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wendigkeit einer okumenischen Reflexion uber das Schuldeingestandnis im
Kontext des Klimawandels.

Schlussfolgenmg: Uber die Solidaritat mil den Opfern des Klimawandels

Gibt es dann keine Hoffhung und keine Aussicht im Zusammenhang mit dem
Klimawandel? Naturlich wiirde die primare Hoffnung sein, dass wir die Katast-
rophe abwenden kdnnen, dass wir nachhaltigere Lebensweisen annehmen kdn-
nen, dass unsere Kinder und Enkel Fdrderliches fur ihre Gesundheit und Zufrie-
denheit erleben kdnnen, und dass die Ungleichheiten im Zeitalter des Konsum-
denkens angesprochen werden. Hier kdnnten wir einen anderen Begriff von Er-
losung bendtigen: wir brauchen inspirierende Beispiele, denen wir folgen kdn-
nen, angemessene Grundsatze und Richtlinien fur ein nachhaltiges Leben. Es ist
noch Zeit, unser Verhalten zu andern. Eine apokalyptische Sichtweise des gottli-
chen Gerichts ist noch nicht angebracht und wiirde nur den Schicksalspropheten
in die Hande arbeiten, die zu keiner Alternative beitragen kdnnen und wollen,
und deren Botschaft nicht zu Aktivitat anregen kann.

Dennoch, wie der ORK in seinem Studiendokument Solidaritdt mit den Op-
fern des Klimawandels (2002) warnt, die Antwort der internationalen Gemein-
schaft war der enormen Tragweite der Herausforderung nicht gewachsen. Ver-
anderung geschieht wahrscheinlich nicht allein durch Uberzeugung. Veranderung
kann das Ergebnis von Unruhen sein, aber das wird auch enonnes Leiden zur
Folge haben. In diesem Kontext ist die Kirche aufgerufen, Solidaritat mit den
Opfern des Klimawandels zu iiben. Auf internationaler Ebene miissen Strukturen
geschaffen werden, um auf hlufigere Anfragen in Notsituationen und dem an-
steigenden Strom an Umweltfluchtlingen zu reagieren. Dafur werden Budgetre-
serven und entsprechende Notfallplane bendtigt, um Katastrophen mit derselben
vemichtenden Wirkung zu vermeiden. Es werden auch Anpassungsstrategien fur
die veranderten Klimabedingungen bendtigt.

Dennoch, es gibt keine Garantie, dass derartige Widerstands- und
Solidaritatshandlungen von Erfolg gekrdnt werden. Die utopischen Hoflungen so
vieler Revolutionar/e/innen der Vergangenheit haben einen Grofiteil ihrer
Glaubwurdigkeit verloren. Wie der ORK feststellt, besteht der Kampf nun gegen
eine weitere Verschlechterung des Okosystems unseres Planeten. Daruber hinaus
gibt es eine eindeutige Mdglichkeit, dass unter schwierigen Umstanden ndie
Liebe erkalten wird" (Mt 24,12). In so einem Kontext muss die Kirche durch ih-
ren Glauben an Gott allein verweilen, in ihrer pulsierenden Hoffnung unabhan-
gig von Erfolg und in ihrer Liebe fur den/die andere/n.43

43 Vgl. Solidarity with victims of climate change. Reflections on die World Council of
Churches' response to climate change, Geneva 2002, 25-26.
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1. Ecopolitics and Theology

Global Warming is not simply a ..threat", and it is not simply a »sign". To be a
..threat", it would have to be situated within a matrix of measured stability in
which it could appear as an abnormality;1 to be a ..sign", e.g. of the apocalypse,
it would need to be placed within a matrix of religious insecurity fed by the fear
of instability as an expression of sin or karma or any other causal repercussion
resulting from bad behavior.2 In public perception, however, it is both, and when
it is not interpreted in this way, it is considered a hoax, a political strategy of lib-
eral activists and theoreticians to manipulate (especially American national) poli-
tics.3

For an early study - long before Al Gore's Nobel Prize 2007 - that denies both on an
economic level by being directed against Al Gore's campaign cf. Th. Moore, Climate of
Fear: Why We Shouldn't Worry about Global Wanning (Washington DC: Cato Institute,
2000). Besides the negation of Global Warming as a .threat" that cannot be avoided in
fact, I mean also the presupposition, which I will explain later, that, in principle, a
.threat" must be set against a background of an equilibrium that is understood as a
.norm."
Cf. I. Eric, 2070 Armageddon Apocalypse (Bloomington, IN: AuthorHouse, 2006); R.
Bate & J. Morris, Global Warming: Apocalypse or Hot Air? IEA Studies on the Envi-
ronment (Coronet Books, 1994); J. Romm, Hell and High Water: The Global Warming
Solution (New York: HarperCollins, 2008); and counter-publications such as R. Bailey,
Ecoscam: The False Prophets of Ecological Apocalypse (New York: St. Martin's Press,
1994).
For the recent heated discussion between liberal and conservative positions and their
political interests as well as a sign of mutual understanding of the motives and urgency of
the theme compare these books: B. Lomborg, Cool It: The Skeptical Environmentalist's
Guide to Global Warming. (New York: Knopf, 2007); N. Gingrich & T. L. Maple. A
Contract With the Earth (Baltimore: Johns Hopkins UP, 2007); T. Nordhaus & M.
Shellenberger, Break Through: From the Death of Environmentalism to the Politics of
Possibility (New York: Houghton Mifflin, 2007). For the hoax-thesis cf. R. Bailey,
Global Warming and Other Eco Myths: How the Environmental Movement Uses False
Science to Scare Us to Death (New York: Random House, 2002).
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Global Wanning is not a simple scientific reality either.4 It is, and always will
remain, unclear to what extent it should be considered a fact or a theory.3 Any
scientific theory is always, to some degree, both a theoretical interpretation of
experiments (that are the outcome of a theory with its limitations of categories)
and a structural one-sided perspective.6 This fuzziness, however, is a matter of
immanent, methodological restriction and not of intellectual inability.7 This is
reinforced by the multidisciplinary nature and the complexity of the character of

chaotic systems at the root of Global Warming.8
To say that Global Warming is an ecological reality, however, is revealing.'

To be an ecological reality something is recognized as a matter of degree rather
than sharp opposition, e.g. of theory and fact or threat or sign, and as a matter of

interrelation between a gradual reality and its multiple gradual contexts, which
are themselves part of the situation of certain events.10 As an ecological reality,
Global Warming is acknowledged as an event of, and in, nature, even if the wor-
rying-part is whether, and that, it has a human component." With humans being

4 For a comprehensive scientific study of the economic reasons for and ecological conse-
quences of Global Wanning cf. J. Houghton, Global Warming: The Complete Briefing
(Cambridge: Cambridge UP, 2006).

5 For the complexity of studying chaotic weather systems as the basis for the scientific
„fact-interpretation" debate cf. S. G. Philander, b the Temperature Rising? The Uncer-
tain Science of Global Warming (Princeton, NJ: Princeton UP, 2000) and S. R. Weart,
The Discovery of Global Warming: New Histories of Science, Technology, and Medicine
(Harvard UP, 2004).

6 For the hard work of differentiating fact from interpretation and the inevitable gradual
interdependence of both in relation to Global Warming cf. M. Leroux, Global Warming
- Myth or Reality?: The Erring Ways of Climatology. Springer Praxis Books: Environ-
mental Sciences (Chichester, UK: Springer Press, 2005).

7 Besides the classical studies on the importance of hypothesis and paradigm in science,
especially of Karl Popper, Thomas Kuhn and Paul Feyerabend, for the new fuzzy sci-
ence, e.g., relating mathematics and social sciences, cf. M. J. Smithson & I. Verkuilen,
Fuzzy Set Theory: Applications in the Social Sciences (Quantitative Applications in the
Social Sciences) (Thousand Oaks, CA: Sage Publ., 2006).

8 Cf. W. J. Burroughs, Climate Change: A Multidisciplinary Approach (Cambridge UP,
2007).

9 In the contemporary deconstruction of the philosophical presuppositions of ecology, it
has become a question whether we can speak of ecological systems at all, that there
might not by any holistic quality to an ecosystem or, at least, that they are not relevant,
so that .ideals" of .stability" or .diversity" or .balance" have become increasingly
problematic if they are interpreted as .naturals qualities" of unities called ecosystems.
Cf. Ch. Aus der Au, Achtsam wahmehmen: Erne theologische Umweltethik (Neukirch-
ner Verlag, Neukirchen-Vluyn, 2003), 68-88.

10 For the development of the ecological paradigm cf. B. Beisner, Ecological Paradigms
Lost: Routes of Theory Change. Theoretical Ecology (Academic Press, 2005).

11 For a study of extra-human, .natural" reasons of Global Warming, e.g. through effects
of the sun and quantum physical realities, respectively, cf. D. V. Hoyt & K. H. Schat-
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part of nature, it is not super-, un- or counter-natural that human beings have an
influence on their environment; even one that immediately influences their very
existence.12

Given this (admittedly short-cut and rather superficial) analysis, the Global
Wanning we find so pressing an issue for intellectual recognition and political
change is not recognized as an ecological reality to be observed but rather as an
ecopolitical imperative to change the humanly conditioned influence on nature,
that is, that of the geosphere, in order to save, protect, secure and perpetuate
human existence in nature.13 And in being ecopolitical, the problem of Global

Warming is not viewed primarily as an ecological .reality" (not to say .prob-
lem") per se, i.e., a reality of natural relations, their natural rhythms of change

and stabilization as such; but it obviously has a super-, un- and counter-natural
side that becomes a .problem" precisely because of its relation to human .real-
ity" and humanity's .inclination" to not become extinct.14 It is not a problem of
ecology as science but of .political ecology" or ecopolitics.15

As strange as this view may seem, this is the reason for an even stranger
problem, namely that the relation of theology to ecology is based not on ecology
but on ecopolitics. '6 This means: would the theological sensitivity to ecological
matters of nature be based on ecology, i.e., the interrelatedness of environments,
rather than the human need for security and self-sustenance, it would not only be
not preoccupied with human reality (foremost or alone) but it would also not be

ten, The Role of the Sun in Climate Change (Oxford UP, 1997) and H. Svensmark, The
Chilling Stars: The New Theory of Climate Change (Cambridge: Totem Books, 2007).

12 This is the widely acknowledged and connection with which Al Gore has won the atten-
tion of the world community and the Novel Prize. Cf. Al Gore, An Inconvenient Truth:
The Crisis of Global Warming (New York: Viking Press, 2008).

13 For the .naturally" presupposed tendency to talk about environmental preservation cf.
K. Eichmann, The Biology of Complex Organisms: Creation and Protection of Integrity
(Birkhause, 2003).For a critical review of such presuppositions as deeply enmeshed in
our cultural constructions of ecology and the overlapping interconnection of science,
culture and art in the term .ecology" cf. D. Philips, The Truth of Ecology: Nature, Cul-
ture, and Literature in America (Oxford UP, 2003) and G. Garrard, Ecocriticism. New
Critical Idiom (New York: Routledge, 2004 and for the human perspective on ecology
cf. Ch. H. Southwick, Global Ecology in Human Perspective (Oxford UP, 2006).

14 Cf. B. Mickibben, The End of Nature (New York: Random House, 2006).
15 Cf. Ph. Stott & S. Sullivan, eds.. Political Ecology: Science, Myth and Power (London:

Hodder Arnold Publications, 2000) and T. Forsyth, Critical Political Ecology: The Poli-
tics of Environmental Science (New York: Routledge, 2005). For the intricate relation of
science and politics in relation to the uncertainty of chaotic systems and, hence, between
the ecology and ecopolitics of Global Warming cf. A. E. Dossier & E. A. Parson, The
Science and Politics of Global Climate Change: A Guide to the Debate (Cambridge:
Cambridge UP, 2006).

16 For the activism that drives the ecological analysis cf. B. McKibben, Fight Global
Wanning Now: The Handbook for Taking Action in Your Community (New York: Holt
Press, 2007).
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bound to appear without much theoretical consequences on the ecological analy-

sis."
Maybe this is its problem: Theology is interested in claiming a niche in the

ecopolitical debate in order to regain a voice for (Christian) theology in the land-
scape of theoretical and ideological voices, either in claiming power for the for-

mation of a human future on Earth or in seeing the environmental crisis as a

chance to reintroduce the relevance of religion.l8 This interest in the theopolitical

debate, hence, is uttered via references to the depth of the theological traditions

and in which ways they were always ..ecological", Le., talking about nested re-

alities and interconnections of environments, talking about the importance of the

bodily existence for salvation, talking about the Divine imperative to preserve

creation.19 ..Stewardship for creation" is one of the most perpetually imaged in

which theology claims to be part of the ecopolitical debate.20 But again, mis is

not an ecological debate, concerned with the interconnections themselves or the

.good" of these interrelations, but one that is concerned with the survival of hu-

manity for which nature is too easily reduced to a mere background sine qua non

human existence can be saved from extinction.21

This might also be the reason that the ecotheological discourse is widely ir-
relevant for the ecopolitical imperative, because survival is a common value of

human existence and does not need any theological ..foundation" or ..backup"

from tradition.23 Ecotheological confessions are more relevant for the own

17 The practical influence on the ecopolitical movement is not questioned but it is concerned
with the utilization of religion with its resources to change the political and individual
practices to fulfil! the aims of ecopolitical interests. Cf. Gottlieb, Roger S. ..Introduction:
Religion and Ecology - What Is the Connection and Why Does it Matter?" in R. S.
Gottlieb, ed., The Oxford Handbook of Religion and Ecology (Oxford: Oxford Univer-
sity Press, 2006), 12: .Once focused on the environmental crisis, the resources of relig-
ion have a distinct - and I would argue enormously valuable - role to play in trying to
rum things around."

18 Cf. K. C. Abraham, .A Theological Response to the Ecological Crisis," in D. G.
Mailman, ed., Ecotheology: Voices from South and North (Maryknoll: Orbis Books,
1994), 65-78; cf. N. Wirzba, The Paradise of God: Renewing Religion in an Ecological
Age (Oxford: Oxford UP, 2003).

19 Cf. T. Robinson & J. Chatraw, Saving God's Green Earth: Rediscovering the Church's
Responsibility to Environmental Stewardship (Ampelon Publishing, 2006).

20 Of the many books cf. L. Wilkinson, ed., Earthkeeping in the Nineties: Stewardship of
Creation (Eugene, OR: Wipf & Stock, 2003) and C. Golliher, ed., Healing God's Crea-
tion: The Global Anglican Congress On The Stewardship Of Creation : The Good Shep-
herd Retreat Center, Hanebeesport, South Africa, August 18-23, 2002 (Harrisburg, PA:
Morehouse Publishing, 2004).

21 There are other trajectories less concerned with extinction but rather with the
communication of humanity with the Earth as a transformation of religion itself; cf. S.
McFarland Taylor, Green Sisters: A Spiritual Ecology (Harvard UP, 2007).

22 This does not mean that the alliances of Christian groups and more or less official
Church initiatives for Creation and Environment is not growing to an extent that, as
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constituencies - either to soothe them in their efforts to be successful because it

is God's will (as expressed in Scripture)23 or - in the best case - to stimulate

them toward a new awareness of the ecopolitical imperative - ..that religion must

play a central role in building a more environmentally sustainable society."24

This situation has its deeper reason in the fact that the very reflection on the real

historical and ideological roots of the ecological crisis from 1967 on directly con-

fronted the Christian heritage as guilty of anthropic reduction leading to the dis-

respect for the Earth. This confined theology's contribution to defense and inter-

nal revision.25

I am aware that many will find this a one-sided analysis and even offensive

to all efforts to save nature, to protect God's creation, and to secure human sur-

vival with the Divine imperative at its back - after all, there is a new religious

awareness of the interrelatedness of all creatures, on the one hand, and of the

genuine ..spiritual dimension" of the environmentalist movement, on the other.26

Elizabeth Kadetsky in her article ..Guarding Nature: Mending the Earth Requires
Changing our Ways. Religious Leaders and Traditions Show us How," in Science^
Spirit (March/April 2002): 29 has mentioned, a .profusion of faith communities dedi-
cated to spiritual approaches to environmental activism are becoming so visible a sector
of the movement that mainstream environmentalism itself has become increasingly af-
fected by religious and spiritual messages. The National Religious Partnership for the
Environment, for instance, has enlisted the participation of five thousand clergy and lay
members of Catholic, Jewish, Eastern Orthodox, and Evangelical and other Protestant
communities as environmental leaders."

23 Cf. C. B. DeWitt, Earth-Wise: A Biblical Response to Environmental Issues (Grand
Rapids: Faith Alive Christian Resources, 2008) and E. Brown, Our Father's World:
Mobilizing the Church to Care for Creation (Westrnont, IL: IVP Books, 2008). This
might include a change of dogmatic presuppositions; but they are not necessarily in sync
with the change of life-style either; cf. I. Gebara, Longing for Running Water: Ecofem-
inism and Liberation (Minneapolis: Fortress Press, 1999), 212.

24 A. L. Peterson, .Talking the Walk: A Practice-Based Environmental Ethic as Grounds
for Hope." in L. Reams & C. Keller, eds., Ecospirit (New York: Fordham, 2007), 23.
An example of the latter, namely the new awareness and activation of religious commu-
nities for a new interrelation between ecology and economy based on a new understand-
ing of God is D. K. Ray, Theology That Matters: Ecology, Economy And God (Minnea-
polis: Fortress Press, 2006).

25 In 1967 Lynn White published an article - .The Historical Roots of Our Ecological Cri-
sis" - that stated that it was the anthropocentrism of Christianity with its immanent patri-
archalism and imperialism of human dominion over nature that has directly led to the en-
vironmental crisis.

26 Cf. Wallace, Finding God, op. cit., 67: .Green spirituality empowers the antitoxics to
go out and fight injustice by offering them spiritually potent visions of an interconnected
world that can set free a primal sense of identification with all forms of life." And, on
the other hand, it is acknowledged that .it is also the case that environmental movements
are by their very nature hospitable to religion. This is because environmentalism ... tends
to have a spiritual dimension which other liberal or leftist political movements lack"; cf.
Gottlieb, .Introduction: Religion and Ecology," in op. cit., 14.
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But this is not my intention. Far from it! What I want to say is that in order for a
theological perspective to become relevant, it must look deeper, it must not ride
the tide by hopping on the ecopolitical band wagon or by riding the ecological
wave by saying that what is said there is what nwe" have said since the time of
the Fathers.27 The fatal flaw of such surfing the back of the ecopolitical monster,
like Global Warming, is that it repeats the same structural restraints from which
the ecopolitical foundations suffer.

2. The Anthropic Fallacy

To say it again and more differentiated: The ecopolitical imperative to save the
world's nature from human influences that, eventually, will lead to human ex-
tinction is problematic insofar as it is motivated by the aim of human survival. I
call this the Anthropic Fallacy of ecotheology and ecotheopolitics. It indicates
that the ecopolitical imperative is anthropocentric and anthropomorphic in its
theoretical decisions and, therefore, is not per se interested in ecology, either as
recognition of mutual environmental relations or as demand for such a redefinition
of nature as a whole. I will call this reductionism the Anthropic Principle of eco-
theology and ecopolitics.28

It is anthropocentric insofar as, although the rhetoric is directed at the integ-
rity of nature, the deepest impulse is to secure human existence in nature.29 This
..nature", however, is not understood in its own organic integrity of which human-
ity is just a relational moment but is only, or foremost, technically analyzed with
regard to the ranges and community of quantifiable parameters that allow human
survival, e.g., the level of carbon dioxide in the air or the degrees of temperature
that allow us to exist at all or at certain places on Earth, and so on. Insofar as eco-
theology, like other non-religious responses, is voiced to enforce this quantitative
approach cloaked with sacredness and disguising the real motivation of survival, it
only combines Anthropocentrism with a hidden Materialism (important for the re-
straints of a truly ecological approach).30 One is reminded of the movie The Matrix

21 Cf. J. Sleeth, Serve God, Save the Planet (White River Junction, VT: Chelsea Green
Publishing, 2006).

28 For a turn away from the ..anthropocentric" to an ..ecocentric" paradigm of ecopolitics
cf. R. Eckersley, Environmentalism and Political Theory: Toward an Ecocentric Ap-
proach (London: Taylor & Francis, 2007).

29 To revive Earth-centered religions is not necessarily an exception. Although it might lead
to a new awareness of the nthe interconnections among all members of the biosphere in
contradistinction to the privileged ideal of maximizing self-interest,'' it can still presup-
pose human survival as its motivation ; cf. M. I. Wallace Finding God in the Singing
River: Christianity, Spirit, Nature (Minneapolis: Fortress Press, 2005), 66.

30 I will argue later with Whitehead that this .materialism" was the basis for the ecological
crisis in its economic dimension altogether. For the environmental motivation with the
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(1999) in which the machines faced a major difficulty in securing the survival of
human beings for the production of energy in that their system could not function
without the development of a mental world by which the human minds could en-
gage in specific human activities within a human world.31

It is anthropomorphic insofar as it presupposes that Earth, or even Nature as
a whole, does conspire to our survival or, as in theology, that this Earth, or even
the World as a whole, was constructed to allow for our very appearance and sur-
vival, and that we, out of reasons of the holiness of nature, or a Divine command
to care, or because it is our ..mother" must take care of it as a response to these
..calls". 32 Needless to say, the Gaw-project - first proposed by James Lovelock
from 1965 on and at last in his 2006-book The Revenge of Gain: Why the Earth is
Fighting Back - and How we Can Still Save Humanity - has not only relativized
our anthropocentric condescendence - which is important - but unfortunately also
sealed our complicity in perpetually viewing nature as if it was an entity that must
be ..preserved", if not for itself (which is too static), at least for the anthropic rea-
son of human survival.33 Counter to a simplification of theological ,,steward-
ship"34, we should not forget how astonishing the fact is that even in times of
seemingly all-pervasive anthropocentric and -morphic simplicity - like in the mid-
dle ages - we find a complex discussion of the image of ..nature" as Divine and
devilish, as mother and as monster, as Goddess, but as a strange one that cannot be
calculated.35

Two strategies can be implemented against both anthropomorphic and anthropo-
centric reductions of ecology: one talks of nature in alien terms, the other in terms
of integrating terms. The first one understands nature, because it is unaware of our
presence and our understanding of ourselves as persons or cultures or artists (and if
it were aware it would have realized that we are also beings of inhumanity, given

sacredness of the World when discussing the quantities of economic and environmental
parameters, cf. Th. Berry, Evening Thought: Reflecting on Earth as Sacred Community
(San Francisco: Sierra Club Books, 2006).

31 Cf. W. Erwin, ed.. The Matrix and Philosophy: Welcome to the Desert of the Real (Chi-
cago: Open Court, 2003).

32 For the Divine command to care for the Earth as motivation for ecology cf. R. J. Berry,
The Core of Creation: Focusing Concern and Action (Westmom, IL: InterVarsity,
2000). For the Mother Spirituality cf. Ed McGaa, Mother Earth Spirituality: Native
American Paths to Healing Ourselves and Our World (Religion and Spirituality) (New
York: HarperOne, 1990). This is not to speak against such a spirituality but only to al-
low for the awareness that a hidden agenda is always, at least symbolically, an extension
of human imaginaries.

33 Cf. R. R. Ruether, Gaia and God: An Ecofeminist Theology of Earth Healing (New
York: HarperOne, 1994).

34 Cf. D. Hall, The Steward (Grand Rapids: Eerdmans, 1994).
35 Cf. B. Newman, God and the Goddesses: Vision, Poetry, and Belief in the Middle Ages

(Philadelphia: University of Pennsylvania Press, 2003), ch. 2-3.
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the Holocaust and our utmost destructive potential), in mechanical terms, cold to
anything ,,mindrul", unrelated to love and hate, only blindly repeating atomic col-
lisions and their aggregations. Jacques Monod's 1971-book Chance and Necessity
is typical of this approach. But much of the use of sciences insofar as they are po-
litically used to reduce anything subjective - like human experience, feeling, at-
traction, intellect and thought - to illusions of material, spatial or quantum move-
ments, is heading in the same direction. Welcome to the Newtonian world of pure
extension!36 This is the world of Descartes' res extensa for which the human mind,
res cogitans, is as alien or only related in God — and, yes, both have disappeared
anyway." This, then, is the world of reductionism, of scientism or social Darwin-
ism.38

Conversely, the other strategy is not simplification but complication. If there
is human mind, subjective experience, art, science and love, then, if we don't want
to end up in reductive dualism (and any reductive monism is based on such a du-
alism), we must acknowledge that all subjectivity must be part of nature, that the
differences ,,in" nature must be gradual and not alien, intensive and not essential.
This is the integrative path that Whitehead has taken.39 In his 1933-book Adven-
tures of Ideas, he states prophetically (and retrospectively as developed in his
,,philosophy of organism" of Process and Reality) that

An occasion of experience which includes a human mentality is an extreme instance, at
one end of the scale, of those happenings which constitute nature. As yet this discussion
has fixed attention upon this extreme. But any doctrine which refuses to place human ex-
perience outside nature, must find in descriptions of human experience factors which also
enter into the descriptions of less specialized natural occurrences. If there be no such
factors, then the doctrine of human experience as a fact within nature is mere bluff,
founded upon vague phrases whose sole merit is a comforting familiarity. We should ei-
ther admit dualism, at least as a provisional doctrine, or we should point out the identical
elements connecting human experience with physical science.40

36 Cf. G. Borchardt, The Scientific Worldview: Beyond Newton and Einstein (Lincoln, NV:
iUniverse, 2007). Newton himself, against the dynamics of his scientific thought, has, of
course, a more integrated view of things, e.g., viewing space as the .sensory of God."

37 Cf. M. Rozemond, Descanes's Dualism (Harvard UP, 1998). While Descartes' dualism
disappeared in Spinoza's monism, it was only a small step to identify his position with
materialism. Modern Science (of the same time) with its materialism is just a reflection
of the loss of the res cogitans.

38 Cf. R. Olson, Science and Scientism in Nineteenth-Century Europe (Champaign, IL:
University of Illinois Press, 2007); P. Dickens, Social Darwinism: Linking Evolutionary
Thought to Social Theory (Concepts in the Social Sciences (Philadelphia: Open Univer-
sity Press, 2000).

39 For an introduction in the non-dualistic and non-monistic philosophy of Whitehead cf. E.
Kraus, The Metaphysics of Experience: A Companion to Whitehead's „Process and Re-
ality "(New York: Fordham UP, 1997).

40 A. N. Whitehead, Adventures of Ideas (New York: Free Press, 1967), 184-5.
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As John Dewey has shown, it would be dangerous to „identify" such elements
essentially (by content) and wot functionally, and it is my reading of Whitehead
that & functional ^identity" is not an identity at all, or an essence, but rather a
manifold of activities growing together into a momentary act that Whitehead
calls an .event" or ..occasion" of activity or its ..occurrence".41 If it is an event
rather than an essence, it cannot be fixed as a particle, content or form but has to
be understood as occurrence of togetherness. Any such occurrence has a moment
of novelty in its specific togetherness that cannot be reduced to the factors of
which it is constituted but is a complication of the elements by which it arises. It
is the other side of the same coin, however, that the novel togetherness of a mul-
tiplicity in an event must be finite and perishing since otherwise we might well
end up in a relational universe that is rather immovable; a fixed, crystalline cos-
mos in which everything has already happened and novelty is only an illusion.42

3. The Ecological Model

In all of modem theology, the conscious move toward a truly ecological state-
ment that is neither anthropomorphic nor anthropocentric was taken by John
Cobb who in his 1972-book Is It Too Late? A Theology of Ecology and later in
his 1981-book The Liberation of Life, co-authored with the Australian biologist
Charles Birch. He has built on precisely those of Whitehead's suggestions of an
organic universe that do not necessitate humanity as part of its organicity but also
not exclude it.43 Thereby, it becomes a world of emergence of novel structures
and levels out of a vast network of interrelated and momentary events instead of
dead substances and dualistic accounts of such substances, e.g. atoms or exten-
sion. Whether one calls this truly ecological move ..process theology" (as it does
for itself) or otherwise is not of importance.44 But it is this move that has intro-

41 Cf. J. Dewey, .The Philosophy of Whitehead," in P. A. Schilpp, ed., The Philosophy of
Alfred North Whitehead. Library of Living Philosophers, vol. 3 (La Salle, IL: Open
Court, 1999), 641-700. Cf. my systematic interpretation of this .common" function in
my God as Poet of the World: Exploring Process Theologies (Louisville: WJK, 2008), §
43.

42 For the explication of this rhythm of relationality and processuality in Whitehead cf. M.
Weber, Whitehead's Pancreativism: The Basics (Heusenstamm: Ontos, 2006), ch. IV.
With all of its interesting implications it otherwise has, David Bohm's Wholeness and the
Implicate Order (1980) exhibits this weakness.

43 Instead of being human-centered, or even God-centered, he calls the universe Life-cen-
tered, where Life is understood in a sense that includes intensity and novelty; cf.
Cobb/Birch, Liberation, op. cit., 91-4.

44 One of his earliest attempts to develop a theological cosmology which is ecological in na-
ture by being built on Whitehead's philosophy of organism is Cobb's newly published A
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duced an alternative into the ecotheological discussion (that is even older than the
ecotheological discussion itself) and certainly conditioned the potential for the de-
fection of many theologies from an openly anthropic theology (although mostly
ending up with a more hidden anthropic ecotheopolitics).43

Why, we may ask, is Cobb's move not part of this problematic alliance be-
tween theology, the anthropic principle and eco(theo)politics; and why is White-
head's move towards an organic integration not rather a new form of extended
anthropomorphic imperialism of nature? In answering the second question first,
it must be admitted that many interpreters of Whitehead have not seen him taking
a functional route of interpreting the .common element" in which nature and
human experience coincide but an essential route, e.g., by naming a ncommon
energy" or a common .form" that would be some kind of panpsychic ,iden-
tity".46 However, Whitehead's vision of the universe as consisting of a network
of processes, of becoming and perishing relations, of a creative advance of oc-
currences of togetherness prevents mis „ identity" from becoming one of essence.
And it is widely misunderstood that naming these processes of .growing to-
gether" (concrescence) of relations, which are also such processes in themselves,
occurrences of ..experience" (not human experience, however!) does not intend
to establish a common essence or form.47 Rather this language indicates only an
abstraction from the infinite multiplicity of different occurrences which have only
a common function, namely the becoming of novel togetherness (and not the per-
petuation of any substantial form) - whatever (essence) it nis" that might be-
come.48

Christian Natural Theology: Based on the Thought of Alfred North Whitehead (Louis-
ville: WJK, 2007).

45 For a comprehensive list of literature on ecotheology up to the mid 1990s cf. the booklist
compiled for the 1995 edition of John Cobb's Is it Too Late!

46 Cf. the treatment of this .common" element as ..energy-events" in ..energy-fields" in J.
Bracken, Society and Spirit: A Trinitarian Cosmology (Selinsgrove: Susquehanna UP,
1991), ch. 2.

47 It remains dangerous to exploit Whitehead's language of ..subjects of experience" be-
cause it always seems to imply .subjects" as .selves" in an anthropomorphic way. This
seems to me a danger all-present in process theology. Cf. the notion of .intersubjectiv-
ity" in J. Bracken, The One and the Many: A Contemporary Reconstruction of the God-
World Relationship (Grand Rapids, Eerdmans, 2001). To shift away from .subjectivity"
to .experience - as in .panexperimentalism" is the right move. Cf. D. R. Griffin, Reen-
chantment without Supematuralism: A Process Philosophy of Religion (Ithaca: Cornell
UP, 2001).

48 Cf. A. N. Whitehead, Process and Reality: An Essay in Cosmology, coir, ed., ed. by D.
R. Griffin and D. W. Sherburne (New York: Free Press, 1978), 7 & 21. For my inter-
pretation of the wholly de-substantialized notion of .creativity" as .common" function of
becoming without any essence and form cf. R. Faber, Prozefttheologie. 7u ihrer Wiirdi-
gung and kritischen Erneuenmg (Mainz: Grunewald, 2000), § 11 and God as Poet, op.
cif.,§§ 16, 24&2S.
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This ..ecological model ..., in distinction from a mechanical model, is one
that pictures the organism as inseparably interconnected with its environment. "49

On every level of organic togetherness - be it human, a cell, DNA, or the elec-
tromagnetic field - the components are not substantial, formal or essential, i.e.,
divided into independent structural moments of a machine that functions identi-
cally in any given environment. Rather they express the creative advance of net-
works of processes - the growing together of environmental relations - within a
multiplicity of nested environments that is internally constituted by which it is
conditioned, namely its environments. The difference of events is functional and
gradual, allowing us to .speak" of quantum events and events of human art at
the same time.50

Besides the intrinsic environmentalism of networks of nested levels of
events, which Whitehead calls „societies" (of quanta and cells and human be-
ings), it is the novelty of the togetherness that allows for levels of integration,
complexity and depth of becoming, issuing in emergent features of nature, in
evolution, and in grade of depth of ..experience" to reach and even supersede
human experience, subjectivity, intellect, culture and art. .In the ecological
model an event at a higher level can be explained partly by events at a lower
level, but the event at a lower level cannot be explained fully without reference
to the event at the higher level."51 On no level, therefore, will an explanation
ever become independent of environment and emergence, i.e., it will never be-
come mechanistic, substantial, or dualistic. And on every level, it is novelty that
out of the event of togetherness leads to its emergence that cannot be reduced to
the environment out of which it grows.52

This functional account of the universe as a creative advance not only of events
but also of the structures that events and societies in their social interconnection
harbor is radically different from the ecopolitical presupposition that it is about
the survival of human beings and that it can be secured if they just would take
into account the wider contexts of the application of natural laws. While we
could still think of these laws as mechanistic interconnection, e.g., the emission
of carbon dioxide or other substances into the atmosphere of the Earth, in
Whitehead's environmental interconnection it is really about the non-linearity of

49 Ch. Birch & J. Cobb, The Liberation of life (Demon, TX: Environmental Ethics Books.
1990), 80.

50 Conversely to Kraus, Metaphysics, op. cit., 7-8, I do not understand this .common lan-
guage" as that of genus and species, but of functional resonance without the clear (mor-
phological) relationship of classification, which seems to me a reintroduction of a sub-
stannalism that Whitehead wanted to avoid at all costs.

51 Ibid., 87.
52 For a new collection of approaches related to Cobb's account of evolutionary emergence

cf. J. Cobb, ed.. Back to Darwin: A Richer Account of Evolution (Grand Rapids: Eerd-
mans, 2008).
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new laws at any given level, the emergence of novel spheres or layers of natural
kws, of a vast universe of changing laws, and maybe infinite universes of all
possible laws of togetherness. They, in principle, cannot be imagined without the
event of novelty, of the emergence out of indeterminacies of the basic laws of
nature, or even more fundamental, of the event-character of the emergence of
any Law at all." In the embrace of novelty, chaos is not simply a threat anymore
as in ..conservative" (conservationist) approaches but it plays a positive, devel-
opmental role.54

Paul Davies has convincingly demonstrated that the contemporary under-
standing of natural laws allows for creativity to be a driving force precisely be-
cause ..chance and lawlike necessity conspire at the basic physical level felici-
tously to produce (incredibly!) emergent lawlike behavior at the higher level of
complexity."55 Most importantly, however, these ..regularities observed in com-
plex systems, which are often quasi-universal (e.g., Feigenbaum's numbers in
chaos theory), are emergent phenomena, not pale manifestations of the 'under-
lying' laws of physics."56 This is the ecological, not the ecopolitical, statement of
togetherness: the event of novelty is based on the indeterminacy of laws, there
immanence in the body of events and societies of events, exercising them, and
the emergence of new structures and sorts of universal laws in such events of
novel, environmental togetherness.57

4. Ecological Disequilibrium

This move as an ecological move is, indeed, not part of the ecopolitical impera-
tive of human survival. Rather it is an integrative interpretation of the creative

53 For the plasticity of any laws as characters of ..groupings" of events by which they can
happen, can be sustained, and finally can be abandoned cf. Whitehead, Adventures of
Ideas, op. cit., ch. XIII.

54 For Whitehead's embrace of chaos as a constitutive element of a cosmology of becoming
and as a basis for indeterminacy and emergence of natural Laws (which includes an
emergence of even ..matter" out of events!) cf. Whitehead, Process and Reality, op. cit.,
95&111.

55 P. Davies, ..Teleology without Teleology: Purpose through Emergent Complexity," in
Ph. Clayton and A. Peacocke, eds.. In Wliom We Live And Move And Have Our Being :
Panentheistic Reflections On God's Presence In A Scientific World (Grand Rapids:
Eerdmans, 2004), 105.

56 Ibid.
57 For the importance of emergence in current philosophical and theological discussions on

natural sciences cf. Philip Clayton, .Panentneism in Metaphysical and Scientific Per-
spective," in ibid., 73-91. In general cf. Ph. Clayton & P. Davies, eds., The Re-Emer-
gence of Emergence: The Emergentist Hypothesis from Science to Religion (Oxford: Ox-
ford UP, 2006).

Ecotheology, Ecoprocess, and Ecotheosis: A Theopoetical Intervention 87

advance of cosmic laws and emergent orders in which human existence is nested
and in any possible sense integrated by influencing these emergent processes.58

In such an ecological context, human existence is neither without value nor the
only value of the world worth considering for survival or prosperity. In such an
emergent context, human existence is neither secured nor necessitated, neither
predictable nor eternal. In this ecological interpretation, human existence is nei-
ther subordinated to ..nature" (which would include just a reverse dualism) nor
understood ..equally" with everything else. Human emergence is a serendipitous
happening of intersecting environments - without necessity but also without ex-
ception from the perpetual perishing of the creative advance. The universe as the
happening of events of togetherness with their laws as nested in societies of such
occurrences in their hierarchies of novel levels of law-like universals will neither
sustain humanity nor extinguish it by any measure of necessity.59 It is all the
more a matter of mystery that the universe might not have given birth to human-
ity and it is all the more a matter of a contingency gap that the universe might
.naturally" bury humanity in the course of its advance. This is reflected in the
abysmal ending of Whitehead's 1925-book Religion in the Making where White-
head ponders that

The universe ... is thus passing with a slowness, inconceivable in our measures of time,
to new creative conditions, amid which the physical world, as we at present know it, will
be represented by a ripple barely to be distinguished from nonentity.60

Although this approach philosophically connects with new philosophical ap-
proaches not based on anthropoeentric and individualistic but on wholistic and
collective views of Ecology,61 especially Deep Ecology, the problem with these
approaches is that they often not only integrate humanity into nature but, by
seeking the equality of a „right" of survival or doom of all creatures, subordi-
nate humanity to nature as a recipe for overcoming anthropocentrism in the phi-
losophical foundation of ecology.62 While Arne Naess considered the ecological

58 Cf. Aus der Au, Achtsam wahmehmen, op. cit., ch. 6. One implication is that the rules
of ecological movements are not pre-given and, hence, indifferent to human ideals or, if
it allows for values, gradually differentiated instead of qualitatively dualistic in juxtapos-
ing humanity and nature.

59 This is the reason that Whitehead - and any ecotheology relating to his organic thought -
holds that the universal process must be open, not only in a temporal sense of permuta-
tion, but also in the sense of emergent levels or spheres of groupings of occasions with
their own laws that cannot be anticipated. Cf. A. N. Whitehead, Adventures of Ideas
(New York: Free Press, 1967), ch. XII-XIH.

60 A. N. Whitehead, Religion in the Making. New ed. (New York: Fordham UP, 1996),
160.

61 For a good overview of the differences of these movements, cf. C. Palmer, Environ-
mental Ethics and Process Thinking (Oxford: Claredon Press, 1998).

62 ..Deep ecology philosophy is the worldview that animates much of grassroots
environmentalism today" by Wallace, Finding God, op. cit., 69. Cf. A. Naess, Ecology,




