s life and God’s life are
entwined. The mission of God’s Spirit encompasses us all in an ever-giving act of grace. We are

23 https://www.oikoumene.org/en/resources/documents/assembly/2006-porto-alegre/1-statements-
documents-adopted/international-affairs/report-from-the-public-issues-committee/water-for-life.

24 https://www.oikoumene.org/en/press-centre/news/wcc-executive-committee-global-biodiversity-crisis-
reaches-urgent-level.

25 https://www.globethics.net/-/ecotheology-conference-in-greece-and-manifesto;  https://www.oikoumene.
org/en/resources/documents/other-ecumenical-bodies/manifesto-on-an-ecological-reformation-of-all-
christian-traditions.

26 See on this also: Fernando Enns, Behutsam Mitgehen mit Deinem Gott. Der 6kumenische Pilgerweg der
Gerechtigkeit und des Friedens als Neuausrichtung der kumenischen Bewegung, in: https://wccpilgrimage.org/
de/trittsteine/was-ist-ein-pilgerweg/materialien/wccpil grimagesite-app-staticdocument-1/@@images/file.

27 See on Kingston Jamaica: https://www.oikoumene.org/en/resources/publications/copy_of_JustPeaceCom
panion2ndEd_SAMPLE.pdf.

28 https://www.oikoumene.org/en/resources/documents/commissions/mission-and-evangelism/together-
towards-life-mission-and-evangelism-in-changing-landscapes.
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therefore called to move beyond a narrowly human-centred approach and to embrace forms of
mission which express our reconciled relationship with all created life”

Ethics of Sustainability — challenges in the global ecumenical debate on
eco-theology

Looking back to a rich, divers and complex history of ecumenical discourses on eco-theology and
ethics of sustainability which cannot fully present here, one cannot refrain also from arriving at
certain overarching general critical questions, pointing to challenges, tensions and dilemmas the
ecumenical movement has and had to wrestle with in coping with both a 2000 years of history
of different Christian doctrines concerning the relation between humanity and nature as well as
different languages applied and used in the different church traditions in current context. Critical
questions pointing to these challenges can be articulated as follows:

- How is it possible to relate contextuality of eco-theological reflections with catholicity in ecu-
menical approaches to eco-theology, common global focus and targeted regional goals for
joint lobbying work?

- How can the ecumenical movement and the churches engaged in it ensure comprehensiveness
in eco-theological reflection with equal immersion in the different subject areas of eco-theo-
logical ethics as there are so many? (eco-theology and ecological ethics; ecology and economy
for life; ecology and ecclesiology; ecology and genetic engineering; eco-ethics and earth sys-
tem sciences; eco-ethics and issues of water, oceans and atmosphere; eco-ethics and nuclear
energy and waste issues; eco-ethics and seeds in agriculture; eco-theology, spirituality, value-
change and cultures; eco-ethics and population growth; eco-theological ethics and animal
ethics; eco-ethics and agriculture/nutrition)

- How does it become possible and effective to relate the ecumenical witness of churches in
areas of eco-theology and sustainability with the strategic lobbying activities of specialized
ministries, namely of ACT Alliance?

- How has the ecumenical movement managed to relate major ecumenical Christian discourses
both to secular UN discourses and also — which still is another issue - interfaith discourses
in eco-ethics and sustainability studies? (like: Faith4Earth and UN -Environment processes;
Great Transition Global Network of Global Scenario Group; Laudato Si Alliance: Protect the
Earth - Dignify Humanity Initiative; World Future Council)?

These critical questions remain on the common agenda of this consultation as well as the dis-

course of those who want to shape the future impact of the eco-theological discourse in the

ecumenical movement.

Apart from these general critical questions pointing to structural and thematic challenges we
can summarize our reflections on the learning journey of the eco-theological discourse in the
ecumenical movement in briefly pointing to
- Five common core convictions reached so far in the international ecumenical discourse on

eco-theology (a)

- Five major shortcomings identified in the current global discourse on sustainability (b) and to

- Five urgent priorities for future ecumenical commitments in eco-theology and ethics of sus-
tainability (c)
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These short thesis-like propositions are offered here to stimulate common discussion and debate
in the future ecumenical discourse:

a) Five common core convictions reached so far in the international ecumenical discourse on

eco-theology

1) The earth is not just the property of human beings, but the mirror of God’s glory.

2) The Christocentric focus of the ecumenical movement has been widened to a trinitarian and
cosmological perspective.

3) An integrated ethics for life (ethics of sustainability) based on the interrelatedness of justice,
peace and integrity of creation/care for creation is at the core of the ecumenical pilgrimage of
justice and peace.

4) The unity of the church, unity of humankind and unity of all creation need to be seen as be-
longing together.

5) The misunderstandings of the traditional theology of the dominium terrae need to be over-
come.

b) Five major shortcomings identified in the current global discourse on sustainability

1) There are contradictions between the economic goals and the ecological goals in the SDG
Agenda from 2015: Which goals dominate the UN process?®

2) An alternative growth concept is still under —or ill-defined and indicators for growth mea-
surement are politically not agreed: What kind of growth within the planetary boundaries do
we want?*

3) A new definition of value and the implementation of the polluter pays principle is still lack-
ing: What value do we pay for (market value, ecological value, cultural value)?

4) The reconciliation and integration between ecology and legislation is insufficient: Who cares
and fights for the rights of nature? How to strengthen the strategic links between Ecology and
Jurisprudence? How to get churches more visible engaged in the ongoing UN dialogues on
Harmony with Nature?*' How to mobilize for Earth Jurisprudence?*

5) Education for sustainability and health - Who prepares a broad revolution in ETCF
education?”

c) Five urgent priorities for future ecumenical commitments in eco-theology and ethics of sus-

tainability

1) The growing inter-generational and inter-contextual/regional conflicts around impacts of cli-
mate change: Who pays for ecological costs?

2) Assaults against the very fabric of biological live — genome-editing and patenting of seeds in

29  See Ernst Ulrich von Weizsacker/Anders Wijkman u.a.: Bericht des Club of Rome 2018: ,Wir sind dran. Was
wir dndern miissen, wenn wir bleiben wollen®, S. 90ff.

30 See for instance: Martin R. Stuchtey, Per-Anders Emkvist, Klaus Zumwinkel: A Good Disruption. Redefining
Growth in the Twenty-First Century, Bloomsbury,. London 2016.

31 See the series of international dialogues since 2011: http://www.harmonywithnatureun.org/dialogues/.

32 See the debate on Earth Jurisprudence in the Global Alliance for the Rights of Nature (GARN), in: https://
therightsofnature.org/principles-of-earth-jurisprudence/.

33  See: Dietrich Werner/Elisabeth Jeglitzka (eds): Eco-theology, Climate Justice and Food Security. Theological
Education and Leadership Development. Globethics.net Geneva 2005, in: https://www.globethics.net/docu
ments/4289936/13403236/GE_Global_14_web.pdf.
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the name of agricultural productivity: Who decides on the extent to which science and tech-
nology manipulate the essence of creation?**

3) Threats against biodiversity on earth: Towards a theology of eco-responsible land use and
waste disposal: How do we clean up toxic waste from the lands and the plastic from the oceans?

4) Digitization and acceleration of the loss of memory of the dignity and ecological integrity of
life — the need for new narratives and rituals to sustain spiritual value change towards sustain-
ability: How do we cope and reflect on the long-term consequences of the digital information
revolution on both of the ecological and the psychological systems? Or to be put positively:
Which narratives can still inspire, motivate and sustain a mass-conversion to sustainable life-
styles in times of apocalyptic trends?

5) How to break the circle of growing meat production, increasing health threats and environ-
mental degradation? — Towards an ecological nutrition revolution: How to change what hu-
mans eat?*

Kairos for Creation — How to Mobilize People’s Passion for the Planet?

In bringing this paper to a close we can only tentatively point to some directions and needs which
underline the practical, strategic and conceptual nature of the Wuppertal conference which is
mandated to make common suggestions on how to deepen and continue the ecumenical engage-
ment in issues of eco-theology and ethics of sustainability in the years to come after the next
WCC assembly. We are all sure that we need a re-priorization in the work of the churches and
the ecumenical movement as the global climate change has become an undeniable global life risk
challenge for the whole of humanity as well as the inhabited planet. Continuing business as usual
will not do as we live in a global unprecedented and accelerating ecological crisis.

One of the first priorities this conference has to wrestle with is to find a common answer to the
question: What is the key and main theological challenge in the context of the planetary ecologi-
cal crisis?

How can we speak of the presence of God as Creator, Sustainer and Redeemer of the whole
of the inhabited cosmos in the apocalyptic context of a manmade crisis of the earth’s sustain-
ing planetary ecological systems? What sources do we have of our common hope? Eco-theology
which does not give hope, is not proper Christian creation theology. How to renew our sense of
hope if we simultaneously listen to the ongoing promise of the biblical God, that the rhythms
of summer and winter, frost and heat, sowing and harvest will never cease and at the same time
listen to language of the climate scientists who argue that the very essence of the natural rhythms
and balances which sustain live and its continuation on this planet is deeply disturbed?

We need to spell out what is the nature of the ,,Kairos for Creation” which we feel strongly has
come at the beginning of the second decade of the 21* century as the window of opportunity in
which we still have the chance of fundamentally changing the course of history and current rates
of global warming is a rather short, limited one and time flees faster that we can imagine. We do

34 On the debate see: https://www.the-scientist.com/bio-business/companies-use-crispr-to-improve-crops-
65362; and the campaign of Vandana Shiva: https://www.lifegate.com/people/lifestyle/monsanto-india-seed-
patent-vandana.

35 See the debate for instance in: Meat Atlas — Facts on Figures about the animals we eat, Boell-Stiftung 2014,
in: http://www.fao.org/fsnforum/resources/fsn-resources/meat-atlas.
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not just want to produce abstract doctrinal statements but we want to contribute to mobilizing

People’s Passion for the Planet in every continent of this precious world. We can do this only if we

convincingly argue from a faith perspective making our distinct value the special asset we have

to bring into the global discourses. We need to answer the question: What is the Basis of Hope in

a Time of Despair?

Might be we should learn from the example of the tradition of various Kairos-Theology state-
ments in various contexts during last years which actually have both a sound and critical analysis
of the political and ideological context as well as a deep theological reflection and basis both
to brought together organically: We could dream of a new Global Kairos for Creation Call or
Document which could be formulated in some closeness or analogy to the South African Kairos
Document from 1985.

It could spell out common and new eco-theological convictions in similar steps as applied to
the South African Kairos Statement:

1) The Moment of Ecological Truth has come: It is important and a challenge today to both lis-
tening to the cries of the poor, listening to the cries of the earth as well as listening to the cries
of the prophets (scientists) of today.

2) The Moment of Ecclesial and Ecumenical Truth has come: It is important and a challenge
today hat the Global Church is divided in its ecological commitments, integrity and common
goals and attitudes.

3) The Moment of Theological Truth has come: It is important and a challenge today to strength-
en the discernment of three types of theology as there are also false prophets and theology
or religion can be misused to justify scenarios which irreconcilable with the belief in God as
Creator of all:

There are Conventional World theologies/theologies of excuse (market centred and busi-

ness as usual theologies; relativization and cosmetic adaptation approaches, negating climate

change theologies, anthropocentric domination theologies);

There seems to be Barbarization scenario and Break Down theologies (nationalist theologies

of a fortress world; apocalyptic and escapist theologies of a breakdown and spiritualistic indi-

vidual refuge of sectarian groups);

There are also different approaches to proper theologies of transformation towards a great

transition to eco-communalism or new values of sustainability which the ecumenical move-

ment has inspired in the past and should continue to inspire in the future.*

We will be able to provide motivation and orientation for people in reviving their passion for the

planet, if we articulate the basis of hope in a time of despair in a way which addresses and spells

out all the our key dimensions of a new ecumenical approach to eco-theology which have been
articulated in the history of the ecumenical discourse outlined here:

- The Prophetic dimension of a new ecumenical eco-theological paradigm: de-constructing false
religious and secular claims in the understanding of the role of humans in the whole of inhabited
earth; announcing key values of a new ecological civilization in accordance with the Covenant of
God with all Creation.

- The Priestly dimension of a new ecumenical eco-theological paradigm: dealing with the pas-
toral dimensions of providing energy and motivation for eco-social transformation today;

36 See on the Great Transition Scenarios approach: https://www.greattransition.org/.
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- The Kingly dimension of a new ecumenical eco-theological paradigm: translating key ethical
dimensions in a new system of legislation for nature and Earth Jurisprudence
- The Wisdom dimension of a new ecumenical eco-theological paradigm: Recollecting and
harvesting indigenous and regional cultural elements of wisdom tradition for a new art of life
within planetary boundaries and learning for sustainable life-styles from ancient Christian
and pre-Christian wisdom traditions.
The distinct potential of such an international consultation on issues of eco-theology and eth-
ics of sustainability is to enable churches and church-related agencies to learn from each other
where and how engagement in eco-theology is needed and growing in different sectors of World
Christianity. It is also to articulate a concern for more strategic planning for the future of eco-
theological and ethical work in the global ecumenical movement. There is a sense of urgency
in what the scientists tell us — despite all ongoing denial of human induced climate change - as
the time given to us to change the course of human civilization and the system of carbon fossil
fuels might be quite limited a period. We should consider a re-priorization of ecumenical efforts
which need to pool and unite efforts of joined learning, common lobbying work and concrete
commitments and changes in local action. “Integrity of creation” —the key-word from Vancouver
1983 should be a top priority again, in close interconnection with issues of peace and justice. Cur-
rently the devastating effects of ongoing global climate change are about to reverse, destroy and
contradict all global efforts put in poverty alleviation and development in the past 60 years. We
need to consider something like a global ecumenical decade of ecological learning, stimulating a
new passion for creation and a joint new culture of mobilizing religious resources for the care of
creation. If the recent study of ETH Ziirich? scientifically and politically is affirmed that global
reforestation plans could well have an unexpected positive impact on curbing global CO2 emis-
sions and reduce global warming, each local church would have a major task to become an agent
of cultivating a new consciousness of respecting and nurturing trees as one of the most precious
gift to bring down emissions from fuel to zero, to contribute its significant contribution in the
global movement of faiths for the earth* and to provide a glimpse of hope for the suffering earth.

Appendix: Current eco-theological initiatives of the World Council of
Churches 2019 (Louk Andrianos)

The World Council of Churches (WCC) has been working on care for creation for many decades
and its eco-theological initiatives have been started as early as 1970. The present world develop-
ment model is threatening the lives and livelihoods of many, especially among the world’s poorest
people, and destroying biodiversity. The WCC ecumenical vision is to overcome this model based
on over-consumption and greed. The concept of sustainable communities, care for creation, sus-
tainability and climate justice are the main concerns of the eco-theological works of the WCC
through its Diakonia and Witness (DW) on Ecological and Economic justice (EE]).

The programmatic objective of current eco-theological initiatives of WCC-EE] are to strength-
en the common prophetic voice of member churches and ecumenical partners in promoting life

37  See for instance: https://www.theguardian.com/environment/2019/jul/04/planting-billions-trees-best-tackle
-climate-crisis-scientists-canopy-emissions; ~ https://www.science news.org/article/planting-trees-could-buy-
more-time-fight-climate-change-thought.

38  See: https://www.unenvironment.org/about-un-environment/faith-earth-initiative.
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dignity, rights and justice in economy, ecology, climate change, water, food, health and healing,
children, youth and gender-related issues.

Economic and ecological issues are interlinked and inseparable. Eco-theology at the WCC
refers to theological reflections and actions on both ecological and economic issues. The focuses
of eco-theological activities of the WCC are threefold: (a) Theological reflection and interfaith
cooperation on economic and ecological justice; (b) Transformative education for economic and
ecological justice, and (c) Advocacy and Accompaniment for Economy of life and Climate justice.
Examples of the current projects in each area of eco-theological activity of the WCC_EE] are the
following.

I. Theological reflection and interfaith cooperation on economic and ecological justice

- On indigenous spiritualities and theologies of the Oikos: common reflection with the WCC
Indigenous Peoples reference group on climate justice and theologies of the Oikos (common
home).

- On contextualizing care for creation, climate justice and linking ecological and economic jus-
tice: Publication of working papers on theologies of the Oikos from eco-theological confer-
ences and other workshops in the Ecumenical Review journal of the WCC.

- On Climate Change and Human Rights at the Geneva Interfaith Forum in collaboration with
the Franciscans International and Brahma Kumaris.

— On the Celebration of Season of Creation (SOC) in collaboration with the Global Catholic
Climate Movement (GCCM), Anglican Communion Environmental Network, World Evan-
gelical Alliance, ACT Alliance, Lutheran World Federation (LWF) and WCC Spirituality.

- On Faith and Ethical Perspectives for the Conference of Parties (COP 25) of the UNFCCC: in
collaboration with Geneva Interfaith Forum on Climate Change and Human Rights.

- On the Christian Right, Populism, and Climate Change: Conduct of a workshop to explore the
links between Christian fundamentalism, populism and false climate change narratives.

- On ethics of sustainability, eco-theologies and models of eco-churches in different contexts in
collaboration with EKD, BFW, LWF etc.

I1. Transformative education for economic and ecological justice

- Training on Economy of Life, care for creation, sustainability and climate justice during the
meeting of the WCC Working Group on Climate Change in collaboration with the WCC Mis-
sion from the Margins and Pacific Conference of Churches (PCC).

- Ecumenical School on Governance, Economics and Management for an Economy of Life
(GEM school) in collaboration with the World Communion of Reformed Churches (WCRC),
Council of World Mission (CWM) and Lutheran World Federation (LWF).

- Eco-School on water, food and climate justice in collaboration with the EWN (Ecumenical
Water Network), the EAA (Ecumenical Alliance Advocacy) -Food for Life, and the World
Student Christian Federation (WSCF).

— Webinars on Food, Health and Trade Online in collaboration with WCC EAA -Food for
Life and WCC-Health and Healing.

- Conduct of the biannual conference on Ecological Theology and Environmental Ethics (ECO-
THEE) at the Orthodox Academy of Crete in Greece on the theme of “Ecological racism and
prophetic voices for ecological crisis” on September 23-26, 2019.

- Conference on the “Future Life in the Arctic” bringing together church leaders and Indig-

Eco-Theology ... 57



enous representatives to discuss common agendas of justice, peace and climate change as a
follow up to the Icelandic conference.

Conduct of the biannual conference on Sustainable Alternatives for Poverty Reduction and
Eco-justice (SAPRE]) with academic institutions and NGO acting in Africa, Latina America
and Pacific islands for 2020.

Dissemination of the “Roadmap for Churches, Congregations and Communities towards an
Economy of Life and Eco-justice”: a tool kit developed by (late) Pastor Norman Tendis in early
2019 for WCC member churches.

III. Advocacy and Accompaniment for Economy of life and Climate justice

58

Advocacy for economic and climate justice at the UN High-level Political Forum on the SDGs
in New York, USA.

Advocacy for climate justice at the UNFCCC COP 25 in Chile.

Contributing to “Oikotree” workshop and pilgrim team visit addressing “extractivism” in col-
laboration with WCRC, CWM and Franciscans International.

Advocacy at the New International Financial and Economic Architecture (NIFEA) Interfaith
Consultation on Just Finance and Debt and engagement with international financial institu-
tions and faith based organisations.

Dialogue on the theme “Stronger Together” with Faith-based Entrepreneurs in Europe in col-
laboration with Geneva Agape Foundation.

Engagement in the UN Forum on Business and Human Rights in Geneva, Switzerland with
ACT Alliance and LWE

Development and dissemination of the Oikos IQ (interactive quizzes) online application to
promote deeper awareness of the impact of contemporary lifestyles to the natural environ-
ment and to the global earth sustainability.
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INTEGRAL ECOLOGY IN THE WITNESS
OF THE ORTHODOX CHURCH

The CEMES Ecological Project’

Petros Vassiliadis

After the Holy and Great Council (2016) our Center of Ecumenical, Missiological and Envi-
ronmental Studies “Metropolitan Panteleimon Papageorgiou” (CEMES) started their ecological
project, dedicated to Patriarch Bartholomew, the “Green Patriarch,” focusing both in praxis and
in theory/theology, further developing the notion of “integral ecology”.

They first convened an International Conference on “Integral Ecology” (2016),? starting at
the same time the “SMILE” ecological project, a music world tour (2016-2019)° and the “Green
Smiles” book for young people (2019).* And finally, setting up an Inter-Orthodox Ecumenical
Post-Graduate Program with Ecological theology as a core course, and special ecological special-
ization’.

2.

There are two understandings of “Integral Ecology”: one secular and another one religious. On
the secular level the term “Integral Ecology” was first used by Michael E. Zimmerman early in
this millennium,® and it was based on Ken Wilber’s “Integral Theory”, which was an attempt to
place a wide diversity of theories and thinkers into one single framework. It was for this reason

1 A paper read at an international ecumenical conference preparing for the 11th Assembly of WCC in 2021,
entitled “Together towards Eco-Theologies, Ethics of Sustainability and Eco-Friendly Churches” (Wuppertal, June
16-19, 2019).

2 http://cemes-en.weebly.com/2016-integral-ecology.html. Cf. also my article “The Witness of the Church in
Today’s World: Three Missiological Statements on Integral Ecology, in https://www.academia.edu/28268455; and
N.. Dimitriadis, “Integral Ecology: Mission of God, Mission with the “Other”, and Mission Towards Nature in a
Multi-Religious World,” Antonianum 91:4 (2016), pp. 1077-1090.

3 https://www.huffpost.com/entry/a-greek-rock-stars-message-to-humanity_b_591f7841e4b07617ae4cbc19?f
bclid=IwAR2TkJQNunRbu3Rd1kFne]QgTeMaWIu_WXkPvPfUTLmK2hOVal86kc2LUSQ&guccounter=2

4 https://www.facebook.com/cemes.thess/posts/1243232595853721

5 https://hum.ihu.edu.gr/index.php/en/courses/masters/master-in-orthodox-ecumenical-theology

6 “Integral Ecology: A Perspectival, Developmental, and Coordinating Approach to Environmental Prob-
lems,” in World Futures: The Journal of General Evolution 61, nos. 1-2, (2005), pp. 50-62. Cf. also Sean Esb-
jorn-Hargens, & M. E. Zimmerman, “Integral Ecology; in J. B. Callicott, & R. Frodeman, (eds.) Encyclopedia
of Environmental Ethics and Philosophy, New York: Macmillan (2008); and Sean Esbjorn - Hargens and M. E.
Zimmerman, Integral Ecology: Uniting Multiple Perspectives on the Natural World, Integral Books (2009). Cf. also
Michael Zimmerman, Heidegger and Wilber on the Limitations of Spiritual Deep Ecology, 2003.
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that it is also called a “theory of everything,” because it draws together already existing separate
paradigms into an interrelated network of approaches. It was launched early in the 1970s, with the
publication of his Spectrum of Consciousness that attempted to synthesize eastern religious tradi-
tions with western ideas. Wilbers Integral Theory, because of its strong syncretism, has been ap-
plied only in a limited range of domains, and though it attracted attention in specific subcultures
it was widely ignored both in academia,® and in theology.

A completely different trajectory was followed within the Christian ecumenical domain,
which during the cold war integrated peace and justice. On a theoretical level, the ecumenical
movement for almost half a century had being examining justice and peace as inseparable enti-
ties, when the superpowers at that time were stubbornly prioritizing them in differing and op-
posite ways.’ The unit “Justice and Peace” of WCC was later expanded to also include ecology,
using the religious understanding of “integral ecology” Thus, the “Justice and Peace” unit was
renamed JPIC (Justice, Peace and “Integrity” of Creation). It was the time the Ecumenical Patri-
archate started its conscious involvement in the ecological crisis. Therefore, the contribution of
the Orthodox in this wider than earlier perspective of JPIC can hardly be underestimated. It is not
an exaggeration to underline that Patriarch Bartholomew was the first in the religious domain to
have shown an ecological concern,'® which preceded the series of ten conferences on Religion and
Ecology organized by Yale University professors Mary Evelyn Tucker and John Grim and held at
the Harvard University Center for the Study of World Religions, though of course many scholars
of religion by the 1990s begun to generate a substantial body of literature discussing and analyz-
ing how nature is valued in the world’s various religious systems."!

7 C.Macdonald, in Integralis: Journal of Integral Consciousness, Culture, and Science, Vol. 1, No. 0.

8  Cf. Markus Tomislav, Pitfalls of Wilberian Ecology: A Critical Review of “Integral Ecology”, 2009. Also Frank
Visser, “Assessing Integral Theory: Opportunities and Impediments,” Integral World, 2010.

9  During the 22nd session of the United Nations Human Rights Council (HRC, 24 February -22 March, 2013)
in Geneva, a symposium was organized by the WCC in collaboration with other Christian organizations, inter-
faith networks and civil society groups. It was moderated by Dr Guillermo Kerber, WCC program executive on
Care for Creation and Climate Justice, who in his concluding remarks called action for climate justice an “ethical
and spiritual imperative”. From this perspective, he said, the WCC, other faith-based organizations and a broad
coalition of non-governmental organizations are calling on the HRC to establish a Special Rapporteur on human
rights and climate change.

10 His All Holiness, the Ecumenical Patriarch Bartholomew of the Orthodox Church is the leading spirit of
“Religion, Science and the Environment” movement, which was originally conceived in 1988 on the Isle of Pat-
mos, at a meeting of environmental and religious leaders. It was established out of concern for the water environ-
ment of the planet, which covers seven-tenths of the earth’s surface. This concern is both theological and scien-
tific, and one of the underlying purposes of the movement is to establish common ground on the implications
and imperatives of this ecological crisis between representatives of faith communities, professional scientists,
and environmental NGOs. Cf. also Maria. G. Sereti’s recent article, “The Contribution of Ecumenical Patriarch
Bartholomew to the Configuration of an Ecumenical ‘Integral Ecology’” in The Ecumenical Review 70, 4 (2018),
617-626, which focuses on Ecumenical Patriarch Bartholomew’s environmental actions. According to Patriarch
Bartholomew, the ecological problem affects all humankind, and above all has a painful impact on the poor and
the weak. The message of the Ecumenical Patriarch is one of solidarity and humanity for the marginalized and the
poor. The Eucharistic vision and that of integral ecology, urges us to look after nature and people and fight against
exploitation, poverty, and hunger.

11 Cf. Mary Evelyn Tucker, Worldly Wonder: Religions Enter Their Ecological Phase Open Court: Chicago,
2003. Dieter T. Hessel - Rosemary Radford Ruether (eds.), Christianity and Ecology: Seeking the Well-being
of Earth and Humans. Cambridge, MA: Harvard University Press, 2000. Cf. also in the Greek literature Elias
Oikonomou, Theological Ecology. Theory and Praxis (@eoloyikr) Owoloyia, @ewpia kat [Tpakn), Athens 1994.
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These actions, initiatives and expressed views in the top level of Orthodox hierarchy are shared
by the wider ecumenical movement, which few years ago came to the conclusion that “various
aspects of climate, ecological, financial, and debt crises are mutually dependent and reinforce
each other. They cannot be treated separately anymore.'? “The people of faith“ discern the fatal in-
tertwining of the global financial, socio-economic, climate and ecological crises accompanied in
many places of the world by the suffering of people and their struggle for life. Far-reaching market
liberalization, deregulation, and unrestrained privatisation of goods and services are exploiting
the whole Creation and dismantling social programs and services and opening up economies
across borders to seemingly limitless growth of production”" In short, all Christian traditions
slowly, but steadily, started being concerned about two interrelated aspects of globalization: ecol-
ogy and economy, both stemming from the Greek word oikos (household), and both carrying
inherently the notion of communion (koinonia), all basic terminology of the Orthodox tradition,
and not simply the Greek. '

3.

In both the secular and religious understanding the rise of the notion of “integral ecology” co-
incides with the period of the transfer from modernity to post-modernity. Christianity in order
to meaningfully and effectively exercise its mission in today’s pluralistic - modern and/or post-
modern - world it is necessary to proceed to a certain encounter with modernity."”® If today this
encounter is possible, and even desirable — despite the tragic events of Sept 11, and the ensuing
awful war against terror, which resulted in the escalation of violence after the unilateral establish-
ment of a Muslim caliphate (ISIS) - this is because of the undisputed transition of our culture to a
new era, the post-modern era that brought with it the resurgence of religion in the public domain.

This resurgence of religion is undoubtedly both a threat and a hope. It is a threat if the
fundamentalists — certainly on the part of the ISIS, but not only and exclusively — assume uncon-
trolled power. However, it is a hope if religion is willing, or allowed, to exercise its tremendous
potential and power to bring back moral values, and if recreate, and originate new images of what
means to be human in a just, peaceful and sustainable universe through an integral ecology.

It was for this reason that Christianity slowly but steadily — Catholicism after Vatican IT and
the Orthodox Church quite recently'® — unanimously endorsed this encounter. Either reluctantly,

12§10 of the 2013 WCC appeal: Economy of Life, Justice, and Peace for All: A Call for Action (Geneva).

13 Ibid. Cf. also Elias Oikonomou, “Holistic Ecology. The Vital Triangle (Ecology-Economy-Ethics)” in http://
www.diplomatikoperiskopio.com/2010/12/h-o0.html (retrieved 28.7.2016)

14 Pope Francis made the most thorough analysis of this connection in both his Apostolic exhortation Evangelii
Gaudium, and his recent encyclical Laudato Si.

15 Cf. my book Unity and Witness: A Handbook on Inter-Faith Dialogue, Epikentro Publishing: Thessaloniki
2007; and its predecessor Postmodernity and the Church. The Challenge of Orthodoxy, Akritas: Athens 2002. By and
large, there still exist a aloofness between religion and modernity, which is caused not only by the former’ rejection
of the latter, and the negative attitude toward the whole range of the achievements of the Enlightenment; but also by
the obstinate persistence of the adherents of modernism - and of course the democratic institutions that come out
of it - to allow historic and diachronic institutions, like religion, to play a significant role in the public life, without
being either absorbed or alienated by it, with the simple argument that derive their origin in the pre-modern era.
16 In the Message of the 2008 Synaxis of the Primates of the Autocephalous Orthodox Churches (the ultimate
authority of the Orthodox Church, until the convocation of the Holy and Great Council of the Orthodox Church, in
Crete 19-26 of June 2016), disseminated urbi et orbi, it is mentioned that “efforts to distance religion from societal life
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or as an established fact, religion even in the West is being accepted as far too important for hu-
man existence to be excluded from public life.'” All these affirmations were on the ecumenical
agenda of Christianity since the 1963 World Mission Conference in Mexico. It was there that
ecumenical Christianity replaced the negative assessment to modernity by a more positive one.'®
Since then most of the earlier models of evangelization of the whole world were completely aban-
doned.” The new understanding of Christian mission is not any more limited to such terms as
Christianization, verbal proclamation, evangelization, conversion etc. in their literal and exclusive
sense; they were replaced by a variety of much more inclusive terms, like witness or martyria,
public presence, inter-faith dialogue, liberation, integral ecology, etc.*® And what I consider as the
most optimistic development in religious history, the Church - in collaboration with other reli-
gions - began to address the human sin in the structural complexities of our world, and started
ministering the socially poor and marginalized of our societies in their contexts, what is gener-
ally described as “Global South” Above all Christianity entered into a constructive dialogue with
pluralism and at the end of the road with modernity and/or post-modernity, thus making her
presence visible in the society.*

constitute the common tendency of many modern states. The principle of a secular state can be preserved; however, it
is unacceptable to interpret this principle as a radical marginalization of religion from all spheres of public life”(§ 7).
17 Max Stackhouse in his entry on “Politics and Religion,” in the well-known Encyclopedia of Religion, has
stated that: “authority in all civilizations is incomprehensive without attention to religion”. Politics is the theory
of an on-going exercise of power, of coercion that includes legitimized violence. Politics also addresses religious
issues and makes religious statements. But on the other hand, religions very often take up political stance and
engage in political action. People expect from religions not only private views, but also final solutions to shared
problems. This expectation means that they anticipate from them some sort of acts of power, not only affirmations
of conscience. After all, almost all religions integrate the private and the public. Sociologically speaking religion
produces political consequences, shaping attitudes and ideas that make an impact on issues of public policy. Obvi-
ously, this happens because it comprises what people do together, not just what they believe in the privacy of their
hearts. In other words, religions functions socially. From an Orthodox viewpoint on politics see my (Politics in)
“Orthodox Christianity;” in J. Neusner (ed.), God’s Rule. The Politics of World Religions, Georgetown University
Press, Washington DC, 2003, pp. 86-105.

18  Quite rightly D. Keramidas characterizes modernity as the rebel child of the medieval Christianity, thus
speaking of an integral witness (“Christianity in the post-Constantinian Europe. From a Return to Christian-
ity to a Return of Christians” (O Xptotiaviopdg otn petakwvotavtivela Evpdmn. And tn HeTaoTpoPr 6TO
XPLOTIAVIOUO OTN HETACTPOPT| TWV XPLOTIAVWY»), in Synthesis 2013/2, 75.

19 This is not to say that Christian churches no longer organize evangelical campaigns or revival meetings; in
fact, many Christians are still asked to take up conversion as their top priority mission. We must confess, however,
that the traditional terminology (mission, conversion, evangelism or evangelization, christianization) still have an
imperative validity and are retained as the sine qua non of the Christian identity of those Christian communities
which belong to the “evangelical” stream of the Christian faith. What I mean is that all churches on the institu-
tional level are coping in one way or the other with the questions of many contexts, many religions, many cultures
and systems of values — what we call pluralism or the effects of globalization. Rather than proclamation alone, the
Christian churches are now exploring in their own ways a different understanding of “Christian witness’.

20 Cf. Common Witness. A Joint Document of the Working Group of the Roman Catholic Church and the WCC,
WCC Mission Series, Geneva 1982; the WCC document Common Witness and Proselytism; also 1. Bria (ed.), Mar-
tyria-Mission, WCC Geneva, 1980. Even the Mission and Evangelism-An Ecumenical Affirmation, WCC Mission
Series: Geneva 1982, 21985, is an attempt to correctly interpret the classical missionary terminology. A comprehen-
sive presentation of the present state of the debate in J. Matthey, “Milestones in Ecumenical Missionary Thinking
from the 1970s to the 1990s,” IRM 88 (1999), pp. 291-304. The New Mission Statement recently (2012) endorsed by
the Central Committee of WCC, will be discussed later, together with the “Call for Action 2012 also from WCC.
21 In the recent New Mission Statement, entitled Together Towards Life: Mission and Evangelism in Changing
Landscapes it is clearly stated: “The church lives in multi-religious and multi-cultural contexts and new commu-
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4.

Speaking for the Orthodox tradition, God in God’s own self is a life of communion and God’s
involvement in history (and consequently our religious responsibility) aims at drawing humanity
and creation in general into this communion with God’s very life.?? This ultimate expression of
koinonia (communion) and love - in the framework of “integral ecology” and through “inter-
faith” encounter - is transmitted to the whole world not as doctrinal statements (dogmas) or
ethical commands, but as a communion of love. This concern for the entire created world and
the openness toward the faithful of other religions is also reinforced by the unique Orthodox an-
thropology, expressed in such terms as theosis or deification.”” The human nature is not a closed,
autonomous entity, but a dynamic reality, determined in its very existence by its relationship to
God. Determined by a vision of how to “know” God, to “participate” in His life, and of course
to be “saved” neither by an extrinsic action of God nor through the rational cognition of propo-
sitional truths, but by “becoming God”, this anthropological notion is much more inclusive to
non-Christians, even to non-believers, and much more relevant to the social, economic and envi-
ronmental issues, than the old conventional missionary attitude.*

On the basis of “the economy of the Holy Spirit” we believe that God uses not only the Church,
but many other powers of the world for God’s mission (missio dei) for the salvation of human-
kind and the entire creation. After all, God’s Spirit, the “Holy Spirit”, who is the “Spirit of Truth,”
“blows wherever He/She wills” (Jn 3:8, leading us to the “whole truth” Jn 16:13), thus embracing
the whole of cosmos. According to the Biblical Magna Carta (Mt 25), God judges humanity with
criteria other than the conventional religious ones. With the “Economy of the Spirit” the narrow
(or canonical) boundaries of the Church are widened, and all cultural (and religious) superiority
syndromes and arrogant missionary behaviour give their place to a “common witness’, an “inte-
gral ecology” and a humble “inter-faith dialogue”.

nication technology is also bringing the people of the world into a greater awareness of one another’s identities
and pursuits. Locally and globally Christians are engaged with people of other religions and cultures in building
societies of love, peace and justice. Plurality is a challenge to the churches and serious commitment to inter-faith
dialogue and cross-cultural communication is therefore indispensable”” (§ 9).

22 Cf.Ion Bria (ed.), Go Forth in Peace Geneva 1987, p. 3.

23 More on this in my (as an editor) Orthodox Perspectives on Mission, Regnum series: Oxford, 2013.

24 This rapprochement with people of other faiths does not mean a naive affirmation that all religions are the
same, or that a new “world religion’, a Pan-religion, is needed or is at hand, as it is feared or claimed by the ultra-
conservatives from all religions. On the contrary, the inter-faith dialogue and co-operation are necessary, exactly
because the various religious traditions are different and promote different visions of the reality. The inter-faith
dialogue is an “encounter of mutual commitments and responsibilities” on the common goal of humanity to re-
store communion with God, which would inevitably also lead to a “communion of faithful from different religious
traditions” After all, this is the ultimate goal of the divine economy, as it is clearly stated in the Christian Bible
(cf. Eph 1:10, Col 3:11 etc). The aim of today’s inter-faith dialogue has nothing to do with the naive experiment in
Chicago at the end of the 19th c. (1893) with the World’s Parliament of Religions, the ultimate goal of which was
“to unite all religions against irreligion”, This initiative came out of the conservatives of the so-called “American
awakening” 100 years later, in 1989, the new inter-religious initiative was motivated by the new “mission para-
digm”, which for the Christians was theologically based on the “economy of the Spirit”. In this gathering, again in
Chicago, the person who gave the keynote addresses, and prepared the famous document: Towards a Global Ethic:
An Initial Declaration, was the Roman Catholic professor of Tiibingen, Hans Kiing.
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5.

The most important characteristic of the connection between inter-faith dialogue and integral
ecology, from an Orthodox (and authentic Christian in general) point of view is that it consid-
ers the “other” a real partner in, and not just an “object” of, mission.” It does not simply aim at
decreasing the enmity and the hostilities between people of different religions - this is what the
secular powers in the world are interested in, just for the stability of the present world order and
status quo. Most importantly, however, the inter-faith dialogue is being promoted and with full
determination pursued, in order to build upon what is left unfinished in modernity by the so-
called “secular condition” And the main areas where the “modern paradigm” failed to succeed -
in addition to the spiritual and material welfare of the people, the degradation in social and moral
values, its inability to enforce a lasting just peace on earth — was its inability or unwillingness to
preserve the natural environment, God’s kaAn Aiav creation, and its surrender to the rules of the
dominant world economic system. In other words, modernity’s inability to pursue integral ecology
and just economy in a meaningful and sustainable way.

This failure or shortcomings of modernity in justice, peace, the integrity of creation, and the
world economy, is to a certain extent the result of individualism, one of the pillars of modernity, and
the ensuing absolute, unconditioned, uncontrolled freedom of the individual in all aspects of life (le-
gally protected freedom in accumulating wealth regardless of the actual effects on the environment,
sexual freedom etc.), heralded as the new faith after the Enlightenment. Looking at the ambivalence
of modernity many Christian theologians insist that there must be a criterion to judge what should
be saved from the values and achievements of modernity and what should be overcome. For with the
free-market economy, especially in its latest neo-liberal form, the argument goes on, the power bal-
ance changed and modernity from a midwife of human rights became their murderer. On the basis
of the old principles of modernity, the present world economic system is increasingly falling back
into totalitarian trends. Only if the world listen again carefully and gleans from the shared wisdom of
the Christian social ethics and other ages-old ethical and religious traditions, can the positive values
of the “modern paradigm” be renewed and revitalized, and thus be accepted by the faithful. It is for
this reason that we speak of liberation of modernity, of just economy and of integral ecology.

6.

Integral ecology is inconceivable without further development of what is most dear in modern West-
ern societies: The Universal Declaration of Human Rights. In view of the inconclusive effects of all
the last International Conventions on Climate Change it became clear — at least in Christian circles
— that human rights are awfully ineffective, if they are not accompanied by “human responsibilities”

More and more Christians from all quarters nowadays believe that the values and principles
that form part of a common world ethic need not only be publicly declared, they also require an
international legal endorsement; they should be more effectively integrated into the work of the
UN system and major international legal institutions, even if integrating such values and prin-

25 More on inter-faith dialogue in N. Dimitriadis’ Ph.D. dissertation, submitted in the Department of Theology
of the Aristotle University of Thessaloniki under my supervision (2009), entitled Theological and Religious-His-
torical Approach to Inter-religious Dialogue in Contemporary Mission (@eodoyixi kot Oproxeiodoyixky Oewprnon
10V S1ebpnokeiaxot Sieddyov o TUYXpOVY LEPATIOTTOAT).
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ciples requires significant reforms to leading organs and agencies of the UN.? The struggle of
Christians to promote a Universal Declaration of Human Responsibilities is not just a diplomatic
initiative aiming at introducing in the world agenda Christian moral values at the expense of
the values of modernity and the democratic achievements of the Enlightenment. It came out of
pressure not only by the Orthodox, but also by prophetic and charismatic figures and theologi-
cal movements for social and ecological justice from a faith perspective. “Economic justice” is a
concept developed by the churches and the ecumenical movement towards achievement of global
justice through advocating for equitable sharing of resources and power as essential prerequisites
for human development and ecological sustainability.

Long before a universal concern (political, scientific etc.) and advocacy for the dangerous
effects of the climate change was developed, Christian sociologists and theologians put a criti-
cal question to their Churches: Do they have “the courage to engage with the ‘values’ of a profit
oriented way of life as a matter of faith, or will they withdraw into the ‘private’ sphere? This is
the question our churches must answer or lose their very soul,” declared a WCC consultation of
Eastern and Central European Churches on the problem of economic globalization at the dawn
of the 3rd millennium.”

7.

The two persons who have immensely contributed towards the above described integral per-
spective of the Church’s mission are undoubtedly His All-Holiness the Ecumenical Patriarch
Bartholomew,” and more recently His Holiness Pope Francis. The former with his global eco-
logical endeavour and his sensitivity for the environment, God’s creation, his ecological initia-
tives, both at a liturgical level (establishment of the feast of the protection of God’s creation on
September 1) and at a scholarly and theological one (the series of the international ecological
conferences) that have rightly given him the nickname “Green Patriarch” The latter by his overall
treatment of the structural evil in the Apostolic Exhortation Evangelii Gaudium (2013), and the
Papal encyclical Laudato Si (2015).%

26 'The inter-faith document: Faith, Shared Wisdom, and International Law, insists that “a Universal Declaration
of Human Responsibilities that would stand beside the Universal Declaration of Human Rights” is a sine-qua-non
for a just, peaceful and sustainable universe. Action has already been taken that the Secretary General of UN
“acts to advance acceptance of a statement of shared ethical values and that the document be introduced into the
General Assembly for debate and adoption”. And the document goes on: “To this end religious and other ethically
based institutions should work with legal and political authorities...in order to develop a higher level of public
understanding and awareness of commonalities in values between the major religious and ethical traditions,
while fully respecting religious, ethnic and cultural diversity”.

27 Rogate Mshane, Globalization. WCC-JPC, presented in the Harare WCC Assembly. See also The Responsibil-
ity of World Religions for Ecology, the World Economic System, and the International Law.

28 Among the various presentations on Patriarch Bartholomew’s ecological views I isolate those of his most au-
thentic interpreter, his ecological advisor Prof. Dn. John Chryssavgis (J. Chryssavgis (ed.), On Earth as in Heaven:
Ecological Vision and Initiatives of Ecumenical Patriarch Bartholomew Fordham University Press, New York 2012;
idem (ed.), Bartholomew: Apostle and Visionary, GOARCH, New York 2016; idem and B.V. Foltz (eds.), Toward
an Ecology of Transfiguration: Orthodox Christian Perspectives on Environment, Nature and Creation, Fordham
University Press, New York 2013).

29 In the Encyclical “Laudato Si,” Pope Francis paid from the very beginning a tribute to his “beloved Ecu-
menical Patriarch Bartholomew, with whom we share the hope of full ecclesial communion” (§ 7). Pope Francis
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8.

I will limit myself in the remaining time, to very few quotations from the Orthodox conciliar
document The Witness of the Church in Today’s World, adopted by the Holy and Great Council
of the Orthodox (2016), an event of great magnitude which is indisputably credited to Patriarch
Bartholomew.*

The extraordinary and long-awaited by all Holy and Great Synod of the Orthodox Church,
a conciliar event of such a magnitude that had not been convened in Eastern Christianity since
the 7* Ecumenical Council, dealt with integral ecology mainly in its mission document. Without
denying the importance of all the other agreed documents, the one on mission is of utmost and
extraordinary significance, because the Church exists for the world (humanity and environment
alike), and not for herself. Entitled: The Mission of the Orthodox Church in Todays World this
document refers to ecology as follows: “The yearning for continuous growth in prosperity and
an unfettered consumerism inevitably lead to a disproportionate use and depletion of natural
resources. Nature, which was created by God and given to humankind to work and preserve (cf.
Gen 2:15), endures the consequences of human sin: ‘For the creation was subjected to futility, not
willingly, but because of him who subjected it in hope; because the creation itself also will be delivered
from the bondage of corruption into the glorious liberty of the children of God. For we know that the
whole creation groans and labors with birth pangs together until now (Rom 8:20-22).

The ecological crisis, which is connected to climate change and global warming, makes it
incumbent upon the Church to do everything within her spiritual power to protect God’s cre-
ation from the consequences of human greed. As the gratification of material needs, greed leads
to spiritual impoverishment of the human being and to environmental destruction. We should
not forget that the earth’s natural resources are not our property, but the Creator’s: The earth is

continued: “Patriarch Bartholomew has spoken in particular of the need for each of us to repent of the ways we
have harmed the planet, for “inasmuch as we all generate small ecological damage”, we are called to acknowledge
“our contribution, smaller or greater, to the disfigurement and destruction of creation”. He has repeatedly stated
this firmly and persuasively, challenging us to acknowledge our sins against creation: “For human beings... to
destroy the biological diversity of God’s creation; for human beings to degrade the integrity of the earth by caus-
ing changes in its climate, by stripping the earth of its natural forests or destroying its wetlands; for human beings
to contaminate the earth’s waters, its land, its air, and its life — these are sins”. For “to commit a crime against the
natural world is a sin against ourselves and a sin against God”. At the same time, Bartholomew has drawn atten-
tion to the ethical and spiritual roots of environmental problems, which require that we look for solutions not
only in technology but in a change of humanity; otherwise we would be dealing merely with symptoms. He asks
us to replace consumption with sacrifice, greed with generosity, wastefulness with a spirit of sharing, an asceticism
which “entails learning to give, and not simply to give up. It is a way of loving, of moving gradually away from
what I want to what God’s slightest detail in the seamless garment of God’s creation, in the last speck of dust of
our planet” (§ 8 & 9). An excellent analysis of Pope Francis’ encyclical, with all the conservative reactions to it and
the necessary appraisal to Patriarch Bartholomew, in Guillermo Kerber, “Ecumenical Background and Reactions
to Laudato Si,” VOICES n.s. 39:2 (2019), pp. 63-75.

30 On Pope Francis” encyclicals and the WCC New Mission Statement, under the title Together towards Life:
Mission and Evangelism in Changing Landscapes (2013), and the closely related to the new mission statement “Call
for Action’, prepared by the committee “Poverty-Wealth-Ecology” of the AGAPE process focusing on eradicating
poverty, entitled: Economy of Life, Justice, and Peace for All: A Call for Action, see my “The Witness of the Church
in Today’s World: Three Missiological Statements on Integral Ecology” (academia.edu/28268455). There, I also made
some passing references to the declaration of an inter-faith initiative with the name: Faith Shared Wisdom and
International Law. It was produced by the most serious global movement initiated in Asia, called: Initiative on
Shared Wisdom (ISW)-Thought and Action for a Sustainable Future.
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the Lord’s, and all its fullness, the world, and those who dwell therein (Ps 23:1). Therefore, the Or-
thodox Church emphasizes the protection of God’s creation through the cultivation of human
responsibility for our God-given environment and the promotion of the virtues of frugality and
self-restraint. We are obliged to remember that not only present, but also future generations have
a right to enjoy the natural goods granted to us by the Creator”.*!

9.

If one wants to neutrally assess all three ecological contributions from a mission theology per-
spective, the Papal encyclical Laudato Si offers a more detailed, scientifically solid, and well docu-
mented presentation of an ecclesially sound “integral ecology.” In addition, the LS is the only
document that expressis verbis speaks about “integral ecology.”*

The ecumenical mission statement TTL is making a consistent use of the inter-connectedness
of ecology with economy, something that Pope Francis had thoroughly examined in his Evangelii
Gaudium, and frequently repeats in Laudato Si.

Finally, the Orthodox conciliar mission document is a short exposition in a Dorian style of the
main views expressed in the Synaxeis of the Primates of the Orthodox Churches, based mainly on
the various speeches of Patriarch Bartholomew.*

As a matter of fact, however, all Christian traditions slowly, but steadily, started being con-
cerned about the two interrelated aspects of globalization: ecology and economy. Which means,
that it is time to move beyond “eco-theology”, even beyond simple “ethics of sustainability;” con-
centrating more on “eco-justice,” in fact towards developing an “integral ecology” in future theo-
logical education.*

31 Chapter 6 § 10. See also a shorter reference in the Message of the Synod: “It is clear that the present-day eco-
logical crisis is due to spiritual and moral causes. Its roots are connected with greed, avarice and egoism, which
lead to the thoughtless use of natural resources, the filling of the atmosphere with damaging pollutants, and to
climate change. The Christian response to the problem demands repentance for the abuses, an ascetic frame of
mind as an antidote to overconsumption, and at the same time a cultivation of the consciousness that man is a
“steward” and not a possessor of creation. The Church never ceases to emphasize that future generations also have
aright to the natural resources that the Creator has given us. For this reason, the Orthodox Church takes an active
part in the various international ecological initiatives and has ordained the 1st September as a day of prayer for
the protection of the natural environment” (§ 8).

32 In my critical assessment of Pope Francis’ Evangelii Gaudium, at a symposium to honor him and Patriarch
Bartholomew, I stated that “it marks - finally I want to believe — the removal of the last (in my opinion important)
obstacle for the unity of Christians, and the union of the traditional Eastern and Western Churches. In any case,
history will record in the future, that contemporary Christian world, and not only the Catholic Church, is divided
in the pre-papal encyclical “Evangelii Gaudium” of November 24, 2013, and after that. My assessment may seem
too optimistic, even unrealistic, but it is perfectly in line with the vision of the great Christian leader Patriarch
Athenagoras, at times even with minor openings of the Catholic Church, but also the dynamic ecclesiastical
policy of the current Ecumenical Patriarch Bartholomew”.

33 E.g. Address in Santa Barbara, California (8 November 1997); cf. John Chryssavgis, On Earth as in Heaven:
Ecological Vision and Initiatives of Ecumenical Patriarch Bartholomew, Bronx, New York, 2012. Also, his Message
for the Day of Prayer for the Protection of Creation (1 September 2012); his Lecture at the Monastery of Utstein,
Norway (23 June 2003); and his closing remarks at the Halki Summit I, Constantinople (20 June 2012): “Global
Responsibility and Ecological Sustainability”.

34 By “integral ecology” we mean a new paradigm in theological education with regard to eco-theology. Up to
this very moment environmental issues were approached not as theologia prima, but as urgent practical issues, i.e.
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10.

Allow me to end my presentation with one critical remark that is considered extremely important
in the integral ecological project of CEMES. And this was something that was actually missing
from the Orthodox, but also of the global ecumenical Christian, understanding of integral ecolo-
gy: the anthropological dimension: the male and female interrelatedness and its consequences for
integral ecology. That was one of the conclusions of a previous project of CEMES, which was initi-
ated after our international conference 4 years ago, on “Deaconesses, ordination of Women and
Orthodox Theology”, held in our headquarters in Thessaloniki and co-organized with two other
Orthodox academic institutions: The Holy Cross Orthodox Theological School of Boston USA
and the Department of Theology of the Orthodox Theological School of Thessaloniki, Greece.*
An eminent Orthodox scholar, Metropolitan Kallistos of Diokleia (Ware) has recently made
the following remark: “Undoubtedly, in the 21st century ecclesiology will continue to theologi-
cally concern us. But it is my belief that there will be a shift in the central focus of theological

a theologia secunda, to be dealt with on the basis of a “theology from above,” mostly retrieved from the traditional
fundamental theological resources (biblical, patristic, systematic etc.). Our small experience has shown that our
authentic Christian theology in all its various disciplines (biblical, liturgical, dogmatic, ethical, patristic, system-
atic) is permeated by eco-theology.

35 More on this in cemes-en.weebly.com. Cf. also other aspects presented at the last IOTA conference in Iasi,
Romania, last February 2019. Frances Kostarelos’ paper, “Orthodox Christian Theology, Ecology, and Sustainabil-
ity”, based on ethnographic research conducted among Orthodox Christian farmers and householders in Lerna, a
coastal settlement in the Southern Peloponnese, Greece. In Lerna, Orthodox teachings and practices interact with
and enliven everyday farming and household routines. This research applies a dialectical approach and theory,
directing attention to collective symbols as they interact with wider political and economic contingencies and
environmental constraints and possibilities. The approach draws on symbolic anthropology (Geertz 1973; Bour-
dieu 1977; Douglas 1993) and cultural ecology (Kardulias and Shutes et al 1997). Following Kardulias and Shutes
(1997), attention is directed to human interaction with the environment. This study also draws on a multifunc-
tional perspective (Brouwer 2004) directing attention to meaningful local knowledge, stewardship, and heritage
articulated in farming practices and village institutions. The paper seeks to shed light on local agricultural knowl-
edge and practices worthy of note in discussions of climate change and sustainability. Also, Frederick Krueger,
“Orthodox Theology, Climate Change and Respect for Animals”, who suggested that Orthodox Christians possess
an elaborate theology of creation that can address global climate change and a host of other issues. This theology
defines a world in which human purpose is to transform and transfigure God’s creation. This transformation
becomes a prerequisite for the transfiguration of the larger creation. Despite this inheritance Orthodox communi-
ties typically fail to fulfil their theology of creation. This failure includes the ability to maintain awareness of the
sacred that fills all creation. As we embrace forgotten dimensions of our faith, we may address climate change,
respect for animals and restore a forgotten ascesis. The present degradations to creation are foretold in Isaiah’s
depiction of a suffering world. Healing inspiration is found in the patristic emphasis on human responsibility ‘to
serve and preserve the earth’ In the Orthodox Liturgy, we find “Thine own of Thine own, we offer to Thee, on be-
half of all and for all’ Returning creation back to God recalls the divine mandate to restore a cosmological vision
and sacramental relationship to the earth. And finally, Dr. Christina Nellist, “Eastern Orthodox Christianity and
Animal Suffering”, who advanced the opinion that the Eastern Orthodox church has the potential to develop a
theology which tackles the subject of animal suffering. There is considerable debate on protection and care of the
environment, but very little is said about the need to care for and protect the individual animals within that en-
vironment, with even less commentary on their suffering. There are positive comments which denounce cruelty,
but there is also ambiguity regarding our use and relationship with animals. This paper aims to address this lack of
engagement by providing an anamnesis of an alternative, though less prominent Orthodox tradition. This tradi-
tion promotes compassionate relationships with animals. Friendly relationships with animals is acknowledged as
a positive act and their suffering viewed as being against God’s will. It is suggested that by causing harm to animals
or by our indifference to it, human salvation is jeopardized.
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research from ecclesiology to anthropology. Actually, there are many signs that such a shift has
already begun. The key question now and in the future is not just: ‘what the Church is; but also
and more fundamentally: ‘what the human being is’ ”*¢ There is a similar concern in the Ro-
man Catholic Church (and of course in other Christian Churches). The Roman Catholic social
doctrine recognizes that an adequate theological anthropology is required for social/ecological
justice, but so far shows an ambivalent admixture of natural law and patriarchal ideology. If man
and woman complete each other in both Church and society, why is patriarchal male headship
still enshrined in the Church hierarchy, given that man and woman are fully homogeneous in
their “whole being”?

This is, of course, something that has been consistently pursued by the secular “eco-feminist”
movement. And it has been long stemming from a patriarchal ideology of male domination and
female submission, which for many scholars was the consequence of the Augustinian doctrine of
the original sin.*” It is, however, also a Christian (and Orthodox ecclesiastical) ecological concern.
This is not about what women (or men) want. This is about discerning what Jesus Christ wants for
the Church in the 21st century, for the glory of God, for integral human development, for integral
humanism, and for integral ecology in light of an adequate theological anthropology, based on
the authentic, though latent, tradition of the Church, and not just on the historically established
one.

“As long as the patriarchal binary prevails, subjective human development remains defective,
with pervasive repercussions in human relations as well as human-nature relations....There can
be no fully integral ecology as long as humanity behaves as the dominant male and treats nature
as a submissive female. There can be no lasting social justice, and there can be no lasting ecologi-
cal justice, as long as human behavior is driven by the patriarchal mindset”*

%%

Thank you for listening to the (or rather an) “Orthodox voice” For despite the Holy and Great
Council achievements Orthodoxy is not yet with one voice, “One” Church; to some she looks
more like a confederation of independent Orthodox Churches and less a One, Holy Catholic and
Apostolic Church.

More in

(a) cemes-en.weebly.com for some of our ecological activities,

and

(b) https://www.huffpost.com/entry/a-greek-rock-stars-message-to-humanity_b/591{7841e4b0
7617ae4cbcl9?guccounter=1&fbclid=IwAR2TkJQNunRbu3Rd1kFne]JQgTeMaWIu_WXkPvP-
fUTLmK2hOVal86kc2LUSQ, for its reception by the secular press (where the “Smile” project is
at the end).

36 (Metropolitan of Diokleia) Kallistos Ware, H Op8680&n Ogohoyia atov 210 awdwva (The Orthodox Theology
in the 21 Century), Indiktos: Athens, 2005, p. 25.

37 TOB 31, based mainly on Genesis 3:16. See also my article “St. Augustine as Interpreter of St. Paul and the
problem of Human Sexuality (O 1epdg AvyovoTivog wg eppnvevtrig Tov Atootolov ITavAov kat To mpoPAnpa TG
avBpwmvng oefovalikottag),” in academia.edu/1992336/.

38 From aworking draft (22 December 2015) - among so many others, encouraged by Pope Francis’ willingness
to promote gender equality in his Church - by Luis T. Gutiérrez, entitled: “Gender Balance for Integral Humanism
& Integral Ecology™.
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ECO-THEOLOGY AND HUMAN RESPONSIBILITY:
A CATHOLIC PERSPECTIVE TO THE ECOLOGICAL
AND CLIMATE CRISIS

Ingeborg G. Gabriel / Guillermo Kerber

Abstract

In this article, building on the statement presented by Ingeborg G. Gabriel, and the comments offered
by Guillermo Kerber at the Wuppertal Conference, we will first highlight the relevance of Pope Fran-
cis’ Encyclical Laudato si’ (LS) on “Care for our Common Home” in the context of Roman Catholic
Social Teaching. We will then argue for an ethics of eco-responsibility in dialogue with other religious
and non-religious actors, as well as scientists and finally stress some contributions a Christian eco-
theology can make in our view in the present situation.

Catholic Social Teaching on Ecology: Papal engagement after a (too) slow
start

The papal encyclical Laudato si® published in June 2015 had for long been awaited. When the
encyclical was released, especially from the international and scientific communities there were
strong voices of praise.’

There were references to the ecological question in other ecclesial documents,’ papal as well
as those from regional Bishops Conferences before, but the subject remained at the margins.*
The clearest statement on the ecology crisis could be found in an early text: the final statement of
the Global Synod of Bishops in 1971 De iustitia in mundo, which was issued one year before the
decisive Report of the Club of Rome on the “Limits of Growth” that initiated global discussions
on ecology. This document already stresses the close link between the ecological crisis and the
situation of the poor, which is the main focus also of Laudato si’. It moreover emphasised the close
connection between these crisis and a Western model of consumption that cannot be universal-

1 http://w2.vatican.va/content/francesco/de/encyclicals/documents/papa-francesco_20150524_enciclica-lau-
dato-si.html [14.07.2018].

2 Christiana Figueres, Executive Secretary of the UNFCCC expressed “Pope Francis’ encyclical underscores the
moral imperative of urgent action on climate change to lift the world’s most vulnerable people, protect develop-
ment, and spur responsible growth” Former UN Secretary General Kofi Annan commented “ As Pope Francis
reaffirms, climate change is a widespread threat ... I congratulate the pope for his moral and ethical leadership. We
need more than such inspired leadership”.

3 John Paul IT’s Message on the 1990 World Day of Peace: Peace with God the Creator, peace with all of Creation,
http://w2.vatican.va/content/john-paul-ii/en/messages/peace/documents/hf_jp-ii_mes_19891208_xxiii-world-
day-for-peace.html (14.08.2019)

4 Ttisinteresting to note the relevance of the consideration of the ecological crisis in the Latin American Bishops
conference in Aparecida in 2007, as Cardinal Bergoglio (now pope Francis) was the chairman of the drafting com-
mittee. See, e.g., the following sections: 2.1.4 Biodiversity, ecology, the Amazon, and the Antarctic; 3.5. The good
news of the universal destiny of goods and ecology, https://www.celam.org/aparecida/Ingles.pdf (14.08.2019)
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ized and therefore must be considered unjust.” However, the engagement of the Roman Catholic
Church remained, considering the magnitude of the problem, notwithstanding local and regional
activities and statements as well as the statements of Pope John Paul II for the World Day of Peace
1990, unfortunately insufficient.® One can only speculate about the reasons for this disappointing
response of the highest authority of the Roman Catholic Church to the ecological crisis. Since
she is a centralized institution it certainly reflects last but not least the world views of the recent
popes: For Pope John Paul II it was the fight against communism which was at the centre of his
pontificate and indeed he decisively contributed to the fall of the Iron Curtain. Pope Benedict
XVT main focus was the struggle against the secularization of Europe. So it needed the global
view of Pope Francis as well as his strong social impulse which is closely linked to the ecological
question, for the Catholic Church to speak up on ecology with a strong and distinctive global
voice and recognize the priority of the issue. In the introduction to Laudato si’ (LS) the Pope
thereby refers to Pacem in terris, the testament of of Pope John XXIII, which he wrote in view of
the possibility of a nuclear war in 1963. There could not be any stronger statement with regard to
the urgency of the issue.”

We want in the following to focus on three points to be found in Laudato si’ that in our opin-
ion deserve particular notice and may be inspiring also for the common endeavour.

1. The encyclical strongly stresses the interlinkage of social (poverty, migration) and ecological is-
sues (climate crisis etc.). In one of its most famous phrases the encyclical urges us to equally hear
the “cry of the earth and the cry of the poor” (LS 49.%”.

The links between social and ecological issues are an expression of another phrase that ap-
pears several times in Laudato si’: Everything is interrelated, interconnected (LS 70, 92, 117, 120,
137, 142, 240).

Ecology, therefore, is not only a question of securing a natural environment and natural re-
sources for future generations, but also for the poorer ones of this earth, who already now suffer
more gravely than others from ecological destruction and climate change. Thus, to cite but one
example, the rise of the sea level which continues with unexpected speed, “can create extremely

5 “Furthermore, such is the demand for resources and energy by the richer nations, whether capital-
ist or socialist, and such are the effects of dumping by them in the atmosphere and the sea that irrepa-
rable damage would be done to the essential elements of life on earth, such as air and water, if their
high rates of consumption and pollution, which are constantly on the increase, were extended to the
whole of humanity. 12. The strong drive towards global unity, the unequal distribution which places
deci-sions concerning three quarters of income, investment and trade in the hands of one third of the
human race, namely the more highly developed part, the insufficiency of a merely economic progress,
and the new recognition of the material limits of the biosphere--all this makes us aware of the fact that
in today’s world new modes of understanding human dignity are arising. (IM 11), vgl. http://www.
iupax.at/index.php/140-1971-world-bishopssynod- de-iustitia-in-mundo (20.10.2018).

6 https://w2.vatican.va/content/john-paul-ii/en/messages/peace/documents/hf_jp-ii_mes_19891208_xxiii-
world-day-for-peace.html (access 28/8/19)

7  With regard to the following reflections see I. Gabriel, Die Enzyklika Laudato si: Ein Meilenstein in der lehramt-
lichen Sozialverkiindigung, in: IKaZ 44 (2015), 52-65.

8 Similar affirmations are made in LS 14, 53 and 117. The phrase, set in italics , mirrors the title of the book on
theology and ecology authored by Brazilian liberation theologian Leonardo Boff Cry of the earth, cry of the poor
(New York, Orbis 1997). Original edition in Portuguese: Ecologia: grito da terra, grito dos povres (Sdo Paulo, Attica
1995). See G. Kerber, Latin American and Ecumenical Insights in Laudato Si’, The Ecumenical Review, Vol 70, Is-
sue 4, December 2018, p. 627-636.
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serious situations, if we consider that a quarter of the world’s population lives on the coast or
nearby, and that the majority of our megacities are situated in coastal areas (LS 24).“ Most of these
nearly 2 billion people are poor and cannot afford costly technical means to protect themselves.

We are, therefore, confronted with a threefold ethical problem of ecological justice: a) the
endangered livelihood of future generations; b) the endangered livelihood of present poor popu-
lations; who, as has to be added, 3) have not contributed to the problem in the first place because
they have sofar consumed far less than those who could afford to do so. Thus climate change and
this is indeed scandalous, hits worst in places where people live who did not cause it.

In addition to this focus on the interlinkage of the social and ecological questions as well as
the interdependence of all living beings on the planet the encyclical contains the first ethics of
technology in Catholic Social Teaching combined with a critical but also appreciative view of
progress. Without technological progress — we have to realistically admit - the presently 7, 7 bil-
lion people worldwide (a number that will increase according to moderate estimates by 2050 to
10 billions) would not be able to survive. We thus do need technological progress together with
an economic thinking that favors qualitative growth and, even more important, that includes
natural resources in its theory. One of the main problems at present is that we lack adequate eco-
nomic models which properly take into account the gigantic changes that have occurred during
the past three decades because of technically and politically induced globalization. The dominant
economic theories largely exclude ecological and social effects, which are seen as externalities.
We need to understand the simple fact that we live in “finite world™ and cannot rely on infinite
growth, e. g. a permanently growing economy."’

2. Secondly, with regard to its argumentation strategy Laudato si’ follows the See-Judge-Act meth-
odology that was recommended in 1961 by Pope John XXIII in his Encyclical Mater et Magistra
for the Social Teaching of the Church'. This methodology has an earlier history with Catholic
Action movements (of workers, students, intellectuals, etc.) since the first half of the 20th century
and it was one of the main contents of liberation theologies in Latin America in the 1970s. 2
In Laudato si, according to this approach, the first chapter, What is happening to our home (See),
lists the different expressions of the ecological crisis: pollution, climate change, the water crisis,
the loss of biodiversity. These expressions are closely related to poverty and inequality that reach
planetary dimensions (LS 48).

The second moment of the methodology (Judge), includes the following chapters of Laudato
Si, The Gospel of Creation (Chapter 2), The human roots of the ecological crisis (Chapter 3), An
integral ecology (Chapter 4). In it, Pope Francis starts by recognizing that the ecological crisis is

9  I.Gabriel (with P. Steinmaier-Pdsel), Gerechtigkeit in einer endlichen Welt, Ostfildern 2. Aufl, 2014.

10 1. Gabriel (together with P. Kirchschldger and R. Sturn), Eine Wirtschaft, die Leben fordert. Wirtschafts- und
unternehmensethische Reflexionen im Anschluss an Papst Franziskus, Griinewald: Ostfildern, 2. Aufl. 2019.

11  John XXIIL, Encyclical Mater et Magistra, Citta del Vaticano 1961, §236: “There are three stages which should
normally be followed in putting social principles into practice. First, one reviews the concrete situation; secondly,
one forms a judgment on it in the light of these same principles; thirdly, one decides what in the circumstances
can and should be done to implement these principles. These are the three stages that are usually expressed in the
three terms: see, judge, act”

12 Avery good analysis of the use of the methodology in theology is provided by Clodovis Boft’s 1978 doctoral
thesis (Louvain University), published in English as “Theology and Praxis,” in which he presents the different
mediations: socio-analytical (see), hermeneutical (judge), practical (act). See also Guillermo Kerber, Etica social
ecuménica y la enciclica Laudato si, Didaskalia XLVI (2016), p. 55-72.
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complex, hence the search for a response must include an intense dialogue between science and
religion that can be fruitful for both (LS 62-63). Then the pope develops a theology of creation,
an indispensable instrument to respond to the crisis from the Christian perspective (LS 65-100).
In analysing the human roots of the ecological crisis, the pope affirms that an effective response
to the crisis must address in particular the technocratic paradigm (LS 106fF), excessive anthropo-
centrism (LS 115ff) and the financial and economic system (LS 189ff) that destroy the earth and
deepen the inequalities. The integral ecology proposed in Chapter 4 is based on a leitmotiv of the
encyclical that everything is closely related (LS 137). Integral ecology includes the principle of the
common good, human rights and justice between generations as some of its essential contents
(LS 156-162).

The analysis of the current situation of the planet and the discernment illuminated by the
Bible lead to the third moment (Act), developed in Chapter 5, Some guidelines and action points
and Chapter 6, Ecological education and spirituality. On Chapter 5, the pope reaffirms the need for
a change of direction and urgent action at the international (LS 164-181) national (LS 176-181)
and personal levels (LS 203fF). These changes are the expression of a profound conversion marked
by joy, peace and liberating sobriety, central elements of Christian spirituality (LS 223).urther-
more, by combining scientific arguments with ethical and theological ones, Laudato sifollows
the Pastoral Constitution of Vatican II Gaudium et spes in a rather creative manner. It is worth
remarking that despite the clear recognition of the seriousness and urgency of the problems the
encyclical never reverts to alarmism or an apocalyptic tone, which the Pope considers rightly to
be counterproductive. The intention of the text rather is to give hope and stimulate useful action
despite of the magnitude of the problems.

3. A key word all along the encyclical is dialogue, to which the entire Chapter 5 (LS 163-201) is
devoted. Dialogue is the precondition for the joint efforts needed to mitigate ecological problems,
a dialogue that includes natural scientists, politicians, civil society as well as faithful of all reli-
gions, so as to make some headway with regard the “bold cultural revolution” (LS 114) demanded.
This also requires an efficient promotion of the position of the Roman Catholic Church on eco-
logical issues, which often has been a deficit as ideas have often been better than their public dis-
semination. In the case of Laudato si’ the presentation as well as the timing were well chosen the
encyclical tuning in perfectly with the ecological efforts of the international community. Thus, the
adoption by the UN-General Assembly of the Sustainable Development Goals (SDG’s), which re-
placed the Millenium Goals of 2000, took place in September 2015. At this occasion the Pope also
addressed the UN asserting delegates of the support of the Roman Catholic Church in its effort.
The following Conference of Parties (COP 21) of the United Nations Framework Convention on
Climate Change (UNFCCC) in Paris in December 2015 was able to reach an (albeit in the mean-
time contested) agreement against all expectations. This shows that it is worth reflecting on the
Kairos so as to combine efforts with the international community to make them more successful.
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An Ethics of Eco-responsibility in Dialogue with Other Religious and
Non-Religious Thinkers and Actors

The ecological state of emergency which has developed over the past decades because of overcon-
sumption of a part of the world population, technological developments and population growth
requires a new ethics that includes nature into all its reflections and thus can guide human actions
in the age of ecological crisis. This has been the main thesis of The Imperative of Responsibility:
In Search of Ethics for the Technological Age by Hans Jonas first written and published in Ger-
man in 1979.7 In it Jonas analyses the shift in paradigm brought about by modern technologies.
Whereas until the present age it was man who found himself at the mercy of a largly untamed
nature, it now is nature itself, i. e. the natural environment, that is threatened by mankind. This
fundamental change because of its magnitude and novelty has still not been sufficiently recog-
nized and anchored in the human mind. The imperatives Jonas proposes is valid also today: Are
my actions with regard to consumption, production as well as the ecological regulations (micro,
meso and macrolevel decisions) compatible with the conservation of nature and with it the life
of future generations? To this an aspect also must be added which is often overlooked: the in-
tragenerational effects of ecological devastation: Are my actions compatible with eco justice for
those who are poor and who are affected more gravely by them despite the fact that they have not
contributed to natural and climate degradation?Are my actions compatible with peace, regional
and global, which is and will be even more endangered by conflicts over natural resources, e. g.
water, in many parts of the world?

One of the central questions of Jonas with regard to the direction natural science and tech-
nology need to take is: What is the aim of technological inventions? Can the risks they entail be
calculated sufficiently? Will they bring about major improvements for human life or only minor
amelioration, which do not justify the invention and production of new goods. * Because of
economic competition it is practically impossible for companies and their Research and Develop-
ment departments today to follow this conservative principle of risk aversion. To reach this aim
the position of political actors, national as well as international, needs to be strengthened so as to
counterbalance the effect of economical activities and act for the common good (a demand also
frequently made in LS). A further question, not yet posed by Jonas, is that it will be imperative to
reduce the worldwide consumption of energy and therefore of goods, whereby the rich as well as
the richer nations need to go ahead and develop life styles that can serve as a good example. This
may seem utopian but Christians and the Christian Churches could here be major promotors of
sufficiency and a more ascetic style of consumption. To give but one example: According to the
latest Special Report of the IPCC 10% of global CO2 emissions are the result of food waste.”® If
one combines this with the fact that in the EU a scandalous 50% of food are wasted, one realizes
that personal change from an ethical point of view is imperative.'® Without linking questions of

13 Hans Jonas, Das Prinzip Verantwortung. Versuch einer Ethik fiir die technologische Zivilisation, Frankfurt
1979 (The Imperative of Responsibility. In Search of an Ethics for the Technological Age).

14  The poem ,,Der Zauberlehrling® (the sorcerer’s apprentice) by Johann Wolfgang von Goethe written in 1827
shows that the dilemmas of modern technology could be discerned at the beginning of the Industrial Revolution.
15  https://www.de-ipcc.de/media/content/Hauptaussagen_ SRCCL.pdf Report of 8th August 2019 (access
28/8/19).

16 http://www.europarl.europa.eu/news/de/headlines/society/20170505STO73528/lebensmittelverschwen
dung-in-der-eu-infografik vpm 2017 (access 28/8/19).
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sufficiency and sustainability of goods with those of life style and consumption the ecological
crisis cannot be solved or even mitigated. Central issues are besides food waste, mobility, meat
consumption and digitalization. There is still hardly any discussion about the fact that digitaliza-
tion and robots besides other negative effects will drive up energy consumption to new hights. We
still behave as if there were no limits to growth and consumption, the internalization of an ethics
of eco-responsibility remaining anything but weak. This has last but not least to do with the fact
that the present public eco-discourse is trapped in sometimes overlapping, at any closer look ide-
ology driven ideas: Thus, the public debate continues to suffer from technological overoptimism
and the widespread illusion that new technological inventions and improvements will be able to
solve human and therefore also ecological problems as they have done, more or less efficiently
in the past. This mentality often goes hand in hand with the idea that progress is guaranteed by
evolution, an ideology which replaces or underpins other progressist narratives of modernity."”
In its stricter variants it is combined with a deterministic world view which is highly seducing
because it allows us to just put our heads in the sand. Evolution will go on and therefore nothing
can happen to us. This mindset easily furthers irresponsibility and can even lead to outright inhu-
man ideas. In an article on climate change the columnist of the Economist wrote unabashedly:
“Unfortunately such adaptation (to climate change IG) has always meant large number of deaths.
Evolution works that way”'® And there is a third trap — the romantic dream of an intact nature
we only have to return to by developing holistic lifestyles untouched by modern technologies. As
much as we have indeed to change our patterns of consumption and initiate a courageous, eco-
logical revolution (LS 142) and as much as we have to find life styles that are more humane and
more in accordance with leading real personal lives, ideas have to stand the test to whether they
are in agreement with the further development of all mankind.

All these ideas, to be clear, contain some truth: We need technological progress to feed and
cloths the earth population. Without a large range of technologies in all fields of life, the present
world population which is about ten times than that of the pre-industrial age, will obviously not
be able survive. And it is indeed necessary today to develop more holistic and sufficient alter-
native lifestyles which are in closer relation with nature and scale down energy consumption.
However, without a new mentality with regard to nature which makes us see it with new eyes
and understand that we are its stewards and guardians and thus carry responsibility for its future,
major changes will not be possible.

Possible Contributions of a Christian Ecotheology in Theory and Practice

For Christians in particular an ethical approach and action will be embedded in the wider frame-
work of Christian faith and therefore needs to be reflected by eco-theology.

It has become standard to attribute (at least some) of the fault for the present ecological di-
sasters to Christianity. These accusations are based on a half-verse to be found in Genesis: “Be
fertile and multiply, fill the earth and subdue it” (Gen 1,27) There are several reasons why this
lacks in plausibility. The argument stated most often is that philologically the Hebrew word rad-
dah, to subdue, does not mean arbitrary domination but good kingly rule. In this sense it is also

17  See the bestsellers of Yuval N. Hariri or Steven Pinker, to name but two highly popular authors, who peddle
such ideas with great success.
18 Adapting to Climate Change, in: The Economist, 27" November 2010, 13.
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interpreted by the second (and older) creation narrative according to which men and women are
to be guardians of the creation which is depicted as a garden (Gen 2,5). More important, however,
it seems that the paradigmatic change Hans Jonas speaks about could by no means be foreseen in
the 6™ century BC. The accusation thus is anachronistic. To this has to be added that it constitutes
a kind of inverted biblicism to interpret highly complex historical developments of two and a half
millennia in this linear way, whereby the fact that those who hold this view often also defend the
equally widespread opposite idea that Christianity was and is inimical to scientific and techno-
logical progress. To the contrary the the monotheistic world view has a strong focus on ethics and
therefore on the care for the other as a brother and sister because God as creator of the earth and
its sustainer is the one who gives the laws, demands justice and love and wants humans to flour-
ish. It is with this basic insight in mind (which by the way is shared by all monotheistic religions)
that a Christian eco-theology and ethics can be developed. Some of its main pillars should be:"

A widening of the perspective of salvation which is to include the whole cosmos. Climate
change teaches us in an almost experimental way that our actions influence not only other hu-
mans in a positive or negative way but also the whole universe (cf. Romans 8.19-22).

This should lead to a new view of creation which sees nature as God’s creation in its own
worth. This change of mentality requires a fundamental metanoia in which Christians are to
play the role of an avantgarde. Whereas the modern world view degrades nature to pure mate-
rial which has (so Immanuel Kant) a price and not dignity, a Christian world view includes by
definition all creation, albeit without falling into pantheism. Creatures are different in their duties
and rights. Dignity is indeed a human quality only. It is essentially linked to freedom and with it
responsibility. But this does not mean that the other creatures are at the arbitrary disposal of men.
As St. Augustin writes: “It is not with respect to our convenience or discomfort, but with respect
to their own nature, that the creatures are glorifying their artificer”*

Out of this new world view for which nature constitutes not only an object but an integral part
of creation which we have to care for we need to consciously develop new ethical attitudes from
the Christian tradition (which can also be shared with others, religious or not).”

Today some of them seem to be particularly crucial:*

- Humility against hybris: Humility has been a central Christian virtue since antiquity. Etymo-
logically the term stems from humus, the Latin for earth, just as the Hebrew word adama
means earthling and thus links humans to the earth. Man, thus is a biological and therefore
mortal and limited being. He and she depend on others, as well as on nature and with it his/
her creator. This view is largely at odds with a modern world view which reagards man as his
own lord. This is indeed a form of hybris. To recognize that this view is false constitutes humil-
ity and can be a first step to a new lifestyle.

19 Cf. extensively: 1. Gabriel, Die Okologie als Frage nach dem Neuen Menschen, in: Michael Biehl/Bernd
Kappes/Birbel Wartenberg-Potter (Hg.), Griine Reformation. Okologische Theologie, Hamburg 2017, 83-108.
20 Cited in Charles Taylor, A Secular Age, Cambridge 2007, 342.

21 David Hallman proposed the following spiritual values for justice and sustainability: gratitude, humility, suf-
ficiency, justice, love, peace, faith and hope. See David Hallman, Spiritual Values for Earth Community, Geneva,
WCC, 2000. We have developed some of these perspectives in G. Kerber, Caring for Creation and Striving for
Climate Justice: Implications for mission and spirituality, International Review of Mission, Volume 99, Number 2,
November 2010, p- 219-229.

22 For more extensive treatment cf. I. Gabriel, Fascinated with Domination: The Dark Side of Modernity, its Eco-
logical Consequences and how to deal with them ethically and spiritually, in: G. Miiller-Fahrenholz (ed.), Peace on
Earth and Peace with the Earth. Serving the Goodness of God’s Creation, Geneva 2008, 113-135.
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- Gratitude versus greed: Gratitude constitutes another central of not the Christian virtue par ex-
cellence. To be grateful to God and others as well as to nature for what He has done for us and
for what it gives us means the recognition of the fact that man is not his own maker. Moreover,
it creates bonds between all living things. It is a way to humbly recognize the interdependence
of all things. This constitutes the opposite of an arrogant and illusionary individualistic at-
titude of autarky. It teaches us to accept limits and resist an attitude that wants to have more
material things at all cost at the expense of others and nature (in Greek this vice is called
pleonexia). It is this form of greed which lies at the heart of our present lifestyle and which af-
fects us negatively. It tends to destroy inner and outer peace. Eucharistia — Thanksgiving as the
central Christian liturgical celebration could be at the heart of this development of this new
attitude of gratitude.

- Human dependence and the importance of grace: Closely connected with humility and grati-
tude is the recognition that man is not alone in the universe, that he can turn to the Other,
God and that this is not debasing him/her but uplifting. As Pope Francis writes at several occa-
sions we urgently need God’s grace and inspiration to find a way out of the disaster humanity
got itself into.

It is worthwhile to reflect further on these and possibly other attitudes as the basis of a new world-

view and an ecological reformation which has to be followed by deeds which may be small but

which will improve our insights and help us to bring about greater deeds, laws and regulations so
as to contribute to overcome the ecological crisis or at least mitigate its dire effects and thus give
hope to others.

In fact the ecological and climate crisis have led to joint interfaith statements and actions that,
stressing the ethical commonalities of faith communities, alert and propose common actions to
deal with these interlinked crises. The centrality and sacredness of life, the care for the earth and
for the most vulnerable, and the critiques of exploitation and overconsumption are some of the
common values many faith traditions share. When coming together to express their convictions
and decide common actions, faith leaders and activists have been reinvigorated and a synergy has
been created. This has not been done in isolation from other actors. Especially with civil society,
religious actors have developed for many decades a strong international advocacy work, based on
their ethical convictions. #

23 We have analysed in detail this action in G. Kerber, International advocacy for climate justice, in R.G. Veld-
man, A. Szasz and R. Haluza-Delay, (eds.) How the World’s Religions are Responding to Climate Change: Social
Scientific Investigations, Abingdon: Routledge, 2013, p. 278-294.
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THE CONFESSION OF BARMEN:
ITS SIGNIFICANCE 1934 AND TODAY

Jochen Motte

Eighty-five years ago, from 29-31 May 1934, the 139 members of the first Reich synod of the
Confessing Church met in the church of Gemarke in Barmen, one year after the National So-
cialists had taken power in Germany. Communists and Social Democrats were being brutally
persecuted; Jewish citizens faced discrimination and prejudice. The seventh of April 1933 marked
the adoption of the “Aryan paragraph” by the Reichstag, which among other things provided for
Jewish officials, professors, and pastors to be dismissed from their posts. Democracy was func-
tionally abolished. Human rights and citizens’ rights were violated. Books by outlawed authors
were banned and burned. The first concentration camps were built.

Most Germans welcomed this development, as shown in the monument in the pedestrian
zone in front of the Barmen Gemarke Church. Most of the figures are depicted as hailing Hitler,
with only a small group turning away and gathering around the bible.

(From https://www.ekd.de/11294.htm)

Many Christian men and women were open to “positive Christianity”, as the National Social-
ists referred to it in their platform. They joined the faith movement of “German Christians” who
had gained a broad majority within the churches in 1934. This movement supported combining
Christianity and National Socialism in a manner that was supposed to be structurally completed
on 27 September 1933 with the centralization of Germany’s “Landeskirchen” and the appoint-
ment of a “Reichs Bishop”.
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The resistance of the “Confessing Church” formed in opposition to these developments. Most of
the Christians who assembled in Barmen in 1934 were concerned not with resisting National Social-
ism itself, much less solidarity with its victims, but rather with preserving the independence of the
church against the claim from the German state to interfere into church affairs and to get control.!

“Church should remain church and not conform to the demands of the time: the Fiihrer prin-
ciple, the ideology of blood and soil, the Aryan paragraphs, the new state’s claim to totality. The
demands were broadly affirmed for the political sphere but not for the church.”* It was against this
backdrop that the Theological Declaration of Barmen was adopted.

Although the confession of Barmen was not directed primarily against the state, it was un-
derstood by the same as a criticism and an interrogation. Thus the Theological Declaration also
had an inherent political effect, to the extent that it theologically questioned the state’s totalitarian
claim to power.

The fifth thesis of Barmen states that the task of the state is to use the threat and exercise of
force to effect justice and peace in an unredeemed world. Furthermore, it declares that “We reject
the false doctrine that the Church could and should recognize as a source of its proclamation,
beyond and besides this one Word of God, yet other events, powers, historic figures and truths as
God’s revelation.”

Barmen and the birth of the Confessing Church marked the beginning of the churches’ many
conflicts over supremacy within the Protestant Church in Germany, known as the “Kirchen-
kampf”. There were also individual voices within the Confessing Church that called for political
resistance to National Socialism as well as solidarity with its victims. Among the best known of
these are the theologians Dietrich Bonhoefter and Karl Barth.

It is very significant for the later history of the effects of the Barmen Theological Declara-
tion that the confession was adopted jointly by members of the Lutheran, Reformed, and United
Churches, which was not at all common at the time. One example of the fundamental importance
the Confession continues to have is that theologians of the Evangelical Church in the Rhineland
are ordained not only according to the confessions of the early church and the Reformation, but
also to the Theological Declaration of Barmen. In the Reformed Church and the Protestant Lu-
theran Church in Northern Germany, the Barmen Theological Declaration is part of the confes-
sional foundations of the Church. In other churches it has become part of the constitution. Article
1(3) of the Evangelical Church of Germany (EKD) constitution endorses the decisions taken by
the Barmen Synod for all member churches.

The Barmen Theological Declaration has had an impact within the worldwide ecumenical
movement as well, especially in combating racism and apartheid in South Africa. In his article
about the reception of Barmen in South Africa, Nico Koopmann has written that “Barmen and
the ‘Kirchenkampf~ started to function as liberating symbols of confession and resistance, for the
emerging discourse of Black Theology in South Africa”™ As Koopmann sees it, Barmen not only
gave rise to the Belhar Confession, but also paved the way for the wider reception of Belhar.*

1 See ,Vorwort“, Glinter van Norden, Paul Gerhard Schoenborn, Volkmar Wittmiitz, in Wir verwerfen die
falsche Lehre. Arbeits- und Lesebuch zur Barmer Theologischen Erkldrung und zum Kirchenkampf, (1984) p. 9f.
2 Loc.cit, p. 10.

3 Nico Koopmann, “The Reception of the Barmen Declaration in South Africa’, Okumenische Rundschau,
(2009) p. 62.

4 Loc.cit., p. 65.
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Also worthy to be mentioned in the broader context of the reception of Barmen is the 2005
Declaration of the Reformed World Community of Churches in Accra: “Covenanting for Justice:
The Accra Confession”, which comprehended “confession” as a continuous ecumenical process
that determines the social-ethical agenda of the churches. Nevertheless, the declarations stated
in the context of Barmen remain limited to the confessional family of the Reformed Churches.

In the history of how the Barmen Declaration has been received, the question has often been
raised as to whether Barmen should not motivate more courageous confession in the face of new
challenges. At a conference for the fiftieth anniversary of the Barmen Theological Declaration, the
theologian Jiirgen Moltmann gave the following answer to what the difference was between the
confessional situation of 1984 and 1934:

“One could say that in 1934 it was ‘errors’ that were ‘ravaging’ the Protestant Church in Ger-
many and ‘shattering’ its unity, as stated in the introduction to the Barmen Theological Declara-
tion. Since 1945, however, we have dealt with ‘errors’ that go beyond the unity of humanity that
God intends.”® Moltmann focuses in particular on the division of the world into the first, second,
and third world, which has condemned a portion of humanity to misery and the threat of nuclear
war, which could lead to the annihilation of humanity and the destruction of the natural founda-
tions of life.

In addition to these threats, it is clear that today we must also keep in mind the destructive ef-
fects that climate change is having on human livelihoods. But Moltmann, in his list of man-made
hazards, already named environmental destruction as one of the central challenges of our time:
“That’s why we reflect and ask ourselves: What does the Barmen Declaration say, and what does
it lead to, in the face of the destruction of the third world and its natural environment by our
expansive economic power?”®

Because Moltmann believed that the errors were located within the church as well as outside
it, even back in 1934, he asked the following question of the five hundred participants at the
conference in Barmen: “Are we able to confess? Are we willing to confess? Will we confess Christ
as the one Word of God here today, where Christ is waiting for our presence, our word, and our
deed?””

Given this history, what impulses from Barmen in 1934 can reach us today, when the con-
sequences of climate change threaten the whole of humanity? And can the confessional format
chosen in Barmen still be relevant?

This question is being asked against the backdrop of the changing ecumenical discourse on
justice, peace, and the integrity of creation. For example, the Conciliar Process for Justice, Peace
and Integrity of Creation was initially influenced by covenants - such as at the WCC World Con-
vocation in Seoul in 1990 - in which the participants renewed their commitment to this cov-
enant.® The delegates believed that the alliance had been broken by injustice, war, and environ-
mental destruction. The covenant led to a struggle against injustice in order to promote peace and
the integrity of creation. In such a hermeneutic context, the “confession” category is more than
appropriate.

5 Jirgen Moltmann, ,Einfithrung®, in: Bekennende Kirche wagen. Barmen 1934 — 1984 (1984) p. 19.

6 Loc.cit, p. 20.

7 Loc.cit, p. 22.

8 See WCC World Convention, Message of the World Convocation on Justice, Peace and the Integrity of Cre-
ation, (1990) - http://oikoumene.org/eng.home/eng.global/eng.seoul90/eng.seoul.1/index.html

The Confession of Barmen: ... 81



Just a few years after Seoul, however, these categories broadly receded or were transformed,
as the Orthodox churches in the WCC grew more self-assured, the Christological concentration
- long shaped by theology of the West — became less important, and the WCC opened its mem-
bership to free-church and Pentecostal movements. The process started as early as the Decade
to Overcome Violence adopted at the Eighth Assembly of the WCC in Harare and continued in
Porto Alegre, up to and including the Pilgrimage for Justice and Peace adopted at the Tenth As-
sembly in Busan. “Commitment is no longer the issue here: instead, the member churches and
the recipients of the message are invited to join this journey. The path is not described; instead,
God is called upon to show the pilgrims the way. Above all, however, the chosen image of the
pilgrimage — an original element of Catholic tradition rejected by the Reformation, a path to a
holy site for the purpose of atonement of the fulfillment of a vow - shifts to become the focus
here. Elements of spirituality, mediation and contemplation come to the fore. Struggle, resistance,
and protest against the system transform into a decidedly spiritual movement of Christians ad-
vocating for justice and peace. How justice and peace will specifically be realized is not defined
from the beginning; the reply is requested of God, and must spring forth anew in each process of
pilgrimage”

In 1934, Christians in Barmen saw themselves as challenged to confess because of what they
believed was a threat to their existence as a church of Jesus Christ. Today Christians worldwide
are challenged in the face of a global crisis, in which the future existence of life on this planet
hangs in the balance.

In today’s multi-confessional and multi-contextual world community of Christians, there may
be many ways to respond - just as Barmen then was only one response from Christians of a cer-
tain confessional character in a particular historical context. There will also be many forms of
expression, of which a confession is only one of several possible choices. All the same, given the
challenge we face today, it is worth the trouble and effort to share a common message - to global
Christianity, the community of nations, and the world - founded on faith and biblical witness.
Inside and outside Christianity, there are some who have no response for the life-threatening
consequences of climate change and environmental destruction, and others — worse still - who
spread misleading and false messages."

It is to be hoped that the delegates to the Eleventh Assembly of the WCC in 2021 will seize this
opportunity. I would be delighted if this 2019 International Conference in Wuppertal, Barmen
could give them an incentive to do so.

9  Jochen Motte, “Advocacy for Justice, Peace and the Integrity of Creation as an Element of Missionary Activity
from 1993/96 to the Present Day’, in “Mission Still Possible?” Global Perspectives on Mission and Mission Theol-
ogy, ed. by Jochen Motte and Andar Parlindungan (2017) p. 89.

10 See, e.g., Meghan Mayhew Bergman, “What Would Jesus Do? Talking with Evangelicals about Climate
Change”, in The Guardian, 19. December 2018 — https://www.theguardian.com/environment/2018/dec/19/talk-
ing-with-evangelicals-about-climate-change-south.

“I spoke with people of faith in Alabama, Mississippi, Georgia, Florida, South Carolina, North Carolina and
Virginia, and it became clear that the primary barrier to climate action is the fact that it's been yoked with the
liberal agenda. Climate activist and author Anna Jane Joyner, whose father is the pastor of a megachurch in North
Carolina, writes that she grew up lumping ‘environmentalists in with hippies and liberals and all the other people
who were probably going to hell ..., Dr Lucas Johnston, a professor of religion and environment at Wake Forest
University, explains that ‘there is a longstanding antipathy toward environmental sentiments in Christian, and
especially evangelical circles, because they have, for centuries, been imagined as pernicious and dangerous, and

g3

possibly bordering on paganism’
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ECO-THEOLOGY AND PERSPECTIVES
FROM THE TRADITION OF BARMEN

Markus Miihling

Jesus Christ, as he is attested for us in Holy Scripture, is the one Word of God which we have
to hear and which we have to trust and obey in life and in death.

We reject the false doctrine, as though the church could and would have to acknowledge as a
source of its proclamation, apart from and besides this one Word of God, still other events and
powers, figures and truths, as God's revelation.”

1. The confessional and symbolic weight of the Barmen Declaration, particularly of Barmen I,
can not only be explained by its historical success - i.e. by its success in the totalitarian situation
in Germany in the 1930ies, and by the fact that it served as a kind of template for other declara-
tions of confession later on -, but by being an answer to an inherent problem of modernity and
postmodernity.

2. There are two features inherent in modernity that led to postmodernity: 1. Every realm - ethics,
politics, religion and principially reason, too -, had become a matter of human or social cultiva-
tion or choice, and can be seen as at human’s disposal. 2. Reason should be seen the only universal
denominator. This causes contradictions and to perceive and to live under these contradictions
is the signature of post-modernity. In the course of history, it has been revealed that there is no
universal basis for reason; therefore, also reason is in the need of being orientated and in the need
of being cultivated. The post-modern answer is that this can happen predominantly in two ways,
in a constructivist one (a), and in a fundamentalist one (b):

(a) It can simply be claimed that also reason is an object of voluntarily human cultivation.
In this case, societies become constructivist, and it seems that humans are in the position of the
voluntarist God of late-scholasticism: They can and have to choose whatever is true, whatever is
good, and whatever is beautiful.

(b) It can also be claimed that there are specific fundaments that orientate reason, and that -
due to the universal claim of reason - these fundaments have to be spread over all aspects of the
life-world: Examples of fundamentalism are as well empiricist naturalism, as reductive historism,
or the different ,religious’ fundamentalisms, which see their fundaments in different sacred texts.
The problem with fundamentalism is not, however, that it is claimed that there are fundaments at
all, but that it is claimed that these fundaments are at human disposal. In this feature lies a danger:
In that case, everything that can be derived from the fundaments can be conceived or taught. And
anyone, who will not follow, is seen either as not owning the cognitive capacities (he or she is ‘ill’)
or as an intentional opponent (he or she is ‘evil’). What is traditionally called ‘fundamentalism’ is

1 The Barmen Declaration, in AsseMBLY, THE OFFICE OF THE GENERAL (Hg.), The Constitution of the
Presbyterian Church (USA), Part I: Book of Confessions, Philadelphia 2004, 245-250, 248.
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therefore a phenomenon of misplaced fundamentals: The fundamentals are identified at a place
where they open the road to human manipulation.

The outcome of both answers is a simultaneous pluralization: Whereas in pre-postmodern
periods different paradigms of rationality followed in a succession of sequences, in the present
days they appear all at once.

3. The Barmen Declaration is the church’s answer to this post-modern condition: It acknowl-
edges that any kind of reason or rationality is in the need of being orientated or informed, but it
denies that this kind of orientation is in any kind at human disposal: It claims in Barmen 1 that
the only standard or canon of rationality is the incarnated word of God, the bodily appearance
of the eternal logos, the second person of the Trinity that is Godself. In doing that, it detracts
systems of reason or knowledge of human voluntarily choice, be it individual or cultural, and at
the same time it prevents any kind of fundamentalism, be it natural reductionism or literal fun-
damentalism, by claiming that the only true fundament, the incarnated Word, is a person that is
not at human disposal. The appropriate answer to the incarnated Word that informs reason and
rationality is therefore neither choice - as in constructivism — nor submission - as in fundamen-
talism, but faith and confession. And faith and confession are no subjects of human will. Without
being passively convinced, without fiducia, faith and confession are impossible. On the one hand,
submission presupposes to oppress one’s wishes; but faith is an alteration of affections, with the
effect that one feels ‘delight and love’ (Luther). On the other hand, choice presupposes a realm of
alternatives. But in faith as a mode of perception, truth, and value, one’s will is bound by feeling
and perception. Therefore, any possible alternatives are not antecedent to faith, but appear in the
framework of faith.

4. It is this feature of the Barmen Declaration - that it confesses any kind of rationality and any
kind of human cultivating activity as dependent on the person of the incarnated Word - that
enabled its historical success in the 1930ies and that enables its critical function in the face of the
challenges of the global ecological crisis.

5. In confessing the eternal Word as incarnated in the person of Jesus Christ, it acknowledges that
rationality is neither a matter of mind nor of matter: Incarnation means the priority of bodli-
ness. Mind and matter are abstractions from that. Humans are in continuity to other non-human
animals and other bodily creatures. According to Gregersen, the incarnation has to be seen as
a ,deep incarnation®? if it is an incarnation at all: it permeates the whole creation. The fact that
God the eternal logos became man means by implication that he became foxes, sparrows and
dust, too. No distance of mind and matter separates human beings from creation. Whereas in the
quasi-religion of reductionist naturalism curiosity is seen as the only virtue, and care is seen as
delegated to other responsibilities (political ones), bodiliness implies that the virtues of curiosity
and care are only different but inseparable sides of the same coin.

6. In confessing the eternal Word as incarnated in the person of Jesus Christ, it acknowledges the
inherent and essential relationality of bodiliness and rejects atomism and individualism: In the
same manner as the eternal Word is only the eternal word due to its eternal relationships of love

2 Cf. GREGERSEN, NIELS HENRIK, Deep Incarnation. Why Evolutionary Continuity Matters in Christology,
Toronto Journal of Theology 26 (2010), 173-188.
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from and with Father and Spirit, also creation is a nexus of internal, bodily relations, not an ac-
cumulation of individuals. No spatial distance separates the lives on earth. Therefore, re-assessing
the weight of Barmen 1 in the times of the ecological crisis means to confess that spatial distances
are no restriction of human responsibility to care.

Furthermore, to see the incarnated Word as bodily incarnated means that economic and im-
manent Trinity are entangled: We are living in the story of the Trinity, and also the nexus of bodily
relations contributes to the identity of God. Christianity is — if it is classifiable at all - a kind of
panentheism,’ for in him we live, and move, and have our becoming (Act 17:28).

7. In confessing the eternal Word as incarnated in the person of Jesus Christ, Barmen enables and
restricts human activity and responsibility to curiosity and care, since a person cannot be by any
way at another one’s disposal. Persons are always Whence-and-Whither-becomings*: They are
constantly in becoming, never finished, and they only become in solidarity from and to other
persons and the natural world. As humans, we are not so much blobs or points entering relation-
ships of a network, but developing knots in a woven meshwork. As humans, we are no human
beings, but human becomings. Therefore, ecological solidarity is commanded, since it fits to our
ontic constitution. However, in the communication of the mutual relationships, also the particu-
larity of persons and personal transcendence appears. As a result it is part of ecological solidarity
to respect that the further course of mutual becoming is not at human disposal: The global ecol-
ogy in its becoming is no system.® Its course of becoming is not driven by an algorithm, that is or
could be discovered. We do not have to behave primarily intentional in setting ends in regard to
cultivating nature, but we are in the need of behaving attentional, in perceiving and constantly
accommodating our own becoming in solidarity with non-human creatures. Therefore, humans
do not have the task of the preservation of creation. The talk of the preservation of creation was
an understandable first reaction from churches to the appearance of the ecological crisis in the
1970ies and 1980ies. Nevertheless, this talk only reflected the modern overestimation of human
cultivation, the old modern titanism that led exactly into the ecological crisis, which has become
a global one today. Preservation of creation is primarily a divine and trinitarian work. From the
perspective of Barmen, not the preservation of creation, but only collaboration with and contribu-
tion to the preservation of creation is a meaningful human task.

8. Therefore, any attempts of geo-engineering relying only on the claim that nature is seen as a
system appear not without danger in the light of Barmen.

However, also the contemporary and popular talk of sustainability is not without danger. ‘Sus-
tainability’ originally came from the economics of forestry. In distinction to other agricultural
economics, in forestry it is clear that a generation can only earn its income if their predecessors
have set the basis. And it is also clear that the succeeding generations can only earn something if
the present generation does not exploit the forest. Thus, the term sustainability is an excellent one

3 Cf. MUHLING, MARKUS, Post-Systematische Theologie 1. Denkwege — Theologische Philosophie, Leiden -
Paderborn 2020, ch. 21.

4 Cf. MUHLING, MARKUS, The T&T Clark Handbook of Christian Eschatology, New York — London 2015, 206.
5 Cf.for the problems of thinking in systems MUHLING, M., PST 1, ch.1. In the case of ecology and the misleading
talk of ,eco-systems® cf. INGOLD, Tiym, The Life of Lines, London — New York 2015, 155. The decisive problem with
the term ,ecology is, that it is bound since its use in Erich Haeckel to a specific kind of ontology, that should be
questioned by phenomenological reasons.
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in order to stress not only the spatial, but also the temporal dimension of ecological responsibility.
This is without doubt an advantage. Moreover, in shifting this concept from forestry to all other
branches of human economics, a hidden eschatological aspect appears: Whereas in the econom-
ics of forestry, only the specified future of one’s children and grandchildren matters, in the broad-
ening of the concept to all fields of economics one has to care for an unspecified future: Therefore,
an eschatical® reservation appears. We simply have not to care for the very near future of 50, 100
or 500 years, but for a future that cannot be measured. Also, this is an advantage of the use of the
concept of sustainability, and interestingly this is a feature where the eschatological expertise of
theologians can contribute directly to understand and shape global economics of sustainability.
However, sustainability still is a concept of economics, and it still follows economic rules like
profit maximisation and economic growth. If the principles of profit-maximisation and economic
growth are spread over large periods instead of being restricted to one generation alone, nothing
is won. Profit maximisation and unrestricted growth are still mechanisms of a behaviour that
treads the natural world only as a matter that has to be shaped by the human mind - the common
mistake of both, capitalism and Marxism. From the perspective of Barmen, stewardship and the
solidarity of mutual love also towards and from the natural world have to replace these old at-
titudes. Accordingly ‘sustainability’ alone won’t make it.

9. In confessing the eternal Word as incarnated in the person of Jesus Christ, Barmen acknowl-
edges a particular universality of an ecological ethics. Therefore, it is an excellent example of how
a global pluralist ethics can work: It is decisive that one is bound to a particular narration and
that any kind of ethics is bound to a particular tradition. In our example, this is the tradition of
the church as confessing Jesus Christ as being incarnated in a constitutive-relational manner.
Hence, the origins and the basis of such an eco-ethics are particular. However, in claiming that
this particular Jesus Christ is the incarnated, bodily reason of creation, responsibility and care of
confessing, Christians concern the whole bodily world. Responsibility and care find no boundary
in religions and traditions. It cannot be restricted to members of the same religion, as long as it
does not become a contradiction.

In that - providing an ethos that is based in particular, grown traditions with universal, unre-
stricted implications in engagement — Barmen is an excellent template for pluralist societies: No
abstract theism, no abstract humanism, and no abstract ‘world ethos” can maintain and acknowl-
edge a global pluralist society. All these are expressions of misplaced universality: universality
in the basics instead of universality in the outcome. Any kind of universality of basics suffers
automatically from the mistakes of constructivism or reductionism. Thereby it denies the real
plurality of the life-world. Therefore, not the construction of one single global eco-ethics should
be the aim. Also, Barmen cannot be the basis for such a single united eco ethics. That would be a
contradictio in adiecto. On the contrary, Barmen should be a motivation to develop particular ethe
(pl.) on the basis of local traditions with universal, unrestricted implications.

10. Although the Barmen Declaration is gained from the insight that reason has to be informed
by particular narrations, and although it is sceptical against any kind of natural reductionism, it
is not sceptical against science as such or against natural philosophies. In pronouncing bodili-

6 Regarding the distinction between ,eschatic’ and ,eschatological® cf. MUHLING, M., Handbook of Christian
Eschatology, 38.
7  Cf. KNG, HANS, Projekt Weltethos, Miinchen '*1996.
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ness of reason, relationality of life, and regarding the fact that life is a matter not of being but of
becoming, it provides many points of contact to non-theological ideas that could be helpful in
behaving in the face of the global ecological crisis. Among these non-theological ideas that meet
the specific Christian implications of Barmen, are e.g. the theory of affordances in the ecological
psychology of James Gibson,® the non-anthropocentric anthropology of lines of becoming by
social anthropologist Tim Ingold,’ the theory of the extended mind,"” phenomenology of the
body,' the theory of the ecological brain,'? an extended evolutionary theory as e.g. in the theory
of niche-construction,” and of course an economics of sustainability.

11. During the history of the last 50 years of eco-theology, the churches learned that the role of
man is due to Gen 1,28 not so much like an exploiter or sovereign, but has to be modelled in
terms of stewardship. Here I cannot present this meaningful model in detail. However, I want to
stress an inspiring feature of this model. The ‘steward;, in English, is not only the house-keeper,
but also the waiter, who serves the guests: In the framework of an anthropology of continuation
to non-human becomings this means: being stewards in the sense of waiters and waitresses for
one-another, and for the creatures of nature; isn't that a wonderful image for the role of humans
in creation?

12. At last, back to Barmen 1: The decisive point in the confessional and symbolic weight of Bar-
men is, that it concerns the identity of the koinonia of the church. Therefore, it does not have only
an impact for the society (in the 20th century) or for the nexus of nature (today), but it relates this
external ethical dimension to the internal identity claims of the church. Whoever is not following
the confession cannot be seen as part of the church; and any community which is not confessing
according to Barmen 1 cannot be seen as a church. Therefore, the relation between the confession
of Barmen 1 and its eco-theological ethical impacts is a logical implication or a necessary condi-
tion. And this means in return, that the eco-theological engagement, described in this paper, is
a logical replication or necessary condition for a community to be a church: Whoever speaks, ‘I
love God;, and is exploiting the organism of creation, is truly a liar.

In its historical framework, the Barmen Declaration had to be seen together with the Stuttgart
declaration of guilt. This is also true in a theological sense: To alter things presupposes to confess
one’s guilt. And since we are whence-and-whither becomings, we — our generation — we are al-
ways ‘older than ourselves™*. As a result, we have the task first of confessing our guilt, which is that
our ancestors’ overestimation of humanity in the period of classical modernity led to colonializa-
tion and an ethics of exploiting nature. We also have to confess that we have inherited guilt in
the heritage of this unholy encounter of some of the worst branches of modernity with Christian

8  Cf. GiBSON, JAMES JEROME, The Ecological Approach to Visual Perception, New York — London 2015.

9  Cf.IncoLp, T, Life of Lines.

10 Cf. CLARK, ANDY/CHALMERS, DAvID ], The Extended Mind, Analysis 58 (1998), 10-23.

11 Cf. e.g. MERLEAU-PONTY, MAURICE, Phenomenology of Perception, London-New York 2002.

12 Cf. Fucas, THOMAS, Das Gehirn - ein Beziehungsorgan. Eine phanomenologisch-okologische Konzeption,
Stuttgart 2013.

13 Cf. MUHLING, MARKUS, Resonances: Neurobiology, Evolution and Theology. Evolutionary Niche Construc-
tion, the Ecological Brain and Relational-Narrative Theology, Géttingen - Bristol (CT) 2014.

14 WALDENEELS, BERNHARD, Bodily Experience between Selfhood and Otherness, Phenomenology and the
Cognitive Sciences 3 (2004), 235-248, 242.
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theology. Thereby, we perverted the story of the gospel, of the word incarnated, and thereby we
have violated our own identity claims. Therefore, I have a wish; a wish that could perhaps be an
outcome for the World Council of Churches’ general assembly in 2021: Let us formulate a confes-
sion of guilt, where we are confessing that in stressing the dominium terrae as mastery of mind
over matter, of human interests over non-human creatures, we perverted the proclamation of the
gospel, we perverted the image of the triune God in creation, and we perverted our own identity
and becoming as the people of God.
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JUSTICE BY FAITH AND ECO-JUSTICE

Contours of a life in the Spirit before the ecocide (of the) unlimited

Daniel C. Beros

In memory of my brother in Christ and college Dr. Pedro Kalmbach

Introduction

The starting point for the following reflections on Christian “spirituality” in our current context
is grounded in the thesis that sees in the “spirit (of the) unlimited” an essential motive of the
dominant cultural regime at the global level, under the prevailing rule of financial capitalism.
According to our point of view, it is that spirit that ultimately energizes the authentic ecocide
that is taking place on our planet, threatening it with the annihilation. From this background,
we propose to show the concrete form in which, in front of the deadly tyranny of the unlimited,
to the faith there has been promised in Jesus Christ the irruption of a “liberating limit”. And as,
with the permanent renewal / revolution that takes place through the justice by faith, the essential
contours of a life in the Spirit become manifest, expressing itself as a resilient and solidary com-
mitment to eco-justice. While traveling down this road, we will converse, without pretending to
be exhaustive, with analogous ideas about spirituality and “ecological conversion”, as developed
by Pope Francis in his very important Encyclical Letter “Laudato si”.

The tyrannical régime of the unlimited

Our place in the world is the southern cone of South America. Here, the multinationals that
control the extractive exploitation that they call “agro-industry” or “agribusiness’, celebrate the
virtual dissolution of the limits of the old national states due to the establishment of a “United
Republic of Soy”.

Now, that propaganda fiction does not consist only in calling “republic” what essentially operates
as a tyranny or a dictatorship. The “green spot” on the map of Latin America hides, above all, the very
serious mortgage that leaves behind itself the advance of the transgenic desert: plundered wealth,
expropriated and / or poisoned peoples, devastated ecosystems, corrupt institutions. That is the vio-
lent reality associated with the neocolonial cartographic transformation that is promoted in our
subcontinent -among other factors- in the heat of the victorious war cry: “Soy knows no borders”

When attention is paid from our location and concrete experience in the south of the world
to the symbolic and discursive operations around which the propaganda and marketing of com-
panies such as Syngenta or Samsung pivot, it is possible to notice, in that privileged topic, the
remarkable recurrence of an essential motive of the globally dominant cultural régime, referring
to the unlimited, to that which knows no limits. This is how the figure of an immanent order that
aims to establish itself as absolute, seeking to appropriate of any other alterity with material and
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symbolic violence, is manifested exemplarily in the leitmotiv of a major American software com-
pany, Netsuite, specializing in international finance and trade: “One system, no limits”!

The crucial meaning of the “spirit of the unlimited” within the framework of our globalized
civilization, hegemonized by the powers of financial capitalism -which we have developed on
our part on another occasion’-, has found in several ways an outstanding treatment in the En-
cyclical Letter “On care for our common home”, by Pope Francis.’ In this regard, a series of key
paragraphs are particularly important, in which the magisterial text seeks to identify “the human
roots of the ecological crisis” (Chapter III), focusing on: “I. Technology: creativity and power” (LS
§ 102-105), “II. The globalization of the technocratic paradigm” (LS § 106-114), “III. The crisis
and effects of modern anthropocentrism” (LS § 115-136).*

In the type of “phenomenology of the spirit” of the unlimited that is sketched throughout vari-
ous passages of the encyclical, at the time of characterizing the phenomenon as a whole, a series of
rather rationalistic notes prevail, which we suspect relate to its basic anthropological conception,
essentially indebted to the classical tradition. Therefore, from that perspective, above and beyond
all “disease” consigned to human freedom (§ 105), even so, the ability “of going out of ourselves
towards the other” is attributed to it. Consequently, the encyclical letter holds that “Disinterested
concern for others, and the rejection of every form of self-centeredness and self-absorption, are
essential if we truly wish to care for our brothers and sisters and for the natural environment.
These attitudes also attune us to the moral imperative of assessing the impact of our every action
and personal decision on the world around us.” (LS § 208).

1 A relevant observation, which makes it possible to locate approximately the historical matrix that gave the
mobile density for the first time, related to the remote origins of Western individualism and the extension of
private property and money throughout Eurasia from approximately 800 BC, notes that: “..the pre-Socratic phi-
losophy, beginning in Miletus, the first fully monetarized polis, is essentially determined by the thought of the
money subject. Those thinkers — from Thales to Parmenides, but first of all Anaximander, who produces the con-
cept of the unlimited (apeiron) to designate the One in the Plural - are consciously understood as individuals. His
fundamental question points to the One in the Plural, just as one can transform money into all merchandise...”
Ulrich Duchrow “El posicionamiento de Lutero hacia el individualismo del moderno sujeto del dinero” in: Mar-
tin Hoffmann, Daniel C. Beros, Ruth Mooney, Radicalizando la Reforma. Otra teologia para otro mundo, Buenos
Aires / San José CR, Ediciones La Aurora / Editorial SEBILA, 2016, p. 162.

2 For the first time in: Daniel Beros, “El limite que libera. La justicia ajena de la Cruz como poder de vida’, en:
Daniel Beros / Pablo Ferrer (Comp.), Con la mirada en el Mesias, de la mano del pueblo. Libro en homenaje a Nés-
tor Miguez, Buenos Aires, ISEDET, 2014, pp. 81-104. The article was later received in the series “Die Reformation
radikalisieren / Radicalizing Reformation”, by Ulrich Duchrow et al. Cf. Daniel C. Beros, “Die befreinde Grenze.
Die fremde Gerechtigkeit des Kreuzes als Macht des Lebens  in: Ulrich Duchrow / Hans Ulrich (Eds.), Befreiung
vom Mammon / Liberation from Mammon, Berlin, LIT, 2015, p. 187-212.

3 In different analytical-descriptive contexts of the factors that determine the current “ecological crisis”, the
pontiff resorts more than 30 times to categories that revolve around a group of concepts that refer to (the loss or
suppression of) “limits” and the “unlimited” (or, equivalently, to the opposite “finite” - “infinite”).

4 In one of the key passages of the chapter and of the encyclical as a whole (LS § 106) it is possible to observe
exemplarily the relevance of the problem of the unlimited in papal discourse. There, it is emphasized that the fun-
damental problem “it is the way that humanity has taken up technology and its development according to an un-
differentiated and one-dimensional paradigm”. In relation to this, the letter argues that to this scheme corresponds
“a concept of a subject who, using logical and rational procedures, progressively approaches and gains control
over an external object. This subject makes every effort to establish the scientific and experimental method, which
in itself is already a technique of possession, mastery and transformation” And later he concludes: “This has made
it easy to accept the idea of infinite or unlimited growth, which proves so attractive to economists, financiers and
experts in technology. It is based on the lie that there is an infinite supply of the earth’s goods, and this leads to the
planet being squeezed dry beyond every limit.” (the italics are our).
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In contrast to this view, which has as its counterpart a notion of sin that remains on a rather
moralistic plane (“errors, sins, faults and failures”, LS § 218), if the imprint of the biblical and
reforming tradition is followed, it is necessary to emphasize that this “spiritual” motive identified
in the “root” of the ecological crisis is expressed above all as abysmal desire (for the) unlimited.
In the current stage of civilization, governed by technological and military power at the service
of global finance, it is maximized and fed into to such a magnitude that it has come to represent
the real threat of the annihilation of all creation - its first victims being the poorest and most
vulnerable. To that desire the New Testament gives the name of “concupiscence of the flesh2 (see
Ga. 5,131T.).

The Reformation described in the light of the Scriptures the hermetic closure in the economy
of that unlimited desire of the human being that held in view in the context of the expansion
of European mercantilism and colonialism, as incurvatio in se ipsum and, to its supposed “self-
determination’, as a product and expression of its servo arbitrio. In the same sense, to speak today
of the human being as subject, supposes returning to put in focus the etymological meaning of
the Latin word sub-iectum: “put under’, “subservient”, “subjected”. For in its blinded devotion
to the “spirit of the unlimited”, that the globally imposed system does not cease to update as the
infinite greed for capital and “natural resources”, the human being tyrannically governs the world
in as much as it is tyrannically governed. That is the paradoxical tyranny that, through multiple
mediations, so well described in the encyclical letter, “have caused sister earth, along with all the
abandoned of our world, to cry out, pleading that we take another course” (LS § 53).

Now, if the diagnosis that we have just outlined of the current human and civilizational real-
ity captures in essence “what is real” (quod res est)®, beyond all other grateful appreciation for the
very significant contribution of the encyclical letter in the promotion of a serious debate in rela-
tion to multiple relevant aspects (the relationship between the poor and the fragility of the planet,
the conviction that in the world everything is connected, the criticism of the “self-centred culture
of instant gratification’, etc.), related to the ecological crisis, in regards to our specific topic, we ask
ourselves: how appropriate is it to formulate a possible response from Christian spirituality to that
clamor and complaint based on an appeal to the basic attitude of “self-transcendence” of human
beings? Would not we thus run involuntarily and surreptitiously the danger of further cementing
“the spirit of the unlimited” by way of its religious or theological self-justification? Where could
we expect then “another direction”?

The justice by faith: a liberating limit

In our opinion, a first and valuable indication in relation to that question is offered to us by the
simple beginning of the liturgy of community worship, which is celebrated every Sunday in our
own community of faith, the Evangelical Church of the Rio de la Plata. There the believers are
invited to listen and confess with the psalmist the common hope in the coming, in the advent of
God: “From where will my help come? My help comes from the Lord, who made the heavens and
the earth” (Ps 121.2).

From this perspective, the opening of the hermetic world of the human being and its institu-
tions takes place in the event through which God s very self breaks into the world by the force of

5 See the thesis 21 of the “Heidelberg Disputation’, in: Obras de Martin Lutero (Tomo I), Buenos Aires, Paidos/
El Escudo, 1967, p. 42.
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God s Spirit, upon pronouncing the “Word of the Cross” (1 Cor. 1, 18). In this Word, God’s un-
paralleled love for the world in God s strange wisdom and justice, in its characteristic “madness”
becomes manifest to us: as a proclamation of God s unconditional solidarity with the “no one” or
“nothing”, victims of the unlimited desire for appropriation and domination of the world by the
homo peccator, and at the same time, as unrestricted condemnation of the victimizing powers of
those who seek to be “someone” by surrendering themselves blindly to him.

Who by faith allows to avail for him or herself that Word and justice of God, which is issued
by the free judgment and decision of God in the resurrection of the Crucified, justifies God in
God’s reasons (see Ps. 51,4). Renouncing thus, without reservations or conditions, his or her own
interests, calculations and arguments, this person stops living from his or her own judgments
and possibilities, in order to live from the possibilities and justice of the One who “gives life to
the dead and calls into existence the things that were reduced to nothing, that they may live” (see
Rom 4:17).

For this reason, with the justice of the faith -that lives only from the iustitia aliena crucis,
and thus concretely lets “God be God™® in God’s Word and judgment, consummated through
God’s own radical self-limitation (E. Jiingel)” - the Spirit of grace establishes the “liberating limit”
through which she (the Holy Spirit) manifests herself as the power of life. Because through the
Spirit the triune God paradoxically creates a redemptive path, which opens in hope for those who
live (and die) imbricated in the sacrificial violence that the idolatry of the unlimited propitiates.

On the background of what has been said up to now, it is fitting to resume the conversation
with the ideas developed by the encyclical Laudato si in regards to the possible contribution of
Christian faith and spirituality in the face of the arduous challenges posed to humanity by the
growing aggravation of the ecological crisis. Particularly where in the letter it is affirmed (LS § 75):

“A spirituality which forgets God as all-powerful and Creator is not acceptable. That is how
we end up worshipping earthly powers, or ourselves usurping the place of God, even to
the point of claiming an unlimited right to trample his creation underfoot. The best way
to restore men and women to their rightful place, putting an end to their claim to absolute
dominion over the earth, is to speak once more of the figure of a Father who creates and
who alone owns the world. Otherwise, human beings will always try to impose their own
laws and interests on reality”

The aforementioned paragraph raises the connection between the concept of God and the human
problematic of power, violence and limits in a way that is quite analogous to ours. However, if
one considers the remarkable christological and soteriological “deficit” that we seem to be able
to verify throughout the encyclical®, “the figure of a Father who creates and who alone owns the

6 See the work of Philip S. Watson, Let God be God. An interpretation of the Theology of Martin Luther, Eugene
(OR), Wipf & Stock Publishers, 2000. Only then will that human being be left behind who “by nature cannot want
God to be God; rather, he wants him to be God, and God is not God” according to the acute and concise descrip-
tion offered by Martin Luther in Thesis 17 of the “Disputation against Scholastic Theology” (1517).

7 See Eberhard Jingel, ,Gottes urspriingliches Anfangen als schopferische Selbstbegrenzung. Ein Beitrag zum
Gesprich mit Hans Jonas iiber den “Gottesbegriff nach Auschwitz“ in: Eberhard Jiingel, Wertlose Wahrheit. Zur
Identitdit und Relevanz des christlichen Glaubens, Munich, Chr. Kaiser, 1990, pp. 151-162.

8 Within the framework of the encyclical letter, the Christological references are concentrated in section VII
“The gaze of Jesus” (LS §96-100), of its Second Chapter “The Gospel of Creation”, where a rhetoric of the exem-
plum of the earthly Jesus predominates as an archetype of a healthy bond with creation, rather than that of the
sacramentum as a mediator of salvation (aspect not only restricted, but somewhat dissociated from the first).
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world” that would be as such “the best way to restore men and women to their rightful place,
putting an end to their claim to absolute dominion over the earth”, shows itself to be in essentials
equally indebted to classical metaphysics, sharing with that tradition -at least in virtue of our
concrete question- all its problematic.

Limiting ourselves to only two of the main aspects, one might ask: when “re-proposing” that
concept of an “almighty God” in the terms mentioned, would not humanity be presented with a
“human, all too human” figure of the divine, one that would run the risk of enabling a dynamic
of speculative feedback of that “will to power” that “knows no limits” in its “self-referentiality”,
which it is proposed to counteract? And if what is desired to propose is the “figure” of a “Father
who creates and who alone owns the world”, would this not run the risk of that kind of “iconic”
mediation of the divine, about which the second commandment warns (Ex. 20, 4s.), making it an
easy prey to the subtle and gross operations of manipulation and instrumentalization of that same
unlimited will of power?

Life in the Spirit — in the service of eco-justice

From what has been pointed out in the previous paragraph it is clear that the “change of course”
(metanoia, Mk 1,14ss) lies above all in “suffering” again and again that verbum crucis (1 Cor.
2,2), in “allowing oneself to be pulled into the path of Jesus Christ, into the messianic event” (D.
Bonhoeffer)®. Thus the believers enter into an ineffable becoming, into a permanent renewal /
revolution of their whole existence. Driven by the Spirit of God, they open themselves to God’s
reign, to God’s call to live a life of communion and solidarity with those who had lost, and who
have now rediscovered themselves in Jesus Christ: to God and to neighbor, beginning with the
most neglected among the others human beings and with the suffering creation' - that groan as
one, in ardent longing for the manifestation of the daughters and sons of God (see Rom 8, 18ff).

Therefore, if we follow the trail of that biblical reforming theology, what is involved is to be
incorporated into that “school of the Holy Spirit” in which Mary herselflearned to give witness to
the God of the Promise, who, with the coming of God’s justice and cruciform work, “lowers the
high and raises the fallen; breaks that which is something and from that which is nothing creates
that which God loves”"" For only to those who expose themselves unreservedly to this concrete
becoming in the history of God with God’s people and creation, offering themselves as instru-
ments of justice, to them will also be given the capacity to indicate that place where it is possible
to await the manifestation of the new in its transforming and renewing power: the new creature
and creation of God in Jesus Christ (2 Cor. 5,17).

That eschatological topos, to which the promise of the renewed irruption of the justice of God
is associated, lies where the mutual testimony of the Word of the Cross takes place —as a sacra-
mental anticipation of a renewal that includes and is expanded to all of creation. The way of life

9  See Dietrich Bonhoefter, Resistencia y sumision. Cartas y apuntes desde el cautiverio, Salamanca, Sigueme,
1983, p. 253.

10 Here we assume the suggestion of Wanda Deifelt, in: “Out of Brokeness, a new Creation. Theology of the Cross
and the Tree of Life”, en: Eco-Reformation... p. 60

11  See Martin Luther, “El Magnificat (1521), in: Obras... (Tomo VI)... pp. 377-436; for the discussion of the prin-
ciples of a theological epistemology based on a rereading of this text of the Reformer, see: Daniel C. Beros, “Fuera de
lo cual no se ensefa otra cosa que apariencias y palabreria...”, in: Cuadernos de Teologia XXX (2011).
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that is recreated over and again in this topos becomes decisively manifested as vita passiva (pas-
sive life) — as a life that is constituted “suffering” the cruciform Word.'> Now, because it is precisely
a creature of that Word (creatura verbi) -and not of other words that it purports to say to itself-,
the community of those that follow that has been called to be the Church, is urged to give witness
of the promised advent of the foreign justice of which she herself lives to the whole of creation, in
the broad, cooperative, “ecumenical” pursuit of eco-justice, that is: of a renewed fidelity, solidarity
and commitment in favor of both the right to a dignified life for the poor (economy) as well as of
the care of all creation (ecology).” This resistant, compassionate and tangible witness, material-
ized in the different spheres in which it develops its personal and collective existence (church,
politics, economy, education, culture, science, etc.), is an inherent and inseparable expression of
the justice of faith. Such are the essential contours of its life in the power of the life-giving Spirit
of the “crucified messiah”

If we briefly resume our dialogue with the thought of the encyclical letter regarding the con-
tribution of Christian spirituality in regards to the need for an “ecological conversion” (LS § 216-
221), it is equally necessary to ask whether its accent, put on cultivating in people “adequate mo-
tivations”, “internal incentives”, “virtues’, animated by a “mysticism”, which proposes to follow the
“model” of Francis of Assisi (LS § 10-12; § 218ss), does not have a potentially problematic char-
acter. Here we believe to observe a certain eschatological and ecclesiological deficit, which leads
us to ask about the conditions of possibility of an authentic overcoming of the self-referentiality
of the religious subject, not being sufficiently clear the critical-communicative constitution of the
ethical dimension of the believing experience (and not just its community projection, LS § 219),
in the same line as with what was indicated in the previous paragraph.

Brief final reflexions

Returning to our place in the south of the world, we cannot but welcome the timely contribution
of the encyclical letter Laudato Si in relation to the serious and urgent challenges posed by the
current ecological crisis which, driven by the “spirit (of the) unlimited”, threatens to destroy “our
common home” (oikumene). Our critical observations do not prevent us from celebrating other
aspects of enormous value, which manifest a growing convergence, such as the one that sustains
the indissoluble relationship between justice for the exploited peoples of the earth and for the
devastated creation.

In the light of the changes in political regimes that have taken place throughout Latin America
in the last decade, marked by the enormous capacity for manipulation and intervention of the
global hegemonic powers - as shown by the Pope’s recent statements on the phenomenon of
lawfare, juridical war'* -, it is essential not to dissociate either the environmental damage of the

12 On this topic see: Daniel C. Beros: sQué es el hijo del hombre ... para que lo visites? Reflexiones en torno al
ser humano en perspectiva teoldgica’, in: Daniel C. Beros, Jorge Luis Roggero, David A. Roldén y Flavia Soldano
Deheza (Comp.), Dios, ser humano, mundo. Entre la filosofia y la teologia, Buenos Aires, Editorial de la Facultad
de Filosofia y Letras de la Universidad de Buenos Aires, 2016, pp. 137-154.

13 I make use of the term in the sense enunciated by Guillermo Kerber, in: “Ecologia y cambio climatico: per-
spectivas ecuménicas’, in: Eusebio Lizarralde y Alfredo Salibidn (Comp.), Ecoteologia. Aportes desde el ecumen-
ismo, Buenos Aires, Dunken, 2013, p. 34.

14  https://www.americamagazine.org/faith/2019/06/04/pope-francis-judges-there-no-justice-when-there-in-

equality.
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foreign imposition (silently endorsed by the “international community”) of pseudo-democratic
regimes that — through extreme financial liberalization, aggressive extractive opening and ex-
cessive external indebtedness — sacrifice on the altar of a “deified market” (LS § 56) their entire
peoples and countries, reissuing the colonial drama.

At the expense of whom or of what will our states pay such a mortgage? What kind of ecu-
menical spirituality would be ours, what would be our justice, if we should propose to listen to
“the groans of creation” without recognizing committedly “in, with and under” them the “cry of
the poor”, which never ceases to rise to the sky clamoring for justice, and vice versa?
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INTER-RELIGIOUS COOPERATION IN ECO-ETHICS
A LATIN AMERICAN EXPERIENCE

For Together towards Eco-Theologies, Ethics of Sustainability
and Eco-Friendly Churches

Neddy Astudillo

Introduction: This is a personal reflection from 27 years of environmental work and teaching eco-
theology in six countries in Latin America and the USA to Pentecostal Latino pastors. The course I
taught was effective in introducing people to theological and biblical resources that can undergird a
way out of the environmental crisis. For the matters of this presentation, I am focusing on the values
and eco-theology that need to be in place when a church decides to engage in environmental issues
alongside people from other faiths. These are churches who are ready to reconsider and even amend
their relationships and ways of valuing the world. I begin with a narrative, that is part of my own
personal story, but it can be the story of almost every Latin American.

As a Latin American, I am a mestizo woman. On the paternal side of my family, I had two very
distinct grandmothers. One, an immigrant, a European woman, who people say liked bathing
in milk to keep her white skin beautiful. The other, an indigenous woman, of lands and a nation
forgotten, who enjoyed bathing in the river so as not to lose her relationship with Earth.

I am the daughter of both grandmothers, both live within me.

One connects me with stories of courage, adventure, commitment, science, and the Christian
faith. And she also connects me with stories of dominion, invasion, class and racism.

Through her story, I met the Church. Her story opened my path to becoming a Presbyterian
pastor. Her white skin has given me privileges and power. Meanwhile the Church has given me
knowledge to recognize their limits, and the importance of using them for the common good.

The story of my indigenous grandmother connects me with stories of nature, ancient wisdom,
survival. Her story also manifests itself in my spirituality. It connects me with Earth, the ocean,
the dream world, animals, birds, and human right struggles. Her story opened my path to becom-
ing an eco-theologian.

In my work with GreenFaith!, a coalition of interfaith partners in action for the Earth, and
teaching eco-theology, I have come to understand how the stories of my grandmothers are still
at play in the dynamics, causes and the solutions of the environmental crisis in Latin America;
and what type of values, attitudes and theologies need to be in place when the Church is ready to
engage with environmental issues.

Since today’s environmental problems have arisen out of one dominant culture imposing itself
over others, the answers to today’s environmental problems need to include a dialogue among the
diversities of cultures, peoples and spiritualities present in our context, appreciating the gifts that
each can bring to solve them.

1 https://greenfaith.org.
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As Pope Francis in his Encyclical, Laudato Si; also points out:

“We need a conversation which includes everyone, since the environmental challenges we are
undergoing, and its human roots, concern and affect us all... We require a new and universal
solidarity... Everyone’s talents and involvement are needed to redress the damage caused by
human abuse of God's creation. [22] All of us can cooperate as instruments of God for the care
of creation, each according to his or her own culture, experience, involvements and talents.”
(14).2

In a later verse (63) Pope Francis also mentions the need of respect for the various cultural riches
of different peoples; including their interior life, spirituality, science and wisdom.

In contrast to centuries past, the solutions to today’s challenges will not emerge from a single
way of interpreting and transforming reality, i.e. Western dominant worldviews.

Eco-ethics in Latin America

Over the last decade, I had the opportunity to teach eco-theology in diverse seminaries and set-
tings in Latin America and the USA. All participants except one shared in common our mestizo
culture. We may have been raised in a western culture or the Christian faith, but we all retained
childhood memories of living closer to nature.

Many people in Latin America live their lives integrating a diversity of cultural and religious
expressions available to them and do so essentially without questioning whether something is
Christian or not, indigenous or not, environmentally correct or not.

In class, every time we read the Bible from a place of environmental concern and began to
look for its ecological sensitivities, most participants recognized for the first time, even though
they had read these passages before, that some of the Biblical stories were similar to experiences
shared by their indigenous and peasant grandparents. The school system had taught them to
disregard those experiences and label them as superstition, and the church, that “in order to be
Christian they needed to stop being indigenous”. Reading Scripture using environmental lenses,
provided new insights, revealed that earlier experiences were valuable for our Christian faith, and
supported so called secular® ecological concerns.

To care about the environment, it turned out, was to be a good Christian.

“I have discovered that the river of my childhood, the place I understood as important for
my community, and a source for our needs for food, turned out to be a specialty of God’s
creation.”* (Guatemala)

2 http://w2.vatican.va/content/francesco/en/encyclicals/documents/papa-francesco_20150524_enciclica-lau-
dato-si.html.

3 The ecological sensitivity had not been learned at the church. Some had just been curious from a young age, by
being raised in the countryside, closer to nature. Most had seen the changes in their environment along the years.
The rivers of their childhood memories were now polluted or ran dry.

4 As shared in my Doctor of Ministry Thesis: “Ministering with the Earth: Towards an Ecological Liberating
Christianity in Latin America’, a professional project submitted to the Theological School of Drew University,
page 70.
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My emphasis is that we need to give our church members the same permission: to let ourselves
be moved, lose our fear, and look with wonder at God’s creation. Not because we might otherwise
lose thousands of church members to other religions and environmental organizations, but be-
cause of a very real human-spiritual need, deep within our soul, pretty much present among our
church members, still.

Our way of knowing engenders ways of valuing, relating, and acting in the world. It leads to
ethical issues and practices.

As Senegalese poet Baba Dioum once said, “We only protect what we love. We only love what we
understand.”® This connection with the natural world can also give birth to curiosity about the
human structures that damage the other, and strengthen the will to act with courage, to block
destruction and protect life, even to the point of giving our life, if necessary.

Creating space for nature and interfaith dialogue in our faith communities are matters of
environmental justice.

Some of the greatest spiritual experiences people have, regardless of their faith, happen in the
natural world. These experiences connect people with nature and therefore are potentially help-
ful in providing a common stage on which Christians can dialogue with people of other faiths
who have similar stories and also want to consider the importance of nature for our faith and the
future of the planet.

The view that peasant and indigenous experiences have no value must be a matter of the past.
It has no place in an Eco-Ethic.
Allow me also to add that the mentality that devalues the experience of women, indigenous peo-
ples, or any other human being who is set apart and subjugated to the whims of a dominant other,
has no place in the Eco-Ethic either.

An Eco-Ethic considers all these voices as part of God’s creation, equally valuable, and sacred.
The Interfaith work considers the other as a real partner, no longer an object of conversion or
domination.

The healing of Creation runs through the veins of human justice and reconciliation.
In Latin America, the work of healing creation includes the examination and dismantling of our
historically inherited principles of colonization, racism, gender domination, etc. If we avoid it,
we are prone to committing the same mistakes all over again, even while building new green
economies and churches. Unless all voices are sitting at the table and standing at the pulpit, there
still no eco-ethic.

We need to be a church that seeks inspiration in the other, including the marginalized Earth;
a church willing to challenge its own traditions, a church that discovers the presence of the Living
God in the world and with the world.

5 http://assets.wwf.org.uk/downloads/learn_tigers_autumn_2008.pdf.
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An opportunity

In a stroke of divine grace, in spite of human sin, the environmental crisis is providing us a way
to reconsider who we are and those of us that need, redirect our footsteps. As human beings, we
share a common story and responsibility with all people (Genesis 2:15). We exist interdependent-
ly with each other and the natural world (Joel 2:18-27), and have a common need to care for life
(Deuteronomy 30:19). If we do not ground ourselves in these principles of our faith, and act upon
the wisdom of our tradition, the human made environmental crisis will force millions, without
discrimination, to suffering and death.

The report of the UN Intergovernmental Panel on Climate Change (IPCC)° gives us less than
12 years to amend our shortcomings. Those of us involved in this work for over 25 years may
wonder where we failed. The inaction of the Church is not the result of spending too much time
in nature, neither perhaps from spending enough time relating with each other as people of faith.

We have come to a time when the question is not if caring or praying for Earth is part of our
faith, which is what most of our work focused on in the last few years. We know Earth, clean wa-
ter, clean air, stable climate is important for human survival, if not also our faith’s.

The question now is how we put our environmental values into action as people of faith, with
whom do we act, and what specific actions are most urgent and meaningful now, to save Earth
as we know it, and ourselves. Interreligious cooperation is certainly a step in the right direction.
It is time to join forces with other people of good will and faith. The task is too great for any one
religion, one culture, one community to tackle the environmental crisis alone. The crisis will meet
us all at one point or another; and when it does, it better finds us united, collaborating, as resilient
communities.

We need communities of faith living out the values of interdependence, solidarity, wonder, love
for the natural world; and curiosity and respect for other people’s wisdom and spiritualities.
As Pentecostal pastor Edgar Castafio Diaz from Colombia said recently, during an interview, and
after hearing about the urgency of protecting Tropical Rainforests and the rights of indigenous
peoples as forest’s best guardians, for reversing climate change:

“I understand, this is no longer a matter of evangelization, but of survival of the planet” (In-
terfaith Rainforest Initiative, 2018)7

Perhaps, we do need to approach each other and this historical moment as a matter of evangeliza-
tion, but of a different kind of evangelization.

“I have been learning the importance of praying even for the rains!” said another Colombian
pastor, sharing lessons from her ministry with peasants impacted by droughts.

“Our churches invested many years on teaching the Gospel and how to arrive to Heaven, but
very little was ever said about protecting the Earth”, said Pastor Jaime Berruecos, during the
launching of the Interfaith Rainforest Initiative in Colombia.

6 https://www.ipcc.ch/sr15/.
7 https://faithsforforests.com/wp-content/uploads/2019/09/Interfaith_Evangelical V3.pdf (page 5).
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To develop a Christian ecological ethic, the church needs to focus on sharing the good news
of Christ with all creation (Mark 16:15, John 10:10).

An ecological ethic can grow out working together in ministries of reconciliation, interreligious
dialogue and cooperation, environmental justice, protecting tropical forests and the rights of
indigenous peoples to self-determination; divesting from fossil fuels, supporting local organic
farmers, welcoming climate refugees, living simply, eating lower in the food chain, and using our
religious influence to demand governments to pass environmental policies that support sustain-
able means of transportation, agriculture, waste management, water and energy use. We can do
all of these actions alongside interfaith partners.

How else we share the good news of Christ for Creation will depend on how Earth cries out in
each locality, awaiting the revelation of the sons and daughters of God.

To develop an Eco-Ethic in a time of environmental crisis, Christians must trust that our active
witness to the love of God for all Creation, will directly contribute to the ministry of reconcilia-
tion Jesus Christ came to establish on Earth (Colossians 1:15-20).

Looking at Earth from a Christian eco-theological perspective®

One of the theological proposals that seems most pertinent now - inspired on a desire to heal the
damage done to Earth and Earth’s creatures, respects our Latin American cultural diversity and
grows from the roots of our Judeo-Christian tradition, is Eco-Spirituality.’

Eco-Spirituality proposes experiencing God in a Pneumatic way: God the Father, Son and
Holy Spirit, living in and among us; as the Spirit that not only sustains human beings but gives
life to all creatures (Job 34: 14-15; Ps 104: 29-30); inspiring the daughters and sons of God to be
Church, manifesting and liberating Creation from the oppression to which Creation has been
subjected (Romans 8: 19-23a).

Through an eco-spirituality, we can continue to participate in the universal reconciliation
founded on Jesus Christ. Its end is not only the salvation of human souls, but the whole universe
(John 3:16). Nothing exists outside of God, just as we do not exist independently of the rest of
creation. The Christ presence in the world, from a pneumatic point of view, is what makes it pos-
sible for us to find life and salvation'’ in a moment of solidarity, in the community, in tenderness,
among women and indigenous peoples, in Earth herself''.

As human beings, we were made from the dust of Earth (Gen 2: 7), as so were the other
creatures (v 19). Our salvation might require, in part, that we live in communion with all. As the

8  This segment has been adapted for the purpose of this material. Its content was published as part of a longer
chapter on “Mis abuelas y la Reforma Protestante. Forjando una nueva Reforma junto a la Tierra” in the book
“Reforma religiosa y transformacion social’, Editorial SEBILA, San José, Costa Rica, 2017.

9  Part of this approach was published in the journal Ecumenical Presence No. 71, January-April 2011, but has
been modified for the purposes of this writing.

10 Inan article written by Ivone Gebara in 1999, for Diez Palabras claves sobre Jests de Nazaret, She proposes
that when Jesus invites his disciples to admire the lilies of the field and find wisdom in them, Jesus was opening
new paths of salvation.

11 Ivone Gebara, sQuién es el Jesus liberador’ que buscamos?” in: Diez Palabras Claves Sobre Jestis de Nazaret.
Estella, Navarra: Editorial Verbo Divino, 1999, 167.
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image of God (Gen 1:26), we are called to reflect the God who self-limits, exists and creates in
community (Gen 1: 11-12)"%. From God’s own unity in diversity, God invites us to live in union
with others, co-creating, healing, sustaining. Under this spirituality we exist not only because we
think, but also because we feel'?; and we accept the limits of our domain (Gen 2: 15-16), so life
can flourish.

From this spirituality, we are part of nature. With nature we live, suffer, die, and receive sal-
vation (Ecclesiastes 3: 17-22, Joel 2: 21-22). Nature is our neighbor and from the beginning, to-
gether we are “very good” (Gen 1:31). If nature was ever cursed because of human sin, Christ
delivered us from such condemnation (Gal 3: 13-14). Regardless of our ability to dominate Earth,
the Earth is God’s and everything that dwells in it (Psalm 24:1). Any efforts to dominate nature
outside of these values will be futile, for we are foreigners and strangers on the Earth (Lev 25:23).

Our call is to experience Earth as our partner (1 Kings 17: 2-6; Nm 22: 23-30; Gen 2: 18-20); and
sister (Gen 9: 8-11), as St. Francis of Assisi recognized nature to be. Throughout history, God has
decided to reveal God’s glory in the natural realm (Ex 3: 1-6; 19: 16-19; 20: 18-21; Lk 3: 21-22), not
only in human history; and although nature is not the same as Godself, the Spirit of God inspires
and enlightens us to discern Earth’s messages and this makes nature our teacher (Prov 6: 6-8, Job
12: 7-11), and the means by which, Christians might find a piece of our salvation.

“He said to his disciples, “Therefore I tell you, do not worry about your life, what you
will eat, or about your body, what you will wear. For life is more than food, and the body
more than clothing. Consider the ravens: they neither sow nor reap, they have neither
storehouse nor barn, and yet God feeds them. Of how much more value are you than the
birds! And can any of you by worrying add a single hour to your span of life? If then you
are not able to do so small a thing as that, why do you worry about the rest? Consider the
lilies, how they grow: they neither toil nor spin; yet I tell you, even Solomon in all his glory
was not clothed like one of these. But if God so clothes the grass of the field, which is alive
today and tomorrow is thrown into the oven, how much more will he clothe you—you of
little faith! And do not keep striving for what you are to eat and what you are to drink, and
do not keep worrying. For it is the nations of the world that strive after all these things, and
your Father knows that you need them. Instead, strive for his¥ kingdom, and these things
will be given to you as well.

“Do not be afraid, little flock, for it is your Father’s good pleasure to give you the kingdom.
(Lk 12:22-32)

Eco-Spirituality is based on a Creator God and an experience sensitive to the divine in a margin-
alized Creation. Eco-Spirituality as a moral standpoint can help us redeem our stories, restore the
damage committed against many peoples, against fields and mountains, rivers and oceans, and
against the forgotten gifts of legions of grandmothers--like the African women of my motherland,
whose gifts I can feel when I dance.

12 Professor Catherine Keller, in an Eco-theology class at Drew University proposed an alternative version to
Genesis 1: 9, 11, 14, 24, 26. Where we normally interpret as the Trinitarian expression of God, another equally
valid vision is the possibility that God in each of these moments is inviting the earth to create with God and the
earth responds in obedience.

13 In the seventeenth century, the philosopher René Descartes (France), became famous with his great phrase:
“I think, therefore, I exist’, placing the existence of the human being, in the mind.
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Eco-spirituality roots us in the place and with the people we live with. It enriches our whole life,
and moves us to fight for life, our own life, while Earth can also partake in the Good News of Jesus
Christ (Mk 16:15).

Suggested materials/publications for further reading

Ramirez, Jose Enrique, ed, Reforma religiosa y transformacion social, Aportes desde América La-
tina en occasion de los 500 afios de la Reforma Protestante; San José, C.R., Sebila, 2017.

Rasmussen, Larry L. Earth Honoring Faith, Religious Ethics in a New Key; New York, NY, Oxford
University Press, 2013.

Kerber, Guillermo. “Climate Change and Southern theologies: A Latin American Insight” in Hor-
izonte, Bello Horizonte. Vol. 8, No. 17, April/June 2010.

Kearns, Laurel and Catherine Keller, eds., ECOSPIRIT: Religions and Philosophies for the Earth.
NY: Fordham University Press, 2007.

Gebara, I. Longing for Running Water: Ecofeminism and Liberation. Minneapolis: Fortress Press,
1999.
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ENVIRONMENTAL SUSTAINABILITY
AND ECO-JUSTICE: REFLECTIONS FROM
AN AFRICAN PENTECOSTAL

Emmanuel Anim

Introduction

Environmental pollution and degradation as a result of human activities have been a major con-
cern at the turn of this century. Although concern about adverse human activity is not new, the
last two decades have seen an increasing global concern and this has also been clearly captured in
the Sustainable Development Goals (SDGs). Osborn observes that four major issues in particular
have become focal points for public anxiety about the impact on the environment. These include,
“the realization that, through hunting and the destruction of natural habitats, the human race has
been responsible for the extinction of many plant and animal species™. Secondly, towards the
end of the 1950s, concerns were shown about “the effect of industrial and agricultural pollution
on the environment”. The 1960s placed attention on “related issues of population, pressure and
resource depletion”?

Concerns have been raised about the human capacity to “modify the climate through the
Greenhouse Effect and the damage we are doing to the ozone layer™. A related issue is our im-
pact on ecosystems, which fundamental assumption is a rhythm of interdependence of living
creatures in any given environment. Osborn further observes that the ecosystems are complex
and interdependent to the extent that there are no clearly defined boundaries between them even
for ecosystems which are separated by thousands of miles. There is therefore the need to think in
terms of a global ecosystem.*

Osborn rightly observes that human beings tend to modify the environment in their own fa-
vour, and this has often resulted in devastating consequences on the environment and ultimately
on human life itself. Several factors may account for this attitude and actions, among them in-
clude, the desire for pleasure, self-aggrandizement, or national glory, a concern for the good of
mankind and human advancement’.

1 Osborn, Lawrence. Stewards of Creation: Environmentalism in the light of Biblical Teaching (Oxford: Latimer
House, 1990), p.3.

2 Osborn, Stewards of Creation, p.3.

Osborn, Stewardship of Creation, p. 3.

Obsborn, Stewards of Creation, p. 3.

Ibid.
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The Perceived Culpability of African Pentecostalism and Sustainable
Development

Dietrich Werner has brought to our attention that the issue of ecological transformation and eco-
theology is not a new theme in African theological discourse. He goes on to outline the various
ecumenical conferences and seminars on the subject®. One of the key issues Werner raises in his
paper is the old augment that Christianity may be held at least in part, for the ecological crisis
in Africa because of its doctrine of creation and particular theology of “dominion” which has
led to the disenchantment of nature” African scholars such as Sindima, Werner observes, “view
the introduction of Christianity in Africa as a factor which weakened human ability to interpret
and reconstruct the systems of values and norms that give meaning to the lives of Africans™. It is
observed that in many primal societies in Africa, the earth was seen as a mother, a fertile giver of
life. The forest, the sea and rivers were endowed with divinity, and humans were subordinate to it.
The ancestors were considered as the custodians of the moral and spiritual laws of the land or the
community and the chiefs and other community leaders were principal managers of the natural
resources to preserve their sanctity and to serve the needs of the people in the community. The
unborn children were also considered members of the community® and therefore any decision
and activity of the present must necessarily consider the children of the future. However, Osborne
draws our attention to a publication in the Time Magazine, which sates that:

The Judaeo-Christian tradition introduced a radically different concept. The earth was the
creation of a monotheistic God, who, after shaping it, ordered its inhabitants, in the words
of Genesis: ‘Be fruitful and multiply, and replenish the earth and subdue it: and have do-
minion over the fish of the sea and over the fowl of the air and over every living thing that
moveth upon earth. The idea of dominion could be interpreted as an invitation to use
nature as a convenience. Thus the spread of Christianity, which is generally considered to
have paved the way for the development of technology, may at the same time have carried
the seeds of the wanton exploitation of nature that often accompanied technical progress™'®

This criticism was first popularized by the American historian Lynn White. He begins by laying
the blame for our present environmental problems squarely at the door of western science and
technology. This leads him to examine their historical origins and he comes to the conclusion
that, ‘since both our technological and our scientific movements got their start, acquired their
character, and achieved world dominance in the Middle Ages, it would seem that we cannot
understand their nature or their present impact upon ecology without the particular presupposi-
tions of the Christian doctrine of creation. Thus White looks critically at the Judaeo-Christian
Scriptures as interpreted by Western Christianity.

6  See Werner, Dietrich. “The Challenge of Environment and Climate Justice- Imperatives of an Eco-Theological
Reforms of Christianity in African Contexts”, Unpublished Paper, Humboldt University of Berlin, 2018, pp1-20.

7 Werner, “The Challenge of Environment and Climate Justice’,p.2.

8  Werner, The Challenge of Environment and Climate Justice”, 3.

9  Fora good elucidation of the role of ancestors and the view of the unborn child in traditional African cosmol-
ogy, see Mbiti, John. African Religions and Philosophy (London: Heinemann, 1976), pp. 75-91.

10 The Time Magazine, January 2,1989, p.171f, cited in Osborn, Stewards of Creation,p.7.
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In particular, Osborne attacks the doctrine of human dominion over nature and the belief that
human beings are made in God’s image. He believes that the former reduces nature to a human
utility, its sole purpose being to minister to our physical needs. ‘God planned all of this explicitly
for man’s benefit and rule: no item in the physical creation had any purpose save to serve man’s
purposes. The latter sets man apart from nature, presenting him as a demigod manipulating pas-
sive matter. My position builds on the framework of White’s assertion and I argue further that
recent Pentecostal movements and particularly of its charismatic or neo-Pentecostal strand have
effectively, in recent time, taken on the dominion theology which is inherent in the prosperity
gospel, championed by American faith preachers and tele-evangelists. The aspirations of many
of these American faith preachers were inspired by the American dream of a superman, individ-
ual prosperity, freedom and liberty. My thesis is that many African Pentecostal and Charismatic
Christians have bought into the dominion theology of the Prosperity Gospel, which presents the
most anthropocentric approach to religion and faith and thereby have changed their attitudes to
what was considered a ‘sacred’ environment and sustainable development.

In his critique of Western missionary activity, in Africa, Chinua Achebe argues that the White-
man did not understand our culture neither did he appreciate the peoples’ customs and religious
considerations. These elements provided the framework and principles which defined not only
the identity of the people but also their sense of community, preservation and continuity of life
itself. By ignoring the religious significance which underpinned cultural values, Achebe main-
tains that “the white man is very clever. He came quietly and peaceably with his religion. We were
amused at his foolishness and allowed him to stay. Now he has won our brothers, and our clan can
no longer act like one. The missionary by his preaching and attack on the religious apprehensions
and culture of the African people has “put a knife on the things that held us together and we have
fallen apart™! This is how the book gets its name!

The attitude and reactions of early missionaries to African people and culture largely lies in
the “consensus of Christian Europe at the beginning of the 20" century that the primal religions
of the world, usually designated at the time by the term ‘animism’ were backward and degraded
as the people who practiced them...These religions were held to be the farthest removed from
Christianity, at the bottom of a scale of religions that rose through polytheism, to monotheism,
with Christianity being the highest and most civilized monotheistic faiths.””” These narratives
were influenced by early European view of the world, where Europe was perceived as Christian
and divinely favoured. This perception “largely unchallenged for over three hundred years, was to
be fundamental to the European Christian perception of other peoples even into the 20" century,
and in particular to the missionary perception of peoples of primal religion™*

African Traditional Religion, Pentecostalism and Dominion Theology

The dominion theology as espoused by the Pentecostal/Charismatic church in Africa is basically
a brand of the American Faith Gospel, sometimes also referred to as the Prosperity Gospel. The
basic assumption of the Prosperity Gospel is that, God wills the best for all his children and this

11  See Achebe, Chinua. Things Fall Apart (London Heinemann, 1958), pp.124-125.

12 Bediako, Gillian. “Primal Religion and the Christian Faith: Antagonists or soul-mates”, Journal of African
Thought Christian Thought, Vo. 3, No.1, June 2000, p12.

13 Bediako, Gillian, “Primal Religion”p.13.

Environmental Sustainability and Eco-Justice: ... 109



finds expression in wealth, good health and long-life.'"* Material wealth or conspicuous consump-
tion is considered a success in life and a sign of God’s blessing.

Prior to early missionary activity, African societies were held together by a belief in God, the
divinities, and ancestors who were regarded as custodians of the moral and spiritual laws of the
land (better understood as “unseen” but active policemen and judges who could not be bribed).
Creation was seen as sacred just as God was holy. These traditional beliefs informed the moral
and ethical values that shaped the consciousness of the people in relation to their immediate en-
vironment. They also guided people’s social, political and economic activities and conserved the
environment. Land was given a “human” name (Asaase Yaa), meaning it had life and begat life.
These considerations caused traditional people to treat the land and environment with respect.
This largely underpinned the African concept of “sustainable development” and well-being. The
Pentecostal belief in God empowering believers to harness their God-given potential, take do-
minion (Gen. 1:26), and exploit the available natural resources, such as gold and diamonds to
their benefit without recourse to any moral or ethical obligations, has set in motion a destructive
behavior to the environment.

Pentecostals and many other Christians in Africa consider African Traditional Religion as
idol worship and must be done away with. The divinities in ATR are “demons” and the “gods” are
fallen angels. However, adherents of ATR see the lesser gods as children or messengers of God
and the ancestors as living and active mediators between the living and the gods, who then send
their petitions to God Almighty. Adherents of ATR make sacrifices and pour libation as a form
of prayer to God (Onyame) through the ancestors and the gods for protection, prosperity, good
health, longevity and fertility or procreativity. The concept of prosperity and a good life is also
embedded in African traditional religion and culture but here, wealth is regulated as rich people
were also expected to justify the source of their wealth and conspicuous consumption was also
frowned upon. The wealthy man was also expected to take good care of his children and relatives
as also his service to the community.

Understanding African Traditional Religion(s) (ATR)

ATR is a primal religion; by this we mean it has no immediate or apparent relationship with other
primal religions or to any of the major world religions, such as Christianity, Islam, Hinduism,
nor Buddhism. African Traditional Region has no founder or any holy scriptures®. It has no
missionaries. People are simply born into it, and they carry it with them wherever they go, not to
propagate it but to live it. The life of the African is simply intertwined with his or her religion; it
is the way he or she lives. John Mbiti rightly observes that:

Having no sacred scriptures, it has been able to move with the times, and it has produced
no religious controversies. People are free to hold different views and beliefs without the
danger of being accused of heresy or falsehood. On the other hand, since there are no

14 See Anim, Emmanuel. Who Wants to be a Millionaire?: An Analysis of Prosperity Teaching in the Charismatic
Ministries (Churches) in Ghana and Its Wider Impact. (Unpublished PhD Dissertation, All Nations Christian Col-
lege/The Open University, UK, 2003).

15 Mbiti, John. Introduction to African Traditional Religion (London: Heinemann, 1975),pp.13- 15.
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sacred books, we cannot tell precisely what African Religion may have been five hundred
years ago and how far it may differ today from what it was many centuries ago. '°.

In the African traditional cosmology, the universe is both visible and invisible. It is created by
God and is sustained by Him, whilst man is at the very centre of the universe. There is the belief
that power and order exist in the universe and as long as this order is not disturbed there will be
peace, harmony and progress. The following are some essential elements of African traditional
religion and culture:

There is Moral Order Among People

The understanding here is that there is moral order which guides the activities and character
of people in society. Kofi Asare Opoku describes African spirituality as one in which “relation-
ships are not limited to humans, for there is an interconnectedness between humans and the
world around them”. Opoku rightly observes that in the past, African spirituality was charac-
terised by an attitude of reverence for aspects of nature considered sacred”'”, and indicated
that this had far reaching and serious ecological consequences. It is believed that God is the one
who gives the moral order to ensure people live in peace and harmony with one another. Moral
order helps people to know or determine what is good or evil. It helps people understand what
is right or wrong and determine what is true or false. Customs and institutions arise out of this
moral order to safeguard the life of the individual and the community as a whole. It is also the
basis upon which society formulates its values and allegiances.

Religious Order in the Universe

God did not only create the universe. It is also believed that the laws of nature are controlled by
Him either directly or through his servants (gods and divinities). The morals and institutions of
society such as chieftaincy institutions are thought to have been given by God or sanctioned by
him. To this end, any breach of such morals or lack of respect for the institutions is regarded as
an offense against God, and the departed members of the society (ancestors) who are regarded as
the custodians of the moral and spiritual laws of the land.

Taboos

There are taboos which strengthen the observance of the moral and religious order. Taboos and
rituals exists to preserve and maintain the earth on which humans live'®. There are taboos on
virtually every aspect of life: words or speech, food, dress, relationships, marriage, burial, work,
etc. Punishments for breaking taboos come in the form of social ostracism, misfortune, or death.
It is believed that if people did not punish the offender, then the invisible world will take that re-
sponsibility. This belief reinforces the religious order in which God and other invisible beings are
thought to be actively engaged in this world."”

16  Mbiti, Introduction to African Traditional Religion, ,p. 15.

17 Opoku, K. Asare, “Cooking on two stones of the earth? African spirituality and the socio-cultural transfor-
mation of Africa’, Journal of African Christian Thought, Vol. 13, No. 1 (June 2010), pp3-9, cited in Howell, Alison,
African Spirituality and Christian Ministry: ‘Discerning the Signs of the Times’ in our Environment and Com-
munity’, Journal of African Christian Thought, Vol. 20. No.1, June 2017, p. 15.

18 Howell, Alison. “African Spirituality and Christian Ministry: ‘Discerning the Signs of the Times’ in our Envi-
ronment and Community”, Journal of African Christian Thought, Vol. 20. No.1, June 2017, p. 15.

19  See, Mbiti, John. An Introduction to African Religion (London: Heinemann, 1975), pp. 10-53.
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Myths and Proverbs

African myths and proverbs are coded languages which need careful interpretation for their es-
sence and value. They often conceal the truth to the foreigner but the wise person was expected to
understand. Myths and proverbs remain the treasure and heritage of the community and must be
preserved at all times by passing them on to the ensuing generations. Gillian Bediako highlights the
significance of myths and argues that primal religions and Christian faith have a unique phenom-
enological affinity, illustrated historically also in the emergence of new religious movements in each
area of encounter between Christian faith and primal religion. Bediako points to Harold Turner,
who suggests a “phenomenological reason for the historical linkage between primal religion and
Christianity in an essential ‘affinity) expressed in the experience of many who responded to early
missionary preaching that the Gospel message was ‘what we have been waiting for. Turner sought to
overturn the negative image of primal religion by highlighting the ‘profundities of myth and world-
view, the richness of symbol and the sheer spirituality’ that characterize many primal religions™.

Pentecostalism and African Traditional Religion: Abiding Tensions and
Animosity

Pentecostals argue that any relationship with the gods and the ancestors brings curses upon the
person and obstructs their progress. Pentecostal spirituality offers one power over the gods, an-
cestors, and other evil entities such as witches. To be a true Christian and to succeed or prosper
in life is to “make a complete break with the past” (with the gods, ancestors, and related beliefs)*'.
It is believed that this is the only way that one can have favor with God and prosper. All this is
made possible by fasting and prayer and having faith in Christ. The faith in Christ is expressed
through positive confession and the faithful giving of tithes and offerings as “seed” money, upon
which God would multiply the money in double-fold or even more. Key proponents of the pros-
perity gospel include, Kenneth Hagin, Fred Price Kenneth and Gloria Copeland, John Avanzini,
and until very recently Benny Hinn, who has renounced prosperity gospel as an “offense to God
and the Holy Spirit” and that it was wrong to put a price on the gospel for personal gratification.?

Secondly, the new faith, as understood in Pentecostalism takes the believer “outside the sys-
tem’s boundaries” Meaning that the believer no longer comes under the authority and regulations
of the traditional culture and religious apprehensions as prescribed by ATR. In the latter, resources
were considered limited and a “common good” which must be shared by all members of the soci-
ety as in the case of many peasant societies. Foster argues that a principle accounting for much of
the behavior of people in peasant societies is a cognitive orientation that “Good” or wealth is lim-
ited and not expandable. >* “The members of every society share a common cognitive orientation
which is, in effect, an universalized, implicit expression of their understanding of the ‘rules of the

20 Bediako, “Primal Religion’, p. 14.

21 See, Meyer, Birgit. Translating the Devil: Religion and Modernity Among the Ewes in Ghana (Africa World,
1999).

22 A recent YouTube release has Benny Hinn making such confessions. See “ Benny Hinn REPENTS of pros-
perity gospel’, https://youtu.be/10k4YyGzBFI.

23  Foster, G. M, “Peasant Society and the Image of Limited Good”, American Anthropologist, Vo 1. 67, 1965,
p-298. In anthropology, “limited good” is the theory commonly held in peasant or traditional societies that there
is a limited amount of “good” or resources to go round. Thus, amount of money or resources available are limited
or finite and therefore every time one person profits, it is at the expense of another.
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game’ of living imposed upon them by their social, natural and supernatural universe”*. In recent
African Pentecostalism, it appears the God of the Bible is “privatized,” and He works according to
the measure of one’s faith in Him. Poverty is synonymous with sin, a lack of faith and a curse. The
down side of this theology, among others is that adherents of Pentecostalism and prosperity gos-
pel now take matters into their own hands and work for their own individual prosperity without
recourse to any social or sound religious ethics. It can be observed that the corruption index in
Africa rises with the countries where there is a mass appeal and following of Pentecostal and Char-
ismatic Christianity. The situation is more disturbing in Ghana where environmental degradation;
pollution of water bodies by activities of “galamsey” or illegal mining has bedeviled a country that
prides itself with about 72% Christians and a good majority of them follow the Pentecostal and
Charismatic theology of dominion and prosperity. Galamsey is an illegal mining activity usually
in such of gold and diamond. The impact of galamsey on mining communities cannot be over-
emphasized. Many people have lost their lives and water bodies severely polluted with chemicals.
Children as young as six(6) years have been involved by fetching water to assist with the process
instead of going to school. The involvement of children in this activity of galamsey means that
these children end up dropping out of school in search for quick money. Alison Howell, brings this
into sharp perspective when she quotes from Addo-Fening in an interview:

The involvement of children in mining not only means that they do not go to school, it also
led to increasing immorality and disrespect towards parents and the elderly. Children and
teenagers with access to money from gold do not necessarily use this for their education.
It is creating a class of children and teenagers who have the ability to go to market and
buy food for themselves rather than eat with their parents. The level of insolence is shown
where teenagers, through what they can earn from gold and sakawa can afford a car. So
why should they respect an elderly person who doesn’t even own a bicycle?”*

The Church of Pentecost has taken this matter very seriously and in the last 12 months has launched
an extensive campaign in the country to address the problem of sanitation and environmental
care. The Church has since engaged civil society and government through consultations and vari-
ous campaigns. In November 2018, the Church of Pentecost launched a 5-year environmental
campaign programme in collaboration with the Zoomlion waste management company in Accra.
The event which was attended by government officials and church leaders sought to tackle key
areas such as education on the environmental crises and attitudinal change, cleaning up exercises
in partnership with the District and Municipal Assemblies and the Zoomlion company across the
country. Others include community-based initiatives related to the environment and sanitation.

Pentecostalism and Sustainable Development: The Case of Ghana

In popular Pentecostal/Charismatic theology, wealth defines success and is the evidence of God’s
favour upon the believer. Time is linear and development is personalized. It is observed that
the removal of traditional value systems and ethics were often not replaced by any meaningful
biblical values and principles and this created a moral and ethical gap. A theology of “dominion”
without responsible stewardship brought unintended, destructive consequences on the environ-

24 Foster, “Peasant Societies”, p. 293.
25 Cited in Howell Alison.
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ment and the ecosystems. For example, in traditional peasant societies, farmers were not allowed
to clear their farmlands beyond fifty meters to the nearest river or stream. This in some villages
were considered a taboo or unacceptable practice and the offenders could be brought before to
local chief or traditional elders for questioning. In the same way women were advised to avoid the
use of the stream or rivers during their menstrual period for hygienic purposes. It is also known
that in most traditional African communities, famers would have one day in the week which was
considered a taboo to work in the farm except to go for food for the household. Fishermen have
a similar situation where a day, usually Tuesdays in the case of the Ga and Fanti people who work
along the coast were considered a non-working day. In the Christian tradition, this would be con-
sidered a Sabbath. These and similar considerations have been observed among the indigenous
and tribal peoples in the USA and Canada as well as the Maoris in Aotearoa-New Zealand, the
Aborigines in Australia and the tribal people in many countries in Asia. These indigenous people
tend to have utmost respect for the environment and ecosystems and try to keep their economic
and social interests within the limits of sustainability and renewal of the earth.*

It is without doubt that the 17 Sustainable Development Goals as agreed by the United Nations
provide us with an excellent framework, which could guide our human aspirations and quest for
sustainable development. The need to end poverty in all its forms everywhere cannot be overem-
phasized, so also is the goal to “ensure healthy lives and promote well-being for all at all ages”
However, our attention is drawn to the need to “ensure sustainable consumption and production
patterns” But it is the goal to address environmental issues by taking “urgent action to combat
climate change and its impact” which best draws our attention to life below water and the need
to conserve marine resources. Human life, as discussed earlier, is intertwined with the ecology.
We are part of a system that constantly needs to renew itself. For this reason, we have to “protect,
restore and promote sustainable use of terrestrial ecosystems, sustainably manage forests, combat
desertification, and halt and reverse land degradation and halt biodiversity loss*

Urbanization and Sustainable Development in Ghana

African societies are becoming increasingly urban and this comes with new challenges. The case
of Ghana provides us with a classic example of what has taken place in the last 7 decades as illus-
trated below in the last population census taken by the Government.

Urbanization in Ghana (Settlements of 5000 or more)*

Year Percentage of Urban Population
1931 9.4%

1948 13.9%

1960 23%

26 Abraham, K.C. “A Theological Response to the Ecological Crisis” in Hallman, David (ed). Ecotheology: Voices
from South and North( Eugene, Oregon: Wipf & Stock, 1994),p.65.

27  See United Nations Sustainable Development Goals.

28 Jacob Songsore, “Urban Transition in Ghana: Urbanization, National Development and Poverty Reduction,”
Dept. of Geography, University of Ghana. Accessed at: http://pubs.iied.org/pdfs/G02540.pdf
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1970 28.9%
1984 31.3%
2000 43.9%
2010 50.9%
2017 55.3%*

The 2010 population and housing census reveals a historic shift. As can be seen from the above
table, for the first time in 1984, more Ghanaians live in urban areas than in rural®. This is a
marked change from the life of our parents and grandparents, and the trend continues. Many
factors account for the increasing migration of people from the rural areas to the urban com-
munities. These include the lack of an equitable distribution of resources to the rural areas and
apparent lack of jobs and good educational and health facilities. For example, between 2000 and
2008, the Greater Accra attracted 84% of total investments (including agriculture). The city ac-
counts for 44% of all people engaged in industry and 66% of all manufacturing output. Greater
Accra is the country’s most developed region and has the least proportion of the poor.* As of
2000, 655 foreign companies were headquartered in Accra.”? However, by migrating to the cities,
many of the people end up in even worse situations as they soon find out there are no jobs and
the cost of living is also very high. Such people end up in shanti towns where sanitation challenges
are also compounded. Records indicate that malaria is the leading cause of death in Ghana.” On
average, two to three children die each day as a result of the disease,* while $6.6 million is lost
in productivity each year.*® The Kaneshie market, which is one of the largest commercial areas in
Accra generates about 22 tons of garbage a day.** Ashiedu-Keteke is one of the most densely popu-
lated areas of Accra, with sometimes more than eleven people in a household.?”” Urban migration
therefore has implications for sustainable development and ecological justice.

29 2017 data from: Central Intelligence Agency, “Ghana,” The CIA World Factbook 2018-2019 (New York: Sky-
horse Publishing, 2018), 34135 (e-book).

30 2010 Population and Housing Census: National Analytical Report. Accra: Ghana Statistical Service, May,
2013.

31 George Owusu and Samuel Agyei Mensah, “A comparative study of the ethnic residential segregation in
Ghana’s two largest cities, Accra and Kumasi,” University of Ghana (Online: Springer Science-Business Media,
LLC, 2011), pg. 338.

32 George Owusu and Samuel Agyei Mensah, “Segregated by Neighbourhoods? A Portrait of Ethnic Diversity
in the Neighbourhoods of the Accra Metropolitan Area,” University of Ghana (Online: Wiley Online Library,
2010), 512.

33 Ghana Health Service, “The Health Sector in Ghana: Facts & Figures 2017, p. 56. Accessed at: Ghanahealth-
service.org.

34 Ghana Health Service, p. 56.

35 Justice Nonvignon, ef.al., “Economic burden of malaria on businesses in Ghana,” Malaria Journal, 2016. Ac-
cessed at: https://malariajournal.biomedcentral.com/track/pdf/10.1186/s12936-016-1506-0

36 Daily Graphic, “Remove this heap of refuse;” May 10, 2008.

37 The World Bank, The City of Accra: Consultative Citizens’ Report Card (Washington, DC: 2010), p. 11.
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Cosmology and Development: What is the church not doing right?

In this paper, I would like us to understand cosmology, not from a scientific perspective but
from a religious and anthropological perspectives. What comes to mind immediately is world-
view — weltanschauung - a particular philosophy or view of life. In other words, the worldview
of an individual or group of people, which reflects their particular and fundamental cognitive
orientation. It implies an existential and normative postulates or point of view and helps us to
understand their value systems. Worldview is also essential in understanding one’s identity and
approach to wealth creation, fullness of life and sustainable development.

In his book, the Primal Vision- Christian Presence amid African Religion, John Taylor ob-
serves:

Christ has been presented as the answer to questions a white man would ask, the solution
to the needs that Western man would feel, the Saviour of the world of the European world-
view, the object of the adoration and prayer of historic Christendom. But if Christ were to
appear as the answer to the questions that Africans are asking, what would he look like? If
he came into the world of African cosmology to redeem Man as Africans understand him,
would he be recognizable to the rest of the Church Universal? And if Africa offered him
the praises and petitions of her total, uninhibited humanity, would they be acceptable?*®

The late Professor Kofi Abrefa Busia, a sociologist and lay preacher of the Methodist Church
Ghana, and former Prime Minister of the Republic of Ghana, observed:

For the conversion to the Christian faith to be more than superficial, the Christian church
must come to grips with traditional beliefs and practices, and with the worldview that
these beliefs and practices imply. “It would be unreal not to recognize the fact that many
church members are influenced in their conduct by traditional beliefs and practices, and
by the traditional interpretation of the universe. “The new convert is poised between two
worlds: the old traditions and customs he is striving to leave behind, the new beliefs and
practices to which he is still a stranger. The Church would help him better, if she under-
stood the former, while she spoke with authority about the latter.*

S.G. Williamson came to the same conclusion when he wrote that “there is a sense in which both
Christianity and African culture face a crisis.”*® This crisis finds expression not only in the theol-
ogy and identity of the African people but also their value systems and ethical considerations.
Africa is one continent where the numerical growth of Christianity is equally matched by the rise
of corruption and ecological degradation. In Ghana for example, the government has been strug-
gling especially in the last decade or so to stop the practice of illegal deforestation, mining and
pollution of water bodies. The government seems to be loosing the battle and had appealed to the
churches and other religious bodies to assist in fighting this crisis. These considerations bring us
to the hermeneutics of creation and the role of humankind in the mist of God’s divine purpose
for his creation. Fallen human beings have corrupt minds which is naturally alienated from the
purposes of God (Romans 3:23).

38 John V. Taylor, The Primal Vision (London: SCM Press Ltd, 1963), p. 16.

39 Kofi Abrefa Busia, “The African World View;” in Christianity and African Culture: The Proceedings of Con-
ference Held at the Accra, Gold Coast, May 2™ - 6%, 1955, Under the Auspices of the Christian Council (Accra:
Christian Council of the Gold Coast, 1955), p. 4.

40 S. G. Williamson. “Introduction,” Christianity and African Culture, p.v.
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The gospel of salvation is not only directed to the redemption of mankind but also for the
rescue of all creation (Romans 8:22-23). The pollution of our water bodies means the extinction
of aquatic organism and life, whilst birds, insects and animals who forage and sustain the ecology
by their activity of procreation and pollination may be cut short or destroyed through deforesta-
tion. Poor sanitation has resulted in millions of dollars spent on the treatment of diseases such as
malaria and sedentary, not counting the number of lost hours for productivity as a result of people
who are sick from malaria and could not go to work. These and many other problems lead us to
consider the thoughts of Kwame Bediako, regarding our understanding of the gospel and the Great
Commission. He observes, “the gospel of salvation which comes through Jesus Christ has more to
do with the nations and the things which make nations, than it has often assumed.” Bediako goes
on to explain that we have become so used to regarding the Gospel as concerned with individuals
that we are much less alert to its “fundamental relationship to those elements and dimensions of
our human existence which designate as culture - language, social values, cultural norms, religion,
political organization, ethnic identity, technology, arts and craft and economic activity” In this
process, the tendency has been to reduce the Gospel to a category we regard as purely spiritual and
has no reference to our culture or way of life. The danger here is that Christianity at best becomes
an overlay of already existing worldviews and mentalities. Thus, the Great Commission must be
understood as not just about the conversion of individuals, numbers and statistics however essen-
tial these may be, but more importantly, to know that it is about the conversion of the things that
make a nation. This obviously has reference to our “spiritual environment, the world of the spirits,
of ancestors, of the departed and the realm of the invisible, which many still affirm is real. The
Great Commission therefore, Bediako argues, is about “the conversion of cultures, and conversion
is not the overlay upon our old habits and attitudes and fears, of some regulations and traditions
and solutions which do not answer to our needs”. Rather, true evangelization and conversion is
“turning to Christ all that He finds when He meets us, and asking that He cleanse, purify and sanc-
tify us and all that we are, eliminating what He considers incompatible with Him. That is what the
Great Commission is about, the disciplining of the nations*!

Conclusion

It is without doubt that perilous events in our generation draws our attention to understand and
act decisively on the ecological crisis, particularly the threats of climate change that confronts us.
The rapid depletion of non-renewable natural resources raises the question of our responsibility
to future generations. Poverty is a function of ecological crisis. Sometimes the poor and margin-
alized are driven out of their habitat in the name of development. Uneven distribution and use
of natural resources raises issues of equity and justice. Unless the poor and marginalized have
alternate sources of food and basic needs such as fuel and shelter, they will also exploit and de-
stroy whatever natural resources are within their reach. This is the case with the rapid depletion
of forests and illegal mining called “galamsey” in Ghana. It is important to look at the ethical,
socio-cultural, religious and theological dimensions of the problem and address them appropri-
ately. The recent initiative of environmental care campaign by the Church of Pentecost in Ghana
is laudable and must be emulated by all religious bodies.

41 Bediako.Kwame, “What is the Gospel” Transformation, Vol. 14, No. 1,(January/March 1997), ,pp1-4.
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I have sought to explain that many factors account for dismal attitudes to the environment in
Africa. In the past traditional religious beliefs and cultural practices had values and principles
that ensured the preservation of the environment and natural resources. The value and respect
given to nature found expression in the myths and metaphors that described the earth in human
terms such as “mother”, and other natural elements such as the the vegetation and rivers also
assumed a divine nature which called for reverence and preservation. The people in the past,
by indigenous wisdom, understood that humanity was dependent upon the ecology for its own
survival and that treating the environment with respect and dignity was a form of worship to God
who in his wisdom created them. Thus African traditional people saw themselves as stewards of
God’s creation and by respecting the handiworks of God one showed respect to God.*

It is without doubt that “we need to evolve a form of spirituality that takes seriously our com-
mitment to the earth. Matthew Fox has coined the phrase ‘creational spirituality’...Its hallmark is
a deep awareness of God’s gifts and presence in his creation™ This is precisely what defines the
African primal spirituality, which sees God’s presence in all his creation but Western theology
understood this as “pantheism”, an anathema to true worship of God. After nearly two centuries
of Christian presence in Africa, south of the Sahara, there still seems to be a moral gab, which
can only be explained in the absence of engagement of the received Christian faith and primal
worldview and traditions.

In his response to the question, “What is the Gospel, Kwame Bediako helps us with a good
analysis of how evangelism and mission has been conducted in the past, which still leaves much
to be desired. The whole idea of conversion is a narrative that needs to be evaluated. Christians
have often been taken out of their African context in its cognitive orientation without a replace-
ment of a biblical understanding of conversion as a function of transformation and sustainable
development. To multiply and subdue the earth (Genesis 1:26-28) is not a call for humans to ex-
ploit the resources of the earth for their individual benefit but for a common good that also calls
for responsible management or stewards of those resources. It is without doubt that stewardship
is at the heart of humanity’s role in God’s creation. “The earth is the Lord’s, and everything in it,
the world and all who live in it” (Psalm 24:1). When we think of development, we must contem-
plate whose language it is and what that means. Whatever God created and said it was very good
(Genesis 1:31) must receive very good attention. As salt of the earth and light of the world (Mat-
thew 5:13fF), Christians are enjoined to set a good example by showing the way we ought to live
in God’s world. Stewardship of God’s creation is therefore a missiological imperative which the
Church cannot ignore.
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ECO-THEOLOGY IN AN AFRICAN PERSPECTIVE:
WHY THE DELAY TO EMBODY ECO-THEOLOGY
IN AFRICAN CHRISTIANITY?

Kambale Jean-Bosco Kahongya Bwiruka

1. Introduction

Known as a form of constructive theology that focuses on the interrelationship of religion and
nature, particularly in the light of environmental concerns, eco-theology starts generally from the
acknowledgment that there is an intimate connection between Christians’ faith in God as Creator,
and how Christians treat the rest of the Creation. It explores the interaction between ecological
values such as sustainability and the human domination of nature.

The historical statement of Lynn Whyte? in 1967, that the western Christianity was the most
anthropocentric religion the world has known, still differently appreciated. It has led to what has
been called “Ecological Complaint’, consisting in accusing Christianity to promote the idea that
the human dominates nature and therefore can use it for his needs.’ Some have reacted defensive-
ly, arguing that Christianity is more concerned about ecology than it is supposed to be.* However
in an African perspective, many facts could be seen as part of Whyte’s concern.

More than a half century since Whyte’s statement and all the discussion which followed, can
we then assume that Christianity has further integrated the whole creation as part of human exis-
tence even part of the divine worship, and that, the environmental promotion as well as concern
have embodied the daily life of Christians?

Obviously the universal discourse about climate change and environmental protection have
positively increased worldwide in the recent decades. Even relevant international actions have
been initiated. However, all these efforts are, in my opinion, still unevenly distributed, not only
due to the difference in geographic regions whereby the western countries are seriously aware and
taking the lead, but also due to the political influences whereby the impulse from the religious
perspectives in the African context is still very poor in this regards.

This analysis is based on the observation in the central African countries (Rwanda, Kenya, Tan-
zania, D R Congo, etc.)®, where the attitude of political leaders have shown more impact than the

1 Valerie Brown, “the Rise of Ecotheology” in http://unitingearthweb.org.au/about-us/1-what-is-ecotheology.
html, consulted on 30" May 2019.

2 Lynn White, « The Historical Roots of our Ecological Crisis », Reprinted in A. E. Lugo & S. C. Snedaker (Eds.)
Readings on Ecological Systems: Their Function and Relation to Man, New York: MSS Educational Publishing,
1971.

3 Gale Cengage, « Ecotheology », Encyclopedia of Science and Religion, see also on http://unitingearthweb.org.
au/about-us/1-what-is-ecotheology.html, consulted on 30" May 2019.

4 «Whatis Ecotheology», on http://unitingearthweb.org.au/about-us/1-what-is-ecotheology.html, consulted on
30 May 2019.

5 Since ten years now Rwanda have make an important progress in reducing the importation and the use of
plastic bags. Kenya have followed, but the experience have not yet been very successful. The case of DR Congo is
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theological discourse on eco-theology. Nevertheless, the contribution of the church in promoting
and supporting the development projects involving environment protection still is very crucial.
The most questionable aspect, in my view, is the awareness of the congregants in different churches
on the whole issue related to eco-theology. It seems that Christians are not aware enough of the
need to promote the whole creation. This lack - better weakness - of awareness could be consid-
ered as result of connection of different factors to be identified, since the destruction of the nature
is taking a high and dramatic speed, while the riposte is still very dangerously slow.

My first thesis is that historically, the discourse on eco-theology was not prioritized in the
earlier kerygmatic content of Christianity in Africa. It was even somehow contradicted by the
frequent reference to eschatology, the end-time theology, and to soteriology, especially the indi-
vidual human salvation. Secondly, methodologically, the discourse on eco-theology is today more
present in the higher level of the church organizations, involving more church leaders and aca-
demic scholars, but has not yet spread to the Christians on grass root level through a daily liturgy.
Third, theologically, new reading of the biblical texts in association of better valorization of some
African cultural values related to the traditional strategies of keeping harmony in the universe,
could contribute to speed up the collective awareness on environmental protection, in order to
mitigate the gap between the rhythm of destruction and the until now suggested solutions.

I will start with a study case done at the Université Libre des Pays des Grands Lacs de Butembo
(ULPGL-Butembo) in 2016, by Gilbert Lusenge, a pastor of the Baptist Church in Central Africa
(CBCA), one of the member church of the United Evangelical Mission (UEM) in Africa.®

2. Case study: Moderate commitment of the Baptist church (CBCA) to-
wards the plantation of eucalyptus trees.

The research was based on the role of the church in the protection of the creation, a critical ap-
proach of the commission of Justice Peace and Integrity of the Creation (JPIC) toward the promo-
tion of planting eucalyptus trees in Butembo city.

2.1. Butembo city statistics

Butembo is one of the cities of North-Kivu Province in the Democratic Republic of Congo. It is
located at more than 280 km North of Goma, capital city of the province, and at 54 km South
of the city of Beni. Butembo is at 1381 meters above sea level with an area of 190.34 km® The
population was estimated to be 917 625 in 2015, with a density of 4821 inhabitants per square
kilometre. The temperature is 18-28 grade.” The religious landscape of Butembo is dominated by
the Roman Catholic Church and protestant churches, which are mostly members of the Baptist
denomination.

more complicated, since for insecurity reasons, all the territories are not ruled by the government. Very recently
the government of Tanzania have stopped the use and the importation of plastic bacs. The deadline was on the 1%
June 2019, this can be seen in the whole country as an important decision. Earlier, the production of charcoals was
very limited, and submitted to particular regulations and restrictions.

6 Gilbert Lusenge, Le role de Iéglise face a la sauvegarde de la création en ville de Butembo. Approche critique de
Taction de la commission Justice Paix et Sauvegarde de la Création, inédit, ULPGL-Butembo, 2016.

7 See also ,Butembo City*, on https://en.wikipedia.org/wiki/Butembo. Consulted on 2™ June 2019.
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2.2. Background of eucalyptus plantation in Butembo

Plantation of eucalyptus trees is not an innovation in North-Kivu Province today. Until the end
of the colonial time in 1960, the region had some plantations of eucalyptus already. But the use of
eucalyptus was limited to specific needs such as protecting the dirt roads from erosion, burning
bricks and tiles for building purposes, fire wood in the factories, covering no fertile areas, etc.
During the next two decades, until the years 1980, local traders increased the plantation of euca-
lyptus, but its uses had not changed that much yet. Though they used it in drying coffee and tea
in factories before exportation, in this period, at least, eucalyptus wood was not used as domestic
fire wood because of its massive smoke production. Rather, wood from the large forest and other
tree varieties were more appreciated in this regard, even in building the walls of wooden houses.
The eucalyptus could only be used for carpentry, where it was most needed.

In the 1990s, a drastic change occurred in the plantation and the use of eucalyptus trees in
the region. Various factors contributed to this negative change. On one hand, economically, the
coffee price dropped on the world market, and in the region a terrible disease destroyed the cof-
fee plantations, which was the major income generating resource for many families. All the farms
were then converted into eucalyptus plantations.

On the other hand, politically, eucalyptus plantations had been used to try to escape the in-
security. Still in the 1990s, the large natural forests of North-Kivu were cut off for breeding farm
needs. Livestock was therefore the new income generating resource. But since 1994, due to the
constant presence of national and foreign rebel groups in the farms, the farmers had no more ac-
cess to their livestock. They then transformed their breeding farms into eucalyptus plantations. In
the same time, other people sold their family lands to rich people, while they could migrate to the
cities looking for more security. Since the new owners of the land could not exploit it directly for
the same insecurity reasons, they could only protect their new property by planting eucalyptus
trees on it. In this business, churches were not an exception. Most of them, in order to secure their
land from several ownership conflicts and land grabbing, they covered it with trees, among them
eucalyptus. In this setting, the relevance of the concern risen by Pastor Gilbert Lusenge about the
role of the church in addressing the impact of eucalyptus tree in Butembo City can be understood.

2.3. Negative impact of the eucalyptus tree in Butembo
Scientifically, it is known that the eucalyptus trees destroy the soil, making it more acidic and
therefore sterile. Even a number of animals and birds disappear from that ecosystem. This is the
sad situation experienced in Butembo since a while, but with an aggravation of erosion in two dif-
ferent types: the first being the rainfall erosion. This is one of the consequences of eucalyptus hav-
ing solidified the soil, making rain water flow quickly on the ground provoking terrible floods. The
second type is the soil erosion provoked by wind, which prevents the constitution of fertile soil.®

The impact of the eucalyptus trees on human health in Butembo is also visible in the regional
warming and the increase of female mosquitos provoking malaria. Up to the 1990s, the mini-
mum annual average temperature was between 15 and 18 degrees, but in 2016 the minimum has
increased from 18 to 20 degrees. This change of 2 degrees is enough to create a favorable environ-
ment for mosquito growth.

According to the report of Agence Prince France 2010, mosquitos don't survive under the tem-

8 Gilbert Lusenge, Op. Cit., p.10.
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perature of 15 degrees.” This can be proved in Butembo because before the year 1990, the city was
considered as a kind of refuge for people suffering from malaria. They could move from the warm
territory of Beni and come to spend some weeks in the cold weather of Butembo, expecting to be
healed from malaria by the cold weather. What they did not know was the correlation between
mosquitos-malaria and weather. Otherwise, Malaria was not known in Butembo city as reported
by Kasereka Ndalutwa, the Health supervisor of Butembo health zone. “The urban Health Zone of
Butembo has registered a big number of Malaria cases which did not exist before in Butembo city”."°

In the last decades, the cases have constantly increased. In 2010: 4.497 cases were reported;
in 2011: 4.541 cases, in 2012: 4.358 cases, in 2013: 4.329 and 2014: 3.989. The drop in 2014 was
the result of the distribution of insecticide-treated mosquito nets to the population.'" This result
appears on the chart here below.

2.4. Awareness of the church on the negative impact of eucalyptus tree

As social actors in the field of health care, the church leaders are perfectly aware that the degrada-
tion of the health situation is a result of climate change. For that reason, the Synod of the Bap-
tist Church has decided, in 2010, that its commission on Justice Peace and Integrity of Creation
(JPIC), which in principle was established in each protestant church under the umbrella of the
Eglise du Christ au Congo (ECC) since 1993, should help the church in fighting all kinds of in-
justice, promoting human rights. In particular, the Synod insisted on the fact that climate justice
and environmental protection should be brought on the daily agenda of each congregation. And
the budget to implement this program should be elaborated in each congregation. The goal of this
decision was to raise awareness of Christians and church leaders on the environmental issues and
to mitigate the negative impact of climate change. Therefore, the commission should involve all
the structures of the church in training and actions to promote tree planting in respect of biodi-
versity and initiating various techniques for environmental protection.'?

In addition, the Baptist Church has dedicated one week for special teaching, preaching and
implementing specific actions in the field of Justice Peace and Integrity of Creation. The program
is prepared by the leadership of the commission and it is followed in liturgy of the whole week in
all congregations."”® So elaborated, it sounds very perfect. On the higher level of the church ad-
ministration, people are aware of the danger of climate change and are really committed to make
significant changes in practical ways. But how does Gilbert sees the reality?

Five years after the Baptist church had integrated the environmental issues in its liturgy
through the JPIC Commission, Gilbert Lusenge considered that the commission was really com-
mitted in the issues of peace building, human rights protection, and advocacy for justice, etc. but
the fields of environmental protection and climate justice were still poorly addressed. Concrete
measures to restrict the plantation of eucalyptus trees in Butembo for example, were not yet elab-
orated. Therefore, people still plant it considering only the short term advantages that it provides,
like quick growth, firewood, building material, etc.'

9  Seealso, N. Barette et L. Daleau, Climat, future et conséquences, Université, 2011, p.9.

10 Kasereka Ndalutwa, Registre des données sur le cas du paludisme et des décés dus au paludisme en zone de
sante urbaine de Butembo, 2010-2015.

11  Gilbert Lusenge, Op cit., pp. 14-16.

12 Compte Rendu de la 33e AG de 'ECC/3-CBCA, Kikyo-Butembo 6-11.9.2011, p.16.

13 Mwongozo Kuhusu Mwaka wa Matengenezo na Ufuasi Bora 2019, CBCA, Goma, 2018.

14  Gilbert Lusenge, Op. Cit., p.38.
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In this region where insecurity has reigned for decades, it doesn’t surprise that the work of the
Baptist JPIC commission was more visible in the field of human rights protection and not strong-
ly on the eucalyptus tree, which furthermore, is not yet perceived by many as a green desert! It
seems to be a choice between two priorities, one touching, in short run, directly people’s lives,
and the other one touching the nature, heading of course finally and in long run to humanitarian
disaster. Such an assumption would not mean that the church is doing nothing in the field of en-
vironmental protection. Many projects are run in this regards. But people on grass root level, are
still considering them more as development projects than environmental protection strategies.

Such ambiguity in the positive commitment of the church leadership towards the climate
change and the delay, or rather, the weakness in implementation of concrete plans are not rare in
the African context. And this is not the experience only on the microcosm level of a local church,
but also on the macrocosm level of regional organizations of churches.

3. The impact of eco-theology in a Regional church organization

In 2016, church leaders of the UEM African member churches, especially from Rwanda, Tanzania
and the Democratic Republic of Congo, adopted a number of recommendations about climate
change. In a working document'®, they committed themselves to:

- Include and strengthen climate justice and environmental protection in the church Agenda
and develop a policy to make Climate change a crosscutting issue and mainstream it in all
church programs;

- Cooperate with other Churches and Institutions (NGOs, the government...) in addressing
climate change issues wherever possible;

- Create a network of churches in the Great Lakes Region to promote climate justice and en-
vironmental protection, facilitate exchange and dissemination of relevant materials and net-
work on youth action plan and environmental projects.

- Promote the production and the use of improved cooking stoves, filters and renewable energy;

- Promote conservation agriculture for land restoration through agro forestry, reforestation,
and other modern land friendly farming techniques;

- Integrate eco-theology/theology of creation and environment in theological and other train-
ing programs including development programs ...

During the evaluation of the implementation of these recommendations two years later, the

church leaders had realized that:

- Climate justice and environmental protection have been part of the annual agenda of all
Churches in different aspects: liturgy, action plan of different groups in churches, trainings, etc.

- Church leaders are supporting climate justice, promotion activities and are playing a key role (in
advocating and bringing in other stakeholders like the government, NGOs and other partners).

- Seminars to sensitize and mobilize communities in promoting climate justice protection are
continuously being done by Churches, (e.g. tree planting, using energy saving stoves, solar
home systems, waste management, rain water harvesting projects and environmental friendly
agricultural practices, etc.).

15 Workshop on the Role of Churches in Addressing Climate Change, Nyamata, Rwanda, 16 — 18 March 2016.
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Despite these successful stories, the initiative is still facing very big challenges such as:

- Limited skills and expertise in implementing some environmental activities.

- Limited financial capacities which reduce the intervention of churches in some cases.

- Due to some contextual reasons, some projects are not always very feasible (like governmental
policy, availability of local resources, etc.)

- Less involvement of some pastors in projects related to climate justice.'

The above challenges mentioned by the African regional church leaders do not clearly present

theological orientation being one of the obstacles of understanding the communion between

human beings and the whole creation. They don't even refer to the African culture or traditions

to be the causes. They rather refer to environmental expertise, financial issues, political context,

and to particular lack of interest for some pastors. Pastor Gilbert Lusenge, in his case study of the

eucalyptus in Butembo, did not mention these reasons, he rather referred to the priority of the

JPIC commission, that it’s more active on the justice side than the environmental one. Why do

environmental concerns lag behind in being integrated into collective thinking in the church?

Why are some pastors still taking distance from the issues related to climate justice? Many reasons

can be mentioned.

4. Reasons of late integration of eco-theology in African Christianity

After having observed the situation in one church organization, and working in an international
church organization addressing the environmental concern, I would then come to develop my
thesis to explain the delay of the integration of eco-theology in African Christianity.

4.1. Eco-theology as victim of the earlier kerygmatic communication of the African church
My first thesis is based on the historical content of the kerygmatic communication in the earlier
Christianity in the African context.

For a very long period, the kerygmatic proclamation of Christianity in Africa was focused on
soteriology, individual human salvation, without much link to the entire creation. eco-theology
was therefore not prioritized and was even sometimes contradicted by the frequent reference to
eschatology.

The theological understanding of “global salvation” which involves — each person, the whole
person and the whole creation —, seems to be a recent and very late theological development and
liturgical orientation in African Christianity. It’s still not yet well elaborated. The creation was
always presented, not as a divine project of which the creator was proud - as to say it is good -'":
creation was rather presented mostly as only useful for the human welfare.'®

In such a world conception, the human will consider nature as his property and can endlessly
harvest its products for his own consumption, his own good, and his own salvation. This personal
salvation has dominated the minds to such an extent that some Christians have become arrogant
and individualistic, thinking only about themselves, attaching less value to the non-human world.
And whenever these natural resources have been exhausted by human overexploitation, people

16 Evaluation of the implementation of the UEM Recommendations for Climate Change since 2016, Shyogwe-
Muhanga, Rwanda, 14-16" November 2018.

17 Genesis 1,25.

18  Genesis 1,29-30.
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and land become very poor. As a consequence, animals and humans - if they are not killed by
hunger and other disasters — migrate to other places for a better life."” That’s where the wrong
understanding of “dominion”® becomes a destructive motif for nature and humanity.

The Kenyan theologian Andrew R. Mukaria, reflecting in 2013, on the silence of the church
towards the ecological crisis happening at the Mau forest complex, which is a very important
ecological feature in Kenya, mentioned this attitude as spiritual motif. It is a ‘religious worldview
that, if not outright hostile to the natural world, is at the very least unconcerned with its state of
existence” The motif is “predicated on a vision of the human spirit rising above nature in order to
ascend to supra-mundane communion with God”” This worldview leads to the perception that the
destruction of this world equals to salvation or does not affect the personal salvation.”

In addition to this spiritual motif, the earlier kerygmatic communication of the Christianity
in Africa was dominated by an eschatology orientation with negative impact to the perception of
the nature. The constant representation of the world in a contradictory dualism: material and
spiritual (earth-heaven), present world and the world to come, the timely limited world and the
eternal world, the corrupted and paradisiac world, etc. have ended up dividing the African Chris-
tian worldview into a perishable world, represented by the world in which we live now, devilish
and fallen”?, on one hand, and on the other hand, the unperishable divine world which is to come,
waiting for the Parousia.”

In this regards, the study of Andrew Mukaria has shown that in the Kenyan context, the keryg-
ma of Parousia (next coming of Jesus Christ), have developed an escapist eschatology consisting in
minimizing attention on the life (earthly), and its afflictions in favor of rather singular focus on
the world to come. It holds the view that the believers are indeed strangers and foreigners on the
earth,” living as those just passing through, with eyes fixed on the eternal city God has prepared
for them, then believers may be justified to pay little attention to a homeland that does not belong
to them (that is the present homeland-earth).” With such an attitude, some Christians believe that
“human beings have no responsibility in what is happening; rather, they should assist by exhausting
the earth’s resources to speed up the coming of Christ”* Even if some could not consider that they
have a role in exhausting the natural resources for eschatological reasons, Andrew Mukaria states
that still they will attribute the degradation of the environment to the “will of God” or “Mapenzi ya
Mungu’, a divine order, where God is in control and human beings have nothing to do.”

Although I have not yet personally met such conception, honestly I find it very irresponsible
and devastating. In the Democratic Republic of Congo, natural calamities are sometimes rather
considered by some Christians as signs of the end-time. The eschatology theology has built in the

19 Robert Minani Bihuzo SJ (ed), Migration in and out of Africa. Jesuits Ministry Outlook, Nairobi, Paulines
Publications Africa, 2015, p.26.

20 Genesis 1,28.

21 Andrew R. Mukaria, Theological ambiguity: A challenge to a constructive Ecotheology in Africa, 2013.

22 Revelation 6,14-17.

23 Revelation 21,1-4.

24 1Peter 2,11, Hebrew 11,13-15., etc.

25 Andrew R. Mukaria,

26 Andrew R. Mukaria, Theological ambiguity: A challenge to a constructive Ecotheology in Africa, in Interna-
tional Journal of Current Research, Vol.5, Issue 5, pp.1255-1261, May 2013. Available on https://www.academia.
edu/3462529/Theological_ambiguities_A_challenge_to_a_constructive_ecotheology_in_Africa, consulted on
30 May 2019.

27  Andrew Mukaria, Op. Cit.
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Christian mindset a belief that they are the last generation to live on earth - Kizazi cha mwisho
- many Christians believe that the end-time is very close and that the environmental crises are
evident signs of it, referring to a literal interpretation of the apocalyptic biblical texts in the gos-
pels and the Revelation.?®

4.2. Eco-theology a discourse in high spheres of the church

My second assumption is related to the communication approach on eco-theology. In my view,
eco-theology has been until now a discourse in high leadership spheres of the church, and the
message has not yet reached the African Christianity on the grass roots level. Likewise, many ini-
tiatives are done on an academic level, books are written and put in libraries, and conferences are
held in higher spheres of the society, etc. but most of these important activities are not transmit-
ted to the low levels of society, in order to meet people in their daily lives and activities.

On the side of the church, very good decisions have been taken by synods, assemblies, etc.
regional organizations, etc. But the appropriation of all these initiatives by the congregants can be
done only if this knowledge is fully and perfectly integrated in the daily church liturgy, not only
one week per year. I mean, the hymn book, the songs of choir groups, the daily prayers, the bibli-
cal texts to be read, even the preaching should be impregnated by ecological concerns and valori-
zation. Then the development of economical, and social activities on the grass root level should be
promoted in the way that the human regains his understanding that he belongs to the nature and
therefore, has a huge responsibility of protecting the nature, as his own life. But, since the church
cannot impose its view like the political leaders in the region, training, teaching, preaching and
interacting will be the best tools.

4.3. Revalorization of eco-theology through a new reading of the Bible and better consideration
of African traditions

My last thesis is based on an intercultural theological approach. There is a need of a new reading
of the biblical texts in association of better valorization of some African cultural values related
to the traditional strategies of keeping harmony in the universe. This connectivity of biblical and
cultural theology could contribute to speed up the collective awareness on environmental protec-
tion, and try to mitigate the distance between the higher rhythm of destruction and the very slow
speed of until now suggested solutions towards the climate change.

The recent change in the kerygmatic communication of African Christianity referring to a
global salvation is still very new and not well integrated in the collective mindset. However, theo-
logically, this global understanding of salvation is clearly developed in the bible. For example, the
apostle Paul links the fall of human beings with the suffering of the whole creation. Therefore, the
creation itself is waiting for salvation.” For the apostle, there is no individual human salvation
without the general salvation of nature, since the human fall has resulted in the fall of the whole
creation. A second text which can be mentioned is the salvation of the biblical city of Nineveh
motivated not only by the big number of people unable to distinguish their right hand from their
left, but also because of the multitude of animals in the city.*® For Christians, such biblical texts
and many others, should be utilized to speed up the integration of the whole creation in the lit-
urgy as well as in the hymnology and in the practical life of the church.

28 Luke 21,25-28.
29 Roman 8,19-23.
30 Jonas4,11.

128 Kambale Jean-Bosco Kahongya Bwiruka



There is also cultural potential which could be useful in the process. The African concept
of bondedness of life, mentioned by the Malawian Hervey Sindima, is of such African richness.
Bondedness is based on the consciousness that all creatures are part of all others, that humans
share a common destiny with nature.” So, for Malawians, in the human sphere, the process of life
achieves fullness when humans are richly connected to one another, to other creatures, and to the
earth itself. Humans realize their own fullness by realizing the bondedness of life.*> This concep-
tion shared by many African cultures can be really relevant to promote Ecotheology in African
Christianity. This consciousness of mutual connectivity of human and non-human, is the result
of the perception that, the nature is not an empty impersonal object or phenomenon, rather it is
tull of religious significance. God, who is invisible, becomes visible in and behind these objects
and phenomena. They symbolized or are the manifestation of the invisible world. The invisible
world presses hard upon the visible: one speaks of the other, and African peoples see that invisible
universe when they look at, hear or feel the visible tangible world. So the physical and the spiritual
are two dimensions of one and the same universe.”

Historically, this traditional African perception was deeply challenged, even destroyed in the
time of colonialism and Christianization. Sindima states that with the imposition of Western
cultural views, the African hermeneutical process, by which African people appropriated their
own heritage, became so impaired that the Africans ceased to understand their world through
their own cultural system or through the symbolic interpretation given by their cosmology. To-
day, pursues Sindima, this impairment prevents the traditional concept of the bondedness of life
from being an organized logic informing African life and practice.’* He then suggest that African
Christians should rediscover traditional African values and rethink Christianity in an African
way.” In this way, African tradition is rich and still has a lot to offer to Christianity, for example
the traditional system of keeping harmony within the universe.

Another African cultural richness that Christianity can refer to in promoting eco-theology
could be the idea of maintaining harmony or balance between the two spheres of universe - vis-
ible and invisible -, and among all beings. This is, according to Laurenti Magesa, the Kenyan au-
thor of culture and theology, the most important ethical responsibility for humanity, and it forms
the basis of any individual’s moral character. Even more significantly, however, it determines the
quality of life of the human community in the universe and the quality of the universe in itself.’
Without harmony, greed, selfishness and exploitation - in a word, chaos - set in and triumph
over universal moral order. Chaos does not imply simple disorder; it risks putting relationships
between the two spheres of the universe on a collision course, inviting great suffering for the hu-
man community.

To emphasize the connectedness between humanity and creation and to ward off the chaos
that might ensue if this bond is not respected, African Religion erects a system of totem and ta-

31 Harvey Sindima, “Community of Life: Ecological Theology in African Perspective” in https://www.religion-
online.org/article/community-of-life-ecological-theology-in-african-perspective, consulted on 30th May 2019.
See also Charles Birch, William Eaken and Jay B. McDaniel (eds.) Liberating Life: Contemporary Approaches in
Ecological Theology, Orbis Books, Maryknoll, New York 10545, 1990, pp. 137-147.

32 Harvey Sindima, Op. Cit., p.6.

33 John S. Mbiti, African Religions ¢~ Philosophy, East African Educational Publishes Ltd., Nairobi, 2015, p.55-56.
34 Harvey Sindima, p.3.

35 Harvey Sindima, p.6.

36 Laurenti Magesa, African Religion. The moral traditions of abundant life, Nairobi, Pauline Publications Africa,
third reprint, 2011, p.73.
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boos. A totem is any species of animal or less often a plant or species of it, or even in some cases,
a force of the nature, such as rain, water or lightning, which is perceived to have a special relation-
ship with a given clan. A totem is seen to incorporate or be an expression or representation of an
ancestor of the entire clan. Different clans cannot have the same totem. The totem is understood
to have responsibility of protecting the clan. But the obligation is mutual: if the totem cannot
harm its tutelaries, the members of the clan must also not kill or harm it in any way. If the totem
is an animal, the member of the clan cannot eat its meat. This prohibition is the taboo, which is
perceived to contain within a certain assumed danger, that always has repercussions against any-
one who transgresses it.”

In an eco-theological perception, I could say that the system of totem connects human and
non-human in a mutual respect, acceptance and protection. It contributes also to protect biodi-
versity. I still remember since my childhood, some species of bird and animals that I was forbid-
den to kill or to eat. They were considered to belong to our families as totems, some from my
father’s clan and others from my mother’s clan. But today, nobody is considering totem, since
from the African Christian view, cultural traditions and beliefs were labeled as paganism. African
Christianity still can refer to such a system not as totem, but as a mean of setting limits in human
consumption and developing new connections to the nature which is unfortunately disappearing.

5. Conclusion

African Christianity has a delay in reacting to the climate change. However enormous efforts are
taken, but face obstacles of a different nature. These obstacles can be, first, the historical context
characterized by a theological orientation which separates humans and the rest of the creation,
presenting only humans to be the most important creature. The revalorization of the global salva-
tion is the way out of this.

Second, the nature of approaches used until now has led to the problem of keeping the dis-
course on eco-theology in the higher spheres of society and church organizations. More efforts
should be put on the work on the grass root level, to involve the entire church, and the entire
society, so that the speed of the positive change can be enhanced.

Last, the African traditional practices could cease to be globally labeled as “paganism”, but
considered as initiative potential to enrich the understanding of interconnectivity between hu-
man beings and nature. This will encourage African Christians to feel not ashamed or guilty when
referring to their own traditional conception system.
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MAPPING RECENT MAJOR ECO-THEOLOGICAL
INITIATIVES FROM SCANDINAVIAN PERSPECTIVES

Henrik Grape

Let me start with a little reflection on the term “eco-theology”. The headline of the session allo-
cated to me reads “Mapping recent major eco-theological initiatives — Exploring the ground. This
is a title which is fine and understandable. This needs to be done. At the same time, after being
interested in eco-philosophy and eco-theology since I stumbled over the concept as a young stu-
dent at Uppsala University in 1980, I have some problems to label some kind of theologies as
“eco-theology” and others as not.

I think that any theology of today must take the context seriously. Humanities largest question
of today is how we shall live together on an Earth that — as we now know - has boundaries that
we as human beings started to transgress.

This is a totally new situation. We live in the aftermath of a huge transformation during the last
century with great improvements on many fields of human life like health, technology, science
communication etc. And those in power have a mindset still coined by the last century in their
understanding of development and building society. Add to this a quadrupled or so, increase of
inhabitants of the earth, and you see which challenges we are facing.

A theology that is living must face this new situation. Sometimes it is called eco-theology, but
that might lead us wrong. It may point in a direction that this is a special form of Theology for
green geeks or those who just like to be out in the nature for recovering. A middle class hobby!

I know that this is not the case about those who think of themselves as eco-theologians. My
point is that every contemporary theology must have a reflection over what the gospel means in
a time of urgency to act on climate change and other systematic ecological challenges. It must
reflect upon what it means to be church in a time when bio diversity is being lost at a rate that will
have great impact on human life in the coming days.

Every theology of today must in some way respond on the justice aspect on how to transform
a society from an extractive, accumulative and economic growth-oriented track to a just transi-
tion, to a circular and sharing society that respects the planetary boundaries and also taking care
of the most vulnerable. And those might be the poor, coming generations or Creation itself.

So with that said, I will try to sketch a picture on how this challenge is met in the context of
Churches in Sweden with a focus on Church of Sweden.

The issue of environment has gone from being a small activist based group inside church of Swe-
den to a main stream work that is embraced by most of the congregations but not always actively
working on today.

In the tradition of issuing Bishops letters from the Church of Sweden bishop synod, a first let-
ter was written in 1989. It was the bishop of the diocese of Linképing, Martin Lonnebo, who took
the initiative together with Stefan Edman, a Swedish biologist and “adult educator” and also an

Mapping Recent Major ... 133



advisor to the Swedish prime minister." The text was issued as a letter from the bishops of Church
of Sweden. This was the first step that focused on the relation between theology and environment.
It was one part about theology and some church fathers and another part on contemporary envi-
ronmental issues. It was a start.”

In 1992 as a response to the call from WCC group attending the Rio meeting and picking up
the challenges from Rio summit 1992, a voluntary network around environment in Church of
Sweden saw the light of day. Very small financial resources but a lot of will and spirit gathered the
enthusiasts in Church of Sweden to push for an environmental agenda for the congregations. All
from the start it was important to keep to connection between theological reflection and more
concrete action. To keep in mind what is the church identity in this environmental work. This was
not formulated by people from the academia or professional theologians, it was driven locally and
invited local parishes and congregations to reflect on both the biblical text and the environmental
context. This was a challenge for many and still is. The challenge for the theologians in the con-
gregations, like pastors, was to not be an expert or authority on environment issues but to reflect
on environmental problems and share thoughts. For those driven by a will to concrete action the
challenge might been to reflect upon theological implications of environment.

For this work a tool was constructed called Environmental Diploma for congregations work
on sustainable development. At start it was a simple model with check lists. This was developed to
a more complicated audit scheme with a standard to fulfill. That involved to do an analysis of the
status of the congregation when it comes to the environmental impact and setting goals/targets
for the work and after that evaluation and follow up. Even the standard, that was to some extent
similar to the industrial methods like ISO 14001 or EMAS system, was developed and tailored
between 2000 and 2004 by people employed at the national office of church of Sweden. Today we
have it as a free tool for congregations to voluntary use and it comes with rather low costs. But,
the important part of this project is that it should combine a theological reflection with a more
structured work for the practical work to lower the environmental impact of the activities of the
congregation.

This is the important part if we look at it from a theological perspective; to combine reflection
with action. And this is also the hard part. Some are more interested in the hands on work and
not too happy about doing the reflections. Some are more or less lost in the practical parts but
enjoy the reflections.

I think of this as a pattern for the Swedish context on eco-theology. It is often locally initi-
ated and builds on a common reflection on how we as local church should, in our local context
respond to the ecological issues that we meet. That means that we have many different initiatives
and network with different ways of taking the challenge.

But I want to exemplify what has been happening during the last decades that can give a pic-
ture of the eco-theological work in Sweden

I will start with the Uppsala interfaith climate summit in 2008. As a part of the preparations
for a good outcome of the Copenhagen COP in 2009 the Archbishop of Uppsala initiated a sum-
mit for faith leaders from all great traditions to meet and to sign a climate manifesto named “

1 See also: http://www.hammarbykyrkan.nu/boktips/stefan-edman-martin-lonnebo-jordens-och-sjalens-over-
levnad

2 See: https://www.svenskakyrkan.se/klimatbrevet; https://lutheransrestoringcreation.org/reflections-on-swed-
ish-bishops-letter-on-climate-change/
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Hope for the future! “* (and this is ten years before “Fridays for Future”) . The content of the mani-
festo was both appeals to the global political leadership as commitments from people of faith. *

You can always debate about how useful or instrumental these kinds of documents really are
but one effect is that for those involved it starts many other processes. For church of Sweden this
was the start of divesting from fossil fuels®, which means coal and oil. This was finalized in 2014
when the natural gas was out of the portfolio as well.

The chain effects from preparing and making statements are often underestimated. For church
of Sweden the Uppsala interfaith manifesto meant that climate change was identified as a main
stream church subject. It was regarded as a theological subject that must be reflected. The strategy
to keep a theological reflection together with concrete action was paying back in some sense.
But we should also keep in mind that the development aid is a part of Church of Sweden, now
called Act Church of Sweden, at the same time pushed for climate action. This also influenced the
church to reflect more on eco-theological issues. I think that the last lines of the manifesto pretty
much sums up were we were at that time:

“As religious leaders and teachers, we want to counteract a culture of fear with a culture of
hope. We want to face the climate challenge with a defiant optimism to highlight the core
principles of all major sacred traditions of the world: justice, solidarity and compassion.
We want to encourage the best science and political leadership. We commit or communi-
ties to fostering a spirit of joy and hope in relation to the greatest gift given to us all - the
gift of life” Uppsala Interfaith Climate Manifesto 2008

The Christian Council of Sweden formed a climate change group in the beginning of 2000. With-
in this group the different member churches shared their work on environmental issues and ar-
ranged seminaries on the topic. It was also the group who shared and promoted the Creation
time/Season of Creation material for many years. Even though this is not even now fully em-
braced by all churches and congregations it is growing. After some years, in 2013, a common
document for all the member churches in the Christian Council was formulated. Protect the Earth
that God loves® is the name of the document and was endorsed by the board of Christian Council
and formulates common understanding of climate change and our Christian tradition.

2014 the Church of Sweden bishops synod released a Bishops letter on climate change. It is
little booklet with a short summary of the science of climate change, a short recapturing on what
in human behavior and understanding means to the problem and some theological reflection as
well as some calls to the political leadership as well as commitment and calls to the congregations
to act on climate change.

This letter manifested the climate issue as a genuine theological issue that we as church cannot
have in our reflections on being church in the 21 century. Later this year an updated edition will
be released.

At the same time there are at least three different Swedish eco-theological networks that meet
regularly and discuss different aspect of theology/being church and the different sustainable is-
sues that we stand in front of. From members of those networks different publications have come

See: https://www.oikoumene.org/en/press-centre/news/uppsala-manifesto-demands-action-on-climate-issues
See also: https://www.svenskakyrkan.se/Sve/Bin%c3%a4rfiler/Filer/4b2c2f28-bedb-44cc-90be-b83efe397b9b.pdf
See: https://gofossilfree.org/church-of-sweden-completes-full-divestment/
https://www.diakonia.se/en/Info/News--Publications/Latest-news/booklet-climate-development/; https:/www.
skr.org/wp-content/uploads/2018/10/protect-the-earth-that-god-loves.pdf
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out. One was released by the most northern diocese with the title Sustainable life with a special fo-
cus on what this means in an Arctic context. Another diocese have by their bishop done extended
courses in eco-theology for all the pastoral workers in the diocese and at the same time investing
in solar cells at some of the roofs of their buildings. In the most southern diocese in Sweden in
the town Malmo, close to the Danish capital Copenhagen, a congregation did a special work on
the altar flowers and called it the The Altar table of solidarity.

I could go one with different small things that is happening and mostly not synchronized.
They are driven very much by the local context but often inspired by the more national contribu-
tions like the bishops letter or the Christian Councils text or Season of Creation.

Last I want to share with you the Storforsen appeal. In 2015, after years of discussions Church
of Sweden together with the Canadian Council of Churches finally gathered church leaders from
different churches in Canada and the Nordic countries together with indigenous people of the
Arctic. It was on Future of Life in the Arctic - The Impact of Climate Change. Indigenous and
Religious Perspectives’” And it underlines that

“Climate justice for the Arctic is a spiritual issue, and the power to change comes from
spiritual sources. Climate justice is intergenerational, needs to include the peoples of the
Arctic, and calls for common but differentiated responsibilities.”

It also point out the important contributions from indigenous people

“The ancestors and Indigenous Peoples bear witness to a worldview, spiritual relationships
with the land, animals, water, and the Creator, and traditional practices. We believe these
are indispensable resources for addressing climate change”

The appeal from Storforsen® is a unique document formulated by church leaders and indigenous
together after sharing stories about what we see and hear. I think that indigenous outlook on the
world and the spiritual traditions is much needed to transform our world to a more sustainable
and equitable world.

“We have gained a new respect for the interconnectedness of spirit and nature. For exam-
ple, berry picking is itself a spiritual practice; it connects us to the land and its spirit. This
seasonal and community activity illustrates and reminds us of the way to live together in
our common home (oikonomia, economy, or rules for thehousehold): sharing and equity,
the participation of all, respect for the land, and the enjoyment of its fruits”

This I my very short and fragmented illustration of what eco-theology that I can observe from
the Swedish context. Of course there are other things that happens. More books and writings are
evolving, we are looking for opportunities to work together with universities around these issues,
we have an interfaith cluster group on water with Stockholm International Water Institute a and
other things. To sum it up I could say that eco-theology is growing but not always under the label
of eco theology, more as a theological answer to the urgent questions of today.

7 https://www.councilofchurches.ca/news/arctic-future/;  https://www.oikoumene.org/en/press-centre/news/
churches-address-impact-of-climate-change-on-indigenous-peoples-in-the-arctic

8 https://seors.unfccc.int/applications/seors/attachments/get_attachment?code=31PH3RDTUOGN3MOSIG
AIFZ6QBSVRSQL2
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THE ROLE OF INTERRELIGIOUS DIALOGUE
IN PRESERVING THE ECOLOGICAL ENVIRONMENT

Indonesia as an Example

Andar Parlindungan / Daniel Sinaga

In this millennial era, issues of preserving an ecological system have become trendy global top-
ics. This is due to the problems of justice and the integrity of creation particularly concerning the
inter-generational Justice. Everyone has the right to enjoy a decent life, including the next genera-
tion which also has the right to enjoy the created things by God in this world. The question is what
will we leave as an inheritance to the next generation when the environment is left unprotected?

The issue of this global environment has been discussed in June, 1992 in the Summit Confer-
ence in Rio de Janeiro held by the UN (United Nations Organization). Delegations from many
countries have raised the issue of the degradation of the global ecosystem due to the massive in-
dustrial revolution which has a fatal effect on human life globally. Ecological degradation with the
effect of climate change worsens the life conditions of communities. The people whose lives rely
directly on natural resources are most susceptible to sufferings by the climate change. Policies by
the UN are obviously to protect people who are exposed to physical suffering by climate change
so that they can enjoy their rights to experience a decent life.

The procedures of dialogue on the ecological system have been set up by a UN council called
the United Nations Framework Convention of Climate Change or UNFCCC that was specially
established to tackle and arrange frameworks globally to address climate problems. The arrange-
ment was made in the Conference of Parties (COP) where the stakeholders from government and
non-government bodies met to design the frameworks. In 2015, the 21st COP in Paris was one
of the milestones to show this global movement in which about 189 countries had ratified what
is called the Paris Agreement with the target ambition of 1.5 degrees. The interesting event of the
COP in Paris was that the meeting was also supported by International Religious Organizations
for Humanity such as Act Alliance, Islamic Belief, Bhramakumaris, Fransiscan International and
SO on.

In spiritually based movements, there are NGOs, Green Faith that work to educate people
about the problems of climate change. The organizations which have existed since the Earth Sum-
mit of 1992 in Rio have made great changes especially in the spiritual education in the teaching
of religions. In the 23" COP in Bonn, the Green Faith proposed three changes of lifestyle with the
motto “Walk on Earth Gently” such as a) reducing the family emission, b) reducing transporta-
tion emission and c) reducing meat consumption. The three points are the key factor to deal with
the life changes because when the climate changes, the lifestyle should also be adapted to it so that
people can live in balance.
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Significant Roles of Indonesia for Climate Justice

The Eco-Theology conference, which was held in Wuppertal from 16 to 19 June 2019, discussed
intensively about the roles of inter-religious communities on how the ecumenical and religious
communities should support and struggle for this process. In particular, the churches and our
ecumenical movement should be aware that the Christian communities live together with the
pluralistic societies such as in Indonesia. For the Indonesian, diversity is God’s grace for the
nation. It is naive and inadequate if the churches are still imprisoned with exclusive fantasies
that the struggle for climate justice can be handled only through their ecumenical movements.
The global churches must expand their ecumenical movements into interreligious movements
through awareness education, joint agreements for a concrete action against all forms of environ-
mental destructions in Indonesia and globally. Therefore, this question is always relevant for me
on why the roles of Indonesia are very strategic to fight for climate justice?

Indonesia as the largest Muslim population in the world consists also of multi-religious and
cultural societies such as Christianity, Buddhism, Hinduism, Confucianism and hundreds of
local religions. As a country with the number of more than 250 million inhabitants, the vivid
roles of Indonesian populations are quite strong in several social political instruments. How-
ever, the roles of Indonesian populations and governments in climate issues have been ques-
tionable. We have to mention some cases of systemic environmental destructions where many
devoted religious communities live. It is reported that the statistic of forest fire damage has
increased rapidly in Sumatra and Kalimantan provinces, the air of Jakarta is claimed to be the
worst in the world, and the cases of land grabbing of indigenous people for palm oil plantations
and large-scale business ventures. Those cases have proven that Indonesia is still unware of the
realities of our mother earth. Religious communities in Indonesia fail to create a vivid aware-
ness on protecting and preserving God s creation. Dr. Kambale Kahongya (DR Congo) and I
shared our non-western experiences on preserving the earth in a public discussion in Kirchen-
tag (German church convention) 2019 in Dortmund. We shared our ideas that the absence of
environmental awareness in Asia and Africa is inseparable from the realities of massive poverty
of the entire religious populations in the global south. Unfortunately, consumers of environ-
mental damage in the global south are the populations who live in Europe and North Amer-
ica. In our understanding, the matter is ecology and sustainability is how to stand for justice,
equality and equity. As long as our world stake holders are not seriously reforming our global
economic systems, which are still dominated by neo-liberalistic and capitalistic economic ori-
entations, so our struggle for climate justice will always end in vain. I agree with Prof Petros
Vasiliadis who emphasized an interrelation between ecology and economy in his presentation
in the conference of Eco-Theology in Wuppertal. He says: “The ecumenical mission statement
is making a consistent use of the inter-connectedness of ecology with economy, something that
Pope Francis had thoroughly examined in his Evangelii Gaudium and frequently repeats in
Laudato Si”* Issues of climate justice must be seriously linked to equitable socio-economic poli-
cies, so that the religious communities are encouraged to formulate a joint movement to resolve
these challenges. Moreover, if we base our ecological concerns on economic systems and justice,
conversations of interfaith theology and the roles of the faith based organizations are becoming

1 Petros Vassiliadis, Integral Ecology in the Witness of the Orthodox Church, Eco-Theology Conference in Wup-
pertal, June 16-19, 2019.
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remarkable, because the whole religious societies are affected by economic and social injustice
in their regions in Indonesian.

Nonetheless, we witnessed serious efforts in the President Jokowi’s administration to work
on climate justice which have involved various elements of the religious communities. With-
out joint participation among religious societies and faith based organizations, commitments to
proceed the climate justice’s campaigns will only be a matter of conversation on the table. Indo-
nesia, during the President Jokowis administration (2014-2019), in particular has taken many
important roles in saving the environment. In the COP meeting in Paris, Indonesia expressed its
participation in ratifying the Paris Agreement. In following the spiritually based movement like
Green Faith, in 2015 the Minister of Environment and Forestry, Dr. Siti Nurbaya with religious
prominent figures endorsed the establishment of Standby Earth Movement led by Prof. Dr. Din
Syamsuddin. This movement is the realization of the participation by interreligious organiza-
tions in setting up dialogues about the ecological environment. The guests who were present in
the event were from the Indonesian Council of Ulema (ICU), Buddhist Monk Council, United
Indonesian Churches (UIC), Hindu Council, Indonesian Chinese Religious Council, Nahdlatul
Ulama (NU), Muhammadiyah, and Indonesian Mosque Council. They declared the movement in
the International Peace Day on the 21st of September 2015.

In 2017, the ICU started a program called Eco-Mosque established through their website
which provides directions in building a more ecologically friendly mosque according to the
teachings of Islam. Meanwhile, the UIC itself issued out programs of Nature Friendly Churches
(UFC) carried out by the Council of Field Workers of the UIC in 2013 by adopting the pro-
gram implementations of Green Church from the Canadian Center for Ecumenism. Although
the books of instructions have been published, however, the implementation has become a big
challenge. Still few people know about the above-mentioned documents and so the progress of
the programs is very slow. The writer has particularly observed the churches as members of the
UIC which have conducted many activities concerning the enviromental protection, however,
they were exclusively done. Ideally, such actions and activities should be performed inclusively
because environmental protection is the duty of all people together.

In the 23rd CODP, it is expressed that spiritual leaders should be the models to bring the people
to make changes. A spiritual leader must be a key model of life to other people both in behavior
and lifestyle. Therefore, in saving our ecological environment and climate change, we expect the
spiritual leaders to understand and recognize what should be done together to solve the prob-
lems of injustice. In the various contexts in Indonesia, the dialogues among the high level people
should be continued on the grassroot level of people so that the dialogue brings greater positive
impacts. There have been interfaith activities to learn about tolerance and peace among human
beings, however, interfaith dialogue about ecological environment means that we as humans not
only live peacefully among ourselves but also with the ecological environment (Psalm 96:11-12
and Hadith Ahmad bin Hambal?). One strategy that I could suggest in our theological confer-
ence is to formulate fundamental theological statements for a friendly environment. It invites the
role of religions and also their worshippers to have a dialogue and dia-praxis, actions as climate
protection strategies must be seriously followed by all faith-based institutions and actors. Mutual
dialogues of the holy scriptures on human responsibility for God s creation is highly needed
because one fundamental religious mission in the world is to transmit the positive impacts of reli-

2 “Whoever kills a child, cuts a fruiting tree, kills an animal to take its skin, kills farmers or parents who did not
join the war, then he will not return in a state of wealth”.
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gions and beliefs in order to sustain and maintain our life and the life of our future generations. A
theological dialogue on climate change can become an effective approach for deepening dialogue
for more extensive, strategic and relevant issues about the role of Dakwah and Mission in the
Muslim and Christian communities. Therefore, such a conference with participations of diverse
faith-based institutions and academicians is strongly encouraged in the near future.

The efforts to construct interfaith dialogue should be performed not only once but also con-
tinuously so that people can understand their duties and responsibilities to protect the environ-
ment. Spiritual leaders should be the frontline guards to lead the followers to adopt the sustain-
able, millenial lifestyle. This is our commitment to reach a sustainable life in the various contexts.
We believe that there will be new movements in Indonesia which focus on the present millenial
lifestyle that produces more sustainable life. Through interfaith dialogue it is expected that the
discussion can be significantly carried out and continued until the target of the motto “Walk Gen-
tly on Earth” is successfully reached.
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ALTERNATIVE CONCEPTS OF GROWTH
AND THE ECOLOGY OF LIFE IN CHINA TODAY

Theresa C. Carino

Let me begin by giving a brief overview of the context in China today. To say that the lives of
the Chinese have been heavily impacted over the last 40 years in the midst of rapid change is an
understatement. The economic and technological reforms created a paradigm change for the Chi-
nese people. We celebrate the fact that it has lifted 800 million farmers out of poverty in a short
span of 40 years. But the cost was immense, especially to the environment. For many Chinese
people, the state of the environment is a serious existential problem.

China’s environmental damage

Seven years ago, I researched on the impact of Amity’s water projects in Guizhou and Guangxi,
which are among the poorest provinces in China. Here are some statistics on water pollution:

- 2007: 30,000 rural children died annually from diarrhea in China

— 2009: more than one-third of rural residents in China lacked access to safe drinking water

- 2 million people drank water high in arsenic

- 63 million people were at risk from fluoride poisoning

- 2013: it was finally publicly admitted that there were 350,000 new cancer patients every
year and many came from “cancer villages”, near sources of pollution.!

Water pollution comes from industry and intensive agriculture such as fertilizer and pesticide
runoff and intensive animal production enterprises. There are also other statistics to show the ex-
tent of pollution in soil, water and air and its impact on the Chinese population and environment
which this paper will not elaborate on.

China’s pollution is a global issue: Whose responsibility is it to fix this?

Suffice it to say that industrial pollution is a major problem in China, where massive, low-cost
manufacturing has taken priority over environmental protection. It has been pointed out by Chi-
nese anthropologist Dan Smyer Yu that “China is a global factory. However you consume, what-
ever you consume, pay attention to the label ‘Made in China So each of us has a responsibility
for the environmental practices in China. China’s environmental issue is a global issue. We have
to take responsibility, each of us

1 These statistics are found in Theresa Carino & Ying Xie, “Water and sanitation in six villages in Guizhou and
Guangxi Provinces, China: a critical perspective” in SPECIAL ISSUE: Water Suppy and Sanitaton as ‘Preventive
Medicine’: Challenges in rapidly growing economies, Water International Vol 38 Number 7 November 2013, 954-966.
2 Dan Smyer Yu, Director Himalaya Research Center, Yunnan Minzu University. See Dan Smyer Yu, Ecological
Civilization Proceedings, International Conference on Ecological Civilization. Ecologicalcivilization-ibook com-
pressed. Yale Center, Beijing. June 16, 2015, 20.
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The world decided to make China its manufacturing hub - 50% of all global production was
brought to Chinese factories. All of us have or wear “Made in China” products. The ethical issue
this raises is: whose responsibility is it? In China, some environmentalists argue that western
societies and companies who have made China the “factory of the world” have an obligation to
contribute to the cleaning up of the environment. Chinese activist Ma Jun founded an NGO,
the Institute of Public and Environmental Affairs (IPE), to fight factory pollution by means of
transparency, accessible data, and public information. He makes a list of polluting companies in
China then IPE takes its concerns to the global level, to customers of the polluting factories. For
instance, IPE has contacted big buyers, including Nike, Walmart, Gap and H&M when it found
that its Chinese suppliers have not been compliant with environmental regulations. They were
then the ones who put pressure on their Chinese suppliers.’

Chinese Environmentalists: transformative values and ethics emerge
by integrating learning with practice

a. Focusing on the practical and the existential

Most Chinese environmentalists tend to focus on the practical, not the philosophical. For them,
it is an existential issue. Zhao Zhong who is leading the fight to save the Yellow River says: “It
is not a question of whether I like or not like living here. This is where I live,” he said. “I will do
what I can* Today, green groups constitute the largest and most developed sector of China’s na-
scent civil society. Activists like Zhao Zhong are on the leading edge of environmental campaigns
bringing about a remarkable evolution in how people in China think about watchdogs, the public
sphere, and government accountability.

b. Changing mindsets and values through practice and collective reflection:

Some Chinese NGOs have been doing consciousness raising and educational work such as the
Shangrila Institute for Sustainable Communities. According to its Director Liu Yunhua, her NGO
started a project called “Water School China” and has worked with more than 130,000 students
across four river basins. She believes that learning comes through practice: “only when everybody
takes action, when everybody starts to think and everybody puts their heart in things—that it is
only then that we can see a hope, a change, in the future”® Social learning, she contends, is re-
quired to build a way for people to reflect together on shared values and ethics, and to deconstruct
what is currently being practiced, so that something new could be constructed. Being ecologically
aware, and not wanting more, are concepts deeply rooted in Chinese traditional culture. Learning
emerges from projects with children, with the community, with nature reserves, with monaster-

ies, with government, and with businesses. These can be great platforms to engage this kind of
learning, and to engage in a kind of social movement or people’s movement.

3 Fred de Sam Lazaro, In China Environmental Ethics http://pulitzercenter.org/reporting/china-environmen-
tal-ethics downloaded Nov. 17, 2017| PBS Religion & Ethics NewsWeekly.

4  Christina Larson, “China’s Emerging Environmental Movement” in Yale Environment 360,

June 2, 2008 (Yale School of Forestry & Environmental Studies).

5 Li Yunhua, Ecological Civilization Proceedings, International Conference on Ecological Civilization. Ecolog-
icalcivilization-ibook compressed, Yale Center, Beijing. June 16, 2015, 19.
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Developing role models of Ecological Civilization

Some scholars have held up Yunnan Province as a role model in building ecological civilization
in China. It is part of the eastern Himalayan region recognized as one of the top 10 biodiversity
hotspots of the world. One of the richest natural genetic pools in the world, it hosts the greatest
number of biological species of any province and has one tenth of China’s forests. In 2009, pro-
vincial leaders formally issued a plan called “Ecological Health as the Foundation of the Prov-
ince” Three important aspects of promoting an ecological civilization were identified: ecological
consciousness, ecological protection systems, ecology conserving behavior” According to Chinese
anthropologist Dan Smyer Yu, what seems to be more important is to spread ecological culture
and cultivate ecological consciousness paying attention to how we consume and what kinds of
choices we make.

Yu also speaks of the need for a cosmo vision based on smaller, viable communities. Given
Yunnan’s ethnic and ecological diversity he proposes that ecological civilization should encom-
pass efforts to identify and revitalize “native peoples existing ecologically sustainable modes of
being which are grounded in their ancient environmental knowledge and practices”” It means a
willingness and commitment to relearn and experiment with new meanings and applications of
the eco-spiritual wisdom of both ancient and modern origins in a renewed appreciation of the
Earth as a “living being”.

Earth as a Living Being and the Ecological Temple Network

The notion of the Earth as a “Living Being” is common to both Buddhism and Daoism. This belief
undergirds many of the efforts by Chinese FBOs to conserve the environment. The Chinese Dao-
ist community, for example, has set up a Daoist Ecological Temple Network, consisting of more
than 200 online members.

Since 2008, this network, which was established through collaboration with ARC (Alliance of
Religions on Conservation, headquartered in London) has been adding ecological dimensions to
all Daoist businesses and industries. One example is the sale only of low pollution incense sticks.
The network has effectively reduced the burning of candles to just three electric ones per temple.
It has also reduced the use of rhino horns and bear bile in traditional Chinese medicine and plan
to eliminate their use. There is a strong effort to eliminate the use of ivory.

The network has called for more environmentally friendly forms of annual pilgrimages as mil-
lions of Chinese visit sacred mountains and temples every year. Other efforts include:

1. Ecological education and training

2. Advocating simpler lifestyles

3. Building ecological temples

4. Building and maintaining a Daoist Ecological Protection Network

6 Ecological Civilization Proceedings, International Conference on Ecological Civilization. Ecologicalciviliza-
tion-ibook compressed. p 21.
7 Ibid. p 22
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Traditional Chinese perspectives and Christian eco-theology

It is acknowledged that Confucian teaching is the most influential in Chinese social ethics. Lai
Pan-chiu states that unlike the Judeo-Christian understanding of the universe, Confucianism
tends to understand the “genesis” of the universe in terms of “give-birth” rather than “create” The
universe is thus conceived as a living system, analogous to the growth of an organism and does
not presuppose an external and personal agent of creation. The “creation” of the universe is not
seen as a single act that was completed a long time ago, but as a continuous process taking place
here and now. In this cosmic process of “continuing creation” (creatio continua), the human be-
ing is entrusted with the role of assisting the work of Heaven or Dao or Nature in the renewal or
transformation of lives as well as maintaining the order and harmony of the universe.®

“In other words, in the process of achieving the eventual, perpetual Great Harmony, some
sort of confrontation, conflict, strife or hatred is unavoidable. According to this view, there is no
natural harmony to be preserved and true harmony should be reconciled harmony.”® The virtue of
Heaven embodied in the production, renewal, and reproduction of life will bring forth an orderly
and harmonious universe, with the assistance of the human being, including human spiritual
cultivation, culture and even political activities."

It is important to note that this Confucian understanding of harmony is quite different from
that of Daoism. According to Daoism, the Dao is universally present, life-giving and life sustaining,
but its “action” is characterized by “non-intervention” or “without action”. The Dao silently “brings
forth” a harmonious universe spontaneously, effortlessly, and in accordance with the natural course
of all things. The active involvement of human culture, especially social and political institutions,
will tend to be considered as artificial, against nature, intrusive, and potentially damaging."

Thus, due to their different understandings of the roles of cultural activities and political in-
stitutions in the actualization of cosmic harmony, Daoism tends to understand harmony in terms
of natural harmony, whereas Confucianism would prefer to understand harmony in terms of
cultural harmony."

Responding to the rise of nationalism and scientism in China during the 20™ century, some
Chinese theologians, particularly those influenced by liberal theology or the “social gospel’, at-
tempted to defend the Christian doctrine of creation against the scientific challenges, and to rein-
terpret the doctrine of salvation with regard to the Christian contribution to the salvation of the
nation."”” Most of them tended to adopt a Christo-centric approach to theology and focused on
the personality of Jesus or the kingdom of God as an ideal society in Jesus” preaching. Although
theologians such as Zhao Zichen (also known as T. C. Chao) and Wu Leichuan (also known as Wu
Zhenchun) did make some comparisons between the Christian and traditional Chinese ideas of
cosmos / creation / nature, the cosmic dimension of salvation remained ignored and the doctrine
of salvation remained largely disconnected from the doctrine of creation in their theologies.™

8  Lai Pan-chiu, Harmonious Society and Environmental Protection: Legacies and Challenges of Chinese
Christian Theology in Theresa C. Carino (ed) Christianity and Social Development in China, Hong Kong, Amity
Foundation, 2014, p 98.

9 TIbid. p 100.

10 Ibid.

11  ibid.

12 Ibid.

13 Ibid. 104.

14 Ibid.

144 Theresa C. Carino



The Cosmic Christ and ecological justice

With the establishment of the People’s Republic of China in 1949, and especially after the 1970s,
the theological mainstream of the church in China has affirmed the value of humanity, the pres-
ent world, and the Christian participation in society. Agape is emphasized as the most fundamen-
tal attribute of God’s essence expressed in creation, providence, redemption and sanctification. A
related emphasis is on the immanence of God, aflirming that all good things originate from God
and therefore Christians should learn to appreciate all the good things taking place outside the
Church, because they too come from God’s love." In terms of Christology, the key concept is the
notion of the “Cosmic Christ,” which implies that Christ is God incarnate and that human beings
may seek redemption, renewal and reconciliation in him. As Christ is cosmic, God’s redemption
is universal.'® According to Lai Pan-chiu, Bishop K. H. Ting’s concept of the cosmic Christ may
become the cornerstone for the further development of a Chinese Christian theological response
to the issues of a harmonious society and environmental protection.

Speaking in 1995, Bishop K. H. Ting, strongly criticized a Christianity that would turn a blind
eye to ecological destruction:

People have done a poor job of watching over and safeguarding God’s world; rather, they
fell forests, burn timber and oil. All this destroys the ecological balance. The Third World
has suffered the most. This damage to the globe for their own self-interest by a minority
of people, this theft of the right of the majority to sustain existence and enjoy a good life,
takes many forms. To take an example closer to home, in Chinese society today, corrup-
tion — the use of public resources for personal profit - is rife. A Christianity which turns a
blind eye to all this, one which thinks all this bears no relation to the gospel, which believes
the gospel is concerned only with personal salvation, is not a two-legged Christianity, but
alame one."”

Approaching the problem from a global viewpoint, Ting saw pollution as mainly coming from
the industrialized, developed countries and causing great harm in the developing ones. As early as
1990, he had said: “The work of healing the planet has grown beyond the work of a single factory,
region or nation. We can only approach it from a global standpoint. There is a very unjust state
of affairs in the world today—the majority of pollution comes from the industrialized developed
countries and many developing countries reap a great deal of harm from this”'® He stressed that:

“Cutting down the forests, polluting the air, contributing to the rise in the earth’s tempera-
ture are also forms of murder, though not as obvious as shooting someone. Ignoring the
ecological balance is destruction of God’s creation; it leads imperceptibly to the deaths of

countless innocent people. The natural world is suffering and cries out to us"

15 Chen Zemin, Christ and Culture in China: A Sino-American Dialogue, Chinese Theological Review 6 (1993),
85. See also K.H. Ting, God is Love: Speech while on a visit to the Hungarian Church, October 5, 1986 in Janice
Wickeri (ed) Love Never Ends: Papers by K.H. Ting, (Nanjing: Yilin Press 2000) 266-70.

16 K. H. Ting, Creation and Redemption (1995) in Janice Wickeri (ed) Love Never Ends: Papers by K.H. Ting,
(Nanjing: Yilin Press 2000) 477-83.

17 1Ibid 481.

18 Ibid.

19 Ibid. 401.
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At an earlier speech given in 1990 at a global consultation on Development and the Environment
held in Moscow® Ting had emphasized the multi-cultural and multi-religious context of China
and the importance of working with people of different faiths and of no faith: “Among China’s one
billion people, there are Buddhists, Muslims, Taoists and Christians, both Catholic and Protes-
tant. Our religious beliefs are all different, but when it comes to the environment, we all feel this is
an important question tied to the continued existence on this planet of our common humanity”*'
He continues:

To safeguard our earth, we need to unite with others who have the same goal. Anywhere
you look, there are religious believers and non-believers, or those who believe differently
from ourselves. But in matters of faith we can have mutual respect. Toward all those who
are involved in improving the environment and developing the economy, we should be
welcoming, grateful, supportive and cooperative. We express this idea in one short phrase

in Chinese: “Seek the common ground while reserving differences.”?

Attitudes of churches today

Today, in churches across China, there is a seeming lack of concern when discussing ecology or
environmental issues. It could be partly due to a theology that focusses on evangelization and
church planting. The lack of concern could also reflect a sense of helplessness and the attitude
that it is the government’s responsibility and it is the government that has the resources and
capability to address such serious problems such as preventing desertification, reducing the use
of coal for energy, afforestation and so on. Today, China reportedly has the most wind turbines
and solar panels in the world and probably is also producing the most electric vehicles. There
have been extensive reforestation efforts with very visible results in southwest and northwestern
China. There has been the gradual restoration of wetlands and biodiversity in some areas. More
recently, there have been campaigns to reduce food wastage. In last year’s training of local church
leaders in diaconia, it seems that ecology and food security is something very new to them in
relation to diaconia.

In an online survey by a faculty member of Jinling Seminary that attracted 20,000 respondents
in 2018, he discovered that all respondents, both Christians and non-Christians, ranked ecology
last in a list of important social issues. Topping the list were children, the disabled, the elderly and
women. Ecology was way down the list. Obviously, there is a need for more awareness raising.

All this raises the question of “who” should be addressed in eco-theologies? What is the con-
nection between theology and the practice of churches? Is there a connection and has there been
an impact on ecological practices and social behavior? Any collection of articles on eco-theology
needs to show the close connection between theology, ethics and praxis. Obviously, this is a seri-
ous issue. At least on one level, it is essential that it be part of the curriculum of seminaries.

Can churches or church congregations be part of the solution rather than a problem? For
instance, in China, the building of mega churches and tall edifices, imitating western style archi-

20 K. H. Ting, Caring for God’s Creation in Janice Wickeri (ed) Love Never Ends: Papers by K.H. Ting, (Nanjing:
Yilin Press 2000) 399-401.

21 Ibid. 399.

22 Ibid. 400.
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tecture, is becoming commonplace in some urban centers. Chinese Christians believe that these
represent ‘real churches’ and do not want them to be mistaken for Buddhist or Daoist temples.

In contrast, we see the opposite trend in the practice of Daoist followers: the ecological temple
network is advocating preservation of the environment and have rules about renovations and
expansions of temples that consider the impact on the environment.

China’s case shows that in a multi-cultural context it is important to approach environmental
concerns in a multi-religious way - through inter-faith dialogue and cooperation on some of the
key concerns. It is not enough that different religions try to do something on their own, there has
to be a joint, concerted effort that can gain momentum and make a difference.

Environmental laws and their non-enforcement

In China itself, there are hundreds of good environmental laws that have been in place at the
national and local levels for decades. However, for many years, the Ministry for Environmental
Protection has not been able to adequately implement or enforce these laws. The reasons indi-
cate that environmental issues are more than just legal issues—they are also political, social, and
philosophical issues. Important factors, identified by scholars, include the role of capital, interest
groups, the prevalent development model, and an anthropocentric worldview and values.”
According to Zhang Xiaode, director of the Center for Ecological Civilization at the Chinese
Academy of Governance, “the most difficult issue of implementing ecological civilization is to
overcome vested interest.” A Greenpeace report, for instance, states that eighteen major interna-
tional and Chinese companies, including Shell and Sinopec, broke China’s “most basic” pollution
law because they failed to publish pollution information “after they were found guilty of irregu-
larities in discharging sewage.”** Some local governments have joined hands with the companies
in resisting environmental protection in the name of developing the economy. For instance, in
May 2010 the government of Anhui province’s Guzhen county removed six local environmental
protection officials—including the bureau chief—from their posts.” Other places began to follow
suit, with the result that the biggest polluters and energy consumers are now protected by local
governments. Some scholars have also noted that it is “China’s reliance on external capital and for-
eign investment that has generated a weakening influence on China’s environmental regulation.”*

Conclusion

While the focus of Chinese environmental groups has been on China itself, there is perhaps less
attention and concern paid to the destruction of forests and ancestral lands in other countries.
With its Belt and Road Initiative, China has a share of responsibility for preserving the environ-
ment and human rights of local communities affected by mining, dam building and other infra-

23 Zhihe Wang, Huili He and Meijun Fan, The Ecological Civilization Debate in China. Monthly Review 2014,
Volume 66, Issue 06 (November), Accessed at http://monthlyreview.org/2014/11/01/the-ecological-civilization-
debate-in-china/. Retrieved 20 August 2016.

24 Ibid.

25 Ibid.

26 Ibid.
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structure projects in these countries. There is increasing evidence that some Chinese companies
have turned a blind eye to these concerns or are totally out of touch with local communities.
Although the topic of CSR has been brought up on media, this is too limited and done with a lot
of caution within China. The pressure on companies to address these issues will more likely have
to come from organized communities in the affected countries.

The Universal Periodic Review Report of 2018 “Violation of Human Rights of Indigenous
population in the Amazon Basin by (the) Chinese Investments” by a coalition of NGOs supported
by Rainforest Foundation in Norway and the Mott Foundation have listed the areas in several
Latin American countries that have been affected by Chinese investments: Venezuela, Colombia,
Ecuador, Peru, Brazil — mostly caused by dams, mining, and oil extraction. To say the least, some
of the worst damage to the environment and the displacement of large numbers of people has
come from mining and deforestation from large and small companies.

The corporate social responsibility agenda remains limited in scope and effectiveness.

Far greater attention must be paid to the notion of corporate accountability and the way busi-
ness interests influence public policy.” Obviously much of the problem has to do with power
relations. Increasingly, corporate interests have taken over in governance on a global scale. In
the Philippines, for instance, it was very obvious and open for all to see, how corporate mining
interests dictated who would become Secretary for the Environment. During the appointment
of the cabinet secretary, an active and well known environmentalist, she could not be confirmed
because of the business lobby lined up against her.”®

From very early times: China’s rulers had recognized basic environmental principles. There
were laws/regulations against hunting young animals, or against land reclamation where it could
lead to flooding. Most important was the idea that the Confucian state was responsible for the
welfare of the people. Environmental disaster was one of the signs of misrule and blamed on the
emperor. Thus there is a long history of imperial attempts to control and regulate the environ-
ment. Irrigation systems and dams were big projects undertaken by Chinese rulers as the great
rivers often broke their banks and caused destructive floods. The Chinese also altered their en-
vironment greatly at different times in history - e.g. the Great Wall, the North-South Canal, the
Dujiangyan Irrigation System, rice terraces. %

In today’s China, leaders are influenced by Western anthropocentric approaches to ecology
and more important, still focused on the modernization of Chinese society. They are promoting
globalization and the building of massive infrastructures along the Belt and Road. There has to
be a way to determine their ecological impact and the costs — not only the economic benefits - if
there will be a solution to our current ecological crisis. Perhaps what is needed will be nothing
short of a seismic shift from the current paradigm of unlimited growth towards sustainable de-
velopment.

27 UN Research Institute for Social Development, Combatting Poverty and Inequality: Structural Change, Social
Policy and Politics 2010.

28 Gina Lopez, an active environmentalist, despite being a scion of a powerful family, failed to be confirmed as
Secretary of the Environment in the Philippines in 2018.

29 Robert Weller, Chinese Cosmology and the Environment, in David A. Palmer, Glenn Shive and Philip Wick-
eri (eds), Chinese Religious Life. New York: Oxford University Press, 2011, 124-138.
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REGIONAL APPROACHES TO ECO-THEOLOGY
IN KOREA: DIFFERENT FOCUSES AND EMPHASES

Meehyun Chung

Abstract

I would like to locate my theological thoughts as being shaped by my perspective as a Korean
protestant theologian, grown up in the most progressive Presbyterian Church in Korea, educated
in a center of Feminism in Korea, further having studied in a center of reformed theology in Eu-
rope. I then worked in a Swiss international Christian organization, and now I live and teach in
Seoul in South-Korea.

Korea was colonized by Japan a non-Christian country in the first half of 20" Century. Thus,
Korea wasn’t contaminated by the form of Christianity which is combined with colonialism.
Christianity helped liberate people from fear in the face of nature and spirits. Generally, instead
of fear of nature people have started to treat it as an object of development. Although environ-
mental crisis didn't begin with the introduction of Christianity which is connected to Western
science and modernity, militant Christian thoughts and militarism have led to environmental
destruction.

The most current burning issue on the Korean peninsula regarding environment is the mi-
cro-dust issue, which poses very serious challenges to our economy, culture and society. Our
chronic problem is the division of the country which causes general on-going propagation of an-
ti-communism and dualistic tensions among the people and the two Koreas. Due to the military
tensions between the two Koreas there are many political incidents and events which negatively
impact the people. The ongoing construction, relocation and expansion projects related to the US
American military basements are still continuing and they are work in progress. Just to mention
some examples: There is the US Military Base in Pyeongtaek, the US naval base in Gangjeong vil-
lage on Jeju Island, the Terminal High Altitude Area Defense (THAAD) weapon system in Sangju
and so on. South Korea still is a highly militarized country. Progressive Churches are working
together with other faith communities, in order to change the focus that still rests on military
solutions for the most part and instead to encourage new forms of how to cultivate peace and to
promote life.

As a result of this militarization generally, farming communities and the nature, including
land and ocean, are constantly endangered, destroyed and violated against by inflicting extensive
environmental damage.

Generally speaking, Korean Protestant churches are still predominantly anthropocentric in
their theological orientation. Instead of a universal ‘green’ salvation, they are preaching a narrow
anthropocentric and individualistic ‘red’ salvation through blood of Christ. Green salvation refers
to an inclusive restoration.

The World Council of Churches has produced fine publications on environmental matters
like the booklet Together Towards Life. Mission and Evangelism in Changing Landscapes. In this
ecumenical mission statement from Manila there is a new perception of mission that includes
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nature which is very interesting for us.! Unfortunately, this document has not generated much
interest at the level of local churches in Korea. Ecumenism itself is not a predominant theme
among ordinary Church settings in South Korea, rather a topic among small progressive church
circles or discussed at the level of the National Church council (NCCK). Due to the hierarchical
structure of the Catholic Church, Laudato si’ may very well have more impact in Korea (in the
case of Hansalim Movement).

And the Orthodox Church is small in terms of number, still generally relatively invisible in
Korea. Protestant theologians have an increasing interest in a cosmic approach to Orthodox the-
ology in order to correct the lack of ecological awareness in Protestant Korean Churches.

My contribution® is composed in four parts to show some examples of how Korean Churches
have become engaged in eco-theological actions and reflections:

- The Case of Militarism and deconstruction in South Korea

- The Example of Churches: The case of PROK (The Presbyterian Church in the Republic of
Korea) regarding protests against economic greed of humans in the case of Geyang mountain

— The case of the Y- Green movement in Yonsei University

— The case of the Samae Church as an example of a local church movement for the threefold love
of God, love of work and love of farm village

The Case of Militarism and deconstruction in South Korea

After the second war of Imperialism many countries in the Global South suffered under interior
war, which was related to colonial heritage. In the Korean case an ideological conflict between
Communism and Anti-communism based on the Cold War caused the Korean War. Since then
due to the militaristic tensions between the two Koreas there have been many political incidents
and events. They are mostly related to militaristic constructions like the US Military Base in
Pyeongtaek?®, the US naval base in Gangjeong village on Jeju Island,* the Terminal High Altitude
Area Defense (THAAD) weapon system in Sungju and others. Progressive churches worked to-
gether with other faith communities, not focusing on military solutions but on the challenge of
how to cultivate peace and promote life.

In order to keep the status quo of the world political line combined with a tendency of Korean
dependency on US militaristic politics, Korea’s deep division of the country remains. If the cur-
rent status of “a cease fire agreement” is not changed into either a non-aggression agreement or
even better “a permanent peace treaty” constant fear of potential war in both Koreas and a cul-
ture of dualistic destruction remain. This kind of dominant culture of destruction prevents eco-
friendliness on the Korean peninsula. This particular political crisis and context justifies having
a militaristic system and promotes a culture of militarism. For the sake of national security the
democratic movement or issues of ecological and economical justice remain behind. And greed-
driven military expenditure and business dominate instead.

1 Joo-seop Keum(ed.), Together Towards Life. Mission and Evangelism in Changing Landscapes (Geneva: World
Council of Churches, 2013).

2 Additional material for my power point presentation see http://www.credo.or.kr/jmh_sub_connect.html

3 Cf. Meehyun Chung, Reis und Wasser (Berlin: Frank & Timme, 2012), 163.

4 Cf. Meehyun Chung, “Seeking the Lost Three fold Thoughts: Relationships with God, Earth and Human Be-
ings,” Madang. International Journal of Contextual Theology, 22(2014, 12), 128.
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The Example of Churches: The case of PROK regarding protests against
economic greed of humans in the case of Gyeyang mountain

Gyeyang Mountain in Incheon city is located on the west coast of Korea. In 1989 Lotte Construc-
tion Company had planned to build a golf course after they bought a huge land of 2,570,000m?
in the Gyeyang mountain area. A pastor of the Presbyterian church of the republic of Korea and
another NGO member for environmental movement took initial action against this construction
plan of Lotte Conglomerate since 2009. Rev. Yoon In-Joong, a pastor in Incheon Presbytery of the
PROK, spent his time and energy in the high branches of a 20-metre pine tree on the slopes of
Gyeyang Mountainin order to protest against the golf club project. Regardless of temperatures of
even minus 10 degrees celsius and lower local ministers and lay people of the PROK and many
NGO members joined the struggle to preserve the natural beauty of Gyeyang Mountain.

The former major of Incheon city approved in 2009 to construct the golf course, however his
successor changed the plan in order to protect the environment. Lotte Conglomerate sued against
this decision of the city. After several trials the supreme court announced its final decision in Oc-
tober 2018 not to allow the construction of the golf course. Instead, the area should be used as a
park for common good and sustainability.

The case of the Y- Green movement in Yonsei University

The Green Campus movement was launched in Korea as a sort of eco campus movement re-
garding energy and water saving etc. It has been developed to feature awareness building and
education and to contribute in a region which became more lively since the establishment of The
Korean Association for Green Campus Initiative (KAGCI)®. Yonsei University hosts this KAGGI
and takes initiative for actions and implementation. There are many initiatives of students to
implement Green Campus projects although they are mostly small-scale projects.

The case of the Samae Church as an example of a local church movement
for the threefold love of God, love of work and love of neighbor

The Samae Church is located on Samae Campus of Yonsei University on the Hillside of Gobong
Mt in Ilsan, a satellite city. This Land was donated to Yonsei University in 1989 by Pastor Minsoo
Pai, who was a Presbyterian and a leader of an independent movement under Japanese colonial-
ism, and his wife Soonok Choi. The spirit of ‘Samae’ comes from the vision of Pastor Minsoo
Pai who wanted to promote work for a farming village through Christian Spirit. ‘Samae’ literally
refers to “love God, work and neighbor”. Samae Church seeks for God’s truth and freedom and
aims to practice God’s love in daily life as an eco- friendly congregation.

One of the burning issues is development of this property. Recently the board of trustees of
the University made a Memorandum of Understanding with a construction conglomerate for

5 It is composed by 58 Universities. The goal is to implement and to practice green movement in management,
education by promoting participation of staffs and faculties and developing environmental friendly infrastruc-
ture. However, due to financial matters this movement lags behind in terms of prioritization.
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development. The descendants of the donors and members of the Samae Church insist that this
precious land should be kept as a place to commemorate Pastor Pai’s spirit publicly for Christian
educational purposes in the light of the gospel. They also state that it should remain a public space
where the beauty of nature is preserved and people can practice their Christian live and work in
harmony with and respect for nature. The donor’s family strongly insists that this land is not to
be the object of profit oriented development for University. Samae Church member try to protect
this place as an ecological sanctuary, and as a place for Christian education towards the reign of
God where all creation enjoy completely peace and life.

Overall, eco-awareness is increasing in people’s minds. But, so far, the majority of Christian
communities do not have a serious interest in this matter. If Christian people get better educat-
ed about environmental needs, our good system of nationwide networking an active movement
could be very helpful, especially since this is a vital neutral issue beyond ideological conflicts and
religious orientations.
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CHRISTIAN IDENTITY APPROACHING CLIMATE
CHANGE IN A DIALOGUE WITH SECULARITY

Peter Pavlovic

What is the content of Christian hope? Indivisibility of hope and faith

Climate change is becoming a political, economic and security issue defining 21* century. It is
widely acknowledged that climate change is an ethical issue. Hope becomes in this regard one of
the central terms that are discussed. Climate change is along with being ethical at the same time
a theological issue. What is needed in considering the theological stance as the starting point for
an authentic and effective churches’ action, is the clarity in theological standings and theological
language related to ecological concerns. This includes precision in relating theological and ethical
concerns and distinct ethical and theological approaches to the question of hope and its specific
features in time of climate change.

In focusing the attention on hope, its’ content and scope, the Bible underlines that it is not pos-
sible to understand hope without clarifying the content of faith. Hope and faith are intrinsically
related. If we want a new hope in time of frustration, we need to look at quality of faith.

A fresh look at the major New Testament document — the letter to the Romans document out-
lines Paul’s view on an action of faith in secular society. Paul sends the letter to, at that time, the
political centre of the world and formulates in it, following the argumentation of Jacob Taubes, an
outline of a new political theology, a new type of an approach to the hostile and kindless world.
Paul’s key formula in his masterpiece of political theology is ‘the obedience of faith.” In the context
of Rome of the 1% century AG, its culture, rules and politics it is ‘the obedience of faith’ the central
formula, which he puts into the sharp opposition to ‘the obedience of law,” the major achievement
of Roman politics and social life.

An insistence on ‘the obedience of faith’ and the political theology based on this assump-
tion raises questions about the quality and the format of politics as well as theology. In look-
ing at most of current style and way of doing politics and if wanted to be serious about Paul
and his understanding of the relationship between faith and politics in the context of current
challenges, we might probably expect from Paul an advice like: to be the church is not to be
an improvement of current ways of doing politics, but much more a peaceful, steadfast and
reliable alternative to the politics. This alternative is to be developed not in an isolation from
the world and politics but in a dialogue. Adding to that and in coming back to understanding
of hope in the spirit of the apostle Paul: reading of Paul leads to the confidence that, faith and
‘the obedience to faith’ makes, in spite of current difficult and messy situation, in spite of many
challenges, including those ecological, in spite of frustrations and disappointments, sense. In
this sense Paul’s formula: ‘endurance/faith produces character, and character produces hope’ (R
5:4) opens new horizons and offers a new language in talks about hope. At the bottom line of
this approach is a conviction that it is primary through faith, through our endurance, determi-
nation and reliability how we can provide an authentic and truthful witness about the world
we are living in. Through our way of life, through respect of the world with its beauty and its
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limits, as well as through dealing with close and distant neighbours, including the victims of
climate change.

What does it mean for the life of a Christian?

Consequences of deliberations about faith and hope, their content, relevance and their implica-
tions framing the succeeding actions can be illustrated in 3 examples:

Freedom and modesty
Are we allowed to consume food, energy, natural resources as much as we want? Are we allowed
to behave as rulers of the world and forgetting that at the same time we are called to stewardship?

Justice, fairness, interrelation, solidarity and compassion

Climate science confirms that latest in 20 century humanity entered in the era of anthropocene.
Humanity is not anymore a passive observer of earths development, but an active contributor, an
actor shaping the earth and forming conditions for life. There is a number of proves demonstrat-
ing how this is happening. Christian insistence on active justice, solidarity, interrelation, respect
and compassion, as well as the call to respond through a thankful action to the gift of creation
instead of dominating and plundering the world offer theological instruments for a response to
ecological challenges we need to face and endorse in its own way signs of interdependence not
only in interpersonal relations, but at the same time in relation between humans and the earth.

Rights, ownership and hope

Hope belongs to qualities of transitive nature; it is not possible to possess hope it’s value is in shar-
ing. In this respect hope stands in an opposition to the idea of rights. Christian hope is not to be
possessed, but transmitted.

Conclusions

Paul’s formula of ‘the obedience of faith’ poses a particular challenge especially in the context of
increasing calls of theologians of the 21 century for an engaged public and political theology.
On the way there is a lot of the need for clarifying of what kind of politics, as well as what kind of
theology do we need to talk about.

Challenge of climate change is an opportunity for exploring concrete implications of the nor-
mative commitments of Christian faith. Challenge of climate change, reaching the limits of earth’s
capacity and challenge of environmental degradation is an opportunity in which the church must
engage the world for the sake of its own actualization and renewal and in a constant effort for
actualised and living content of faith in the world of today.
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ISLAM AS GOD’S MERCY FOR THE UNIVERSE
(RAHMATAN LIL ALAMIN)

A Crucial Need for trustworthy Dialogue among Religious Communities
on Global Climate Change

Syafiq Hasyim

Introduction

Climate change is becoming a global phenomenon and an experience for every people, especially
religious believers. The world population - regardless of religion, ethnicity, geographical area — is
now facing similar problems of climate change everywhere, such as floods, disaster, water crisis,
scarcity of food, abnormal season-change, unpredicted weather and many others.

We are in a dilemma: on the one hand, the increasing world population means that we should
also increase production and consumption which are good and energizing for the extension of
prosperity and welfare, but all these things, on the other hand, can at the same time become the
root-causes of environmental damage that has an impact on climate change.

Climate change is not a single phenomenon, but it relates to many aspects; economic, political,
social, cultural and theological. The attitude and behavior of believers for instance can contribute
to negative changes in the climate. Seen from economic, social and cultural perspectives for in-
stance, the lifestyle of believers in terms of production, consumption and many other issues can
also contribute to worsening the sustainability of world health. The most important theological
aspect of climate change is the inattentive attitude of religious leaders and scholars on environ-
mental issues.

I would like to mention some theological rationalities from Islamic writings, which could con-
tribute to our mutual co-operation and discussion on the theme of climate justice. I want to start
by stating that the Muslims in Indonesia in general have not contributed much to the issues of
climate justice and environmental protection. However, the Nahdlatul Ulama (NU), as the largest
Muslim organization in Indonesia, a Sunni Islam movement in Indonesia following the Shafi’i
school of jurisprudence which was founded already in 1926, stands already in a critical position
against the Indonesian government to erect an atomic reactor in Jepara, Indonesia. According to
the NU, this project must be rejected, as it was understood as a form of human greed to damage
the nature of Allah s beautiful creation for the following generations.

Human Being and the Universe

Relations among the humans, nature, and God have been regulated in Islam. Habluminallah tells
of human relations with Allah by obeying His commands and prohibitions. Habluminannas is a
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relationship among human beings, and Habluminal ‘alam, is an Islamic concept for preservation
of the environment and nature.

The Koran explains several important meanings of the Mother Nature. Out of a total of 57
words that say Tannah’ (heaven), 45 of them can be interpreted as ‘forest’ The beauty of Heaven
is described by “green forests, dense, full of beautiful fruits and flowing rivers that are clear and
cool”. In addition, many Islamic literatures in the Koran and Hadith explain the importance of
maintaining (planting) trees with a great reward for those who practiced them.

“Neither does a Muslim plant a tree, nor does he plant a plant, then the tree or plant is eaten
by birds, humans or animals but becomes alms” (Hadith Bukhari and Muslim narrated by
Anas bin Malik)

“It is not a Muslim to grow plants unless what is eaten from him is alms, what is stolen from him
is alms, what is eaten by wild animals is alms, what is eaten by birds is alms, and what is taken by
others is also alms, or in other word is alms to the end of doom” (Muslim hadith narrated by Jabir
bin Abdullah)

“If the end of the world is about to happen, while you have date palm seeds, so if he is able
to plant before the end of the world, then he should plant it” (Hadith narrated by Ahmad)

The Prophet Muhammad uttered, “Whoever plants a tree, will surely be rewarded as much as
the tree and its fruit” (narrated by Abu Ya'la)

It is even prohibited to cutting down trees during the war:

“Whoever kills a child, cuts a fruiting tree, kills an animal to take his skin, kills a farmer or a
parent who did not join the war, then he will not return in a state of wealth” (Hadith narrated
by Ahmad bin Hambal)

In Islam, acts of environmental or natural destructions can be categorized as acts of hirobah (act
of war). The Muslims are asked to protect the environment by planting trees and preserving the
earth as divine practices that never break until the end of time (the afterlife).

The Noble Human Beings

Humans are created by Allah as the noblest creature among the other creatures (insanul kamil):
“We have certainly created man in the best of stature” — At Tin: 4. Allah has emphasized the glori-
ous meaning of becoming a human being on the earth as the most ultimate creation compared
to the other creatures as the gift of Allah (humans are given knowledge, reason and the best form
that is not given to other creatures of His creation):

“And We have certainly honored the children of Adam and carried them on the land and sea
and provided for them of the good things and preferred them over much of what We have cre-
ated, with [definite] preference” (Al-Isra 70)

Distinctive religious teachings with regard to the human position within creation are also found
in various other parts of the Koran. Some of them are written as follows:

“And He has subjected for you the night and day and the sun and moon, and the stars are
subjected by His command. Indeed in that are signs for a people who reason” — An-Nahl 12.
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“And it is He who subjected the sea for you to eat from it tender meat and to extract from it
ornaments which you wear. And you see the ships plowing through it, and [He subjected it]
that you may seek of His bounty; and perhaps you will be grateful” — An-Nahl 14.

In order to avoid misinterpretation regarding the role of humans as the noblest creature, it is
clear that human power has also limitations. The authority given to the humans is not an absolute
power over the whole creation. It is important to perceive, that in Islam, the only One who has
the absolute power is Allah. Allah in Oneness (Tauhid) has certain attributive names, which are
for instance known as Al-Qadir (Most Wanted), Al-Mugqtadir (Most Powerful), Malik-al-Mulk
(Supreme Ruler of the Kingdom (Universe)), and Al-Khalig (The Creator).

In Islamic teachings, the human power is granted by God, in order to rule over the earth.
Therefore, this human power is not considered as a dictatorial or abusive power, but the divine
authority to preserve and care for the whole nature (Rahmatan lil’ Alamin). The earth and other
species are the creations of Allah, and humans are mandated by God to preserve and maintain the
creation in full responsibility.

Necessity for Joint Action among the Global Religious Communities

According to the Islamic traditions, humans are mandated by God not only to rule over the earth
in absolute authority but most importantly to rule as a caring mother. I remember, both Islam and
Christianity share the perspective for caring for the Human Earth. Therefore, efforts to form mu-
tual dialogues and joint actions among the religious adherents to preserve God s whole creation
are a form of obedience to God as the Creator (Al-Khalig).

It is a fact that climate change becomes a real problem for human beings. In this situation, the
religious leaders who have influence on millions of religious communities have strong responsi-
bility and role to take initiative for the minimization of global climate change through promoting
awareness that their belief and religion can play an important role with regard to this issue. One
thing that we can do for minimizing climate change is to formulate constructive interreligious
theologies for an eco-friendly environment. This presents an invitation to take seriously the role
of religions and also to encourage their adherents to talk with each other and to have a dialogue
because the environmental crisis is is a shared and global problem. Dialogue is highly needed
because it is one fundamental religious mission in the world to show a positive impact of religion
and belief in dealing with the environmental challenges in order to sustain and maintain our life
and the life of future generations.

So far, the role of mission and dakwah are not yet effective for the mitigation of climate change,
but this task actually still can become a unifying and interesting issue to enter into a collaborative
agenda and process among religious leaders. A dialogue on climate change can become an effec-
tive gate-way for entering into dialogue for wider, more strategic and comprehensive issues about
the role of dakwah and mission.

For the further process, I believe that mutual dialogue should be deepened in order to develop
and collect ideas on the role of religious leaders in facing the problem of climate change. The
output of a living and trustworthy dialogue will enable the religious communities to reflect on the
future of their respective religious mission particularly as related to the issues of climate change
and to the critical issues of a positive relation among human beings. At the end of a dialogical
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conversation, religious communities should be able to find best knowledge and practice examples

and a common implementation strategy for placing the role of religious mission in the context of

the reduction of climate change in the framework of Diapraxis.
As a concrete step for ensuring a thematic religious dialogue on climate justice, I would rec-

ommend certain targeted and measured joint actions and refer this for a kind attention:

- To develop a religious communiqué on the importance of taking speed action on climate
change;

- To enhance collected lessons and joint learning between religious believers in Europe, Africa
and Asia in advancing and improving the role of religions in the program of climate change;

- To plan for a roadmap of shared action of believers in planning, implementing and evaluating
the role of religious mission and dakwah in the reduction of climate change impacts;

- To develop a set of recommendations on policy, knowledge, strategy and action which are
submitted to states, religion-based organizations, civil society organizations, politicians, aca-
demics, and journalists for the prioritization of climate change program.
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SHORTCOMINGS IN TEACHING ECO-THEOLOGICAL
AWARENESS IN THE HISTORY AND LIFE OF THE
BATAK CHURCH (HKBP)'

Victor Tinambunan

INTRODUCTION

Indonesia faces four major threats nowadays namely the ecological crisis, the negative impact of
social media (which contains hoax and hate speech), radicalism, and drugs. The threats I men-
tioned are severe and eventually will affect Indonesia now and in the future. But at this moment,
I will be presenting only about ecological crisis.

In the world, Indonesia ranks in the following ecological world crisis:
- Indonesia ranks first as the fastest massive deforestation.
- Second in producing plastic waste.
- Third in contributing emission
- Fourth in destroying the mother earth
- Some cities in Indonesia are the most polluted cities in the world like Jakarta.
One of the root causes of Indonesia’s ecological crisis is the widening palm plantation. In 2018,
there had been 11 million acres of palm plantation in Indonesia that resulted in tremendous
andmassive clearing of forest campaigns such as cutting trees and burning the forests in order to
plant palm trees.

THE HKBP IN THE CONTEXT OF ECOLOGICAL CRISIS

The HKBP (Huria Kristen Batak Protestant — Batak Christian Protestant Church) can be called
the Batak Church and is one of the largest Lutheran Churches in Indonesia with approximate 3
million members.

Since the autonomy of the HKBP in 1930,? there has been no significant change in its theo-
logical understanding, liturgy, teaching curriculum, mission and program, particularly those
in relation to ecology. The calling of the church in the field of koinonia, marturia, and diakonia
has become a common tradition.’ These three callings are now embodied in three departments
in the HKBP, Department of Koinonia of the HKBP, Department of Marturia of the HKBP, and
Department of Diakonia of the HKBP. This applies in the synod level as well as in the congrega-

1 HKBP (Huria Kristen Batak Protestant — Batak Christian Protestant Church) is one of the largest Lutheran
Church in Indonesia with approximate 3 million members.

2 The autonomy of the HKBP marked by the transition of leadership of the HKBP from German missionaries to
the Batak pastors because of the arrest of the German missionaries by the Dutch colonial power.

3 Lothar Schreiner, Telah Kudengar dari Ayahku. Perjumpaan Adat dengan Iman Kristen di Tanah Batak, Ja-
karta: BPK Gunung Mulia, 1987,16.
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tions level. The task for caring for creation is a part of the task of the Department of Diakonia of
the HKBP.

This arrangement happens in all congregations of the HKBP that currently consist of 3582
congregations around the world, both those in the countryside of Sumatra as well as those in the
towns or cities of Indonesia and overseas.* Unfortunately the establishment of the HKBP con-
gregations in various towns and cities in Indonesia and in other countries such as United States,
Singapore and Malaysia where the congregations have directly experienced the impact of ecologi-
cal crisis, does not seem to make any significant impact in the understanding and attention of the
HKBP congregations with regards to these ecological problems. The church life is still relatively
akin to those which were in the Batakland. This is clearly expressed by C.G. Schmidt:

It is widely recognized that urban communities have their collective specific problems, of
which pollution and environmental destruction are but two. The Christians find them-
selves as part of this urban community. Their lifestyle and their health, and the health of
their children may be affected by the problems of the community in which they live. Very
often the church will respond and do nothing in this realm, mainly because it has been a
rural church, the majority of its members still live in the village, and in the rural areas these
problems have not yet become acute.’

There is an indifferent attitude of the HKBP congregations toward the care for God’s creation in-
fluenced by the current theological understanding and church life tradition that has not changed
significantly. From the past until now, the HKBP still does not consider ecology as one of the very
essential parts of its responsibility and ministry.

However, HKBP has documents pertaining to the ecological problem. They are the Confession
of Faith of the HKBP and Garis-garis Besar Kebijaksanaan Pembinaan dan Pengembangan HKBP
(The Outline of Policy and Development of the HKBP®). Even with these documents, the problem
is that on the one hand, that these documents contain only a very brief description on ecology and
they are not widely known at the ordinary congregational levels. On the other hand, the formula-
tion of its eco-theology message is still anthropocentric.

In the subsequent section, the primary documents including the Liturgy, Hymn Book, Con-
fession of Faith, Church Order, teaching curriculum, mission statements and programs of the
HKBP will be reviewed to present a clearer picture of its theological understandings, especially
with regards to its anthropocentric, heavenism, and dualism frameworks’ in addition to the at-
titudes and the concrete actions of the HKBP pertaining to God’s creation.

4 HKBP, Almanak HKBP 2009, Tarutung: Kantor Pusat HKBP, 2019, 502.

5 C.G. Schmidt, “How Can a Church of Rural Origins Meet the Challenge of a Developing Urban Society”, in
Sitompul and Sovik, eds., Horas HKBB, 41.

6 Hereafter referred as GBKPP HKBP.

7 Norman Habel defines “heavenism” as a term which refers to the fact that so many of us, certainly in the
Christian tradition, have been conditioned to believe that heaven is our home, the place where we are going even-
tually, and so we keep our eyes on that goal and it does not really matter too much what happens to earth, because
we are going to leave it, we are pilgrims here. ‘Dualism’ puts humans over against nature, humans against animals.
Humans have got mind, intellect, and a voice, whereas earth is mute and dumb, and so on.
http://www.abc.net.au/rn/relig/spirit/stories/s471562.htm, accessed on 05 July 2017. Also, Norman Habel,
“Earth”, 127-128.
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1. The Liturgy and Hymns of the HKBP

The HKBP makes use of the same Liturgy Book and Hymn Book in all congregations whether
in the countryside or in the city congregations, and even in the HKBP congregation in foreign
countries such as in Singapore and in New York. The Liturgy Book and the Hymn Book of the
HKBP are the legacy of the missionaries. They have never been revised which is not helpful at a
time of ecological crisis which we are now facing.

As a matter of fact, the Liturgy and the Hymn Book of the HKBP could become more influen-
tial in forming the mind-set and attitude of the congregation members toward ecological issues
compared with other documents such as the Confession of Faith, Church Order, Synod Assembly
decisions and teaching curriculum. The reason for this is the fact that the Liturgy and the Hymn
Book are used every Sunday, while the other documents are rarely used or studied by the congre-
gation members. The problem, however, is that the Liturgy and the Hymn Book of the HKBP do
not speak about Christian responsibility to respect and to care for God’s creation.

The current Liturgy and the Hymn Book of the HKBP emphasize more on the salvation of
the human soul through the death and the resurrection of Jesus Christ. Nevertheless, there are
at least three typical understandings of God’s creation in the Liturgy and the Hymn Book. First,
there is an understanding of the world as a only a temporary existence . Importance instead is
given to heaven or eternal life. Second, this world and other creatures exist merely for the benefit
of humankind. Third, the language and symbols of the Liturgy and the Hymn Book are closely
related to an agricultural setting and totally unfamiliar with industrial and technological matters.

The emphases on these three characteristic aspects may be traced to the strong influence and
teaching of the missionaries and their pietistic backgrounds. These were the missionaries who
lived among the Bataks in an agricultural context in the 17th century. Thus, the Liturgy and the
Hymn Book of the HKBP which are currently in use can reinforce an indifferent attitude toward
God’s creation as its emphasis is on the heavenly realm.

The liturgy and the Hymn Book of the HKBP therefore needs to be revised in order to help
the congregation to be more sensitive to nature which is facing extensive challenges and crisis be-
ing brought about by wide industrialization and pressures of consumerism today. We will develop
this further in Chapter V.

For now, the Liturgy and the Hymn Book of the HKBP which are related to ecology are re-
viewed below.

1.1 The Liturgy of the HKBP
A more anthropocentric theological framework is very dominant in the whole practice of wor-
ship of the HKBP. The harvest liturgy, for example, contains thanksgiving to God, for it was God
who gave the earth ‘to’ the human race. Consequently, the harvest festival is a time for the mem-
bers of the congregations to give a special offering, designated for the needs of the congregation.®
In the liturgy there is also a prayer associated with climate conditions. For example, one part
of the Sunday prayer says, “Pour out the rain and sunshine on their time .... Our rice fields would
not be damaged due to floods or hail and the threat of natural disasters”9 Associated with it is
the ‘prayer for a good day’ which is recited as, “Oh Lord God, Our Father in heaven. You are the

8 HKBP, Agenda HKBP, 116. To meet these needs, increasing production becomes very important because
every person should work hard to meet his or her own needs and the needs of the church.
9 HKBP, Agenda HKBP, 106-107.
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owner of heaven and earth and all that is on it. Your hands that created them, and you give life
to every living thing ..... Give rain and sunshine in their proper time, which makes fertility and
produces a good harvest for our daily food” '

The two prayers demonstrate that rain and flood are totally in the hands of God. Neverthe-
less, the fact that changes in weather pattern can be affected by the destruction of nature because
of human factor is not reflected in the liturgy book of the HKBP. It is a fact that many incidents
of floods and natural disasters in Indonesia, including in Sumatra, happened precisely because
of forest destruction. Sadly, the prayer also states that the harvest is simply for human interests.

Likewise, in every prayer of confession of sin in the order of worship there is no explicit state-
ment about the sin of humankind in destroying God’s creation. However, the current prayers
are not necessarily unhelpful and therefore need not be abolished. There is still a place for such
prayers in the Liturgy of the HKBP. What it needs is a balanced concern which will be developed
as a proposal to the HKBP later.

Moreover, in terms of vocation or mission, the liturgy emphasizes the task for ‘Christianising’
but does not include the task of proclaiming the gospel to all living creatures. One part of the
prayer of mission celebration reads as follows:

O Lord Jesus Christ...... send evangelists to other nations, who have never known thee.....
Encourage and call them into the church. God would soften their hearts which are still
against you. Call and bring mankind from over the world, so they pour into the church:
those who are from the North and the South, which from the East and the West, all come
into one God’s holy Church, which claimed the Lord Jesus Christ as King and God to be
God’s glory and greatness forever."

Taking notice of the fact that the Liturgy of the HKBP does not include the calling for the
caring of God’s creation, on 23 February 2007 a letter was sent to the Ephorus (a term used for
Bishop) of the HKBP, proposing to observe a particular Sunday as the “Integrity of Creation
Sunday” in the HKBP calendar.? Although the HKBP has not come up with an “Integrity of
Creation Sunday” as it was proposed, the HKBP did set a theme for Sunday, July 12, 2009 as “En-
vironmental preservation”. That can be perceived as a momentous first step in the history of the
HKBP. The Bible text for the sermon on the “Jubilee year” was based on Lev. 25:1-7" and fits well
in encouraging the preservation of nature.

1.2 Hymns
The Hymn Book of the HKBP contains 556 songs that are all inherited from the era of old mis-
sionaries. The compilation of songs in the Hymn Book is in accordance with the understanding
that the Lord Jesus is the Saviour of human beings. Just like the Liturgy Book, all songs related to
nature and the harvest is for the benefit of humankind, not for the care of creation. In line with
this, the mission objective is conversion.

These songs include the theme of God’s omnipotence and his battle against the devil, the
salvation of humankind from sin and death, and a calling to look for things that are in heaven.

10 HKBP, Agenda HKBP, 101.

11 HKBP, Agenda HKBP, 119.

12 Some local churches have begun to observe the Ecology Sunday. The CCA has also encouraged its church
members to celebrate the Ecology Sunday every June.

13 HKBP, Almanak HKBP 2009, Tarutung: HKBP, 2009, 154.
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In fact, some of the songs even hold the understanding of the world as evil, low, and the valley of
lamentation.'*

There is the word “tree” in hymn 373 which is said to be created by God and given to humans.
The song contains no message on human responsibility to care for the forest. This is understand-
able as the hymn was not composed for that purpose.

Those parts of the Liturgy and Hymn Book that can support the preservation of nature refer
to the requirement of the use of possession for the glory of God and the warning of the dangers
of greed and love of money. There are also some lyrics of the chorus that contain the message not
to be occupied by worldly possession. Among them is a chorus that is well-known to almost all
of the HKBP congregations saying, “Unang lalap di arta portibi on ... ... .. ai arta na di portibi on
lao salpu do sasude” (Do not be preoccupied by the worldly things.....because all material pos-
sessions will perish).

However, such warnings have done little to prevent members of HKBP from accumulating
earthly treasures. This happens on the one hand due to the strong influence of materialism and
consumerism and, on the other hand, to a lack of consistency between what the church proclaims
and what it pursues.

These hymns and chorus should be maintained but more songs with the ecological theme
should be added. At the same time, the HKBP needs to provide consistent teaching to its mem-
bers about the direct impact of consumerist lifestyles to the destruction of nature and Christian
doctrine that is ecologically friendly.

2. The Confession of Faith of the HKBP

The first Confession of Faith of the HKBP was affirmed and formulated in 1951. That Con-
fession of Faith is silent on the issue of ecology. The confession emphasizes apologetics on true
teachings to be followed and false doctrines that must be rejected or resisted, for example, those
coming from the traditional Batak culture and other religions.

However, in the second Confession of Faith of the HKBP (1996), which is still valid,
there is one chapter on the subject of the environment. The inclusion of this article may be un-
derstood as a sign of growing concern of the HKBP regarding the problems of the destruction
of nature. The article, among others, stresses the ownership of God over all creation; God gave
a mandate to people to care for creation and Christ has come to save humanity and all creation.

Article 5 of the HKBP confession reads as follows:

We believe and confess:

God created human beings with a place for them to live and work in this world (Gen. 2:5-
15). All things belong to him and he gives life to all he has created. The place where people
work is on the land, sea and in the sky and outer space. God gives authority to human
beings to care for the world responsibly. He has given language, musical instruments, art
and knowledge as instruments, as well as rules with which to praise God and as a means
to maintain and enhance good relations among people so that their culture through the
kingdom of God will flourish. However, culture that is corrupted by veneration-of-Ances-

14 For example, hymns 295 and 520 Partangisan do hape anggo hasiangan on (This earth is a valley of tears).
Translation is mine.
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tral-spirits beliefs and practices and which is in conflict with the word of God ought to be
rejected.

The work of Jesus Christ saves human beings, all creation as well as this world (Col 1:15-
20; Rom 8:19-33).

By means of this doctrine:

We confess that human beings have the responsibility to preserve all of God’s creation so that
they can work, remain healthy and prosper (Ps 8:3-9).

We oppose all activities which destroy the environment such as burning and cutting down
trees in forest and jungle areas (Deut 20:19-20). We oppose activities which pollute water and
air and also uncontrolled poisonous waste water and water pollution from factories which
contaminate drinking water and cause breathing problems (Ps 104:1-23; Rev. 22:1-2)."

In addition, the 1996 Confession of Faith addresses the patterns of proper and healthy consump-
tion. Chapter 14 of the Confession states that a life controlled by food, alcohol and cigarettes should
be resisted. This warning is implicitly associated with the responsibility of caring for creation.

Three points support the conclusion that the Confession of Faith of the HKBP has had little
impact on the life of the congregations. First, a description of ecological matters is minimal. For
example, there is no explicit statement that the land is anything more than a commodity, with
theological significance as property under the power of God. Second, its content is still dominat-
ed by anthropocentric understanding. For example, in the explanation of Sunday (art. 11), ‘rest’
is only for humans, not for all God’s creation. Third, the Confession of Faith is not widely known
by the officers and the members of the HKBP.

3. The Church Order of the HKBP

The present Church Order of the HKBP (2002) is the twelfth Church Order of the HKBP. A re-
view of the eleven former Church Orders indicates that ecological problems were not mentioned
at all.'® Likewise, environmental issues are not referenced in the ministry guidelines of three de-
partments of the HKBP. The three departments of the HKBP, Koinonia, Marturia and Diakonia,
situate human beings at the center of creation and at the center of Church mission as well. The
main task of the Department of Koinonia is to maintain fellowship around the congregation and
ecumenical relations. The main task of Marturia Department is to design and carry out evange-
lism with an emphasis on conversion. The main task of the Diakonia Department is to administer
charity and to oversee the schools of the HKBP."”

The 2002 Church Order does not consider the content of the 1996 Confession of Faith of the
HKBP and the GBKPP of the HKBP regarding the church responsibility to preserve nature.' In
fact, the 1996 Confession of Faith and GBKPP existed six years and fourteen years respectively
before the 2002 Church Order applied. The committee members who prepared the draft of the
2002 Church Order, and Synod Assembly that decided it, did not refer to the 1996 Confession of
Faith and the GBKPP HKBP in their discussions.

15 HKBP, Konfessi HKBP 1996, Tarutung: HKBP, 1996, p. 88. Translation is mine.

16 'The summary, see Tinambunan, Bergereja, pp. 46-67.

17 HKBP, Aturan dohot Paraturan Huria Kristen Batak Protestant, Tarutung: HKBP, 2002, pp. 46-49.

18 This shows that HKBP is more attached to certain people or leaders, and not the result of an existing decision.
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The 2002 Church Order of the HKBP focuses on the importance of productivity without any
consideration to the needs of all living creatures. The economic growth and the rise of the assets
of the church become extremely important.”

Such practices are still held in various HKBP churches today. In fact, tithing and other form
of givings have increased from time to time. Currently, the HKBP requires all congregations to
collect offerings three times during every Sunday worship, one or two times in the weekly Bible
study group, monthly pledges from each family or full church member, plus special collections for
the construction of church buildings.

4. Teaching Curriculum

One of the oldest teaching materials of the HKBP, which is still in use today is Martin Luther’s
Small Catechism. The sections of the Catechism that should specifically be reference for the task
of caring for the creation are the first article of the Apostle’s Creed, the fourth commandment,
the Lord’s Prayer, and the meal prayer. However, the responsibility of caring for creation is not
included in these parts.

The explanation of the first part of the Apostles’ Creed says:

“I believe in God, the Father almighty, creator of heaven and earth” means:
I believe that God has created me and all that exists; that he has given me and still sustains
my body and soul, all my limbs and senses, my reason and all the faculties of my mind,
together with food and clothing, house and home, family and property; that he provides
me daily and abundantly with all the necessities of life, protects me from all danger, and
preserves me from all evil.

The explanation primarily highlights the importance of God as “creator” and his character as
“omnipotent”. Furthermore, the using of the words “me” and “my” indicates an anthropocentric
and individualistic view. Moreover the word “powerful” is also related to the power of God to
protect people rather than sustaining the whole of creation.

There is another example of anthropocentric emphasis. The very essence of the Sabbath is
seen as a moment of resting solely for humans without direct links to the necessity of the rest of
the creatures and nature itself. The explanation of the fourth commandment states, “Remember
the Sabbath day, to keep it holy” means “we should fear and love God, and so we should not
despise his Word and the preaching God’s word, but deem it holy and gladly hear and learn it"*'

In addition, when commenting on the petition “Give us today our daily bread”, the Small
Catechism notes, “To be sure, God provides daily bread, even to the wicked, without our prayer,
but we pray in this petition that God may make us aware of his gifts and enable us to receive our
daily bread with thanksgiving” Furthermore, the meaning of “daily bread” is “everything required
to satisfy our bodily needs, such as food and clothing, house and home, fields and flocks, money

»22

and property”.

19 Pedersen, Batak, p. 82.

20 Theodore G. Tappert, ed., The Book of Concord, Philadelphia: Fortress Press, 1959, p. 345; Translated into the
Batak language in HKBP, Katekhismus Dr. Martin Luther, Tarutung: HKBP, 2009, p. 27.

21 Tappert, The Book of Concord, p. 342.

22 Tappert, The Book Concord, p. 347.
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In fact, there is a relevant statement of the Small Catechism in relation with ecological respon-
sibility in the section “grace at the table” which states:

When children and the whole household gather at the table, they should reverently fold
their hands and say: “The eyes of all look to Thee, O Lord, and Thou givest them their food
in due season... Thou openest thy hand; Thou satisfies the desire of every living thing”.
(Itis to be observed that “satisfying the desire of every living thing” means that all creatures
receive enough to eat to make them joyful and of good cheer. Greed and anxiety about
food prevent such satisfaction).”

Regrettably, for no apparent reason, this statement was not translated into the Batak and Indone-
sian versions of the Small Catechism. Instead, we now have seven short anthropocentric prayers
which replaced that statement.?* Clearly, one thing that needs to be done is to revise the Batak and
Indonesian translations by referring to the original Small Catechism, including the details which
were omitted. Otherwise, the Small Catechism as one of teaching materials in the HKBP cannot
become a robust means to develop an awareness to preserve God’s creation.

From what we have shown, there is enough documentary evidence to conclude that the HKBP
has made some attempts to develop the basic theological concepts of ecology. However, the for-
mula is ineffective because of its anthropocentric focus. The anthropocentric barrier has not been
broken down. Furthermore, it has not been adequately explained to the larger congregations and
it has never become part of concrete action taken by the three departments of the HKBP (koino-
nia, marturia, diakonia). The HKBP still needs to develop and disseminate in a more detailed and
synchronous manner, all the documents of the HKBP -liturgy, hymn, confession of faith, church
order, GBKPP, teaching modules-- accompanied with substantial efforts in the daily life of every
congregation member and all congregations.

5. Towards a HKBP Eco-Theology

Educational and religious institutions in Indonesia are expected to play a vital role in shifting the
mind sets of every person. The urgent call for repentance from toxic theology to eco-theology
must also be highlighted as one of the vital teachings, and surely should never be ignored.

Moral teachings on greediness and overconsumption to a simple lifestyle must be encouraged
to every person regardless of the economic status. Hoarding and too much buying of needless and
unnecessary things always result in financial mismanagement and later in debt.

The following are believed to be beneficial in solving toxic theology. First, Christian churches
in Indonesia must establish strong biblical ground especially on the area of stewardship. Just as
written in Psalm 24:1,The earth is of the Lord and everything in it”. Second, Christian church-
es must have a Bible reinterpretation, including a shift from anthropocentric to cosmocentric
perspectives. Third, Ecological Ethics Subjects at Seminaries must be taught. (STT HKBP is the
only seminary in Southeast Asia that offers Ecological Ethics). Fourth, Dialogue with other faiths
in building a common understanding in eco-theology must not be undermined as Indonesia is
composed of many different religions and they influence man’s act of moral. Lastly, the Respect
for Local Wisdom is a very crucial issue. Indonesia is the house of many local wisdom traditions
in respecting and caring nature.

23 Tappert, The Book, p. 353.
24 HKBP, Katekhismus, pp. 65-66.
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WORSHIP AS PLACE-BASED
ECOLOGICAL FORMATION

Chad Rimmer

I thank you the invitation to contribute to this panel on Priorities for Ecumenical Eco-ethics, spe-
cifically practical dimensions related to liturgy and worship. As an ordained pastor by vocation
and a theological ethicist who focuses on eco-ethics by training, I want to first observe that when
talking about eco-ethics, or ethics of any sort, we are talking about ethos, or the formation of
character. Automatically the concept of ethics as a theological discipline may make some protes-
tant theologians in an ecumenical setting a bit uneasy. But as a Lutheran ethicist, I want to affirm
liturgy and worship as a location for eco-ethics, with all practical and pedagogical dimensions.

I approach eco-theological ethics from an eco-feminist point of view. By that I follow Celia
Deanne-Drummond’s fundamental assertion that eco-theology, properly speaking is not simply
to reflect theologically about the status or agency of non-human nature, but more fundamentally
about restoring just relationships in every aspect of life." It is a relational look at being and com-
munity among all creatures, non-living ecology included. Relationality is the starting point of
every eco-feminist, eco-womanist, and even indigenous approach to eco-theology. This relational
methodology of eco-theology as a theological discipline also serves as the direct link to eco-theo-
logical ethics. In other words, beginning with the Trinity as a relationship of Love (perichoresis),
then creation, redemption and sanctification are part of the one economy of the Trinity - one
movement of being and act that grounds the inherent goodness and dignity of creatures. Defin-
ing creature’s self-hood (theological anthropology) as a relational, interdependent subject already
implies the mutuality, responsibility to the other creature as neighbour and your culture within
an integral ecology.

Because relationship is both the object of theology and the means of forming the ethical crea-
ture, the epistemological link between eco-theology and eco-theological ethics. Creation is a sub-
ject that communicates knowledge of the Creator, and the object of our moral relationship. For
that reason, the disconnect between human and non-human creatures, and between the non-
human environment and the built environment or culture (including economic, social and politi-
cal systems) is part of our brokenness. If the fall is a story of ecological disintegration, redemption
is the story of cosmic reconciliation, and ecological re-integration is part of our sanctification.

The focus on the immediate integral ecology as the location for moral discernment, and
faith formation has an immediate application of this concept to ecologically rooted placed based
Christian education and worship. This notion has been outlined in my own forthcoming book,
Greening the Children of God,” and recently in the work of other eco-theological ethicists such
as Michael Northcott in Place, Ecology and the Sacred the Moral Geography of Sustainable Com-

1 “Overall, eco-theology seeks to uncover the theological basis for a proper relationship between God, human-
ity and the cosmos”, Celia Deanne-Drummond, Ecotheology (St. Mary’s) 2008. p. xii.

2 Chad Rimmer, Greening the Children of God :Thomas Traherne and Nature’s Role in the Moral Formation of
Children (Wipf & Stock) 2019.
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munities’, and of course, the works of eco-feminists such as Rosemary Radford Reuther. While it
is important in an ecumenical setting to allow for non-occidental and indigenous notions of time
and history, we can affirm across the ecumenical that our ecological location is just as important
as our cultural and social location in understanding how we participate in the reconciliation of
all creation that was begun in Christ Jesus. A primary location, strictly speaking for that forma-
tion is the Eucharist, where the God encounters us through the Spirit, recreating, nurturing and
sanctifying us where the body of Christ is met in Word and sacraments. Of course, here we find
another opportunity for our confessions to revisit the atonement theories that operate in our
proclamation and in our liturgical theologies. Nevertheless, the spirituality of worship engages
all five senses, bodies, voices, fruits of the earth and creation itself in an ecological place. This
gracious eschatological encounter is the primary place where we can ritualize the justice that
results from justification, and include creation in our worship. If we are looking for a vehicle of
Christian education or formation that can engender the truth that redemptive justice and the
common good for all creation is inextricable to the good news of salvation that Christ has come
to proclaim, then worship is perhaps the primary place where we can integrate the local ecology
into our worship. To conceive of it in the other direction, the Eucharist is an eschatological event
that breaks into a local community, in time and space. Therefore, it is logical that we see that
worship as a chance to highlight the ecological place in which the good news of cosmic reconcili-
ation breaks in. The happy exchange that occurs in this Eucharistic moment involves the place
in which we are located, and extends to every creature, and the geography that make up the local
Eucharistic community. In this way, worship can promote an eco-theological hermeneutic and be
a vehicle of eco-ethical formation.

Liturgy as eco-spirituality

George McLeod, the founder of the Iona Community, has called Iona a “thin place”. This is a way
of referring to the particular spirituality that is afforded by attention to the unique nature of the
ecology and geography in which the Holy Spirit is met in worship. In his book, Stripping of the
Altars: Traditional Religion in England 1400-1580, Eamon Duffy has pointed out the fact that this
attention to the symbolic and realistic importance of the participation of the local ecology was
one of the losses of the reformation’s liturgical iconoclasm.* Our ecumenical age (particularly on
the 20th anniversary of the Joint Declaration on the Doctrine of Justification) allows churches of
various reformation traditions to re-incorporate certain liturgical and devotional practices with-
out risk of re-litigating old liturgical controversies. However, Duffy and many eco-theological
historians’ that the ecological destruction that was the logical consequence of the demystification
that resulted from the reformation and scientific and social revolutions is a much more difficult
disruption to overcome. However, worship can help us in this regard, too.

3 Michael Northcott, Place, Ecology and the Sacred the Moral Geography of Sustainable Communities (Blooms-
bury) 2015.

4 Eamon Dufty, The Stripping of the Altars: Traditional Religion in England, C.1400-c.1580 (Yale University)
2005.

5 Ellen Davis, Scripture, Culture and Agriculture : An agrarian reading of the Bible (Cambridge University)
2009. Also, multiple works of Norman Wirzba and Lynn White for example.
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For instance, Luther always viewed creation as mystical. The created order, in all of its hu-
man and non-human aspects were masks of God (larvae dei), which communicated something
of the creator. His sacramental understanding of the real presence of Christ in the elements was
predicated on a belief that the finite can contain the infinite (finitum capax infinitii). Against the
radical reformers, who promoted a disenchanted, symbolic view of liturgy, Luther wrote a treatise
on The Sacrament of the Body and Blood of Christ Against the Fanatics. In it, he confessed “God
is present in all creatures, and I might find God in stone, in fire, in water, or even in a rope, for
God is there”® The aim of this treatise is to affirm Christ’s real presence in the Eucharist. However,
this claim is logically based on the fact that God is present and active in, with and under all of cre-
ation. To deny this, he says, would be to deny the incarnation itself. Luther himself provides the
basis for Lutherans to overcome the demystification of the reformation and scientific revolution.
The Liturgy of Word and sacrament becomes THE primary thin place to perceive the presence
of God’s Spirit.

This is morally significant, because for Lutherans (as in many of our traditions), worship plays
a primary catechetical and pedagogical role in addition to being the location for our formation
and sanctification. Gordon Lathrop has explored the liturgical and soteriological implications of
this confession in Holy Ground: a Liturgical Cosmology’, and in A Watered Garden: Christian
Worship and Earth’s Ecology®, Benjamin Stewart has written about the very practical and peda-
gogical possibilities of seeing worship as a primary location for theological formation.

Worship: theology of the Spirit and as spiritual theology

Luther’s liturgical reforms were rooted in the fundamental historic understanding that in a gen-
erally illiterate, pre-literate, or auditory society, worship was the most important pedagogue for
Christian formation. It was second only, perhaps to catechism in the home. But again, this was not
an innovation. Rather, as I demonstrated above, this affirmation was rooted in a basic Trinitarian
confession. The church and the whole of the Christian life are part of the work of the Holy Spirit,
as professed in the ecumenical creeds. Luther’s treatise on The Sacrament of the Body and Blood
of Christ demonstrates the direct link between the Spirit’s continual creative and transformative
work in creation, and the revelation of that spiritual activity as gift and promise in worship. The
only concern for Luther is that God’s immanence not be terrifying or burdensome. Rather, that
the revelation is received as good news. Luther states that while the Holy Spirit is everywhere (in
a stone, fire, water, and a rope), so that you do not stumble on the rope, burn yourself in the fire,
drown in the water, or hang yourself with the rope blindly groping to find God, the Spirit of God
reveals itself where Christ promised - namely where the Word is proclaimed and the sacraments
administered. For Luther, the proper definition of the communion of saints is that community in
which Christ promises to meet us, to reveal the activity of the Spirit as gift and promise, so that
we can learn to see that activity in our daily interaction with creation as gracious.

And therein lies the link between the theology of the Spirit in worship, and the pedagogical
impact of worship as spiritual theology. The Eucharist is the place where we experience the happy

6 “The Sacrament of the Body and Blood”, WA 19, 492, 5; LW 36: 342.
7  Gordon Lathrop, Holy Ground: a Liturgical Cosmology (Fortress) 2009.
8 Benjamin Steward, A Watered Garden: Christian Worship and Earth’s Ecology (Fortress) 2014.
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exchange among the members of the community where the Spirit meets us. Word and Sacrament
are made efficacious by this community, or communion of the Spirit, an element as a vehicle (spo-
ken word, water, wine, bread), and someone to receive it. It is the very real and present commu-
nion between actual beings that renders the Spirits work perceivable or efficacious. 17th century
Anglican priest and poet Thomas Traherne referred to this kind of communion as a “theatre of
love”. The local assembly of creatures in a places constitutes the theatre in which the Spirit moves
and resonates. In this way, the spirituality of worship is communicative. While even Luther does
not disagree with other faiths who speak philosophically about the immanence of God’s Spirit in
nature, the relationality of Christian worship provides a particular location in which that revela-
tion can be perceived as a gracious exchange. And here we see the practical pedagogical possibili-
ties of non-human creatures participating in that communion and the local ecology itself as the
theatre in which that communication resonates.

The purpose of corporate prayers, public reading of scripture and the mutual conversation
and consolation of faith is to realize the presence, needs and voices of various members of the
body. By standing in the public assembly and naming a person who is ill, in need of employment,
or suffering a particular injustice is to embody them as an important participants in this com-
munity. This re-membering in the body is a vehicle for participation, but also a recognition and
normalization of their voice, whether it is for thanksgiving or lamentation. If the parish does not
exclude its non-human members from this worshipping community, but rather embraces’ the
non-human species and the local ecology in worship and prayers then worship becomes an op-
portunity to amplify the cries of creation, and normalize the voices of non-human creatures in
the Christian assembly.

When one stands in the physical presence of the suffering neighbour, the perceived enemy,
the estranged one, prays for them publicly, hears their voice honoured and spoken into the com-
munity, and then takes a place shoulder to shoulder or hand in hand at the meal of reconciliation,
the formational impact of worship is obvious. This physical embrace of non-human creatures in
worship, and physically linking worship to the local ecology has the same pedagogical, theologi-
cal and ethical impact.

Allow an example. During my doctoral studies in Edinburgh, I was welcomed via ecumenical
hospitality to serve on the clergy team of St. Columba’s by the Castle, Scottish Episcopal church.
In this urban congregation, there were several members who were transitioning from homeless-
ness through a partnership with a local ministry. One man in particular was named Matthew. He
was a shepherd in the Highlands before coming to Edinburgh, and becoming homeless. Since his
days shepherding in the fields, Matthew was always accompanied by his sheepdog named Patch,
who was his companion in the fields, on the streets, and every Sunday in the back row of the
sanctuary. Matthew was slow to integrate into the life of the congregation despite the adamant
welcome and the community’s profound embrace of Matthew, and his dog. Eventually, Matthew
was convinced to usher and then to serve communion, including the practice that communion
assistants stood around the table during the Eucharistic prayer and words of institution. The
first Sunday that Matthew served was Easter Sunday. And there, as I set the table with bread and
wine, the fruits of the earth, the community assembled represented by the assistants...there came
Patch. Walking beside Matthew who carried the bread, Patch followed his friend and sat among

9 Miroslav Volf, Exclusion and Embrace:A theological exploration of identity, otherness and reconciliation
(Abingdon) 1996.
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our circle. And there, as I prayed the Eucharistic Prayer, there sat our Canine friend, participat-
ing in a very real way, in the central Feast of Reconciliation between the Creator and all Creation.

But that is not even the end of the story. Months later, the congregation was in the process of
writing a profile for calling their next priest. The congregation lovingly decided to ask its children
to respond to each question, so that their voice would inform the parish’s self-understanding. One
of the questions was, “Who are we?” To that question, the children knowingly and perceptively
replied, “We are lots of loving people and one dog” The pedagogical and ethical implications of
including non-human creatures and the local ecology in worship is profound for those who expe-
rience communion as rooted in a local place.

Liturgy as resistance

But, in addition the pedagogical and moral implications for the inclusion of all creation in the lo-
cal assembly, a place-based sense understanding of worship has public and prophetic implications
as well. In his book Torture and Eucharist: Theology Politics and the Body of Christ'®, William
Kavanaugh documented the way that worship was a form of resistance to the political injustice
exercised during the Pinochet regime in Chile. Under Pinochet, the state’s main tactic for shrink-
ing democratic space and oppressing dissent was to disappear bodies altogether. In this context,
(and in the context of a theological exploration of ex-communication versus communion) Kava-
naugh brilliantly demonstrates that the public act of Eucharistic worship is a political act of em-
bodiment. Not only does it incarnate the body of Christ, in the sacrament of word and Sacrament,
but it incarnates the body of Christ as a political body in the world. Those who are re-presented
by their bodies’ membership in the body have their agency and dignity as political beings publicly
recognized. In the face of a political body who utilizes its power to dis-appear bodies, Christian
liturgy is an act of resistance insofar as it appears, embodies, realizes those bodies in the public
space as creatures with inherent dignity. Kavanaugh is a Roman Catholic theologian, but this
theme of the political nature of worship has been followed by many protestant theologians, in-
cluding Lutheran Bernd Wannenwetsch in Political Worship'', and Mennonite theologians such
as John Howard Yoder, who emphasize the non-violent power of liturgical resistance.

The point I am making here is that we live in an increasingly nihilistic age, where every crea-
ture is commodified. While disappearances are still a political tactic, particularly with respect to
human rights defenders, journalists and women, the valuation and disintegration of local ecology
and non-human creatures from public moral and political discourse is a form of disappearance
that requires resistance. Advocacy, protests and conservation campaigns are well known methods
for “appearing” non-human species and the land, or giving them voice in public discourse and
political debate about ecology and climate justice. But Christians must realize how public worship
is a powerful from of resistance against the commodifying will-to-power of the dominant politi-
cal and economic systems.

By including all of creation in the assembly and integrating worship into the local ecology
as a place based, public act, Christian liturgy offers a chance to publicly re-member the whole
of creation in a way that cannot be denied. Standing Rock provides us with a clear example. The

10  William Kavanaugh, Torture and Eucharist : Theology, Politics and the Body of Christ (Wiley) 1988.
11  Bernd Wannenwetsch, Political Worship : Ethics for Christian Citizens (Oxford) 2004.
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land, the non-human species who lived on the land, and the Native American culture that was
formed by the land had been commodified by the political and economic leaders of the energy
sector. The land around Standing Rock was calculated to provide the most economically expedi-
ent corridor to between the Canadian tar-sand fields and the port at the Gulf of Mexico. Because
economic narrative ignored the cultural and ecological significance of the land, the land and its
people were disappeared from political and economic deliberation. In light of this disappearance,
Native American Lutherans were among those who stood on the land itself, and protested the
annexation of this thin place. The very fact of their prayers for the land and its inhabitants being
located in the land itself was an act of resistance, in the fact that it embodied a land and creatures
that had been disappeared from public debate and discourse in the halls of power.

Public liturgy can be what eco-womanist Emilie Townes calls a “counter-memory”.!> From
her womanist perspective, part of the resistance to dominant economic narratives about utility,
and the dualistic, rationalist anthropologies that underwrite narratives about the demystification
of bodies, non-human creatures and the land, is to provide a counter-memory to who and what
we are. This notion of counter-memory as resistance is similar to the Biblical command to “re-
member”. When faced with the temptation to suffer the injustices of powers and principalities in
exile and otherwise, God’s people were called to liturgical remembrance. When faced with ethical
questions about how to relate to widows, orphans and the refugee in their midst, God’s people
were pedagogically reminded to “remember” that they, too were once strangers in a strange land,
oppressed and now liberated. Just as the liturgical remembrance of Passover provides the funda-
mental counter-memory of liberation to dominant narratives of political oppression or economic
commodification, for Christians the Eucharist (including the proclamation of the Gospel and the
acramental re-membering of the body) provides the fundamental counter-memory to today’s
narrative that commodify and objectify creatures as means to an economic end. In the Eucharist,
every human, non-human creature and the land in which our worship is cultivated are in them-
selves ends of the Creator’s love.

Creation is part of God’s story about love, being and becoming, so it must be part of our story,
too. The land plays such a role in the story of God’s people and the formation of their identity
and liberation, and it plays a tremendous role in our story of the formation of our identity and
liberation. This ecological countermemory is part of our resistance to domination narratives. Our
public, liturgical counter-remembering is an act of resistance that strengthens our Christian wit-
ness to God as Creator, and our faith in what God is doing in Christ to reconcile all of creation,
and re-form us as moral agents of this transformation.

Liturgy in the public space and as public space

I am trying to suggest that including non-human creatures and the local ecology as members of
the worshipping community has pedagogical and morally formative implications for those who
take their place among that communion, but it is also important to the public sphere in which
that liturgy takes place. This is another way of saying that the church, as a worshipping commu-
nity has a role to play in the public space, and it must see itself as a public space that can be open
to embracing all creatures of the Creator.

12 Emilie Townes, Womanist Ethics and the Cultural Production of Evil (Palgrave McMillan) 2006.
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The LWF’s study document The Church in the Public Space emphasizes this two-fold aspect of
the church’s public witness. This approach is rooted in a Lutheran understanding of our baptismal
vocation to participate in the reformation and transformation of creation, and in our commit-
ment to engage the world through Luther’s theological framework of the Two-regiments or three
estates (economic, political and ecclesial spheres). One effect of this engagement in the public
space is to highlight the importance of public worship. Liturgy is a vehicle for practically forming
the community as a moral body that re-presents, embodies and embraces the young, vulnerable
and other creatures marginalized or excluded by shrinking democratic and public spaces. Liturgy
is also an opportunity to give voice to the cries of the young, vulnerable and creation itself, as
a public space. The experience of worship becomes a vehicle for informing the ethical judge-
ments, and therefore public witness, of everyone formed by the experience of resonating with
the prayers, proclamation and communion with creatures excluded in other public spaces. The
ethical implications, and even eco-ethical implications of our liturgy has been a significant part of
the LWF’s public witness since the LWF’s 8th Assembly in Curitiba. In 1990, the Brazilian context
was an opportunity to amplify the voices of the poor and linked to the cries of creation itself. The
importance of giving space to the cries of creation has continued to be a factor in our public wor-
ship and assemblies as a communion throughout the decades. Fast-forwarding to today, Brazil
is once again the location of a coalition of ethno-nationalism and economic neo-liberalism that
threatens to disappear and silence the cries of creatures and the land itself. Public liturgical wit-
ness and remembering continue to be an important counter-memory, as an act of resistance on
behalf of creation, and as location for the eco-theological and ethical formation of every member
of the body of Christ.

Some final practical dimensions of our eco-theological, place based liturgy

That Lutheran witness is an important tributary to a great stream of ecumenical theological con-
sensus about the significance of liturgy in Christian education and formation, and ecumenical
worship as public witness on behalf of creation and the climate vulnerable. This river is joined
in content and form by liberation theologians, eco-feminists, Protestant communions, the Holy
See most recently through Pope Francis’ promulgation of Laudato Si, and of course the Orthodox
witness embodied particularly in the ministry of His All Holiness Ecumenical Patriarch Bar-
tholomew I of Constantinople. In the content of our ecumenical dialogue and in the form of our
ecumenical diapraxis, our commitment to care for creation provides us with a location for dif-
ferentiated consensus, and visible unity of the body of Christ through public, ecumenical liturgy.

In 1989, the Orthodox instituted 1 September as a Day of Prayer for the Care of Creation, in
which many protestant and reformed churches began to participate by 2001. In 2015, Pope Fran-
cis instituted the day, and in the intervening years, our ommunions began to celebrate the period
between 1 September and St. Francis’s feast day on 4 October as a liturgical Season of Creation.
This ecumenical celebration is being promoted as a liturgical season, which is appropriately ob-
served during the “green time” of Pentecost, dedicated to ecumenical prayer, action, education
and solidarity. As a point of fact, the LWF is a member of the Ecumenical Season of Creation,
along with the Global Catholic Climate Movement, World Council of Churches, World Commu-
nion of Reformed Churches, World Evangelical Alliance, Conference of European Churches, A
Rocha and others. Very practically, Season of Creation annually publishes a resource that includes
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an ecumenical prayer service based on the theme of the year, and points to resources for parishes
to engage in joint action, place-based environmental education, and campaigns for ecological
mitigation.

In addition to the Season of Creation, a myriad of online platforms are devoted to helping
pastors, liturgists and preachers engage in ecologically themed worship planning throughout the
year. Websites such as Sustainable Preaching, Lutherans Restoring Creation, Green Anglicans
(and inter-religious platforms such as Interfaith Power and Light and Green Faith among oth-
ers) offer lectionary based resources and resources for planning ecologically centred worship
throughout the liturgical years. Online resources are also a critical tool for ongoing education
and research regarding the natural roots of the liturgical cycle itself. For instance, Easter is related
to Passover, which is a lunar date related to the Spring solstice in the northern hemisphere, and
consequently new life and revival. Pentecost is a season of growth and renewal, and Christmas is
close to the winter solstice in the northern hemisphere, which offers new symbolic interpretation
of light in the darkness. While it must be contextualized to other hemispheres and bioregions,
simply renewing our awareness of the ecological rhythms that inform our liturgical calendar help
us to incorporate the rhythms of our local ecology into our liturgical seasons and worship. The
seasons and rhythms of the earth have always informed the theological reflection and liturgical
patterns of God’s people, and it is still a way for us to incorporate the voices and counter-mem-
ories of female, indigenous, young and marginalized voices into the liturgical life cycles of our
communities.

Liturgical rites and rituals that mark the life cycles of individuals also offer another practical
opportunity to incorporate local ecologies and non-human creatures. Every eucharist involves
bread and wine, which can be locally sourced and every baptism involves water. But we can also
link every rite and ritual to our local ecology. For instance Bishop Shoo of the Evangelical Lu-
theran Church of Tanzania established the practice of planting trees for every baptism and wed-
ding that happens within the ELCT. In this way, every member of the church knows and practices
the fact that their local ecology shares in the life giving, renewing and transforming hope that is
embodied in these liturgical acts of thanksgiving. This is one practical example, but the opportu-
nities are endless.

Conclusion — a hermeneutic of hope

In conclusion, Christian worship and liturgy are particularly suited to provide profound oppor-
tunities for practically promoting eco-theological ethical formation. Rooted in our ecumenical
theology of the Spirit, and our diverse traditions of spiritual theology, worship provides us with a
location for Christian education and formation. Worship can easily and profoundly incorporate
local ecology and non-human members of our earth community. Such communions provide an
ecological hermeneutic that can shape and form our theological anthropology, and our moral
identity as creatures, in communion with all of the Creator’s creation.

In our age of climate change, there is enough fear and trembling that can sometimes cause a
certain paralysis from eco-anxiety."”* By promoting worship and liturgy as the location for parish-

13 Panu Pihkala explores this topic in several writings, including Early Ecotheology and Joseph Sittler (LIT
Verlag) 2017.
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ioners to encounter the Holy Spirit in communion with the other non-human members of their
local ecology, churches can provide an ecologically shaped and rooted context in which our eco-
logical vocation can be received as gift and promise. When we gather in the context of our local
ecology to proclaim the good news to all creation, and administer the sacraments in a theatre of
love with every creature, we are offering a hermeneutic of hope.

In our contemporary age, moral motivation comes from many different quarters, some of
which are driven by economic or political ends. In this ethical milieu, the church has a particu-
lar calling to proclaim hope. The Holy Trinity is love, the source of our faith and the horizon of
our hope. Faith, hope, and love, remain the theological virtues that motivate Christian vocation,
shape our public engagement in ecological and environmental ethics, and form our theological
anthropology about who, what and where we are made into creatures who bear the image of our
Creator.
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ECONOMY OF LIFE INDEX AND GREED LINE AS
ALTERNATIVE CONCEPTS OF SUSTAINABILITY

Louk Andrianos’

Abstract

Multidimensional greed or “pleonasma” is the greatest threat against justice, peace and sustain-
ability. The society of 21th century relies on unrestricted structural greed and promotes it through
unlimited growth, overconsumption and individualistic competitive behavior.

This paper aims at analyzing greed and defining the notion of Economy of Life index. By
promoting greed line as an alternative concept for growth and sustainability, the findings give
answers to critical questions such as “What is greed and what are the limits of greed (greed lines);
“Is it possible to measure them and -if yes- how?; How greedy are we as an individual or as a
community; Why should we worry more about controlling greed in order to promote sustainable
economy of Life?”

We developed a new model called “GLIMS” which stands for Greed Lines and Life Indexes
Measurement System. It uses fuzzy logic reasoning and inputs from statistical indicators of nat-
ural resources consumption, financial realities, economic performances, social welfare, ethical
and political facts. The outputs are concrete measures of three primary indexes of ecological,
economic and socio-political greed (ENV-GI, MON-GI, POW-GI) and one overall multidimen-
sional Economy of Life index (EcoLI) or a Multidimensional Structural Greed index (MSGI). The
results are Economy of life index scores or greed indexes that are expressed in a scale of zero to
one hundred. Greed index score of 100 corresponds to Economy of life score equal to zero, which
is the maximum level of greed for the subject of analysis.

Starting as a pilot project of the World Council of Churches in linking poverty, wealth and
ecology, it is the first time that crisp measurements of Economy of Life index is proposed using
a set of nine greed indicators for selected economies and individuals. The vision is to promote
greed line as an alternative concept of growth and sustainability by offering practical tools for
sustainable policy making in corporations, churches and institutions.

1. INTRODUCTION

As a follow-up to the Alternative Globalization Addressing People and Earth (AGAPE) process
which concluded with the AGAPE Call presented at the 9th General Assembly of the World
Council of Churches* (WCC) in Porto Alegre in 2006, the WCC initiated a program focused
on eradicating poverty, challenging wealth accumulation, and safeguarding ecological integrity
based on the understanding that Poverty, Wealth, and Ecology (PWE) are integrally related. After

1 World Council of Churches, consultant for the Care for Creation, Climate justice and Sustainability.

2 http://www.oikoumene.org/en/resources/documents/wcc-programmes/public-witness-addressing-
power-affirming-peace/poverty-wealth-and-ecology/neoliberal-paradigm/agape-background-document.
html?print=1%22%20onfocus%3D%22blurlink%28.
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the 10th Assembly of the World Council of Churches which took place in Busan, Republic of
Korea, from 30 October to 8 November 2013, the diverse initiatives for promoting sustainability
are referred to Ecological and Economic Justice (EE]) works of the WCC programmes on Public
Witness and Diakonia.

In this work, we analyze the mechanism of structural greed which is based on the analysis
of its root causes and its consequence to global crisis and poverty. The root cause of greed is ex-
amined from the perception of Christianity belief and theological conception of the Trinitarian
human needs and the overall creation as a whole. The conceptual description of structural greed
is presented in correlation to the findings of the WCC greed line group study on poverty, wealth
and ecology.

The Lord Jesus Christ warned us to “take care to guard against all greed, for though one may be
rich, ones life does not consist of possessions” (Luke 12:15)” and Einstein once said “Three forces move
the world™ “Stupidity, fear and greed”. “The earth produces enough to satisfy human needs but
not greed,” he said once, very well, Gandhi. Because the healthy mind (logic) regulates the mea-
sure, so with a sound spirit (wisdom) it is possible to get the optimal measure (index). What is the
“optimal measure”? It is the mean between two opposite, avoiding extremes’ .

In Ancient Greek philosophical terms, there are many lessons which refer to greed and the
necessity of its measurement to preserve human happiness and to avoid mass destruction. Plato,
(427-347 B.C.), urged about the need for determining wealth line and said: “The form of law
which I propose would be as follows: In a state which is desirous of being saved from the greatest of
all plagues (GREED)—not faction, but rather distraction—there should exist among the citizens
neither extreme poverty nor, again, excessive wealth, for both are productive of great evil . .. Now the
legislator should determine what is to be the limit of poverty or of wealth” Democritus, (470 - 370
BC) said, in reference to greed line: “If someone exceeds the measure — average-, the most enjoyable
things could become the most unpleasant” .

The “cup of justice” which was invented centuries ago by the wise Pythagoras, is also called
greedy cup. The message it conveys is as crystal clear as is the water that we can drink from it:
“You may drink little or more, even a little more, if you like. You may share with others and satisfy
your needs. But do not wish to fill the cup to the rim (greed line), in order to drink more than the
others. Because then you will lose it all! . The respect of the “greed line” should be the rule in all
dimensions of systemic decision-making on all levels; otherwise the consequence is catastrophic
for human being and for the Earth.

In this paper, the first two chapters will give a brief description on the concept of structural
greed and economy of Life. The chapter 3 deals with the methodology of assessing economy of
Life Index with the “GLIMS” model. The following chapter 4 will present empirical results, sensi-
tivity analysis and recommendations from sampling results using MATLAB/GLIMS on national
levels. This last chapter 5 will conclude by answering the critical questions such as “how greedy is
a country or a person?’, and to raise discussions. The aim is to present a new alternative concept
of sustainability and the possibility to measure Economy of Life index on global, communal, in-
stitutional and individual level.

3 Dictionary Tegopoulos Smith.
4 http://greedline.webs.com/.
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2. THE CONCEPT OF STRUCTURAL GREED and ECONOMY OF LIFE

2.1 Descriptions of greed

There are many descriptions of greed according to subject: individual, institutional, national, cor-
poral and global. One of the hallmarks of human behavior is greed. In Greek the word “greedy”
is a-plistos’. “Aplistos” is derived from the privative “a” and “plistos” which means “complete”
or “full”. Therefore “greedy” is having more, insatiable, by the unfulfilled desire. The opposite of
greed is the “plistos” which means “full-integrated” or theoretically defined as a standard value,
because supposedly doing well with his or her situation.

The wholeness of human being consists in the fulfillment of a balanced threefold need: mate-
rial, mental and ethical or spiritual. Jesus Christ said, “It is written: ‘Man shall not live on bread
alone, but on every word that comes from the mouth of God’ (Mathew 4:4; Deuteronomy 8:3). Ac-
cording to Ancient Greek philosophers, happiness could be reached if all needs are satisfied in
moderation, avoiding extremes®, one of the seven sage of ancient Hellas, stated “everything is best
in moderation or average” [*fMETPON APIXTON*]).

2.2 What is greed?

(Raiser, 2011) Greed could be defined as the desire to have more than one’ legitimate share of ma-
terial goods and power (mental and psychological). In contrast to poverty which deals with needs
that can be objectively defined and even quantified, greed is about desires which are “difficult to
contain” and involve an “emotional energy that seeks to transgress or disregard limitations” and
which are consequently difficult to circumscribe and measure.

2.3 The concept of structural greed and its measurement

“In today’s complex economy where people often fail to recognize the structural connections between
their desire to improve their living standards (status) and the poverty suffered by others (Raiser,
2011), Christian churches and ecumenical organizations have the task of making visible — and
lifting up the voices of — those people who are in the socio-economic margins” The systematic
approach of greed focusing on the holistic interconnections between its potential causes and its
effects to the global society or its manifestation in the Trinitarian nature of human being is at-
tributed to structural greed (Andrianos, 2011).

The development of Multidimensional Greed Indicators (MGI) in counterpart to the multi-
dimensional poverty indicators first developed by Oxford University was proposed by Michael
(Taylor, 2011). The indicators could focus on categories of health, education, empowerment, re-
lationships, environment and security and, in each case, would refer to the potential greed (sta-
tus) of an individual and its consequences for others (desire/trends). The MGI basically would
address the questions: Am I greedy? How am I greedy?. In summarising approaches to developing
a greed line, a distinction between static and dynamic approaches has been made, with the latter
showing changes — growing enrichment versus growing impoverishment — over a period of time
(Goudzwaard, 2011). Moreover, choosing a particular approach would depend on “whom we like
to address” and the availability of data. Ideally, racial, gender and other forms of discrimination
should be captured. Also it is recommended to develop a social ethical consumption function
that factors in inequitable socio-economic conditions and ecological limits, and in deriving the

5 Cleobulus of Rhodes (6th cent. BC).
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greed line from said function (Larrea, 2012). Finally, it is suggested that defining greed line using
fuzzy logic approach by computation using “linguistic values” and developing a multidimensional
structural greed index by “fuzzy combination” (simulation with uncertainty) of the three pillars of
the society (ecological sustainability, economic-financial performance and socio-political justice)
could give a solution for a practical monitoring of structural greed (Andrianos, 2012).

Bible study pointed out the Pauline teachings revealing that human greed is a sin that has
adverse consequences not only on our neighbors (natural ecosystem and human kind), but also on
Creation as a whole®. On individual aspect, structural greed ought to take into account the effects
of greed into the balance of threefold human need: material, mental and spiritual (Andrianos,
2012). And on national level, it must include the effects of greed onto the three basic pillars of the
society: ecological sustainability (Material overconsumption), monetary accumulation (economic-
financial) and power inequality (socio-political).

2.4 Concept of Greed lines

If greed is “having too much” money, resources and power (in contrast to describing poverty as "hav-
ing too little”), when does one “have too much”? (Peralta, 2011) It was proposed that the point or
level when individuals or societies “have too much” is approached or describes a situation (status),
first of all, when other individuals and societies have too little resources to live by and, second of all,
and when the accumulation of wealth and power undermines the common good or threatens (desire/
trends) the global commons.

While the poverty line is drawn at the point of personal consumption allowing for the satis-
faction of basic needs, the greed line could be drawn at “the highest point of personal consumption
which can be obtained without negatively affecting the integrity of nature, the welfare of society and
that of future generations (Larrea, 2011).”

Greed lines are the levels of resource consumption, money accumulation or power seizure
over which societal or individual behaviors may harm human well being and the Creation integ-
rity. These negative effects of behaviors beyond greed lines could be expressed in term of relative
poverty or socio-economic injustice or sentimental offenses and environmental destructions.

Concept of the Economy of Life index (EcoLl).

The WCC ecological and economic justice group (WCC-EE]) began to explore the possibility
of identifying multi-dimensional indicators of greed at the structural level which could be further
developed into a structural greed index which is the opposite of the Economy of Life index. The
indicators could have as its basis people’s economic, social and cultural rights enshrined in the
United Nations human rights conventions, which essentially define the protective limits for main-
taining human life and promoting human development’. As with the MGI proposed by Michael
(Taylor, 2011), the indicators ought to be simple and manageable enough (amounting perhaps to
not more than 15) so as to be able to effectively communicate a message to a targeted audience
of churches, policymakers, business establishments and citizens. Aside from raising awareness
among the general public, the indicators are envisioned to eventually lead to the development
and implementation of policies and measures (decision-making) to promote an economy of life by
averting structural greed.

An economy of life is by definition an economy where greed lines and poverty lines are care-
fully respected. An economy of life is optimal when greed indicators’ values are in moderation

6 [Rom. 8:20].
7 UNDP, Human Development Report, 2011. http://hdr.undp.org/en/.
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with respect to the currently maximum achievable (greedy human performance) and the mini-
mum (poverty human status) statistically available.

3. ASSESSING ECONOMY OF LIFE INDEX (EcoLl) WITH THE “GLIMS"” MODEL

Our assessment of greed is based on Christian teaching, which sheds light on the Trinitarian

nature of human being (Andrianos, 2011). Greed is the desire for the fulfillment of the three-

fold needs of human being: material (ecology), mental (economy) and spiritual (socio-political)

needs. Therefore, the Economy or life assessment should have three simultaneous targets:

- Ecological sustainability/integrity: Measure of natural resources consumption in supporting
human needs and economical growth;

- Economic sustainability/performance: Quantification of money accumulation which is an
assessment of mental achievement of human being to secure standards of living; and

- Socio-political sustainability/justice: Evaluation of power inequality and ethical implica-
tions for the improvement human happiness and survival now and for the generations to
come.

The Economy of life index (EcoLlI) is the inverse of the Multidimensional Structural Greed index

(MSGI) in percentage:

EcoLI =100 - MSGI %

The MSGI of the system whose greed level we are asked to appraise has three major dimen-
sions: environmental or ENV-GI (ecological sustainability), monetary or MON-GI (economic
financial) and socio-political or POW-GI (power inequality) [Fig.1]. These three indexes will be
referred to as the primary components of the MSGI. The overall Multi-dimensional Structural
Greed index is then a function of the individual subsystem’s integrity, which will be devised logi-
cally via fuzzy logic in an equal weight. This function consists of combinations of IF-THEN rules
operating on rule bases derived from expert knowledge. By their nature, such functions are highly
non-linear. The term integrity is defined as the degree to which each greed variable fulfills criteria
of greed lines. Criteria of greed lines are recommended critical target that each greed indicator
should pass to become in a greedy status.
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Figure 1: Linguistic variables for the multidimensional structural greed index measurement

3.1 Measurement methodology and selection of greed indicators
The methodology of the measurement of greed indexes, as well as the concept for the selection of
greed indicators are depicted in the following figure 2 [Fig 2, see next page].

Analytically, the multidimensional structural greed index (MSGI) of a country/individual is a
combination of three primary component of structural greed:

- Environmental component (ENV-GI), referred as the ecological sustainability greed index,
- Monetary component (MON-GI), measured as the economic financial greed index, and

- Power greed component (POW-GI) that is the socio-political greed index.

The Physical dimensions of the three primary greed indexes comprise five secondary structural
greed indexes, which are:

- Ecological sustainability greed index (ESUS-GI),

- Financial greed index (FINA-GI),

- Economic greed index (ECON-GI),

- Social greed index (SOCI-GI), and

- Political greed index (POLI-GI).
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Figure 2: Methodology of the greed indexes measurement and selection of indicators

Each secondary greed index is then assessed using the “Status-Desire/Trends” approach, which
assumes that greed is computed by the assessment of the current achievement (status) of accu-
mulation or consumption of goods, money or power and the “desire” to increase or to reinforce
that situation (desire/trends).

Therefore the five secondary greed indexes are the result of the combination of nine (9) vari-
ables of structural greed, called “greed indicators” as represented in the figure 2.
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- Ecological sustainability greed index (ESUS-GI) comprises only one greed indicator:
(1) The global ecological footprint (on national or individual level), because it is an evalu-

»

ation of both status and desire aspects of resource use including “land use”, “biodiversity
use’, “water use”, “energy use” and CO2 emissions;
- Financial greed index (FINA-GI) comprises two tertiary components or financial greed in-
dicators, which are:
(2) The bank assets ratio (national level of financial assets share) or personal financial as-
sets (on institutional or individual level) as status indicator for money accumulation;
(3) The country real interest rate (national level) or fiancial interests rates (on institutional
or individual level) as desire/trends indicator for money speculation greed;
- Economic greed index (ECON-GI) comprises also two tertiary components or economic
greed indicators, which are:
(4) The PPP GNI (purchase per parity gross national income) or annual revenue (on insti-
tutional or individual level) as status indicator for wealth sustainability;
(5) The governmental debt as percentage of GDP (national level) or households debts (on
institutional or individual level) as desire/trends indicator for wealth production vs. con-
sumption;
- Social greed index (SOCI-GI) comprises three tertiary components or social greed indica-
tors, which are:
(6) The poverty ratio (national headcount percentage) or living standard (on institutional
or individual level) as status indicator for social greed with respect to human right;
(7) The top 10% of national income (national level) or social class (on institutional or indi-
vidual level) as desire/trends indicator for socio-economic inequality;
- Political greed index (POLI-GI) comprises two tertiary components or political greed indi-
cators, which are:
(8) The corruption perception index (national level) or morality standard (on institutional
or individual level) as status indicator for global ethic;
(9) The civil liberties indicator (national level) or personal freedoms (on institutional or in-
dividual level) as desire/trends indicator for power seizure and dignity inequality;

To build the fuzzy rules within the GLIMS model, membership functions, greed line functions
and greed index function should also be attributed to all greed variables of primary, secondary
and tertiary greed indexes.

3.2 Membership functions and greed line functions

The final MSGI and the three primary linguistic variables (Environmental, Monetary and Power)
of greed indexes take the linguistic values: “very poor” (VP), “poor” (P), “sufficient” (S), “greedy”
(G), and “very greedy” (VG).

The linguistic variables for the five secondary greed variables (Ecological, Financial, Economic,
Social and Political) are: “very low” (VL), “low” (L), “intermediate” (1), “high” (H), and “very high”
(VH).

For the nine basic greed indicators, we use three linguistic values, which are: “poor” (P), “suf-
ficient” (S), and “greedy” (G).

Mlustrations of membership functions of the linguistic values are shown graphically in Figure 3.
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Figure 3: Examples of membership functions for linguistic values of greed

Greed line functions could be a decreasing or increasing function of the values of indicators. It
would be a decreasing function of environmental protection, incidence of democracy and morality
and would be an increasing function of the ecological footprint, resource consumption, income
per capita, poverty, inequalities and disrespects of human rights.

3.3 Fuzzy rules and Economy of Life index (EcoLl) measurement
The knowledge ruling the computation of EcoLi or MSGI of any system is represented by fuzzy
rules whose general form is:
“IF (PREMISE) THEN (CONCLUSION)”

The rules are expressions of the role of inter dependencies among various dimensions of greed.
These rules are the results of multidisciplinary analysis about greed and its polymorphous effects.
Economists, ecologists, theologians and other experts agree that the three components of greed
should be given identical weight in an overall measurement® . Knowledge acquisition methodolo-
gies, such as interviews or questionnaires, can also be used to build the rules’ .

Examples of fuzzy inference rules used in the GLIMS model are shown in the following figure
4 (see next page).

3.4 Data processing and greed indicators manipulations

To measure the multidimensional structural greed on national and individual level, a Simulink

model, named GLIMS, was built with the aid of fuzzy logic within MATLAB toolbox. The model

comprises four steps of data processing which correspond to four orders of knowledge as follows:

- First order knowledge bases: Collection of greed indicators’ data and normalization of statisti-
cal vales in a scale of [0, 1]. That step comprises exponential smoothing and imputation of
missing data imputation.

- Second order knowledge bases: “Fuzzification” of the normalized value of the nine greed in-
dicators and assessment of the five secondary structural greed indexes (ESUS-GI, FINA-GI,
ECON-GI, SOCI-GI, and POLI-GI).

8 (IUCN/IDRC, 1995).
9 (Zadeh, 1973; Ericsson and Simon, 1984).
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Figure 4: Examples of fuzzy rules for greed index assesment

- Third order knowledge bases: “Fuzzification” of the normalized value of the five secondary
structural greed indexes and assessment of the three primary structural greed indexes (ENV-
GI, MON-GI, and POW-GI).

- Forth order knowledge bases: “Fuzzification” of the normalized value of the three primary
structural greed indexes and computation of the overall multidimensional structural greed
index (MSGI).

Each step includes a “defuzzification” of linguistic values into crisp scores and it could be an ob-

ject for sensitivity analysis, which constitutes a practical tool for decision making (awareness and

recommendations).

Quantitative values of greed indicators, whose statistical data can be obtained from many
sources such as, United Nations University (WIDER)'" and related organizations, World Bank'!,
World Resources Institute'?, International Federations, governmental and nongovernmental or-
ganizations, etc., constitute the physical domains of greed variables.

Data for each basic greed indicator are normalized on a scale between zero and one to allow
aggregations and to facilitate fuzzy computations. This is done as follows. To each basic indicator
c we assign a target that we refer as the “greed line target”, a minimum ¢, and a maximum value
¢ The greed line target can be a single value or, in general, any interval on the real line of the
form [t, T'] representing a range of desirable values for the greed indicator. The maximum and
minimum values are taken over the set of available measurements of the indicator from various
countries or ecosystems. Detailed explanations of the selected nine greed indicators with their
respective greed line assignment are given in the Annex 1.

10 www.wider.unu.edu.
11  http://data.worldbank.org/data-catalog/world-development-indicators/wdi-2012.
12 http://www.wri.org.
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4. EMPIRICAL RESULTS, SENSITIVITY ANALYSIS AND RECOMMENDATIONS

We apply the GLIMS model to six economies (Greece, USA, Madagascar, Ecuador, Malaysia,
Canada), which are representative of major trends, in order to evaluate their EcoLI and greed
indexes. The results are compiled in the following table (Table 1):

Table 1: EXAMPLES of EcoLI and greed indexes measurements for selected economies (2013-2016)

Ecolz?/té)frl{%l]zelc)o?lffgigiEs Greece USA Madagascar | Ecuador Canada Malaysia
ESUS-GI 41.31 63.99 25.90 31.26 55.89 33.68
ENV-GI 41.58 (E) | 64.17 (VG) 30.60 (F) 32.45(F) | 55.60 (G) 33.95 (F)
FINA-GI 39.23 45.33 54.54 44.20 32.11 40.92
ECON-GI 50.20 49.87 36.12 24.70 42.96 36.48
MON-GI 47.10 (E) | 48.95(E) | 47.22(E) | 39.59 (F) | 4232(E) | 43.29 (E)
SOCI-GI 29.36 28.77 51.07 37.99 22.83 34.19
POLI-GI 47.60 29.09 54.05 57.43 31.12 57.62
POW-GI 4546 (E) | 36.12(F) | 51.88(G) | 48.71(E) | 33.39(F) | 47.39 (E)

Overall MSGI score 46.88 (E) 49.93 (E) 48.91 (E) 44.87 (E) | 46.42 (E) 46.96 (E)
ECONOMY OF LIFE 53.12% 50,07% 51,09% 55,13% 53,58% 53,04%
INDEX
(EcoLI=100-MSGI%)
Linguistic values for greed indexes:
L = Low; F = Fair; E = Enough; G = Greedy; VG = Very Greedy; EG = Excessively greedy

In a scale of 0 to 100, the discrete values corresponding to linguistic scores for “EcoLI” and “Greed

indexes” are as follows:

« L=LOW for 0 < MSGI < 20

« F=FAIR for 20 < MSGI < 40

o« E=ENOUGH for 40 < MSGI < 50

o G =GREEDY for 50 < MSGI < 60

o VG = VERY GREEDY for 60 < MSGI < 80

o EG=EXCESSIVELY GREEDY for 80 < MSGI < 100
One economy is considered as greedy with respect to specific aspect of greed when its greed
index score is greater than 50. The greed line for MSGI measurements is then [50-60] and the
red light is 40 (enough level). The data for the whole set of greed indicators for each country
were extracted from various statistical websites [6, 17, 19, 20, 21, 22].

National governments, institutions, churches and individuals using the Economy of Life index
(EcoLlI) or the multidimensional structural greed index -MSGI- measurements would be able to:
- Assess the value of their greed indexes in various sections of their functionality and activities,
- Monitor and manage their performance with respect to justice and sustainability,

— Identify their risks associated with ecological, monetary and socio-political greed,
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- Set policy that is informed by behavioral realities and makes safeguarding greed lines a top
priority,

- Measure progress toward their goals in overcoming greed and promoting justice.

- Perform sensitivity analysis in order to improve or design sustainable policy priorities.

We now provide some examples illustrating the application of sensitivity analysis to support

structural decision-making. Sensitivity analysis pinpoints those parameters that affect the overall

EcoLI or greed index MSGI critically. Policy makers then should take proper corrective actions in

these critical directions. We examine the Greek economy as case study. We compute the primary

components of sustainability and their sensitivities to each input greed indicators. We make the
following remarks:

1. If the derivative with respect to a greed indicator is negative, then we classify this indicator as
anti-greed indicator because an increase of its value will reduce the degree of greed index.

2. If the derivative is positive, then the indicator is classified as pro-greed indicator because an
increase in its value will lead to higher greed index. Anti-greed and pro-greed indicators are
crucial in establishing the best practices overcoming structural greed.

3. When the derivative is zero, the indicator is classified as neutral greed indicator and policy
makers could ignore it when recommending short-term policies.

According to the results of sensitivity analysis and the target for each greed indicator, we may

design policies to advance environmental, economic, financial, socio-political and overall greed

management by

- proposing mechanisms and projects to improve anti-greed indicators,

- taking precautionary measures to correct pro-greed indicators, and

- adopting conservative actions for neutral indicators.

As the flexibility of the model permits the use of any set of indicators (in quantity and in qual-
ity), we can perform various sensitivity analysis of different greed indicators in order to evaluate
strategies for overcoming greed. For technical and time based constraints, we restricted our atten-
tion to five economies, one country per continent, which could represent the prevailing political
and social conditions in most countries (Mshana, 2007-2009-2012). The latter is very important
because the GLIMS model takes into account subjective evaluations concerning human rights,
democracy, law enforcement, etc.

To achieve the reduction of overall greed index, a balanced and continuing improvement of
the three components of EcoLl is needed. Thus, a prerequisite for controlling overall structural
greed is the detection of critical greed indicators that affect the value of ENV-GI, MON-GI, POW-
GI and MSGI, or influence the value of ESUS-GI, FINA-GI, ECON-GI, SOCI-GI and POLI-GI.

In general, policy makers or managers should be able to identify the factors that promote or
impede progress towards structural greed and obtain quantitative information about them. Each
greed index is a function of a couple of basic greed indicators. Thus, for a given country or institu-
tion, just decisions should be based on assessments concerning the contribution of each indicator
to the final value of ENV-GI, MON-GI, and POW-GI. Using these assessments one could set
priorities for critical anti-greed or pro-greed indicators on which future policies should focus.

On national level, GLIMS sensitivity results show that more just policies for Greece should focus
on enhancing the following two (2) anti-greed indicators and five (5) pro-greed indicators (ranked
in order of importance in Table 2):
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Table 2: Critical greed indicators for the Greek society
Pro-greed factors Anti-greed factors
1.  Central government debt, 1. Corruption index,
2. Poverty ratio at national poverty line, 2. PPPGNI
3. Ecological footprint,
4. Income share held by highest 10%,
5. Bank assets ratio,

Practically, the Greek governance needs restructuring of debts and fair redistribution of wealth.
Also a purification of the political system and an improvement of the ecological footprint of the
Greek society are imperative.

In addition to sensitivity analysis, a further development of the Economy of Life index mea-
surement with the GLIMS model could be very promising in raising awareness and exhorting
immediate actions to control the destructive effects of greed in various levels. Among others, we
recommend the followings:

o A ranking of all countries depending on their annual EcoLi and MSGi index scores (awareness)
and time series monitoring of greed indicators (database) for policy-making purpose;

o The promotion of online Economy of Life index measurements on individual and corporal level
for self-reflection and decision making (repentance and spiritual guidance).

o The constitution of training centers on Economy of Life and structural greed (capacity building)
on local and global level; Further researches on greed science (academic exchanges and inter-
faith dialogues); and

o The publications of findings and actions against ECONOMY OF LIFE and structural greed
problems (workshops, campaigns, websites, newsletters, and books ...).

5. CONCLUSIONS

Church leaders, policy makers and any believers would need a scientific tool to clarify the mean-
ing of economy of Life and quantify the effects of greed in order to establish policies for more
justice and sustainability. In a scale of zero to 100, the discrete values corresponding to linguistic
scores for the Economy of Life index are described as “low” (0<EcoLi<20%); “fair” (20%<Eco-
Li<40%); “satisfactory/enough” (40%<EcoLi<50%); “good” (50%<EcoLi<60%); “very good”
(60%<EcoLi<80%); or “excellent” (80%<EcoLi<100%).

Similarly, one individual can be described as “excessively greedy” if the score of his/her
Economy of Life index is low (0<EcoLi<20%); or as “very greedy” if EcoLi is “fair” (20%<Eco-
Li<40%); or as “greedy” if EcoLi is “satisfactory” (40%<EcoLi<50%); or as “just” if EcoLi is “good”
(50%<EcoLi<60%); or as “very just” if EcoLi is “very good” (60%<EcoLi<80%); or as “fully just”
if EcoLi is “excellent” (80%<EcoLi<100%).

One economy or an individual is considered as “greedy” with respect to a specific aspect of
greed when its Economy of Life index score is smaller than 50%. The greed line interval for EcoLI
measurements is then [40%-50%] and the red light is 40% (satisfactory level).

We present a new model, called “Greed Lines and Life Indexes Measurements System” or
GLIMS, in an attempt to provide an explicit and comprehensive description of the concept of
economy of Life versus structural greed. Using linguistic variables and fuzzy linguistic rules, the
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model gives quantitative measures of several greed indexes, which are then combined into a mul-
tidimensional structural greed index (MSGI) and finally into the Economy of Life index assess-
ment of the system. The model allows the measurement of greed indexes in national, corporal
and individual level. Therefore it is helpful for sustainable policy-making and ethical behaviors
reflections.

A sensitivity analysis of the model permits to determine the evolution of greed variables sub-
ject to perturbations in the values of greed indicators. Then, the problem of overcoming greed in
policy-making becomes one of specifying priorities among critical greed indicators and design-
ing appropriate policies that will guarantee more justice and sustainability.

To achieve an economy of Life and preserve sustainability, reccommendations differ from
economy to economy and corrections from individual to individual. More developed countries
need to focus mostly on the effect of their environmental greed whereas less developed countries
should strive to correct both the monetary and socio-political system.

The Economy of Life index approach using fuzzy evaluation provides new insights of sustain-
ability concept by tackling greed at its roots. It may serve as a practical tool for decision-making
and policy design on national, corporal, communal and individual levels. Such approaches need
to be prioritized and urgently implemented if we want to solve the problems of climate justice,
peace and sustainability systematically.
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ANNEX 1: Explanations of the nine selected greed indicators on national

level

The GLIMS model uses nine (9) structural greed indicators that could be related to different levels
(world, national, institutional, communal or individual) and permits to assess three (3) primary
greed indexes (ENV-GI, MON-GI, POW-GI) in addition to the overall Economy of Life index

(EcoLlI).

The following tables explain the physical domain and greed lines values for each greed indicator

on national level:

15" greed indicator: ENVIRONMENTAL RESOURCE USE

Basic indicator denomina-
tion

National Ecological Footprint

Primary component:

Environmental greed index(ENV-GI)

Secondary component:

Ecological sustainability greed index (ESUS-GI)

Tertiary component:

Sustainability index which includes both STATUS and DESIRE aspects of eco-
logical greed

Explanation and link to
greed:

The ecological footprint is the amount of biologically productive land and sea
area necessary to supply the resources a human population consumes, and to as-
similate associated waste. We use the global ecological footprint which is related

to the biocapacity of the Earth. Lower “ecological footprint” means less greedy

behavior.

Data Sources:

Global Footprint Network"

Units

Planet Earth or hectares per person per year

Legitimate target

The optimum value should not exceed one planet capacity. Real values are be-
tween min=0.4 planet and max=10.7 planets; the world average is 3.1 hectares per
person for 2011.

Greed line interval

[0.9 -1 planet]. Higher values mean greedier behavior.

Red light

When national ecological footprint average is > 1 planet Earth

2" greed indicator: MONEY ACCUMULATION

Basic indicator
denomination

Bank capital to assets ratio (%)

Primary component:

Monetary greed index (MON-GI)

Secondary component:

Financial greed index(FINA-GI)

Tertiary component:

Money accumulation (STATUYS)

13 (http://www.footprintnetwork.org/en/index.php/GFN/page/footprint_for_nations)
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Explanation and link to
greed:

Bank capital to assets is the ratio of bank capital and reserves to total assets.
Capital and reserves include funds contributed by owners, retained earnings,
general and special reserves, provisions, and valuation adjustments. Capital
includes tier 1 capital (paid-up shares and common stock), which is a common
feature in all countries’ banking systems, and total regulatory capital, which
includes several specified types of subordinated debt instruments that need not
be repaid if the funds are required to maintain minimum capital levels (these
comprise tier 2 and tier 3 capital). Total assets include all nonfinancial and
financial assets.

Higher bank assets ratio reflects higher greed for money accumulation.

Data Sources:

International Monetary Fund, Global Financial Stability Report, World Devel-
opment Indicators, World data bank'*:

Units

Percentage (Financial assets divided to total assets)

Legitimate target

The optimum level should be in moderation between min=4,5% and max=21% .
The World mean bank assets ratio for most recent data 2008-2012 is 9,35 %.

Greed line interval

[0- 4,5% ]. Higher values mean greedier behavior.

Red light

When bank assets ratio > minimum positive value=4,5 %

3" greed indicator: MONEY SPECULATION

Basic indicator
denomination

Country real interest rate (%)

Primary component:

Monetary greed index (MON-GI)

Secondary component:

Financial greed index(FINA-GI)

Tertiary component:

Money speculation (RESPONSE)

Explanation and link to
greed:

Real interest rate (RIR) is the lending interest rate adjusted for inflation as mea-
sured by the GDP deflator. Higher values express high level of greed for money

speculation.
Data Sources: International Monetary Fund, International Financial Statistics and data files':
Units Percentage

Legitimate target

The optimum level should be in moderation between min = minus 28,2% and
max=41,7% . Any positive interest rate is a form of greed. The World average for
all economies in 2011 is 4,5 %.

Greed line interval

[0% - 5%]. Higher values mean higher level of greed.

Red light

Red light when RIR value is > 5%

4t greed indicator: WEALTH SUSTAINABILITY

Basic indicator
denomination

Purchasing power parity general national income (PPP GNI) per capita

Primary component:

Monetary greed (MON-GI)

Secondary component:

Economic greed (ECON-GI)

Tertiary component:

Wealth sustainability and accumulation (STATUS)

14  (http://data.worldbank.org/indicator/FB.BNK.CAPA.ZS/countries?display=default)

15  (http://data.worldbank.org/indicator/FR.INR.RINR/countries?display=default)
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Explanation and link to
greed:

GNI per capita based on purchasing power parity (PPP). PPP GNT is gross
national income (GNI) converted to international dollars using purchasing
power parity rates. An international dollar has the same purchasing power over
GNI as a U.S. dollar has in the United States. GNT is the sum of value added by
all resident producers plus any product taxes (less subsidies) not included in
the valuation of output plus net receipts of primary income (compensation of
employees and property income) from abroad. Data are in current international
dollars. This indicator is commonly used to evaluate the status of wealth sustain-
ability at the national level.

Higher values express higher level of greediness for wealth accumulation (be-
tween min=530$ and max=37910$ for 2011)

Data Sources:

World bank indicators16

Units

Current U.S.$ based on PPP, purchasing power parity / capita

Legitimate target

29453 U.S.$ (95 percentile of accumulated data, over which the structural
economy could be considered as greedy). Moderation between the min=340
U.S.$] and max=86440 U.S.$ for 2011]

Greed line interval

[30000 U.S.$ - 40000 U.S.$] / capita. Higher values mean greedier economy.

Red light

Red light when ratio is > 40000 U.S.$/ capita

5% greed indicator: WEALTH CONSUMPTION VS. PRODUCTION

Basic indicator
denomination

Central government debt, total (% of GDP)

Primary component:

Monetary greed (MON-GI)

Secondary component:

Economic greed index (ECON-GI)

Tertiary component:

Wealth consumption vs. production (DESIRE)

Explanation and link to
greed:

CGD is the entire stock of direct government fixed-term contractual obligations
to others outstanding on a particular date. It includes domestic and foreign li-
abilities such as currency and money deposits, securities other than shares, and
loans. It is the gross amount of government liabilities reduced by the amount of
equity and financial derivatives held by the government. Because debt is a stock
rather than a flow, it is measured as of a given date, usually the last day of the
fiscal year.

Lower values mean less greedy government (between min=0 and max=483,84%)

Data Sources:

World Bank!”

Units

Percentage of Gross Domestic Product (GDP)

Legitimate target

100%: limit over which the nation is considered as over-indebted and suffer
socio-economic crisis because of greedy governmental behavior

Greed line interval

[80% - 100%]. Higher values mean greedier economy.

Red light

Red light when ratio is > 100%

16 http://data.worldbank.org/indicator/NY.GNP.PCAP.PP.CD/countries
17  http://data.worldbank.org/indicator/GC.DOD.TOTL.GD.ZS?display=graph
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6" greed indicator: SOCIO-ECONOMIC STANDARD

Basic indicator

Poverty headcount ratio at national poverty line (% of population)

denomination
Primary component: Greed for power (POW-GI)
Secondary component: Social greed (SOCI-GI)
Tertiary component: Socio-economic situation (STATUS)
Explanation and link to National poverty rate is the percentage of the population living below the
greed: national poverty line. National estimates are based on population-weighted

subgroup estimates from household surveys. In any case, poverty is an indicator
of greed insofar as it gives an unjust picture of income distribution.

Data Sources:

Global Poverty Working Group. Data are based on World Bank’s country pov-
erty assessments and country Poverty Reduction Strategies.
Catalog Sources World Development Indicators18 or
“Population below poverty line by country”, CIA World Factbooks 18 December
2003 to 28 March 201119.

Units

Percentage of population living under the poverty line.

Legitimate target

The legitimate target is zero poverty. Any positive poverty ratio can be translated
as greed for inequality and social injustice. Values range between min=1,1% and
max=86%.

Greed line interval

[0% - 10%]. Higher values mean greedier economy.

Red light

Red light when ratio is > 10%

7' greed indicator: WEALTH INEQUALITY

Basic indicator
denomination

Income share held by highest 10% (top 10% income share)

Primary component:

Greed for power (POW-GI)

Secondary component:

Social greed (SOCI-GI)

Tertiary component:

Wealth redistribution (DESIRE/TRENDS)

Explanation and link to
greed:

Percentage share of income or consumption is the share that accrues to sub-
groups of population indicated by deciles or quintiles. This indicator is known as
the Top 10% or Top 1% share of national income depending on the deciles used.

Income inequality refers to the extent to which income is distributed in an
uneven manner among a population. In the United States, income inequality, or
the gap between rich and poor, has been growing markedly for some 30 years.
In 2007, the top 1% share of national income peaked at 23.5%. The only other
year since 1913 that the wealthy had claimed such a large share: 1928, when the
top 1% share was 23.9%. The following year, the stock market crashed, and the

‘Great Depression’ began. After peaking again in 2007, the U.S. stock market

crashed in 2008, leading to the so-called ‘Great Recession.
In any case, whether or not inequality is linked to market crashes, it is an indica-
tor of greed insofar as it gives an unjust picture of income distribution.

18  http://data.worldbank.org/indicator/SLPOV.NAHC/countries

19 Retrieved from http://www.NationMaster.com/red/graph/eco_pop_bel_pov_lin-economy-population-be-
low-poverty-line&b_printable=1
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Data Sources:

World Bank, Development Research Group. Data are based on primary house-
hold survey data obtained from government statistical agencies and World Bank
country departments. Data for high-income economies are from the Luxem-
bourg Income Study database. For more information and methodology, please
see PovcalNet

Units

Percentage: Income inequality distribution share held by highest 10%

Legitimate target

The legitimate target for top 10% share of income can be set at the smallest value
that current economies may achieve. Analyses have shown that the share of
top income earners should not exceed 20% otherwise economic crisis might be
inevitable?' . Values range between min=25.8% and max=44.4% and an average
of 35,8%

Greed line interval

[0% - 20%]. Higher values mean greedier economy.

Red light

Red light when Top 10% share ratio is > 20%

8 greed indicator: ETHIC AND MORALITY

Basic indicator
denomination

Corruption perception index (CPI)

Primary component:

Power greed (POW-GI)

Secondary component:

Political greed (POLI-GI)

Tertiary component:

Global ethic (STATUS)

Explanation and link to
greed:

International Transparency, the coalition against corruption, gathers data for all
countries to compute the Corruption Perceptions Index (CPI). CPI expresses a
degree of misuse of power by public officials and politicians for private gain such|
as bribes, favoritism, embezzlement of money, etc.

Corruption is an obvious expression of greed in that decisions of public or insti-
tutional interest are distorted for private gain.

Data Sources:

Transparency International®

Units The CPI ranks countries on a scale from 10 (very clean) to 1 (highly corrupt).
As 0f 2012, the CPI ranks 176 countries “on a scale from 100 (very clean) to 0
(highly corrupt).
Legitimate target 10: We should have zero tolerance for corruption as it is an obvious sign of

greed. Lower values reflect a corrupted and obviously a greedy society. Real
values range between min=1.7 and max=9.6.

Greed line interval

[6- 8]. Higher value is for less greedy society.

Red light

Red light when ratio is < 6 which means that we need zero tolerance to greed
in corruption

20  (http://iresearch.worldbank.org/PovcalNet/index.htm).http://data.worldbank.org/indicator/ SL.DST.10TH.

10/ countries

21  (http://inequality.org/income-inequality/).

22 http://www.transparency.org/policy_research/surveys_indices/cpi/;
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9th greed indicator: PROTECTION OF HUMAN DIGNITY

Basic indicator
denomination

Civil liberties (CL)

Primary component:

Power greed (POW-GI)

Secondary component:

Political greed (POLI-SGI)

Tertiary component:

Human right (TRENDS)

Explanation and link to

Freedom is a basic human right need. Less freedom results from greedy behav-

greed: ior of the powerful ones. The Freedom House Annual Survey employs a Civil
Liberties checklist to help monitor the progress and decline of human rights
worldwide.
Data Sources: World Audit®

Units Each country is rated on a seven-category scale, 1 representing the least free and
7 the most free.
Legitimate target 1: One should not tolerate any violation of freedom as it is an obvious sign of

greed. Higher values reflect high level of liberty and low values imply violation
of human right in a greedy society. Values range between min=1 and max=7.

Greed line interval

[5 - 6]. Higher value is for less greedy society.

Red light

Red light when ratio is < 5 which means that we strive for zero tolerance with
respect to greed in freedom violation

23 (http://www.worldaudit.org/civillibs.htm)
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THE THIRD PARTY IN THE COVENANT
A Theology of Animals

Bernd Kappes

This contribution is about the input of Theological Zoology" on Ecological Theology. Ecological
theology strives for a theological redefinition of the relationship between humans and nature.
What is the place of humans in creation? Theological zoology strives for a theological redefinition
of the human-animal relationship. What are human beings - In relation to animals?

The relationship between humans and animals is a prominent case of ecological theology.
“Nowhere does nature ... meet us more vividly and directly than in animals”* In the human-
animal relationship, the individual and social relationship to nature becomes particularly clear,
tangible and evident. At the same time, our interaction with animals is an outstanding field of
learning, which enables us to put into practice a new relationship with nature as a whole.

Theological zoology takes up the findings of evolutionary biology (1) and behavioural biology
(2). It aims to rediscover the biblical culture of respect towards animals (3). Thus a theology of
animals can finally redefine the human-animal relationship (4) and plead for a culture and spiri-
tuality of creature and fellow-creature (5).

1. Close and Distant Relatives — Evolutionary Biology

A friend of mine underwent neck surgery last year. At first she didn’t want to tell me what exactly
had to be done. Later she told me: It was the gills that caused the problems. The gills? My friend
- afish?

Yes, the fish in us.’ The reptile in us. The monkey in us. But only the evolutionary kinship
with the monkeys has made it into our consciousness. The tailbone, on which once a tail hung,
reminds us sometimes painfully of it. But fish and reptiles also belong to our family tree. And
LUCA can explain to us why.

LUCA is our all “Last Universal Common Ancestor”. This is the famous first unicellular or-
ganism that was formed in water about 3.5 billion years ago. All life on Earth comes from this
grandmother-grandfather-cell: animals, plants, human beings. The unicellular organisms became
multicellular organisms, from which sea animals and aquatic plants eventually developed.

Much later, about 370 million years ago, the marine animals went ashore. Fins became legs. In
the history of evolution, the gill arches developed into our lower jaw, the bones of the middle ear

1 Concerning the approach of Theological Zoology see the work of the Institute for Theological Zoology in
Miinster, which celebrates its 10" anniversary in 2019: https://www.theologische-zoologie.de/ .

2 Simone Horstmann/Thomas Ruster/Gregor Taxacher: Alles, was atmet. Eine Theologie der Tiere, Regensburg
2018, 17. [All quotes from German texts are translated into English by the author.]

3 Cf. Neil Shubin: Der Fisch in uns. Eine Reise durch die 3,5 Milliarden Jahre alte Geschichte unseres Korpers,
Frankfurt/M ©2015.
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and the vocal apparatus (larynx). We usually don't take any notice of that. But with some people
the heritage of the gill arches becomes suddenly noticeable at the neck, or can always be seen as a
tiny hole at the edge of the ear.

And as far as the reptile in us is concerned: in the first weeks of pregnancy it becomes appar-
ent that our ancestors laid eggs. At the beginning of the embryonic stage, a yolk sac is visible with
ultrasound. However, yolks no longer exist and the corresponding genes are no longer active.
Likewise, the protective skin of dead cells on the upper side of our epidermis is an evolutionary
remnant that reminds us of our relationship to the reptiles.

“Kinship” is the decisive keyword: As human beings we are not only related to other human
beings. As humans, we are not only descendants of Adam and Eve, but also of LUCA, the first
cell from which all life on earth developed. That’s why we're related to everything that lives. Also
plants, animals, fungi and bacteria belong to our - close or distant - relatives.

While we are not descended from the turtles that come to the beach on the Pacific coast in El
Salvador to lay their eggs, we are related to them, because “Tiktaalik™ is our common ancestor - the
transitional animal between fish and land creature, which Darwin did not know in his time, but
which he called “the primeval creature” that had long ago crawled out of the water and onto the land.

In his concluding sentence in the “Origin of Species”, Darwin already expressed his admira-
tion for the connection between the common origin of all life, and yet the wonderful diversity of
life on earth: “There is grandeur in this view of life, with its several powers, having been originally
breathed into a few forms or into one; and that ... from so simple a beginning, endless forms most
beautiful and most wonderful have been, and are being, evolved.”

Who are we humans? Who are we - from an evolutionary point of view - in relation to the
animals? In the Tree of Life we humans are not the crown, but only a small branch. We are not
separated from the animals by a large ditch — humans and animals are only two (or more) branch-
es of the same tree.

Animals (and plants) are our relatives. Humans are not only social beings, but “biosocial”® be-
ings. Humans are one (very special) species amongst other (very special) species.

Principally, we know all that. “But where has the memory of man’s animal origin remained in
cultural history? Have humans lost their evolutionary memory? Have they repressed their animal
past?”” Although we actually “know” about the closeness and kinship of all species, we seem to
be culturally more concerned with opposing this and making distinctions between the two cat-
egories “human” and “animal” (or “nature”). One must understand that. It’s all about our identity.

2. Human and Other Animals — Behavioural Biology

The scientific image of animals has undergone fundamental change in recent decades. Speaking
of a “paradigm shift” is appropriate here. The gap between humans and animals has narrowed
further and further. There is not only the “animal in man’, but also much more “man in animal”?

Neil Shubin a.a.O., 47f. reports about his discovery of the transitional animal “fish with fingers”

Charles Darwin: On the Origin of Species, 1859.

Larry Rasmussen: Earth-Honoring Faith. Religious Ethics in a New Key, New York 2015, 12.
Horstmann/Ruster/Taxacher, loc. cit., 119.

With regard to the following insights of modern behavioural biology cf. Norbert Sachser: Der Mensch im Tier.
Warum Tiere uns im Denken, Fithlen und Verhalten oft so dhnlich sind, Reinbek 22018.
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Three decisive dogmas of the scientific animal image have collapsed:

1. Dogma: No statements can be made about the emotions of animals.
2. Dogma: Animals can't think.

3. Dogma: Animals behave for the good of their species.

2.1. Emotions

Animals have feelings. Scientific statements made by behavioural biologists about the feelings
of animals are based on the one hand on the measurement of stress hormones, and on the other
hand on observations of behaviour.

Behavioural indicators of animal discomfort are lack of food intake, apathy, neglect of per-
sonal hygiene, idle movements, and movement stereotypes. In threatening situations, different
species of mammals even show identical fear reactions: A racing heart, deep breathing, stress
hormones, a face of fear.

Mutual licking, crawling and cuddling can be observed as indicators of well-being. But even
sounds emitted by animals are signs of their well-being. Rats, for example, “laugh” or whistle
when they are tickled, and they like to be tickled. All mammals like to play, also many bird spe-
cies, even some fish, and even some invertebrates, e.g. field wasps.

The observations of behavioural biology are confirmed by the findings of evolutionary biol-
ogy: emotions are generated in the limbic system, one of the oldest brain structures present in all
mammals. Whether a child or a piglet is happy: the same nerve pathways, the same messenger
substances and the same genes are activated.

2.2. Thinking

Already Aristotle was of the opinion: Animals lack reason. Aristotle regarded the assumption
that only man had logos/reason as the essential distinguishing factor between humans and other
living beings. Modern cognitive biology, on the other hand, assumes that all animals learn, many
think, and some have ego-consciousness:

All animals learn, i.e. they change their behaviour based on their own experiences or they
learn from others: Macaques were observed learning the “culture” of potato washing from each
other. The building of sunroofs for orang-utans or the use of leaves as gloves is also “culturally”
conditioned.

Many animals think, i.e. they solve problems not only by trial and error, but also by insight,
knowledge and plan: Not only apes use tools, but also sea otters and dolphins, ravens and parrots.

Some animals have a consciousness of themselves, i.e. they can recognize themselves in the
mirror: Apes, elephants, dolphins and magpies.

2.3. Animal Personalities

Descartes regarded animals as automatons whose behaviour is determined by fixed stimulus-re-
action reflexes. In the same 17th century and on the basis of the same assumptions, dogs were dis-
sected alive. Behavioural biology today speaks of animal personalities whose behaviour is shaped
by genes, environment, socialization and social experience.

As with humans, the prenatal phase, childhood (animal children need a social environment,
the satisfaction of material needs is not enough) and adolescence (with the hormonal changes
and social experiences of adolescents taking place here) are decisive for the formation of the re-
spective animal personalities.
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So in scientific research: the individuality of the different animals moves into the centre of at-
tention. Animals have their own specific personalities and their individual characters. They show
permanently distinguishable behaviour — and this applies not only to chimpanzees, elephants and
dolphins, but also to songbirds, fish, reptiles and insects. Leaf beetles, for example, show courage
or are hesitant when it comes to exploring a new environment.

2.4 Conclusion

Animals have many characteristics and abilities which until recently were regarded as typically
human. This applies, as illustrated, to feelings, thoughts and behaviour. But it also applies to the
egoism of animals: there is also violence, rape, infanticide (lions) and wars (chimpanzees) among
animals. Man in the animal - that also means: animals are not the better human beings.

Common features of all mammals can be recorded: The same genes (the correspondence be-
tween humans and chimpanzees is 98.5%, i.e. we are as closely related as horses and donkeys
are’), the same brain structure (similarities down to the smallest detail, e.g. identical neuronal
processes, e.g. in anxiety) and the same hormones (sexual hormones and stress hormones occur
in the same form in humans, bats, rhinos and dolphins).

But then, what is the difference between humans and animals? “There is no doubt that man
possesses the highest cognitive abilities of all living creatures.”'® But is it a gradual or categorical
difference between humans and animals? “On the one hand, no animal composes a symphony,
writes a novel, builds a cathedral or formulates an action programme against climate change. On
the other hand, animals are capable of cognitive performance to which two, three or four year-old
children of our own species are incapable”!

Do humans have a special position and role among all living beings? We will come back to
that question later.

3. The Third Party in the Covenant - Biblical Theology

Is it appropriate to speak of a “biblical culture of respect towards the animals”, as I did at the be-
ginning of this article? Cultures exist only in the plural, and it is not without reason that a basic
anthology on animals in ancient Israel bears the title “Companions and Enemies of Man™"%.

In fact, it would be inappropriate “to argue against the ignorance of animals in the Christian
tradition with the assumption of a generally animal-friendly attitude of the Bible”"” Just think of
the words from Gen 9,2: “The fear and dread of you shall rest on every animal of the earth, and on
every bird of the air, on everything that creeps on the ground, and on all the fish of the sea; into
your hand they are delivered”

Nevertheless, the declared aim and interest here is to pay attention to some central biblical

9  Richard David Precht: Tiere denken. Vom Recht der Tiere und den Grenzen des Menschen, Miinchen 2018, 101.
10  Sachser, loc. cit., 243.

11 Sachser, loc. cit., 244.

12 Bernd Janowski/Ute Neumann-Gorsolke/Uwe GlefSmer (Ed.): Gefihrten und Feinde des Menschen. Das
Tier in der Lebenswelt des alten Israel, Neukirchen-Vluyn 1993.

13 Horstmann/Ruster/Taxacher, loc. cit., 148. Special challenges for an animal theology arise, for example,
through the biblically testified practice of ritual animal sacrifice or through the distinction between pure and
impure animals. Cf. Horstmann/Ruster/Taxacher, loc. cit., 241ff and 273fF.
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traditions which express the connectedness and community of humans and animals as well as of
God and animals.

3.1. Balaam’s Donkey

For a biblical theology of animals, the story of Balaam’s donkey (Numbers 22, 21-34) can be the
portal through which we enter the space of biblical traditions of the human-animal relationship.
Animal ethics, partnership of human beings and animals, as well as the relationship of animals to
God come into view here."

“What have I done to you that you have struck me these three times?” Balaam beats his don-
key, he beats her again, finally beating her with the riding crop. Here the ethical question is raised:
Do humans have the right to apply direct and structural violence against animals? Are we allowed
to “beat” animals?

“Am I not your donkey?” The possessive pronoun here seems to be less an expression of own-
ership than of trust and relationship. Animal and man, Balaam and his donkey are on the way to-
gether, “from long time ago until this day”. Here the partnership between humans and animals is
concerned, the common history and community of the fellows and their mutual interdependence.
Humans need the animals, are carried by the animals, live a life “on the back of the animals™">.
The story emphasizes closeness, connectedness and togetherness between humans and animals.

“The donkey saw the angel of God standing in the road” The donkey saw the angel of God
- the prophet did not see him. The animal obviously has its own relationship to the divine, obvi-
ously also its own senses and ways of knowledge, which are not accessible to man. What’s more,
the animal even helps the prophet to perceive the divine in the context of everyday life.

3.2. Creation

Jirgen Moltmann distinguishes between two ways of reading the biblical narratives of creation

(Gen 1-3):
“According to the modern interpretation, man is the ‘crown of creation. Humans alone are
created in the image of God and destined for dominion over the earth and all earth’s crea-
tures. ... According to the second account of creation they should ‘cultivate and preserve’
God’s Garden of Eden more like a gardener. This sounds milder and more mindful, but in
both creation narratives man is the subject and the earth together with all its other inhabit-
ants are the objects. ...

According to the new ecological reading of the same creation stories of the Bible, man is the last
creature of God and thus the most dependent creature. Man depends on the existence of animals
and plants, on the air and the water, on the light and the times of day and night, on the sun and
the moon and the stars and cannot live without them. Man only exists because there are all these
other creatures. They can all exist without man, but man cannot exist without them. ... man is first
of all a creature in the great community of creation and ‘a part of nature’. ... According to biblical

traditions, God breathed his divine spirit not only into man, but into all his creatures.”'s

14 Cf. Rainer Hagencord: Diesseits von Eden. Verhaltensbiologische und theologische Argumente fiir eine neue
Sicht der Tiere, Regensburg 2009, 1851F.

15 Hagencord, loc. cit., 185.

16 Jiirgen Moltmann: Die Hoffnung der Erde. Die ¢kologische Wende der christlichen Theologie und der
christlichen Spiritualitat, EvTh 74 (2014), 217fF.
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I follow the ecological reading and add: God’s blessing of the creation is not only for humans,
but also for animals. Animals are even “the first who are blessed”"”. The land animals are created
like humans on the sixth day of creation and are closest to humans. Humans and animals appear
here as creatures and fellow creatures in the greater community of creation.

3.3. Covenant

Humans and animals perish together in the flood and are saved together in the ark. It is remarkable
that in the story of the flood not only the “cute and the useful”'® are rescued in the ark, i.e. not only the
domestic animals and the farm animals, but all animals. Here the criterion for the preservation of the
species is apparently not the benefit for humans, but the will to live and the right to live of all living
beings.

After the Flood, God makes a covenant — not only with humans, but also with animals. “As for
me, [ am establishing my covenant with you and your descendants after you, and with every liv-
ing creature that is with you, the birds, the domestic animals, and every animal of the earth with
you, as many as came out of the ark” (Genesis 9:9 f.) Also the animals are God’s partners in the
covenant - the third party in the covenant!

3.4. Wisdom

The words of God in the Book of Job (Job 38-41) express that humans are not alone in the centre
of divine attention: “Do you know when the mountain goats give birth? (Job 39:1) “Who has let
the wild ass go free?” (Job 39:5) In this divine invitation to integration and humility, humans are
not at the centre of creation, but rather part of a larger life context. The animals have their own
habitats, needs and rhythms.

“All eyes await thee, O Lord, and thou givest them their food in their time. You open your
gentle hand and satisfy everything that lives there with pleasure” Are we aware that these words
from Psalm 104, set to music by Heinrich Schiitz, do not only refer to human beings, but to “ev-
erything that lives there’, that is to say also to animals and plants? In this psalm, man is a part of
creation and is nourished like “others”: “You cause the grass to grow for the cattle..”’. (Ps 104,14)
“The trees of the Lord are watered abundantly.” (Ps 104:16) In this psalm there is no expression of
a special position of humans in creation. It is not about human dominion, not even about humans
as stewards of creation.

In these texts the animals have their own right to life, independent of humans and human
interests. God’s attention and care is also for the animals, not only for human beings. It is not
without reason that the “intrinsic value of every creature” is one of Laudato Si’s central motifs."

4. Man - Crown of Creation?

What is the place of man in creation? What is the human being - in contrast to the animal? Is man
the crown of creation?

The findings of evolutionary biology show that humans are not the aim of evolution. Hu-
man life is, in evolutionary perspective, one form of life among others. Modern behavioural

17  Rainer Hagencord: Die Wiirde der Tiere. Eine religiose Wertschitzung, Giitersloh 2011, 123.
18 Rainer Hagencord: ,,Sein Tierreich komme*, Greenpeace Magazin 2/2019, 44.
19 Pope Francis: Laudato Si. On Care for our Common Home, 2015, No. 16.
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biology describes the proximity of humans and animals in terms of feelings, thinking and
behaviour. And also in biblical perspective a human being is not the crown of creation, but
rather the Sabbath.

But what is then the explanation of the de facto special position of human beings? How has
it come about that one species de facto dominates all other species — in forms of domestication,
extinction or allocation in reserves?

“Humanity has indeed subdued the earth,”* Yuval Noah Harari soberly states. “70,000 years
ago, Homo Sapiens was an insignificant animal living in a remote corner of Africa. In the follow-
ing millennia, it became the ruler of the entire planet and the terror of the ecosystem. ... Again
and again the massive increases in human power meant no improvement for the individual hu-
man being and immense suffering for other living beings.”*!

Is language the secret of human success? Was it language that gave the human species almost
absolute power over all other species? But what is new and special about human language? Many
animals have languages, even if we as humans cannot perceive or understand them. What do
humans see, hear and understand with their limited senses at all? The laughter of the rats and the
song of the whales - even trees communicate with each other!*

Harari sees the decisive difference in man’s ability to “fictitious language™: We can talk about
things that don't exist. What’s more, we can even imagine fictitious things together. This is how
collective imaginary worlds emerge, which Harari calls “invented orders™: nations, money, hu-
man rights, laws, companies, and gods - things on which we have intersubjectively agreed.*

“Invented orders” enable effective cooperation between people who have never met before.
People in Puebla and Baunatal believe in the existence of the same company and follow the same
rules - in the end a VW Golf rolls off the production line. Only man can do that. The invented,
but very powerful orders thus ensure man’s ability to work together flexibly and in large groups.
Some of these invented orders function for a certain time without any problem due to generally
shared convictions, e.g. the idea of private property. Other orders are enforced and maintained by
coercion and violence, e.g. the invention of borders.

Harari illustrates just how powerful ideas, narratives and myths can be with the example of the
French Revolution: Yesterday people still believed in the rule of the king, today they believe in the
rule of the people and sweep away the monarchy.

Harari concludes: “As individuals and even as small groups, we are so similar to chimpanzees
that it is almost embarrassing. Clear differences are visible only when we cross the magic line of
150 individuals”* And: “Humans are relatively weak animals, whose strength lies above all in
their ability to communicate and cooperate in large groups.”*

This is no good news for all the other species that are not capable of this kind of communica-
tion and cooperation and suffer from dominion and power of the human species.

The good news, however, is that invented orders can be questioned and changed or replaced
by new invented orders. Only people can replace the idea of monarchy with the idea of democ-

20  Yuval Noah Harari: Eine kurze Geschichte der Menschheit, Miinchen 2°2015, 428.

21 Harari, loc. cit., 507.

22 See Peter Wohlleben: Das geheime Leben der Baume. Was sie fithlen, wie sie kommunizieren - die Entde-
ckung einer verborgenen Welt, Kiel 2015.

23 Harari, loc. cit., 37.

24 For the distinction between objective, subjective and intersubjective see Harari, loc. cit., 148ff.

25 Harari, loc. cit., 54.

26 Harari, loc. cit., 197.
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racy. Yes, only people write novels and build cathedrals, but also only people found and set up
women’s movements (after having followed patriarchal concepts for centuries).

No collective idea of order has fallen from the sky: apartheid, caste system, colonialism, slav-
ery, patriarchy, the hierarchy of rich and poor - everything is contingent, changeable, object of
struggles for power, interests and liberation.

Of course, this also applies to our concepts of the human-animal relationship. Also the cat-
egorization “human vs. animal” is an invented order. It is “absurd to divide the world of animals
into two categories — human and non-human. This gap is first of all - like everything else - a
conceptual distinction made by man and not predetermined by nature”* We humans are animals
too: human animals.

What does this mean in terms of animal rights? “Homo sapiens has as few natural rights as
spiders, hyenas and chimpanzees” In other words: The codification of human rights is the result
of the struggle for human rights. In the same way we can intersubjectively agree on rights for
spiders, hyenas and chimpanzees. Which rights are to apply to whom is always being fought over,
negotiated, finally regarded as normal and regulated by law.

In addition to race, gender and class, the question of species must also be added to our analy-
ses of power and domination if we want to overcome our basic assumption of the fundamental
preference of the human species over other species). Our collective ideas of order should in future
also include the rights of nature and the rights of animals, with whom we inhabit and share the
earth as the house of life.

It is also clear: “To grant rights to animals does not mean to treat them like humans”* A right
to vote for bats wouldn’t make much sense. “These rights can only be formulated through the
most appropriate human assessment of the needs of animals.”** We will therefore have to reach an
intersubjective agreement on which rights should apply to which species. Every demarcation and
hierarchy will be also an “invented order”. The minimal goal should be to overcome an instru-
mental and objectifying understanding that regards animals only from the perspective of human
benefit as things and raw material for so-called “meat production”

But even these new worlds of imagination do not fall from the sky, but must be fought for.
Theological zoology is a (discursive) contribution to this, as it describes the human-animal rela-
tionship as a relationship between creature and fellow creature and promotes a culture and spiri-
tuality of creature and fellow creature. Or to express it with the theological idea of God’s covenant
with humans and animals: “From this covenant ‘with us’ follow the fundamental human rights. ...
From this covenant ‘with ... all living beings’ follow the rights of nature”

5. House of Life — Ecumenism and Ecology

The encyclical “Laudato Si” bears the subtitle “On care for our common home”. The image of the
earth as a common home of life is a familiar metaphor within the ecumenical movement. This met-
aphor easily connects with social and ecological dimensions: As human beings we are connected

27 Precht, loc. cit., 51f.

28 Harari, loc. cit., 141.

29  Precht, loc. cit., 235.

30 Horstmann/Ruster/Taxacher, loc. cit., 35.

31 Jirgen Moltmann: Wiederentdeckung der Erde — Neue Spiritualitat, DPfBI 2/1995, 53.

210 Bernd Kappes



with people from other continents, other cultures, other denominations, other religions. We live to-
gether in the common “house” (oikos), we share the “inhabited earth” (oikoumene) with each other.

But we share the earth as the house of life not only with other people, but also with animals
(and plants). The chamois and wild donkeys also belong to our co-inhabitants in this house of life.
Obviously conflicts are part of life and part of the dynamics of living together.

In such an ecumenical-ecological vision our socially based models experience an ecological
expansion:* community not only as human community, but as community of all life; justice also
as ecological justice; overcoming violence also as overcoming violence against animals (and na-
ture); peace as peace with the animals (and with the earth); love also as love for the animals. With-
in this vision of a “peaceful and friendly coexistence™®, the basic rule for animal ethics should be
“where there is no direct obligation to kill, to treat animals as non-violently as possible.”**

But how does this vision relate to the fact that only in Germany 600 million chickens, 60 mil-
lion pigs, 40 million turkeys and 25 million ducks are slaughtered every year?** For Jonathan Saf-
ran Foer, “war is just the right word” to describe our relationship with animals: “We are fighting
a war against all the animals we eat”** Why do we have different standards of empathy, ethics and
treatment for pigs and dogs? Would we lock a dog in a wardrobe for life?*

And how does the vision of community and connectedness of all life relate to the dramatic
extinction of species that we are currently experiencing? One million animal and plant species
are threatened with extinction in the coming decades. The main reasons for this are agriculture,
fishery, climate change and pollution - the ecological consequences of our industrialised way of
life. In Africa, half of all mammal and bird species could have disappeared by 2100. In Europe, the
number of insects has already fallen dramatically. The report of the World Biodiversity Council
IPBES, which was presented to the world public in Paris at the beginning of May 2019, makes it
clear that the loss of biodiversity poses just as great a threat to the future of life as climate change.

In our present we are witnesses of the disappearance of animals — through the anthropogenic
extinction of species as well as through so-called “modern” forms of animal farming, which large-
ly hide the short life and slaughter of a gigantic number of animals from our eyes. At the same
time the animals come closer to us again — through new ways of thinking in behavioural biology,
in (sub)cultures and cultural studies and increasingly also in theology and spirituality.

Talking about animals means talking about us as human beings: What is the place of man in
creation? What is man - in relation to the animals? Friedrich Schorlemmer puts it in a nutshell:
“Humanism means living as humans and fellow humans - and as creatures and fellow creatures”*®
In other words: Until recently the idea of humanism has referred to not treating human beings
like things. Today we have to extend this idea to not treating animals like things either.

32 About 100 years ago Albert Schweitzer demanded the overcoming of an anthropocentric ethics for the first
time: “The big mistake of all previous ethics is that they thought they only had to do with the behaviour of man
towards man. In reality, however, it is about how he relates to the world and all life that enters his realm. He is ethi-
cal only if life as such, that of the plant and the animal as well as that of man, is holy to him.” Quoted after Harald
Steffahn (Ed.): Albert Schweitzer. Lesebuch, Miinchen 1984, 173.

33 Horstmann/Ruster/Taxacher, loc. cit., 16.

34 Precht, loc. cit., 304.

35 Figures for 2012 cited by Boll Foundation (ed.): Fleischatlas. Daten und Fakten iiber Tiere als Nahrungsmit-
tel, Berlin 2014.

36 Jonathan Safran Foer: Tiere essen, Koln 2009, 45.

37  See Foer, op. cit., 225.

38 Friedrich Schorlemmer: Unsere Erde ist zu retten. Haltungen, die wir jetzt brauchen, Freiburg 2016, 156.
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NOKEN: AN ECO-ETHIC METAPHOR FOR A
CREATION-BASED MISSION MODEL

From “Soul Evangelism” to “Life-Flourishing Evangelism”

Maraike Bangun

My Socio-ecclesial Location as a Theological Source: A Brief Introduction I would like to express
my gratitude to the committee for inviting me to contribute to the conversation in this impor-
tant meeting, which aims to find an inter-contextual theological perspective in responding to
the complex challenges of the ecological crisis today. Describing briefly my social location in
this setting is important to reveal ways in which my social-ecclesial location not only shapes
but reorients my theological view on the intertwining of missiology, theology of creation, eco-
theology, ecumenism and the theological understanding of sustainability. I am Maraike Joanna
Belle Bangun, an Indonesian born in the Philippines when my missionary parents were working
in cooperation with the Wesleyan Church of the Philippines. In 1987, my parents returned back
to Indonesia and remained active as member of the Indonesian Wesleyan Church. Following my
parents’ footsteps, for my first fifteen years, I am a member of the Indonesian Wesleyan Church.
But when I started senior high school, with the permission from my parents and blessing from
my Wesleyan pastor, I joined a local charismatic' church, Gereja Kristen Kemah Daud (GKKD/
David Camp Church), in Jakarta, Indonesia.

Remain a fervent charismatic follower of Christ, two years after high school, however, I chose
to pursue my theological education at Jakarta Theological Seminary (JTS), the oldest Protestant
(ecumenical) seminary in Indonesia. The choice is considered unusual for JTS has been con-
sidered by many as “liberal” - meaning “unevangelical” and “uncharismatics” My then pastor
at GKKD did not suggest me to pursue my theological education at JTS but at the same time
gave me the freedom to choose by saying, in 2003, “If you are convinced that it is the voice of the
Holy Spirit that leads you to study there, then go” I took her suggestion seriously. I was praying
ceaselessly and, along with my spiritual mentor, took a day fast during the discernment time. My
conviction to pursue my study at JTS was only becoming stronger.

While maintaining my membership in my charismatic local church, I finished my Bachelor
of Theology and Master of Theology studies at JTS. In between the periods of doing the under-
graduate and graduate studies, I rejoined (after high school I spent two years helping my parents
with the youth ministry) my parents who already assumed their missionary work in Sabah, Ma-
laysia under the auspices of a local charismatic church, Covenant Sanctuary. The members of this
church are mainly migrant workers and their families from Indonesia and the Philippines.

1 Charismatic in the sense emphasizing more on the work of the Holy Spirit with various signs such as speaking
in tongue, laying in the spirit, holy laughter, and many more. Having an intimate relationship with the Holy Spirit
through prayer and singing (worshipping) is very important in order to be able to hear God’s voice and to discern
many aspects in live.
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My total five years experience in Malaysia exposed me to the reality of migration. Their nar-
ratives of survival, resilience, and their audacity to hope for a better future regardless of the daily
discrimination, fear, and uncertainty challenge me to rethink about a concept of mission and
evangelism that is relevant for their daily reality. I later channelled their stories through my thesis
research that offered a theological perspective on shifting from soul-evangelism to compassionate
presence. This work has shaped my understanding, as it is indicated in this presentation, of the
need to rethink of mission and evangelism from within the reality of migration. This background
has also influenced my interest in focusing on the intertwining of mission, women, migration,
and postcolonialism in my doctoral study at Hamburg University.

My church background does not necessarily direct me to focus in the question of eco-care in
my spiritual and ecclesial formation. However, my experience as a woman coming from Indo-
nesia, a country with one of the world’s largest natural resources (forests, ocean, gold, oil, coal,
etc) and with one of the biggest ecological problem, and my theological studies and ecumenical
formation at JTS have extended my horizon on the importance of integrating the challenges of
ecological crisis into my theological perspective.

In this presentation I offer a missiological perspective on the complex interconnection of the-
ology of creation and ethics of sustainability by sharing the story of West Papuan women of In-
donesia. The wider context of their story is the complex interconnection of the history of military
violence, deforestation, women’s resilience for life, and the role of the church with the women’s
local and national networks to build a model of sustainable way of life that offers a perspective on
eco-ethics of life that based on justice and peace for the earth and its implication on the lives of
the most marginalized group in the society: women, children, and the indigenous people.

I call the story of the local West Papuan women a story of noken. Noken is a head-held knotted
net or woven bag handmade from wood fibre or leaves made by the Mamas (the nickname for Pap-
uan women). Using noken as a missional metaphor, I argue that the story of local Papuan women,
which is shaped by history of violence, ecological crisis, and the resilience for building a sustainable
life for all, illustrates the need to construct a creation-based mission model. It is a model that shifts
the traditional understanding of evangelism as a soul-centered practice to a life-flourishing prac-
tice. Furthermore, it is a model that perceives evangelism as a way of life that sustains and nourishes
a just relationship between humanity and the whole creation, including other human being.

A Theology of Creation

It is not a secret that somehow it is difficult to get Christians to care about the environment. What
kind of theology of creation do many Christians understand that shapes their understanding of
their relationship with God’s whole creation? For me, and many of my evangelical-charismatic
friends, what is written in Genesis 1 and 2 is the foundation of theology of creation. It explains
how the world and humanities came into existence. Some even believe that this narration is “sci-
entific,” thus any other explanation that is not in align with this narration would be considered
wrong. It is believed that the process of creation stopped on the sixth day. What we are having
and living is the effect of creation, the fall of man and God’s working of salvation through Jesus
Christ. The word evolution is seen as a way of thinking that conforms to the rejection to the “thus
God says and it becomes.” Even though we learn about the theory of evolution, about how the
universe, the earth, plantation, animal and human being came into existence scientifically, we are
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already used to compartmentalize science from faith. And in this case, faith is the ultimate of our
life and the whole creation, especially nature, is secondary or not important at all.

These ways of thinking affect the way we understand salvation. We emphasize more on the
importance of saving soul so that one day we can be one with God in the heaven. I still remember
a question that triggered me to surrender my life to Christ, “If one day you go out of this place
and were hit by a car and died, where you will go? Heaven or hell?” At those times, these ques-
tions were very compelling and somehow have changed my priorities in life. The idea that one
day God will bring new heaven and earth is understood as something that will happen in “the life
after death” We perceive that the world is just a passing ground before we could reach the heaven.
Hence, things related to environmental crisis is something strange for our language of faith. In the
Indonesian Wesleyan Church and GKKD, I never once in my life time heard of any sermon that
is related to the ecological crisis, never.

Another reason that shape our belittling attitude towards nature is the notion that positioned
Christianity as superior than the nature because it is believed to be “home” of evil spirits.* For
instance, Dana L. Robert recorded that German people was “won” into Christianity after Bishop
Boniface have felled the Sacred Oak of Thor in northern Hesse in 732 and used the wood from the
Oak tree in order to build a church.® Another similar story also took place in a village, now a part
of Jakarta, Indonesia, where a protestant missionary by the name of Frederik Lodewijk Anthing
was able to win many locals in 1870s after he was able to fish in a lake that is considered as “sa-
cred” According to the oral narration, Anthing would normally recite the Trinity formulation,
the Lord’s Prayer, and the Ten Commandments in the local language in order to beat any “power”
before fishing.” Based on at least these two examples, though Robert also showed “a diversity of
missionary attitudes towards traditional nature-based practices™, we can see how Christianity is
somehow positioned as greater, powerful and thus superior than any other religions, and particu-
larly over nature.

It is important to note that there are also other practical reasons on why Christians do not see
ecological crisis as something urgent. Daniel Gilbert, quoted by Kanan Kitani, argues that human
being lack the ability to response to on the ecological crisis because there is no PAIN (Personal,
Abrupt, Immoral, and Now). In terms of ecological crisis, it is not clear how it impacts people
personally (P) and presently (Now) because it seen as something that will threat us in the future

2 Dana L. Robert stated wrote: “Drawing an analogy with Elijah and the priests of Baal, Boniface challenged
the pagan gods to strike him down as he cut down the tree. According to Boniface’s first biographer, a wind blew
down the oak while he was chopping it. After Thor did not strike Boniface dead, the people began converting to
Christianity” In “Historical Trends in Missions and Earth Care” in Creation Care in Christian Mission, ed. Kapya
J. Kaoma (Oxford: Regnum Books International, 2015), 72.

3 Ibid.

4 Koernia Atje Soejana, Berakar, Tumbuh, Berkembang dan Berbuah: Mengupas Kisah Perjalanan Injil di GKP
Jemaat Kampung Sawah (Jakarta: Majelis GKP Kampung Sawah, 2008), 15-19.

5 Ibid. The Trinity formulation is “Bopo Allah, Putro Allah, Roh Suci Allah, telu-telune dadi siji upas racun
dadi towo, lemah sangar, kayu angker dadi towo, isti Gusti, Tuhan Yesus Kristus Juruselamet kami salami-lamina
(God the Father, God the Son, God the Holy Spirit, the three in one, poison becomes ineffective, haunted place
and woods are not dangerous anymore and lost its power, by the will of God: Jesus Christ is forever more savior).”
According to the Dewi Agustina, the pastor at Gereja Kristen Pasundan Kampung Sawah, this method is proven
to be effective because until now, most of the older members are very faithful in their faith to Jesus Christ despites
of the many obstacle and persecution they experienced when they were young.

6 Robert, ibid., 71.
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(Abrupt) and, at the same time, it does not make us feel disgusted (Immoral).” Lacking of PAIN
is experienced more by those who comes from a middle class society and those who experience
PAIN are the mostly affected and impoverished by the ecological crisis like the indigenous people,
people living in slum areas, women who have to fetch water for more than 2 km everyday, and
those whose living provision is dependent immediately on nature.

Soul-Evangelism as the Core of Christian Mission

In this section I purposely want to deepen our discussion on soul-evangelism as the main reason,

apart from the are other reasons, for the many evangelical-charismatic Christians, particularly

those who are at the grass-root level, to pay very little oncern, or in my church case not at all, on

the issue of ecological crisis. Soul evangelism is a term coined by Bryan P. Stone by explaining “a

popular consensus among Christian as to what evangelism is and is not”® Out of six, here are the

fundamental features of soul evangelism:

- “The dualism between an immortal soul and a perishable body that houses this soul during its
relatively short journey on the earth This dualistic thinking that is inherited from the Greek
thought emphasizes that “the world is an inferior and imperfect shadow of something more
real, unchanging, and perfect” and salvation in envisioned in terms of “the soul’s escape from
its earthly prison® Thus, its implication for evangelism is to save souls.

- The implication of saving souls is “its clear preference for personal salvation over corporate
salvation”"! “Salvation is strictly a matter between the individual and God.”** Hence “emphasis
is placed on what has come to be called ‘personal evangelism’ - the effort to lead individuals
to a personal relationship with Jesus.”*?

- “Human existence as a test rather than a constructive project”** “Evangelism, in this view, is en-
visioned and carried out as an effort to get people pass the test, enter the lifeboat, get their ticket,
or the like”** No wonder, when I asked, through WhattsApp groups, if someone ever heard any
sermon about ecological crisis and Christian faith in GKKD, the answer is never. One even
answered that we are the citizen of the heaven and not the earth. This is in align with Stone’s
comment, “If the soul of a person is all that finally matters, any form of evangelism that spends
even the slightest bit of energy on anything not directly related to the ripening and harvesting of
souls for eternity is doing nothing more than putting a new coat of paint on the Hindenburg.”*¢

7  Kanan Kitani, a Japanese theologian who is teaching at Doshisha University, presented her paper in Green
Reformation: Ecology, Religion, Education and the Future of the Ecumenical Movement conducted by Ecumeni-
cal Theological Education (ETE) of World Council of Churches (WCC) on 12th - 15th of May, 2019, in Bossey,
Swiss.

8  Bryan P. Stone, Compassionate Ministry: Theological Foundation, 9th ed. (Maryknoll: Orbis Books, 2006),
147.

9 Ibid, 144.

10 Ibid.

11 1Ibid., 145.

12 Ibid.

13 Ibid.

14  Ibid.

15 Ibid.

16 Ibid.
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Stone concluded that this consensus theology of evangelism “fits in so well with the mainte-
nance of patterns of domination and subordination, racism and segregation, sexism and oppres-
sion in our society, not to mention the destruction of our planet’s natural biosphere”

“Soul Evangelism” to “Life-Nourishing Evangelism”

It is no doubt that soul evangelism has become an important part of my life and many other
Christians. This idea shapes our understanding and the way we relate to others and other creation
up to the point where the salvation of human being is the centre of Christian faith thus affecting
our understanding of mission. Thus, in this part, I argue that there should be a shift from “soul
evangelism” to a “life-flourishing evangelism”” Life-flourishing evangelism is a way to testify to
the life that is inherent in the whole creation from the site of repentance and vulnerability. It is
compelled by a realization, quoting Amos Yong, that:

“while ‘the earth was a formless void and darkness covered the face of the deep, the author
of the creation account notes that ‘a wind from God [ruach Elohim] swept over the face
of the waters’ (Gen. 1:2). So while traditional creation theologies have highlighted the cre-
ation of the world through the word of God, the word of God is uttered through the divine
breath and the ‘history’ of the world is ‘blown’ or swept along by the presence and activity
of the ruach Elohim. The partitioning of the waters from land, the emergence of vegeta-
tion, the evolution of life itself each of these can be understood from this pneumatological
vantage point as being propelled by the breath of God that transcendentally hovered over
the primordial creation. But the divine breath is not only transcendent over the creation
but also immanent within it. This is because all living creatures have been constituted by
Elohim’s ‘breath of life’ (Gen. 1:30).1

This way of testifying is embedded in the hope of the resurrection of the seed of life that is in-
herent in whole creation. God has the power to resurrect and as human being our testimony is
embodied in our participation as steward by watering the seed, making sure that the soil is good,
and protecting it. We are called provide a congenial environment so that that seed of life can grow
in a healthy or vigorous way - then it will flourish.

Evangelism in this sense is birthed out of metanoia with “a broken spirit and a contrite heart”
(Ps. 51:7), 