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Foreword

The unfolding ecological crisis is one of the deϐining political, social and 
theo-ethical questions of our time. The climate emergency, biodiversity 
loss, water and food insecurity, increasing socio-economic inequalities and 
violent conϐlicts are deeply intertwined, revealing that the disruption of 
humanity’s relationship with creation is inseparable from the disruption 
of relationships among peoples and nations. Technical solutions and polit-
ical commitments are not enough in responding to these realities, which 
hurt the poor and the vulnerable the most. Renewed theological under-
standings, deeper forms of ecumenical collaboration and a profound reori-
entation of how churches and faith communities understand their vocation 
in God’s creation are called for, now more than ever.

This volume, An Ecology of Peace: Theological Contributions to the Ecu-
menical Decade of Climate Justice Action of the World Council of Churches, 
is a signiϐicant contribution to that task. Published in response to the 
World Council of Churches’ (WCC) Decade of Climate Justice Action – Mov-
ing Together in Ecological Metanoia (2025–2034), it brings together a wide 
range of perspectives from across the global ecumenical movement to 
explore the inextricable relationship between ecology, justice and peace. 
Contributors to this volume demonstrate that they belong together within 
a holistic theological vision in which the ϐlourishing of creation, the dignity 
of all peoples and the pursuit of just peace are mutually dependent.

This volume emerges from a process of global dialogue. Scholars, church 
leaders and practitioners from Africa, Asia, the Paciϐic, Latin Amer-
ica and Europe engage one another from the lived realities of communi-
ties already experiencing the devastating consequences of climate disrup-
tion, environmental degradation, economic injustice and armed conϐlict. 
They explore indigenous wisdom, agricultural practice, church partner-
ships and theological education. Their conversations testify to an impor-
tant shift in global theological discourse: many creative and contextually 
grounded eco-theological perspectives are emerging from churches and 
theological institutions in the Global South. Their insights challenge inher-
ited assumptions, enrich theological education and invite churches every-
where into mutual re-learning.
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Throughout the volume, several common convictions emerge. First, the-
ology must be attentive to the voices, cultures and ecosystems within 
which it is practised. Second, reϐlection cannot be separated from action, 
but ϐinds its credibility and power in concrete practices of ecological res-
toration, socio-economic transformation and peacebuilding. Third, climate 
justice cannot be understood apart from questions of colonial history, eco-
nomic exploitation, gender justice and structural inequality. Ecological 
conversion therefore demands transformed, just relationships.

Indeed, the title, An Ecology of Peace, captures this broader horizon, under-
standing peace as the restoration of right relationships: between human 
beings, between communities, and between humanity and the whole com-
munity of creation. Care for creation is itself a work of peace, and peace-
building cannot be complete if it neglects the integrity of the Earth.

As churches and ecumenical partners engage in the Ecumenical Decade of 
Climate Justice Action, this publication offers both theological depth and 
practical encouragement. It reminds us that while the challenges before us 
are immense, the global ecumenical fellowship possesses extraordinary 
resources of wisdom, solidarity and hope. It challenges us to not only to 
think differently, but also to act more faithfully in cultivating an ecology of 
peace rooted in justice.

Sincere gratitude is accorded to the Academy for International Ecumenism 
and the Evangelical Mission Worldwide for making this incredibly timely 
publication possible.

Prof Rev Dr Jerry Pillay
General Secretary
World Council of Churches
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Vorwort

Und Gott sah alles an, was er gemacht hatte: Und siehe, es war sehr gut. 
(Genesis 1,31)

Mit diesem Satz beginnt die biblische Erzählung von der Schöpfung. Er ist 
Ausdruck göttlicher Freude und zugleich bleibende Erinnerung daran, dass 
die Welt nicht unser Besitz, sondern Gottes gute Schöpfung ist. Sie ist uns 
anvertraut – nicht zur Ausbeutung, sondern zur verantwortlichen Gestal-
tung und Bewahrung.

Auf meinen Reisen als Auslandsbischof der Evangelischen Kirche in 
Deutschland begegne ich Menschen und Kirchen in sehr unterschiedli-
chen kulturellen, politischen und religiösen Kontexten. So verschieden 
ihre Lebenswirklichkeiten auch sind, verbindet sie die Erfahrung, dass die 
Folgen der Klimakrise längst keine ferne Zukunft mehr darstellen. Dür-
ren, Überschwemmungen, schwindende Lebensgrundlagen und die Sorge 
um kommende Generationen prägen vielerorts den kirchlichen Alltag. Wer 
in der weltweiten Ökumene unterwegs ist, begegnet diesen Erfahrungen 
unmittelbar. Sie lassen sich weder übersehen noch relativieren.

Es ist deshalb ein wichtiges Zeichen, dass der Ökumenische Rat der Kir-
chen die Ökumenische Dekade für Klimagerechtigkeit ausgerufen hat. Er 
lädt Kirchen weltweit dazu ein, Gebet, theologische Reϐlexion und konkre-
tes Handeln neu miteinander zu verbinden. Dieser Dreiklang entspricht 
dem Selbstverständnis der ökumenischen Bewegung: Glaube bewährt sich 
nicht allein im Bekenntnis, sondern ebenso in der Verantwortung für Got-
tes Schöpfung und für die Menschen, deren Leben von ihrer Zerstörung 
bedroht ist.

Der vorliegende Band greift diese Herausforderung auf. Besonders beein-
druckt mich seine Bereitschaft, unterschiedliche Stimmen miteinander ins 
Gespräch zu bringen, ohne bestehende Spannungen vorschnell aufzulösen. 
Gerade darin liegt eine besondere Stärke ökumenischer Gemeinschaft: Wir 
hören einander zu, lernen voneinander und lassen uns durch die Erfahrun-
gen unserer Geschwister in anderen Teilen der Welt korrigieren und berei-
chern.
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Die Beiträge verbinden den Lobpreis des Schöpfers mit der Klage über die 
Verwundung seiner Schöpfung, sie verbinden Buße über eigenes Versagen 
mit der Frage nach globaler Gerechtigkeit. Immer wieder wird sichtbar, 
dass gerade diejenigen Regionen, die am wenigsten zur Klimakrise beige-
tragen haben, ihre Folgen am stärksten tragen müssen. Diese Erfahrung 
begegnet mir in Gesprächen mit unseren Partnerkirchen auf allen Konti-
nenten. Sie erinnert uns daran, dass Klimagerechtigkeit kein Randthema 
kirchlichen Handelns ist, sondern Ausdruck christlicher Verantwortung 
für den Nächsten und für die Bewahrung der einen Erde, die Gott allen 
Menschen anvertraut hat.

Ich wünsche diesem Band eine aufmerksame und weite Leserschaft – in 
den mit uns verbunden Gemeinden weltweit, in ökumenischen Partner-
schaften und überall dort, wo nach Wegen gesucht wird, Glauben, Hoff-
nung und verantwortliches Handeln miteinander zu verbinden. Möge er 
dazu beitragen, das Gespräch zu vertiefen, zum gemeinsamen Lernen zu 
ermutigen und neue Schritte auf dem Weg zu einer gerechten und nachhal-
tigen Zukunft zu eröffnen – zur Ehre Gottes und zum Wohl seiner ganzen 
Schöpfung. 

Hannover, im Sommer 2026
Frank Kopania
Auslandsbischof der Evangelischen 
Kirche in Deutschland (EKD)
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Eine Ökologie des Friedens

Theologische Beiträge zur Dekade der Klimagerechtigkeit
des Ökumenischen Rats der Kirchen (ÖRK) 
claudia jahnel | sil ja joneleit-oesch
anton knuth | erna zonne-gätjens

Diese Publikation nimmt die vom Ökumenischen Rat der Kirchen (ÖRK) 
für die Jahre 2025 bis 2034 ausgerufene Dekade der Klimagerechtig-
keit –  “Ecumenical Decade of Climate Justice Action (2025-2034). Moving 
Together in Ecological Metanoia for Transformation” – zum Anlass, um 
dem wechselseitigen Zusammenhang von ökologischer Krise, sozialer 
Gerechtigkeit und Friedensethik nachzugehen. 

Die Beiträge gehen aus internationalen Tagungen hervor, die von der Aka-
demie für Internationale Ökumene und der Evangelischen Mission Welt-
weit (EMW) zu den Themen „Ökotheologische Revision der theologischen 
Ausbildung” (April 2025), „Dekolonisierung der Partnerschaftskoopera-
tion” (November 2025) sowie „Ökologie des Friedens” (April 2026) veran-
staltet wurden. Ausgangspunkt der Beiträge im ersten Teil ist die Einsicht, 
dass Hochschulen im Globalen Süden den theologischen Ausbildungsstät-
ten im deutschsprachigen Raum in der Entwicklung kontextsensibler und 
praxisorientierter ökotheologischer Ansätze teilweise voraus sind. Zahl-
reiche von der EMW begleitete Ökoprojekte geben Anlass zu der Frage, 
welche Impulse sich aus den Erfahrungen dieser Hochschuleinrichtungen 
für den hiesigen Kontext und die Revision der theologischen Ausbildung in 
Deutschland gewinnen lassen?1

Die Zusammensetzung der Teilnehmenden und Referierenden spiegelte 
die globale Pluralität ökotheologischer Diskurse wider. Beiträge aus dem 
Paziϐikraum, Kamerun, Argentinien, Deutschland, Indien, Tansania oder 
den Niederlanden eröffneten differenzierte Einblicke in kontextspeziϐi-
sche Ausprägungen ökotheologischen Denkens und Lehrens. Hervorzuhe-
ben sind in diesem Zusammenhang die Impulse von Jione Havea (Tonga 

1 Vgl. www.mission-weltweit.de/de/themen-schwerpunkte/schoepfung-und-nachhaltigkeit/ oder 
www.mission-weltweit.de/de/publikationen/buecher-und-broschueren/bewahrung-der-
schoepfung-im-lehrplan.html (1.7.2026)
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– Uniting Church of Australia), dessen bibelhermeneutische Zugänge öko-
theologische Fragestellungen auf beispielhafte Weise mit kontextuellen 
Perspektiven verbinden.2 Dem Andenken dieses im April 2026 verstorbe-
nen Impuls- und Ideengebers sind die Beiträge dieses Bandes gewidmet. 
Havea verbindet in seinem Beitrag die Kultur des Talanoa – des Erzählens, 
Berichtens und Gesprächs – mit dem hebräischen Begriff shuv (Umkehr/
Rückkehr) und plädiert dafür, den Kontext nicht länger als leeren Raum, 
sondern in seinem kulturellen Gehalt zu begreifen. Zudem sollte der Klima-
wandel nicht nur als Krise, sondern auch als Katalysator für ein vertieftes 
theologisches Denken verstanden werden.

Claudia Jahnel (Universität Hamburg) antwortet auf Jione Haveas Plä-
doyer mit einer ökotheologischen Reϐlexion, die drei Leitfragen entfaltet. 
Wer spricht – und wessen Stimmen werden gehört oder zum Schweigen 
gebracht? Ist das Erzählen von Geschichten (Talanoa) inklusiv genug oder 
bleibt es zu anthropozentrisch? Und was geschieht, wenn das Gemein-
schaftsgefühl, das das Erzählen erst ermöglicht, verloren geht? Ausgehend 
von Psalm 104 plädiert Jahnel für einen „ästhetischen Turn“ in der Theolo-
gie: Nicht-menschliche Akteure – Bäume, Gletscher, Ökosysteme – müssen 
als epistemische Gesprächspartner ernst genommen werden. Dies erfor-
dert eine Sensibilisierung der Sinne und eine Erweiterung des Wissensbe-
griffs über das Sprachliche hinaus. Jenseits einer einseitigen Rückkehr zu 
indigenen Traditionen oder eines naiven Nativismus betont Jahnel die Not-
wendigkeit eines „häretischen Geistes“: Theologische Curricula bräuch-
ten eine epistemologische Polyphonie, die verschiedene Wissenskulturen 
nicht nur nebeneinanderstelle, sondern in produktive Spannung zueinan-
der bringe – so wie Talanoa lebendige Gespräche eröffne.

Limatula Longkumer (Senate of Serampore College, Indien) stellt die 
Geschichte und curriculare Entwicklung des ältesten theologischen Uni-
versitätsverbunds Südasiens vor. Sie zeigt, wie das Serampore College – 
ausgehend von den Erfahrungen marginalisierter Gemeinschaften wie 
Dalits und Adivasis – Ökotheologie als kontextuelle, interdisziplinäre und 
praxisorientierte Theologie in seine Curricula integriert hat. Damit formu-
liert sie einen Paradigmenwechsel von einer anthropozentrischen zu einer 
schöpfungszentrierten Theologie.

Daniel C. Beros (REET Foundation, Buenos Aires) beschreibt, wie das 
ökumenische Netzwerk für theologische Bildung im Río-de-la-Plata-Raum 

2 Vgl. AcClimatise The Lectionary Project - UCA (1.7.2026)
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(REET) Ökotheologie als konstitutiven Bestandteil seiner Ausbildung ver-
ankert hat. Ausgehend von der kolonialen Geschichte Lateinamerikas und 
dem extraktivistischen Wirtschaftsmodell, das die Region bis heute prägt, 
skizziert er den ökotheologischen Ansatz von REET. Dieser verbindet bib-
lische, reformatorische und befreiungstheologische Traditionen mit sozi-
al-ökologischer Praxis. Darüber hinaus gibt der Autor Einblick in vergleich-
bare Initiativen der Universidad Bíblica Latinoamericana (Costa Rica) und 
des Paciϐic Lutheran Theological Seminary (Kalifornien).

Marcel Ngirinshuti (Universität Zentralafrika, Kamerun) analysiert 
Chancen, Herausforderungen und praktische Leitlinien für das ökologische 
Engagement der Kirche im zentral-afrikanischen Kontext. Er zeigt auf, wel-
ches ungenutzte Potenzial in einer relationalen Weltanschauung, der tiefen 
Verwurzelung der Kirchen in den Gemeinschaften sowie der Konvergenz 
mit globalen Herausforderungen steckt, und erörtert wie die Spannung 
zwischen unmittelbarer Armut und ökologischer Verantwortung, institu-
tionellen Zwängen und der Zersplitterung kirchlicher Initiativen bewältigt 
werden könnte. 

Erna Zonne-Gätjens (Evangelisch-Lutherisches Missionswerk Hermanns-
burg) bietet einen vergleichenden Überblick über curriculare Strukturen 
ökologisch informierter theologischer Ausbildung auf verschiedenen Kon-
tinenten. Sie unterscheidet vier Modelle – eigenständige Studiengänge, 
Zertiϐikatsprogramme, einzelne Module sowie die vollständige Integra-
tion ökotheologischer Perspektiven in alle Fächer – und diskutiert deren 
Umsetzbarkeit im deutschen Hochschulkontext, der durch ausgeprägte 
Lehrfreiheit und langwierige Akkreditierungsverfahren geprägt ist.

Felix Roleder (Universität Hamburg) reϐlektiert aus der Perspektive des 
Nachhaltigkeitsbeauftragten des Theologischen Instituts der Universität 
Hamburg zwei komplementäre Wege zur Verankerung der Ökotheologie 
an deutschen Universitäten: den formalen Weg einer curricularen Veranke-
rung und den organischen Weg einer Erneuerung der Theologie von innen 
heraus. Anhand eines homiletischen Seminars zur ökologischen Predigt 
veranschaulicht er, wie sich ein „grüner Wandel” in der Praktischen Theolo-
gie bereits abzeichnet. Er plädiert dafür, das wachsende Nachhaltigkeitsin-
teresse der Universitäten als Bündnispartner der Ökotheologie zu nutzen.

Diese unterschiedlichen Beiträge des ersten Teils sind durch drei mitei-
nander verschränkte Dimensionen gekennzeichnet: Erstens erfolgt eine 
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Kontextualisierung theologischer Reϐlexion im Horizont konkreter öko-
logischer und kultureller Herausforderungen. Zweitens besteht eine enge 
Verbindung von theologischer Erkenntnis und praktischer Handlungs-
perspektive. Drittens wird eine systematische Verknüpfung von ökologi-
scher und sozialer Gerechtigkeit hergestellt. Diese Dimensionen spiegeln 
sich auch in der Gestaltung theologischer Ausbildungsprozesse wider, bei-
spielsweise in der curricularen Verankerung von Umweltethik, der Förde-
rung interdisziplinärer Lehrformate und der Integration praxisbezogener, 
kontextueller Projektarbeit.

Die Implementierung ökotheologischer Perspektiven in Institutionen 
und Curricula – sowohl im Globalen Süden als auch im deutschsprachigen 
Raum – ist jedoch weiterhin ein offener und dynamischer Prozess. Trotz 
innovativer Ansätze besteht ein erheblicher Bedarf an thematischer und 
struktureller Weiterentwicklung theologischer Ausbildung. 

Dabei ist zu beachten, dass eine Ökotheologie, die Friedens- und Gerechtig-
keitsfragen ignoriert, unvollständig bleibt. Klimawandel und gewaltsame 
Konϐlikte sind keine unabhängigen Krisen, sondern verstärken sich viel-
fach in einem gefährlichen Kreislauf gegenseitig. Der zweite Teil der aufge-
nommenen Beiträge widmet sich daher dem Zusammenhang ökotheologi-
scher und friedensethischer Fragen anlässlich der vom Ökumenischen Rat 
der Kirchen ausgerufenen Dekade zur Klimagerechtigkeit. 3

Athena Peralta (Ökumenischer Rat der Kirchen, Genf) untersucht, inwie-
fern die Ecumenical Decade of Climate Justice Action (Ökumenische 
Dekade für Klimagerechtigkeit, 2025–2034) als konzeptioneller und prak-
tischer Rahmen für ökologische Friedensarbeit dienen kann.

Ausgehend von der These, dass sich Klimakrise und gewaltsame Konϐlikte 
gegenseitig verstärken — Klimawandel als Konϐliktmultiplikator und 
Krieg als Treiber von Emissionen und ökologischer Zerstörung —, plädiert 
Peralta für eine integrierte Perspektive, die auf dem ökumenischen Kon-
zept von Justice, Peace and Integrity of Creation (JPIC) auϐbaut. Frieden 
wird darin nicht als bloße Abwesenheit von Gewalt verstanden, sondern 
als umfassendes Geϐlecht gerechter Beziehungen zwischen Menschen und 
mit der Schöpfung.

3 Claudia Jahnel präsentierte zu den Herausforderungen der ökosozialen Transformation den Entwurf 
des EKD-Kammernetzwerks eines Impulspapiers ”‘Love – Pray – Decarbonize‘ - Christian Spirituality 
and the Ecological Crisis“.
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Die Dekade gliedert sich in sechs Handlungspfade: theologische Erneu-
erung, intersektionale Analyse, Gemeindebildung, kollektive Mobilisie-
rung, prophetische Advocacy sowie Investitionen in lokal verankerte öko-
logische Restaurationsprojekte. Anhand von Fallbeispielen — u.a. kirchli-
che Klimabildungsarbeit in Kamerun, Walschutz-Initiativen in Kolumbien 
und Farmer Managed Natural Regeneration im Sahel — zeigt Peralta, dass 
diese Pfade nicht isoliert, sondern als komplementäres Gesamtgefüge wir-
ken: von spiritueller Erneuerung über strukturelle Transformation bis zur 
konkreten Friedenskonsolidierung.

Die Autorin zeigt, dass Klimagerechtigkeit als aktive Friedenspraxis ver-
standen werden muss — und dass Kirchen durch ihre Arbeit innerhalb 
der Dekade zur Herausbildung jener Einstellungen, Institutionen und 
Strukturen beitragen können, die gerechte und friedliche Gesellschaften 
ermöglichen.

Fernando Enns (Universität Hamburg) entfaltet daran anknüpfend die 
wechselseitige Verϐlechtung von Klimawandel, Frieden und Gerechtigkeit 
am konkreten Beispiel Afghanistans und der aktuellen Kriege im Nahen 
Osten. Er zeigt, dass ökologische Zerstörung und gewaltsame Konϐlikte 
einen sich gegenseitig verstärkenden Teufelskreis bilden und dass kirch-
liche und ökumenische Stellungnahmen diese Dimension bislang weitge-
hend ausblenden. Im Vergleich zweier aktueller Erklärungen – einer christ-
lich-ökumenischen und einer interreligiösen – arbeitet er heraus, dass ein 
ganzheitliches Verständnis von „Oikoumene” die nicht-menschliche Schöp-
fung einschließen muss. Theologisch plädiert er für eine Christologie der 
„tiefen Inkarnation“, die Gottes Versöhnung mit dem gesamten Kosmos 
begreift, sowie für eine grundlegende Neuausrichtung der Friedensethik, 
die nicht länger anthropozentrisch denkt, sondern von der Würde und Ver-
letzlichkeit der Schöpfung ausgeht.

Jorge Weishein (Fundación Hora de Obrar, Argentinien) verbindet seine 
pastorale Erfahrung mit kleinbäuerlichen Gemeinschaften im atlanti-
schen Regenwald Argentiniens mit einer fundamentalen Kritik an kolonia-
len und patriarchalen Strukturen in Theologie und Kirche. Er beklagt, dass 
die Unterdrückung von Frauen und die Ausbeutung der Erde denselben 
Herrschaftslogiken folgen und dass die moderne Theologie den Extrakti-
vismus oftmals religiös legitimiert hat. Demgegenüber macht er deutlich, 
welche neuen Wege ökofeministische und befreiungstheologische Ansätze 
eröffnen können. Gemeinschaftsgärten, Agrarökologie und Geschlechter-
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gerechtigkeit werden bei ihm zu konkreten theologischen Praktiken des 
Widerstands und der Fürsorge, die eine diakonische Kirche im Zeichen 
ökologischer und sozialer Gerechtigkeit zu verwirklichen hat.

Geiko Müller-Fahrenholz (Bremen) versteht die Klimakrise als „Erd-
krise“ und entwickelt ausgehend von Psalm 85 – „Gerechtigkeit und Friede 
küssen einander“ – eine theologische Verhältnisbestimmung von Klimage-
rechtigkeit und Frieden. Gerechtigkeit und Frieden sind keine statischen 
Begriffe, sondern Verben, lebendige Prozesse, die eine neue Rechtssubjek-
tivität erfordern: Flüsse, Wälder und Ökosysteme müssen als Rechtssub-
jekte anerkannt werden. Der Autor plädiert dafür, dass Kirchen im Glo-
balen Norden strukturelle Kompensation leisten – nicht aus Großzügig-
keit, sondern aus Gerechtigkeit. Dabei ist zwischen einer punitiven und 
einer restaurativen Dimension der Klimagerechtigkeit zu unterscheiden. 
Den Frieden mit der Erde beschreibt er als „kreative Spannung“, die über 
menschliche Interessenkonϐlikte hinausreicht und einen neuen Umgang 
mit den Belastbarkeitsgrenzen der Ökosysteme erfordert.

Christoph Fasse (Umweltpastor der Nordkirche), entfaltet eine Innenper-
spektive auf die ökologischen Transformationsprozesse einer großen Lan-
deskirche. Ausgehend von der Leitidee der „Ecology of Peace“ unterschei-
det er drei Ebenen öko-theologischer Transformation: eine theologische, 
eine ethisch-praktische und eine spirituell-kulturelle. Konkret verankert 
er seine Überlegungen am neu gefassten Klimaschutzgesetz der Nordkir-
che (Treibhausgasneutralität bis 2040) sowie an deren dekolonialen Lern-
prozessen. Zugleich identiϐiziert er als hinderliche Faktoren strukturelle 
Trägheit, gesellschaftliche Polarisierung, innere Widersprüche zwischen 
Anspruch und kirchlicher Praxis sowie fortbestehende Machtasymmet-
rien gegenüber Partnerkirchen im Globalen Süden.

Der Beitrag verbindet institutionelle Selbstkritik mit konkreten Hand-
lungsimpulsen und macht sichtbar, wie eine Landeskirche zwischen theo-
logischem Anspruch, struktureller Realität und globaler Verantwortung 
um eine glaubwürdige ökologische Transformation ringt.

Der Aufsatz von Brighton Katabaro (Oekumene-Akademie Hamburg) 
stellt die Agrartheologie als konstruktiven theologischen Rahmen vor, der 
an der Schnittstelle von Ökotheologie und Agrarökologie verortet ist. Der 
Beitrag argumentiert, dass die ökologische Krise fundamental eine Krise 
der zerbrochenen Beziehungen ist – zwischen Menschen und Boden, Spiri-
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tualität und Materie sowie zwischen global ungleichen Systemen der Pro-
duktion und des Konsums – und dass die Theologie auf diese Krise nicht 
angemessen reagieren kann, ohne die Landwirtschaft in den Mittelpunkt 
ihrer ethischen und spirituellen Reϐlexion zu stellen.

Agrartheologie schlägt somit eine disziplinäre Neuausrichtung vor: Die 
materiellen Realitäten von Land, Nahrung und Landwirtschaft sind für 
theologische Fragestellungen nicht peripher, sondern stellen einen primä-
ren Ort ethischer, spiritueller und kirchlicher Verantwortung dar. 

Caroline Kruckow (Brot für die Welt, Berlin) untersucht die Schnittstelle 
von Klimawandel, Frieden und Sicherheit und argumentiert, dass der Kli-
mawandel nicht nur als Umwelt- oder Entwicklungsherausforderung, son-
dern auch als grundlegende Friedens- und Sicherheitsfrage verstanden 
werden muss. Die Folgen der Klimakrise können vorhandene Konϐlikte 
anheizen, soziale Spannungen verschärfen, die Konkurrenz um Ressourcen 
intensivieren und mit politischer Fragilität interagieren. Dadurch kann es 
auch zu gewaltförmiger Konϐliktaustragung kommen. Schlecht konzipierte 
Klimamaßnahmen bergen dabei das Risiko, Ungleichheiten zu reprodu-
zieren und neue Konϐlikte auszulösen. Gut durchdachte, konϐliktsensible 
Ansätze hingegen können den Auϐbau von Vertrauen, den sozialen Zusam-
menhalt und die friedliche Konϐliktbewältigung fördern.

Die Autorin fordert eine erhebliche Aufstockung der Anpassungsϐinanzie-
rung für fragile und konϐliktbelastete Kontexte, die Integration von Gen-
der- und Konϐliktsensibilität in alle Bereiche sowie eine gerechte, auf Frie-
densförderung ausgerichtete Klimapolitik. Klimamaßnahmen zur Anpas-
sung, aber auch zum Ausgleich von klimabedingten Verlusten und Schäden 
können einen bedeutenden Beitrag zu einer gerechten und nachhaltigen 
Friedensförderung leisten.

Im dritten Teil dieses Buches wurden Beiträge zur ökumenischen Solidari-
tät und Friedensethik aufgenommen. Während die ökologischen Grenzen 
westlicher Wachstumsmodelle zunehmend anerkannt werden, verfolgen 
viele Akteure staatlich gesteuerte Entwicklungsmodelle, die nicht öko-
logisch nachhaltig sind. Projektbezogene Zusammenarbeit bleibt zudem 
oft mit paternalistischen Logiken verϐlochten, selbst wenn dekoloniale 
Absichten vorhanden sind. Wird es der kirchlichen Partnerschaftsarbeit 
möglich sein, karitative Maßnahmen und systemische Transformation so 
miteinander zu verbinden, dass das eine nicht im anderen aufgeht? Dafür 
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ist eine neue Suche nach kollaborativen Formen erforderlich, die gegen-
seitige Anerkennung, ökologische Verantwortung und soziale Gerechtig-
keit unter Berücksichtigung fortwirkender postkolonialer Ambivalenzen 
verbinden.

Jörg Rieger (Vanderbilt University, USA) hinterfragt unter Rückgriff auf 
eine postkoloniale politische Ökonomie die strukturellen Probleme der 
Entwicklungsdiskurse. Diese versäumen es zumeist, die Arbeitsleistung 
der Vielen zu berücksichtigen, die die tatsächliche materielle Grundlage 
des wirtschaftlichen Wachstums bildet. Rieger kritisiert die moralische 
Analyse des Problems in der menschlichen „Gier” als analytisch unzurei-
chend. Demgegenüber identiϐiziert er das grundlegende Prinzip des Kapi-
talismus – die unbegrenzte Proϐitmaximierung – als den strukturellen 
Treiber sowohl ökologischer Zerstörung als auch sozialer Ausbeutung. Als 
Antwort auf die Proϐitinteressen der Wenigen schlägt er gegen die domi-
nanten Spalt-und-Herrschaft-Strategien, die die arbeitende Mehrheit ent-
lang der Linien von Rasse, Geschlecht und Religion fragmentieren, eine 
Theologie der „tiefen Solidarität“ vor, die in der Agency der ausgebeute-
ten Massen wurzelt. Er stellt die Frage, ob diese alternative Energie, die 
von der arbeitenden Mehrheit erzeugt werden kann, selbst ein Ort theolo-
gischer Offenbarung sein könnte. Das göttliche Wirken würde dann nicht 
von „oben“, sondern von „unten“ kommen.

James Bhagwan (Paciϐic Conference of Churches, Fidschi) bietet eine pazi-
ϐische Neuinterpretation der weltweiten Ökumene. Gegen den kolonialen 
Oikos – einem pyramidal organisierten Haushalt, in dem urbane Zentren 
Ressourcen an abhängige Peripherien verteilen – präsentiert er eine Pasi-
ϐika-Vision des Hauses Gottes als eines Netzwerks von Beziehungen, das 
Menschen, Land, Ozean, Ahnen und zukünftige Generationen umfasst. Drei 
kulturelle Ressourcen untermalen seine Argumentation: das Kanak-Kon-
zept Do Kamo, das als ein lebenslanger, relationaler Prozess des vollstän-
digen Menschwerdens verstanden wird; die Kuarao-Methode, eine gemein-
schaftliche Entscheidungsϐindungspraxis, die das Erzählen von Geschich-
ten, das Erinnern und die geteilte ökologische Erfahrung in den Vorder-
grund stellt; und der umfassendere Rahmen von Reweaving the Ecological 
Mat (REM), der sowohl die kolonialen Machtansprüche als auch eine reak-
tionäre Re-Indigenisierung ablehnt. Bhagwan übersetzt diese hermeneuti-
schen Konzepte in konkrete Vorschläge der Kooperation durch Co-Design, 
Co-Signatur, Sprachgerechtigkeit, geteilte Verantwortung und beziehungs-
orientierte Erfolgsmessung und argumentiert, dass Dekolonisierung nicht 
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nur in der Rhetorik, sondern auch in den alltäglichen Instrumenten der 
Partnerschaftsbeziehung sichtbar werden sollte.

Fabio Banet (Ökumenewerk der Nordkirche, Hamburg) entwickelt zwei 
zentrale Thesen und bietet eine praxisbezogene Reϐlexion über die struk-
turellen Herausforderungen einer dekolonialen Kirchenpartnerschaft, 
die auf Erfahrungen des Projekts „Church Climate Action Partners-
hips (CCAP)” basiert, das zwischen der Evangelisch-Lutherischen Kir-
che in Norddeutschland und der East of Lake Victoria-Diözese der Evan-
gelisch-Lutherischen Kirche in Tansania entwickelt wurde. Demnach ste-
cken klassische, auf Impact ausgerichtete Partnerschaften, die sich auf 
sichtbare Infrastrukturprojekte und Donor-Empfänger-Logiken konzen-
trieren, in einer strukturellen Krise. Da sie dazu neigen, paternalistische 
Abhängigkeiten zu reproduzieren und die Aufmerksamkeit von struktu-
reller Ungerechtigkeit ablenken, sind sie mit dekolonialen Ansätzen unver-
einbar. Allerdings gibt es noch kein allgemein anerkanntes alternatives 
Konzept von transformativem Einϐluss, das dieses Modell ersetzen könnte. 
Der Abstand zwischen Lernen und Handeln bleibt daher untertheorisiert 
und motivational fragil. Zwar stellen eine gemeinsame Finanzverwaltung 
und die kollaborative Planung bedeutende Innovationen dar, doch Banet 
räumt ein, dass systemische Asymmetrien – insbesondere im Zugang zu 
internationaler Finanzierung – nicht allein durch gute Absichten überwun-
den werden können, sondern kontinuierliche institutionelle Verhandlun-
gen und weitere strukturelle Reformen erfordern.

In dem abschließenden Beitrag bietet Peter Prove (Ökumenischer Rat der 
Kirchen, Genf) einen ökumenischen Kommentar zur EKD-Friedensdenk-
schrift von 2025. Prove begrüßt die Verankerung des Memorandums im 
Paradigma der Just-Peace-Theorie, die Betonung der Vorrangigkeit der 
Gewaltlosigkeit ebenso wie der Unteilbarkeit von Frieden und Gerechtig-
keit sowie die Aufmerksamkeit für neue Formen der Gewalt, einschließlich 
hybrider Kriegsführung und digitaler Desinformation. Er hinterfragt aber 
die hierarchische Vorordnung des „Schutzes vor Gewalt” als grundlegen-
dem Gut, von dem Freiheit, Gleichheit und Pluralität abhingen. Diese Pri-
orisierung berge das Risiko, einen sicherheitsorientierten Ansatz möglich 
zu machen, bei dem staatliche Gewalt zum unhinterfragten ethischen Aus-
gangspunkt wird, anstatt alle Dimensionen des Just Peace als gegenseitig 
bedingend zu betrachten. Zweitens kritisiert Prove die ambivalente Hal-
tung des Memorandums gegenüber der nuklearen Abschreckung: Einer-
seits wird diese ethisch verurteilt, andererseits aber als gegenwärtige Not-
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wendigkeit akzeptiert. Dies riskiere, so Prove, die Stabilisierung dessen, 
was er als „Struktur der Sünde” bezeichnet. Er fordert konkrete ekklesi-
ologische Verpϐlichtungen, einschließlich der Beteiligung am Vertrag über 
das Verbot von Kernwaffen (TPNW). Drittens äußert er Bedenken, dass die 
systematische Aneignung der Kriterien des gerechten Krieges das Denken 
des gerechten Krieges in den Mittelpunkt der christlichen Friedensethik 
rückt, anstatt Gewaltlosigkeit, Versöhnung und restaurative Gerechtigkeit 
– auch in Hinsicht auf die Schöpfung – als normativen Rahmen beizubehal-
ten, selbst wenn die Idee des bellum iustum ofϐiziell abgelehnt wird. 

Die in diesem Buch aufgenommenen Beiträge sind einer Ökologie des Frie-
dens gewidmet, die sich interdisziplinär und interkonfessionell aus akade-
mischen Reϐlexionen ebenso wie aus praktischen Erfahrungen speist. Die 
ökumenische Bewegung hat das Potenzial unterschiedliche Kirchen und 
Akteure zu vernetzen, um gemeinsam für die interdependenten Themen 
Frieden, Gerechtigkeit und der Bewahrung der Schöpfung zu arbeiten. Ihre 
internationalen Netzwerke umfassen Kontexte, die staatliche Politik und 
zivilgesellschaftliche Strukturen oft nicht erreichen: Dörfer, urbane Zen-
tren, Arbeiterquartiere oder ländliche Regionen des Globalen Südens und 
des Globalen Nordens. Diese Netzwerke können, wenn sie konsequent öku-
menisch ausgestaltet werden, zu Räumen werden, in denen gemeinsames 
Lernen, gemeinsame Verantwortung und gemeinsames Handeln entste-
hen. 

Wir hoffen gezeigt zu haben, dass eine Ökotheologie, die sich aus dem 
intergenerationalen und interkulturellen Gespräch sowie aus unterschied-
lichsten, aber miteinander verwobenen Kontexten entwickelt, einen Bei-
trag zu einer umfassenderen Ökologie des Friedens leisten kann.

Prof. Claudia Jahnel, Hamburg
Dr. Silja Joneleit-Oesch, Hamburg
Dr. Anton Knuth, Hamburg (leading editor)
Prof. Erna Zonne-Gätjens, Hermannsburg
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An Ecology of Peace

Theological Contributions to the 
Ecumenical Decade of Climate Justice Action  
by the World Council of Churches (WCC)

claudia jahnel | sil ja joneleit-oesch
anton knuth | erna zonne-gätjens

This publication takes the Decade of Climate Justice, proclaimed by the 
World Council of Churches (WCC) for the years 2025 to 2034, as an oppor-
tunity to explore the interconnection between the ecological crisis, social 
justice and the ethics of peace.

The contributions stem from international conferences organised by the 
Academy for International Ecumenism and the Evangelical Mission World-
wide (EMW) on the themes ‘An Eco-theological Review of Theological Edu-
cation’ (April 2025), ‘Decolonisation of Partnership Cooperation’ (Novem-
ber 2025) and ‘Ecology of Peace’ (April 2026). The starting point for the 
contributions in the ϐirst part is the realisation that higher education 
institutions in the Global South are, in some respects, ahead of theologi-
cal training institutions in German-speaking countries in the development 
of context-sensitive and practice-oriented eco-theological approaches. 
Numerous eco-projects supported by the EMW raise the question of what 
insights can be drawn from the experiences of these higher education 
institutions for the local context and for the review of theological educa-
tion in Germany? [1]

The composition of the participants and speakers reϐlected the global plu-
rality of eco-theological discourses. Contributions from the Paciϐic region, 
Cameroon, Argentina, Germany, India, Tanzania and the Netherlands pro-
vided nuanced insights into context-speciϐic manifestations of eco-theo-
logical thought and teaching. Particularly noteworthy in this context are 
the insights provided by Jione Havea (Tonga – Uniting Church of Aus-
tralia), whose biblical hermeneutical approaches exemplarily combine 
eco-theological questions with contextual perspectives.[2] The contribu-
tions in this volume are dedicated to the memory of this source of inspira-
tion and ideas, who passed away in April 2026. In his contribution, Havea 
links the culture of Talanoa – storytelling, recounting and conversation – 
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with the Hebrew term shuv (repentance/return) and argues that context 
should no longer be understood as an empty space, but rather in terms of 
its cultural content. Furthermore, climate change should be understood 
not only as a crisis, but also as a catalyst for deeper theological reϐlection.

Claudia Jahnel (University of Hamburg) responds to Jione Havea’s plea 
with an eco-theological reϐlection that explores three key questions. Who 
speaks – and whose voices are heard or silenced? Is storytelling (Talanoa) 
inclusive enough, or does it remain too anthropocentric? And what hap-
pens when the sense of community that makes storytelling possible in the 
ϐirst place is lost? Drawing on Psalm 104, Jahnel argues for an ‘aesthetic 
turn’ in theology: non-human actors – trees, glaciers, ecosystems – must 
be taken seriously as epistemic interlocutors. This requires a heightened 
awareness of the senses and an expansion of the concept of knowledge 
beyond the linguistic. Moving beyond a one-sided return to indigenous 
traditions or a naïve nativism, Jahnel emphasises the need for a ‘heretical 
spirit’: theological curricula require an epistemological polyphony that not 
only juxtaposes different cultures of knowledge but also brings them into 
productive tension with one another – just as Talanoa opens up lively con-
versations.

Limatula Longkumer (Senate of Serampore College, India) presents the 
history and curricular development of South Asia’s oldest theological uni-
versity network. She demonstrates how Serampore College – drawing on 
the experiences of marginalised communities such as the Dalits and Adi-
vasis – has integrated eco-theology into its curricula as a contextual, inter-
disciplinary and practice-oriented theology. In doing so, she articulates a 
paradigm shift from an anthropocentric to a creation-centred theology.

Daniel C. Beros (REET Foundation, Buenos Aires) describes how the ecu-
menical network for theological education in the Río de la Plata region 
(REET) has embedded ecotheology as a constitutive component of its 
training. Drawing on Latin America’s colonial history and the extractivist 
economic model that continues to shape the region to this day, he outlines 
REET’s eco-theological approach. This approach combines biblical, Refor-
mation and liberation theology traditions with socio-ecological practice. 
Furthermore, the author provides an insight into comparable initiatives 
at the Universidad Bíblica Latinoamericana (Costa Rica) and the Paciϐic 
Lutheran Theological Seminary (California).



21

J A H N E L  |  J O N E L E I T - O E S C H  |  K N U T H  |  Z O N N E - G Ä T J E N S

Marcel Ngirinshuti (University of Central Africa, Cameroon) analyses 
opportunities, challenges and practical guidelines for the Church’s ecologi-
cal engagement in the Central African context. He highlights the untapped 
potential inherent in a relational worldview, the churches’ deep roots in 
their communities, and the convergence with global challenges, and dis-
cusses how the tension between immediate poverty and ecological respon-
sibility, institutional constraints and the fragmentation of church initia-
tives might be addressed.

Erna Zonne-Gätjens (Hermannsburg Evangelical Lutheran Mission) pro-
vides a comparative overview of curricular structures for ecologically 
informed theological education across different continents. She distin-
guishes between four models – standalone degree programmes, certiϐicate 
programmes, individual modules and the full integration of eco-theolog-
ical perspectives into all subjects – and discusses their feasibility within 
the German higher education context, which is characterised by a high 
degree of academic freedom and protracted accreditation procedures.

Felix Roleder (University of Hamburg) reϐlects, from his perspective as 
sustainability ofϐicer at the University of Hamburg’s Institute of Theology, 
on two complementary approaches to embedding eco-theology at German 
universities: the formal approach of embedding it within the curriculum, 
and the organic approach of renewing theology from within. Using a hom-
iletic seminar on ecological preaching as an example, he illustrates how a 
‘green shift’ is already becoming apparent in practical theology. He argues 
that universities’ growing interest in sustainability should be harnessed as 
an ally of eco-theology.

These various contributions in the ϐirst part are characterised by three inter-
linked dimensions: ϐirstly, theological reϐlection is contextualised within the 
framework of speciϐic ecological and cultural challenges. Secondly, there is 
a close connection between theological insight and practical action. Thirdly, 
a systematic link is established between ecological and social justice. These 
dimensions are also reϐlected in the design of theological training pro-
grammes, for example through the incorporation of environmental ethics 
into the curriculum, the promotion of interdisciplinary teaching formats, 
and the integration of practice-oriented, contextual project work.

However, the implementation of eco-theological perspectives in institu-
tions and curricula – both in the Global South and in German-speaking 
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countries – remains an ongoing and dynamic process. Despite innovative 
approaches, there is a considerable need for further thematic and struc-
tural development of theological education.

It should be noted that an eco-theology which ignores issues of peace and 
justice remains incomplete. Climate change and violent conϐlicts are not 
independent crises; rather, they often reinforce one another in a dangerous 
cycle. The second part of the contributions therefore focuses on the inter-
connection between eco-theological and peace-ethical issues in light of the 
Decade of Climate Justice proclaimed by the World Council of Churches. [3]

Athena Peralta (World Council of Churches, Geneva) examines the extent 
to which the Ecumenical Decade of Climate Justice Action (2025–2034) can 
serve as a conceptual and practical framework for ecological peace work.

Building on the premise that the climate crisis and violent conϐlicts rein-
force one another — with climate change acting as a conϐlict multiplier and 
war as a driver of emissions and ecological destruction — Peralta advo-
cates for an integrated perspective based on the ecumenical concept of Jus-
tice, Peace and Integrity of Creation (JPIC). Within this framework, peace 
is not understood as the mere absence of violence, but as a comprehensive 
network of just relationships between people and with creation.

The Decade is structured around six courses of action: theological renewal, 
intersectional analysis, community building, collective mobilisation, pro-
phetic advocacy, and investment in locally rooted ecological restoration 
projects. Using case studies — including the Church’s climate education 
work in Cameroon, whale conservation initiatives in Colombia and Farm-
er-Managed Natural Regeneration in the Sahel — Peralta demonstrates 
that these pathways do not operate in isolation, but rather as a comple-
mentary whole: from spiritual renewal through structural transformation 
to concrete peace-building.

The author demonstrates that climate justice must be understood as an 
active practice of peace — and that, through their work, churches can con-
tribute within this decade to the development of the attitudes, institutions 
and structures that enable just and peaceful societies.

Fernando Enns (University of Hamburg) builds on this by exploring 
the interdependence of climate change, peace and justice, using the spe-
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ciϐic examples of Afghanistan and the current wars in the Middle East. 
He demonstrates that ecological destruction and violent conϐlicts form a 
mutually reinforcing vicious circle, and that church and ecumenical state-
ments have so far largely ignored this dimension. By comparing two recent 
declarations – one Christian-ecumenical and one interfaith – he argues 
that a holistic understanding of ‘oikoumene’ must include non-human 
creation. Theologically, he advocates a Christology of ‘deep incarnation’, 
which encompasses God’s reconciliation with the entire cosmos, as well as 
a fundamental reorientation of the ethics of peace, which no longer thinks 
in anthropocentric terms but is grounded in the dignity and vulnerability 
of creation.

Jorge Weishein (Fundación Hora de Obrar, Argentina) combines his pas-
toral experience with smallholder farming communities in Argentina’s 
Atlantic Rainforest with a fundamental critique of colonial and patriarchal 
structures in theology and the Church. He laments that the oppression of 
women and the exploitation of the earth follow the same logic of domina-
tion, and that modern theology has often provided religious legitimisation 
for extractivism. In contrast, he highlights the new paths that ecofeminist 
and liberation theology approaches can open up. For him, community gar-
dens, agroecology and gender justice become concrete theological prac-
tices of resistance and care, which a diaconal church must put into practice 
in the spirit of ecological and social justice.

Geiko Müller-Fahrenholz (Bremen) understands the climate crisis as 
an ‘earth crisis’ and, drawing on Psalm 85 – ‘justice and peace kiss one 
another’ – develops a theological framework for understanding the rela-
tionship between climate justice and peace. Justice and peace are not static 
concepts, but verbs – living processes that require a new legal subjectivity: 
rivers, forests and ecosystems must be recognised as legal subjects. The 
author argues that churches in the Global North should provide structural 
compensation – not out of generosity, but out of justice. In this context, a 
distinction must be made between the punitive and restorative dimen-
sions of climate justice. He describes peace with the Earth as a ‘creative 
tension’ that transcends human conϐlicts of interest and requires a new 
approach to the carrying capacities of ecosystems.

Christoph Fasse (environmental pastor of the Nordkirche) offers an insid-
er’s perspective on the ecological transformation processes within a major 
regional church. Building on the guiding principle of the ‘Ecology of Peace’, 
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he distinguishes between three levels of eco-theological transformation: a 
theological, an ethical-practical and a spiritual-cultural level.

Speciϐically, he grounds his reϐlections in the Nordkirche’s revised Climate 
Protection Act (greenhouse gas neutrality by 2040) and in its decolonial 
learning processes. At the same time, he identiϐies structural inertia, social 
polarisation, internal contradictions between aspirations and church prac-
tice, and persistent power asymmetries vis-à-vis partner churches in the 
Global South as hindering factors.

The article combines institutional self-criticism with concrete calls for 
action and highlights how a regional church struggles to achieve a credible 
ecological transformation amidst theological aspirations, structural reali-
ties and global responsibility.

The essay by Brighton Katabaro (Hamburg Academy of Ecumenism) pres-
ents agricultural theology as a constructive theological framework situ-
ated at the intersection of eco-theology and agroecology. The article argues 
that the ecological crisis is fundamentally a crisis of broken relationships 
– between people and the land, spirituality and matter, and between glob-
ally unequal systems of production and consumption – and that theology 
cannot respond adequately to this crisis without placing agriculture at the 
centre of its ethical and spiritual reϐlection.

Agricultural theology thus proposes a disciplinary reorientation: the 
material realities of land, food and agriculture are not peripheral to theo-
logical questions, but represent a primary arena of ethical, spiritual and 
ecclesial responsibility.

Caroline Kruckow (Brot für die Welt, Berlin) examines the intersection of 
climate change, peace and security, and argues that climate change must 
be understood not only as an environmental or development challenge, but 
also as a fundamental issue of peace and security. The consequences of the 
climate crisis can fuel existing conϐlicts, exacerbate social tensions, inten-
sify competition for resources and interact with political fragility. This 
can also lead to violent conϐlict. Poorly designed climate measures carry 
the risk of perpetuating inequalities and triggering new conϐlicts. Well-
thought-out, conϐlict-sensitive approaches, on the other hand, can promote 
trust-building, social cohesion and peaceful conϐlict resolution.
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The author calls for a substantial increase in adaptation funding for fragile 
and conϐlict-affected contexts, the integration of gender and conϐlict sen-
sitivity across all sectors, and a just climate policy geared towards peace-
building. Climate measures aimed at adaptation, as well as at compensat-
ing for climate-related losses and damage, can make a signiϐicant contribu-
tion to just and sustainable peacebuilding.

The third part of this book includes contributions on ecumenical solidar-
ity and the ethics of peace. Whilst the ecological limits of Western growth 
models are increasingly recognised, many actors continue to pursue state-
driven development models that are not ecologically sustainable. Further-
more, project-based cooperation often remains entangled in paternalistic 
logic, even where decolonial intentions are present. Will church partner-
ship work be able to combine charitable measures and systemic transfor-
mation in such a way that one does not become subsumed by the other? 
This requires a renewed search for collaborative forms that combine 
mutual recognition, ecological responsibility and social justice, whilst tak-
ing into account lingering postcolonial ambivalences.

Jörg Rieger (Vanderbilt University, USA) draws on postcolonial political 
economy to scrutinise the structural problems of development discourses. 
These discourses generally fail to take into account the labour of the many, 
which forms the actual material basis of economic growth. Rieger criti-
cises the moral analysis of the problem in terms of human ‘greed’ as ana-
lytically inadequate. Instead, he identiϐies the fundamental principle of 
capitalism – the unlimited maximisation of proϐit – as the structural driver 
of both environmental destruction and social exploitation. In response to 
the proϐit interests of the few, and as an alternative to the dominant ‘divide 
and rule’ strategies that fragment the working majority along lines of race, 
gender and religion, he proposes a theology of ‘deep solidarity’ rooted 
in the agency of the exploited masses. He asks whether this alternative 
energy, which can be generated by the working majority, might itself be 
a site of theological revelation. Divine action would then come not from 
‘above’ but from ‘below’.

James Bhagwans (Paciϐic Conference of Churches, Fiji) offers a Paciϐic 
reinterpretation of global ecumenism. In contrast to the colonial oikos – 
a pyramid-shaped household in which urban centres distribute resources 
to dependent peripheries – he presents a Pasiϐika vision of the house of 
God as a network of relationships encompassing people, land, the ocean, 



26

ancestors and future generations. Three cultural resources underpin his 
argument: the Kanak concept Do Kamo, understood as a lifelong, rela-
tional process of becoming fully human; the Kuarao method, a collabora-
tive decision-making practice that prioritises storytelling, remembrance 
and shared ecological experience; and the broader framework of Reweav-
ing the Ecological Mat (REM), which rejects both colonial claims to power 
and a reactionary re-indigenisation. Bhagwan translates these hermeneu-
tical concepts into concrete proposals for cooperation through co-design, 
co-signature, linguistic justice, shared responsibility and relationship-ori-
ented performance measurement, and argues that decolonisation should 
be visible not only in rhetoric but also in the everyday instruments of the 
partnership relationship.

Fabio Banet (Ökumenewerk der Nordkirche, Hamburg) develops two cen-
tral theses and offers a practice-oriented reϐlection on the structural chal-
lenges of a decolonial church partnership, based on experiences from the 
‘Church Climate Action Partnerships (CCAP)’ project, which was devel-
oped between the Evangelical Lutheran Church in Northern Germany 
and the East of Lake Victoria Diocese of the Evangelical Lutheran Church 
in Tanzania. Accordingly, traditional, impact-oriented partnerships that 
focus on visible infrastructure projects and donor-recipient dynamics are 
in the midst of a structural crisis. As they tend to reproduce paternalis-
tic dependencies and divert attention away from structural injustice, they 
are incompatible with decolonial approaches. However, there is as yet no 
generally recognised alternative concept of transformative inϐluence that 
could replace this model. The gap between learning and action there-
fore remains under-theorised and fragile in terms of motivation. Whilst 
joint ϐinancial management and collaborative planning represent signiϐi-
cant innovations, Banet acknowledges that systemic asymmetries – par-
ticularly in access to international funding – cannot be overcome by good 
intentions alone, but require ongoing institutional negotiations and fur-
ther structural reforms.

In the concluding contribution, Peter Prove (World Council of Churches, 
Geneva) offers an ecumenical commentary on the EKD’s 2025 peace mem-
orandum. Prove welcomes the memorandum’s grounding in the paradigm 
of Just Peace theory, its emphasis on the primacy of non-violence as well 
as the indivisibility of peace and justice, and its attention to new forms of 
violence, including hybrid warfare and digital disinformation. However, he 
questions the hierarchical prioritisation of ‘protection from violence’ as 
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a fundamental good upon which freedom, equality and plurality depend. 
This prioritisation, he argues, carries the risk of facilitating a security-ori-
ented approach in which state violence becomes the unquestioned eth-
ical starting point, rather than viewing all dimensions of Just Peace as 
mutually dependent. Secondly, Prove criticises the memorandum’s ambiv-
alent stance towards nuclear deterrence: on the one hand, it is ethically 
condemned; on the other, however, it is accepted as a current necessity. 
According to Prove, this risks entrenching what he terms the ‘structure 
of sin’. He calls for concrete ecclesiological commitments, including par-
ticipation in the Treaty on the Prohibition of Nuclear Weapons (TPNW). 
Thirdly, he expresses concern that the systematic adoption of the criteria 
of just war places the concept of just war at the centre of Christian peace 
ethics, rather than maintaining non-violence, reconciliation and restor-
ative justice – including with regard to creation – as the normative frame-
work, even if the idea of bellum iustum is ofϐicially rejected.

The contributions included in this book are dedicated to an ecology of 
peace that draws on an interdisciplinary and interdenominational basis, 
drawing equally on academic reϐlection and practical experience. The ecu-
menical movement has the potential to bring together different churches 
and actors to work jointly on the interdependent issues of peace, jus-
tice and the care of creation. Its international networks encompass con-
texts that are often beyond the reach of government policy and civil soci-
ety structures: villages, urban centres, working-class neighbourhoods and 
rural regions in both the Global South and the Global North. If consistently 
organised along ecumenical lines, these networks can become spaces in 
which shared learning, shared responsibility and shared action ϐlourish.

We hope to have demonstrated that an eco-theology, which develops out 
of intergenerational and intercultural dialogue as well as from diverse yet 
interwoven contexts, can contribute to a more comprehensive ecology of 
peace.

Prof. Claudia Jahnel, Hamburg
Dr Silja Joneleit-Oesch, Hamburg
Dr Anton Knuth, Hamburg (leading editor)
Prof. Erna Zonne-Gätjens, Hermannsburg
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Re/turn Context and Climate: 
An invitation from Pasifi ka

jione havea

This essay makes two assertions that aim to re/turn the theological under-
standings of, and responses to, context (setting, location) and climate (eco-
logical condition). First, i1 assert that context is content also. The term ‘con-
text’ is not limited to being a reference to space. And second, i assert that 
climate is catalyst also. While climate change is causing crises and trau-
mas to and around all of us, it is also an opportunity to reimagine the ways 
we do theology.

I make these assertions on the basis of a Pasiϐika (Oceania, Paciϐic)2 
practice and culture known in the Tongan waters (my home) as talanoa.3 
I use talanoa to engage the biblical and theological notions of the Hebrew 
term ׁב וּ ש (shuv): the term ׁב וּ ש translates as turn and return and by exten-
sion, on the wings of theological imaginations, it also connotes sin (turn 
away) and repentance (turn back, return).

On the wings of talanoa, i propose “re/turn” as a literary construc-
tion that interweaves the plain senses with the theological undertones of 
 The construction re/turn seeks to make space in the platforms .(shuv) ב וּ שׁ
of theological education (e.g., curriculum, pedagogy) for talanoa to trou-
ble (reimagine, negotiate) the traditional theological understandings of, on 
this occasion, context and climate.

1 I use the lowercase with my first-person “i” in the same way that i use the lowercase for you, she, he, it, 
they, we, and other. This alter-native practice testifies to my pushing back against the colonial English 
language and culture, and my resistance against the Cartesian self, both of which capitalize the first-per-
son singular (of the individualized I-status, but not the plural We-collective) subject.

2 There are several native renderings of “Pacific,” the name that European explorers gave to our region, 
which is known among natives as Moana nui a Kiwa (Maori) and Moana nui a Hiva (Maohi Nui, which is still 
occupied by France), and i prefer “Pasifika” over against “Pasifiki” (used in Tonga) and “Pasefika” (used 
in Samoa). My choice of words, and preferred (mis)spellings, apply also to local and territorial languages 
and cultures of Moana nui.

3 The term “talanoa” is not used in all native Pasifika languages, but we share the preference for oral and 
oratory practices and cultures.
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1.  Talanoa
The native vibes of my assertions come from the talanoa practice and cul-
ture, which i will brieϐly introduce here. At the outset, i stress that this 
introduction is not about explaining a theory or methodology, as under-
stood in traditional academic circles, nor is it about deϐining a concept 
or theme. Talanoa is not a theory, methodology, concept, theme, or topic. 
Rather, talanoa is a practice (something that we do) and culture (some-
thing that shapes what we do, and how we think and act).

1.1  Working defi nition
Talanoa interweaves orality (oral or verbal forms, as compared to writ-
ten or literary forms, of thinking and communicating) with oratory (enact-
ing the oral forms, or speeches, in practice and on the ground) cultures. 
Because of the oral forms, talanoa is unϐixed, ϐluid, and ϐluctuating. And 
because of the oratory setting, talanoa requires presence – i.e., face-to-face 
inter-action – and makes time for negotiation.4 Put differently, talanoa is 
playful. But it is also serious.

Talanoa is a platform for interweaving – in theoretical terms, talanoa inter-
weaves orality with oratory cultures; in practical terms, on the ground, 
talanoa interweaves multiple stories, memories, and conversations. As an 
interweaving, the talanoa practice and culture is complex. This complexity 
is due in part to the term “talanoa” having three registers:

First, the term “talanoa” refers to a story (an account, or narrative). In 
native oral Pasiϐika circles, a story / talanoa is a weaving of several stories. 
There is no isolated or unaffected story; every story /talanoa interweaves 
several stories; and every story / talanoa is contexted.5

Second, the term “talanoa” also refers to the act of telling (talking, reveal-
ing, sharing) a story. This locates talanoa in the ϐluid arms of oratory – tell-
ing / talanoa takes place between two or more people. A story is told for 
various purposes, from ‘narrating an event’ to ‘dispelling mis- and dis-in-
formation’ and ‘setting the records straight’. Acts of telling / talanoa are 
political; no telling / talanoa is innocent.

4 For a Samoan example of the unfolding of the talanoa culture in face-to-face negotiations, see the 2011 
movie by Tusi Tamasese – The Orator (O Le Tulafale).

5 See Jione Havea, Diaspora contexted. Talanoa, Reading, and Theologizing, as Migrants, in: Black 
Theology 11.2 (2013), 185–200.
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Third, the term “talanoa” also refers to the event of conversing (discuss-
ing, debating) around a story and/or a telling of a story. Lurking behind 
this event is the question, Who controls the story and/or the telling? In 
other words, who controls the narrative? This control may be challenged 
through re-telling the same story to highlight other details, in conversa-
tion with other folx; or through the telling of other stories, that preference 
alternative agendas.6

Talanoa is the interweaving of all three – story (as account), telling (as act), 
and conversing (as event) – at once. A story (talanoa) is dead if it is not told 
(talanoa); a telling (talanoa) tames the story (talanoa) if the teller does 
not make space for conversation (talanoa); and a conversation (talanoa) 
is adrift if it does not revisit the story (talanoa) and consider alternative 
talanoa (stories, tellings, conversations). Talanoa is a ϐluid, playful, and 
serious, native practice and culture.

1.2  Turn theology to talanoa
Like talanoa, theology too revolves around stories, tellings, and conver-
sations. And like in the talanoa circles, the theological platforms are set 
to re-member and highlight stories, tellings, and conversations. However, 
sometimes the talanoa circles and the theological platforms are set up to 
control or silence some stories, tellings, and conversations. When talanoa 
and theologies give more energy to controlling or silencing, they become 
rigid and dry, and they forfeit the gift to be playful.

As a talanoa interweaves other talanoa, so does theology. Appealing to a 
current trend in critical theory: theology manifests intersectionality, and 
so does talanoa. This argument is easy to make in biblical studies, where 
traditional biblical scholars have shown that the Bible interweaves multi-
ple sources and documents from different eras and social locations. The 
Bible embodies intersectionality, and so does theology.

Talanoa ϐlows through all veins of life, and so does theology. Theology 
ϐlows into all veins of life, from the very distant and unknown (e.g., mys-
teries of divine matters) to the very physical and indecent7 (e.g., pleasures 

6 Talanoa culture differs from cultures of historical biblical and theological studies, which compare 
textual variants for the purpose of determining the original and primary version. The so-called Docu-
mentary Hypothesis (Pentateuch studies), Synoptic Problem (Gospel studies), and the work of the Jesus 
Seminar, are examples of the cultures of historical biblical and theological studies.

7 I am alluding to the work by Marcella Althaus-Reid, Indecent Theology. Theological Perversion in Sex, 
Gender and Politics, Routledge 2000.
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of living). It is in this regard that the “whole of life” approach that has 
emerged from Pasiϐika materializes the talanoa culture.8

Talanoa is ongoing and unending, and so is theology.9 Theology has not 
been ϐinalized. Theology does not have a ϐinal form, nor does the Bible 
– which continues to come out in “new,” “revised,” and “expanded” ver-
sions every now and then. Healthy theologies make room for restorying, 
for retelling, and for reopening conversations about theological matters.

Talanoa is also haunting, and so should theology be.10 Theologies that 
appeal to the mind but not to the heart and the shoulders are not haunting 
enough. Healthy theologies make people listen (be alert) and want to do 
something – for example, to act, to collaborate, and to make changes that 
promote justice.

On the wings of talanoa, theology can break free from the encasings (traps, 
limits) of words and ϐly into the (com)motions of life. Theology is accord-
ingly, to appropriate Anselm’s Fides quaerens intellectum, more than faith 
(commitments, concepts) seeking understanding. Theology is also, to step 
into the beats of liberation theologies, praxis (action) that invites reϐlec-
tion – in order to determine what to do next.

1.3  Invitation
Interweaving talanoa with theology invites reimagining the platforms 
(curriculum, pedagogy) for, and the praxes of, theology along the lines of 
the practice and culture of talanoa. Ironically, i have presented talanoa 
(which spreads its wings to the energies of orality and oratory) in a lit-
erary, written form! Notwithstanding, i invite readers to interweave my 
talanoa with their talanoa (stories, tellings, conversations).11

Despite the distance between us, between thou and i (to echo, and at once 
pinch, Buber), we live in a globalized world that has been connected and 
networked. The global north and the global south are still far apart in 

8 See Upolu Luma Vaai and Aisake Casimira (eds), The ‘Whole of Life’ Way. Unburying Vakatabu Philoso-
phies and Theologies for Pasifika, PTC 2024.

9 See for example Michael Jagessar, “unending” contributions: Michael Jagessar, freedom is for freeing. 
in: Jione Havea (ed.), Stirring Up Liberation Theology. A Call for Release, SCM 2024, 211–18; Michael 
Jagessar, liberating tidalectics. a luta continua, in: Jione Havea (ed.), Haunting Questions of Liberation 
Theology. SCM 2025, 207–13.

10 See Jione Havea (ed.), Haunting Questions of Liberation Theology. SCM, 2025.
11 On the interconnection between our stories, see the reflection by indigenous Australian – Alice Eather, 

“My Story is Your Story” (YouTube, 2014: https://www.youtube.com/watch?v=l4q4uR29K84).
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terms of physical space, but they entangle in (geo)political, ideological, 
religious, and economic spaces. The same applies to the distance and con-
nection between West and East – they are far apart, but they are also inter-
locked. In these regards, my talanoa are connected to your talanoa and our 
talanoa are connected to the talanoa of many others – on (is)lands, seas, 
and skies.

We live and do theology in the proverbial small world. Some of us may 
not be able to see how our talanoa and theologies interconnect: this is an 
approach for which we could learn from the practice and culture of talanoa 
– on how to see the interconnections of our talanoa, our worlds, and our 
theologies.

2.  Re/turn
I also bring to this essay my understanding of various talanoa in sacred 
texts and theological platforms. On this occasion, i bring talanoa around 
the polyvalent Hebrew term ׁב וּ ש (shuv) which carries a double meaning: 
turn and return. ׁב וּ ש (shuv) applies to those who turn and walk away, as 
well as to those who turn around and return. In biblical theology, shuv is 
used for turning away from God – otherwise known as sin – and for return-
ing (turning back) to God – the process known as repentance.

I use “re/turn” for the polyvalent shuv. Re/turn carries the rhetorical 
(turn, return) as well as the theological (sin, repentance) connotations 
of shuv. With the appearances of re/turn in the remainder of this essay, 
readers may rightly wonder if i am accusing (or condemning) theology of 
turning away and sinning, or calling (or inviting) theology to return and 
repent!

2.1  Shuv in the Bible
The spirit of re/turn is strong in the Psalter and among the Prophets. The 
lament psalms (which make up close to half of the Psalter) acknowledge 
the troubles that come upon those who turn away from God, the impact of 
God turning away from people (Israel in particular, humanity in general), 
and the desire for both God and people to return to one another.

Behind the rhetorics of re/turn is the biblical ethos of covenant,12 which 
encourages God and people to commit to and bind with one another. 

12 See Jione Havea, Covenant. Chosen, Cover, Context, in: Upolu Lumā Vaai and Aisake Casimira (eds), 
reStorying the Pasifika Household, PTC 2023, 53–65.
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Beyond the Bible, the covenant ethos is evident in cultural and religious 
teachings about relationality.13

The covenantal and relational fabrics of re/turn weave the biblical proph-
ets into a theological web. The prophets speak oracles on behalf of God, 
and appeal for mercy and grace on behalf of the people, pushing both God 
and the people to re/turn to and for one another, in order to re-pair and/or 
to strengthen their covenantal relationships.

The fabrics and politics of re/turn are also promoted in the Pentateuchal 
and Wisdom traditions. Regarding the latter, re/turn is at the base of dis-
senting voices such as those in Job and Ecclesiastes – who protest simplis-
tic religious teachings and naive retribution theologies.

Crossing into the Christian scriptures, the spirit of re/turn hovers over the 
gospels and epistles as they invite, and chart the way, for re-pairing14 with 
God. Jesus came preaching the kingdom of God, the way to which is re/
turn, and Peter and Paul, among many devotees and epistle writers, pro-
moted the good news and salviϐic ways of Jesus. The Bible then closes at 
the island of Patmos, with John envisioning the ϐinal re-pairing of human-
ity with God.

2.2  Shuv at theological platforms
As a native Pasiϐika learner and educator, i ϐind the spirit of re/turn in tra-
ditional presentations (read: content, curricula, pedagogy) of the four tra-
ditional disciplines (Bible, Theology, History, Mission/Ministry) of theo-
logical education. I stress ‘traditional’ in the spirit of Antonio Gramsci, 
who distinguished ‘traditional’ from ‘organic’ ways (read: approaches) 
and way-ϐinders (read: intellectuals).15 The traditional ones emerge from 
libraries and ivory towers, while the organic ones arise from the ground.

The four traditional disciplines call for re/turn to matters set ‘back in the 
days’ (to use a Pasiϐika frame). The disciplines of Bible and History look 
back to ancient texts, and across the life of the Christian movement. The 
discipline of Theology also looks backward, as it focuses on themes and 

13 See for example Martin Buber, I and Thou. Walther Kauffman (trans), Free 1970 and Upolu L. Vaai and 
Unaisi Nabobo Baba (eds), The Relational Self. Decolonising Personhood in the Pacific, USP 2017.

14 The construction “re-pairing” carries an invitation to “repair” – to fix, mend, or restore, as well as a call to 
“pair up again” – to make two bodies become a pair.

15 Antonio Gramsci, Selections from the Prison Notebooks of Antonio Gramsci. Quintin Hoare and Geoffrey 
Nowell-Smith (trans. and ed.), Lawrence & Wishart 1971, 9–10.
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doctrines set in councils and disputes in the early days of the Christian 
church. And the Mission/Ministry discipline, while it attends to context 
and culture, is still driven by principles and commitments from the old 
days. Though simplistically framed, my observation is that the four tradi-
tional disciplines of theological education, funded and protected by tradi-
tional curricula and pedagogy, are rooted in the dynamics of re/turn.

Because of the dynamics of re/turn, attempts to move out (exodus) and 
move forth (progress) are often ostracized by the traditional gatekeep-
ers. The ‘organic’ liberation movements in the 60s and 70s, for example, 
were condemned because they were not doing ‘proper’, which meant ‘tra-
ditional’, theology.

In my native mind, we need to both re/turn as well as move (exodus, pro-
gress) forth. In the interests of ecology and climate, we need to re/turn 
so that we could see that ecology is already in traditional platforms but 
those are suppressed because of the salviϐic (in the interest of the human-
kind, over against the Other-kinds) and other-worldly (thus drawing atten-
tion away from this-world). Insofar as the other-worldly orientation of tra-
ditional theology has led to treating this-world as a platform and spring-
ing board, i appeal for the re/turn of theology and theological education to 
reassess its traditional positions and positionings.

But we also need to move further than, and away from, the anthropocen-
tric tendencies of traditional theology. We need to move – also because we 
live in a world that has moved since the proverbial old days. In this regard, 
appealing to Gramsci, we need to be traditional as well as be organic in our 
theology and pedagogy, as well as in our theological curricula (in general). 
We need to be both – traditional, and organic.

3.  Context and climate
To put my appeal in motion, i turn to ‘context’ – as a register for this-world, 
and to ‘climate’ – as one of the crises that trouble this-world and all-kinds 
(and not just the human-kind). I take this turn in order to re/turn our 
minds, hearts, and shoulders to the realization that ‘context is also con-
tent’ and that ‘climate is also catalyst’.

But ϐirst, caveat emptor: this talanoa is initiated by a native who is not a 
fan of traditional theology but who appreciates the diverse and rich tra-
ditions of and in theological education. Put differently, the following is a 
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native Pasiϐika person’s reaction to some of the positions and practices of 
traditional theology. In this talanoa, my reaction is directed to the contri-
bution of traditional theology toward ϐixing context to place, and climate 
change to crises.

3.1  Traditional theological position(ing)s
Theological presuppositions and arguments shape the ways we see the 
world. Along that line, the ways we see and imagine space and context are 
shaped by theological views and – obviously – the traditional views (for 
historical and apostolic reasons) take more control over our theologizing 
minds. Those traditional views turn to a particular theological direction, 
according to which the emphasis is on the “theo” (or “the God-factor”) ele-
ment of “theo-logy,” over against the “logy” (word, statement, explanation, 
argument) platform – from where talanoa spreads its wings.

Because of the God-factor, many theologians and people of faith accept the 
traditional theological turns as fundamental and even non-negotiable. I 
come from a different, alter-native position. In this essay, my drive is to 
voice an invitation for re/turn.

3.1.1  Context as place
I locate the theological attitudes toward context and this-world at the 
mind-and-body dichotomy that we have inherited from Greek philosophy 
and allegorical ways of thinking (see, e.g., works by Josephus, Philo, Ori-
gen). The mind is seen to be higher and more superior than the body, and 
we ϐind this way of thinking at the roots of gender discrimination – men/
maleness represent the mind, so they are higher beings, while women/
femaleness represent the body and are thus lower beings. This dichotomiz-
ing mindset is also behind other discriminatory, supremacist positionings 
– e.g., along race, class, sexuality, and other divides.

The mind-and-body dichotomy shapes theological position(ing)s: the 
realms of the deities are seen to be higher than the realms of humans, the 
heavens (above) are perceived to be pure and therefore top this-world 
(below), the sacred is preferred over the secular, the human-kind are 
above the Other-kinds, and so forth. And in theological curricula, we ϐind 
value judgements that discriminate between the four traditional disci-
plines – there is a tendency to see the disciplines of Bible, History, and The-
ology as superior over against the discipline of Mission/Ministry.
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By the time that self-confessing contextual and liberation theologians and 
interpreters came along (especially around the 1960s and 70s), the under-
standing of “context” was ϐixed to this-world, that is, to space. With that 
positioning came also the attitudes to the body, and to lower beings – 
named and unpacked in Greek philosophy but shared across many human 
cultures.

It is in this context, in relation to eco-theologies, that arguing for Earth as 
Mother was critical. This alternative positioning uplifted both women/
femaleness along with context/this-world.

3.1.2  Climate as crisis
For the large part, the theological posturing on climate change is shaped 
by scientiϐic and political arguments. Both science and politics rightly 
show that ecology is in crisis due to climate change. And the crisis is grow-
ing very quickly – 2024 was a critical year, as global warming exceeded 
1.5°C above the pre-industrial levels. The evidence before us is clear, and 
despairing: Earth16 is rapidly warming up (and burning in some places), 
thanks to human civilizations and the arms of capitalism.

The issue for me is not the undeniable fact that Earth is in a climate crisis. 
The critical issue for me here is that we trap (box) our theological minds 
in the scientiϐic and political exhibitions of climate as crisis, to which we 
respond with Christian savior complexes.

Mimicking missionaries who crusaded to save native savages in the new 
world, modern day eco- and climate theologies seek to inspire people to 
save Earth. In response to the climate crisis, not only do we follow the lead 
of scientists and politicians, but we also jump at the opportunity to show-
case the drive for salvation that is strong in our theological DNA.

True, Earth is suffering from climate crises. But what if we also see climate 
change as a catalyst? Might that alternative attitude encourage us to learn 
from, rather than to seek to save, this-world?

16 I use the term “Earth” in the same way as in the two movements introduced below (section 4): Earth 
refers to the intersecting realms of sea, (is)land, sky, underground.
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3.2  Invitation to re/turn
I invite the re/turn of our theological minds from seeing context only as 
space, a posture that tempts us to think of context as empty and in need of 
being saved – through baptism and being endowed with the Christian mis-
sion. The empty space posture manifests the lie of terra nullius that cru-
saders of the Manifest Destiny used to justify their colonial projects.

I also invite that we re/turn from seeing climate only as crisis. In Pasiϐika, 
we are beginning to see the side effects of being projected as victims of 
climate crisis – with Tuvalu and Kiribati as the poster-images for climate 
victims and climate refugees. Being baptized with the ϐigments of crisis 
lodges the thorns of victimhood into our minds and injects our souls with 
trauma. The upshot is that we don’t see how we could be part of the solu-
tion, nor appreciate our local gifts and native wisdom.

We are seeing the damaging effects of unrelenting trauma on oppressed 
communities, from the stolen generations of indigenous Australians to 
the Black survivors of apartheid in South Africa. Over many years, trauma 
has become part of their DNA.17 In that context, i do not want trauma to 
become the DNA of future Pasiϐika generations.

In my native mind, it would help if people stopped putting us on the vic-
tim train. Hence my invitation to ease up from seeing climate only as crisis, 
and to re/turn the conversation toward climate as a catalyst for thinking, 
doing, and being differently.

4.  Re/turn theology
Theology and theological education contributed to problematizing context 
(ϐixing it to space) and climate (responding to it as crisis); in that mindset, 
theology and theological education could also contribute toward ϐinding 
solutions. I thus invite that we re/turn to context as content (because con-
text contains cultures), and to climate as catalyst (hence an opportunity 
for imagining alternative responses and actions). This double re/turn will 
give us space to be solution-seeking, and not just be problem-facing, and to 
make space for alternative ways and talanoa.

17 For trauma in the South African DNA, see Thandi Soko-de Jong, Post-Liberation, Stress, and African 
Youth. in: Jione Havea (ed.), Stirring Up Liberation Theology. A Call for Release, SCM 2024, 131–50.
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4.1  Context is content
Context is not empty space. On the other hand, context is framed by and 
ϐilled with cultures, and as such context is content for theology and theo-
logical education. This shift requires the re/turn of supremacist views that 
have for centuries guided traditional theologies and theological education, 
in both the global north and the global south.

The inspiration for this re/turn is the reawakening of native wisdom. 
We are aware of the big white Christian colonial lie, which i present here to 
echo a popular talanoa associated with the stolen lands in Africa:

when the missionaries came, they announced
 that our (is)lands were condemned
so they told our faith-full people to close their native eyes

while they prayed, with missionary words and positions
through prayer, they told the elders that

their missionary god permitted them to demonize our gods
civilizations
and cultures

and that in order for our people to be saved
our islands and resources must be submitted 
to the only true god

under the trust of Christian crowns, 
on the other side of the world.

This is the big white colonial and Christian lie which we are beginning to 
entangle. In some circles, this process is called ‘decolonization’. For Pas-
iϐika, i prefer the tag “going native.”18 We have opened our eyes and are 
learning to celebrate the gifts and wisdoms of natives.19

Going native requires thinking differently about theology and theolog-
ical education.20 For instance, in the discipline of biblical studies, when 
we retell (talanoa) the stories (talanoa) of the Patriarchs, going native 
involves privileging the interests of the Canaanites – who were already in 
the land that the God of Israel assigned to Abraham (see Gen 12:6);21 going 
18 See Jione Havea, Going Native. reStorying Theology and Hermeneutics, in: Modern Believing 62.4 (2021), 

349–357.
19 The challenge for us who push for going native, which i note here but will develop on another occasion, is 

that we do not replace being demonized (by missionaries) with romanticizing views (by nativists).
20 See, e.g., Jione Havea, Cons of contextuality … Kontextuality. in: Stephen Bevans and Katalina Tahaa-

fe-Williams (eds), Contextual Theology for the Twenty-First Century. Pickwick 2011, 38–52.
21 See Jione Havea, We’re moving from missionary thinking into a pilgrimage culture. World Council of 
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native calls for rethinking traditional views that demonize other (gentile) 
nations;22 going native highlights the burden to the wilderness (which was 
not empty) due to the land-crossing by the Hebrews rescued from Egypt; 
going native celebrates the wisdom of, and trickeries by, the “people of the 
land” in stories (talanoa) in Joshua, Judges, Ezra and Nehemiah.23 And inso-
far as context is culture, and therefore content, going native involves com-
mitting to re/turn to “the people of the land” as well as to extending our 
understanding of (is)land toward the sea and sky.24

The going native subjects named above are already in the eyes of tradi-
tional theologies, but they are seen as the “baddies” (wicked, deϐiling, out-
siders, gentiles) – because of their race, class, culture, or gender. Tradi-
tional theological views minoritize these subjects, opting to privilege God’s 
elected people – the descendants of Abraham, through his second born son 
Isaac. Such theological mindsets need to re/turn. In this light, going native 
invites reading minoritized subjects as ones who are worthy of theological 
engagement.

In the discipline of Theology, we need to re/turn the theologies of salva-
tion and sin (key areas in Systematic Theology). Why is Christian theology 
obsessed with salvation? Who beneϐits from the drive for salvation? Who 
is implicated in the theology of sin? Who are the sinners, or savages? If we 
take sin out of the picture,25 what happens to the theology of salvation?

In the discipline of History, we need to re/turn the “hidden histories” and 
take account of the “undersides of history” – following the lead of Gus-
tavo Gutierrez and liberation theologians. In Pasiϐika, there are two trends 
among native historians: some native historians privilege the white Chris-
tian and colonial lie,26 and some native historians engage native talanoa.27 
We need more of the latter, as alternatives for the former.

Churches 2016: https://www.youtube.com/watch?v=PdbJIPHykak.
22 See Jione Havea, Remixing Egypt. in: Jione Havea and Monica J. Melanchthon (eds), Bible Blindspots. 

Dispersion and Othering, Pickwick 2021, 63–79.
23 See Jione Havea and Monica Jyotsna Melanchthon, Culture Tricks in Biblical Narrative. in: Danna Nolan 

Fewell (ed.), The Oxford Handbook of Biblical Narrative. Oxford University Press 2016, 563–572.
24 See Jione Havea, ‘Unu‘unu ki he loloto, shuffle over into the deep, into island-spaced reading. in: R.S. Sugirt-

harajah (ed.), Still at the margins. Biblical Scholarship Fifteen Years after Voices from the Margin, T & T 
Clark 2008, 88–97.

25 This is the reason why we did not include a chapter on sin in Jione Havea (ed.), Theologies from the 
Pacific. Palgrave 2021.

26 These native theologians fit the image of “noble savages” in cultural studies.
27 See Esera Jr. Esera, Land, Ecology, and Identity in Samoa. in: Samoa Journal of Theology 1.1 (2022), 

100–111; Clarke Tusani Stowers, Mamanu. A Historical Exploration of the Samoan Education System in the 
Pre-Missionary Era, in: Samoa Journal of Theology 1.1 (2022), 151–64.
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And in the discipline of Mission/Ministry, we need to re/turn the purpose 
of mission. This requires unsticking ourselves from the missionary era so 
that our mission may move forth – in and with native spirits.28

The ingredients and talanoa for re/turn and for going native are buried 
under the foundations (at the undersides) of traditional theology and theo-
logical education – across Pasiϐika, and everywhere. Toward a solution, we 
need to talanoa those into the halls, and onto the tables, where they are 
recognized and embraced. To do this, we can start by realizing that no con-
text is empty (space). On the other hand, all contexts have cultures.

My focus in this essay has been on native and minoritized contexts. They 
are not empty. They contain cultures. Those contexts are contents for theo-
logical engagement.

4.2  Climate is catalyst
A possible place for climate matters could have been set within the spheres 
of Creation in traditional theologies. That such a place was not set may be 
attributed to what i called above the God-factor, and to the privileged com-
fort in which traditional theologians constructed their creation theologies.

Across all traditional theological platforms, the theologies of creation are 
unpacked as one of the mighty acts of an omnipotent, sovereign God. The 
creation testiϐies to the omniscience of a majestic Creator (Ps. 19). Under 
the inϐluence of their benevolent context and cultures, and respect (if not 
commitment also) to the God-factor, traditional theologians celebrate cre-
ation as “good.”

Traditional theologies do not see the blemishes in creation. Doing so would 
be tantamount to heresy. Moreover, traditional theologies promote the 
interests of the human-kind, oftentimes at the expense of Other-kinds. 
Ironically, the blemishes of creation are attributed to breakdowns in 
human nature.

Notwithstanding, even the creator God announced that the human element 
was “not good” (see Gen 2:18) in one of the biblical creation talanoa. And it 
has been pointed out that, in the other biblical creation talanoa, the divine 
charge for humans to “have dominion” over the creation (Gen 1:18) is one 

28 See Feiloaiga Taule’ale’ausumai, Pasifika Churches Trapped in the Missionary Era. A Case in Samoa, in: 
Jione Havea (ed.), Theologies from the Pacific. Palgrave 2021, 139–51.
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of the causes of our ecological troubles.29 Put directly, there are blemishes 
at the biblical roots of the traditional theologies of creation. Seeing those 
blemishes helps us ϐind a place for climate change in theologies of creation.

The re/turn that we need is to see creation not as space that is God-or-
dained and perfect, but as catalyst for theological reϐlection. As catalyst, 
the climate condition invites us to see that the human-kind co-exist with, 
and co-depend alongside, Other-kinds – on (is)land, sea, and sky. In this 
direction, i brieϐly draw attention to two theological movements in Pas-
iϐika that i was involved in, both of which began from the realization that 
climate is catalyst also:

The ϐirst movement is the review and revision of the curriculum of 
Sia‘atoutai Theological College in Tonga (2021–23), the college where i 
taught from 1988–90. The curriculum that we reviewed morphed in var-
ious ways since the 1980’s, but it maintained the traditional disciplines: 
Bible, Theology, History, and Mission/Ministry. And despite the native 
context of Sia‘atoutai, the content of the courses reϐlected Europe better 
than Pasiϐika. For the purpose of this essay, i highlight three elements that 
guided the curriculum revision that we undertook:

(1) At least one full course in each discipline addresses matters relat-
ed to climate justice;

(2) All courses, in all disciplines, include a climate justice element (e.g., 
topic, assigned reading, assessment task);

(3) And all courses, in all disciplines, also include elements relating to 
gender justice and Methodist studies.

Climate justice is at the heart of the revised curriculum, and climate jus-
tice is set to intersect with gender justice and with the Methodist heritage 
of Sia‘atoutai. Climate justice is the catalyst that, in the spirit of talanoa, 
seeks engaging with other theological and justice concerns.

In this ϐirst movement, the traditional disciplines of theological edu-
cation are maintained but the form and content of the courses engage the 
context as content. Treating climate as catalyst, this movement testiϐies to 

29 Lynn White Jr., The Historical Roots of Our Ecologic Crisis. in: Science 155, no. 3767 (10 March 197), 1203–
1207. http://www.jstor.org/stable/1720120.
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theological education engaging alter-native talanoa so that it could con-
tinue to function as the conscience for the society.

The second movement is the acClimatise the Lectionary project that is 
currently undertaken under the auspices of the Synod of New South Wales 
and the Australian Capital Territory (NSW-ACT) of the Uniting Church in 
Australia (UCA).30 This project is also solution-oriented, and it is carried 
out in three phases:

(1) Engage the selection of texts for worship and festivals in the Re-
vised Common Lectionary (RCL), through climate justice reϐlec-
tions;

(2) Review the RCL selection of texts, and the strong arms of the Chris-
tian calendar on shaping the worship experience, from and with 
commitment to context and to climate justice;

(3) Propose an alternative lectionary that tunes in to the rhythms of 
living in Oceania and the global South, and grounds the worship 
experience in climate justice.

This project too does not dwell on the problems (climate crises) but treats 
the climate condition as catalyst for seeking alternative ways of living out 
talanoa-shaped theology and of being church. The ϐirst and second phases 
of this project begun in 2025, and consultations that will guide the third 
phase will begin in 2026.

In this second movement, the place of worship – in shaping theology and in 
sustaining the church – is taken seriously. Worship is the church’s life-line. 
This project takes the pulpit and the gathering community as platforms for 
climate justice, within and beyond the limits of theology and the church.

Obviously, the two movements intersect – the ϐirst movement designs the-
ology for the classroom, while the second movement brings theology to 
the ground. At a deeper level, the two movements together break down 
the discrimination between the traditional disciplines of theology that ele-
vates Theology over against Mission/Ministry. The two disciplines inter-
sect, in Pasiϐika and yonder.

30 See https://climatelectionary.uca.org.au/
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4.3  Theology and church matter
I invite a double re/turn, to context and to climate, because theology mat-
ters in the native Pasiϐika context. Theology matters because church also 
matters in our native world and worldviews, which are shaped and tuned 
in talanoa circles.

On a personal level, theology and church also matter to me as a native pas-
tor who is also an activist and educator. At the risk of appearing arrogantly 
egoistic, i referenced several of my own publications to indicate that, in my 
humble opinion, the double re/turn that i invite is grounded (in experience 
and research) and possible.

5.  So what?
I invite the re/turn (for the complex shuv) of theology and theological edu-
cation to this-world, to the ground, to Earth. I offer this invitation with 
a lot of respect to theology and theological education, traditional and 
organic, aiming to show that re/turn is more than just a topic for reϐlec-
tion. In Pasiϐika terms, re/turn is more than just a tramp on the wings of 
talanoa. Rather, re/turn is a way of living that is grounded in the rhythms 
of the context and tunes in to the urgency of the call for climate justice.
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Sober academic studies 
meeting epistemological polyphony: 
a plea for more heresy

Response to Jione Havea
Re/turn context and climate: A plea from Pasifi ka

claudia jahnel

A story to begin
In the beginning, there was abundance. In the longest creation poem, 
Psalm 104, the people of Israel celebrate God’s generosity as they recount 
the creation of everything – from heaven and earth to water, trees, ani-
mals, food, and humans. The psalm ends with praise for God’s rightful 
place as the Great Giver: “You give them all their food in due season; you 
nourish everyone.” The psalm afϐirms that life depends on God’s breath, 
without which life ceases. It underscores God’s unwavering reliability and 
the fertility of the world.

This sense of abundance dominates the ϐirst book of the Bible up to chapter 
47. There, Pharaoh dreams of an approaching famine and begins to control 
the food supply, thereby introducing scarcity to the economy. For the ϐirst 
time, someone declares, “It is not enough. Let us take everything”, marking 
a shift from trust in divine provision to greed and scarcity.

The story continues: Joseph manages Egypt’s food supply for Pharaoh. 
When a famine strikes, the farmers exchange their land and livestock for 
food, leaving only themselves by the third year, when they turn into slaves 
due to economic hardship. Pharaoh then becomes increasingly cruel. In 
his anger, he orders Moses and Aaron to leave Egypt with their people and 
ϐlocks, even asking them to bless him. But in the desert, God’s abundance 
persists — manna falls from heaven. Although it is a free gift, the Israel-
ites, having learned scarcity in Egypt, hoard it. When they store the bread, 
however, it rots — God’s generosity cannot be kept, but must be shared.

I am not an Old Testament scholar. Yet, Jione Havea’s paper, written by a 
scholar of the First Testament, inspired me to start with a story, or more 
precisely, to start with this story. I have known this story since child-
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hood, albeit in different forms and shades. As a child, I learned from those 
on whose shoulders I stand today – my parents, my aunt, and my teach-
ers at school and church – that creation is abundant. This emphasis on 
the abundance of creation instilled in me a sense of trust in a world sus-
tained by God. The concept of scarcity emerged later, ϐirst with the “acid 
rain” and forest dieback of the 1980s, and then with the Chernobyl nuclear 
disaster on 26 April 1986. These events made many people in the Global 
North realise how fragile the world is. These were dramatic events, but 
they quickly faded from the consciousness of people in the North Atlan-
tic, whose concerns subsided. After all, droughts and other environmental 
disasters were happening far away. Today, I have an adult son and a daugh-
ter who is almost adult. When they were children, I also conveyed the story 
of abundance to them. Today, when I imagine my children’s future, I am 
much more “in trouble”, to use the words of one of my more recent teach-
ers whose shoulders I take the liberty of standing on: Donna Haraway.1 
The ecological crisis we are in is not a sudden “disruption” that will pass 
away if we simply change direction and return to “normal”. This would be 
rather “bad storytelling”, as Haraway afϐirms. We must learn to “stay with 
the trouble”. We must face the fact that the trouble we are in is the result 
of the long story of the Capitalocene, nourished by the deep-seated error 
of “human exceptionalism” and the “god trick” – the idea that humans can 
scientiϐically and objectively observe their surroundings from a distance. 
We have unlearned the ability to become with others and to respond, the 
response-ability. For me, the story of creation is still a story of abundance, 
but it is the abundance of the response-ability, the responsiveness with a 
pigeon, the sea, or a bacterium. As Haraway puts it, this story demandsthe 
“arts of living and dying together on a damaged planet.” 

Jione writes that talanoa is the interweaving of several stories that affect 
each other. The biblical story of creation and the fall, of abundance and 
scarcity, bears the signs of such a talanoa. Firstly, because everyone could 
probably contribute a story about creation and its associated themes of 
abundance and fragility. Secondly, the Bible’s creation story is itself a prod-
uct of interweaving of stories from different religions and cultures which 
have inϐluenced each other. Thirdly, re-reading, re-hearing and re-telling 
of the biblical creation story is by no means an innocent endeavour. On 
the contrary, it challenges the “single story”2 of human domination over 

1 Haraway, Donna J., Staying with the trouble, Durham: Duke University Press 2016.
2 Adichie, Chimanda N., The danger of the single story (2009), TED. Online: https://www.youtube.com/

watch?v=D9Ihs241zeg (last access: December 17, 2025).
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the Earth, which has often taken control of the interpretation of the story 
and legitimised the colonisation of foreign lands and the exploitation of the 
Earth. 

The ϐluidity and talanoa-character that mark the biblical creation stories 
as “products” of interwoven stories persist even after their transformation 
from oral stories to written texts, and as such they have become part of 
the written canon of the Bible. It is no coincidence that the creation story 
of the Book of Genesis was the ϐirst to come to mind when thinking about 
creation, as the culture I grew up in is heavily inϐluenced by the written 
word. Stories are often read rather than told. However, they were also 
retold to me orally, accompanied by pictures and music, or through experi-
ences such as swimming in the ocean, walking through forests, and climb-
ing mountains. The biblical creation stories have continuously escaped ϐix-
ation on the written word and transformed into embodied oral conversa-
tions.

The concept of storytelling forms the starting point and focal point of 
the deliberations at hand, which respond to Jione Havea’s highly insight-
ful “plea from Pasiϐika” for a “Re/turn.” Mirroring Havea’s approach, the 
talanoa, the following considerations will be guided and structured by 
three questions: Firstly, who speaks, whose stories are heared andwhose 
are silenced, controlled or instrumentalised? Secondly, is storytelling 
inclusive enough, or is it still too anthropocentric? Lastly, what character-
ises communities that share and tell stories? And what happens if a sense 
of community is lost? Overall, I aim to convey the complex challenges posed 
by the concept of talanoa and storytelling in the context of climate change 
and ecological crisis. 

Self-critically reϐlecting on talanoa in the context of Western academia is 
demanding. Havea’s presentation of the Paciϐic epistemology is an invita-
tion fundamentally reconsider the for the production of knowledge and the 
role each of us plays in this process. This concerns both dominant and mar-
ginalised knowledge of ecological systems, as well as how to care for them 
– or, more precisely, how to coexist with and respond to them. It encom-
passes both lost knowledge and new, creative knowledge, cognitive and 
affective knowledge, as well as aesthetic-sensory perception. The com-
plexity of talanoa in the context of climate change inevitably carries a “plea 
to re/turn”, a call to metanoia.
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Who speaks? 

„The climate crisis has reached a tipping point, and it is clear that solutions will not 
come from the West, which has both caused and beneϐited from the exploitation 
of the earth’s resources. Needed are the marginalized voices, especially from the 
Global South and Eastern Christianity, which have been largely ignored in the ϐield 
of World Christianity, but also in the dialogue between religion and ecology.”3

The question of who speaks is one of the most fundamental questions in 
postcolonial studies. It is particularly associated with Gayatri Spivak’s 
essay “Can the Subaltern Speak.”4 People like the above quoted Orthodox 
theologian, Aristotle Papanikolaou, can hardly be considered “subaltern”, 
given that he is perfectly capable of speaking. But is he heard? Who is lis-
tening to his argument that the solution to the climate crisis cannot come 
from the West or the North and that new narratives are needed – narra-
tives that differ from those which have long dominated the way we see, 
perceive and explain the world? 

Indeed, the perspective of Aristotle Papanikolaou is not uncommon within 
global church and diaconal institutions. For example, within the World 
Council of Churches (WCC), the call to care for creation has been on the 
agenda since the 1970s. Over time, its focus has shifted from “care” to “cli-
mate justice”,5 “socio-ecological transformation” and “metanoia”6, thus giv-
ing attention to the unheard voices of those in the Global South who suffer 
most from the effects of climate change. In line with this, the WCC’s 2016 
statement on climate justice welcomed the agreement adopted at the UN 
Climate Change Conference in Paris in December 2015, highlighting it bet-
ter reϐlects a justice-oriented approach to addressing the climate crisis 
and offers hope to the most vulnerable people.7 Another step was taken in 

3 Papanikolaou, Aristotle, Text on the spine of the book of Barreto, Raimundo C. et al. (eds.), World Christi-
anity and Ecological Theologies (World Christianity and Public Religion Series 6), Minneapolis: Augsburg 
Fortress 2024. 

4 Spivak, Gayatri Chakravorty, Can the Subaltern Speak? In: William, Patrick/Chrisman, Laura (eds.), 
Colonial Discourse and Post-Colonial Theory: A Reader, New York: Columbia University Press 1994, 
66–111.

5 See e.g. World Council of Churches, The Living Planet: Seeking a Just and Sustainable Global 
Community, Geneva: WCC 2022, https://www.oikoumene.org/sites/default/files/2022-10/ADOPTED-
PIC01.2rev-The-Living-Planet-Seeking-a-Just-and-Sustainable-Global-Community.pdf. (last access: 
December 17, 2025).

6 World Council of Churches, Ecumenical Decade of Climate Justice Action (2025–2034): Moving Together 
in Ecological Metanoia for Transformation, Geneva: WCC. https://www.kirken.no/globalassets/kirken.
no/om-kirken/slik-styres-kirken/mellomkirkelig-rad/2025/september/pro%2005%20ecumenical%20
decade%20of%20climate%2 justice%20action%201.pdf. (last access: December 17, 2025)

7 World Council of Churches, Statement on Climate Justice, issued at the Executive Committee Meeting, 
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June 2025, when the WCC began an Ecumenical Decade of Climate Justice 
Action. Again emphasising the disproportionate impact of climate change 
on vulnerable communities, the churches are called “to move beyond char-
itable responses” and address the root causes of climate injustice.8

Thus, the question “Who speaks?” points to climate justice, but not in the 
sense that the West believes it can solve the problems of the Global South 
thanks to its technological and ϐinancial capabilities. Instead, what is 
needed is a fundamental rethink and reorientation. Jione Havea shares this 
view and applies it to theological curricula:

“This move requires the re/turn of supremacist views that have guided traditional 
theology and traditional theological curricula, in both the global North and the 
global South. The key inspiration for this re/turn is the reawakening of native wis-
dom in Pasiϐika and the global South.”

The idea that “native wisdom in the Paciϐic and the Global South” is cru-
cial for dealing constructively with the destructive challenges of climate 
change, species extinction and global warming is gaining increasing atten-
tion. Nevertheless, this knowledge is still often considered secondary at 
best, even by those who emphasise its importance. 

One example of this paradox is the work of Jürgen Renn, a mathematician 
and science historian.9 In times of the Anthropocene era – a term indica-
tion the signiϐicant human impact on Earth’s systems and challenging the 
traditional separation between nature and culture, Renn claims that a 
“rethinking” of our approaches to knowledge is necessary. He argues that 
involving interdisciplinary, societal, and cultural exchange, and integrat-
ing scientiϐic, technical, ethical, political, and local knowledge systems is 
essential to better understand and address global crises.

After a subchapter on “Missing Knowledge”10, in which Renn emphasises 
that “[m]uch of the needed knowledge is unavailable – either because 
it is inaccessible, suppressed, or unimplemented, or because it does not 

in Shanghai and Nanjing, 17–23 November 2016, https://www.oikoumene.org/sites/default/files/
Document/23%20REV%20Statement%20on%20Climate%20Justice.pdf  (last access: December 17, 
2025). 

8 https://www.oikoumene.org/news/with-prayer-and-commitment-wcc-begins-ecumenical-deca-
de-of-climate-justice-action (last access: December 17, 2025)

9 Renn, Jürgen, The Evolution of Knowledge: Rethinking science for the Anthropocene, Princeton: 
Princeton University Press 2020.

10 Renn 2020, 384f.



4949

C L A U D I A  J A H N E L

yet exist or has been lost,”11 he turns to regional knowledge traditions in 
the subchapter “The Vulnerable Power of Local Knowledge”12. Here, local 
knowledge traditions are highly recognised and valued, as the following 
passage shows: 

“The place of local knowledge in the global community was and is therefore not a 
niche but a matrix, a substratum of all other forms of knowledge—one that gener-
ates diversiϐication and change. Without residual traditions, without the creative 
appropriation of globalized knowledge, and without new local responses to global 
challenges—including the adaption of new foods to traditional eating habits or the 
recycling of waste—survival for many would be impossible.

Local images of knowledge have often proven to be more resistant to the chal-
lenges of globalization than ϐirst-order local knowledge, being more removed from 
immediate experiences. Local social structures such as families, ethnic groups, 
and religious afϐiliations, all of which play a role in the regulation of the produc-
tion, authorization, and transmission of knowledge, may survive and even spread 
when other, larger-scale social structures (such as political institutions) have long 
become victims of globalization.13

Despite acknowledging the resilience and adaptability inherent in local 
knowledge systems, Renn also recognises their limitations in addressing 
global challenges. Ultimately, he concedes that their capacity to inϐluence 
responses to the Anthropocene is constrained by prevailing global power 
structures.14

Renn’s evaluation of local traditions and their role in contemporary ecolog-
ical issues reveals a nuanced ambivalence. His view that local knowledge is 
marginalised and epistemic pluralism is neglected reϐlects a realistic per-
spective that aligns with post- and decolonial critiques. However, he him-
self does not provide any arguments or strategies for the greater integra-
tion of these forms of knowledge. Instead, he positions local perspectives 
and stories at the periphery of his overarching knowledge hierarchy. This 
is exempliϐied by the fact that local knowledges are discussed very late in 
this extensive publication, and only brieϐly, indicating their recognition as 
valuable, yet secondary, to Western scientiϐic paradigms, which he depicts 
as universally applicable.

11 Renn 2020, 385.
12 Renn 2020, 385–391.
13 Renn 2020, 391.
14 Renn 2020, 391.
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What is missing in Renn’s exploration is an attempt to bring local knowl-
edges into conversation with these Western paradigms. This is precisely 
the point where Havea’s plea to “re/turn the supremacist views” comes in. 
The “supremacist view” has guided the theological curricula “in the global 
North and the global South”. What would it mean to re-turn this view and 
to “go native”, as Havea instills: “We have opened our eyes and are learn-
ing to celebrate that we are natives”, this means: we are “people of the 
[…] land, sea, and sky”. What would this mean for scholars and non-schol-
ars, theologians and non-theologians of the Global North: Do they have to 
re-learn their own native-ness, or even recall, that they are “compost-ist”, 
as Donna Haraway proclaims,?15 Do “we” – whoever this might be – in the 
Global North at all have “local knowledge”? Or do we have to learn from 
“other” local knowledge systems? In fact, bookshops today offer a wide 
range of books on “indigenous knowledge on nature” from Amazonia to 
Canada. But does this not pose the risk of a new othering, colonial exotici-
zation and cultural appropriation of local knowledge?

In search of answers to these questions, I took a closer look at the discipline 
of ecology, which, to my naive surprise, is faced with similar challenges. 
“Ecology as a discipline, and the diversity of those who call themselves 
ecologists, have [...] been shaped and held back by exclusionary Western 
approaches to knowing and doing ecology.” Thus, ecology as academic dis-
cipline also struggles with the North/West–South epistemic divide and the 
challenge of “making ecology inclusive of the diverse peoples inhabiting 
Earth’s varied ecosystems.” Trisos, Auerbach and Katti — an international, 
interdisciplinary group of researchers — argue that, in order to overcome 
these historical constraints, ecologists must expand their knowledge in 
theory and practice to incorporate varied perspectives, approaches and 
interpretations from, with and within the natural environment, and across 
global systems.16   They propose ϐive shifts to transform academic ecologi-
cal practice. In my opinion, these shifts are also relevant to, and applicable 
in, other disciplines such as theology, religious studies, and cultural stud-
ies. “Decolonise your mind; know your histories; decolonise access; decolonise 
expertise; and practise ethical ecology in inclusive teams.”17

15 Haraway, Donna J., Anthropocene, Capitalocene, Plantationocene, Chthulucene: Making Kin, in: Environ-
mental Humanities, vol. 6, 2015, 159–165, 161.

16 Trisos, Christopher H./Auerbach, Jesse/Katti, Madhusudan, Decoloniality and anti-oppressive practices 
for a more ethical ecology, in: Nature Ecology&Evolution 5 (2021), 1205–1212, 1205, doi: 1205 10.1038/
s41559-021-01460-w.

17 Trisos/Auerbach/Katti 2021, 1205 (emphasis added by CJ)
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I cannot go into detail here or emphasise one point over another. Each step 
mentioned is important, and the list of steps is not an exhaustive “check-
list, for a decolonial ecology,”18 but is open to additions. The ϐive steps 
reϐlect the complexity of ecological justice and provide an insight into what 
it would mean to implement a greening of theological curricula, for exam-
ple. Many voices and stories would need to be heard and engaged with in 
“dialogue”,19 as well as the important point mentioned: “Know your his-
tory”, which I would translate as: “Know your story and history”. Taking 
these various impulses, and especially the many voices speaking and tell-
ing their stories, seriously would also undoubtedly change the traditional 
forms of academic research.

Post-anthropocentric storytelling? 
A call for an aesthetic turn 
The second question that Jione’s deliberations prompted me to ask is: Is 
storytelling inclusive enough, or is it still too anthropocentric? Taking Har-
away and many so-called “Indigenous” cosmologies and ethics seriously 
would mean that storytelling, talanoa, must not be reduced to humans, nor 
exclusively to “the Word”! Jione Havea surely does not intend to reintro-
duce logocentrism, anthropocentrism or androcentrism into the ecologi-
cal and theological discourse. So how can other forms of knowledge and 
intelligence, such as sensing, bodily awareness, emotional intelligence and 
affection, be incorporated into storytelling? How can non-human actors, 
who have completely different ways of telling their stories and sharing 
their epistemologies, take part in storytelling? 

Bruno Latour presents one suggestion for including other, more-than-hu-
man actors in the discussion, and thus in the talanoa, in his book The Par-
liament of Things.20  He claims that non-human actors should be involved 
as stakeholders in democratic, parliamentary and political decision-mak-
ing processes, especially with regard to ecological issues. Human-centred 
decision-making alone is not adequate for responding to and solving the 
challenges connected to the climate crisis. As the root cause of this crisis, 
humans are not sensitive enough. Concurrently, animals and plants are 
much more sensitive – they feel climate change and even die as a result 
of it. Latour’s aim is to reform the political parliament to include not only 

18 Trisos/Auerbach/Katti 2021, 1210. 
19 Trisos/Auerbach/Katti 2021, 1207.
20 Latour put forward is theory of the “parliament of things” in his seminal book: Bruno Latour, We Have 

Never Been Modern, Cambridge/Massachusetts: Harvard University Press (1991).
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political representatives, but also representatives from other ϐields of soci-
ety, such as academia, workers’ unions and activists, in order to gain a 
broader understanding of the interests of the more-than-human nature. In 
“Reassembling the Social”,21 he further explores the agency of objects. He 
claims that things leave a trace and thus inϐluence and modify acts or a 
state of affairs.

Peter Wohlleben, a forest ranger and author, who has become famous for 
his books and seminars on “tree consciousness” embodies Latour’s ideas 
by transferring them to trees and more-than-human nature.22 According to 
Wohlleben, trees communicate with each other using their “senses of smell 
and taste”: 

“If a giraffe starts eating an African acacia, the tree releases a chemical into the 
air that signals that a threat is at hand. As the chemical drifts through the air and 
reaches other trees, they ‘smell’ it and are warned of the danger. Even before the 
giraffe reaches them, they begin producing toxic chemical.”23 

Mother trees suckle their offspring with the sugars they produce through 
photosynthesis. The trees are connected by their roots, which have struc-
tures resembling brains. The microclimate created by forests is the most 
effective way of preventing climate warming.

Other researchers have highlighted swarm intelligence and the empa-
thy with which different species interact with and react to various envi-
ronmental inϐluences. These approaches afϐirm the possibility of realiz-
ing Latour’s idea of a parliament of things – non-human-nature – and to 
hearing the voices of glaciers, rainforests, ϐlat islands in the case of global 
warming, or dragonϐlies. 

Yet, to hear these voices requires a sensitization of the senses, or, as I 
would call it, an aesthetic turn. Drawing on the insights of the relatively 
new discipline of “aesthetics of religion”24, the aesthetic turn encompasses 

21 Latour, Bruno, Reassembling the Social. An Introduction to Actor-Network Theory, Oxford: Oxford Uni-
versity Press 2005.

22 Wohlleben, Peter, The Hidden Life of Trees. What they Feel, how They Communicate: Discoveries from a 
Secret World, London: Harper Collins Publishers 2016.

23 Wohlleben 2016, Foreword.
24 E.g. Grieser, Alexandra K., Aesthetics of Religion – What It Is, and What It is Good For: Method and 

Theory of the Aesthetics of Religion, in: Birgit Meyer/S.B. Plate (eds.), Aesthetics and the Analyti-
cal Study of Religion; International Workshop Critical Theory, San Antonio/Texas, 18 Nov, 2016, AAR/
SORAAAD, 11–15, https://www.uregina.ca/arts/grc-studies/assets/docs/pdf/soraaad-2016.pdf (last 
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the sensual side of knowledge – that which is produced by the senses – and 
the process „of making sense of what is through the senses“.25

This “aesthetic epistemology”26 has little to do with a normative theory of 
beauty and art. Instead, it is rooted in the ancient Greek Aristotelian con-
cept of aesthetics, which holds that aesthetics is distinct from noesis, or 
intellectual and rational knowledge. For Aristotle, perception was a pro-
cess at the intersection of experience and conscious intellectual knowl-
edge. Conversely, religious aesthetics draws on the modern tradition of 
aesthetics as the epistemology of sensory cognition, as shaped by Alex-
ander Gottlieb Baumgarten’s “Aesthetics” (1750–1758).27 At the intersec-
tion of “sensation and interpretation”28, religious aesthetics explores lived 
and felt religion, as well as its interpretation, and thus physical, embodied 
practice and cultural construction. In doing so, it challenges the dichotomy 
between mind and matter, culture and nature, and considers the construc-
tion of dichotomies as a research subject, examining the contexts in which 
they emerge and the complex ϐields of tension they represent.

In the context of the current issue, adopting an aesthetic approach and 
epistemology would enhance our understanding of relationality and our 
connection with the more-than-human nature, as opposed to an exploit-
ative, instrumentalising approach. “Only an aesthetic attitude can give 
nature something like an ‘intrinsic value’, even beyond conscious life,” 
claims the philosopher, Martin Seel.29 Such an attitude considers the rich-
ness of creation in terms of the variety of knowledge revealed in the many 
stories and ways of telling them, not only in words, but also through the 
senses, emotions and actions. Thus, an ‘aesthetic turn’ leads to a more 
complex ethical relationship of mindfulness between humans and more-
than-human nature.

access: December 17, 2025)
25 Grieser, „AeƖ heƟ cs“, in: Stuė rad, Koė u von/Segal, Robert (eds.), Vocabulary for the Study of Religion, 1, Brill, 

2015, 14–23, 14.
26 Koch, Anne, Zu diesem Heft, in: VuF 64, 2 (2019), 82–86, 83.
27  Vgl. Stefan Binder, Die religionswissenschaftliche Teildisziplin Religionsästhetik, in: VuF 64, 2 (2019), 

87¬101, 88.
28 Grieser 2015, 17.
29 Seel, Martin, Ästhetische und moralische Anerkennung der Natur, in: Krebs, Angelika (ed.),Naturethik. 

Grundtexte der gegenwärtigen tier- und ökoethischen Diskussion, Frankfurt a. M. 1997, 307–330, 310f.
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Communities of sharing, 
but what if communities are broken?
My ϐinal question, inspired by Jione Havea’s presentation, concerns com-
munities that share and tell stories. What deϐines such a community, and 
are there certain prerequisites for it? Another, more radical way of asking 
this question is: what if the sense of community is lost? In his presentation, 
Jione Havea puts communities and communal knowledge centre stage. But 
what if communities change, or are absent or broken? I suspect this is not 
only a question for countries like Germany; it would be too much of a new 
form of othering and exotising to claim that Paciϐic societies are not in dan-
ger of losing the sense of being communities that share. 

Speaking from a German perspective, changes to communal identity and 
belonging are tremendous and correspond with the ecological crisis and 
its impact on social life. Climate and environmental changes can fuel con-
ϐlicts between different social groups, leaving those who are already mar-
ginalised due to class, race, gender or age in a difϐicult position. Ecologi-
cal injustice often furthers social injustice. However, ecological crises and 
the need for changes in daily life can also present an opportunity for new 
forms of community building. For sociologists such as Hanna Göbel, a pro-
fessor of urban practice methods, the question of how the ecological cri-
sis is changing social life in cities and might lead to new urban communal 
practices of repair and revitalisation has become a new ϐield of research, 
as the following statement shows:

„In the age of the Anthropocene and the associated crises, the loss and destruc-
tion of ecological and social foundations of life are part of everyday urban practice. 
Repair and restoration of existing environments, revitalisation and further devel-
opment of institutions and relationships are becoming central cultural challenges 
that require their own practice and the associated adaptations. The close links 
between the ecological crisis and social crises and questions of cultural afϐilia-
tions are particularly evident in the context of building and cultural urban design. 
How is it possible to repair existing environments under the conditions of current 
transformations? Which modes of cultural production in urban space are appro-
priate to respond to current challenges? In research and teaching, we teach vari-
ous performative approaches and methods to anticipate a repaired future and to 
test what cultural modes of production could look like.”30

30 Göbel, Hanna, https://ud.hcu-hamburg.de/practice/events/prof-dr-hanna-gobel-appointed-to-the-
professorship-methods-of-urban-practice (last access: December 17, 2025).
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The climate and ecological crises can thus prompt discussions and nego-
tiations about cultural identity and belonging. However, the social scenar-
ios of potential new community formations cannot conceal the fact that 
societies such as Germany are currently predominantly characterised by 
a sense of loss, a phenomenon to which experiences of climate change con-
tribute signiϐicantly, as emphasised by the sociologist Andreas Reckwitz. 
“We live,” he states, “in times of loss experiences:”  

“Glaciers are melting, working environments are disappearing, orders are disin-
tegrating. Losses are afϐlicting contemporary Western societies in great numbers 
and diversity. They are driving people onto the streets, into therapists’ surger-
ies and into the arms of populists. They set the tone of our time. […] Experiences of 
loss and fears of loss seem to be escalating. How can this be explained? And what 
does it mean for the future?”31

According to Reckwitz, Western modernity has always been driven by a para-
dox of loss under the banner of progress: modernity wants to (and can) reduce 
experiences of loss – and at the same time increase them. This fragile arrange-
ment endured for a long time, but in the vulnerable late modern age it is col-
lapsing. The narrative of progress is losing a great deal of credibility, losses 
can no longer be made invisible. This leads to one of the existential questions 
of the 21st century: can societies remain modern and at the same time deal 
productively with losses? As societies have become societies of singularities32 
which stories can be told and shared? Are there still shared traditions and 
narratives, now as even the narrative of progress is becoming fragile?  

Re/turn to an epistemological polyphony: 
a plea for more heresy 
Recognising the various experiences of loss highlights that the chal-
lenges of talanoa and storytelling lie in developing inclusive, diverse, jus-
tice-oriented and multi-sensual narratives that transcend anthropocen-
tric perspectives and incorporate marginalized voices as well as non-hu-
man actors to foster community and raise awareness. How can this be 
achieved? And how can this be implemented in theological curricula?

31 Reckwitz, Andreas, Verlust. Ein Grundproblem der Moderne, Berlin: Suhrkamp 2024, quoted from the 
English book launch „Loss, : a fundamental problem of modernity,” https://www.sociology.ku.dk/about/
calendar/2025/loss-a-fundamental-problem-of-modernity/ (last access: December 17, 2025).

32 Reckwitz, Andreas, Die Gesellschaft der Singularitäten. Zum Strukturwandel der Moderne, Berlin: 
Suhrkamp 2017. 
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Jione Havea suggests a re/turn: a metanoia. This, he claims, demands a 
dual perspective: looking to the past while moving towards the future. The 
apparent tension between these two directions is important because, when 
considered in isolation, both harbour dangers: backward-looking tradi-
tionalism, or “nativism” as the Cameroonian philosopher Achille Mbembe 
puts it, 33 harbours the danger of ϐixation on the past and the development 
of identitarian ideologies. Stories become closed containers and do not 
develop relationally. Without a past, a future orientation quickly runs out 
of steam because it lacks a foundation, or it repeats the mistakes of the past.

I would like to expand on Jione’s thoughts a little further. The preϐix “re” 
in re/turn does not only refer to temporal dimensions. The “re” in re-turn, 
re-lecture, re-formation etc. can imply at least four meanings: (1) Going 
back to the sources (like maybe in renaissance), (2) doing something in a 
new re-forming way (like in reformation), (3) doing something in oppo-
sition (like in resistance) and (4) making something whole again (like in 
re-stitution or re-construction). These different meanings can be in ten-
sion with each other. However, they can also overlap: returning to the 
sources can prove to be a resistant practice, and the desire to make some-
thing “whole” again can be extremely restorative. Taken together, however, 
they point to a comprehensive perspective in which the past, present, and 
future are connected, not in a linear or even teleological sequence of time, 
but simultaneously—just as ancestors and spirits of the past are present 
in the present and inϐluence the future, and fantasies and fears about the 
future inϐluence present-day practices and create projections of the past.

In the context of the climate crisis, theological curricula probably need 
all kinds of “re” perspectives. Above all, however, a heretical spirit is nec-
essary to creatively combine traditional narratives, conventional piety 
and established forms of knowledge transfer with new cultures, forms of 
expression and language. This will allow a diversity of epistemologies to 
ϐlourish. Alongside all the important academic teaching, it is also neces-
sary to incorporate forms of aesthetic and sensual perception and knowl-
edge that transcend language, in order to demythologise the instrumen-
tal view of human and non-human nature. Together with important sober 
considerations, an enchanting perspective is also necessary from time to 
time to break new ground in dealing with the ecological crisis.

33 Achille Mbembe, Afropolitanismus, in: Franziska Dübgen/Stefan Skupien (Hrsg.), Afrikanische politi-
sche Philosophie. Postkoloniale Positionen, Berlin 22016, 330–337. 
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Heresy embraces diversity and mixing. As such, heresies have always 
been a driving force for change and for breaking away from orthodox doc-
trine. Heresy complements the epistemological diversity urgently needed 
in today’s theological curricula with an active element. It emphasises the 
agency of human and more-than-human actors, individuals and communi-
ties, in the face of today’s tremendous ecological challenges. It contributes 
not only to different traditions of knowledge coexisting, but also to them 
entering into relationships with one another and creating something new 
— just as talanoa does.



58

Integration of Ecotheology 
in Theological Curriculum

limatula longkumer

First and foremost, I would like to express my gratitude to the EMW and 
Mission Academy, Hamburg, for the privilege of participating in and shar-
ing at this International Symposium on Ecotheology. This paper aims to 
explain why the Senate of Serampore College, India, integrates ecotheol-
ogy into the theological curriculum. Serampore College was established 
in 1818 by three missionaries from London: William Carey, Joshua Marsh-
man, and William Ward, to teach native Christians and the downtrodden. 
The Sen ate of Serampore College (hereafter SSC) is the Theology depart-
ment of the Serampore College, which was established in 1918. The Sen-
ate of Serampore College is a theological university, an afϐiliating body that 
afϐiliates seminaries and Colleges. Currently, it has 70 colleges/seminaries 
afϐiliated to the SSC from across India and South Asia.  As a University, the 
Serampore College grants various diplomas and degree programs, in both 
extension and residential courses. 

Vision and Mission of the Senate of Serampore College
The Vision and Mission of the Senate of Serampore College as per the Con-
stitution states in the Preamble,1 “We believe that the Triune God has 
offered the possibility of renewal of life and hope for the entire creation 
in and through Jesus Christ, and that as the instrument of God, the Church 
is called to be involved in God’s mission of liberation,  reconciliation and 
community building through among all peoples through varied forms of 
ministry. 

Objectives
Set amidst other faiths and ideologies, as well as the realities of life-negat-
ing forces, we are called to equip the whole people of God to respond to 
contextual challenges critically and creatively by being faithful to the Gos-
pel of Jesus Christ.

1 The Constitution of the Senate of Serampore College, One National Structure for Theological Education 
in India, 2012.
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In (the) light of this faith and self-understanding, we seek to equip minis-
ters, leaders, scholars, and the whole people of God to be committed to cre-
ative discernment of and active participation in God’s liberative mission in 
the world at large and in South Asia in particular.”

Therefore, the curriculum of the Senate of Serampore College endeav-
ours to ensure a holistic, balanced academic learning, spiritual formation 
(of both individuals and the collective), ministerial orientation, missional 
commitment, ecumenical inclusiveness, and practical training.

The Curriculum Principle of the 
Senate of Serampore College
What the SSC seeks to promote is a spiritual ‘dialogical text-context’ dialec-
tic. The relationship between text/theory and context/practice is always 
a two-way trafϐic. Context and practice are informed by textual herme-
neutics and theoretical commitments, while the understanding of the text 
and the articulation of theories are inϐluenced and enriched by contextual, 
practical experiences.2 Hence, the SSC adopted the Contextual Theological 
approach, integrated, issues-based, multidisciplinary, and intersectional 
approaches to theological education. At the same time, the curriculum 
addresses the contextual gospel imperatives of the sufferings and strug-
gles faced by the Dalits, Adivasis, Indigenous peoples, women, the poor, 
and other marginalized sections of society.

There are many contextual challenges confronting the South Asian con-
text, such as growing poverty and related violence, as well as the impact of 
globalization, market capitalism, technology, multimedia, and AI. Margin-
alization and exclusion of the poor, rural-urban division, rich-poor gaps, 
politicization of religions,  migration, human trafϐicking, climate crises, 
and global warming are felt everywhere. The Senate of Serampore College 
takes contextual realities and margins as the starting point of doing the-
ological education. The SSC is currently revising the curriculum, and the 
issues mentioned above are being reϐlected and incorporated into it.

2 Roger Gaikwad, “The Distinctive Identity of the Senate of Serampore College,” Faculty Institute 2025: Inno-
vative Teaching Learning Strategies for Theological Education, ed. Rodinmawia Ralte (Kolkata: BTESSC, 
2025), 33.
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Asserting the Importance of Ecojustice Theology 
in Theological Curriculum
The climate crisis is becoming a serious threat to “Mother Earth” and all 
the living and non-living beings on Earth. The planet Earth is exploited 
beyond redemption. The unpredictable climate conditions, global warm-
ing, erratic rainfall, ϐloods, droughts, landslides, acute water crises, alarm-
ing pollution of water and air, rising sea levels, and deforestation. The 
whole creation is groaning! 

Ecojustice is related to the dominant model of market economy and liberal 
capitalism.  It is the root cause of social inequality and ecological injustice. 
The one-sided industrialization of economic development, consumeristic 
lifestyles, privatization of capital and market competition, as well as scien-
tiϐic and technological revolutions, regard nature as an object to be manip-
ulated and used for proϐit-making. Thus, ecological crisis and social injus-
tices are interconnected. Relating the two is a great challenge for human-
ity. On the other hand, the Christian theology of creation also bears to a 
certain degree the responsibility for bringing about today’s ecological 
destruction. Our uncritical and partial interpretations of the Bible have 
supported the modern domination of nature.3 Christian theology inϐlu-
ences and shapes human attitudes towards nature, which are often dualis-
tic and anthropocentric. Hence, theologically, we must respond urgently to 
the ecological crisis to save the planet.

Christian theology that has been developed throughout the centuries is 
dualistic, anthropocentric and androcentric, resulting in negligence of 
the environment/creation. This anthropocentric theology places humans 
above nature; the entire creation is for human use, and thus, it has devel-
oped the theology of dominion. This anthropocentric theology inϐluenced 
theological articulations, interpretation of the Bible, history, and doing 
mission, and shaped Theological education. Hence, salvation is for humans 
alone, and this imperative has led to the exploitation of Mother Earth 
beyond redemption. As a result, we need a Paradigm shift in theology and 
theological education from an eco-justice perspective. Ecotheologians and 
ecofeminists have been working hard to bring creation justice. Theological 
education needs to promote this vital venture to save the creation.

3 Wati Longchar, Returning to Mother Earth (Kolkata: PTCA, 2012), 43-44.
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In India, the ‘Ecological Movement’ originated from indigenous and poor 
Communities in the 1980s and 1990s. In the name of development, the pri-
vate companies and the government grab or encroach on the poor and 
indigenous peoples’ lands by force, logging of trees in the forest lands, and 
mining. Many poor farmers and indigenous people were forcefully dis-
placed from their ancestral lands and villages without any compensation. 
In the name of development, they were forced to vacate their homes, farms, 
and forests without alternative settlements. Many come to the cities and 
settle as slum dwellers, bonded labourers, and homeless beggars. Indige-
nous peoples’ movements for environmental protection, such as the Chipko 
Movement, where poor rural women united and protested against tree fell-
ing by hugging trees. The Narmada Bachao Andolan, a movement against 
the Government, was initiated in response to the construction of a large 
dam along the Narmada River. Because of this dam, many villagers were 
forcefully uprooted from their villages, destroyed farm lands, etc., with-
out any compensation. The Indian Forest Acts are to protect and preserve 
the Indigenous peoples’ lands. The ecological movement started because 
their lives were threatened and their habitats were destroyed. These are 
the people’s movements initiated by marginalized people. Eco-injustices 
affect everyone, but poor and marginalized people are affected the most.

Inϐluenced by environmental degradation and the massive destruction 
of nature, ecotheology emerged as a pressing theological issue in India in 
the 1990s. It is also inϐluenced by the ecotheology movement worldwide. 
The importance of ecotheology in theological education gained promi-
nence in India during the latter part of the twentieth century. Some of the 
afϐiliated seminaries/colleges of the Senate of Serampore College began 
to recognize the importance of ecotheology in their theological curricula 
by introducing an Ecotheology or Green Theology subject. The aims and 
objectives of this course are to educate people on how to save the Earth by 
teaching the interrelatedness, interconnectedness, and interdependence 
of the entire creation, including humans. Traditional dominant Western 
Christian theologies – anthropocentric theology promote human dom-
ination over nature. Against this dominant theology, an alternative eco-
theology of ‘creation-centred theology’ was proposed. In 2009 and 2010, 
the Senate of Serampore College introduced several courses on ecotheol-
ogy as part of its curriculum revision, including A Detailed Study of Pri-
mal Religious Traditions (BRS03), Reading the Bible from Ecological Perspec-
tives (BBG55), and Eco-Justice Theologies (BID07), Dalit, Adivasi, and Tribal 
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Theologies.4 Besides the course insertions in the curriculum, many the-
ses have been written on ecotheology by the researchers. I hope that the 
present curriculum revision also follows an integrated, interdisciplinary, 
and intersectional approach to address this burning issue.

Need a paradigm shift in the Theological Curriculum
Theological education plays a vital role in educating, conscientizing, and 
nurturing communities to exhibit good theological, ethical, and moral 
principles in caring for planet Earth. Theological education is for equip-
ping the whole people of God. Hence, theological education plays an impor-
tant part in bringing wholeness to the creation of God. A few suggestions 
are given below to integrate into theological education for eco justice:

 ∙ Shift from anthropocentric to ecosystem or creation-centred theology 
on life and world.

 ∙ From exclusive human salvation to the redemption of the whole crea-
tion.

 ∙ Shift from abstract theology (reasoning), detached from the realities of 
life, to living stories of realities. Theology is not a set of abstract theo-
retical knowledge, but it is a process of critical reϐlection, knowledge, 
and commitment to living faith. I am not negating theories, but mere 
theories alone are not enough. We need a praxis-oriented theology of 
action-reϐlection.

 ∙ Shift from Western theology to the margins’ perspectives (Asian/
Indian) because ecotheology is a contextual theology from the margins’ 
perspectives. The impact of the climate crisis is more acute on the poor 
and marginalized people.

 ∙ Lived experiences of realities are the starting point of doing theology 
for sustainability by integrating indigenous resources for preserving 
the environment and Indigenous peoples’ spirituality for protecting 
Mother Earth. 

 ∙ Theology needs to critique the modern development paradigm of mar-
ket capitalism and the dominant theology of dominion.

 ∙ Critique of the socio-economic, political, and religious realities of the 
people needs to be studied critically.

 ∙ Deconstructing and Reconstructing theology, history, and mission from 
an ecojustice perspective.

4 Regulations and Syllabus Related to the Degree of Bachelor of Divinity (BD), Senate of Serampore 
College, updated 2022.
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 ∙ Re-reading and re-interpretation of the Scriptures/Bible from the 
eco-justice perspective.

 ∙ Sustainability and stewardship against individual self-gains and market 
competition; the theology of Community empowerment and skill devel-
opment for sustainability needs to be introduced in the theological cur-
riculum.

 ∙ Conscientization and praxis-oriented theological education methodol-
ogy should be introduced.

Conclusion
As I mentioned earlier, the ecological crisis is one of the most pressing 
issues of our time that we cannot ignore. Therefore, the SSC Theological 
curriculum we are working on seriously addresses this issue faithfully and 
sincerely. There is no salvation without the redemption of the planet Earth, 
and Humans are responsible for harming the environment. It is due to our 
greed that we are destroying the beautiful creation of God. Collectively, we 
need to work together collaboratively as theological communities, various 
institutions, churches, governmental organizations, all religious commu-
nities, and the public sector. Self-sufϐiciency, sustainability, and the ethic 
of care need to be promoted.  Protecting the planet Earth is a collective 
responsibility.  Let us all work hard to preserve God’s beautiful creation 
by raising awareness and educating people about the interrelatedness and 
interdependency of the whole creation’s coexistence.
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Eco-theological perspectives: their 
curricular inscription in Latin America 

The case of the REET Foundation – Buenos Aires, 
Argentina

daniel c. beros

Introduction
As a result of an initiative promoted by ϐive Protestant churches at the 
River Plate region, the Ecumenical Networt for theological Educativon 
(Red Ecuménica de Educación Teológica - REET) was publicly presented 
in October 2017 in Buenos Aires City, Argentina, as an academic project 
aimed at serving the development of ecumenical theological education in 
and from the Southern Cone of Latin America.

When asking about the curricular inscription of ecotheology in Latin 
America based on the recent experience of the current REET Founda-
tion, it is pertinent to start with the enunciation of those fundamen-
tal p rinciples that deϐine, guide and animate its educational community 
since its constitution. The Declaration of Commitment signed by the 
founding churches mentions in this regard:

 ∙ The service to God’s mission in the world, to the building up of commu-
nities of faith and the concretisation of their public witness in our soci-
eties;

 ∙ The theological and spiritual heritage of the Protestant Reformation, 
approached in an ecumenical perspective;

 ∙ Critical thinking, including the gender perspective and the inclusive par-
adigm;

 ∙ Orientation to the reality and culture of our Latin American communi-
ties and peoples in the global context;

 ∙ A clear commitment to the defence of human rights and the promotion of 
justice, peace and the ecological integrity of creation.

The set of statements that we have just reproduced make up a dense mesh 
of foundational deϐinitions in view of the educational task of REET, which 
are mutually fecund and speciϐied in mutual referentiality. With regard 
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to the subject that concerns us here, it is very important to begin by 
minimally noting that:

a) the reference to ‘a clear commitment... to the ecological integrity of crea-
tion’ is a constitutive part, in a prominent place, of the programmatic and 
binding framework for the theological and pedagogical praxis of REET as 
a whole;

b) it refers emphatically and explicitly to the ecological dimension, and 
therefore to the planetary oikos considered from an interdisciplinary 
academic praxis, in dialogue with the ancestral wisdoms of our native 
peoples, regarding the conditions for the reproduction of life in the ‘com-
mon home’, in ‘Mother Earth’ (Pachamama), in its pluriform and intercon-
nected character;

c) the immediate context in which it is inserted shows its explicit link to 
the defence of human rights, democratic coexistence within the frame-
work of the rule of law, understanding between different faiths and peo-
ples, in close connection with the purposes of the ecumenical conciliar pro-
cess for justice, peace and integrity of creation (JPIC);

Taking into consideration what we have just observed, from a reading in 
a semiotic-structural key (A - A’) of the mesh of principles on which the 
REET project is based, it is possible to maintain that an eco- theology ori-
ented by such deϐinitions and premises represents a theologically substan-
tial dimension of the way in which the articulation of the “service to the 
mission of God, to the ediϐication of the communities of faith and the con-
cretisation of its public testimony in our societies” is conceived as a cru-
cial reference of the theological and pedagogical task developed by its edu-
cational community.

In order to broaden the description and deepen the analysis of the curric-
ular inscription of this eco- theological approach in our region, it is una-
voidable to take a quick look at the conditions that determine the way 
in which Latin American societies in general and those of the Rio de la Plata 
region in particular relate to their vast territories and their diverse ecosys-
tems in the context of the prevailing historical process of globalisation.
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The insertion of Latin American societies 
in the globalisation process
In order to provide elements that allow us to dimension and understand 
the set of structural factors that deϐine the current conditions in which the 
material reproduction of life takes place throughout the immense subconti-
nent that our native peoples called Abya Yala (‘land in bloom’), it is necessary 
to recall the following basic truth - without which the struggle for eco-jus-
tice will be in vain: they have their deepest roots in the Conquest enterprise 
that began in Western Europe a little more than ϐive centuries ago.

In that framework, with the acquiescence of the dominant imperial 
Christianity, the genocide and subjugation of indigenous peoples - and 
the subsequent African slave trade - led to the imposition of a colonial 
regime centred on the exploitation and plunder of bodies and territo-
ries, which gave decisive impetus to early capitalist development in the 
‘old continent’. This historical process left deep furrows, ‘open veins’ (E. 
Galeano), through which our peoples and ecosystems continue to bleed, 
without yet having healed.

Since then, the liberal Creole elites who led the establishment of national 
states in the subcontinent deϐined their institutional, economic, political 
and cultural frameworks in a way that was functional to the imposition of 
a regime of domination and neo-colonial exploitation, subordinated ϐirst 
to British imperialism, then to North American imperialism. The role 
assigned in this context to peripheral societies and territories of the 
‘global south’ such as ours was, and to a large extent continues to be, the 
provision of strategic goods and resources, of ‘raw materials’, to leverage 
the development of the nations of the ‘global north’. This is happening on 
the basis of the large-scale implementation of forms of extractive exploita-
tion, with highly damaging consequences for the peoples and ecosystems of 
the subcontinent.

In the present historical stage, marked by the progressive decline of West-
ern imperialism and the rival rise of China as the new global hegemon, the 
insertion of Latin American societies into globalisation - which some theo-
rists are already calling ‘techno-feudal’ - continues to be characterised by a 
deepening asymmetry in the relations of production and exchange, which 
for at least 50 years - marked mostly by dictatorships, neoliberal and 
now ‘anarcho-capitalist’ regimes - has not ceased to increase. This state 
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of affairs is sustained by a set of factors integrated into an epistemic 
matrix that has remained intact in the exercise of its hegemony until the 
present day: the (patriarchal) ‘coloniality of power’ (W. Mignolo).

Against this background, it is relatively easy to gauge the gravity of the 
ecological panorama in our region if - in the general framework of the 
anomalies associated with the global process of environmental deteriora-
tion and climate change - one takes into account - simply by way of example

- that in countries such as Argentina, Paraguay and Brazil, logging or burn-
ing of forests has continued at one of the most unrestrained rates in the 
world to this day, and productive developments - mining, agro-industrial 
or industrial - generally have a very high environmental and health 
impact on the population, which far exceeds the admissible standards in 
societies of the “global north”.

Ecclesial-pastoral praxis for the promotion 
of care for creation as a theological place
Another fundamental aspect for understanding the curricular inscription 
of the eco-theological approach characteristic of a training space such as 
the REET Foundation lies in the fact that, to a large extent, it gathers per-
ceptions and learning from the process of reϐlection on the praxis carried 
out by members of its educational community in the framework of var-
ious experiences of ecclesial and pastoral commitment to the promotion 
of the creation care in the River Plate area.

Although it is impossible here to recapitulate the contributions made 
throughout the extensive trajectory and diversity of experiences car-
ried out by Protestant churches, communities and institutions along the 
River Plate region, which have contributed to the learning and perspectives, 
it is unavoidable to mention as immediate antecedents, on the one hand, 
the work carried out by the ‘Emmanuel Center’ (CE) in the ϐield of agroe-
cology; and on the other hand, the experience carried out within the frame-
work of the project ‘Pastoral Program for the Promotion of the Creation 
Care’ (PPCC) through the ‘Time to Work’ Foundation (Fundación Hora de 
Obrar - FHDO-IERP).

It is worth highlighting the signiϐicance of this last experience which, 
from an approach centred on listening and informed dialogue, proposed 
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the regular creation of spaces for critical reϐlection on production and 
consumption practices at the community level and the organisation of 
annual International Consultations. Such instances made possible the 
convergence of a great diversity of institutional actors - producers, eccle-
siastical and civil organisations, social movements, trade unions, univer-
sities, etc. - which led to a process of mutual rapprochement and multi-
dimensional reϐlection on environmental issues and public advocacy 
actions that, among other factors, signiϐicantly nourished eco-theological 
reϐlection in the sphere of REET.

Elementary contours of the eco-theological approach 
informing pedagogical praxis
The fruits of the process of interdisciplinary reϐlection on praxis to which 
we have just brieϐly alluded were collected in various publications - 
including the volume ‘Risks and Challenges of the Current Model of Agri-
cultural Production’ published by the PPCC and the ‘International Handbook 
on Creation Care and Eco-diakonia’ published by REET - which reϐlect 
the progressive elaboration of a socio- historical diagnosis and a series of 
fundamental theological and pastoral orientations associated with it.

The diagnosis is basically based on an interdisciplinary analysis of local 
and regional experiences related to environmental issues, carried out in 
connection with a shared understanding of the speciϐic way in which our 
Latin American societies are inserted in the process of globalisation 
and the civilisational matrix on which it is based. Meanwhile, the broad 
lines of eco-theological reϐlection itself connect it with a biblical, histori-
cal and contextual re-reading of key aspects of the theological tradition 
of the Reformation in dialogue with different intuitions and contributions 
that draw on the tradition of Latin American liberation theology.

In this framework, the eco-theological approach that informs the broad out-
lines of REET’s pedagogical praxis is based on an understanding of the fun-
damental environmental problems that affect the region and the world as 
a whole as an expression of the very deep civilisational crisis in which 
humanity is involved as a result of the global and systemic projection of the 
modern absolute subject in its nihilistic self-referentiality and its unlim-
ited deployment over all othernesses, subsuming and exploiting it to the 
extreme of annihilation.
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Focusing on its speciϐic theological tenor, it identiϐies as the deepest mov-
ens of this colonial- pratriarcal-capitalist subject that abysmal desire 
which the New Testament calls ‘lust of the ϐlesh’ (Gal. 5: 13ff.). Thus, from 
an understanding of the phenomenon informed by his re-reading of the 
biblical story, he recognises and denounces in the light of faith its ‘bend-
ing in on itself’, its compulsive self- justiϐication as its ‘original-structural 
sin’ - as its ‘mythical’ origin and dimension.

Against this background, the approach developed includes the ‘strange jus-
tice’ (iustitia aliena) of the Cross as a liberating limit and the mutual wit-
ness of the Word in community, through which this adventual justice comes 
and makes itself present in its midst, as an inter-communicative sphere of 
an eminently political nature. And to the public witness to which it is called 
as a tangible, cooperative and macro-ecumenical commitment to eco-justice, 
i.e. to the afϐirmation of the right to a digniϐied life of the poor (eco-nomy) in 
indissoluble unity with the care for the integrity of creation (eco-logy) - in 
the various spheres in which it develops its personal and collective existence.

For this expresses the ϐirm conviction that through this commitment to fol-
low Jesus - the close friend of the poor and vulnerable, the lover of all cre-
ation - faith communities are called to see what is ‘the good and perfect 
will of God’ (Rom. 12:2), made concrete by the coming of His justice and 
peace in our world.

Eco-theological refl ection: pedagogical praxis and 
curricular inscription in the case of REET Foundation
At the beginning of this presentation I have highlighted the speciϐic way in 
which the threads of eco- theology form an essential part of the dense web 
of principles that deϐine the conceptual structure that provides a funda-
mental framework and support for the theological and pedagogical work of 
the educational community of the present REET Foundation since its origin.

By virtue of this, the eco-theological approach that we have just outlined 
in broad outline runs through the curricula of its undergraduate (bache-
lor’s level) and graduate (master’s level) courses in various sub-discipli-
nary contexts, addressing multiple issues, whether in biblical, historical, 
systematic and practical subjects as part of a dialogue informed by per-
spectives provided by the socio-environmental sciences and the sciences 
of religion.
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Thus, for example, in developing a reϐlection on the ‘Creator God’ within the 
framework of the subject ‘Systematic Theology’, the starting point is an 
analysis of the characteristics assumed in our region of the world by the 
factors that severely threaten the integrity of creation, contextualising the 
dogmatic meditation on the ϐirst person of the creed developed on the 
basis of the perspectives offered by a critical eco-theology.

From this general framework, which runs through the curriculum as 
a whole, the design of the educational pathway provides a speciϐic place 
to develop an extensive eco-theological approach, given by the Interdisci-
plinary Seminar ‘Theology and Public Forum: Ecological and Civilisational 
Crisis’, which integrates the ‘Integrating Core of Theological Formation’ 
belonging to both degrees.

However, the inscription of eco-theological reϐlection in the set of propos-
als that are carried out in and from the REET Foundation is not limited 
to the subjects that make up its academic courses of theological training, 
but constitutes a ϐield and thematic axis on which various speciϐic initia-
tives are focused and developed within the framework of its outreach pro-
grammes.

For example, in the year 2022, the inaugural cycle of the Virtual Meet-
ings of reϐlection and dialogue that REET has been developing annually 
with the Faculty of Theology of the Stellenbosch University (RSA) and 
the Waldensian Faculty of Theology (Rome, Italy), was entitled ‘Care for 
Creation and Ecodiakonia - Challenges of the Ecumenical Movement in 
the Face of the Global Civilisational and Environmental Crisis’ and was 
entirely dedicated to addressing the diaconal dimension  of eco- theology 
from an interdisciplinary and intercontextual approach.

And soon, starting in May of this year, it will offer a bimonthly training 
course for directors, teachers of formal education (schools and colleges) 
and informal education (church communities and community organisa-
tions) on ‘Educational Practices for the Care of Creation’. The course 
will be developed in collaboration with the Emmanuel Centre and will 
propose an approach to the subject based on three pillars: ecotheology 
as a conceptual framework, environmental education as a transformative 
and transversal practice, and community collaboration as a means to 
strengthen networks of (inter-) change.
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Broadening the view: the cases of the UBL and the PLTS
In order to broaden our gaze a little more in order to better dimen-
sion the panorama around the question in an ecumenical key, I will brieϐly 
refer to the cases of the Latinamerican Biblical University (Universidad 
Bíblica Latinoamericana - UBL) and the Center for Climate Justice and Faith 
of the Paciϐic Lutheran Theological Seminary (PLTS).

The UBL, based in San José, Costa Rica, deϐined four years ago three 
strategic axes as the main reference of its institutional academic pro-
ject: ‘gender justice’, ‘planetary life’ and ‘social welfare’, integrating in 
them the eco-theological perspective. In this sense, through a collaborative 
initiative of Green Faith, the UBL was certiϐied as a ‘green seminary’. This 
involved a revision of the curriculum and teacher training, a new litur-
gical praxis, public teaching activities and the creation of a community 
orchard on the campus.

As far as the curriculum is concerned, a ϐirst point to note is that the 
eco-theological theme is taken up again as a concern in various instances 
and disciplines (biblical exegesis and hermeneutics, liturgy, pastoral min-
istry, etc.), but explicitly and centrally in courses on ‘eschatology’ - in 
which certain dispensationalist schemes understanding phenoma associ-
ated with climate change as divine ‘signs’ of the end of the times are crit-
ically reviewed - and on ‘climate justice’ - in which ecology is offered as a 
privileged hermeneutic context for theological reϐlection.

As a member of the ‘Faith Network for Climate Justice’, the UBL hosted a 
important meeting of trainers in eco-theology, which took place recently 
in San José (CR) under the slogan ‘Eco-theology in action’, with the aim of 
‘mapping’ the initiatives of training in eco-theology in Latin America and 
promoting the articulation of a network of eco-theological trainers in the 
region.

For its part, the PLTS Center for Climate Justice and Faith, located in Cali-
fornia (USA), among other training proposals in the ϐield of ecotheology, 
offers a ‘Certiϐicate in Climate Justice and Faith in Spanish’ in collabora-
tion with the Augsburg Lutheran Seminary in Mexico, the Lutheran Univer-
sity of El Salvador, the Pastoral Contextual Institut of the United Evangel-
ical Lutheran Church in Argentina and Uruguay, the Evangelical Lutheran 
Church in America, the Evangelical Seminary of Puerto Rico and the Lat-
inamerican Biblical University in Costa Rica.
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The certiϐicate programme offers an online, cohort-based, contextual-
ised curriculum for Spanish- speaking participants from Latin Amer-
ica, the Caribbean and North America. The curriculum aims to equip them 
with moral, spiritual and practical power to lead in climate justice work in 
communities of faith and in collaboration with others. Topics addressed 
include theology, ethics and spirituality related to climate justice; cli-
mate change knowledge; and social change practices that connect eco-
logical well-being with racial, economic and gender justice.

Closing: the challenge of promoting ecumenical 
exchange and collaboration
The experience of collaborating in the coordination and editing tasks for 
the Latin American and Caribbean section of an editorial project of global 
dimension such as the ‘International Handbook on Creation Care and 
Eco-diakonia’, allowed us to conϐirm once again the enormous impor-
tance of ecumenical networking and collaboration.

In a world in which - according to Laudato Sí - ‘everything is inter-
connected’, it is not possible to adequately address the set of challenges 
posed by a contextually relevant articulation of eco- theological reϐlec-
tion in and from our academic spaces, their pedagogical and curricu-
lar practices, without playing a leading role in the collective, macro-ecu-
menical weaving of exchange and collaboration networks.

In this sense, from the REET Foundation we welcome instances such as the 
present conference or the meeting of trainers that took place recently in 
Costa Rica, because they make it possible to share experiences and sig-
niϐicant learning in a ϐield of praxis and reϐlection such as eco-theology, 
whose consolidation in the theological academy still awaits - in its degree 
of theoretical development and curricular representation - a relationship 
more in line with the magnitude of its pressing relevance for the Christian 
public witness and commitment to the care of our ‘common home’.
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The Church and Ecology in the African 
Context: Opportunities, Challenges and 
Practical Guidelines

marcel ningrunshuti

Introduction
Before getting to the heart of the matter, I must admit that it is not easy 
for me to give a lecture on the Church and ecology in the African context, 
since, in reality, in Africa, the ecological crisis does not begin at major con-
ferences. It begins when the land no longer yields a harvest, when a river 
dries up, when people go to bed hungry, when a family has to travel ever 
further aϐield to ϐind water. Faced with this reality, a question arises for us, 
Church and society alike: what does the Christian faith say when the whole 
of creation is suffering? It must be emphasised that in the Bible, the ϐirst 
responsibility entrusted to human beings is not to build a house, let alone 
an institution, but to cultivate and tend a garden (Genesis 2:15). 

Today, this garden is under threat, right here in the African context. This 
threat manifests itself through soil degradation, deforestation, water 
stress, food insecurity, the increased vulnerability of poor populations, 
diseases linked to an unhealthy environment, and wars and conϐlicts re-
lated to the use of natural resources. In this context, the ecological issue 
becomes a matter of justice, human dignity and faith, and the Church must 
not remain a mere spectator to these events. In other words, it is no longer 
necessary to justify the Church’s commitment to ecological issues, let alone 
to demonstrate the theological and historical foundations of that commit-
ment. That is why this paper focuses on opportunities, challenges and prac-
tical guidelines. We start from the premise that the Church can care for cre-
ation without exacerbating poverty or importing unsuitable models, whilst 
remaining faithful to its mission. What opportunities are speciϐic to Africa? 
What are the challenges? What practical guidelines should be followed?

Our paper does not offer ready-made solutions. It proposes one or more 
paths: a faith that reϐlects, experiments and acts at the heart of African 
realities. It is this path that I propose to you:
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I.  Opportunities related to the African context
1.  A positive African worldview
If we are to discuss ecology from an African perspective, we must ϐirst 
understand the African view of life before, during and after death. Based 
on this perspective, we observe that African people, at all times and in all 
places, have asked – and continue to ask – different questions about their 
‘being’ within their environment. Faced with realities that often remain 
incomprehensible to them, they ceaselessly seek solutions to their prob-
lems. It is here that we must emphasise the role of education in traditional 
Africa.

In traditional Africa, a child’s education is collective and social in nature. 
It ‘is the responsibility not only of their immediate family, but also of their 
village and their ethnic group. ’ In this education, learning is ‘integration-
ist’, and ‘experiential learning’ remains the norm. Pragmatism, experience 
and example play an important role, and the lessons learnt are linked to the 
physical environment and to spiritual and socio-economic realities.

Religious beliefs occupy a prominent place: this is an education governed 
by taboos which render it an inviolable reality and profoundly shape the re-
lationships that humans establish with nature, with the human community 
and with the world of the unseen.

Relationships with nature are characterised by the fear that African people 
have of natural forces such as lightning, rivers, animals or sacred, deiϐied 
trees. This fear renders people powerless in the face of nature and ensures 
that they live in harmony with it. Thus, through family upbringing from an 
early age, they learn to be and to exist in harmony with themselves, nature, 
other people and the deities. They develop knowledge that encompasses 
intelligence, wisdom, resourcefulness, skill, prudence, obedience, self-con-
trol and a strong work ethic. This education enables the African person to 
situate themselves in relation to the transcendence of the cosmos, the ab-
solute, humanity and society – elements that are interlinked and without 
which they lose their raison d’être. Ultimately, in Africa, it is education that 
determines how people act within their environment.

To speak of the African people and their environment is to speak of the way 
in which Africans conceive of the world and the value they attach to all the 
elements within it. Indeed, ‘among all African peoples, one ϐinds the no-
tion of a supreme God, Creator of the visible and invisible worlds’. This God 
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watches over his creatures. He bestows life, fertility, rain, health and other 
things necessary to sustain his creation. It is this conception that underpins 
the concepts of ‘taboo’, ‘prohibitions’ and ‘totemism’ – three concepts that 
characterise the behaviour of Africans within their living environment. As 
for their relationship with nature, Africans have a number of ways of com-
municating with animals and plants.

In Africa, the relationship with nature has always been relational, symbolic 
and communal. Traditionally, the land is not regarded as individual proper-
ty, but as a common good, received from past generations and intended for 
those to come. One does not own the land: one safeguards it and passes it 
on. This view implies a collective responsibility. Degrading the land, pollut-
ing a river or destroying a forest is not merely a technical act: it is a social 
and moral imbalance that affects the entire community.

In certain African contexts, customary rules – such as fallow periods for 
the land, the protection of certain trees and respect for water sources – 
have long played a role in ecological regulation. Without idealising these 
practices, they bear witness to a wisdom of moderation that has now been 
largely eroded. This worldview is deeply aligned with the biblical theology 
of creation, which presents the earth as a gift entrusted by God, and human 
beings as stewards, not as absolute owners.

The Church’s mission here is no longer to import an external ecological dis-
course, but to reinterpret the Christian faith in the light of this relational 
anthropology, in order to rebuild a just relationship with creation, adapted 
to today’s challenges.

2.  The Churches’ strong community roots: a major ecological lever
In Africa, the Church is not merely an institution: it is a space for every-
day life. One of the Church’s major strengths in the African context lies in 
its deep and enduring roots within the community. Where public policies 
are sometimes absent or sporadic, the Church remains present: in villages, 
working-class urban neighbourhoods and remote rural areas. This close 
presence makes the Church a trusted social actor. It supports communities 
at key moments in life – birth, illness, bereavement and education – and 
thus enjoys a moral and relational authority that few institutions possess.

This reality is crucial to ecological commitment. Unlike one-off campaigns 
or external projects, the Church can embed ecology in the long term, link-
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ing it to faith, ethics and everyday practices. It does not merely raise aware-
ness: it shapes habits, reϐlexes and behaviours.

Its community roots also enable collective mobilisation. Christian commu-
nities operate on the basis of sharing, solidarity and mutual responsibility. 
These dynamics are particularly well-suited to local environmental prac-
tices: community-led waste management, protection of water sources, im-
proved subsistence farming and eco-construction.

Furthermore, the Church has signiϐicant educational structures at its dis-
posal: schools, training centres, universities and catechesis. This enables 
it to play a central role in the environmental education of young people, by 
linking knowledge, faith and concrete action.

Finally, this community-based approach gives the Church a unique capaci-
ty for mediation. It can bridge the gap between scientiϐic knowledge, local 
practices and spiritual requirements. It can translate global issues – such 
as climate change, biodiversity and environmental justice – into actions 
that are understandable and adaptable at a local level. Thus, in the African 
context, the Church is not merely a conduit for environmental messages. 
It can become a key driver of the ecological transition, provided that this 
commitment is recognised, supported and institutionalised.

The Church is present where the state is sometimes absent. This proximity 
gives it a unique capacity to raise awareness and transform behaviour, far 
beyond institutional discourse. It can make environmentalism a communi-
ty practice, integrated into daily life and spirituality.

3.  Convergence with global challenges
The ecological crisis is not merely local; it is global. Yet its most severe ef-
fects are felt where populations are most vulnerable: in Africa. Today, is-
sues such as climate change, biodiversity loss and water stress are attract-
ing international attention. In this context, the African Church occupies a 
unique position: as a local, grassroots actor and as a champion of a univer-
sal ethical discourse. This position enables it to link the experiences of lo-
cal communities to global debates on sustainable development and climate 
justice, whilst incorporating a moral and spiritual dimension that is often 
absent from purely technical programmes.
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Concrete examples already exist:

 ∙ The Protestant University of Central Africa is cooperating with the 
European Union on digital waste management;

 ∙ In Ghana, churches partnering with the Climate Action Network Africa 
are leading sustainable water management projects in rural villages; 

 ∙ In the Democratic Republic of the Congo, faith-based NGOs are collabo-
rating with academic institutions and international funds on communi-
ty-based eco-agriculture in areas affected by deforestation.

These initiatives demonstrate that the Church can act as a bridge between 
the local and the global, transforming international programmes into con-
crete and sustainable actions for communities.

Today, ecology, development and climate justice are closely intertwined. 
Churches that are seriously committed to these issues can access strategic 
partnerships, provided they structure their work and clarify their meth-
odology.

We have just seen that Africa offers the Church major assets: a worldview 
that respects creation, strong community roots and the opportunity to en-
gage with global challenges. But these opportunities do not materialise au-
tomatically. They come up against concrete realities: poverty, institutional 
constraints, the fragmentation of initiatives and limited resources. This is 
why, in order to develop a practical eco-theology, it is essential to under-
stand these obstacles, so as to transform them into drivers for action and 
innovation.

Let us now turn to an examination of the main difϐiculties faced by the Af-
rican Church in its ecological commitment.

II.  Major Challenges and Tensions
1.  The tension between poverty and ecology
In Africa, the ecological issue is never considered in the abstract. It comes 
up against the daily reality of people’s lives: feeding their families, ϐinding 
shelter, keeping warm, and meeting immediate needs. In some contexts, 
ecological choices may seem like a luxury or far removed from vital prior-
ities. For example:
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 ∙ Installing rainwater harvesting systems or solar energy installations 
may represent a cost that is difϐicult for a rural community or an infor-
mal urban neighbourhood to afford. 

 ∙ Protecting a sacred forest or a wetland may conϐlict with the need to 
cultivate more land for food or for sale.

This tension between social emergencies and environmental concerns creates 
a real dilemma: how can we reconcile immediate survival with our responsi-
bility towards creation? In this context, the Church has a crucial role to play:

1. Linking faith and daily life: showing that environmental care is not 
a luxury, but a means of protecting life and dignity.

2. Proposing suitable solutions: agroecology, community gardens, 
local eco-construction, accessible recycling, and practical aware-
ness-raising in schools and parishes.

3. Linking this to social justice: protecting the environment is not 
just an ecological issue; it is an act of solidarity with the most vul-
nerable. Concrete examples show that this is possible:

 ∙ In Burkina Faso, some parishes combine reforestation with micro-far-
ming to ensure food security whilst planting trees. 

 ∙ In Kenya, Christian communities use organic waste to produce compost, 
improving soil fertility whilst reducing local pollution.

Thus, poverty is not an insurmountable obstacle, but it compels us to devise 
integrated solutions, where ecology and survival reinforce one another. 
The Church then becomes a laboratory for social and ecological innovation, 
capable of demonstrating that acting for the sake of creation is also acting 
for the sake of communities’ lives.

2.  The inadequacy of institutional frameworks
Environmental commitment often relies on experimentation, trial and er-
ror, and adaptation. However, traditional institutional procedures—such 
as calls for tenders, rigid planning and predictable budgets—assume that 
the outcome can be precisely foreseen. In practice, this contradiction cre-
ates concrete difϐiculties:
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 ∙ In eco-construction projects, the materials available vary according to 
the seasons and the villages. It is never known in advance where the 
wood waste, recycled bricks or necessary local materials will come 
from. 

 ∙ In agroecology, the availability of heritage or locally adapted seeds often 
depends on community harvests and cannot be planned with precision.

These realities make costs, timelines and resources unpredictable, which 
clashes with the ϐinancial and administrative requirements of universities 
and funding bodies.

However, solutions do exist:

 ∙ In Cameroon, partnerships between local universities and NGOs have 
led to the creation of a ϐlexible fund for eco-theological projects, which 
ϐinances initiatives according to how they actually develop, rather than 
according to a rigid plan.

 ∙ In Senegal, some parishes adapt their community garden projects accor-
ding to the seasons and harvests, with technical support from small 
local organisations rather than waiting for standardised funding.

The challenge for the Church and African academic institutions is therefore 
to reconcile scientiϐic ϐlexibility with administrative requirements. This 
requires: Adaptive funding mechanisms that recognise experimentation 
as a scientiϐic method. Thus, the inadequacy of institutional frameworks 
is not inevitable. It becomes a call for organisational innovation, which is 
essential if the Church is to fulϐil its ecological role whilst complying with 
academic and ϐinancial regulations.

3. The fragmentation of initiatives: a barrier to ecological impact
Finally, a third major obstacle is the fragmentation of the Church’s environ-
mental initiatives. Often, individual parishes, communities or local NGOs 
act in isolation, without coordination or the sharing of best practice. This 
fragmentation leads to several problems:

 ∙ Redundancy and waste: two parishes in the same village may plant trees 
or create community gardens independently, without pooling resources 
or sharing experiences.
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 ∙ Loss of visibility and credibility: national or international partners ϐind 
it difϐicult to assess the real impact of these fragmented actions. 

 ∙ Difϐiculty in building on successes: local successes often remain infor-
mal and disappear when leaders change or leave.

Examples:

 ∙ In Nigeria, several urban parishes have launched recycling and compos-
ting programmes, but due to a lack of coordination, some recycle plastic 
whilst others burn it, limiting overall effectiveness.

 ∙ In Uganda, Christian schools have set up educational gardens, but 
without documenting the methods or sharing seeds, which prevents the 
dissemination of best practice to other schools.

 ∙ In Rwanda, reforestation initiatives are being carried out by different 
religious groups in neighbouring areas; however, without consultation, 
some areas are being replanted several times whilst others remain vul-
nerable to deforestation.

Let us now consider how to translate these opportunities and overcome 
these challenges into practical guidelines for the Church’s ecological 
action.

III.  Practical Guidelines
1.  Integrating eco-theology into theological and pastoral training
Eco-theology, as a theological discipline, still struggles to gain recognition 
within theological and pastoral training. It must therefore be recognised as 
a strategic discipline for the Church and universities, capable of informing 
practical choices, community priorities and partnerships. The Protestant 
University of Central Africa already has an ecotheology programme run-
ning from the ϐirst year of the bachelor’s degree through to the second year 
of the master’s degree, where students have the opportunity to specialise.

2.  Linking faith, scientifi c knowledge and local practices
The aim here is to link theology with science and local knowledge. This ap-
proach ensures that action is realistic, sustainable and respectful of local 
traditions.
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3.  Training and mobilising those working on the ground
Training is key: pastors, teachers, young people and community leaders 
must understand eco-theological principles and translate them into con-
crete actions. This involves training young people in Christian schools on 
waste sorting and water management, and organising pastoral workshops 
on ecology and the management of parish green spaces.

4.  Experimenting with and building on local solutions
Environmental commitment involves experimentation: some ideas will 
work, others will not. The important thing is to document, share and adapt. 
This approach transforms trial and error into collective learning, whilst 
respecting local constraints.

5.  Building coherent ecological networks and movements
For action to be visible and sustainable, initiatives must be coordinated. 
The Church can create regional networks, share experiences and pool re-
sources.

Conclusion
Ecology in the African context is not a luxury, but a vital necessity. The 
Church has considerable assets to meet this challenge, provided it embraces 
innovation, experimentation and enhanced collaboration with other stake-
holders. Eco-theology is not a passing fad. It is a contemporary expression 
of Christian ϐidelity to creation and to future generations. As *Laudato si’* 
reminds us, we must embark on a comprehensive ecological conversion, 
not out of ideology, but out of ϐidelity to Christ, who reconciles all things 
through his blood (Colossians 1:20). To train the pastors of tomorrow’s Af-
rica, we must ensure they become not only messengers of the Gospel, but 
also guardians of our common home.

(translated from French using AI)
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Curriculum structures for ecologically 
informed theological education
erna zonne-gätjens

Before starting off and search for solid structures for the integration of 
eco-theology in academic curricula of theological seminaries, it is good to 
ϐirst settle on what ’ecologically informed theological education’ implies. 
According to Cherice Bock, it means that all disciplines and areas of the 
religious academy include environmental and climate issues, including 
eco-theology, eco-spirituality, ecological hermeneutics in biblical studies, 
environmental ethics,  decolonizing approaches to teaching church his-
tory, pastoral care around climate anxiety and grief, and practical theol-
ogy relating to applications of sustainability, food justice, and care for cre-
ation in ministry settings1.

The exploring of the possibilities for integration of eco-theology in module 
handbooks of universities was indirectly suggested by Rosemary Radford 
Ruether at a 2007 conference session that launched the Green Seminary 
Initiative. She “(…) called for theological schools to begin to take seriously 
the climate crisis and incorporate awareness and training about ecological 
concerns into theological education2”. 

Decisive for Catholic universities are the so-called Integral Ecology and 
Sustainable Development Goals that are referred to in the document ‘Con-
gregatio de Institutione Catholica’3 by the Pope.

He “(…) suggests different ways of action for Catholic university education: 
encouragement of activities that protect the environment; admiration of 
creation and development of care for the common home; promotion of the 
conversion to renewable energies; and green space planning in proportion

1 Bock, Cherice: Ecotheology in Context – A Critical Phenomenological Study of Graduates of Environmentally 
Focused Seminary Programs in the United States of America, 2024, https://aura.antioch-edu/etds/1005 
Downloaded on the 25th of February 2025, p. 92-93.

2 Bock, Cherice: Ecotheology in Context – A Critical Phenomenological Study of Graduates of Environmentally 
Focused Seminary Programs in the United States of America, 2024, https://aura.antioch-edu/etds/1005 
Downloaded on the 25th of February 2025, p. 93.

3 www.educationglobalcompact.org/resources/Risorse/vademecum-english.pdf   Downloaded 10th of 
February 2025.
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to the members of the university community”4. According to the Interna-
tional Federation of Catholic Universities, “(…) Catholic university educa-
tion has the task of engaging in multidimensional education that not only 
focuses on technical know-how, but also on humanistic values of justice, 
solidarity, and sustainability”5. 

These goals are for all scientiϐic disciplines that are covered in a Catholic 
university and not only set for Catholic Theology programmes. However, 
since our topic is the latter, it is unfortunate that literature research thus 
far does not give much inside into how the Pope’s suggestions resulted in a 
revision of theological curricula at Catholic universities.

Concerning protestant theological schools, Diana Lunkwitz, a Postdoc from 
the German university Erlangen-Nürnberg, presumes that - because they 
are more directly affected – African Private Christian Universities have 
already more sustainable oriented education programmes than German 
universities. Recalling African movements advocating ecological practices 
that are rooted in indigenous spirituality, Silja Joneleit-Oesch states that 
several African theological schools are trying to connect these practices 
with Christian theology6. Indeed, Tsekpoe and Awudi from Ghana afϐirm: 
“Many parts of the African continent, especially cities, are overwhelmed 
with ϐilth. It would be unwise to do theological education without a curric-
ulum on ecology”7.

Hence, a practical addition to ecotheology was advocated, e.g. by the move-
ment vivre autrement of its founder Marcel Ngrinshuti. His movement moti-
vated UPAC (Université Protestante d’Afrique Centrale) in Yaoundé, Came-
roon, to introduce the discipline of ecotheology.8 He became Professor in 
Ecotheology at UPAC.

Born in Ruanda and educated during the civil war between Hutu and Tutsi, 
Ngrinshuti left Ruanda, with its small minority of 6% French speakers 
and 15% minority protestant believers9. He studied ca. 2200 km away at 

4 Sánchez-Camacho, Jesús; Villegas Moreno, José Luis: Foundations and Implications of the Integral Ecology 
and Sustainable Development Goals in Catholic University Education, in: Religions 15, 480, 2024, p. 7.

5 Sánchez-Camacho, Jesús; Villegas Moreno, José Luis: Foundations and Implications of the Integral Ecology 
and Sustainable Development Goals in Catholic University Education, in: Religions 15, 480, 2024, p. 2.

6 Joneleit-Oesch, Silja: Bewahrung der Schöpfung im Lehrplan, im EMW-Themenheft 2024, p. 4-7, here: p. 6.
7 Tsekpoe, Christian; Awudi, Emmanuel: Saving Souls and ‘Trees’ – An Emerging Model of Pentecos-

tal-Charismatic Eco-Missions in the Church of Pentecost Ghana, in: Religions 16: 77, 2025, p. 7.
8 Stünckel, Tanja: Ökotheologie für alle, überall! In: EMW-Themenheft 2024, S. 30-33, here: p. 33.
9 Ngirinshuti, Marcel: Formation des pasteurs en éducation théologique relative à l’environnement – Contribution des 
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UPAC in Cameroon, where the majority of 56% speak French and a large 
minority of 26%10 is protestant.

2016, Ngrinshuti again travelled, now ca. 9 300 km to Canada, and worked 
as a postdoc at the University of Montréal, a city of 71% French speakers. 
At that time, in the Cameroonian context, Protestant pastoral training cen-
tres, had not yet developed any ecologically informed theological educa-
tion, neither for initial nor for continuing training of pastors11. Hence, in 
Canada, Ngrinshuti closed this gap and developed ’Ecologically informed 
theological education’ modules for African protestant theologians. His 
ϐindings were published in 2018. His modules were “(…) elaborated within 
the framework of a pastoral training in eco-theology at the Protestant Uni-
versity of Central Africa, an institution that inspires the other Protestant 
pastoral training centres in terms of program and approach in Franco-
phone Africa. It is a reference tool for planning and implementing theologi-
cal training adapted to the time of the ecological crisis.12” 

19 male and 2 female protestant pastors took part in his 2017 pilot study 
on ’ecologically informed theological education’, during which he offered 
modules on three Saturdays, from nine to quarter past four on the cam-
pus of UPAC in Yaoundé, Cameroon. Topics were ’the concept of ecolog-
ically informed theological education, including traditional ecological 
wisdom and ubuntu theology’, ’Ecological crisis – What is happening here 
and elsewhere?’, ’The roots of the ecological crisis’, ’African perceptions 
of the manifestations of the ecological crisis’, including cosmic commu-
nication and African reϐlections of pope Francis’ Laudato si, ’Education 
and eco-spirituality at congregational level’, ’Know-how of Ecologically 
informed theological education’ including attempts to organize congre-
gational activities13.

églises protestantes à la sauvegarde de la création au Cameroun, Montréal: Université de Montréal 2018, p. 11. 
10 Ngirinshuti, Marcel: Formation des pasteurs en éducation théologique relative à l’environnement – Contribu-

tion des églises protestantes à la sauvegarde de la création au Cameroun, Montréal: Université de Montréal 
2018, p. 16. 

11 Ngirinshuti, Marcel: Formation des pasteurs en éducation théologique relative à l’environnement – Contribu-
tion des églises protestantes à la sauvegarde de la création au Cameroun, Montréal: Université de Montréal 
2018, p. ii. 

12 Ngirinshuti, Marcel: Formation des pasteurs en éducation théologique relative à l’environnement – Contribu-
tion des églises protestantes à la sauvegarde de la création au Cameroun, Montréal: Université de Montréal 
2018, p. ii. 

13 Ngirinshuti, Marcel: Formation des pasteurs en éducation théologique relative à l’environnement – Contribu-
tion des églises protestantes à la sauvegarde de la création au Cameroun, Montréal: Université de Montréal 
2018, p. 57-60; 62 ; 64 ;  66. 
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Even though ubuntu might be known to many, I would like to stress that 
Ngrinshuti talks about a ‘Christocentric ubuntu theology’ (la théologie 
ubuntu christocentrée). He explains that Jesus promised His disciples and 
everyone who believe in Him, to prepare places for them in the house of His 
Father. Godly ecology calls people to go beyond natural realities by recon-
ciliation and engage within the supernatural realities where their action in 
creation allows them to meet the Creator. In a Christocentric ubuntu the-
ology, human ecology stays intimately connected to natural ecology and 
godly ecology: it is human destiny to share the same home with God14. 

Based on this pilot, Ngirinshuti was able to make sound suggestions for 
the integration of ecotheology in the regular three-year academic theo-
logical training of pastors. His ideas were implemented at UPAC (Came-
roon) in 2019. In each study year, BA-students must absolve an eco-theo-
logical informed module. In the ϐirst year, it is the module „Introduction 
to eco-theological informed education. Second year BA-students must 
absolve the module „The ecological crisis. Third year BA-students take the 
module „The pastoral side of Creation.15” MA-students can opt for a major 
in ecotheology in their 2-years study programme at UPAC.

Currently, Ngirinshuti prepares his lectures in his ofϐice that he built from 
empty bottles and cement, hoping that students will be inspired to recycle 
waste16. He teaches in a lecture room that is also made of recycled and sus-
tainable materials and again used bottles17. Similarly, Ngrinshuti invites 
his students to “(…) link theory to practice. In terms of practices, in addi-
tion to what students do at the University, there are times when they go 
down to the communities to share experiences with the population18”.

Just a side remark: Ngrinshuti’s ofϐice and lecture room reminds me of the 
“Bottle House” in the Bay of Islands (New Zealand) that was built in the 
1970s by the artist Hundertwasser. The latter is also well known because 
of his grass roofs experiments19. 

14 Ngirinshuti, Marcel: Formation des pasteurs en éducation théologique relative à l’environnement – Contribu-
tion des églises protestantes à la sauvegarde de la création au Cameroun, Montréal: Université de Montréal 
2018, p. 15-16. 

15 Ngirinshuti, Marcel: Formation des pasteurs en éducation théologique relative à l’environnement – Contribu-
tion des églises protestantes à la sauvegarde de la création au Cameroun, Montréal: Université de Montréal 
2018, p. 92-95. 

16 Glass, Miriam: Ein zweites Leben für Altglas und Co, in: Begegnen 1, 2022, p. 8.
17 Stünckel, Tanja: Ökotheologie für alle – überall, in: EineWelt 2/2024, p.16-19, here: p. 19.
18 Ngirinshuti, Marcel: Mail von ngirimarcel@gmail.com to Silja.Joneleit-Oesch@mission-weltweit.de on 

the 23rd of January 2025.
19 https://hundertwasserhaus-indenwiesen.jimdofree.com/hundertwasser-biography/english/



86

If we want to consider the experiences of curriculum development by Ngi-
rinshuti at UPAC in Cameroon for revision of study programmes elsewhere, 
we must start with the status quo at universities in other countries ϐirst. 
Following the hypothesis of Lunkwitz, UPAC like other universities in the 
global south might have incorporated eco-theology in their programmes 
more visibly than in Germany. Neighbouring countries also have home-
work to do.

Strangely enough, Germany, without a strong incorporation of eco-theol-
ogy on an academic level, has already an order for primary schools, namely 
the Lower Saxony order for primary schools of 2012 and has secondary 
school decrees like the Lower Saxony circular decree of 2017, with goals 
regarding education for sustainable development20. Hence, within Ger-
man religious education for sustainable development (Religiöse Bildung 
für nachhaltige Entwicklung, rBNE) pupils should encounter and reϐlect 
on practices of temperance through fasting, austerity and monastic life by 
visits and self-experiments21. „In the Baden-Württemberg education plan, 
(…) for the middle school (Realschule), (…) 6th class, the following goal is 
formulated: ‘Students are aware of the dignity of all living things, of their 
mutual dependence and their common right to life as creatures of God’.22” 
Nevertheless, Germany protestant faculties still need to make the step to 
incorporate of eco-theology on an academic level.

In the Netherlands, my native country, there are ϐirst signs for a revision 
of module handbooks on an academic level. It was only last year that David 
Onnekink was appointed to an endowed professorship in Christian Ecolog-
ical Thinking at the Theological University Utrecht (TUU).23 Also, promis-
ing young PhD-students at the Protestant Theological University (PthU) 
in Utrecht like Oscar Grootveld entered the research ϐield. The 15 ECTS 
eco-theology minor at the Theological University Utrecht (TUU) will be 
offered in 2025/2026.

 Downloaded 20th of March 2025
20 www.bne-portal.de/SharedDocs/Publikationen/de/bne/bne-schule-verankerung-lehrerbildung.htm-

l#searchFacets Downloaded on the 11th of November 2024
21 Bederna, Katrin; Gärtner, Claudia: Dramatisch! Irrelevant? In: Loccumer Pelikan 2/2022, p. 18-24, here: 

p. 21-22.
22 Schlag, Thomas: Human Rights Education and Religious Education – A Protestant Perspective, in: Pirner, 

Manfred; Lähnemann, Johannes; Bielefeldt, Heiner: Human Rights and Religious Educational Contexts, 
Cham: Springer International Publishing Switzerland 2016, p. 187-197, here: p. 191.

23 The inaugural lecture of Prof. Dr. David nnekink took place in Utrecht on the 6th of September 2024 and 
was titled: Verhalen uit het Christoceen – Cultuur, geschiedenis en schepping.
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However, literature reveals that outside Germany, on several continents, 
there truly is an implementation of ecologically informed theological edu-
cation: “(…) graduate institutions training faith leaders and theological 
educators have created degree programs and certiϐications, and / or incor-
porated awareness of ecology, sustainability, and care for creation into 
their curricula24”.

Yonatan Neril and Joy Auciello in 201625 as well as Cherice Bock26 in 2024 
showed that North American seminaries that offered ecologically informed 
theological education opt for different structures. In the following, I will 
focus mainly on the ϐindings in the study of Bock, with a few examples 
added from outside the USA.

Roughly three structures for ecologically informed theological educa-
tion come to the fore: ϐirstly, some seminaries offer specialization or sepa-
rate degree programmes; secondly, other seminaries offer certiϐicate pro-
grammes; and thirdly, there are also seminaries that offer a few eco-theo-
logically informed modules.

For Prof. Mark S. Aidoo from Trinity Theological Seminary in Legon 
(Ghana), these three options are not enough. He proposes a curriculum 
structure in which all modules should be eco-theological informed and 
every discipline in religious and theological studies must include aspects 
of ecotheology. Hence, a fourth structure is needed, which enables an inte-
gration of eco-theological aspects into the whole syllabus.

Aidoo advocates a pragmatic agenda whereby eco-theological issues 
become features in the syllabus of every theological discipline. Studying 
the Old Testament or New Testament should include reϐlections on eco-the-
ology, studying practical theology should incorporate explorations how to 
address issues of ecology, studying church history should trace the history 
of missionaries and churches concerning their stance on eco-theology, and 
how they included land care in their vision and mission27.

24 Bock, Cherice: Ecotheology in Context – A Critical Phenomenological Study of Graduates of Environmentally 
Focused Seminary Programs in the United States of America, 2024, https://aura.antioch-edu/etds/1005 
Downloaded on the 25th of February 2025, p. iv.

25 Neril, Yonatan; Auciello, Joy: Report on Faith and Ecology Courses in North American Seminaries, 
Jerusalem: The Interfaith Center for Sustainable Development, 2016.

26 Bock, Cherice: Ecotheology in Context – A Critical Phenomenological Study of Graduates of Environmentally 
Focused Seminary Programs in the United States of America, 2024, https://aura.antioch-edu/etds/1005 
Downloaded on the 25th of February 2025, p. 284-288.

27 Aidoo, Mark: Toward an Agenda for African Ecotheology in African Theological Studies, in: Abotchie Ntreh, 
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This fourth structure seems - in theory - to cover best what the deϐinition 
of ’ecologically informed theological education’ implies28. However, it is 
important to look at the impact of the courses on the habitus of the absol-
vents. Did they really inϐluence the absolvent’s personal affective develop-
ment, have a positive effect on others and reinforce the advocacy task of 
the theologian and increase participation in public discourse and offer the-
ological reϐlections on human vocation and care for the land?29

In Cameroon, Ngirinshuti reports that the evaluation of the ϐirst six years 
of lecturing eco-theology modules at UPAC shows satisfactory results. 
“In some communities, pastors have begun to set up green committees 
responsible for environmental issues in the parish (…) and some schools 
have established the ‘Green Child’ program and the ‘Green School’ pro-
ject30”.

Benjamin; Aidoo, Mark; Nii Aboagye Aryeh, Daniel: Essays on the Land, Ecotheology, and Traditions in 
Africa, Eugene: Resource Publications, 2019, p. 41-58, here: p. 42-44.

28 Bock, Cherice: Ecotheology in Context – A Critical Phenomenological Study of Graduates of Environmentally 
Focused Seminary Programs in the United States of America, 2024, https://aura.antioch-edu/etds/1005 
Downloaded on the 25th of February 2025, p. 92-93.

29 Cf. Aidoo, Mark: Toward an Agenda for African Ecotheology in African Theological Studies, in: Abotchie Ntreh, 
Benjamin; Aidoo, Mark; Nii Aboagye Aryeh, Daniel: Essays on the Land, Ecotheology, and Traditions in 
Africa, Eugene: Resource Publications, 2019, p. 41-58, here: p. 55-56.

30 Ngirinshuti, Marcel: Development of an Ecotheology program in theological training, online-presenta-
tion at the Eco-Theology in Theological Education Conference of Missionsakademie Hamburg & EMW, 
Hannover, 28th March 2025.
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At Pentecost university in Accra, which was founded by the Church of Pen-
tecost (CoP), ecotheology was embedded into the ministerial formation 
curriculum. After four years ecologically informed theological education, 
Tsekpoe and Awudi state they were able to cultivate “(…) a stronger sense 
of environmental responsibility among ministers and promoting grass-
roots activism within the CoP”31. 

Lovemore Togarasai from Zimbabwe is far more critical. “Although environ-
mental education is off ered in [Zimbabwean theological] schools, no tangible 
results have been realised especially in activities of such churches as AICs”32.

American absolvents of eco-theological informed study programmes 
reported that they are currently engaged in congregational actions that 
involve building energy efϐiciency; reducing, reusing and recycling of waste; 
eco-friendly grounds; events, education, worship elements and spiritual 
practices; advocating and collaborating with other Christian groups; green 
congregation program; connecting with local environmental justice groups; 
participating in local sustainable and organic food systems33.

American absolvents of eco-theological informed study programmes also 
make personal choices that are sustainable like mending clothing, select-
ing more sustainable food e.g. from community-supported agriculture 
(CSAs) or eating fewer animal products, energy and water conservation 
choices such as more efϐicient light bulbs and low-ϐlow toilets and showers, 
and choosing transportation options using fewer or no fossil fuels.34

For German universities looking for impact is the second step while the ini-
tial stage is not yet ϐinalized. Hence, German universities should ϐirst ϐind 
an adequate structure, e.g. separate degree programmes, specializations 
within B.A. or M.Div., optional certiϐicate programmes, a minimum strat-
egy of adding modules or full integration. 

31 Tsekpoe, Christian; Awudi, Emmanuel: Saving Souls and ‘Trees’ – An Emerging Model of Pentecost-
al-Charismatic Eco-Missions in the Church of Pentecost Ghana, in: Religions 16: 77, 2025, p. 7.

32 Togarasai, Lovemore: Educational Trends in Eco-Diaconia in the Context of Zimbabwe, in: Beros, Daniel; 
Bosela, Eale; Ezechiel, Lesmore; Kahongya, Kamabele; Liu, Ruomin; Moon, Grace; Strizzi, Marisa; 
Werner, Dietrich: International Handbook on Creation Care and Eco-Diakonia - Concepts and Perspectives 
from the Churches of the Global South, 2022, Oxford: Regnum, p. 783-788, here: p. 786.

33 Bock, Cherice: Ecotheology in Context – A Critical Phenomenological Study of Graduates of Environmentally 
Focused Seminary Programs in the United States of America, 2024, https://aura.antioch-edu/etds/1005 
Downloaded on the 25th of February 2025, p. 136.

34 Bock, Cherice: Ecotheology in Context – A Critical Phenomenological Study of Graduates of Environmentally 
Focused Seminary Programs in the United States of America, 2024, https://aura.antioch-edu/etds/1005 
Downloaded on the 25th of February 2025, p. 174-175.
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Even though the last structure seems to cover best what the deϐinition of 
’ecologically informed theological education’ implies, university pragmat-
ics must be considered. The German academic curriculum development 
process is very complicated und lengthy. Full integration would mean that 
it might take a decade or longer for actual changes.

Moreover, if study programmes and module handbooks would be accred-
ited, there might be a framework but not necessarily a very detailed syl-
labus system. German professors at theological faculties practice their 
“Freedom of lecturing and research” and rather oppose to such details. 
Hence, it would remain unclear if all professors of all the theological dis-
ciplines would indeed use their freedom actively in favour or rather stay 
passively regarding the implementation of ecologically informed theologi-
cal education. The same process was visible regarding the implementation 
of both intercultural theology and theological gender studies which ended 
up having difϐiculties ϐinding a place in the academic curriculum – let alone 
the practice of lecturing. 

In the past, to push forward, a few German universities opted for the 
combination of an optional additional certiϐicate programme of four or 
ϐive modules parallel to the regular study programme M.Div. or MA Reli-
gious Education. Those additional modules on top, where often ‘copied 
and pasted’ from a different MA programme. For instance, at the faculty 
for protestant theology at the University of Göttingen, students from the 
German speaking M.Div. or MA Religious Education programmes can addi-
tionally follow the certiϐicate programme EIRENE (Ecumenical and Inter-
religious Encounters in Non-Homogeneous Environments”). They fol-
low three English speaking modules with international students from the 
MA “Intercultural Theology” programme and conclude their own certiϐi-
cate programme with an ecumenical internship. Similarly, at the univer-
sity of Oldenburg, there is an additional certiϐicate programme for MA stu-
dents called “Intercultural Jewish Studies”. Likewise, the faculty of protes-
tant theology at the University of Augsburg offers an additional certiϐicate 
programme called “Interreligious Mediation”. Furthermore, the faculty for 
Catholic theology at the University of Bonn offers an additional certiϐicate 
programme Gender Studies. Hence, this seems to be a favourite structure 
for the German universities that could also work for starting up a certiϐi-
cate programme “Ecologically informed Theology” to be absolved by stu-
dents parallel to their M.Div. or MA Religious Education.
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After the implementation of the chosen structure, it should be closely mon-
itored in how far the chosen academic structure also has the desirable 
impact on congregational life and / or schooling on primary or secondary 
education levels. Before entering those stages of implementation and mon-
itoring, a pilot study, like Ngirinshuti did in Cameroon, seems a very sound 
idea indeed.
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A Green Kairos? Refl ections on 
Eco-Theology in Theological Education 
at State-Funded Universities in Germany1

felix roleder

The initial impetus for this conference came from theological schools in 
the Global South and East. Educational institutions in the Global North and 
West must now take up the challenge. Collectively, we ask ourselves: What 
approaches to eco-theology in education are already being considered 
in different contexts? What revisions of curricula are needed to anchor 
eco-theological approaches in theological education? In this contribution, 
I will address these questions from my perspective as a practical theolo-
gian at the University of Hamburg, a state-funded university in Germany. 
There, I also serve as the sustainability ofϐicer of the theology department, 
promoting the intersection of sustainability and theology. This perspec-
tive clearly shapes my thought.

In my presentation, I discuss two ways of anchoring eco-theology at pub-
lic universities in Germany: an institutionalized way and a bottom-up way. 
The institutionalized way seeks to implement eco-theology into the formal 
curriculum: greening theological education by greening the curriculum. 
The bottom-up approach begins with the very content of theology: green-
ing theological education by greening theology. I will outline the opportu-
nities and challenges of both approaches. These approaches are not mutu-
ally exclusive but complementary. Next, I will present a teaching example 
from practical theology in Germany. In the third section, I will discuss how 
the growing interest in sustainability at public universities creates oppor-
tunities for interdisciplinary collaboration.

I deϐine eco-theology as the comprehensive endeavor that critically re-
ϐlects on the relationship between humans and the co-world2, and that 
establishes theological perspectives for transforming this relationship. In 
this sense, eco-theology encompasses all subdisciplines of theology and de-
mands thorough consideration throughout the theological curriculum. An 

1 The speech form of the manuscript was retained.
2 Cf. on the current debate in religious studies: Kocku von Stuckrad, Nach der Ausbeutung. Wie unser Ver-

hältnis zur Erde gelingen kann, München 2024.
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eco-theological revision cannot be limited to the doctrine of creation and 
social ethics.3 Rather, it also requires a fundamental theological revision 
of anthropology, the doctrine of God, and the doctrine of salvation — some 
would say in a posthumanist manner. Furthermore, eco-theology challeng-
es practical theology as both a critical cultural theory of contemporary hu-
man-co-world relations and a theory of Christian ministry in all its ϐields, 
including religious education, liturgy, preaching, pastoral care, church 
leadership, and public mission.4

I sympathize with the goal of incorporating eco-theology more ϐirmly into 
the theological curriculum. At the university, theological learning primar-
ily occurs through critical reϐlection and discussion of theological ideas. 
However, I am skeptical about shifting the focus of academic education to-
ward experience and action in the name of eco-theology, as is sometimes 
discussed in international contexts. In German academia, eco-theology will 
only gain recognition as proper theology, not as religious activism.

1. Greening Theological Education by Greening 
 the Curriculum?
The formalized curriculum of theological education at public universities 
in Germany is determined through consultation between academic facul-
ties and churches. Freedom of teaching is a highly valued part of university 
culture. Academic communities largely determine the goals and content of 
teaching. In keeping with Humboldt’s ideal of a close connection between 
research and teaching, university culture leaves ample room for individual 
teachers to decide what and how they teach. In my experience, freedom 
of teaching is emphasized even more in theology than in other disciplines, 
such as the social sciences. In short: the formalized content and objectives 
of theology studies are rather vague and unspeciϐic. This is no coincidence 
but rather a manifestation of the freedom of academic teaching and learn-
ing, as well as the outcome of negotiations between various stakeholders.
3 Cf. on creation: Julia Enxing, Schöpfungstheologie im Anthropozän. Gedanken zu einer planetari-

schen Solidarität und ihrer (theo)politischen Relevanz, in: Martin Lintner (ed.), Mensch – Tier – Gott 
2021, 161-180. Cf. on justice: Claudia Jahnel / Traugott Jähnichen (ed.), Ecological Justice: Churches as 
Civil-Society-Stakeholders. Perspectives from Afrika and Europe, Oer-Erkenschwick 2022.

4 Cf. on practical theology: Jeane Peracullo / Felix Roleder / Marko Jesske (ed.), Global Religion and 
the Climate Crisis. International Perspectives on the Relation of Religion and Nature from Practical 
Theology and Religious Studies, Berlin 2026.
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These limitations on formal educational goals make it difϐicult to imple-
ment eco-theology formally in the study of theology. Given the weak cul-
ture of formalization, it seems difϐicult to effectively integrate eco-theol-
ogy as a curriculum topic. However, opportunities for pursuing this path 
of formalization may arise in the coming years. Two developments could 
make this possible: ϐirst, the vagueness in some curricula does not seem to 
reϐlect current accreditation requirements. Theology is under increasing 
pressure from accreditation bodies to make its course content more explic-
it. Second, the theological education curriculum in Germany will undergo 
signiϐicant revisions in the coming years as the transition from the Magis-
ter degree to Bachelor’s and Master’s degrees is being intensely discussed. 
This change will require considerable reformatting of the curriculum. As 
part of this process, ecotheology could be incorporated into the formal 
curriculum. With each revision, various interests seek inclusion. However, 
these interests do not necessarily conϐlict with one another. Communities 
of interest could, for example, form around ecology, diversity, gender, and 
sustainability.

To clarify and illustrate what I have just laid out: this is the only formalized 
text that speciϐies what students in Hamburg learn about systematic theol-
ogy during the second half of their studies:

»Students will become familiar with … an exemplary draft of systematic 
theology under the conditions of modernity or an exemplary topic (e.g. 
understanding of God, doctrine of creation, Christology, pneumatology or 
eschatology). They develop skills for interdisciplinary, ecumenical and in-
terreligious dialog. In the ϐield of ethics, students gain knowledge of applied 
ethics (bioethics, business ethics, sexual ethics, political ethics, legal eth-
ics, etc.) or they study an exemplary ethical concept.«5

In a superϐicial integration, ecological ethics would be included as part of 
a series of ethical topics. However, as I explained earlier, eco-theology con-
cerns all topoi of dogmatics. The doctrine of God, the doctrine of creation, 
pneumatology, and eschatology must be reformulated to address the con-
cerns of eco-theology. Therefore, eco-theology needs to be incorporated as 
a cross-cutting perspective recognized by all courses in all subdisciplines 
of theology.

5 Own translation of: Fachbereich Evangelische Theologie, Modulhandbuch Evangelische Theologie. 1. 
Theologische Prüfung (Pfarramt), Hamburg 2020, 72f.
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2.  Greening Theological Education 
 by Greening Theology?
The second approach, greening theological education by greening theol-
ogy, seems to me even more important. As I just described, the freedom 
of teaching and the coupling of teaching and research are central to uni-
versity culture. This provides a starting point for eco-theology. By inspir-
ing and educating theologians in eco-theology and promoting research 
on the ecological dimensions of religion, we contribute to the greening 
of theology from within. The greening of theology will then naturally be 
reϐlected in the greening of theological education. The greening of theo-
logical education must therefore come from the center: from the greening 
of theology.

A notable characteristic of European theology is that its subdisciplines 
are, to a large extent, decoupled from one another in both research and 
teaching. The main subdisciplines are biblical studies, historical studies, 
systematic theology, practical theology, and intercultural theology. These 
subdisciplines have developed their own discourses and methods. In the 
worst-case scenario, even a paradigm shift in one subdiscipline may go 
unnoticed in another. With regard to the greening of theology, this means 
that each subdiscipline must be addressed individually. The greening of 
one subdiscipline does not necessarily lead to the greening of the others. 
Ideally, there would be a networked approach to greening and cooperation 
between the subdisciplines on the ecological question. I see potential for 
such an approach that encompasses all subdisciplines. Each is affected by 
the ecological challenge in its own way and has already responded accord-
ingly. Eco-theology is theological cosmology. Cosmology is a fundamental 
theme in all theological disciplines. Thus, collaboration around eco-theol-
ogy could provide new impetus for the unity of theology as a comprehen-
sive academic endeavor.

3. The Case of Practical Theology: 
 Is There a Green Turn Emerging?
In 2020, Pamela McCarroll, a practical theologian in Toronto, criticized the 
ϐield of practical theology for its blind spot regarding the ecological ques-
tion. In the International Journal of Practical Theology, she argued that due 
to the discipline’s silence, practical theology is complicit in perpetuating 
the ecological crisis. The anthropocentrism of practical theology, evident 
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in its research questions, design, theory, and telos, runs counter to the con-
cerns of eco-theology.6

In the wake of this article, I see a green turn emerging in practical theol-
ogy. Ecological issues have moved from the periphery to the center of dis-
course on a regular basis.7 The 2022 conference of the International Acad-
emy of Practical Theology in South Korea reϐlected this shift. The main 
theme of this major conference was the age of the Anthropocene. Schol-
ars from around the world discussed the ecological question as a practical 
theological matter. How can the anthropocentrism of practical theology be 
overcome? What sources of religious knowledge can be drawn upon? What 
implications does the ecological crisis have for preaching, pastoral care, 
and church leadership?8 The following year, the Institute of Practical The-
ology at the University of Hamburg organized a major conference in coop-
eration with De La Salle University in the Philippines, a region strongly 
affected by climate change. At this conference, scholars from many dif-
ferent countries delivered more than 20 lectures on the climate crisis as a 
challenge for practical theology and religious studies.9

4.  A Teaching Example from a Homiletics Seminar
The greening also affects the teaching of practical theology, as I will illus-
trate with an example from my last homiletics seminar. We read a book 
by Leah Schade, an American practical theologian, on ecological preach-
ing in light of the climate crisis.10 Schade runs a project titled »Compel-
ling Preaching for a Climate-Changed World« that provides ecological edu-
cation to pastors in the Bible Belt .11 She addresses the climate crisis as a 
homiletic challenge. Theologically, she argues that preaching should foster 
a renewed appreciation for creation, a relational connection between all 

6 Cf. Pamela McCarroll, Listening for the Cries of the Earth. Practical Theology in the Anthropocene, in: 
International Journal of Practical Theology 24 (2020), 29-46.

7 It must be acknowledged that within practical theology, religious education for sustainable development 
has been working intensively on ecological issues for many years: cf. Claudia Gärtner, Climate Crisis, 
Corona and Christianity. Religious Education for Sustainable Development in a Wounded World, in: Jan 
Niklas Collet / Judith Gruber / Wietske de Jong-Kumru / Christian Kern / Sebastian Pittl / Stefan Silber / 
Christian Tauchner (ed.), Doing Climate Justice. Theological Explorations 2022, 141-157.

8  Cf. Hyun-Sook Kim / I. Sil Yoon / Yunsoo Joo / Mai-Anh Le Tran (ed.), Practical Wisdom in the Living Web of 
the Anthropocene. International Academy of Practical Theology Conference Series Volume 4, Tübingen 
2025, https://iapt-cs.org/ojs/index.php/iaptcs/index. Cf. also: Pamela McCarroll / HyeRan Kim-Cragg 
(ed.), Practical Theology Amid Environmental Crises 2023, https://doi.org/10.3390/books978-3-0365-
5794-6.

9 Cf. Peracullo, Roleder, Jesske, Global Religion and the Climate Crisis.
10 Cf. Leah Schade, Creation-Crisis Preaching. Ecology, Theology, and the Pulpit, Saint Louis 2015.
11 Cf. https://thebtscenter.org/ecopreacher-initiave/ [last accessed 16/09/2025].
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forms of life, and an emotive identiϐication with the world around us. Rhe-
torically, Schade grounds her homiletics in the patterns of activist speech. 
To explore this form of public discourse, we analyzed the rhetorical pat-
terns in a speech given by Luisa Neubauer12, a prominent climate activist 
in Germany known for her involvement with Fridays for Future. We asked 
ourselves what we could learn from her for ecological preaching.

Activist speech follows characteristic rhetorical patterns known as the 
rhetoric of change. These patterns typically emphasize three elements: ur-
gency, agency, and possibility.13

 Urgency: Rhetoric of change stresses the need for immediate trans-
formation.

 Agency: Rhetoric of change politicizes the audience and highlights 
their capacity to act.

 Possibility: Rhetoric of change envisions the possibility of transfor-
mation, including better politics, greater justice, and a more hu-
mane social life. It also emphasizes the feasibility of committing 
to change.

These three elements feature prominently in Neubauer’s speech. In the 
seminar, we discussed the suitability of such activist speech patterns for 
preaching. We found that encouraging activist preaching on concrete en-
vironmental issues can be one dimension of ecological preaching. At the 
same time, preaching on theological fundamentals is equally important. 
Ecological preaching centers on the theological concept of the fundamental 
interconnectedness of all creation. It seeks to demonstrate the overarching 
relationality of all life from the pulpit. My experience is that many students 
in Germany are interested in ecological issues and ecological theology.

5.  Sustainability at the University: A Natural Ally 
 for Eco-Theology?
Moving beyond an intra-theological perspective, I would like to highlight 
a recent trend at German and international universities—a newfound in-
terest in sustainability. This interest is guided by the United Nations’ sev-

12 Cf. https://www.youtube.com/watch?v=X0L0auplMo4, 0:20 to 2:35 [last accessed 16/09/2025].
13 Cf. Schade, Creation-Crisis Preaching, 45.
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enteen Sustainable Development Goals.14 Here, sustainable development is 
understood as the interrelationship between social, economic, and envi-
ronmental development. It requires functioning political institutions and 
beneϐits the well-being of individuals and communities. Environmental 
sustainability is a central element of multidimensional sustainability.

The new interest in sustainability at Western universities brings together 
several concerns. It emphasizes the relevance of universities as public 
institutions. In this way, universities demonstrate to society that they 
are addressing key issues of our time and making signiϐicant contribu-
tions to sustainability through research and teaching. Since German uni-
versities are publicly funded, the public asks how this money is being 
used. Sustainability provides one answer, becoming part of the legitimi-
zation strategy of public universities. As with other aspects of academia, 
sustainability has also become competitive. The QS Sustainability Univer-
sity Rankings regularly evaluate universities based on their sustainability 
efforts in categories such as research strength, international cooperation, 
social commitment, and resource use.15 Many universities worldwide are 
ranked according to these criteria. Thus, sustainability not only serves 
to legitimize universities but also raises their proϐile in competition with 
one another.

At the University of Hamburg, students can earn an interdisciplinary sus-
tainability certiϐicate in addition to their major by taking extra courses in 
sustainability.16 In this way, the university’s teaching already reϐlects its 
sustainability strategy. This brings us close to our area of interest: the cur-
ricula of eco-theologies. The Protestant Theology department in Hamburg 
has also published a sustainability proϐile.17 In it, we explain how we un-
derstand sustainability from a theological perspective and how theologi-
cal disciplines contribute to sustainability challenges. Theology provides 
guidance for sustainable development and reϐlects on relevant ethical is-
sues. Religious communities are committed to sustainable development. At 
the same time, however, we must critically reϐlect on the ambivalences of 
religion in relation to sustainability. Religion can both contribute to and 
hinder sustainability.

14 Cf. https://sdgs.un.org/goals [last accessed 16/09/2025].
15 Cf. https://www.topuniversities.com/sustainability-rankings [last accessed 16/09/2025].
16 Cf. https://www.hcl.uni-hamburg.de/crossdisciplinary-learning/nachhaltigkeit.html [last accessed 

16/09/2025].
17 Cf. https://www.theologie.uni-hamburg.de/fachbereich/nachhaltigkeit.html [last accessed 16/09/2025].
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Overall, I see the new concern for sustainability as an opportunity for 
eco-theology to contribute to a broader process at universities around 
the world. For a successful cooperation, eco-theology needs to demon-
strate its connection to other dimensions of sustainable development, such 
as socio-cultural justice, diversity, and gender. To participate in the ex-
tra-theological discourse on sustainability, eco-theology must engage with 
extra-theological concepts and terms. It can position itself as part of the en-
vironmental humanities, an increasingly established area of study within 
academia that addresses the cultural dimension of sustainability.

6.  Conclusion
In the interest of curriculum reform, I ϐirst discussed the possibility of for-
mally incorporating eco-theology into the theology curricula of public uni-
versities in Germany. The discussion revealed the ambivalence of such an 
approach. On the one hand, questions remain as to how far formal anchor-
ing can be implemented and whether it will lead to real changes in teach-
ing practice. On the other hand, the upcoming revision of theological edu-
cation in Germany in the next few years presents an opportunity. I then 
argued that the greening of theology through agenda-setting, research, 
and discourse by committed theologians will lead to a greening of theolog-
ical education from within. I identiϐied recent advances in the greening of 
practical theology. However, the greening of theology must encompass all 
theological disciplines, ideally in cooperation. One way to foster such coop-
eration is to establish eco-theology as theological cosmology. An example 
of teaching ecological homiletics illustrates the greening of teaching in the 
ϐield of practical theology in Germany. Finally, the new, university-wide 
concern for sustainability could become an ally of eco-theology and create 
opportunities for interdisciplinary cooperation.
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The Ecumenical Decade of Climate 
Justice Action as a Framework for 
“Making Peace with the Earth”

�ã«�Ä� Ö�Ù�½ã�

“16 Then justice will dwell in the wilderness

     and righteousness abide in the fruitful fi eld.
17 The eff ect of righteousness will be peace,

     and the result of righteousness, quietness  

 and trust forever.” (Isaiah 32:16-17 NRSV)

Introduction
The climate emergency is not only an environmental problem. It is increas-
ingly understood as one of the deϐining justice and peace challenges of our 
era. According to the latest scientiϐic ϐindings, human activities – that is: 
the burning of fossil fuels for energy, transportation and agro-industrial 
production and thus the emission of greenhouse gases into the atmosphere 
– have already caused the planet Earth to warm by more than 1.4°C above 
pre-industrial levels.1  As a result, we are witnessing the occurrence of 
more and more frequent and brutal storms, droughts, ϐloods, and wildϐires, 
as well as rising sea levels. All over the globe, from the Americas to Oceania, 
these impacts are already destroying lives, livelihoods, and ecosystems.

That climate change is a matter of justice is something that the ecumenical 
movement and churches have been underlining for nearly three decades. 
It bears repeating that the burden of climate change falls most heavily on 
communities and groups who have contributed least to causing it. In par-
ticular, communities in the Global South, Indigenous Peoples, women, peo-
ple living in poverty, and other marginalised groups face disproportionate 
exposure to climate hazards while possessing limited resources to adapt to 
a warming climate. At the same time, climate disruption is accelerating bio-
diversity loss as well as degrading forests, rivers, soils, and oceans, thereby 
undermining the ecological systems upon which all life depends.

On the other hand, only relatively recently has the connection between cli-
mate change and peace become visible: the former is now recognised as 

1 World Meteorological Organisation (2026), State of the Global Climate 2025, WMO: Geneva, https://library.
wmo.int/records/item/69807-state-of-the-global-climate-2025. 
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an important driver of insecurity and conϐlict. As water, food, and land 
become scarcer, existing inequalities and political tensions are intensiϐied. 
Climate-related displacement, competition over natural resources, and 
economic instability contribute to social unrest and raise the risk of vio-
lent conϐlict, particularly in already fragile contexts. Meanwhile, war itself 
destroys ecosystems, adds signiϐicantly to greenhouse gas emissions, and 
diverts resources away from urgent climate adaptation and from poverty 
eradication. In short, ecological destruction and violent conϐlict are not 
separate crises. In a time of climate change, they have become mutually 
reinforcing realities.

The interconnectedness between climate change and conϐlict necessitates 
holistic and cohesive responses. Climate action cannot be carried out sep-
arately from the pursuit of justice and peace. At the same time, peace can-
not be constructed while ecological systems continue to deteriorate and 
even collapse. This insight is not new. It builds on the ecumenical concept 
of Justice, Peace and Integrity of Creation (JPIC) and lies at the heart of the 
World Council of Churches’ (WCC) Ecumenical Decade of Climate Justice 
Action that runs from 2025 to 2034.

This article discusses the intersection of ecology and war and explores 
how the Ecumenical Decade of Climate Justice Action can offer a frame-
work for ecological peacebuilding. It proposes that – through theological 
renewal, holistic analysis, ecumenical and community formation, collec-
tive mobilisation, prophetic advocacy, and investment in locally-led eco-
logical restoration – the Decade offers churches and communities concrete 
routes to addressing the root causes of climate change, ecological destruc-
tion, and violent conϐlict.

A Global Ecumenical Response 
to an Interconnected Crisis
The Ecumenical Decade of Climate Justice Action emerged from nearly ϐifty 
years of churches’ engagement in the vocation of “care for creation” which 
led to a growing recognition that the climate emergency is much more than 
an environmental problem. It is also an economic, political, social, and 
moral problem, demanding nothing less than deep-seated transformation.

At the 11th Assembly of the World Council of Churches held in Karlsruhe in 
August 2022, young delegates staged a protest and challenged churches to 
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act with greater seriousness and urgency to tackle the climate crisis. The 
Assembly took notice and responded by adopting the statement, “The Liv-
ing Planet: Seeking Just and Sustainable Global Communities,” declaring 
that “we are running out of time for this metanoia” and calling for “an Ecu-
menical Decade of repentance and action for a just and ϐlourishing planet.”2 
This call was formally realised in June 2025 in Johannesburg with the launch 
of the Ecumenical Decade of Climate Justice Action (2025–2034) with the 
sub-heading, “Moving Together in Ecological Metanoia for Transformation.” 

The Decade invites churches and ecumenical partners into a shared jour-
ney of repentance, ecological conversion, advocacy, and practical action for 
climate justice:

“As we enter Decade, we are not overwhelmed by the scale of the crisis; instead, we 
are inspired by the hope of the resurrection – the hope that in Christ, all things are 
being made new (Revelation 21:5). This hope drives us to act with urgency, know-
ing that every prayer, every act of solidarity, contributes to the healing of the Earth. 

We invite you to join this prophetic uprising – this sacred pilgrimage of climate 
justice. We invite you to bring your dreams, your voice, and your actions to bear on 
this groaning world. We invite you to repent, to advocate, and to be transformed, 
so that together we can build the Kindom of God on Earth, where justice ϐlows like 
a river and peace like an ever-ϐlowing stream.”3 

While the Decade is mainly conceived as a concerted and timely ecumen-
ical response to the climate emergency, it addresses another critical chal-
lenge confronting humanity today:  the intersection of climate and ecologi-
cal devastation on the one hand and war on the other hand.

Climate Change and the Crisis of Peace
As of this writing, the world is experiencing the highest number of armed 
conϐlicts since the Second World War with more than 60 active conϐlicts 
in 36 countries.4 5 Arguably, these conϐlicts cannot be understood inde-

2 WCC (2022), “The Living Planet: Seeking Just and Sustainable Global Communities,” https://www.
oikoumene.org/news/living-planet-statement-from-wcc-11th-assembly-seeks-a-just-and-sustainab-
le-global-community.

3 WCC (2025), “Ecumenical Decade of Climate Justice Action – Moving Together in Ecological Metanoia for 
Transformation,” https://www.oikoumene.org/sites/default/files/2025-11/Ecumenical%20Decade%20
Of%20Climate%20Justice%20Action%20Web.pdf. 

4  Davies, Shawn et al (2026), Organized violence 1989–2025, and violent political protests, Journal of Peace 
Research, Volume 63, Issue 4, https://doi.org/10.1093/jopres/xjag046. 

5  Rustad, Siri Aas (2025) Conflict Trends: A Global Overview, 1946–2024. PRIO Paper. Oslo: PRIO.
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pendently from the ecological crisis. According to the United Nations (UN), 
an institution formed to promote peace and prevent global conϐlict, cli-
mate change increasingly acts as a “threat multiplier,” intensifying existing 
socio-economic vulnerabilities while producing new sources of instability.6

The connection between climate change and conϐlict is often indirect. 
Extreme weather, prolonged drought, and rising sea levels are increasingly 
making some parts of the world difϐicult to inhabit. As a consequence, live-
lihoods are disrupted, displacement grows, and competition escalates over 
critical resources such as land, water, and food. The UN points out that, 
presently, 13 out of the 15 countries most vulnerable to climate change are 
struggling with conϐlicts and wars as environmental stress deepens exist-
ing grievances and provokes violence.7 In particular, conϐlicts in the Sahel 
region of Africa, which spans countries from Burkina Faso to Sudan, have 
been linked to climate disruption worsening desertiϐication and “intensi-
fying an already violent political economy.”8

The relationship between climate warming and conϐlict can also be more 
straightforward and can work in the opposite direction. Armed conϐlicts 
directly contribute to greenhouse gas emissions through the burning of 
fossil fuels for ϐighter jets, drones, and military ϐleets as well as the detona-
tion of bombs and munitions. For instance, it is estimated that 15 months 
of the Israel-Gaza war produced 33.2 million tons of carbon emissions – 
equivalent to the total emissions of a county like Jordan in 2024.9 Overall, 
militaries are among the world’s largest institutional emitters of green-
house gases, accounting for an estimated 5.5% of global emissions. 10  Yet 
military emissions remain inadequately reported and largely excluded 
from international climate agreements. Armed conϐlicts also destroy eco-
systems, contaminate both land and water, force communities to relocate, 
and undermine food security. In addition, expanding military expenditure 
tend to consume resources urgently needed for ecological restoration and 
climate adaptation.

6  UN (2026), “Five ways the climate crisis impacts human security,” https://www.un.org/en/climatech-
ange/science/climate-issues/human-security. 

7  UN (2026), “Climate, peace and security: what we need to know,”  https://www.un.org/en/peaceand 
security/climate-peace-and-security-what-we-need-know. 

8  Tricontinental: Institute for Social Research (2026), Class Struggle and Climate CataƖ rophe in the Sahel, 
https://thetricontinental.org/wp-content/uploads/2026/04/20260330_D99_EN_Web.pdf. 

9  Neimark, Benjamin et al (2026), Israel-Gaza conflict carbon emissions exceeded 30 million tons, One 
Earth 9,  https://www.sciencedirect.com/science/article/pii/S2590332226000497. 

10  Abolfathie, Soroush and Ellie Kinney (2025), “The War On Climate – Closing the Military’s Emissions 
Gap,” https://cwrrr.org/opinions/the-war-on-climate-closing-the-militarys-emissions-gap/. 
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The overall result is a destructive cycle in which environmental degrada-
tion fuels conϐlict while conϐlict accelerates climate change and ecolog-
ical collapse. This is a dynamic that some scholars and theologians have 
aptly described as a “war on climate” or more broadly, a “war against the 
Earth.”1112 13 

Responding to this alarming convergence, the WCC Executive Commit-
tee statement, “Renewing Commitment to Integrity of Creation in a Time of 
Accelerating Environmental Crisis,” released in June 2026 emphasised that:

“Ecocide and genocide are increasingly interconnected realities that summon 
nations to strengthened, value-based multilateralism, and churches to renewed 
moral clarity, prophetic courage, and transformative action…

The growing convergence of ecological destruction and conϐlicts reveals the deep 
interconnectedness between peace, justice, and the integrity of creation. Wars 
devastate ecosystems, pollute water and soil, destroy livelihoods, displace commu-
nities, and deepen climate vulnerability. Wars leave scars not only on human bod-
ies and societies but also on lands, forests, rivers, and future generations.

Competition over land, water, minerals, and oil increasingly fuels violence, geopo-
litical tensions, and militarization. Continued dependence on fossil fuels contrib-
utes not only to climate breakdown but also to conϐlict, economic exploitation, and 
global instability. Resources urgently needed for climate adaptation, biodiversity 
protection, and land restoration are instead diverted toward weapons and war-
fare.

Indigenous lands are frequently sites of extraction, dispossession, and violence. 
Yet Indigenous Peoples continue to defend ecosystems, sustain biodiversity, and 
preserve spiritual and cultural relationships with creation.”14

11 Ibid.
12 Neimark, Benjamin et al (2026), Israel-Gaza conflict carbon emissions exceeded 30 million tons, One 

Earth 9,  https://www.sciencedirect.com/science/article/pii/S2590332226000497.
13 WCC et al (2026), Season of Creation 2005 Celebration Guide, https://drive.google.com/file/d/10Oorr0z_

GrFfYaqVpQ1nS_knnTe9nzrv/view.
14 WCC (2026), “Renewing Commitment to Integrity of Creation in a Time of Accelerating Environmental Crisis,” 

https://www.oikoumene.org/resources/documents/wcc-executive-committee-statement-on-rene-
wing-commitment-to-the-integrity-of-creation-in-a-time-of-accelerating-environmental-crisis. 
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The Ecumenical Decade 
as a Framework for Ecological Peacebuilding
Against this backdrop, the Ecumenical Decade of Climate Justice Action, in 
holding justice, peace and integrity of creation together as God’s vision for 
the world, presents much more than an environmental programme. Its six 
pathways constitute a holistic and practical framework for “making peace 
with the Earth.” These six pathways are:

1.  Transforming theology and worship;
2.   Developing holistic and intersectional analyses;
3.  Equipping faith communities;
4.  Mobilising collective action;
5.  Exercising prophetic advocacy; and
6.  Investing in community-rooted ecological solutions.

By promoting climate justice, the pathways help to curb the ecological and 
socio-economic drivers of conϐlict. At the same time, they help to bolster 
the foundations of what scholars and practitioners call “positive peace:” 
just relationships, integrated and resilient communities, ecological sus-
tainability, and shared responsibility for the common good.15

Pathway 1: Transforming theology and worship by holding together justice, 
peace and integrity of creation, 
Theological reϐlection, preaching and prayer are central to what churches 
and faith-based organisations do, shaping the social moral discourse – that 
is: concepts of right and wrong as well as concepts of fairness – when it 
comes to public policies and issues. They also help discern the “signs of the 
times,” connecting climate change, ecological destruction and extractivism 
with socio-economic injustice, militarisation and conϐlict. They challenge 
mainstream narratives that separate ecological questions from questions 
of justice and peace and instead offer authentic visions of life-in-intercon-
nectedness. 

For nearly half a century, the global ecumenical movement has articu-
lated the framework of JPIC, serving as a holistic understanding of peace 
as right relationships: with God, with one another as sisters and broth-
ers in human community, and with the Earth herself. This vision has been 

15  Ensor, Marisa (2019), “When climate change meets positive peace,” https://climate-diplomacy.org/
magazine/conflict/when-climate-change-meets-positive-peace. 
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shaped through key ecumenical milestones, including the WCC Assembly 
held in Vancouver in 1983, the World Convocation on JPIC that took place 
in Seoul in 1990, the previous Ecumenical Decade to Overcome Violence 
(2001-2010) and the International Ecumenical Peace Convocation con-
vened in Kingston in 2011. The “Ecumenical Call to Just Peace” that came 
out of the Decade to Overcome Violence underscores that:

“God made all things good and has entrusted humankind with the responsibil-
ity to care for creation (Genesis 2:4b-9). The exploitation of the natural world and 
the misuse of its ϐinite resources disclose a pattern of violence that often bene-
ϐits some people at the expense of many. We know that all creation groans to be 
set free, not least from the abusive actions of humans (Romans 8:22). As people 
of faith, we acknowledge our guilt for the damage we have done to creation and 
all living things, through action and our inaction. The vision of Just Peace is much 
more than the restoration of right relationships in community; it also compels 
human beings to care for the Earth as our home. We must trust in God’s promise 
and strive for an equitable and just sharing of the Earth’s resources.”16

From this legacy of theological discussion and discernment, a key lesson 
can be distilled: there can be no genuine and lasting peace among people 
without peace with the Earth.17 Peace, in this theological perspective, is 
not just the absence of violence. Rather, it is the presence of justice, the 
healing of relationships, and the ϐlourishing of all creation. 

This lesson was echoed in the celebration of Season of Creation in 2025 
which focused on the theme of “Peace with Creation.” Season of Creation 
2025 prays:

“We acknowledge that our greed and destructive impulses 
have fractured our relationships with you, with others, and with the Earth.
Fertile ϐields have become barren,
forests lie desolate,
oceans and rivers are polluted.
Thriving communities have become places of suffering,
and the earth cries out…

16 WCC (2011), “An Ecumenical Call to Just Peace,” https://www.oikoumene.org/sites/default/files/2022-
06/ECJustPeace_English.pdf. 

17 Chunakara, Mathews George, ed. (2013), Building Peace on Earth, https://www.oikoumene.org/sites/
default/files/Document/IEPCreport_EN.pdf 
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Prince of Peace,
through your wounds, teach us to stand in solidarity
with the woundedness of others,
of creation, and of the world.
Through your resurrection,
make us people of hope—
with a vision of swords turned into ploughshares
and tears transformed into joy.”18

More recently, reϐlecting theologically on the current polycrisis marked 
by runaway climate change, widening inequality and increasing wars, the 
WCC Executive Committee statement issued in June 2026 considers that:

“Ecological destruction and violence against communities emerge from the same 
spiritual and moral crises rooted in greed, domination, exploitation, and the loss of 
reverence for the sacredness of life. Restoration therefore must go beyond techni-
cal solutions. It must include restoring right relationships: between people and the 
Earth, between nations and communities, and between present and future gener-
ations.

The ministry of reconciliation entrusted to the churches compels us to confront 
systems that perpetuate ecological destruction, injustice, and violence. It also calls 
us to nurture cultures and economies in the sustenance of life.”19

Pathways 2 and 3: Holistic analysis and equipping faith 
communities on the climate-peace nexus
Building on the JPIC framework, faith-based organisations and churches 
are developing holistic analyses that link ecological justice, peace and 
human rights as well as conducting trainings for faith communities to bet-
ter understand these connections.

DanChurchAid, Norwegian ChurchAid and ACT Alliance commissioned a 
study, focusing on Mali and Somalia, to learn more about the links between 
climate change and conϐlicts as well as to explore how climate adapta-

18  WCC et al (2026), Season of CreaƟ on 2005 CelebraƟ on Guide, https://drive.google.com/file/d/10Oorr0z_
GrFfYaqVpQ1nS_knnTe9nzrv/view.

19  WCC (2026), “Renewing Commitment to Integrity of CreaƟ on in a Time of AcceleraƟ ng Environmental Crisis,” 
https://www.oikoumene.org/resources/documents/wcc-executive-committee-statement-on-rene-
wing-commitment-to-the-integrity-of-creation-in-a-time-of-accelerating-environmental-crisis.
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tion can contribute to peace building.20 The study conϐirmed that climate 
change drives violence where governance is weak governance, resources 
are limited, and legitimate and peaceful decision-making mechanisms are 
lacking. It concluded that adaptative measures could have the potential to 
further peace and reconciliation under certain conditions including: wide-
spread awareness of these measures, local ownership, participation by all 
stakeholders and a fair distribution of resources.

In Cameroon, a seminar in 2025 brought bishops and pastors of the Evan-
gelical Lutheran Church in Cameroon (ELCC) together in Banyo to discuss 
the impacts of climate change on all forms of life and its implications for 
peace.21  Climate change in Cameroon has manifested through droughts, 
ϐloods, erratic rainfall, rising temperatures, and growing hunger, especially 
in communities that depend on agriculture for their livelihood. Through 
the seminar, church leaders realised that these environmental issues also 
lead to poverty, displacement, socio-economic inequalities, and competi-
tion for resources, which in turn can create conϐlict and social unrest. Dur-
ing the 2025 National Pastor Retreat, ELCC church leaders reϐlected on the 
connection between climate justice and peacebuilding in the context of 
Cameroon’s presidential elections, emphasising churches’ responsibility to 
promote non-violence among youth people during the election. The retreat 
encouraged the congregation to participate in the annual celebration of 
Season of Creation not only through prayer but also through action: envi-
ronmental education, reforestation, and the restoration of degraded land. 

Pathways 4 and 5: Mobilisation and prophetic witness 
for climate and ecological justice and peace
Churches play an important role in lifting up the voices of marginalised 
groups and affected communities as well as bringing local, lived experi-
ences into decision- and policy-making arenas such as international and 
national climate negotiations, economic conferences, and peace processes. 
Rooted in values, faith-based organisations seek equity, accountability and 
long-term responsibility from governments, international institutions, and 
corporations. In doing so, churches insert moral and ethical urgency into 

20  DanChurchAid, Norwegian Church Aid and ACT Alliance (2020), Winning the Peace: Peacebuilding and 
Climate Change in Mali and Somalia, https://actalliance.org/wp-content/uploads/2020/06/PeaceAnd-
Climate_Report_FINAL-2020.pdf. 

21 Lutheran World Federation (2025), “Cameroon: Church leaders reflect on climate justice and peace,” 
https://lutheranworld.org/news/cameroon-church-leaders-reflect-climate-justice-and-peace. 
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discussions that are all too often dominated by geopolitical, ϐinancial and 
corporate interests. Such advocacy takes place at global and national lev-
els.

Globally, the WCC has consistently engaged in the annual and bi-annual UN 
environmental conferences. Addressing the 2026 UN Convention to Com-
bat Desertiϐication, UN Convention on Biological Diversity, and UN Frame-
work Convention on Climate Change, the WCC has made the following calls 
to governments based on a nexus approach to ecology and peace:

 ∙ Promote holistic and integrated approaches to addressing climate 
change, biodiversity loss, land degradation, and conϐlict. 

 ∙ Cancel unjust debt burdens, reduce military spending, and redirect 
resources toward climate justice, ecological restoration, peacebuilding, 
and sustainable livelihoods. 

 ∙ Enact and strengthen legal frameworks recognising and preventing eco-
cide and environmental destruction.22

At the national level, faith communities in Colombia have contributed 
to advancing the concept of “peace with nature” as part of the national 
peacebuilding process in the country.23 Based on this theme, they actively 
engaged in the 2023 Conference of the Parties of the UN Convention on Bio-
diversity held in Cali in 2024. Additionally, initiatives such as the Inter-
faith Rainforest Initiative (IRI) have mobilised religious actors including 
WCC member churches in Colombia to protect forests as sacred spaces and 
sources of life.24  The IRI and related efforts combine community and Indig-
enous leadership, policy engagement, and ecological restoration. They 
intentionally link care and protection of ecosystems with social healing, 
contributing both to a reversal in the trend of deforestation and to setting 
the foundations for long-term peace in the country.

22 WCC (2026), “Renewing Commitment to Integrity of Creation in a Time of Accelerating Environmental 
Crisis,” https://www.oikoumene.org/resources/documents/wcc-executive-committee-statement-on-
renewing-commitment-to-the-integrity-of-creation-in-a-time-of-accelerating-environmental-crisis.

23 WCC (2024), “Colombian peace and biodiversity: how are they related?,”  https://www.oikoumene.org/
news/colombian-peace-and-biodiversity-how-are-they-related. 

24 IRI (2024), “IRI-Colombia, present at the Forests and Climate Change Commission of the Congress,” 
https://www.interfaithrainforest.org/2024/06/05/iri-colombia-present-at-the-forests-and-climate-
change-commission-of-the-congress/. 
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Pathway 6: Investing in community-rooted initiatives 
that restore ecosystems and promote reconciliation
Embedded in local communities and often owning signiϐicant swathes of 
land, churches are not only advocates, they are also practitioners of ecolog-
ical restoration. There are numerous examples of churches working with 
local communities in restoring degraded ecosystems, protecting forests, 
promoting sustainable agriculture, and transitioning to renewable energy. 
Typically, these initiatives also support livelihoods that are ecologically sus-
tainable and socially just. In other words, they do more than tackle environ-
mental challenges; they also create opportunities for cooperation, rebuild-
ing trust, and strengthening community resilience. Two examples stand out.

The ϐirst example comes from in the Sahel region where faith-based organ-
isations and churches – particularly WCC-member churches in Kenya and 
Ethiopia – have promoted Farmer Managed Natural Regeneration (FMNR). A 
simple, scalable and low-cost approach that enables communities to restore 
degraded land by nurturing natural tree growth, the results of FMNR 
have been impressive: improved soil fertility, increased food security, and 
greater resilience to climate shocks.25 The social impacts are equally impor-
tant. As FMNR requires cooperation among farmers, herders, and local lead-
ers, community trust and governance are strengthened. Further, improve-
ments in livelihoods have led to a decrease in resource-based conϐlicts. In 
this sense, restoring the land also restores human dignity and peace.

The second example is a project in Bocaranga in the Central African 
Republic implemented by DanChurchAid in a partnership with Fondation 
Vegas Jeunes pour le Développement that aims to cultivate peace through 
agro-pastoral cooperation. It not only promotes dialogue between farm-
ers, herders, community leaders and authorities, it intentionally applies 
climate-adaptive agricultural solutions to reduce tensions between farm-
ers and herders.26

These initiatives demonstrate in concrete terms that care for creation can 
be a pathway to reconciliation and peace.

25 Rinaudo, Tony et al (2025), “Regreening the Global Safety Net: Accelerating FMNR through Faith-driven 
Movement-building,” Geneva Policy Outlook,  https://www.genevapolicyoutlook.ch/regreening-the-glo-
bal-safety-net-accelerating-fmnr-through-faith-driven-movement-building/. 

26 DanChurchAid (2026), “Cultivating peace through agro-pastoral cooperation" https://www.dan-
churchaid.org/cultivating-peace-through-agro-pastoral-cooperation. 
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Conclusion
Grounded in the concept of JPIC and launched in 2025, the Ecumenical 
Decade of Climate Justice Action promotes more than ecological restora-
tion, it serves as a ten-year agenda for “making for making peace with the 
Earth.” Moving from theological reϐlection and renewal to practical action 
and structural transformation, the six pathways of the Ecumenical Decade 
are not separate streams but rather complement and support one another. 
Together they help to reimagine the very foundations of peace itself: as 
something that is inseparably intertwined with justice, and as something 
that is intimately connected with the well-being of the Earth. Together 
they demonstrate how climate justice can become an active practice of 
peacebuilding.  Beyond mitigating both the threats of climate change and 
conϐlict, churches’ and communities’ contributions to the Decade through 
the six pathways can help build and deepen the attitudes, institutions, and 
structures that make for and sustain just, peaceful and ecologically-sus-
tainable societies.
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The Relationship between 
Peace and Justice and the Climate Crisis

fernando enns

For most of you, this relation may seem obvious: Climate change leads to 
more conϐlict, because of shrinking resources due to the immediate effects. 
And violent conϐlicts/wars increase climate change, because of the mas-
sive use of resources as well as the environmental destruction it causes 
(from the manufacture of weapons, through their use, to the devastation 
of entire regions). This is a vicious circle! Or, as we aptly say in German: a 
“Teufelskreis” (devil´s circle)!

I am not an expert in climate studies, nor am I claiming to be an expert in 
peace & justice studies. I am a theologian. And as such, I am approaching all 
these topics, including their interconnectedness, from a theological-ethical 
perspective. I have done this – for the greatest part – in ecumenical spaces. 
So, what I am sharing here are insights that I have gained over the years, in 
conversation with people from other parts of the world, with different cul-
tural backgrounds, different experiences, different spiritual cosmologies. 
Listening to these voices have challenged some of the traditional ways of 
doing theology, in which I had been trained (in Germany and the USA). 

I invite you to look very critically over my shoulder as I am trying to 
re-think and re-visit (peace-) theology & ethics in light of the “climate cri-
sis” – or should we better say: the global, socio-political crisis in its failure 
to address the human made climate change?

1. An Example: Afghanistan
As a theologian, I need to learn from peace & conϐlict studies in order to get 
a deeper understanding of the complex interplays of peace, justice, and cli-
mate change. Here, I will use the example of Afghanistan to brieϐly illus-
trate some of the aspects that we need to take into account. Afghanistan is 
a region, that Germany (together with other western countries) has inter-
vened with military forces, only to abandon it after 20 years of ϐighting, 
basically failing to achieve all goals that served to legitimize the military 
intervention in the ϐirst place.
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In a recent investigation by SIPRI (the Stockholm International Peace 
Research Institute),1 it is stated that “Climate change is rarely the main 
driver of conϐlict, but it can … (a) exacerbate the dynamics of ongoing vio-
lence, amplify existing tensions and disrupt fragile peace processes. (b) 
Violent conϐlict and political instability can also weaken community resil-
ience to the effects of climate change”, adding to that “Teufelskreis”. SIPRI 
suggests four “interrelated pathways to navigate the relationship between 
climate change, peace and security” in more detail: 

Livelihood Impacts
Environmental degradation and drought drives competition over access 
to water and land, “exacerbating inter- and intracommunal socioeconomic 
tensions and weakening social cohesion and resilience…”. In Afghanistan, 
livelihood insecurity “remains highly gendered, with women and girls 
being disproportionately affected”. – So, gender justice is affected directly 
here as well. SIPRI asks for “gender-responsive and conϐlict-sensitive envi-
ronmental peacebuilding approaches”.

Migration and Mobility
“As of 2024, there were 5.5 million IDPs in Afghanistan, of which 1.3 mil-
lion had been displaced by natural disasters”, SIPRI reports. “In the ϐirst 
quarter of 2025, 79 per cent of new displacements were climate-related, 
with water scarcity increasingly reported as a key factor for people’s deci-
sion to leave.”

“The recent inϐlux of returnees from Iran and Pakistan” – also due to the 
refusal of Western states to welcome them as refugees in their own coun-
tries – has further complicated these pressures: “…the returnees face height-
ened climate vulnerability due to lack of information and preparedness, as 
well as exclusion from community-based decision-making and protection 
mechanisms, undermining their resilience.” This is also prone to politiciza-
tion, “with returnees becoming scapegoats for perceived shortages.”

Armed actors and Security
Climate change is intensifying existing disputes over resource sharing. 
The loss of livelihoods in Afghan communities “highly affected by climate 
change has also increased interest in recruitment to the Taliban’s police 
and military forces.” So, climate change combined with political instability 

1 Climate, Peace and Security Fact Sheet. Afghanistan. April 2026. https://www.sipri.org/sites/default/
files/2026-03/sipri-nupi_fact_sheet_afghanistan.pdf
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risk further escalating regional tensions over shared water resources. – On 
the other hand, and this is important, at “the same time, water cooperation 
can serve as an entry point for dialogue. It can further lay the ground for 
inclusive peace by bringing diverse actors together around shared envi-
ronmental objectives”, SIPRI suggests. So, there is also an opposite effect of 
shrinking resources, depending on the communities!

Political and Economic Grievances
In Afghanistan, international sanctions and economic decline “have 
prompted the de facto authorities to turn to mineral resources to gener-
ate revenue, leading to expanded mining activity and increased involve-
ment of external contractors. Unregulated mining and associated environ-
mental degradation have triggered local protests, in some cases resulting 
in violent clashes between miners and local residents.”

In conclusion, Afghanistan is but one example of that “Teufelskreis” men-
tioned in the beginning. – As an ecumenical scholar, my question here is: 
What is the role/responsibility of those who intervened violently here? 
The international community, together with the World Council of Churches 
and other global religious organizations – has discussed the concept of 
“Responsibility to Protect” at length during the 2000er years, in light of 
genocides that occurred in Rwanda, former Yugoslavia, and other plac-
es.2 For some in the West, the military intervention into Afghanistan was 
ethically legitimized by this political concept of a responsibility to protect 
Afghan people from the unjust ruling by “the Tailban”. – A lot can be said 
around this war. Here, I am focussing on some concluding questions:

 ∙ The ecological consequences were never considered nor debated by 
those who intervened, yet these are part of the ongoing conϐlict.

 ∙ The concept of “responsibility to protect” includes the “responsibility to 
rebuild” – which has not been applied by those who intervened. – In how 
far is the “rebuilding” of the ecosystem part of this political responsibil-
ity? 

 ∙ And more generally: Can we discuss “crimes against humanity” (such 
as genocide, torture, enslavement etc.) without considering the “collat-
eral damage” of ecocide on the same level? What are “crimes against the 
environment”? Shouldn´t environmental violence be considered as war 
crime – given the deadly effects we see (like in post-war Afghanistan)?

2 See for example: https://www.oikoumene.org/resources/documents/2-vulnerable-populations-at-
risk-statement-on-the-responsibility-to-protect
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The current Wars in the Middle East
What about theology? Can we expect some ethical guidance in these com-
plexities? Let´s turn to the voice of the churches / religious bodies to see, 
if and how they contribute. Here, I have chosen two very recent repre-
sentative statements from international ecumenical religious bodies, who 
address the current wars in Middle East. 

The Joint Ecumenical Statement on the Widening Confl ict in the Middle East 
by the World Council of Churches, Middle East Council of Churches,
Lutheran World Federation, World Communion of Reformed Churches,
World Methodist Council, Mennonite World Conference, Christian
Conference of Asia, and ACT Alliance, 9 March 20263

It is an urgent call by church communions to stop the war, and to seek peace 
with justice by turning to diplomacy and dialogue. Surprisingly, there is 
hardly any mentioning of the environmental impact of the wars! The only 
paragraph that points to this direction – at least – is the following: 

“…In addition to the immediate consequences of death, destruction and displace-
ment in Iran and the most affected countries, this conϐlict is already now impact-
ing the lives and livelihoods of people, communities and societies in the whole 
region. Along with the rest of society in Iran and the wider region, churches and 
Christian communities face the dangers this war poses for their future…"

The document points to these interrelations: War does not only kill peo-
ple’s lives but also their livelihoods! – There is always an environmental 
impact of war! And any war poses great dangers to the future of communi-
ties! – There is always an intergenerational aspect of war!

But why is the environmental dimension generally neglected? I can only 
assume here, from different perspectives:

 ∙ From the perspective of peace & justice studies: The phenomena of 
violence and injustice are limited to (inter-)personal relations! It is 
stressed, that the effects on “the most vulnerable” must be taken into 
account, yet this does not include the most vulnerable eco-system (This 
could also be a question of “privileged” perspective of authorship of the 
document).

3 https://www.oikoumene.org/sites/default/files/2026-03/2026_03_Widening%20Conflict%20in%20
the%20Middle%20East_FINAL_.pdf
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 ∙ From the perspective of Ecumenical Studies: Local, regional, and plan-
etary eco-interdependencies are not really considered, which indicates 
a quite limited understanding of what “ecumenical” is (actually, “the 
whole inhabited earth”), neglecting the non-human creation!

 ∙ “Environmental Stewardship” is claimed but not further explored in 
these contexts of violent conϐlict, nor included in terms of structural 
injustices. 

To summarize: A ϐirst explanation to these shortfalls points also to an 
underlying anthropocentric worldview, with a dominating perspective 
that separates the human from the rest of creation. And this raises funda-
mental theological & ethical, and ecumenical questions. 

A Statement from the Religions for Peace ExecuƟ ve CommiƩ ee
Religions for Peace calls for Dialogue for Peace and Respect for Interna-
tional Law in the Middle East, 31 March 2026

This second statement includes some more aspects of how the war in Mid-
dle East affects the environment. Does it make a difference when address-
ing the issue from an interreligious perspective? The Statement says: 

“Religious leaders around the world stand in solidarity with all civilians caught 
in the crossϐire in the wake of the escalating violence across the Middle East. We 
emphasise the absolute necessity of prioritising human well-being, respect for inter-
national law, and the preservation of our shared environment and global order…4

…We are witnessing a cycle of violence that threatens not only millions of lives but 
also the stability of the global community and the fragile ecosystems of the region 
and the entire planet…

…We call for an urgent de-escalaƟ on to prevent a regional cataƖ rophe—whiĖ  would 
have irreversible consequences for humanity and the planet…”

Religious leaders call on the world’s leaders to engage constructively—and 
urgently—to achieve these ends:

“…Environmental Stewardship: We call on all parties to recognise that modern 
warfare inϐlicts profound scars on the earth. The destruction of vital infrastruc-
ture and ecosystems constitutes a secondary war against future generations…

4 Here and in the follwoing: Italics by author.  
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…As religious leaders and people of faith, we reafϐirm the sacred value of every 
human life and our profound responsibility to build a world of shared sacred ϐlour-
ishing where every individual can thrive in peace and dignity …

Insights gained here: 

This statement expresses respect for the preservation of “our” shared 
environment! – The preservation of the environment is not a concern of the 
individual nation states, separated along artiϐicial boarders, but a shared 
common task (truly ecumenical!).

Military violence threatens the fragile ecosystems of the region and the 
entire planet! The fragility of ecosystems is recognized, the ecosystems 
cannot defend themselves, and again, those are regional and planetary 
systems (truly ecumenical!).

The statement cries out to prevent a regional catastrophe—which would 
have irreversible consequences for humanity and the planet! The destruc-
tion of (planetary) ecosystems is acknowledged as irreversible, i.e. cease 
ϐires and peace building efforts following a violent conϐlict will not be 
enough to heal the violated environment.

The destruction of ecosystems constitutes a secondary war against future 
generations! The intergenerational dimension of war is taken into account, 
also caused by violence against the ecosystem.

And “environmental stewardship” is reckognized! The responsibility to 
protect the environment, and the responsibility to build a world of “shared 
sacred ϐlourishing” (I assume, the ecological dimension is included here) is 
part of that stewardship!

It is striking, how this interreligious Statement includes so many more 
effects that modern warfare has on the fragility of the planetary ecosys-
tems. It reϐlects a much more wholistic view on globally shared respon-
sibilities over against the Statement by the Christian World Communions. 

3. Some Theological Considerations
It becomes clear, that we are confronted with fundamental theological 
questions as we start to explore the interconnectedness of climate change 
and peace & justice. it is impossible for me to enter all of those in the given 
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time here. Instead, I would like to share some theological insights gained 
during the past years of my involvement in the ecumenical “Pilgrimage of 
Justice and Peace”, initiated by the WCC in 2013 (Assembly in Busan/South 
Korea – and ongoing).

“Pilgrimage” was not only used as a metaphor here, but as a methodologi-
cal tool to visit and learn from communities in all regions of the world. One 
of the key ϐindings was: wherever and whenever we discussed peace and 
justice issues, environmental aspects came to the fore as well. So, in our 
theologies, we cannot by-pass this interrelatedness any longer, because it 
reϐlects the realities of communities around the world. 

To some extent, this is further illustrated in our “Ecumenical Theology 
of Companionship”,5 which we have developed during our pilgrimage, 
together with the local communities, who hosted us so gracefully. Allow 
me to refer to chapter 2 of that document here, on: “Land and Displace-
ment – Belonging to the Earth, to Water and Land”. I am going to read some 
speaking paragraphs:

“All life on earth is threatened by the consequences of structural injustice, extrac-
tive industries, the loss of biodiversity, the scarcity of clean drinking water, and 
the climate emergency.”

“Starting from our approaches to creation (particularly in topics such as steward-
ship of the land and theologies of discovery) to our Christological reϐlections, the 
question of God’s will and desired communion with creation needs to be re-visited. 
As part of this process, it is crucial to recognize how colonialism has disrupted our 
perceptions of land and people of the land, and how our theologies have not only 
echoed but, even more so, enabled and at times even legitimized the colonial pro-
ject—and continue to do so.”

The Sacredness of Land – Learning from Indigenous People ś Spiritualities
“Land is life, land is home, land is sacred! The life of all of humanity is dependent 
on the land. Listen to the voices of those who defend the land, of Indigenous Peo-
ples, people who work on the land, farmers [campesino/as], and women producers 
and hear what land means to them. Hear what they have to say about the impact of 
colonialism and corporate development on people and earth over centuries. In gen-
ocidal wars, the original people of the land have been killed and displaced. Think-

5 WCC, Towards an Ecumenical Theology of Companionship, https://www.oikoumene.org/resources/
publications/towards-an-ecumenical-theology-of-companionship-pjp-series-3
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ing that these are merely terrible stories of the past, many do not see how such 
violence continues today. The rights to land, water, and livelihood of Indigenous 
Peoples and farming communities are still being violated and neglected in many 
places today. They suffer when rich corporate interests take the land, the water 
resources, and the treasures earth has to offer…”.

“Even well-meaning initiatives for renewable energies are experienced by Indige-
nous Peoples as ‘green colonialism’ when they affect the web of life in their lands 
in negative ways. The colonizing economy of racialized capitalism that violates the 
rights of people and often kills the more vulnerable groups must be transformed 
into an economy of life and care for people and the earth. Their traditional wisdom 
and the original instructions of the ancestors tell Indigenous Peoples that human-
kind needs to turn around and build, together, relationships of justice and peace in 
one household of life. Creation-centred spiritualities connect them with the land as 
‘holy ground.’ Uprooting people from the land means death for their way of life and 
culture while losing land means the loss of identity and the sense of being whole. 
Land upholds people, identity, spirituality, and relationships. Life, for humankind, 
is an interdependent relationship of living with and on the land as caretakers who 
are woven together with land, water, air, and sky.”6

A Distorted Vision or Creation
“The story of the beginning of creation in the book of Genesis (2:5-7) provides a 
fundamental understanding of how human beings were made from the land. God 
created Adam and Eve from the earth so that they can be the caretakers of crea-
tion and land and the waters. Giving into the temptation of becoming gods them-
selves led to a displacement of humanity from the land of Eden… Land is also one 
of the promised blessings God gave to Abraham and Sarah and their descendants. 
The Promised Land becomes a communal belonging for the Israelites... Therefore, 
land is not a mere possession, but it is rather a symbol of our very existence, rela-
tionship, identity, and belonging, a blessing, but also the place where the conse-
quences of our actions are identiϐiable.”

6 “Churches that have sanctioned the colonial ‘doctrine of discovery’ with all its deadly consequences 
and have made themselves comfortable within the prevailing cultures of consumerist societies and the 
modernist idolatry of economic growth are called to repent. They (we) must overcome those theologies 
of dominion that separate humankind from creation and embed attitudes that allow for the exploitation 
of land and creation, giving rise to deep moral and spiritual crises today. This requires churches also to 
recognize when they (we) have been beneficiaries of colonialism as some of the largest owners of stolen 
land. Turning around, repenting, and listening to the defenders of the land means that we all have the 
chance to change perspective, overcome the impacts of colonialism and consumerism, restore the web 
of life, and move toward an economy of life as imagined in so many stories of the Bible and the teaching 
and practice of Jesus. The recognition of the right of Indigenous Peoples to their land and the honouring 
of their cultures and beliefs is a first step pointing in the right direction for others to follow.”
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“At the centre of the disruption of the human-land relationship has been a shift in 
the understanding of land. From belonging to the land, land became something 
that needs to be conquered, controlled, possessed; land is not any longer some-
thing that shapes our identity, but it is the human being who “deϐines” land. 

According to Willie Jennings,

“[t]he deepest theological distortion [in the disruption on our understanding of 
land] is that the earth, the ground, spaces and places are being removed as living 
organizers of identity and as facilitators of identity.”

In the colonial project, as [Willie] Jennings argues,

“Europeans enacted racial agency as a theologically articulated way of under-
standing their bodies in relation to new spaces and people.. . [It was done by] an 
inverted, distorted vision of creation that reduced theological anthropology to 
commodiϐied bodies.”

“This distorted vision of creation consisted in assuming that, ϐirst, chaos was 
brought to creation, and second, because of human sin the land and waters became 
associated again with instability that needed to be ‘organized’ or ‘saved.’ Human 
beings—and more speciϐically Europeans—became the ones called to control land 
in order to bring stability to creation by means of proper order, and ownership of 
both, land and people. In this colonial logic, ‘…whiteness replaced the earth [the 
land] as the signiϐier of identities.’ [Jennings]. By converting land into property, 
it became possible to deϐine people in terms of race. Such colonization, and cor-
ruption, led to the exploitation of the land—including the waters—and its people, 
resulting in the displacement of indigenous people, the disconnection of communal 
belonging, and the brutality of slavery. Human trafϐicking and severe poverty are 
the results up to this day, as are expressions of violence (in many forms), inequal-
ity, and discrimination…”

“From a different perspective, there are also people who think they have more 
right to a land because their ancestors have lived there, resulting in the rejec-
tion and discrimination towards those people who migrate to the land. One of 
the latest outcomes of our failure in taking good care of the land is forced migra-
tion due to climate change. Second-generation immigrants face the new phenome-
non of confusion of their identities and the feeling of being displaced even in their 
new homeland. Diaspora communities, mainly religious communities, become the 
spiritual homeland instead. Therefore, religious communities must take up the 
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task of helping with identity issues without fostering inappropriate or dangerous 
nationalism.”

Deep Incarnation
“In the incarnation of God in Christ we recognize an alternative understanding and 
relation to land and the waters. The incarnation signals how God the Creator, cares so 
much for creation, and land, in particular, not in terms of possessing it but commun-
ing with it. The pre-existing Logos that became become lesh ‘…reveals a wider par-
adigm for the intimate, ontological entanglement between divinity and all material-
ity.’ Seeing the incarnation not just as a symbol of ‘human’ but also ‘material’ embod-
iment, which some have labelled as ‘deep incarnation,’ is then a way to recognize that 
God’s intended communion and reconciliation with the world is not limited to human-
kind but rather open to embrace the whole of creation—a notion captured as ‘new 
creation’ in the New Testament. The purpose of God for the world are reconciliation 
and unity of all, of humankind and creation, indeed the entire cosmos (1 Col. 1:19 f.; 
Eph. 1:10) [truly ecumenical! FE]. By recognizing this deepness of the incarnation, 
we humans are reminded of how we are creatures among many other creatures of the 
created web of life, God’s creation. This may lead us to re-consider our views of, rela-
tion to, and actions with land and water.”7

“Rather than alienating us from engaging with the rest of creation in our contexts, 
God’s incarnation and the inauguration of the Kingdom of God signal to us the hori-
zon that calls for our repentance and conversion for our transgressions and vio-
lence to land and water. We are called to actively witness and live according to 
God’s desired communion with creation, and faithfully participate in the restora-
tion of the broken relationships…

Celebrating the gifts, visiting the wounds, and engaging together with vulnerable 
communities in transformative action are concrete expressions of this attempt to 
witness to God’s deep incarnation.”

7 „God’s care for land and the waters can be recognized in the way in which Jesus spoke of the reign of God, 
often describing it through agricultural images and analogies which depict a deep relation between God 
and creation, between people and land. It is argued that this language Jesus used belongs to an agrarian 
culture from which he came and to which he was addressing his message, and therefore it would only 
serve as ‘illustration’ for us. Yet, describing the reign of God in terms of land, Jesus shows God’s desire 
to join creation willingly and joyfully; it shows God’s care for creation and the deepness of God’s desired 
restoration of all forms of broken relations, including our relationship with land and water. This will lead 
to a transformation of our own identities.”
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Concluding Remarks
As said in the beginning, once we look deeper into the interconnectedness 
of climate change and peace & justice (as we have started to do in the case 
of Afghanistan), some traditional ways of doing theology and main-stream 
(i.e. Western) ethical reasoning are put into question. The limitations of 
our traditional ideas on building peace with justice become so obvious, 
once we start to apply our theological-ethical beliefs and convictions con-
cerning the human being to the larger eco-systems that sustain life.

Looking at some ofϐicial statements of the global church, I wonder in how 
far that process has even started. We are invited to take a much more 
wholistic understanding of “oikoumene”, understanding that the “whole 
inhabited world” surely includes non-human inhabitants, and the eco-sys-
tem that keeps us all alive. To grasp this wholistic understanding, an inter-
religious approach seems to help, ϐirst and foremost including the cosmolo-
gies and spiritualities of Indigenous Peoples, who may teach the rest about 
the sacredness of water and land.

Churches and their theologies must repent for their distorted view on crea-
tion, misinterpreting their “environmental stewardship” as a right to dom-
inate, including violence to the eco-systems (and all their species), legiti-
mising the ongoing colonial project.

And, a new interpretation of God´s “deep incarnation” in Christ, God 
becoming part of the created material cosmic eco-system – in order to lib-
erate, heal, and reconcile it – may guide a Christology, that orients Chris-
tian Ethics in a new way (including the clear mandate of peace with jus-
tice/justpeace).8

The violation (raping) of our own Mother earth / Mother ocean – ecocide – 
is in fact contradicting all human centred efforts of peacebuilding and jus-
tice claims. Climate change might turn out to be the most radical theolog-
ical teacher in terms of a deeper understanding of God´s shalom for all of 
creation.9 If we look at climate change like that, we should not simply try 
to apply our existing, traditional concepts of justpeace to the eco-systems, 
but re-think our peace ethics from the perspective of our Mother Nature.

8 See the section on „Peace with the Earth“, in: WCC, An Ecumenical Call to Just Peace, https://www.
oikoumene.org/sites/default/files/2022-06/ECJustPeace_English.pdf.

9 For a biblical vision of shalom, please see: WCC, Just Peace Companion 2nd ed.; https://www.
oikoumene.org/resources/publications/just-peace-companion-second-edition
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A Theological Praxis for Peace
Insights from Women’s and Earth’s Resistance 
against Patriarchy
jorge weishein

Who took hold of me? (Luke 8:45)

 1.  Introduction and personal context 
I come before you as a theologian and pastor of the Iglesia Evangélica del 
Río de la Plata1, where I have served for more than twenty-ϐive years. My 
pastoral journey led me to study not only theology but also social work, 
comprehensive sexual education, and environmental education—always 
in response to the demands of the communities I accompany. For the past 
decade, through the Fundación Hora de Obrar2, the social ministry of the 
Iglesia Evangélica del Río de la Plata, I have been working on environmental 
and gender issues with people from more than two hundred communities 
in Argentina, Uruguay, and Paraguay.

In this presentation, I want to share a process of personal discoveries, 
especially about two aspects that have shaped my pastoral journey: the 
intersection of ecological and gender concerns—two dimensions deeply 
affected in this global epochal shift—that can illuminate theological and 
religious practices today for the construction of paths toward peace. My 
pastoral work has been marked by listening to communities, accompany-
ing their struggles, and discerning how faith traditions both legitimize and 
resist structures of domination. This experience has shown me that the-
ology cannot remain abstract but must be rooted in lived realities, where 
women and the earth confront patriarchal and extractivist logics.

Through the Fundación Hora de Obrar, I have witnessed how grassroots 
initiatives—gardens, agroecology, and gender justice programs—become 
theological practices of care and resistance. These experiences invited me 
to reimagine diaconal praxis as a horizon of peace, dignity, and integrity of 

1 The Evangelical Church of the Río de la Plata (Iglesia Evangélica del Río de la Plata) is a Protes-
tant Christian denomination rooted in the La Plata River basin, serving congregations throughout the 
Southern Cone of Latin America. See more at https://ierp.org.ar/ 

2 Fundación Hora de Obrar (Time to Act Foundation) is the social ministry of the Evangelical Church of the 
Río de la Plata, dedicated to promoting environmental justice, gender equality, and community develop-
ment across Argentina, Uruguay, and Paraguay. See more at https://horadeobrar.org.ar/
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creation. We do theology with our bodies and our life journeys, so this path 
is deeply intertwined with who I am and what I do.

 2.  Community and biblical narratives 
When I began working as a pastor, I did so in the Atlantic Forest region 
with small farming families who were mostly tobacco producers for for-
eign companies3. I listened to the stories of men and women who narrated 
their beginnings in that place, their struggles against nature, and their 
faith sustaining them in the pursuit of progress and well-being. These sto-
ries were their genesis, a fabric woven of faith, cosmovisions, social orders, 
and values that legitimized each person’s place. As Thomas Berry reminds 
us: «It’s ALL a question of story. We are in trouble just now because we do 
not have a good story. We are in between stories. The Old Story… is not 
functioning properly, and we have not learned the New Story»4. 

In the faith communities of the Atlantic Forest5, the soil and the forest 
were understood as gifts of God, integrated with a strong faith in a Crea-
tor admired and beloved. Their narratives were sustained by Bible reading 
and prayer, and I listened both as a believer and as a theologian, discern-
ing structures and meanings with the tools offered by Claus Westermann, 
Gerhard von Rad, Werner Schmidt, Paul Ricoeur, José Sicre, and my pro-
fessors Severino Croatto and Alberto Ricciardi during my theological edu-
cation in the 1990s. These farmer families were not speaking only about 
themselves; they were creating a narrative to organize their lives and 
their world, much like the Pentateuch recalls nomadic people and liber-
ated slaves searching for land under God’s promise. Their creation myths 
intertwined with my own traditions, revealing rejection, survival, pain, 
and multiple inequalities. As Marisa Strizzi expressed it: As complex living 
organisms, we suffer and die6.

3 Since the 1970s, tobacco production in Misiones has been marked by the subordination of small-scale 
farmers to cooperatives and companies, with limited autonomy, within a vertically integrated system 
that controls production, quality, and commercialization. María Carolina Diez & Daniel Alberto Re, El 
Complejo Agroindustrial tabacalero. Un análisis sobre las transformaciones socioproductivas en las 
provincias argentinas de Jujuy y Misiones, Revista Antropolítica, no. 39, Niterói, 2nd semester 2015, 
395–417. Available at: https://ri.conicet.gov.ar/bitstream/handle/11336/38341/395-857-1-PB.pdf?se-
quence=5. Retrieved April 28, 2026. See also: “Proyecto de sustitución del cultivo de tabaco,” Cancer 
Conciencia, January 13, 2023. Available at: https://cancerconciencia.org.ar/proyecto-de-sustituci-
on-del-cultivo-de-tabaco/

4 Thomas Berry; The dream of the Earth. San Francisco, 1988, 78.
5 The Atlantic Forest is a subtropical ecosystem shared by Brazil, Paraguay, and Argentina, and it is highly 

threatened by deforestation. Atlantic Forest, World Wildlife Fund (WWF), available at: https://www.wor-
ldwildlife.org/places/atlantic-forest/ Accessed April 28, 2026.

6 «Indeed, life introduced on Earth a new level of order and complexity and a great capacity to control 
and organise free energy, but this was achieved at the price of great fragility: life introduced death. As 
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In community reading, the Bible functioned like a never-ending series in 
which participants themselves took part, guided by the promise of a new 
earth and new heavens. Yet this narrative also entrenched power over bod-
ies and land, shaping a theology that resembled extractivism and was inte-
grated into historical Protestant traditions. Decades ago, Jean Pierre Bas-
tian noted different modalities of syncretism and westernization, and urged 
close attention to the «passive conformism by discussing its relationship 
to the dominant political and religious culture, transformed by an author-
itarian and antidemocratic corporatist symbolism that is identical with 
that of ‘Protestant’ religious societies»7.

3.  Women, land and power 
Although I had lived experiences with rural communities in Province 
Misiones and witnessed the seriousness of the environmental situation, 
it took me time to recognize the responsibility of the church itself. My 
involvement in environmental issues began through pastoral work, hand 
in hand with sisters in faith who, while confronting gender inequalities, 
were also protecting the environment—caring for plants, neighborhood 
trees, or cultivating gardens to sustain their families.

Through these colleagues, informed by feminist and ecological move-
ments, I learned aspects absent from my theological training. In pastoral 
work I conϐirmed how women’s bodies, especially younger women, become 
spaces of dispute between different levels of power, strained by loyalties 
and interests often foreign to them. Women, speaking about their gar-
dens, externalized their own needs and anxieties, showing how narratives 
about women and the earth were sometimes interchangeable. To challenge 
a woman meant creating tension with another man; entering a man’s land 
meant provoking conϐlict. The logic of property transversally organized all 
social relations. The heart of the matter is exclusivity as an inherent condi-
tion of property rights, subject to the will of one man at the time8.

a species that is the product of a long evolution, Homo sapiens shares these aspects with other living 
organisms» Marisa Strizzi, Theological affirmations for living together, en: Daniel Beros – Eale Bosela 
– Lesmore Ezechiel – Kambale Kahongya – Ruomin Liu – Grace Moon – Marisa Strizzi – Dietrich 
Werner (lead ed.), International Handbook on Creation Care and Eco-Diakonia. Concepts and Perspec-
tives from the Churches of the Global South. 2022. 170, available at: https://www.ocms.ac.uk/wp-con-
tent/uploads/2022/07/Handbook-of-Creation-Care-and-Eco-Diakonia-PDF-for-distribution-A.pdf 
Consulted 20.4.2026.

7 Jean-Pierre Bastian. The metamorphosis of Latin American Protestant groups: A sociohistorical per-
spective, Latin American Research Review 28/2, 1993, 47.

8 «Patriarchal culture tied the preservation of power to inheritance and the reproduction of the 
male lineage through marriage. Women’s role in the reproductive chain is central. The demand for 
virginity and the control of female fidelity are ideological and economic devices that have norma-
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This dynamic is visible in lived experience and also reϐlected in biblical 
texts. Severino Croatto, analyzing Genesis 1–11 and the genealogy of Gen-
esis 4:17–24, remarks on patriarchal practices. He identiϐies the disadvan-
tage of women, noting Naamah’s absence compared to men. If she was also 
an initiator of culture, why does the redactor not describe her role? Sever-
ino Croatto concludes: «The social praxis reϐlected in these texts indisput-
ably shows the disadvantage of women»9. He also rejects the textual abuse 
of contemporary colleagues who interpret the silence about Naamah as 
evidence to portray her as the irst prostitute. 

The parallelism that Severino Croatto reveals in this study between earth 
and women shows how harvest and fertility were linked to men’s pride 
and authority. These theologies were common in the faith narratives of the 
communities where I worked as pastor, revealing simultaneous dominion 
over women’s bodies and the land. Biblical readings highlight the impor-
tance of asking how power dynamics are embedded in the text and its 
social function. Severino Croatto situates this gendered shift in control 
within biblical narratives that mark the beginnings of urban culture10. This 
interpretive lens becomes particularly signiϐicant when considered along-
side the strong global migrations produced by accelerated urbanization in 
the Global South following the so-called Green Revolution11, especially in 

lised women’s sexual exclusivity and repression». ACT Alliance – Gender Community of Practice 
Latin America and the Caribbean. (2023). Will it be of God? Mapping of theological inputs for talking 
about gender justice in Abya Yala. From the Gender Community of Practice, ACT Alliance – Latin 
America and the Caribbean. Elaine Neuenfeldt (General Editor); Denisse Chávez, Pamela Liquez, 
Pilar Cancelo (Content Coordination); Pilar Cancelo (Final Edition); Claudia Marcela Gómez, Mariana 
Malgay (Project Coordination); Renate Gierus, Luzmila Quezada Barreto, Ofelia Dávila Limpe, Ingrid 
Carolina González Cabrera, Atahualpa Hernández (Theological Team); Jorge Weishein (Research 
and Writing Responsibility); Rachel M. Tavernor (English translation). ACT Alliance. 2026, 131. 
Available at: https://actalliance.org/wp-content/uploads/2026/04/Will-It-Be-Of-God-Digita_final.pdf  
Accessed April 28, 2026. Rosemary Auchmuty. Feminist Perspectives on Land Law [Video]. Land Law 
Voices, University of Reading. YouTube. 2020, October 13. https://www.youtube.com/watch?v=-3-
Tr7mopkQ Accessed April 28, 2026.

9 José Severino Croatto. Exilio y sobrevivencia: Tradiciones contraculturales en el Pentateuco. Comenta-
rio de Génesis 4,1–12,9. Buenos Aires, 1986, 61.

10 Karagiannis shows how the transition toward an exclusive monotheism of Yahweh not only displaced 
the veneration of goddesses, but also domestic religious practices linked to women, reinforcing a pat-
riarchal order in the post-exilic period. He further situates this transformation within the urbani-
zation of the Hebrew population, where the centralization of worship in Jerusalem fostered a vertical 
religious structure that marginalized women’s roles and consolidated male priestly authority. Christos 
G. Karagiannis. El, Yahweh and the Emergence of Monotheism in Israel. Roots: Romanian Orthodox Old 
Testament Studies. 12(2). 2024. 26–38. https://napocaroots.reviste.ubbcluj.ro/index.php/roots/article/
view/102/127 Accessed April 28, 2026.

11 The term Green Revolution refers to a global process initiated in the 1950s–60s that introduced hybrid 
seeds, agrochemicals, and agricultural mechanization. It is widely recognized in academic literature 
as having produced significant social and environmental impacts, both positive (increased yields) and 
negative (ecological degradation, social inequalities).



127

J O R G E  W E I S H E I N

Latin America and the Caribbean12. Reality is thus processed through the 
bond with an immanent power, silently attributed to a transcendent char-
acter, and through the principle of correlation between meanings, motives, 
and external values. In this way, the material base and social interests 
emerge as fundamental reasons for such correlation, so that the worldview 
of faith also reveals historical commitments13.

 4.  Extractivism and modern theology 
The life of faith—daily prayer, worship, and devotionals—was lived as 
ϐidelity to God, from whom promises of milk and honey were expected. 
When harvests failed or pregnancies did not come to term, anguish arose 
and the question was: what did we do wrong? Suspicion was never directed 
toward agrochemicals, climate change, or the exhaustion of women and 
land.

It is necessary to ask how theology was shaped in this way. Modern the-
ology, preached for years in faculties and churches across the oikumene, 
was often imported from Europe, marked by colonial perspectives and the 
industrial boom. Churches sustained communities while expanding terri-
tories, devastating forests and soil, exploiting people and animals, deplet-
ing water, and polluting air and bodies—all in defense of a supposedly nat-
ural social order. Extractivism was assimilated as a promising novelty, 
without compassion for the profound environmental and social injuries. 
Alberto Acosta noted in 2011 his surprise that the word extractivism was 
absent from the Spanish dictionary of the RAE14, despite referring to “a 
mode of accumulation that began to take shape massively 500 years ago”15. 
In Abya Yala, extractivism refers to the forced integration of commodity 
production into the global economy, especially since the Green Revolution. 

12 William Picado-Umaña. Evaluating the Green Revolution dominant narrative for Latin America: Techno-
logy, geopolitics, and institutions, in Enrique C. Hernández – Antonio Caparrós (eds.), Handbook of the 
historiography of Latin American studies on the life sciences and medicine, Springer, 2022, pp. 355–373. 
DOI: https://doi.org/10.1007/978-3-030-48616-7_14-2. See also: Alexander Rossbach, La urbanización 
acelerada: claves para convertir la crisis en oportunidad, in: UN-Habitat, 13.1.2025, available at: https://
onu-habitat.org/index.php/la-urbanizacion-acelerada-claves-para-convertir-la-crisis-en-oportuni-
dad (consulted 20.4.2026). 

13 Daniel C. Beros. Heimat für Heimatlose: Die Sprache des Glaubens bei den evangelischen Russland-
deutschen auf ihrer Suche nach Bodenständigkeit in der La Plata-Region (Inaugural-Dissertation, 
Friedrich-Alexander-Universität Erlangen-Nürnberg, Theologische Fakultät, 2004), 211, available at: 
https://www.academia.edu/110144486/Heimat_f%C3%BCr_Heimatlose, (consulted 20.4.2026).

14 The Real Academia Española (RAE) is the official institution founded in 1713 that regulates and standar-
dizes the Spanish language.

15 Jorge Forero. Extractivismo: contexto histórico, fuentes analíticas y desafíos conceptuales. La Verde 34. 
2023. 181. Available at: https://scielo.senescyt.gob.ec/pdf/lverdes/n34/1390-6631-lverdes-34-00180.
pdf Consulted 20.4.2026.
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If we also consider that opposing this logic is believed to mean engaging in 
politics, and that the exercise of political rights is seen as conϐlicting with 
the practice of faith, we encounter a religious naturalization of the expan-
sion of a colonial model of unlimited exploitation of nature.

In my pastoral work with communities living under this model, minis-
try often took the form of funerals for young people affected by chem-
ical exposure, baptisms of survivors, visits to the sick, and worship ser-
vices. Faith was structured around birth, death, and harvest, shaping prac-
tices of gratitude and devotion. Yet these rhythms also revealed tensions: 
years earlier, an environmental diaconal project in agroecology and agro-
forestry with campesinos from the congregation, accompanied by a team 
that included the woman who would later become my pastoral tutor, had 
exposed conϐlicts between the church and companies such as tobacco and 
logging, while underscoring the absence of a theological narrative capable 
of addressing land administration from an evangelical perspective.

The process of international advocacy of Reformed churches, ϐinally 
assumed by the assembly in Accra (Ghana), was among my ϐirst theologi-
cal warnings about the gravity of the environmental and economic situa-
tion for the life of faith, arising from the rupture of God’s covenant with crea-
tion16. Luisa Irene Hoffmokel, the pastor who preceded me—a deeply envi-
ronmentally engaged woman and my ϐirst tutor in ministry—took part in 
this process and drew me into this reϐlection. Her sensitivity to environ-
mental issues allowed me to learn from her, even though I knew very little 
about the subject at the time17.

 5.  Cosmologies and myths of the pact 
Through the work of the Swiss immigrant communities in Misiones, and 
the ecumenical initiatives in Chaco and Paraguay with Indigenous com-
munities, I came to perceive the cultural distance between Christian faith 
practices and Indigenous worldviews, especially in their relationship with 
land and living beings in the face of the commercial vision of multinational 
corporations18. Although colonizing families—even within the church—

16 World Alliance of Reformed Churches. Accra Confession. Uniting Presbyterian Church in Southern 
Africa. 2004. § 20. Available at: https://unitingpresbyterian.org/web/wp-content/uploads/2013/09/
accra_confession.pdf Consulted 20.4.2026.

17 Iglesia Evangélica del Río de la Plata, “Homenaje a la pastora Irene Hofmokel de Keil,” en: Presencia 
Evangélica Año 128, Nº 4 (Octubre–Diciembre 2023), available en: https://ierp.org.ar/wp-content/
uploads/2023/12/PE-octubre-diciembre-2023.pdf (consulted 20.4.2026).

18 In Misiones, deforestation control largely depends on the denunciations and resistance of Indigenous 
Mbya Guaraní communities, who confront multinational companies like Arauco and Carba, often in the 
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were negotiating timber and land with Indigenous communities, thereby 
endorsing the advance of extractivism, for Indigenous peoples, however, 
the biophysical, human, and supernatural worlds are not considered sepa-
rate entities, but rather bonds of continuity are established among them19. 
The diakonia of the church is always in tension with economic interests, 
whether protecting the rights of land or of women. 

These reϐlections on cultural and faith practices, as well as biblical gene-
alogies, touch broader cosmological questions. Pastoral work must engage 
myths and symbols to proclaim the gospel and summon liberating diako-
nia. As Ernst Conradie observes: «Cosmologies provide answers to ques-
tions about the cosmos, its origins and destiny, and the place of human 
beings. They draw on science but are also structured by religious beliefs»20.

Faith narratives and biblical texts legitimize practices and construct 
worldviews in which gender roles and cultural production are embed-
ded. Modern theology of dominion—centered on men over women and the 
earth—has often legitimated gender and environmental injustice. My pro-
fessor Alberto Ricciardi reminded us that dominion implies collaboration 
with God21, not unlimited exploitation, underscoring how biblical texts are 
distorted when used to justify extractivism.

The theology of dominion associated with Bible translations carried out 
by missionary companies and their Bible societies shows how faith was 
tied to the modern colonial project: Christian mission promoted urban and 
industrial progress, silenced Indigenous worldviews and local practices, 
and reinforced a theological framework connected to imperial order and 
the control of bodies and territories. In this context, urbanization and colo-
nial power shaped pastoral practice and the way the Bible was translated, 
interpreted, and spread, displacing and normalizing both the exploitation 

absence of effective state oversight. Agencia Tierra Viva. En Misiones, el control de la deforestación se 
da por las denuncias de las comunidades indígenas, 2023, October 12. Retrieved April 27, 2026, from 
https://agenciatierraviva.com.ar/en-misiones-el-control-de-la-deforestacion-se-da-por-las-denunci-
as-de-las-comunidades-indigenas/ 

19 Carolina Álvarez Ávila. Movimiento de Mujeres Indígenas por el Buen Vivir: marchando entre la política, 
lo político y lo ontológicamente diverso en Argentina. Nuevo Mundo Mundos Nuevos, 2019, https://
journals.openedition.org/nuevomundo/76814. Accessed 27 Apr. 2026.

20 Ernst M. Conradie; Christianity and ecological theology: Resources for further research. Stellenbosch: 
University of the Western Cape. 2006, 42. https://lsri.campion.ox.ac.uk/sites/default/files/inline-files/
Conradie%202006%20Christianity%20and%20Ecological%20Theology%20E-version_0.pdf Accessed 
27 Apr. 2026

21 Alberto Ricciardi. El hombre según el Antiguo Testamento. Revista Bíblica, 34, 1972/1973, 195–208. 
https://www.yumpu.com/es/document/read/17958840/hombre-segun-el-antiguo-testamento-revis-
ta-biblica/14 Accessed 27 Apr. 2026



130

of land and the subordinated role of women. This colonial process of theo-
logical production provided formative inϐluence for generations of theolo-
gians and pastors—both men and women—in Abya Yala22. 

It was painful for me to discover, through time and dialogue, how biblical 
translation ultimately reϐlected and naturalized a widely known power 
relation: the dominant position of men in church communities—men in 
leadership and maintenance, women in prayer groups, gardens, and kitch-
ens. These worldviews integrated modern theologies focused on human 
salvation within an established ecclesiastical and social order that guaran-
teed their efϐicacy, yet they lacked an ecological hermeneutic and ignored 
the interconnection among different forms of injustice.

My ϐirst experiences listening to accounts of land occupation without per-
mits, disparaging narratives against Indigenous communities, and stories 
of abuse and exploitation of women left me deeply perplexed and indignant 
at such injustices23. Attentive listening to the testimonies and to the the-
ology of my sisters and colleagues opened my eyes to new ways of under-
standing the Word of God and pastoral ministry, to recognizing my privi-
leges as a white cis man within a hegemonic patriarchal culture, while also 
revealing gaps in my own formation and the need for stronger training and 
deeply critical readings24.
22 The theology of mission has been the subject of profound revisions in Latin America and the Caribbean 

and remains under debate in recent years, informed by decolonial studies and by institutional crises exa-
cerbated under neoliberalism. Publica. Spiritualities and Political Theology from Abya Yala. Publica 
Theology, November 10, 2025. Retrieved April 29, 2026, from https://publicatheology.org/2025/11/10/
spirituality-and-political-theology-from-abya-yala/ See also: Yenny Delgado. Las implicaciones del 
Cristianismo en Abya Yala: Un acercamiento histórico decolonial. Publica Theology. 2023, April 26. 
Retrieved April 29, 2026, from https://publicatheology.org/2023/04/26/las-implicaciones-del-cristi-
anismo-en-abya-yala-un-acercamiento-historico-decolonial/ See also: Ruth Irene Padilla DeBorst. 
Integral Mission Formation in Abya Yala (Latin America): A Study of the Centro de Estudios Teológicos 
Interdisciplinarios (1982–2002) and Radical Evangélicos. Doctoral dissertation, Boston University. 2016. 
Accessed April 29, 2026. https://open.bu.edu/server/api/core/bitstreams/cd7f4c42-fc8a-44e0-8c0d-
caa2035c947d/content

23 Land titling, Indigenous stewardship, and participatory governance are not simply matters of social 
justice; they are vital for safeguarding ecosystem services, protecting biodiversity, and ensuring climate 
resilience. Yet these measures often face resistance from neighboring communities, including Christian 
faith communities that frequently lack formation in ecotheology. See more in: Stefania Santoro, Ales-
sandro Pagano, Wendy Francesconi, Denyse Mello, and Raffaele Giordano. Biodiversity-Climate-So-
ciety Nexus Assessment through Participatory System Dynamics Model: The Case Study of Amazon 
Forest-Based Value Chain. ResearchGate, 2024. Available at: https://www.researchgate.net/publica-
tion/392896919_Biodiversity-Climate-Society_Nexus_assessment_through_Participatory_System_
Dynamics_Model_The_case_study_of_Amazon_forest-based_value_chain Accessed April 27, 2026.

24 «We are people who are constantly changing, and that is why I believe we cannot close ourselves off to 
anything—whether traditions, religions, or paradigms» (Sandra Duarte). Mary Judith Ress. Espirituali-
dad ecofeminista en América Latina. Investigaciones Feministas, Universidad Complutense de Madrid. 
vol. 1. 2010. 117. https://revistas.ucm.es/index.php/INFE/article/view/INFE1010110111A/7690. Accessed 
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 6.  Feminist and Ecological Critiques 
Over time I came to understand that the theology lived in my faith com-
munities and produced within our ecumenical, colonized context was 
embedded in a dominant ideological system—reinforced by Vatican perse-
cution of critical theologies25, the dismantling of Protestant centers26, and 
the advance of neoliberal governments with their regression of rights per-
meating institutions and churches27. In that scenario, feminist and ecolog-
ical movements began to gain visibility, articulated from vulnerated peo-
ples and territories confronting patriarchy’s consequences: gender injus-
tice and climate change. Years later I began to discover that, especially 
after the Second World War, women were meeting and doing theology 
out of their stories and experiences of faith, linking their liberation with 
the liberation of the earth. While many of them were doing theology yet 
remained excluded from chairs and pulpits for decades28, most of my theo-
logical training was still strongly shaped by male voices. 

27 Apr. 2026. See also: Renée de la Torre. La teología ecofeminista en América Latina. Querens. Ciencias 
Religiosas vol. 6, N° 16, enero–abril 2005, 22–29. Universidad del Valle de Atemajac.

25 Congregation for the Doctrine of the Faith. Instruction on Certain Aspects of the “Theology of Liberation.” 
Vatican, 6 Aug. 1984. Vatican.va, https://www.vatican.va/roman_curia/congregations/cfaith/documents/
rc_con_cfaith_doc_19840806_theology-liberation_en.html. Accessed 27 Apr. 2026. To see some reper-
cussions in the media, see: Los Angeles Times. Vatican Silences Brazilian Theologian. April 2, 1986. 
Available at: https://www.latimes.com/archives/la-xpm-1986-04-02-mn-2336-story.html. Accessed 
April 27, 2026. For a brief historical and theological overview of Liberation Theology, you can directly 
consult the article: De Oliveira Marques, Victor Hugo. Ecclesiology of Liberation: A Historical and Theolo-
gical Analysis. LJRHSS, vol. 25, 2025. Journalspress. Available at: https://journalspress.com/LJRHSS_
Volume25/Ecclesiology-of-Liberation-A-Historical-and-Theological-Analysis.pdf. Accessed April 27, 
2026.

26 Various centers of theological education in Latin America entered into crisis from the late 1990s and 
early 2000s, structurally modifying their training proposals. A paradigmatic case is the Evangelical 
Higher Institute of Theological Studies (ISEDET), in Buenos Aires, Argentina, which was closed in 2015. 
See: IERP. “Cierre de ISEDET: ¿qué sucede con el edificio y la biblioteca?” Iglesia Evangélica del Río de 
la Plata, 14 Dec. 2018, https://ierp.org.ar/cierre-de-isedet-que-sucede-con-el-edificio-y-la-biblio-
teca-2/. Accessed 27 Apr. 2026. See also:  Iglesia Danesa en Buenos Aires. ISEDET – Instituto Superior 
Evangélico de Estudios Teológicos. Iglesia Danesa, 14 Mar. 2019, https://iglesiadanesa.com.ar/isedet-in-
stituto-superior-evangelico-de-estudios-teologicos/. Accessed 27 Apr. 2026.

27 «This crisis of the political-institutional bond was expressed in a widespread disillusionment among 
broad social sectors toward traditional political leaders and parties, trade unions, and other represen-
tative institutions, although without questioning the democratic regime itself». Hernán Fair, Fuerzas del 
capitalismo neoliberal, disputa hegemónica y construcción de alternativas en América Latina: logros y 
limitaciones de los gobiernos posneoliberales y los movimientos sociales. Millcayac. Revista de Ciencias 
Políticas y Sociales, Universidad Nacional de Cuyo, Facultad de Ciencias Políticas y Sociales, September 
2020. Available at: https://ri.conicet.gov.ar/bitstream/handle/11336/171233/CONICET_Digital_Nro.
c9185b8d-c222-480f-aefb-d8c51ef4b4fa_B.pdf?sequence=2&isAllowed=y Accessed April 28, 2026).

28 Lutheran World Federation. 40 años de ordenación de mujeres en la IERP. Lutheran World Federa-
tion, 8 Mar. 2022, https://lutheranworld.org/es/news/40-anos-de-ordenacion-de-mujeres-en-la-ierp. 
Accessed 27 Apr. 2026.
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It was then that colleagues suggested I look at works such as those of Rose-
mary Radford Ruether29, who connected feminism and ecology, show-
ing that the subordination of women and the degradation of nature follow 
the same logic of domination. Likewise, Mary Daly30 critiqued patriarchal 
symbolic constructions through processional myths that promise happi-
ness at the cost of subordination. Dorothee Sölle31, with her political-mysti-
cal ecofeminism, and Luise Schottroff32, with her feminist biblical exegesis, 
together propose an ecotheology that links human and ecological libera-
tion, critiques patriarchal and extractivist systems, and re-reads faith from 
the lived experiences of marginalized communities. Carolyn Merchant33 
revealed how science mechanized the world, redeϐining reality through 
metaphors of control. Vandana Shiva34 denounced maldevelopment as a 
patriarchal project of subjugation, proposing instead the feminine princi-
ple as a non-violent, holistic way of sustaining life.

Together, these thinkers exposed how patriarchy secures its privileged 
position in the production of knowledge, highlighting the exclusionary 
character of science that dismisses ecological and holistic ways of knowing. 
My late access to these perspectives—marked by the historical and ide-
ological debt of the global North to the South35—reveals the persistence 

29 Rosemary Radford Ruether. New woman, new earth: Sexist ideologies and human liberation. New York: 
Seabury Press. 1975. See also: Ruether, R. R.  Ecofeminism. London: SCM Press. 2012.

30 Mary Daly. Gyn/Ecology: The metaethics of radical feminism. Boston: Beacon Press. 1978.  https://frau-
enkultur.co.uk/wp-content/uploads/2020/05/GynEcology.pdf Accessed 27 Apr. 2026

31 Dorothee Sölle. Choosing Life. Harper & Row, 1981. See also: Sölle, Dorothee. The Silent Cry: Mysticism 
and Resistance. Fortress Press, 2001.

32 Luise Schottroff. Let the Oppressed Go Free: Feminist Perspectives on the New Testament. Westminster 
John Knox Press, 1993.

33 Carolyn Merchant. The death of nature: Women, ecology, and the scientific revolution. San Francisco: 
Harper & Row. 1980. See also: Carolyn Merchant. The death of nature. In: Michael E. Zimmerman, J. 
Baird Callicott, George Sessions, Karen J. Warren, & John Clark (Eds.). Environmental Philosophy: 
From Animal Rights to Radical Ecology. Englewood Cliffs, NJ: Prentice-Hall, 1993. 269–276. Available at: 
https://www.siena.edu/files/pages/excerpt-from-carolyn-merchant-s-death-of-nature.pdf Accessed 
April 27, 2026.

34 Vandana Shiva. Staying alive: Women, ecology and survival in India. New Delhi: Kali for Women; London: 
Zed Books. 1988. https://www.arvindguptatoys.com/arvindgupta/stayingalive.pdf Accessed 27 Apr. 
2026. See also: Vandana Shiva. Staying alive: Women, ecology and development (8th impression). New 
Delhi: Kali for Women; London: Zed Books. 2002.  https://books.google.com.ar/books?id=GPaA4Nb-
0w0YC. Accessed 27 Apr. 2026.

35 Knowledge production reflects global inequality through Northern dominance in institutions, publica-
tions, language, funding, circulation, intellectual property, and research agendas. This captures the 
essence of how unequal exchange in trade parallels unequal exchange in the academic and scientific 
sphere. See:  World Inequality Lab. Unequal Exchange and North–South Relations: Evidence from Global 
Trade Flows and the World Balance of Payments, 1800–2025. Working Paper 2025/11, Paris School of 
Economics, 2025. https://wid.world/document/unequal-exchange-and-north-south-relations-eviden-
ce-from-global-trade-flows-and-the-world-balance-of-payments-1800-2025-world-inequality-lab-
working-paper-2025-11/. Accessed 27 Apr. 2026.
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of patriarchal continuity that has kept feminist and ecological theologies 
marginalized, a marginalization further intensiϐied over the years by the 
global advance of the far right and neoliberalism36. It is difϐicult to conceal 
the coexistence of hegemonic theological discourse with the advance of 
neoliberalism in the midst of the globalization process during these dec-
ades. 

Although the technological revolution promised wider access to data, the 
structural reproduction of imported modern theology blocked critical dia-
logue37 with feminist and ecological thought in the Southern Cone for dec-
ades. In recent years, surviving theological training spaces, in dialogue 
with feminist and ecological organizations, have expanded participation 
in ecumenical education and begun to recover processes of reϐlection long 
denied and concealed. These initiatives have recovered developments long 
excluded from dominant academic circuits, thanks to strong interventions 
of women colleagues and diverse voices calling for revisiting exegesis and 
narratives. Their contributions—often marginalized, even to this day—
have progressively gained academic ground, opening new possibilities for 
contextual theology that confronts patriarchy, capitalism, and the climate 
crisis.

 7.  Liberation Theology and Ecofeminist Voices
These theoretical developments openly challenged Latin American libera-
tion theology. In the nineties, Leonardo Boff, informed by feminist and eco-
logical hermeneutics38, made a profound theological shift, afϐirming the 
need to interrelate the cry of the oppressed with the cry of the Earth. He 
denounced the rupture of fraternity and sorority between human beings and 

36 Neil Davidson and Richard Saull. Neoliberalism and the Far-Right: A Contradictory Embrace. Critical 
Sociology, 2016, 1–18. DOI: 10.1177/0896920516671180. Accessed 27 Apr. 2026

37  Abdullah Alsaleh. The Impact of Technological Advancement on Culture and Society. Nature. Scientific 
Reports, vol. 14, 2024. https://doi.org/10.1038/s41598-024-83995-z. Accessed 27 Apr. 2026

38 Leonardo Boff acknowledges the importance of ecofeminism only in a very brief section, presenting it 
as one stage in the elaboration of a broader theological paradigm that he later develops in his ecologi-
cal theology. He does not engage with the wider Latin American or global trajectory of ecofeminism as a 
theological current. By contrast, international colleagues had already been pointing out this problem for 
two or three decades. His Brazilian colleague Ivone Gebara, moreover, had already warned of it in 1993, 
offering a sharp critique of the development of liberation theology—particularly for its lack of attention 
to gender perspectives, its failure to recognize the structural violence suffered by women, even within 
the Church, and its neglect of the decades-long contributions of ecofeminism to theology and ecclesial 
life. Ivone Gebara. El rostro oculto del mal. Una teología desde la experiencia de las mujeres. Madrid: 
Trotta, 1993. See also: Ivone Gebara, Intuiciones ecofeministas. Ensayo para repensar el conocimiento y 
la religión. Madrid: Trotta. 2000. For further discussion, see: Luis Alfonso Manay Saenz: Nuevos sentidos 
civilizatorios desde activismos ambientales y aportes de Leonardo Boff y teologías de la liberación. 
Revista de Paz y Conflictos, vol. 16, 2023, 93–113. Universidad de Granada, doi:10.30827/revpaz.16.31148. 
Accessed 27 Apr. 2026
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creation, noting that modern humanity feels alone in a universe considered 
an enemy to be subdued39. Nevertheless, his work undoubtedly contrib-
uted to the introduction of environmental concerns into the Latin Amer-
ican liberation theology arena, even though his limited engagement with 
ecofeminism drew criticism.

Silvia Federici40 advanced further, establishing that capitalism could not 
exist without the war against women41, whose degradation and exploita-
tion became conditions for capital accumulation. She showed how women’s 
reproductive labor and nature’s generative capacity were reduced to invisi-
ble free gifts for capital, calling for the re-enchantment of the world through 
reciprocity and communal responsibility42.

Latin American women theologians continued this development, revis-
ing the category of the poor and afϐirming that poverty has a female face, 
race, and sexual preference43. Critical re-readings of biblical myths revealed 
women as protagonists of rupture and subversion, sustaining theological 
developments that contrast with conventional theology44. Kivatsi Kavusa45 
emphasized ecological hermeneutics as a way to retrieve biblical wisdom in 
response to the ecological crisis.

39 Leonardo Boff. Ecología. Grito de la Tierra, grito de los pobres. Madrid: Trotta. 1996. 11.
40 Silvia Federici. Caliban and the witch: Women, the body and primitive accumulation. New York: Auto-

nomedia. 2004. https://monoskop.org/images/d/d8/Federici_Silvia_Caliban_and_the_Witch_Women_
the_Body_and_Primitive_Accumulation_2004.pdf Accessed 27 Apr. 2026

41 «The political nature of the witch-hunt is further demonstrated by the fact that both Catholic and Pro-
testant nations, at war against each other in every other respect, joined arms and shared arguments to 
persecute witches. Thus, it is no exaggeration to say that the witch-hunt was the first unifying terrain in 
the politics of the new European nation-states, the first example, after the schism brought about by the 
Reformation, of a European unification. For, crossing all boundaries, the witch-hunt spread from France 
and Italy to Germany, Switzerland, England, Scotland, and Sweden.» Silvia Federici, Caliban and the 
Witch: Women, the Body and Primitive Accumulation. New York: Autonomedia, 2004. 169.

42 Silvia Federici & Peter Linebaugh. Re-enchanting the world: Feminism and the politics of the commons. 
Oakland: PM Press. 2018.  https://www.thetedkarchive.com/library/silvia-federici-peter-line-
baugh-re-enchanting-the-world

43 Jael de la Luz. Nueve teólogas feministas latinoamericanas que luchan contra los fundamentalismos 
religiosos en la región. Feminopraxis. 24 de Noviembre 2019. https://feminopraxis.com/2019/11/24/nue-
ve-teologas-feministas-que-luchan-contra-los-fundamentalismos-religiosos-en-la-region/ Accessed 
27 Apr. 2026

44 Haidi Jarschel. Vientre, casa, tierra: espacios de la historiografía sexuada (Génesis 25–36). Revista de 
Interpretación Bíblica Latinoamericana (RIBLA), 23, 52–63. San José, Costa Rica: DEI. 1996. https://
ia600206.us.archive.org/8/items/revistadeinterpr23depa/revistadeinterpr23depa.pdf

45 Kivatsi Jonathan Kavusa. Ecological hermeneutics and the interpretation of biblical texts yesterday, 
today and onwards: Critical reflection and assessment. Old Testament Essays, 32(1), 2019,187–204. 
https://doi.org/10.17159/2312-3621/2019/v32n1a13 Accessed 27 Apr. 2026
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Arianne Van Andel46 highlighted how poor women suffer disproportion-
ately from environmental degradation, pointing out the invisibility of 
nature defense by indigenous women and directly linking these territo-
rial struggles to the threat that these struggles pose to their bodily integ-
rity. Other voices expanded the critique: Franz Hinkelammert47 warned of 
democracy manipulated by mechanisms of power and unmasked neolib-
eralism as a religion of the market. The author revisits an idea extensively 
developed in the late 1990s by Jung Mo Sung, who denounces the coloniza-
tion of desire by the capitalist illusion through the mimetic desire of con-
sumption, which replaced paradise with the promise of inϐinite progress. 
This process leads to idolatry and the construction of a new subjectivity 
characterized by dependency and inequality48.  

This critical review of liberation theology occurs simultaneously with the 
progressive dismantling of theological training centers, such as ISEDET, 
closed in 2015, leaving progressive ecumenical churches without a for-
mal space for institutional training. Theology was forced to redeϐine itself 
on the peripheries, where feminist and ecological hermeneutics continued 
confronting patriarchy, capitalism, and the climate crisis. As Walter Alt-
mann argued in the 1990s, the challenge is to rediscover God’s grace as 
a force that creates and sustains persons and communities of solidarity, 
capable of resisting the logic of capitalism and living the justice of the Gos-
pel49.

8.  Church and Foundation in Action
The Evangelical Church of the Río de la Plata, founded in 1899 amid waves 
of European immigration in search of Heimat (home) and a better future, 
has historically distinguished itself through its diaconal commitment to 
caring for the most vulnerable. This commitment enabled a progressively 
intercultural openness that has transformed its communities across gen-
46 Van Andel, Arianne. Conversión ecológica: sin ellas no será. Anatéllei: se levanta, Córdoba : Centro 

de Estudios Filosóficos y Teológicos (CEFyT). vol. XIX, nº 38, 2017, 41–56. https://www.academia.
edu/37266027/Conversion_ecol%C3%B3gica_sin_ellas_no_ser%C3%A1_Arianne_van_Andel_PDF_
pdf Accessed 27 Apr. 2026 See also: Arianne Van Andel. Conversión Ecológica: Sin Ellas No Será. AllCre-
ation.org, 20 Feb. 2021. Originally published in: Teología en Movimiento. Ensayos eco-teológicos y femi-
nistas para tiempos de cambio. JUANUNO1 Ediciones, 2021. https://www.allcreation.org/home/conver-
sin-ecolgica .Accessed 27 Apr. 2026

47 Hinkelammert, F. J. Cuando Dios se hace hombre, el ser humano hace la modernidad: Crítica de la razón 
mítica en la historia occidental (2ª ed. ampliada y revisada). San Salvador: Universidad Centroamericana 
José Simeón Cañas. 2022. https://coleccion.uca.edu.sv/files/original/162dbc4f6b98f4e7e54066f24a81d-
5f772e4f05b.pdf Accessed 27 Apr. 2026

48 Jung Mo Sung, Deseo, mercado y religión. Santander: Editorial Sal Terrae. 1999. 54-58.
49 Altmann, Walter. Luther and Liberation: A Latin American Perspective. Minneapolis: Fortress Press, 

1992. 145.
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erations, an aspect that has become a key part of its theological identity 
over the years. Nursing homes, programs for children exposed to violence, 
and education aligned with state initiatives reϐlected a Protestant theol-
ogy of neighborly care. Decades later, this diaconal work, in dialogue with 
social changes and through community processes and regional networks, 
integrated new theological approaches from the Global South, introducing 
social and environmental awareness into faith practices. This brings us to 
the present day, to deepened discussions alongside ecumenical networks 
such as Churches and Mining50, the Climate Justice Network51, SPTFCyT52, 
among others, on the meaning of green transitions—another green revo-
lution—within the same exclusionary and corrupt system of extractivism. 

Environmental initiatives such as seed nurseries, agroecology, and agro-
forestry began in isolated communities before gaining institutional rele-
vance. The Pastoral for the Promotion of the Care of Creation established 
by the Iglesia Evangélica del Río de la Plata and Fundación Hora de Obrar 
in 2015 found its driving force in youth, women, and Indigenous commu-
nities, and has since become central to diaconal work. Gender and envi-
ronmental justice, developed as transversal axes by the Fundación Hora 
de Obrar53 (founded in 2014), are now widely integrated into Iglesia Evan-
gélica del Río de la Plata54 communities in Argentina, Uruguay, and Para-
guay. Participation in international networks has strengthened both eco-
theology and theology of gender, enabling the church to engage in global 
arenas such as COP 28, 29, and 30, while fostering dialogue and shared 
learning with diverse interreligious faith communities.

Over the last decade, initiatives have included the internationally awarded 
Grow Atlantic Forest Project and Indigenous accompaniment programs 
such as Tape Porã55 (“Good Path”). These grassroots responses have been 
supported not only by local NGOs but also by international networks such 
as ACT Alliance56. The dialogues they generated produced theological 
materials and courses, summarized in resources that integrate theology 
with community practice. 

50 See at: https://iglesiasymineria.org/
51 See at: https://web.facebook.com/people/Red-de-Fe-por-la-Justicia-Clim%C3%A1tica/61553585904486/#
52 See, for example: https://seminarioteologiafilosofiacienciaytecnologia.wordpress.com/2020/03/25/

quienes-somos/
53 See at: https://horadeobrar.org.ar/ See also: https://www.youtube.com/@horadeobrar
54 See at: https://www.youtube.com/@IERPoficial
55 See more at: http://horadeobrar.org.ar/que-es-el-proyecto-tape-pora-y-como-mejoro-la-vida-de-16- 

comunidades-indigenas-en-misiones/ Accessed 27 Apr. 2026
56 See more at: https://actalliance.org/
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In parallel, the Red Ecuménica de Educación Teológica (Ecumenical Net-
work for Theological Education, REET57) was born in 2017 as a collec-
tive effort where churches of the wider ecumene join in building an aca-
demic proposal with a critical Protestant perspective. REET, rooted in 
a Global South vision and in dialogue with both regional and global aca-
demia, as well as with the wider ecumene and the work of the Fundación 
Hora de Obrar, integrates feminist and ecofeminist contributions, chal-
lenges extractivist logics, and offers new tools for contextual theology in 
dialogue with grassroots communities. Despite indescribable challenges, 
REET remains committed to forming pastors and ministers for the ecu-
mene with a critical and engaged vision, embodying resilience and hope 
amid adverse contexts and within a setting of profound and rapid social 
and theological change.

 9.  Between Community Care and Colonial War
This long path of theological reϐlection, embodied in my pastoral work 
within the Evangelical Church of the Río de la Plata and its networks, 
has been centered above all on how the contributions of ecotheology 
and ecofeminism enrich my ministry, reveals a naturalized and continu-
ous struggle arising from profound changes in the structures of produc-
tion in which faith communities live—changes that place their faith in ten-
sion with the realities of vulnerable peoples, women, and nature, while 
calling for the construction of paths toward peace. In this same context, 
the church responds to the dismantling of its historic institutions of theo-
logical formation by creating new centers of training, articulated through 
diverse strategies of care and intervention—both pastoral and diaconal—
amid these tensions, in strong dialogue with the times and the resources of 
its communities and allied churches.

Lessons emerge: peace in Scripture and history is fractured by the colonial 
extractive legacy, whose logics commodify bodies and ecosystems. Diaco-
nia becomes a communitarian revelation of faith in everyday life. Voices 
such as Leonardo Boff and Silvia Federici insist that peace is broken when 
land and bodies are commodiϐied, yet resistance remains fragile and con-
tradictory. 

Faith communities faced the challenge of sustaining diaconal spaces for 
theological encounter and common production—of environments and 
food, of life and theology—rooted in nature and community, while inte-

57 See at: https://reet.org.ar/wp/. See also: https://www.youtube.com/@fundacionreet
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grating new feminist and ecotheological perspectives. The challenge is to 
re-enchant the desire for a shared communal life inspired by the Gospel, 
where healthy love, integral justice, and both inner and social peace can be 
found.

Peace depends on the capacity of theologies to listen to the faith with 
which people confront the inequalities of daily life, and on the availability 
of spaces where communities can struggle with this question in commun-
ion, discerning together how to respond to Christ. In our modest journey 
through many injustices over these years, the path of encountering people 
and their questions—living out diakonia together—has transformed both 
grassroots theologies and the lived experience of the church
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The Importance of Peace for Climate 
Justice 
geiko müller-fahrenholz

Let me begin by saying that I do not like the term „climate change“. It is 
an unbearable euphemism. The word „change“ simply does not correspond 
accurately to the weigth of the problem before us. Therefore, „climate jus-
tice“ in not adequate either.  We had better talk of the “earthcrisis” and, 
consequently, of “earth justice”. However, for the purposes of this meeting 
I shall stick to the term “climate justice”. Let me suggest a few approaches 
that elicit the questions we are facing.

1.  Justice and peace are kissing –  Lifelong processes
There is this psalm which we quote so often. Psalm 85, verse 11 that says 
that in God’s world justice and peace kiss each other. What kind of kissing 
is this?

Certainly not the quick “Good night”-kiss. Certainly not this cheek-to-
cheek-kiss-in-the-air that we have taken over from the French.

Justice and peace are kissing each other because they are in love with each 
other.

They are in love! They have understood that they cannot and will not exist 
without the other.

Each of us knows that kissing our loved one gives us joy and enthusiasm. 
There is no kissing when  people despise each other.

In other words: To work for justice and peace is a matter of passion and 
compassion. It is a matter of joy that transforms our very being and our 
ways of living.

Justice and peace are movements of interrelationships. They are lifelong 
processes. They can only be creative together.

We tend to think in nouns. We talk about justice and peace as if they were 
things set in stone. Concepts to be handled around in our discussions.
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But essentially they are verbs! Which means that they are ongoing pro-
cesses that defy deϐinitions. For deϐinitions are limitations! As we think 
about justice and climate justice we are in the midst of seeking and betray-
ing justice, of overcoming injustices and working on ways to establish just 
rules and legal codiϐications which evoke new quests for justice.

A perfect example is the process of clarifying and elaborating human 
rights. What a long trip this has been! And the trip is far from over. We need 
to go on because now we begin to realize that human rights are incomplete 
without nature’s rights. The animals, the rivers, the forests, the seas they 
need to be part of the promoting of justice.

It is highly interesting to note that in 2022 the Spanish Government has 
recognized the legal status of the saltwater lagoon “Mar Menor”. It is now 
is a subject of its own right. A comite has been set up to defend its legal 
claims. Likewise all animals in Spain are by law subjects, no longer objects 
of law (German: “Rechtssubjekte”)

This is far more than a mere legal operation. It can help us humans to gain 
a profoundly different view of the animals around us. Its impact on the 
manner of using animals is deeply affected.

When I say that peace is a verb I mean to say that it is not a stable thing 
to be reached some time. All of us are constantly involved in processes of 
peace building and destroying and reconstructing. Peace-making is going 
on all the time at various levels, within our self,  in our families and neigh-
borhoods, in the communities, in and among economic agencies, at national 
and international levels. As we struggle with the impacts of wars we are 
constantly involved in reestablishing tolerable forms of living together.

2. Why do we need to struggle for justice and peace 
all the time?

The Bible offers a brutal answer: History begins with Cain killing his 
brother. Whether we wish to follow this mythical account or not one thing 
is certain:  The experiences of injustice and murder, of jealousy and greed, 
of distrust and violence are as old as humanity itself. They are pointing 
towards an anthropological dilemma. Therefore, the quest for justice and 
peace is as old as humanity. As a matter of fact this is the most astound-
ing and the most enduring civilizing endeavor of the human race. We 
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may even say that this quest has proved to be the way in which the species 
homo sapiens has stayed alive.

By the term “civilizing endeavor” I wish to point to the fact that the con-
stant struggle against all kinds of injustices and unrest provides the back-
bone of any society. Without this backbone no society would be able to 
exist. Therefore it is true to say that there can be no peace without justice. 
And therefore it is true to say that there can be no justice without peace.

We all know that times of warfare are damaging the reliability of legal 
structures. Theft and black markets, corruption and abuse tend to desta-
bilize the cohesiveness of societies.  The ecological damages can hardly be 
overestimated

Climate justice! The purpose of my deliberations has been to show that 
humanity has come to a point where the debilitating effects of our wars 
against nature reveal the pressing need to establish new legal structures 
for the ways in which we deal with our co-world ( “MITWELT”)

3. What kind of peace is there in the life of the earth?
Is the earth which we like to call “Mother” at peace with herself? We are 
just beginning to understand the kind of peace that holds the ecosystems 
together. But we also see that this planet is a violent place. The drifting 
of the continents produces gigantic clashes. Relentless pressures have cre-
ated the Alps, the Andes and the Himalaya. The eruption of the volcanoes 
are harbingers of death and their fertile ashes are harbingers of life.

In the history of this planet there have occurred catastrophies of unspeak-
able proportion.

And at the same time there are fabulous forms of fertility that are con-
stantly keeping the interaction of the animals and plants intact.

You are familiar with the famous remark of Charles Darwin according to 
which the evolutionary processes in nature consist of devouring and being 
devoured – Fressen und Gefressen Werden -. Such a view suggests that 
nature is constantly at war with each other.

This is a misunderstanding.
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I think what we are see observing in nature are systems of dynamic equi-
librium. ( Dynamische Gleichgewichtssysteme ) Permit me to introduce a 
deϐinition of the anthropologist Kroeber that I ϐind extremely fascinating. 
Kroeber said that peace is the highest state of tension that an organ-
ism is able to maintain creatively. This view offers fresh insights into 
the dynamic struggles that are going on all the time in the ecosystems of 
the earth. Yet they sustain each other all the time.

The peace I see in the life of our planet is not cosy harmony, it is not the qui-
etude of the graveyard. It is creative tension all along.

How are we humans to make peace with Mother Earth? How are we 
humans to ϐit into these gigantic systems without overburdening them?

After so much destruction that has already happened?

There are people who say that the attempt of the evolution to create “homo 
sapiens” has turned out to be a failure. Humans constitute but a brief disas-
trous interlude in earth-history.

To me such declarations are signs of despair, cleverly disguised. As we 
gather here we are agreed that our task is to reestablish ways in which we 
humans can ϐit into the functioning integrity of the various ecosystems. 
This is not a back-to-nature kind of approach. Rather, it is the commitment

 ∙ to study the carrying capacities of the ecosystems in which we live,
 ∙ to elaborate the impact of human activity within them. The assessment 

of our “footprints”.
 ∙ to seek ways of inhabiting the ecosystems. The inhabitability ( Bewohn-

barkeit) is the goal!

4. Climate Justice – Two central aspects
I might have started my talk by saying the climate justice is a problem 
with an obvious solution. For we are faced with an injustice of unheard-of 
proportion. The peoples of the highly industrialized regions of the earth 
contribute the most to the emissions that produce the climatic distur-
bances while suffering the least. And those who contribute the least, i.e. 
the peoples of the Global South, are suffering the most. This is an injustice 
of unprecedented proportion. To deal with it is of utmost urgency. Hence 
the direct consequence is that the global North while drastically reducing 
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their emissions needs to compensate to the global South for the damages 
inϐlicted on them.  This applies also to the churches because they are part 
and parcel of this injustice. And though their share may be comparatively 
small they are called to come forward quickly and clearly with meaning-
ful plans and actions, not least to show to the public that compensatory 
actions are possible.1

If this does not happen quickly and decisively massive famines, large 
migration-waves, wars for the securing of vital resources must follow. We 
cannot expect peaceable conditions without tangible successes of climate 
justice. And vice versa, we cannot expect to promote climate justice while 
and as long as wars between nations are going on.

Hence the main purpose of the Decade is to promote the search for mean-
ingful measures. 

At the same time it is necessary to look at the most signiϐicant expressions 
of climate justice. I think we can distinguish two basic dimensions.

The ϐirst is the punitive character of justice which includes the problem of 
compensation or reparation. It means that the originators of unjust actions 
must be held accountable. ( In German: Verursacherprinzip ) Accountabil-
ity is the manner of reestablishing equality, while at the same time provid-
ing equal dignity to both the evildoers and their victims. When it comes to 
climate justice it appears to be easy to identify the evildoers. The peoples 
of the Global North are the culprits.  

But this response is not as easy as it seems.

For one it is difϐicult to construct a collective “We” that comprises the highly 
different societies that constitute die “Global North”. In fact, there are but a 
few agents who take the decisions while the majority feels excluded. Aand 
even these would deny any personal culpability. One would have to think of 
something like the “beneϐitters principle” (Nutznießerprinzip)

1 It is very useful to refer to the Memorandum of the Plädoyer für eine ökumenische Zukunft of January 
2011  with the title „Beten und Arbeiten für gerechten Frieden und Klimagerechtigkeit. It says very clearly 
that a denial of the guilt of the rich countries towards the countries of the Southern hemisphere bars the 
way to a just peace. The extent of this guilt cannot be expressed in numbers. Its compensation appears to 
be unimaginable. A just Lastenausgleich transcends everything that can be thought of as Neuverteilung. 
But the claim remains just. Cf. Geiko Müller-Fahrenholz, Heimat Erde. Gütersloh 2013, 252f.
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Secondly, one has to take into account that the impact of human activ-
ity on nature is slow, at least in human terms. So what we do today will 
become effective some forty years from now. In German we can call this 
“Wirkungsverzögerung”. Therefore, rthe question arises: How can I be 
held responsible for activities the effects of which will be apparent in forty 
years?

These thoughts are not more than brief hints at the legal aspects of punish-
ment for climate crimes. Yet the principle of accountability remains valid. 
This also refers to the aspect of compensation. But where are the courts to 
set up just solutions?

Generally speaking, the goal must be to share the burdens that the climate 
change is creating. The German tern here is “Lastenausgleich”. This prin-
ciple leads me to suggest a second dimension of working for justice. It is 
the restorative aspect. It implies that both parties cooperate in the efforts 
to restore the damages that have been effected. Obviously, this goes far 
beyond mere ϐinancial considerations. So here may be a special option for 
the churches in the North and the South to elaborate restoring and healing 
projects.

5. Justice for the Earth
Climate justice does not only concern human beings. We must get rid of all 
anthropocentric attitudes. For the ongoing process of justice-seeking now 
includes the question: How can we humans do justice to the climate? How 
are we to do justice to the earth? What are we to learn from our indigenous 
sisters and brothers of what Mother Earth is to them? Are we agreed that 
the earth is our Mother? And that she is the victim of our crimes?

How do we arrive at a common awareness? Can the churches promote the 
insight that in spite of the grave injustices within the human family WE, i.e. 
all of humanity, are accountable to the earth which is the Mother of us all?

Admittedly, the earth, or the rivers or the ecosystems, they cannot appeal 
to our courts. What kind of communication is possible?  Here the aspect of 
restorative justice might prove helpful. To restore the rivers to their orig-
inal status, to uproot the palm-oil plantations in order to restore the orig-
inal forest, to restore the land by planting trees and cleaning the beaches 
– to make such actions mandatory for churches, businesses and nations, 
would that be meaningful restorative actions?
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6.  Peace is Justice plus Grace
I have said that justice is the backbone, the supporting structure of all soci-
eties. But peace is the body, the vital community. We all know that there 
exist many aspects in our life that are beyond the reach of justice. I call it 
the realm of grace.

There is the dimension of gracefulness, an attitude ( German: “Haltung”) of 
respect, humor and friendliness.

There is the dimension of magnanimity, an openheartedness ( if such a 
word exists ) and openmindedness which is so necessary because there is 
so much pusilanimity.

There is the dimension of beauty, a world beyond justice. And how deeply 
do we depend on it!

There is the dimension of forgiveness and reconciliation. It is the vital 
power to break the chains the bind us to past guilt and frustration.

Last but not least, there is the dimension of comfort. We are not only 
accountable to each other, we can also be caring for each other. Empathy 
and compassion are independent of justice, they contribute to the well-be-
ing and joy that enrich our lives.
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Between aspiration and reality
Opportunities and challenges of an eco-theological 
transformation in the Nordkirche

christoph fasse

The Evangelical Lutheran Church in Northern Germany (Nordkirche) is in 
the midst of profound changes: secularisation, falling membership, struc-
tural reforms and ϐinancial constraints. At the same time, there is a grow-
ing awareness that, in the face of ecological crises, we as a church must 
not only speak out but also transform ourselves. Climate change, species 
extinction and the over-exploitation of resources are no longer abstract 
scenarios. In Northern Germany, we are experiencing rising sea levels, 
storm surges, periods of drought and changing agricultural conditions. 
Our church buildings, our land and our energy consumption are all part of 
this reality.

At the same time, we are witnessing social polarisation: climate protection 
measures are hotly contested, and the question of who bears the burden is 
becoming a source of conϐlict. Ecological theology within the Nordkirche 
operates within this ϐield of tension. It should not merely produce papers, 
but contribute in very concrete terms to an ‘Ecology of Peace’ – an ecology 
that integrates justice, peace and the care for creation.

I would like to take four steps:
 ∙ What does ‘eco-theological transformation’ mean in the Nordkirche?
 ∙ What concrete opportunities are emerging in the Nordkirche?
 ∙ What challenges and conϐlicts stand in the way? 
 ∙ What impetus do I see for the way forward – within the context of the 

WCC Decade for Climate Justice and in dialogue with voices from the 
Global South?
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1.  What does ‘eco-theological transformation’ mean in  
 the Nordkirche?
When we speak of ‘transformation’, we are talking about more than simply 
‘becoming a bit greener’. For the Nordkirche, I see three levels:

First Level: Theological transformation
Eco-theology means redeϐining our understanding of God, humanity and 
the world in the light of the ecological crisis: God as the one who loves all of 
creation and is present in its suffering. Seeing humanity not as rulers over 
nature, but as ϐinite fellow-creatures bearing responsibility and living in 
relationship. Understanding guilt/sin not only in individual terms, but also 
structurally: in destructive economic systems, colonial legacies, and in our 
lifestyle – even here in the North.

Second Level: Transformation of ethical and church practice
This theological reorientation must have consequences for our actions:

 ∙ in relation to buildings, energy, mobility and church ϐinances,
 ∙ for liturgy and spirituality, 
 ∙ for education, preaching and the church’s public relations work.

A key instrument for this is the revision of the Nordkirche’s Climate Pro-
tection Act. This Act sets out clear targets:

 ∙ By 2035, the Nordkirche aims to be 90 % greenhouse gas neutral.
 ∙ By 2040, the Nordkirche aims to become 100 % greenhouse gas neutral.

These targets commit all levels of the Nordkirche to systematically incor-
porating climate protection into planning and decision-making – from the 
parish through the church districts to regional church institutions.

Third Level: Cultural and spiritual transformation
Ultimately, it is about attitudes and habits: moving away from a purely 
inward-looking, private spirituality, towards a spirituality of simplicity, of 
connectedness with all fellow creatures, of protest against destruction – 
and of joy in life.

Eco-theological transformation in the Nordkirche therefore means not 
only reducing our carbon footprint, but also re-examining our entire prac-
tice of faith in the light of the ecological and global justice crisis.
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2.  Opportunities: What concrete contributions can the 
Nordkirche make?

2.1.  Climate Protection Act and concrete measures
The fact that the Nordkirche has adopted and revised a Climate Protection 
Act sends a strong signal: Climate protection is no longer just a ‘project’, but 
part of the Church’s very identity.

Concrete climate protection measures are already evident:

 ∙ Energy-efϐicient refurbishment of buildings: churches and parish halls 
are being insulated, and heating systems are being converted – often 
away from oil and gas towards more efϐicient systems such as heat 
pumps or local district heating.

 ∙ Renewable energy: Photovoltaic systems on the roofs of church build-
ings and in open spaces, wind energy (Church Energy Scheme) with the 
involvement of church districts and parishes.

 ∙ Sustainable purchasing and mobility: guidelines for fair and environ-
mentally friendly products, encouraging the use of rail and public trans-
port for business travel, reducing domestic ϐlights, introducing company 
bicycle schemes…

These measures demonstrate that the Nordkirche is seeking to translate 
its eco-theological insights into structural action. In doing so, it can serve 
as a role model in its regions – indeed, even nationwide – and show that cli-
mate protection and church life can go hand in hand.

2.2.  Spiritual resources for an ‘Ecology of Peace’
The Nordkirche possesses a wealth of spiritual resources:

 ∙ A spirituality of creation in devotions by the sea, in coastal and island 
parishes, in rural regions and at educational centres.

 ∙ Liturgical forms for lament, repentance and intercession, which we can 
revitalise in the face of the ecological crisis. 

 ∙ A long-standing tradition of considering justice, peace and the care of 
creation together.

In this way, eco-theology within the Nordkirche can help to resolve con-
ϐlicts surrounding climate protection: by broadening our perspective – 
from purely technical solutions to questions of justice; by taking seriously 
the concerns of people who fear being ϐinancially overwhelmed; and by 
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telling stories of hope: of successful projects, practices of solidarity and 
new ways of living together.

2.3. Ecumenical Relations and Decolonial Learning Processes
A particular strength of the Nordkirche lies in its ecumenical networks. I 
would like to highlight two key players: the Ökumenewerk der Nordkirche 
and the Christian-Jensen-Kolleg in Breklum.

The Ökumenewerk der Nordkirche helps to shape partnerships with 
churches in the Global South in a decolonial manner. This means:

 ∙ Power imbalances are acknowledged rather than concealed.
 ∙ Projects are developed in a more participatory manner through a joint 

process of negotiation. 
 ∙ Theological voices from Africa, Asia, Latin America and the Paciϐic are 

taken seriously as equal dialogue partners, particularly on issues of 
eco-theology, climate justice and peace.

The Christian Jensen College in Breklum is also working intensively on 
decolonial issues:

 ∙ It engages with its own history and with the colonial legacies of the 
Breklum Mission.

 ∙ It offers educational programmes on colonial history, racism, global jus-
tice and environmental issues.

 ∙ In doing so, it combines eco-theological perspectives with decolonial 
learning: Who bears the brunt of the climate crisis? How are land grab-
bing, resource extraction and colonial power structures interlinked? 

 ∙ It is particularly signiϐicant that the Christian-Jensen-Kolleg’s annual 
theme for 2026 is ‘Peace’.

This is no coincidence: ecology, justice and peace are closely intertwined. 
The climate crisis is intensifying conϐlicts over water, land, food and 
migration. An ‘Ecology of Peace’ asks: How can we live in reconciled rela-
tionships – with God, with one another and with the rest of creation?

Ökumenewerk and the Christian Jensen College are helping the Nordkirche 
to learn in a decolonial way: to take responsibility for its own role in global 
structures of injustice – and to allow itself to be theologically corrected 
and inspired by the churches of the Global South.
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3.  Challenges: Between aspirations, confl icts 
 and inertia
Alongside these opportunities lie considerable challenges:

3.1.  Structural sluggishness and beyond capacity
The Nordkirche is large, diverse and organisationally complex. This leads 
to lengthy decision-making processes, numerous stakeholders and com-
mittees, and a multitude of major issues occurring simultaneously: struc-
tural reforms, demographic change, ϐinances, digitalisation – as well as cli-
mate protection and decolonisation. For many staff on the ground, ecolog-
ical transformation feels like an additional burden. At the same time, the 
ecological crisis is advancing rapidly.

Two paces collide here: the urgency of the climate crisis – and the slowness 
of church structures. This easily leads to frustration – amongst commit-
ted individuals, but also in congregations that perceive the change as over-
whelming.

3.2.  Political Confl icts and Polarisation
The Nordkirche’s climate protection measures touch on areas of social 
conϐlict:

When church buildings have to be renovated to improve energy efϐiciency, 
merged or even abandoned, issues of identity, a sense of home and ϐinan-
cial burdens come into play – much like the debates surrounding the Heat-
ing Act or other government climate protection measures.

When the Nordkirche speaks out on global climate justice – on the respon-
sibility of the Global North, on climate ϐinance, on a socially just transition 
– this is not perceived by everyone as a ‘natural part of the Gospel’, but by 
some as political interference.

There is a danger of either falling into a conϐlict-averse reticence or resort-
ing to moralising language that polarises and shames. Neither would be 
appropriate for an ‘Ecology of Peace’.

The task is to address conϐlicts in accordance with the ethics of peace: 
clear on the substance, open to dialogue in approach, sensitive to real fears 
– and ϐirmly anchored in the option for the most vulnerable.
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3.3.  Internal contradictions and questions of credibility
The Nordkirche is grappling with internal contradictions: it aims to 
become greenhouse gas neutral, yet in many places still relies on fossil 
fuel heating systems and maintains an extensive portfolio of buildings. It 
emphasises sustainable procurement, yet faces signiϐicant cost pressures. 
It talks about reducing air travel, yet relies on international ecumenical 
meetings. These tensions are real and cannot be resolved overnight. But 
they raise questions of credibility – particularly amongst young people. 
Eco-theological transformation therefore means: openly acknowledging 
contradictions, making interim steps transparent, and initiating concrete, 
veriϐiable changes – even if they are not perfect.

3.4. Decolonial Challenges and Power Imbalances
Despite decolonial efforts by the Ökumenewerk and the Christian Jen-
sen College, power imbalances persist: the Nordkirche has considerable 
resources, whilst partner churches are often more severely affected by the 
consequences of climate change and are economically weaker. There is a 
risk that decolonial language will be adopted without any real change to 
decision-making and ϐinancial structures.

An ‘Ecology of Peace’ demands more here: a willingness to share power, a 
willingness to critically examine one’s own interests, and a willingness to 
allow partner churches to correct us, even at a structural level.

4.  Ideas: How can the Nordkirche continue 
 to contribute to an ‘Ecology of Peace’?
To conclude, here are a few brief ideas – more as points of reference than 
ready-made solutions:

4.1.  Consistently implement the Climate Protection Act
The revised Climate Protection Act provides a sound foundation. It is cru-
cial to:

 ∙ Integrate climate targets (90 % GHG-neutral by 2035, 100 % by 2040) 
into all relevant processes: budgeting, construction, human resources 
and mobility.

 ∙ Supporting parishes and institutions through advice, funding schemes 
and educational programmes. Honestly documenting and publicising 
both progress and setbacks.
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In this way, climate protection is translated from theory into practice – 
and becomes part of the Church’s credibility.

4.2.  Spiritual Deepening
An ‘Ecology of Peace’ requires spiritual depth:

 ∙ Worship services and liturgical forms that combine praise of creation, 
lament for its destruction and hope for renewal.

 ∙ Spiritual programmes in which people can come before God with their 
fears, feelings of powerlessness and grief in the face of the climate crisis. 

 ∙ Incorporating decolonial perspectives: for example, commemorating 
the victims of colonial violence and communities that are suffering par-
ticularly severely from the effects of climate change today.

The annual theme of ‘Peace’ at the Christian Jensen College offers particu-
lar points of connection here for linking peace, justice and ecological issues 
in a spiritual and educational context.

4.3.  Peace-based ethical guidance on climate confl icts
The Nordkirche can draw on its expertise in peace ethics to shape climate 
conϐlicts constructively – and here I also see a particular responsibility for 
the Nordkirche’s Ofϐice for Environmental and Climate Protection, which I 
have the privilege of leading in my role as environmental pastor:

 ∙ Dialogue forums in parishes, church districts and regions, where differ-
ent groups – from farmers to local politicians and the business commu-
nity, right through to environmental groups – can engage in dialogue 
with one another.

 ∙ A conscious focus on ensuring that climate protection is implemented in 
a socially just manner and that the most vulnerable are not dispropor-
tionately burdened.

 ∙ A clear stance against the instrumentalisation of climate issues for 
exclusionary, anti-democratic or racist agendas.

In this way, climate justice becomes a contribution to the prevention of vio-
lence – both locally and globally.

4.4.  Deepening ecumenical and decolonial partnerships
The Nordkirche can speciϐically shape its ecumenical relationships in the 
spirit of an ‘Ecology of Peace’:

 ∙ by strengthening decolonial educational work – for example, within the 
Ökumenewerk and the Christian-Jensen-Kolleg,
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 ∙ by systematically incorporating voices from the Global South into syn-
odal debates and policy documents, 

 ∙ through joint ecumenical initiatives, statements and projects on cli-
mate justice, in which power imbalances are not only identiϐied but also 
addressed in practice.

In conclusion: Hope in the midst of crisis
Eco-theological transformation in the Nordkirche is no simple programme. 
It is a path of repentance – fraught with contradictions, conϐlicts and lim-
itations. But it is sustained by the promise from Psalm 24 in inclusive lan-
guage:

“The earth and all it contains belong to God,
the inhabited world and those who dwell therein.”

It is not we who save the world. But we are called to be co-creators of a rec-
onciled creation – in our congregations, in our institutions, in the Nord-
kirche as a church in transition, and in our ecumenical partnerships.

If we understand the ecological crisis as a spiritual challenge, it can – for 
all its gravity – also be an opportunity:

 ∙ to renew our church,
 ∙ to forge new alliances for justice and peace, 
 ∙ and, through ecumenical fellowship, to discover a spirituality that ena-

bles us to live faithfully, courageously and hopefully in this time of plan-
etary distress.
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Agrartheology 
for Ecological Transformation
brighton katabaro

1.  Introduction
There is no human being alive who does not eat. This deceptively simple 
observation constitutes the starting point of Agrartheology. Every meal 
carries within it a long ecological and social history: soil cultivated, seeds 
planted, water drawn, labour invested, transport systems activated, eco-
systems preserved or degraded. Eating is therefore never merely a bio-
logical act of consumption. It is participation in a network of relationships 
connecting humanity, land, animals, labour, climate, and God. This chapter 
argues that agriculture constitutes a primary locus of theological reϐlec-
tion precisely because it is the most immediate site of human dependence 
on creation.

Yet modern societies have increasingly obscured these connections. Indus-
trial food systems allow urban consumers to eat without knowing where 
food comes from, how it was produced, or whose labour made it possible. 
This disconnection has theological consequences. Contemporary Christian 
theology has developed important traditions of creation theology and eco-
logical ethics, yet agriculture itself has remained surprisingly marginal 
within mainstream theological reϐlection.

Wilson Niwagila correctly observes that agriculture, despite being indis-
pensable to human survival, has rarely occupied a central place in theolog-
ical education or ecclesial discourse.1  Some theological traditions have pri-
oritised salvation from the world over responsible and faithful participation 
in the life of the earth.. The soil has largely been left to agronomists, econ-
omists, and development experts, while theology concentrated on spiritual 
abstraction. Agrartheology emerges as an attempt to address this omission. 
It is grounded in the conviction that agriculture is not merely an economic 
activity but a primary  sphere in which human beings encounter creation, 
dependence, vulnerability, and responsibility. Agriculture is the most direct 
material interface between humanity and the earth. Consequently, any the-
ology concerned with creation, justice, embodiment, or human ϐlourishing 

1 Wilson B. Niwagila, “Agriculture and Theology in Africa: A Missing Conversation,” African Theological 
Journal 28, no. 2 (2010): 34–51.
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must also concern itself with agriculture. A question that is often raised is 
this: what relevance does Agrartheology have for people who never touch a 
farm? Urban populations remain deeply dependent upon agricultural sys-
tems even when they are geographically distant from them.

The concept has been developed through my engagement since 2023 in 
the project Theologische und interkulturelle Zugänge zur Agrarökologie 
at the Akademie für Internationale Ökumene at the University of Ham-
burg, funded by Brot für die Welt. The project has brought into conver-
sation theologians, agricultural experts, environmental scholars, church 
leaders, and especially smallholder farmers in Tanzania as a case study, 
whose lived engagement with land and ecological realities often integrates 
spiritual meaning and environmental knowledge in ways that modern aca-
demic disciplines tend to treat separately.

Agrartheology is indebted to several streams of scholarship. Norman Wirz-
ba’s theology of food and creatureliness provides one of its most impor-
tant theological foundations.2 Ellen Davis demonstrates that the Hebrew 
Bible must be read as a deeply agrarian text embedded within land-based 
existence.3 Pope Francis’s Laudato Si’ articulates a compelling framework 
of integral ecology linking environmental destruction with social injus-
tice.4 Ecotheologians such as Ernst Conradie, Sallie McFague, and Jürgen 
Moltmann have expanded theological reϐlection on ecological crisis and 
human responsibility.5 Agroecological scholarship, particularly the work 
of Miguel Altieri and the FAO, has demonstrated that sustainable agricul-
ture requires ecological integration, biodiversity, and social justice.6

Agrartheology does not seek to replace either ecotheology or agroecology. 
Rather, it occupies the interdisciplinary space between them while placing 
agriculture at the centre of its concerns. It grounds theological reϐlection 

2 Norman Wirzba, Food and Faith: A Theology of Eating, 2nd ed. (Cambridge: Cambridge University Press, 
2019).

3 Ellen F. Davis, Scripture, Culture, and Agriculture: An Agrarian Reading of the Bible (Cambridge: 
Cambridge University Press, 2009).

4 Pope Francis, Laudato Si’: On Care for Our Common Home (Vatican City: Libreria Editrice Vaticana, 
2015).

5 Ernst M. Conradie, Christianity and Ecological Theology: Resources for Further Research (Stellenbosch: 
SUN Press, 2006); Sallie McFague, The Body of God: An Ecological Theology (Minneapolis: Fortress 
Press, 1993); Jürgen Moltmann, God in Creation: A New Theology of Creation and the Spirit of God (Min-
neapolis: Fortress Press, 1993).

6 Miguel A. Altieri, Agroecology: The Science of Sustainable Agriculture, 2nd ed. (Boulder, CO: Westview 
Press, 1995); Food and Agriculture Organization of the United Nations (FAO), “Agroecology Knowledge 
Hub,” accessed July 11, 2026, https://www.fao.org/agroecology/en.
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in the material realities of land, soil, food, farming, and ecological depend-
ence while simultaneously interpreting agricultural life through theolog-
ical categories such as creation, justice, incarnation, covenant, and hope.

2.  Between Ecotheology and Agroecology
Ecotheology has made indispensable contributions to Christian engage-
ment with the ecological crisis. Following Lynn White Jr.’s inϐluential cri-
tique of Christian anthropocentrism in 1967, ecotheology developed into a 
substantial ϐield challenging exploitative understandings of dominion and 
advocating renewed care for creation.7

However, ecotheology often operates at a high level of abstraction, engag-
ing “creation” in general terms rather than attending to speciϐic mate-
rial practices such as agriculture, food systems, or soil degradation. The 
farmer frequently disappears behind broader discussions of ecosystems 
and the biosphere. Whereas ecotheology reϐlects broadly on humanity’s 
relationship with creation, Agrartheology focuses speciϐically on agricul-
ture as the primary interface between human societies and ecological sys-
tems.

Agroecology, by contrast, focuses directly on agricultural systems. Accord-
ing to the FAO, agroecology integrates ecological and social principles in 
the design and management of sustainable food systems.8 It emphasises 
biodiversity, resilience, local knowledge, and social justice. Agroecology 
has emerged as both a scientiϐic discipline and a social movement resisting 
destructive forms of industrial agriculture.

Yet agroecology generally remains methodologically secular. While sci-
entiϐically rigorous, it often lacks theological language capable of inter-
preting the spiritual meanings embedded in agricultural life. Farmers fre-
quently understand land, rain, fertility, and food through cosmological and 
spiritual frameworks that exceed purely technical explanation. Agroecol-
ogy may therefore beneϐit from theological perspectives that foster moral 
responsibility, ecological restraint, and long-term ecological commitment.

Agrartheology therefore occupies the interdisciplinary space between 
ecotheology and agroecology, arguing that ecological care and agricultural 
practice are inseparable from theological meaning. Soil health, biodiver-

7 Lynn White Jr., “The Historical Roots of Our Ecological Crisis,” Science 155, no. 3767 (1967): 1203–1207.
8 FAO, “Agroecology Knowledge Hub.”
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sity, seed preservation, and food justice are not merely technical concerns; 
they are theological concerns because they concern the conditions neces-
sary for sustaining life.

Agrartheology does not claim primacy over all theological concerns; rather, 
it argues that agriculture remains one of the most fundamental material 
conditions upon which all other forms of human ϐlourishing depend.

3.  Theological and Interdisciplinary Foundations
3.1 The Ecological Crisis as a Crisis of Relationships
Agrartheology understands the ecological crisis fundamentally as a cri-
sis of fractured relationships. Environmental degradation reϐlects frac-
tured relationships between humanity and the soil, between production 
and consumption, between present and future generations, and between 
wealthy and vulnerable societies.

Modern industrial systems encourage separation. Urban populations con-
sume food while remaining detached from agricultural realities. Wealthy 
economies beneϐit from extraction while ecological costs are displaced 
onto vulnerable communities. Human beings increasingly perceive them-
selves as autonomous from the ecosystems upon which they depend.

This fragmentation is reinforced by theological dualisms inherited from 
Platonic and Cartesian traditions that separated spirit from matter and 
heaven from earth. Such dualisms often marginalised the material world 
from theological concern.

This agrartheological perspective challenges such separations. Human 
beings are not detached from the earth but formed from it. Ecological 
destruction therefore represents not only environmental failure but the-
ological disorder.

3.2  Biblical Agrarian Imaginations
The biblical imagination is profoundly agrarian.9 From Genesis to Reve-
lation, the biblical imagination is shaped by land, food, seeds, vineyards, 
rain, shepherding, and harvest.

Genesis establishes humanity’s relationship to the soil through the connec-
tion between adam (humanity) and adamah (earth). Humanity is formed 

9 Davis, Scripture, Culture, and Agriculture.
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from the ground and commissioned to “till and keep” the garden (Gen. 
2:15). These Hebrew verbs (abad and shamar) imply service, cultivation, 
and protection rather than domination.

The Sabbath laws of Leviticus institutionalise ecological restraint. The 
land itself must rest every seventh year (Lev. 25:1–7), acknowledging that 
creation possesses integrity beyond economic productivity. The Jubilee 
tradition further limits permanent accumulation of land and wealth (Lev. 
25:8–13), insisting that “the land is mine” (Lev. 25:23).10

Prophetic literature repeatedly links ecological ϐlourishing with justice. 
Isaiah envisions a restored creation in which people “shall plant vineyards 
and eat their fruit” (Isa. 65:21). Agricultural labour is no longer character-
ised by alienation or exploitation.

Jesus’ ministry likewise remains deeply agrarian. His parables revolve 
around seeds, vineyards, soils, ϐig trees, wheat, weeds, and harvests. The 
Eucharist itself depends upon agriculture: bread and wine emerge from 
cultivated land, labour, and ecological processes.

This agricultural grounding culminates in the Incarnation, in which God 
entered the material conditions of creaturely existence, including depend-
ence upon food cultivated from the earth. As Wirzba argues, eating is a 
fundamental expression of creaturely dependence and participation in 
God’s creation, while Ellen Davis demonstrates that biblical faith remains 
deeply rooted in agrarian realities. The Incarnation therefore afϐirms 
rather than transcends the material conditions of life. As Niels Henrik Gre-
gersen argues through the concept of deep incarnation, the Incarnation 
signiϐies God’s participation not only in human existence but also in the 
biological, ecological, and material conditions of creaturely life.11 Christo-
logical reϐlection cannot therefore neglect agriculture without abstracting 
the Incarnation from the material conditions of human existence. 

10 Walter Brueggemann, The Land: Place as Gift, Promise, and Challenge in Biblical Faith, 2nd ed. (Minne-
apolis: Fortress Press, 2002).

11 Niels Henrik Gregersen, “Deep Incarnation: Why Evolutionary Continuity Matters in Christology,” 
Toronto Journal of Theology 26, no. 2 (2010): 173–188.
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3.3  The Theology of Eating
Norman Wirzba’s theology of eating provides one of Agrartheology’s most 
important contemporary foundations.12 Wirzba argues that modern food 
systems cultivate ignorance by disconnecting consumers from the reali-
ties of production.

Eating always involves dependence upon other forms of life. Even vegetar-
ian diets require the death of plants and participation in ecological sys-
tems of exchange and sacriϐice. Food thus confronts human beings with 
their creaturely dependence and ethical responsibility.

Wirzba reframes food not as commodity but as gift. Meals embody net-
works of ecological and social relations involving soil, water, labour, ani-
mals, transportation, and community. Consequently, industrial food sys-
tems that degrade ecosystems and exploit labour are not morally neutral.

Agrartheology extends this insight to agricultural production more 
broadly: how food is produced matters spiritually, because production 
shapes relationships between humans, land, and other creatures.

3.4  Indigenous Ecological Wisdom
Agrartheology also learns from ecological wisdom embedded within many 
indigenous agricultural traditions. For example, in numerous African soci-
eties, land was historically understood not as private commodity but as 
communal trust connecting the living, ancestors, and future generations.13

Sacred groves, water taboos, seasonal rituals, and communal land ethics 
often functioned as ecological regulators preserving biodiversity and lim-
iting exploitation.14

However, Agrartheology approaches such traditions critically rather 
than romantically. Indigenous ecological knowledge systems are diverse, 
dynamic, and historically evolving rather than ϐixed or uniform.

Agrartheology therefore does not idealise a mythical precolonial past. 
Rather, it seeks to retrieve ecological wisdom wherever it may be found 
while recognising that all cultures are historically dynamic, hybrid, and 

12 Wirzba, Food and Faith.
13 John S. Mbiti, African Religions and Philosophy, 2nd ed. (Oxford: Heinemann, 1990).
14 Marthinus L. Daneel, African Earthkeepers: Wholistic Interfaith Mission (Maryknoll, NY: Orbis Books, 

2001).



160

evolving. Ecological wisdom is neither uniquely African nor exclusively 
indigenous; it emerges in diverse cultural contexts and must always be 
critically evaluated. Moreover, Agrartheology does not romanticise either 
pre-industrial agriculture or rural life. Agricultural systems, like all 
human institutions, remain subject to injustice and ecological failure.

3.5  Industrial Agriculture and Ecological Disruption
Industrial agriculture has dramatically increased productivity, often at 
considerable ecological cost and in tension with many of the ecological 
principles outlined above. Monocultures, chemical dependence, biodiver-
sity loss, soil degradation, and water depletion have become deϐining fea-
tures of global food systems.

Pope Francis critiques what he calls the “technocratic paradigm” that tre-
ats nature primarily as material for exploitation.15 Agroecological scholars 
likewise argue that industrial systems externalise ecological costs while 
concentrating economic power.16

Agrartheology understands ecological degradation not merely as a moral 
failure of individuals but as a consequence of political and economic struc-
tures that shape agricultural systems. It names such systems as spiritually 
disordered because they prioritise extraction over care and proϐit over 
ecological responsibility.

4.  Eight Guiding Theses for Ecological Transformation
 ∙ Every person who eats participates in agricultural systems and is there-

fore a moral agent responsible for how food is produced, distributed, 
and consumed.

 ∙ Environmental destruction must be understood not only as individual 
failure but as structural sin embedded within political and economic 
systems.

 ∙ Land should not be reduced to a commodity but must be understood as a 
sacred trust held for present and future generations.17

 ∙ Scientiϐic sustainability requires ethical and spiritual foundations capa-
ble of sustaining long-term ecological responsibility; theology can make 
an important contribution to this task.

15 Francis, Laudato Si’.
16 Altieri, Agroecology.
17 Aldo Leopold, A Sand County Almanac: And Sketches Here and There (New York: Oxford University 

Press, 1949).
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 ∙ The Incarnation afϐirms the sacred signiϐicance of material existence, 
including agriculture and food systems, and therefore grounds ecolog-
ical ethics.

 ∙ Theological education must integrate ecological and agricultural forma-
tion into curricula and ministerial training in order to become ecologi-
cally literate.

 ∙ The ecological crisis reϐlects profound global inequalities, and therefore 
ecological justice requires global solidarity, especially with communi-
ties most affected by environmental degradation.

 ∙ Caring for soil, water, seeds, and biodiversity constitutes a form of 
spiritual practice and an expression of faithful participation in God’s 
ongoing creation; practices that sustain ecological integrity and support 
sustainable agriculture may therefore be understood as participation in 
God’s ongoing work of creation.

5.  Implications for Church Praxis 
 and Theological Education
Agrartheology calls churches to integrate ecological responsibility into 
worship, formation, and institutional practice.18 In practical terms, this 
includes the development of parish agroecological projects, the estab-
lishment of church-owned demonstration farms, the promotion of cli-
mate-resilient livelihood training, the inclusion of agrartheology in the-
ological curricula, the integration of ecological awareness into liturgical 
practices, the strengthening of ecological catechesis, and the fostering of 
partnerships between theologians and farming communities. Theological 
institutions should also incorporate agrartheology, environmental ethics, 
food systems, and climate justice into ministerial formation so that future 
church leaders are equipped to address ecological challenges both practi-
cally and theologically.

6.  Conclusion: Toward an Ecological Conversion
The ecological crisis cannot be solved through technology alone. It requires 
transformation in how humanity understands land, food, consumption, 
and responsibility. 

Agrartheology argues that agriculture must move from the margins of the-
ology to its centre. The question is not whether theology should concern 

18 Conradie, Christianity and Ecological Theology.
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itself with agriculture, but whether theology can remain credible while 
ignoring the ecological systems upon which all human life depends.

Agrartheology thus invites a reconϐiguration of theological imagination in 
which care for land, food, and ecological systems becomes integral to faith, 
practice, and global responsibility.
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Peace and Climate Justice: 
How Climate Action Can Build Peace 
Rather than Fuel Confl ict 

caroline kruckow 

Introduction: 
Climate change is not only an environmental crisis
Climate change is often described as an environmental or developmen-
tal challenge. Yet in many parts of the world, it is also a profound peace 
and security issue. Droughts, ϐloods, crop failures, water scarcity, and the 
loss of livelihoods do not automatically cause violent conϐlict. But they 
can deepen existing social tensions, intensify competition over scarce 
resources, and interact with fragile political conditions in ways that 
increase insecurity and violence. At the same time, poorly designed cli-
mate interventions can unintentionally reinforce local inequalities or trig-
ger new disputes.

This is why climate justice today cannot be reduced to questions of carbon 
emissions or climate ϐinance alone. It must also ask whether climate action 
contributes to social justice, inclusion, and sustainable peace. In contexts 
marked by fragility, inequality, or conϐlict, the central question is not only 
how to adapt to climate change, but how to do so in a way that reduces ten-
sions, strengthens cooperation, and avoids harm.

A world of unequal climate vulnerability
The urgency of this challenge becomes clear when looking at the global 
distribution of climate risk. The frequency and intensity of climate impacts 
are increasing worldwide. Yet these impacts are not felt equally. Those 
who have contributed least to the climate crisis are often those who are 
hit hardest by its consequences. Many of the countries most exposed to 
climate shocks are also countries affected by violent conϐlict, weak state 
institutions, poverty, and political fragility. Their populations face multiple 
overlapping vulnerabilities and often have the fewest resources to adapt.
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This raises a profound question of justice. The Paris Agreement and its 
1.5°C target are under severe pressure, while the “polluter pays” princi-
ple remains far from being fulϐilled in practice. One of the clearest expres-
sions of this injustice is the distribution of climate ϐinance. Hundreds of 
millions of people who are highly vulnerable to climate change live in fra-
gile and conϐlict-affected contexts, yet these countries receive only a small 
share of global climate ϐinance. The gap between climate risks and availa-
ble adaptation funding remains enormous.

Since 2023 Brot für die Welt publishes annually the Climate Finance Adap-
tation Index/CAFI1. The CAFI is calculated for 129 countries, taking two 
factors into account: ϐirstly, the country-speciϐic climate risk, based on 
adjusted data from the EU Inform Risk Index, and secondly the adaptation 
ϐinance received, according to the OEDC-DAC database for climate adap-
tation ϐinance. The CAFI 2025 offers a sobering picture. For the ϐirst time, 
adaptation capacity has increased globally, but climate risks continue 
to rise. At the same time, the distribution of adaptation ϐinance remains 
deeply unequal: around 90 percent of countries are underfunded rela-
tive to their climate risk. The most severely underfunded countries are 
Afghanistan, Chad, South Sudan, Somalia, Niger, Mali, and Yemen. The 
three factors most strongly correlated with underfunding are, ϐirst, very 
high climate risk exposure, second, extreme poverty, and third, state fra-
gility. Accordingly, the group of countries with the highest climate risk, 
Low Income Countries (LICs), and countries considered as highly affected 
by state fragility (see the list of most fragile countries in the Fragile States 
Index2, a report released annually by the Fund for Peace and the magazine 
Foreign Policy since 2005) are the most severely underfunded. This means 
that those who face the highest risks often receive the least support.

The consequences are severe. In fragile and conϐlict affected settings, 
underfunding adaptation does not merely mean slower climate resilience. 
It also means a greater likelihood that communities are left alone to cope 
with food insecurity, displacement, loss of livelihood, scarcity and growing 
resource competition, and conϐlicts that can turn into violence . Climate 
ϐinance, therefore, is not just a technical issue. It is also a matter of peace, 
justice, and human security.

1 https://www.brot-fuer-die-welt.de/fileadmin/mediapool/downloads/fachpublikationen/Anpassungsin-
dex/Climate_Adaption_Finance_Index_2025.pdf

2 https://fragilestate sindex.org/
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Beyond “do no harm”: climate action
as a peacebuilding opportunity
Against this backdrop, the Working Group on Peace and Development/Fri-
Ent published a study “Mit Klimamaßnahmen Frieden fördern3” asks a cru-
cial question: How can climate programmes be designed so that they not 
only avoid causing conϐlict, but actively contribute to peace?

This is an important shift in perspective. For many years, conϐlict sensitiv-
ity in development cooperation has often been framed through the princi-
ple of “Do No Harm”: external actors should make sure that their interven-
tions do not worsen tensions, reinforce exclusion, or become part of local 
conϐlict dynamics. This remains essential. But the study goes further. It 
argues that climate action can and should also be understood as a poten-
tial peace-positive intervention.

Climate adaptation and mitigation projects are never purely technical 
measures. They intervene in social and ecological systems. They inϐlu-
ence who has access to land, water, energy, infrastructure, jobs, deci-
sion-making, and public resources. They affect relations between commu-
nities, between citizens and the state, and between social groups with dif-
ferent levels of power. In other words, climate action always has political 
and social consequences. If these are ignored, projects may fail or produce 
unintended harm. If they are taken seriously, climate action can become an 
opportunity to strengthen dialogue, inclusion, and cooperation.

The FriEnt study seeks to increase understanding of this climate–con-
ϐlict–peace nexus and to show, through concrete case studies, how climate 
action can be designed to have ecological, social, and peace-positive effects 
at the same time. Among the seven case studies presented, the examples 
from Somalia and Peru are particularly illuminating.

Somalia: beginning with dialogue in a context of fragility
Somalia illustrates with great clarity why climate action in fragile con-
texts must be conϐlict-sensitive from the outset. The country ranks among 
the world’s most climate-vulnerable states. Drought, land degradation, soil 
erosion, and water scarcity place enormous pressure on livelihoods and 
local survival systems. In 2022 Somalia experienced one of its most dev-
astating droughts in decades, costing tens of thousands of human lives 

3 https://frient.de/publikation/mit-klimamassnahmen-frieden-foerdern/
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and decimating livestock herds on which many pastoralist communi-
ties depend. In such a setting, climate stress does not unfold in a vacuum. 
Scarcity and environmental degradation interact with existing political 
and social tensions. As herders move with their animals into new territo-
ries in search of water and grazing land, disputes over access to resources 
increase. Tensions within and between different clans and farmer-herder 
communities can intensify, as insecurity is compounded by the presence 
of armed non-state groups.  Climate impacts thus intersect with conϐlict 
dynamics in ways that can rapidly destabilize already fragile local situa-
tions.

The Somalia case, carried out by the Berghof Foundation together with 
United Nations Environment Program (UNEP) and the International 
Organisation for Migration (IOM), demonstrates that climate adaptation in 
such a context cannot begin simply with infrastructure or resource man-
agement plans. It has to begin with dialogue, trust-building, and local con-
ϐlict transformation capacities.

For many years, the Berghof Foundation has worked in Somalia to 
strengthen local peacebuilding capacities by training “insider mediators” 
including both women and men. These mediators were not imposed from 
outside. Their selection involved community representatives and deci-
sion-makers, which increased legitimacy and local ownership. The insider 
mediators, or so-called Insider Peacebuilders Network (IPN), then con-
vened dialogue forums where communities could discuss tensions, griev-
ances, and shared climate-related challenges.

In one of Berghof’s latest projects, the Forging a Greener Peace project led 
in consortium with IOM, the Berghof team built on this basis and devel-
oped a Climate Security Action Plan to strengthen climate resilience and 
conϐlict transformation while taking conϐlict dynamics into account. These 
plans served as the foundation for the subsequent adaptation projects with 
IOM and UNEP and were implemented with the continuous engagement of 
the IPN. 

What is striking here is the underlying logic: rather than treating climate 
risk as a standalone technical problem, the project recognized the inter-
connections between ecology, livelihoods, local power relations, insecu-
rity, and conϐlict. It therefore invested in the capacity of communities to 
jointly analyse problems and negotiate solutions.
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This matters for two reasons. First, it improves the chances that climate 
measures will work, because they are grounded in local realities and 
accepted by the people concerned. Second, it turns climate action itself into 
a process of relationship-building. Dialogue about water, pasture, mobility, 
and resilience becomes at the same time a dialogue about coexistence, con-
ϐlict management, and shared futures.

Peru: adaptation through mediation and inclusive local 
solutions
The Peru case study shows that the climate–peace nexus is not limited to 
contexts of war or state collapse. Even where institutions are stronger, cli-
mate impacts can sharpen local tensions, especially where communities 
depend directly on fragile ecosystems and scarce resources.

In the Peruvian highlands, climate change is increasing pressure on rural 
livelihoods. Extreme weather events have damaged harvests, while com-
munities in the High Andes face growing uncertainty regarding water 
access and agricultural survival. As in many climate-affected areas, these 
pressures do not affect all groups equally. Differences in geography, live-
lihood patterns, political inϐluence, and social status shape who bears the 
burden and who has access to solutions. This can create or intensify ten-
sions between communities.

In the case presented by Brot für die Welt and its Peruvian partner PRE-
DES, a conϐlict emerged around the construction of a dam. A conventional 
infrastructure response might have focused simply on technical feasibil-
ity, hydrology, and ϐinancing. But a conϐlict-sensitive approach asked dif-
ferent questions as well: Who would beneϐit from the dam? Who might lose 
access to water or land? How were different communities perceiving the 
problem? What power imbalances shaped the conϐlict? What forms of dia-
logue would be needed to arrive at a legitimate solution?

Before implementation, the project therefore invested in a detailed eth-
nographic analysis of the local context, including actor mapping and con-
ϐlict analysis. This was not a side exercise, but a foundation for the pro-
ject design. Space was then created for dialogue between the communities 
involved, and the process deliberately sought the participation of all rele-
vant actors. Women and other marginalized groups were actively empow-
ered to take part in decision-making.
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The result was signiϐicant: instead of a contested dam project, the process 
led to a jointly agreed alternative solution—the creation of several decen-
tralized lagoons rather than one dam. This solution addressed water needs 
while reducing the conϐlict potential associated with a centralized and 
divisive infrastructure project.

The Peru case illustrates an important lesson: conϐlict sensitivity does not 
mean avoiding difϐicult issues or delaying action indeϐinitely. It means cre-
ating the conditions under which climate adaptation solutions can emerge 
through inclusive negotiation, mutual recognition, and locally legitimate 
compromise. In this sense, mediation and adaptation are not separate 
ϐields. They can be deeply interconnected.

Several core lessons emerge
1.  Climate action must start with the context, not with technical 
 blueprints.
There is no conϐlict-sensitive climate action without serious attention 
to the speciϐic context. Climate interventions need to be based on a solid 
understanding of local conϐlict dynamics, resource relations, power struc-
tures, and social vulnerabilities. This includes identifying who is affected, 
how communities relate to one another, where fault lines lie, and how envi-
ronmental stress interacts with existing tensions.

Tools such as systemic conϐlict analysis, ethnographic assessment, actor 
mapping, and social monitoring are therefore not bureaucratic add-ons. 
They are essential to designing interventions that are both effective and 
legitimate.

2.  Dialogue is not secondary to adaptation; it is part of adaptation
Both the Somalia and Peru examples show that climate resilience is 
strengthened when communities can discuss competing needs, negoti-
ate differences, and develop solutions together. Dialogue builds trust, and 
trust is itself a critical resource in times of crisis. Where trust is absent, 
even technically sound interventions may fail because they are perceived 
as unfair, imposed, or threatening.

Climate programmes that create space for dialogue and cooperation can 
therefore contribute to social cohesion. They do not only reduce resource 
pressures; they also strengthen the relationships and institutions needed 
to manage future shocks peacefully.
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3.  Inclusion is a condition for peace-positive outcomes
Conϐlict-sensitive climate action must take seriously the fact that cli-
mate impacts and adaptation measures affect people differently. Women, 
youth, migrants, internally displaced persons, Indigenous peoples, LGBTQ 
persons, and other marginalized groups are often excluded from deci-
sion-making while bearing disproportionate risks. If climate interventions 
are designed without them, they are likely to reproduce injustice and rein-
force grievances.

The case studies therefore highlight the importance of inclusive partic-
ipation and empowerment, especially of groups whose voices are often 
ignored. Different formats for dialogue and exchange, safe spaces espe-
cially for those marginalized groups who are affected but sidelined or even 
under social pressure as well as meaningful information are the backbone 
for inclusive decision making and participation. Inclusion is not simply 
a normative principle; it improves the quality and sustainability of solu-
tions by ensuring that they reϐlect a wider range of experiences, needs, and 
knowledge.

4.  Local knowledge and traditional structures matter
Conϐlict sensitivity requires respect for local institutions, customary prac-
tices, and traditional knowledge systems. External actors cannot sim-
ply arrive with predeϐined solutions and expect them to work. Sustaina-
ble adaptation depends on listening to how local communities understand 
their environment, their conϐlicts, and their options. It also requires recog-
nizing diversity and controversy within communities rather than assum-
ing a false consensus.

This does not mean romanticizing local structures. Power imbalances, 
exclusion, and local hierarchies must also be addressed. But it does mean 
that solutions must be developed with people, not for them.

5.  Fragile contexts require fl exibility, patience, and long-term
  commitment
In conϐlict-affected settings, climate action cannot be managed through 
rigid project logic alone. Volatile political conditions, displacement, inse-
curity, and shifting local dynamics require continuous monitoring, adap-
tive management, and ϐlexibility. Programmes need to be able to respond 
to changes in context without losing sight of their peace and justice goals.
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This also means that success should not be measured only by visible infra-
structure outputs. In fragile settings, progress in dialogue, trust-building, 
inclusion, and local problem-solving capacity may be just as important as 
physical adaptation measures.

Policy implications: what should change?
I want to draw on a few policy recommendations that follow directly from 
the evidence of the case studies and the broader climate justice debate.

First, adaptation funding must increase signiϐicantly if it is to keep pace 
with rising climate risks. The current level and distribution of climate 
ϐinance are far from sufϐicient, particularly in fragile and conϐlict-affected 
contexts. Countries and communities facing the greatest risks need far 
greater support.

Second, climate ϐinance must be distributed more fairly and more stra-
tegically. Funding mechanisms should give stronger attention to coun-
tries with high climate risks, high poverty, and state fragility, rather than 
rewarding those contexts that are easiest for donors to work in. Improving 
coordination among donors and increasing the efϐiciency and fairness of 
allocation are central tasks.

Third, there is a need for stronger support to people in fragile settings 
through cooperation among humanitarian, development, and local civil 
society actors. Climate adaptation in such contexts cannot be separated 
from broader questions of protection, livelihoods, governance, and conϐlict 
transformation.

Fourth, gender sensitivity and conϐlict sensitivity should become standard 
components of adaptation programming, including responses to loss and 
damage. They should not depend on the interest or expertise of individual 
organizations, but be embedded in funding criteria, programme design, 
monitoring, and evaluation.

Fifth, climate policy must also confront structural drivers of the climate 
crisis and conϐlicts. This includes a clear commitment to the timely phase-
out of fossil fuels, which remain a major cause of climate change and, in 
many contexts, are linked to violence, extraction conϐlicts, and geopoliti-
cal instability.
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Finally, the global energy transition itself must consider justice and secure 
human rights, especially for marginalized groups, as e.g. Indigenous Peo-
ple and aiming at more equitable and peaceful societies. The move toward 
renewable energy and low-carbon economies is essential, but it will also 
reshape access to land, minerals, employment, and power. A conϐlict-sensi-
tive and even a peace-positive approach for the transition can help to pre-
vent new exclusions and conϐlicts even while addressing old environmen-
tal harms.

Conclusion: climate action as peace practice
The central message of the FriEnt study is both simple and demanding: cli-
mate action should be understood as peace practice. In a world marked by 
escalating climate impacts, widening inequalities, and persistent conϐlict, 
it is no longer enough to ask whether climate projects reduce emissions or 
improve adaptation indicators. We must also ask whether they strengthen 
trust, expand participation, reduce exclusion, and enable communities to 
manage change without violence.

The examples from Somalia and Peru show that this is possible. Climate 
action can be designed in ways that support dialogue, mediation, inclu-
sion, and locally legitimate solutions. It can help communities not only sur-
vive climate shocks but also negotiate more just and peaceful ways of liv-
ing together under conditions of environmental stress.

This requires a shift in mindset. Climate programmes are not neutral tech-
nical interventions. They are social and political interventions that redis-
tribute risks, resources, and opportunities. That is precisely why conϐlict 
sensitivity is so important. It helps ensure that climate action does not 
unintentionally fuel tensions, and it opens the possibility that adaptation 
and peacebuilding can reinforce one another.

In that sense, peace and climate justice are not two separate agendas. They 
belong together. A climate response that ignores conϐlict and inequality 
will remain incomplete. But climate action that is conϐlict-sensitive, inclu-
sive, and locally grounded can become something more than adaptation. It 
can become a contribution to just peace.
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Decolonizing Development and Religion 
for Good1 
joerg rieger

Introduction
While discourses of development are still in vogue, there is an increasing 
sense of problems. In the past, various colonialisms have been justiϐied by 
the notion of development but so have efforts to provide alternatives to 
colonization. Historically, a complex picture emerges. During the heydays 
of the Spanish Conquest in the sixteenth century, the Spanish friar Bar-
tolome de las Casas argued against conquistadorial violence and for what 
he considered the development of advanced Native capacities. In the early 
nineteenth century in Prussia (which did not have colonies yet) liberal Ger-
man theologian Friedrich Schleiermacher followed the deceptive colonial 
fantasy of his age that dreamed of developing and educating humanity, in 
contrast to colonial violence, greed, and callousness, which he saw at work 
in the colonial projects of other nations, including Spain, Britain, and Hol-
land.2 And in the mid-twentieth century, self-styled international theolo-
gies of development proceeded under the assumption that the ϐlourishing 
of so-called “underdeveloped” countries was just around the corner.

Critiques of Development
Since the 1970s, critiques of development have grown louder in theological 
circles, initially emerging in Latin America. Contrary to a common misun-
derstanding, Latin American liberation theologies ϐirst emerged not in re-
sponse to military governments but to predominant ideas of development. 
Gustavo Gutiérrez coined the term “theology of liberation” in contradis-
tinction to the popular idea of a “theology of development.”3 The problem 
identiϐied by liberation theologians over 50 years ago, in conversation with 
theories of dependency, was that the notion of  development failed to recog-
nize the causes of what was then considered underdevelopment, which had 

1 This article substantially expands and develops some materials presented in Joerg Rieger, Introduc-
tion, in Decolonizing Development and Religion: Theoretical Frameworks, Case Studies, and Theological 
Models, edited Joerg Rieger and Sanjana Das (London: SCM Press, 2025).

2 For Las Casas and Schleiermacher, see Joerg Rieger, Christ and Empire, From Paul to Postcolonial 
Times (Minneapolis: Fortress Press 2007); German translation Christus und das Imperium (Münster: Lit 
Verlag, 2009), chapters 3 and 5.

3 Gustavo Gutiérrez, “The Meaning of Development,” in In Search of a Theology of Development (Geneva: 
SODEPAX, 1970),116.79, later renamed “Notes on a Theology of Liberation.”
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nothing to do with people being backwards and everything with the global 
North exploiting the Global South and extracting its resources.

Later efforts at reclaiming the notion of development took some of these 
critiques into account, including development discourses in South Africa 
post-Apartheid, where liberation and development were brought together.4 
In 2015, a document published by the Evangelische Kirche in Deutschland 
(EKD) once again presented the complexity of notions of development from 
a theological perspective, but while Latin American liberation theology 
is mentioned brieϐly, its original contribution engaging development dis-
course is not addressed.5 More recently, theological discourses in Pasiϐika 
have once again critically and constructively engaged development dis-
courses.6

In what follows, another look at the complexity and problems of devel-
opment discourse will engage causes of underdevelopment, insufϐicient 
efforts at development, and possible alternatives in our time, addressing 
some of the silences of development discourse. One prominent example 
is what appears to be a European concern about the problems of growth, 
which include critiques of consumerism. The EKD document, for instance, 
embraces critiques of consumerism and deϐines the global problem of 
equality in terms of the “overconsumption of some.” In the same vein, the 
document embraces the idea of degrowth.7 Less clear is the question what 
drives growth and what drives consumerism. The document seems to as-
sume that growth is fuelled by Enlightenment ideas, Western mindsets, 
as well as technocratic or biologistic images. Unaddressed is the fact that 
growth is the basic principle of capitalism and is rooted in its imperative to 
produce proϐit for stockholders. 

Such investigations into the problems of development are not primarily 
matters of moral critique but basic observations into the structures of what 
is going on that open a new view of possible alternatives.

4 See Joerg Rieger, “Theology, Development and Liberation: New Challenges in a Globalizing World.” In: 
Living on the Edge: Essays in Honour of Steve de Gruchy, Activist and Theologian. Edited by James R. 
Cochrane, Elias Bongmba, Isabel Phiri, and Des van der Water (Pietermaritzburg, South Africa: Cluster 
Publications, 2012), 170-187.

5 A Contribution to the Debate about the new Guiding Principles for Sustainable Development. A Study 
by the Advisory Commission of the EKD on Sustainable Development, EKD Texte 122 (Hannover: Evan-
gelische Kirche in Deutschland, 2015), https://www.ekd.de/ekdtext_122_leitbilder. The document puts 
together contributions of the World Council of Churches and so-called Exodus traditions, 15.

6 See, for instance, the work of Upolu Vaai and Faafetai Aiava at Pasifika Communities University in Suva, 
Fiji. 

7 EKD Texte 122, 49-51.
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Who Developed the Developed World and Keeps 
Developing It?
Perhaps the most basic questions that need to be raised in any discourse of 
development is: Who is at work in processes of development? And who de-
veloped the so-called “developed world”? What follows may be considered 
common sense, but it is interesting that the EKD document does not men-
tion working people and labor, broadly conceived.8 Neither am I aware that 
this topic is discussed much outside of dependency theories, which have re-
ceived a lot of pushback since their inception in the middle of the twentieth 
century, and even here the topic often does not include labor everywhere.

Postcolonial and decolonial perspectives remind us of the role colonized 
peoples played and continue to play in the development of the fortunes of 
the colonizers. Enslavement of indigenous people around the world pro-
duced wealth and power for the slave masters, with various outcomes. In 
addition, raw materials extracted from the so-called “peripheries” in the 
Global South were used in the development of what is still considered the 
“centers” of the Global North. This includes not just metals, rare earths, 
fossil fuel, agricultural products, but also cultural raw materials, including 
faith. Even today, many Christians in the North visiting the Global South 
keep reporting about how much they have been “enriched” by the seeming-
ly genuine and simple expressions of faith they ϐind there. The economic 
metaphor of enrichment is no accident, especially when religion turns into 
big business, as it often does in the United States and elsewhere in the Glob-
al North. 

That part of the story is fairly well known by now. But note also that even 
within the so-called “developed world” most people are contributing to the 
development of others more than to their own. This is a crucial part of the 
story of development that is omitted in most conversations about devel-
opment. Even in the Global North, construction workers, for instance, are 
building the architectural monuments of our time that bear the names of 
others who also siphon off most of the proϐit. Service workers of all trades 
can tell similar stories about contributing to the development of others, fre-
quently at the expense of their own development. Not even religions or their 
sacred texts ever fell from the sky, as theologians know, but there is little 
engagement of the fact that they were produced by working people in var-
ious contexts and conditions. In addition to authorship, think of the thou-

8 EKD Texte 122, 80. Not even the sustainable development goals mention labor.
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sands of scribes that kept copying the texts of the Bible before the invention 
of the printing press and of those who operated the presses through the 
centuries and who work in publishing today after much of publishing has 
been digitized. 

The technical term that applies here is “exploitation,” which is not primar-
ily a moral judgement but a description of relationships according to which 
one side beneϐits more than another. The EKD document talks about the 
exploitation of natural resources and even “colonial regions” in various 
places but not about the exploitation of working people and labor.9 This la-
cuna takes us to the basic principle of capitalism, which is the unlimited 
production of proϐit for shareholders. Note that two things are connected 
here: what extracts natural resources from the planet is what exploits the 
labor of working people. This needs to be kept in mind especially in Europe, 
where ecological considerations are often tied to development discourses 
with little recognition of labor issues.

Even talk about a “system of greed”10 tends to cover up the underlying re-
lationships if it does not address the fundamental role of exploitation and 
extraction in capitalism, as it typically fails to spell out the subjects and 
objects of greed. The facts are rather mundane. If, for instance, just one 
autoworker produces as much as $2 million dollars per year of revenue for 
the company, it is not hard to conclude that even workers who are paid rel-
atively well are working signiϐicantly more for someone else’s development 
than for their own.11 Development discourses, therefore, can beneϐit from a 
closer look at how relationships shape up, starting with labor relationships 
everywhere. 

In these developments, religion is not merely a sideshow but feeds back into 
maintaining and expanding the exploitative structures of the status quo. 
While it is not necessary to claim, with Max Weber, that the capitalism was 
created by the “Spirit of Protestantism”—a classical argument that tends 
to overestimate the power of ideas and religion and that lacks a more pro-
found analysis of the ϐlows of power—there is an interdependence between 
capitalism and religious developments that is increasingly the subject of 
study by scholars of theology and religion12 

9 EKD Texte 122, 11.
10 EKD Texte 122, 50-51.
11 David Eduardo Zuleta Soriano, “Charted: Carmaker’s Revenue per Employee,” Visual Capitalist, March 3, 

2024, https://www.visualcapitalist.com/cp/charted-carmakers-revenue-per-employee/.
12 See, for instance, Jung Mo Sung, The Subject, Capitalism, and Religion: Horizon of Hope in Complex 
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Based on these reϐlections, I would like to present three points for further 
investigation and reϐlection, each linked to deepened understandings of re-
ligion. Note that relationship is central to each one of them.

Minorities and Majorities
First, those who contribute the most to the development of others are never 
in the minority but always in the majority. This is true not only in the Global 
South but also in the Global North. Moreover, this observation can also pro-
vide a clearer sense of how religion functions. 

That the struggle for development affects the majority of the world’s pop-
ulation in every part of the world is perhaps the most fervently guarded 
secret of the dominant powers as it presents the most dangerous threat do 
dominant interests. Consequently, at every turn the dominant powers try 
to downplay or sabotage any awareness of this fact that might lead to any 
semblance of solidarity of the working majority. 

The most well-known method for defeating broad-based solidarities is the 
so-called divide-and-conquer strategy. In the United States, this means 
playing off against each other white workers and black and brown workers, 
as well as male and female workers. This strategy is further expanded by 
playing off workers in the Global North and workers in the Global South, 
and ϐinally workers in the South from and other workers in the South. The 
mechanisms of divide-and-conquer are well known: racism, ethnocen-
trism, sexism, nationalism, etc. Religion, too, has come in handy for cutting 
down to size the majority by dividing people into different factions and de-
nominations and even by making up modern deϐinitions of religion that are 
drawing lines where none existed.13 

The mechanism operating in the background of divide and conquer is what 
I have come to call “unite and conquer.”14 Take the example of religion: in a 
context where Christianity is dominant, Christian workers are supposed to 
have more in common with their Christian bosses than their non-Christian 
co-workers. As a result, the non-Christian co-workers are conquered, but 
so are the Christian workers as well, as their imagined afϐinity to the boss 

Societies (New York: Palgrave Macmillan, 2011); Harvey Cox, The Market as God (Cambridge, Mass.: 
Harvard University Press 2016); Jonathen Tran, Asian Americans and the Spirit of Racial Capital-
ism (London: Oxford University Press.2021); and Joerg Rieger, Theology in the Capitalocene: Ecology, 
Identity, Class, and Solidarity (Minneapolis: Fortress Press 2022).

13 See, for instance, Tomoko Masuzawa, The Invention of the World Religions: Or, How European Universal-
ism Was Preserved in the Language of Pluralism (Chicago: University of Chicago Press 2005). 

14 Rieger, Theology in the Capitalocene, chapter 4.
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does not prevent the boss from exploiting their work. To be sure, this is not 
because the boss is a bad individual but because this is the nature of labor 
relations under capitalism. 

The same can be shown for race and gender. White supremacy, for instance, 
unites white people not only to conquer all non-white people but also to con-
quer most white people who (mistakenly) identify with their white boss-
es rather than with fellow non-white workers. Nationalism follows similar 
patterns. Christian nationalism in the United States provides the example, 
where Christian nationalists are misled to believe that voting for a suppos-
edly Christian nationalist party of billionaires would serve their interests.

In this context, any effort to address these false identities at face value 
and to ϐight back directly without considering the bigger picture will feed 
into the problem, as it now pits workers against workers according to their 
falsely assumed identities without considering the structural relation un-
der the conditions of capitalism. In sum, without addressing the coloniality 
of capitalist development and its efforts to unite-and-conquer everywhere, 
no broad-based development that beneϐits the majority can take place, and 
religion gets stuck in false identities more than ever.

Unfortunately, even seemingly progressive efforts to ϐight racism, sexism, 
and Christian nationalism can play into this dominant scheme when they 
reduce anti-colonial struggles to concerns of minorities rather than major-
ities, or to concerns of speciϐic identity groups over other identity groups. 
Religion tends to get pulled into these dynamics as well, limiting its cre-
ative potential. 

Exploitation and Resistance
Second, as the various forms of labor that go into development (produc-
tive, reproductive, reserve, and even excluded/informal/differently abled 
labor) are systematically exploited, this is also a prime place of potential 
resistance and solidarity among the many that are currently serving the 
development the few. Consider that there has never been a more diverse 
population in the history of the world than the working majority, and there 
may be no more inspiring place from which to rethink religion and its cre-
ative potential, both interreligiously and intrareligiously. 

This awareness amounts to turning a new leaf in the story of development 
that is not explored in most reϐlections on the topics, including various the-
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ories of dependency and the EKD document. Moreover, the topic of labor as 
place of resistance and the building of alternatives is also strangely absent 
in what is now called contextual theology or even in most contemporary 
liberation theologies.

Before talking about resistance and solidarity that emerges here, we need 
to take a quick look at the varieties of labor and the tremendous diversity 
of the working majority. It would be a grave mistake to think about working 
people primarily in terms of men working in factories or ofϐices. The deϐi-
nition of the proverbial “99 percent,” which came out of the Occupy Wall 
Street movement in the United States in 2011, was built on the understand-
ing that 99 percent of the population have to work for a living. This ranges 
from regularly compensated productive labor that includes some beneϐits 
to informal labor that tends to be struggling, to totally uncompensated re-
productive labor that is typically performed by women, enslaved people, 
and other-than-human nature. In Latin America in the 1990s the term “the 
excluded” was coined to give expression to the fact that growing numbers 
of people were totally excluded from the formal economy, and this trend is 
still on the rise today. 

As a result of these developments, labor and working people are fragment-
ed. But at the same time, working people are also put in solidarity by the 
demands of capitalism: Reproductive labor, although often uncompensat-
ed, is the absolute foundation on which everything rests and which un-
dergirds any form of “development,” typically without being accounted 
for. Reproductive labor is treated as another “externality,” just like envi-
ronmental resources. Note, however, that there would no productive labor 
and no development without reproductive labor. This fact is what accounts 
for the connection of all who work, which is why the ruling class would 
prefer to keep quiet and liberative efforts that ignore this fact play into 
the hands of the ruling interest.15 Even the informal labor of the so-called 
“reserve army of labor” is needed to maintain pressure on the produc-
tive workforce and to provide cheap support from the informal economy 
whenever convenient. 

To be sure, there are various levels of privilege involved here, which can be 
substantial: the most privileged workers are signiϐicantly better off than 

15 It is for this reason that I discuss labor in all its forms, human and other-than-human, as theolo-
gy’s “ultimate concern,” turning Paul Tillich’s interpretation of this notion from its head to its feet. See 
Theology in the Capitalocene, chapter 3.
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those with the least privileges, workers in the Global North tend to be bet-
ter off than workers in the Global South, but none of this privilege trans-
lates directly into the power to change the world. What is becoming more 
obvious in the United States is that even the upper ranks of what is con-
sidered the middle class are lacking power, so we are now seeing medical 
doctors and even lawyers forming unions. While doctors and lawyers may 
be in a better place in Europe, they too should pay attention to the writing 
on the wall for them. 

In the capitalist dispensation, none of the 99 percent who work for a living 
were ever meant to acquire the power of those who control the system. 
This insight is what can help build solidarity among the 99 percent which, 
as noted, is the most diverse conglomerate of humans the planet has ever 
seen, including any imaginable difference along the lines of gender, sexu-
ality, race, skin color, ethnicity, geographical location, etc. Unlike the soli-
darity of capitalists that is built at the top and closely restricted by gated 
neighborhoods and country clubs, the solidarity of the working majority 
is built from the bottom and open ended, starting with the experiences of 
the excluded and those most severely exploited, which accounts for a very 
different ϐlow of power.16 Effective resistance is rooted and can be realized 
in this solidarity only from below, and here religion is fundamentally re-
shaped, preparing the way for ecumenical and interreligious solidarity that 
is now no longer a luxury for those who may have leisure and interest but 
absolutely necessary if progress is to be made.

Alternative Energy
Third, the alternative energy that emerges from the combined labor of peo-
ple and the planet is too often overlooked, mistaken for the energy of the 
dominant powers rather than the energy of the working majority. As a re-
sult, the stories of great leaders continue to be told as if they were the main 
actors. Caesar supposedly launched the Roman Empire and built Rome, 
Columbus discovered and explored America, etc. This myth persists even 
in the world of social movements, as if Dr. Martin Luther King, Jr., was sin-
glehandedly responsible for the civil rights movement or Nelson Mandela 
somehow launched the post-Apartheid South Africa. In the EKD document, 
this myth is expanded, even though agency is not so much in the hands of 
heroic individuals but in the hands of heroic organizations, such as the Unit-
ed Nations or the World Council of Churches. But none of these movements 
and organizations emerged and unfolded without the energy and agency 

16 See my notion of deep solidarity in Rieger, Theology in the Capitalocene, chapter 4.
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of thousands of active participants, often women instead of men, who have 
remained nameless for the longest time. 

Regarding any and all empires, it should be clear they draw their energy 
from the masses and from their productivity, without exception. This is 
true not only in politics and economics but in religion as well. Using Chris-
tianity as an example, even its real estate demonstrates the matter. Every 
landmark church or basilica, ancient or modern, was built by masses of 
working people who are not represented in the statues on the ϐloor or in 
the names displayed on the walls. 

What matters, then, is whose energy emerges in developmental and colo-
nial projects, and how this energy can be harnessed and redirected. This 
points back to the question of labor and agency of the many, who throw a 
wrench in dominant development discourses and help reshape them.  While 
the EKD document notes in several places that development is not just a 
matter of wealth,17 the question of how people’s labor and agency matter in 
furthering development is never addressed.18

Concluding Questions
Based on what has been said so far, I would like to raise three fundamental 
questions in conclusion.

1. How does this alternative energy manifest itself and make a difference? 
This is the question of assessing of how resistance and alternatives emerge, 
not as utopias or ϐigments of the imagination but as embodied realities, 
however small and insigniϐicant they might seem at ϐirst sight. The EKD 
document starts with afϐirmation of the human dignity of each individual.19 
But why not address the agency and creativity that goes with human digni-
ty, putting together being and doing?

2. How can this alternative energy organize itself and how can it be har-
nessed for the transformation of colonial and neocolonial domination? In 
other words, how can relationships of actual solidarity be formed among 
these various examples? Without solidarity, the old divide-and-conquer 
methods will make sure that the system is rarely threatened. Without soli-

17 EKD Texte 122, 18.
18 EKD Texte 122, 33/34. Why should “community-focused efforts” be “postmaterialist”? Ibid., 42.
19 EKD Texte 122, 41.
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darity, politically correct afϐirmations like “I hear you” and “ I see you” are 
insufϐicient as they promote a politics of recognition without pushing for 
what might be called a politics of transformation. In this context, afϐirming 
“the priority of politics over and against the autonomy of the economic sys-
tem and the ϐinancial sector” as “one of the key challenges for development 
in the 21st century”20 is insufϐicient, as political clocks are constantly being 
turned back. Economic relationships themselves, anchored in labor rela-
tionships, also need work, and political as well as religious democracy can 
ϐind new roots in economic democracy.21

3. How does this alternative energy redeϐine religion? If we are agreed that 
this energy is bigger than any one person or group and that it emerges from 
the many rather than from the few, might it point to divine energy in a way 
that the dominant energy does not? If it does, it would lead to radical rever-
sals of everything, as divine energy is still commonly identiϐied with domi-
nant rather than subaltern energies. Making a strong theological claim, the 
EKD document points out that, according to biblical witness, development 
does not happen from above.22 But the next step of the conversation must 
be to develop a clearer sense of how development from below takes roots 
and how the majority of humanity, in solidarity with the divine, can devel-
op the kind of agency and power to transform the status quo that is still 
considered impossible. 

20 EKD Texte 122, 51.
21 This is the project of the so-called Solidarity Circles of the Wendland-Cook Program in Religion and 

Justice at Vanderbilt. See https://www.religionandjustice.org/solidarity-circles.
22 EKD Texte 122, 42.
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Oikos Reimagined: Decolonising 
Ecumenical Development 
from a Pacifi c Perspective

james shri bhagwan

Dear friends, sisters and brothers,
The aim of this study day is simple and demanding: to assess current 
church development aid in light of decolonial approaches and perspectives 
from the Paciϐic and beyond, and to move toward guidelines for fairer ecu-
menical cooperation.

We do not begin from a blank page. In 2015, a memorandum of the Evangel-
ical Church in Germany (EKD) described the dominant development model 
as outdated. It challenged the idea—still powerful in the Global North—
that unlimited economic growth is the natural horizon for every society. 
It exposed the shadow of “white charity” and a human-rights universalism 
that can become another Western export, and it named how “partnership” 
has often kept churches in the Global South in patterns of dependence and 
control.

The memorandum also pointed toward a different ethic: “life in abun-
dance” understood through restraint, enoughness and relationality rather 
than accumulation. In recent years, Paciϐic theologians and ethicists—
especially at Paciϐic Communities University (formerly Paciϐic Theolog-
ical College)—have developed parallel and complementary work. Schol-
ars like Upolu Luma Vaai, Aisake Casimira and others have articulated 
whole-of-life, relational philosophies rooted in Pasiϐika worldviews: seeing 
land, ocean, community and God as interwoven; exposing the violence of 
growth-at-all-costs; and arguing for an ethic of restraint, sharing and right 
relationship as the heart of any faithful economy. The EKD’s call for an eth-
ics of sufϐiciency and the Pasiϐika work on whole-of-life and relationality 
are, in different idioms, part of the same deep conversation.

All of this is more urgent now. We live amid multiple planetary crises: cli-
mate breakdown, biodiversity loss, deepening inequality, widespread vio-
lence. In this context, any talk of church development that does not confront 
the growth ideology risks decorating the problem it claims to address.
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From the Paciϐic, we receive the EKD’s self-critique with gratitude—and 
add a practical, theological challenge: change the household you imagine 
you are living in.

By oikos I mean the biblical “household” behind ecumenical, economy and 
ecology. Too often it has been imagined as a colonial oikos: a paternal house 
with a metropolitan head who dispenses resources, expects obedience 
and deϐines maturity. The architecture of that house is visible in who sets 
agendas, who signs contracts, whose language dominates, whose risks are 
insured, whose knowledge is archived.

By contrast, the Pasiϐika Household of God imagines kinship—people, land, 
ocean, creatures, ancestors and future generations woven together in mutual 
responsibility so that no member is expendable. In that household, “develop-
ment” is judged by whether relationships are healed, the vulnerable are pro-
tected and creation is less wounded—not simply by whether metrics rise.

When I say decolonisation, I mean undoing colonial power relations in 
law, economy, culture and mentality. It is truth-telling and metanoia: nam-
ing how power, land, bodies and spirits have been violated, then turning 
around. It is not simply changing vocabulary—“partners” instead of “recip-
ients”—while keeping the same growth logic, the same decision-making 
and the same project machines.

When I say missio Dei, I mean God’s own life-giving movement toward jus-
tice and new creation. Mission is participation in what God is doing, not 
the expansion of a European form or export of a civilisational package. 
Reclaiming missio Dei from its colonial distortions means letting God’s 
household, not our inherited hierarchies, set the pattern of our relation-
ships, budgets and institutions.

From the Paciϐic, I offer three interwoven contributions:
 ∙ the Kanak concept of Do Kamo as a model of transformation and becom-

ing truly human;
 ∙ Reweaving the Ecological Mat (REM), especially Cliff Bird’s Kuarao 

methodology, as a way of telling the truth and discerning a path for-
ward;

 ∙ the Paciϐic vision of the household of God, a whole-of-life understanding 
of oikos that is also self-critical and attentive to those who are marginal-
ised within our own cultures.
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Two convictions run through all of this. First, decolonisation is about 
truth-telling and conversion, not just new language. Second, any Indige-
nous or Paciϐic framework we bring must be willing to confront injustice 
and exclusion inside our own societies. We cannot simply oppose “good” 
Indigenous culture to “bad” Western modernity. There are ϐine bound-
aries between liberating re-indigenisation and conservative patriarchy, 
ethno-nationalism or right-wing Christian Zionism. Reclaiming land, lan-
guage and identity can either open space for justice and life, or slide into 
new forms of domination.

The Pacifi c Ocean, voyaging and resisting 
climate injustice
The Paciϐic is the largest geographical region on the planet—a blue conti-
nent of ocean that connects, rather than separates, islands and peoples. For 
millennia, the Paciϐic Ocean has served as a highway. The art and science 
of traditional voyaging enabled extraordinary feats of exploration, settle-
ment and trade. Voyaging canoes were more than transport; they were 
vessels of culture and knowledge, embodying a deep relationship with the 
sea and its abundance.

Today, as Paciϐic Island nations confront climate change and ocean degra-
dation, the resurgence of traditional voyaging offers a powerful platform 
for advocacy. We glimpse this power in celestial navigation and the design 
and sailing of large double-hulled canoes across a blue continent long 
before those who would wander into the moana Pasi ika and “discover us.”

We glimpse it again when Pasiϐika elders, youth, politicians, civil society, 
scientists and churches come together to hold the red line of 1.5°C at COP 
after COP: balancing the vulnerability of our communities with the resil-
ience that comes from Indigenous knowledge, cultures of reciprocity and 
a spirituality rooted in land, sea and sky. These coalitions are not just lob-
bying machines; they are expressions of a particular oikos—a whole-of-
life relational vision that refuses to separate “development”, “climate” and 
“mission” into different boxes.

This is the household from which our reϐlections on oikos, decolonisation 
and development arise.
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Two households and a decolonised missio Dei
To feel the force of decolonial critique, we need to see the story behind the 
old development model.

A colonial imagination of oikos is pyramidal. The “father-house” at the 
metropole deϐines normality; the “children” at the peripheries receive 
instruction and resources. This form cultivated white charity and donor-
driven projects whose timelines and success criteria were set far away. 
Even at its most benevolent, such a household teaches dependence and qui-
etly conϐirms who is “adult.”

Behind this stands a particular European story of progress, shaped by the 
Enlightenment and what historians call “Whig history”: the conviction that 
history is a straight line of improvement leading toward the present, with 
Europe as the standard of civilisation. The sciences, the state, the econ-
omy and even theology were reimagined in that light. Development think-
ing later baptised this narrative. Each new paradigm was presented as the 
next level of human ϐlourishing; to question the model was to be labelled 
“anti-development” or “against modernity.”

The EKD memorandum begins to unpick this story by admitting that 
unlimited growth on a ϐinite planet is impossible and unjust. Pasiϐika 
scholars take that further by asking what kind of human being this model 
assumes and produces: an individual consumer, rational chooser, competi-
tor, detached from land and community.

The Pasiϐika Household of God, by contrast, is not a pyramid but a web. 
Households stretch across clan, reef, ridge and river. The ocean is kin, not 
empty space. Land is ancestor and mother, not commodity. In such a house, 
process matters as much as outcome: consent, reciprocity and relational 
integrity are part of the result. Development that erodes kinship—even if 
it achieves its outputs—is failure. Mission that ignores Indigenous sover-
eignty—even if it grows attendance—is unfaithful.

Once we change households, the architecture of partnership cannot stay 
the same. Agenda-setting shifts from donor cycles to co-discernment, in 
which Paciϐic and other Southern churches, especially those most affected, 
are involved at the level of questions and priorities, not only at the level 
of implementation. Ownership moves from single northern custodians 
toward co-application and co-signature, so legal responsibility and moral 
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authority are genuinely shared. Risk is no longer pushed down the chain 
but acknowledged and resourced as a shared burden—including safe-
guarding, survivor care and legal vulnerability.

Knowledge ϐlows change when language justice (funded translation, inter-
pretation, bilingual documentation) and data sovereignty (co-owner-
ship and local archiving of research, stories and project data) are treated 
as core costs rather than extras. Measures of success expand beyond out-
put counts to relational and ecological wellbeing—the safety of women 
and children, youth voice, disability inclusion, health of land and ocean, 
strength of communal decision-making.

In this reimagined oikos, missio Dei is reclaimed from being a project of 
expansion. Mission begins not at the centre but often at the margins, 
where communities under pressure discern God’s address. Institutions 
with money practise kenosis—self-emptying—by ceding control on paper, 
sharing authorship and accepting slower timelines when consent and 
social cohesion require it. Budgets and contracts are read as theological 
documents: who eats, who decides, who is seen, who is exposed. Public dis-
cipleship refuses silence on extractive projects, militarisation, racist bor-
ders and climate injustice, not because the church has become partisan, 
but because allegiance to the God of life draws it into solidarity with lives 
being traded away.

Mission ceases to mean “more of us in more places” and comes to mean 
more of God’s future in how we relate.

Do Kamo: becoming truly human
Into this conversation, the Kanak concept of Do Kamo offers a rich anthro-
pological alternative. Do Kamo is often translated as “the one who is truly 
human”, but a more accurate sense is “the one who is becoming human.” It 
does not describe a ϐixed status but a lifelong journey of transformation, 
always lived in relationship. In Kanak thought, a person is never complete; 
one is continually learning how to stand rightly in the web of relations that 
includes ancestors, clan, land, ocean, the unseen spiritual realm and future 
generations.

Across Kanak language groups this journey is described through inter-
woven principles—connection to ancestors and community; growing in 
self-mastery and spiritual awareness; living in right relationship with land 
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and ocean; practising servant leadership and seeking harmony; maturing 
through experience and suffering; walking in righteousness and justice; 
pursuing knowledge and wisdom; and encountering the Divine through 
service to the community and care for the whole of life. Different traditions 
emphasise different aspects, but all point toward a dynamic, relational 
process of becoming more fully human together.

In this vision, development is not primarily about income, consumption 
or even access to services, important as those may be. It is about deepen-
ing one’s humanity in relationships—with God, neighbour, land, ocean and 
future generations. Do Kamo exposes the underlying anthropology of the 
growth model, which imagines human beings as consumers, producers and 
competitors. It insists that a person does not become more fully human by 
owning more things, extracting more resources or dominating other peo-
ples and species. True development is about right relations, restraint, jus-
tice, generosity and spiritual depth.

Here, Do Kamo resonates with the EKD’s language of sufϐiciency and with 
Pasiϐika work on whole-of-life and relationality at Paciϐic Communities 
University. But it also adds something decisive: it speaks from the lived 
experience of a still-colonised people whose land, labour and lives have 
been shaped by empire, mining, militarisation and racism. It is a model 
born from the underside of history, not from the boardroom.

Do Kamo also turns our gaze inward. A Do Kamo ethic must confront injus-
tices within Paciϐic cultures and churches: patriarchal structures that 
silence women and girls; forms of masculinity that normalise violence; 
stigma toward people with disabilities; discrimination based on gender or 
sexuality; hierarchies that crush the vulnerable. The question is always: 
does this practice, this theology, this custom help us become more truly 
human together—or does it leave some people less than human?

This is where those ϐine boundaries become visible. Re-indigenisation can 
be liberating when it restores land, language and dignity. But the same lan-
guage of identity and return can be captured by conservative patriarchy, 
by ethno-nationalism that excludes migrants and minorities, or by right-
wing Christian Zionism that sacralises land claims and power politics. A 
movement is not automatically good because it is Indigenous or Christian. 
If it denies the dignity and safety of the most vulnerable, it is not consistent 
with the journey toward being truly human.
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Do Kamo is not a nostalgic return to a pre-colonial harmony. It is a demand-
ing path of ongoing conversion—for colonisers and colonised, for North 
and South, for churches with wealth and churches with little. It asks devel-
opment and mission agencies: are we helping people to become more fully 
human in right relationship, or are we perfecting a system that keeps some 
permanently less than others?

Reweaving the Ecological Mat: 
Kuarao as decolonial practice
If Do Kamo offers a vision of what transformation looks like, Reweaving 
the Ecological Mat (REM) asks how we might move toward that vision in 
contexts of crisis.

REM is associated with the work of Dr Cliff Bird, a Solomon Islands theolo-
gian and community organiser. One of its key threads is the Kuarao meth-
odology. In his home context, kuarao names a traditional communal ϐishing 
practice: people work together to encircle a school of ϐish with nets and then 
slowly draw the circle tighter, guiding the catch toward the canoe and shore. 
The catch depends on shared knowledge, skill, patience and cooperation.

Cliff Bird takes this as a metaphor for community discernment. Kuarao 
“throws the net” of careful questions around our shared reality and 
patiently gathers stories, memories, experiences and biblical reϐlections, 
drawing them together until they can be held, examined and shared. In 
REM this becomes a storytelling journey that moves:

 ∙ from Now—our present reality of cyclones, sea-level rise, unemploy-
ment, gender-based violence, debt, migration, youth despair;

 ∙ through “there was a time”—recent generations’ memories of both 
strengths and weaknesses;

 ∙ to time immemorial—deeper ancestral narratives about creation, land, 
ocean and kinship;

 ∙ through novel gospel time—the complex encounter with Christianity, 
both violent and liberating;

 ∙ and ϐinally forward—discerning steps toward healing and whole-of-life 
wellbeing.

Kuarao is not a decorative technique for project documents. It is a decolo-
nial spiritual practice. It invites elders, women, men, young people, peo-
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ple with disabilities and others who are usually silenced to interpret their 
own reality in conversation with land, ocean and Scripture. It names exter-
nal oppression—colonisation, militarisation, exploitative economies—but 
also forces that tear the mat from within: domestic violence justiϐied by 
“culture” or misused scripture, the hiding of people with disabilities, youth 
crushed between climate anxiety and economic precarity.

For church development cooperation, this means that Northern partners 
must be willing to begin with stories, not with logframes. Before designing 
interventions, setting indicators or writing agreements, we are invited to 
sit, listen and learn how communities themselves narrate their Now, their 
losses, their memories and their faith. Only then can we discern, together, 
what “development” might mean in that place and how to avoid both colo-
nial domination and reactionary forms of re-indigenisation or religion.

REM and Kuarao therefore connect directly with the EKD’s and PCU’s 
shared concern for whole-of-life relationality and restraint. They insist 
that any programme shape itself around the actual relational fabric of a 
place—its wounds, its memories, its spiritual resources—rather than 
imposing an abstract best practice.

From study day to practice: 
policies, money, mutual learning and covenant
European dialogues have named the problem—paternalism and white 
charity—and promised guidelines for fairer cooperation. A Paciϐic reply is 
warm and practical: it is good that these questions are being taken seri-
ously; the next step is to let this new imagination of oikos seep into the 
ordinary instruments of church life. If the household is changing, then the 
“furniture” of grant rules, memoranda of understanding, procurement 
procedures, monitoring and evaluation frameworks and human resource 
policies must gradually reϐlect that.

One area for reϐlection is how projects are conceived and owned. Instead 
of proposals largely drafted in northern ofϐices and then validated in the 
South, we could explore what real co-design and co-application might look 
like, especially for larger programmes. This would mean that key goals and 
indicators are shaped from the beginning with churches and communities, 
including those usually at the margins—women, youth, Indigenous custo-
dians, persons with disabilities. Legal and ϐinancial arrangements could 
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move in the direction of shared responsibility, including more equal treat-
ment of indirect costs, so that southern partners have the institutional 
space to carry genuine leadership.

A second area concerns risk and protection. Often risk is deϐined and man-
aged in northern institutions, while the most serious conseque nces are 
felt in local communities. A decolonial imagination of partnership would 
treat risk as something held in common: safeguarding, survivor support, 
legal vulnerability and data protection recognised as shared responsibil-
ities rather than burdens quietly passed down the chain. Linked to this 
are questions of language and knowledge. If people can only co-own what 
they can read, hear and reinterpret, then language justice—translation, 
interpretation, bilingual documentation—becomes part of the core cost of 
doing partnership fairly. Likewise, the stories and data that emerge should 
be held in ways that honour local ownership, rather than being harvested 
only for northern reports and publicity.

Monitoring and evaluation can also be reimagined. We are used to count-
ing outputs. A Paciϐic perspective suggests adding other kinds of indica-
tors: signs of ecological integrity in land and sea, changes in the safety 
and voice of women and children, participation of youth and persons with 
disabilities, the strength of local cultural and spiritual life, the health of 
customary leadership and community decision-making. These help us 
ask whether development and mission are deepening right relationships 
or merely delivering activities. Questions about consent ϐit here as well. 
Whenever land, ocean or other vital commons are affected, processes of 
free, prior and informed consent become an expression of our theology of 
the Body of Christ, not just a legal formality.

These shifts raise the awkward question of money and power. It is fair 
to ask whether we are speaking more about decolonising mission and 
partnership partly because the ϐinancial strength and moral authority 
of churches in the Global North are under pressure. The timing may not 
be accidental. The most honest response, however, is not defensive, but a 
willingness to let changing ϐinancial realities push us deeper into shared 
responsibility. When institutions choose to put co-design, co-signature, 
shared risk, language justice and co-ownership of data into written agree-
ments and policies, they signal that decolonisation is not only a matter of 
rhetoric but of infrastructure.
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From European partners, Paciϐic churches have learned to navigate com-
plex regulatory environments, design social protection schemes, engage 
multilateral institutions and draw on rights language. From the Paciϐic 
side, we offer ways of thinking about kinship economics—reading budgets 
in terms of relationships as well as outputs; about the priority of consent 
and social cohesion over speed and visibility; about shared vulnerability 
rather than one-sided dependence; and about how contemporary militari-
sation, resource extraction and border regimes can quietly undo years of 
careful development work. A study day such as this becomes fruitful when 
these knowledges are allowed to question and reshape one another.

For the next cycle of cooperation, it may be helpful not to draft a per-
fect blueprint but to agree on a modest covenant in which a few of these 
directions are tested together: joint agenda-setting; more equal treat-
ment of indirect costs; shared responsibility for safeguarding and care 
when things go wrong; attention to language and local archiving of knowl-
edge; visibility of relational and ecological outcomes; and regular oppor-
tunities to listen directly to communities. The details will differ from con-
text to context. The essential thing is that our theological commitments—
to Do Kamo, to the Pasiϐika household of God, to the missio Dei that moves 
toward justice—become recognisable in the everyday paperwork of our 
partnerships.

Conclusion: mangroves, wetlands and decolonising 
the Body of Christ
When oikos is imagined as a colonial pyramid, mission becomes managed 
generosity from a high table. When oikos is reimagined as the Pasiϐika 
Household of God, mission becomes kinship: sharing voice, risk and bread; 
protecting the most vulnerable; asking consent; repairing harm; defending 
land and ocean as family; and telling the truth about powers that un-house 
our neighbours.

In my own context, mangroves line much of the coastline. They are muddy, 
tangled, often dismissed as wasteland. Yet they are nurseries of life: shel-
ter for young ϐish and crabs, protection from storms, ϐilters that clean 
the water, carbon sinks that help stabilise the climate. When we cut them 
down, we unravel an entire web of relationships, and the most vulnera-
ble—coastal communities, small ϐishers, young creatures—suffer ϐirst.
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Here in Europe, your wetlands play a similar role. They slow the water, hold 
ϐloods, store carbon, shelter birds and insects, and quietly stitch together 
landscapes that might otherwise be barren or violent. For centuries they 
were drained in the name of progress and growth, only now to be redis-
covered as essential allies in a time of ecological crisis.

Our models and methodologies for church development and partnership 
must become more like these ecosystems. They must be spaces where life 
is created, nurtured and protected; where the vulnerable can ϐind shelter; 
where new vocations and ideas can grow; where relationships are ϐiltered 
and cleansed by truth-telling and accountability; where there is room for 
complexity and diversity rather than neat monocultures of “best practice”. 
Rigid, linear project machines belong to the old development model. In a 
world of multiple crises, we need resilient, relational wetlands of grace and 
justice.

If Do Kamo is our vision of becoming truly human, and Kuarao is one way 
of reweaving the torn mat, then the frameworks we design together—in 
Germany, in the Paciϐic and beyond—must function as living mangrove 
forests and wetlands: humble, tangled, protective, life-giving. Not systems 
that simply deliver outputs, but ecologies of relationship in which North-
ern and Southern churches together unlearn the idol of unlimited growth, 
practise an ethic of restraint and sufϐiciency, confront injustice both colo-
nial and Indigenous, and allow the Spirit to breathe new life.

Reclaimed in this way, missio Dei is not “more of us everywhere”; it is more 
of God’s future in how we relate. Do Kamo reminds us that none of this is 
a switch; it is a becoming—personal, communal, institutional. We will fal-
ter, confess and try again. But each time a memorandum adds co-signature, 
each time a budget funds language justice, each time a community’s story 
reshapes a programme, and each time a church dares to name present 
re-imperialisation, the Body of Christ is decolonised a little—not in rheto-
ric, but in bone and sinew.

From a Paciϐic perspective, that is how study days turn into transformed 
policies: by changing the household we imagine and the house rules we 
live, until kinship—not control—is the pattern people can see and trust, 
and life in abundance is tasted by the least of these, for the sake of the 
whole creation.
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Exploring the Complexity: 
Decolonial Partnership Models 
and the Question of Impact

fabio banet

1.  The Church Climate Action Partnerships
1.1  Introduction and context
This article is situated within the church partnership movement, a tradi-
tion with a long and complex history. Although congregational partner-
ships existed earlier, they grew rapidly after the Vancouver Assembly of 
the World Council of Churches in 1983. The conciliar process — the ecu-
menical momentum of the period, which committed the churches to jus-
tice, peace and the integrity of creation — gave rise to numerous partner-
ships at the parish level. In practice, many of these centred on small-scale 
infrastructure projects in the Global South, understood as expressions of 
solidarity in the face of global inequality and poverty. Over the following 
decades, however, the movement encountered considerable challenges. 
Many of the groups involved have aged and lost focus, and, however well 
intentioned, the traditional donor–recipient relationship has often rein-
forced subtle hierarchies. 

In response to these developments, the Ecumenical Centre of the Evangel-
ical Lutheran Church in Northern Germany (ELCNG, the Nordkirche) ini-
tiated a partnership qualiϐication process in 2013. Its aim was to explore 
new models of partnership and to involve a range of stakeholders in struc-
tured reϐlection and dialogue. Committees and working groups assessed 
established practice, identiϐied emerging needs, and articulated princi-
ples for a more equitable and transformative form of engagement. These 
preparatory activities laid the groundwork for the Church Climate Action 
Partnerships (CCAP), which began in 2023 and was designed to translate 
reϐlection into action. Rather than replicating traditional models, CCAP 
was conceived as an experimental laboratory — a space in which new 
forms of partnership, learning and collective action could be tested.

From the outset, the project confronted inherent tensions: how to main-
tain the trust of established communities while fostering innovation, and 
how to remain critically self-reϐlective throughout. In this sense CCAP was 
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both a continuation of the broader partnership tradition and a deliber-
ate departure from it, seeking to reconcile historical continuity with the 
imperatives of decolonisation and climate responsibility.

1.2  Project structure and methodology
CCAP engaged seven parishes and one educational institution on each 
side — fourteen parishes and two institutions in total — drawn from the 
Nordkirche and from the East of Lake Victoria Diocese of the Evangelical 
Lutheran Church in Tanzania (ELCT-ELVD). Each parish formed an action 
team of four participants, so that more than sixty people took part overall. 
In Germany, teams were recruited through a combination of open calls and 
targeted invitations; ideally each would include a pastor, a youth repre-
sentative, a woman and one further member, in order to reϐlect a cross-sec-
tion of the congregation. In practice this proved difϐicult to achieve, and 
the teams often consisted of already highly committed volunteers involved 
in several parish tasks at once. In Tanzania, the church leadership selected 
the participating parishes and composed the teams with adaptations to 
the local context and to availability.

The project was structured to foster both learning and action. Six thematic 
seminars on each side offered intensive engagement, convening partici-
pants over the three-year project period. They were organised around the 
project’s two pillars — climate action at the congregational level and the 
decolonisation of partnership work — and addressed the historical devel-
opment of the partnership movement, the legacies of colonialism in Tanza-
nia, local approaches to climate protection, and the sustainable manage-
ment of church land. These sessions created a sustained space for discus-
sion, reϐlection and mutual learning, and they also brought differing inter-
pretations of partnership to the surface. Some participants prioritised 
visible infrastructure projects; others emphasised critical reϐlection on 
inherited patterns and on the charity-oriented logic of traditional partner-
ship. Rather than being ignored or quickly resolved, this tension became 
one of the project’s central learning points, exposing the practical and ide-
ological difϐiculty of translating decolonial principles into shared action.

The project also included two encounter trips intended to deepen mutual 
understanding, build trust and ground the learning in lived experience. 
The ϐirst took place in October 2024, when the Tanzanian participants vis-
ited their German partners; the second in January 2026, when the German 
participants travelled to Tanzania. These encounters allowed participants 
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to witness the realities of climate adaptation and mitigation at ϐirst hand 
in very different contexts, and to exchange perspectives on the uneven 
consequences of climate change. They also provided the occasion to pres-
ent the results of the climate action plans developed at parish level — the 
practical output of CCAP, drawn up by the respective action teams in Ger-
many and Tanzania.

1.3  The two pillars and the meaning of decolonisation
CCAP rested on two pillars — climate action at the congregational level, 
and the decolonisation of partnership work — with global learning as a 
cross-cutting principle. The choice of climate as the shared theme was 
deliberate. Understood through the lens of climate justice, responsibility 
for the crisis lies primarily with the Global North, whose historical emis-
sions remain the highest while the consequences fall most heavily on the 
South. This asymmetry is reϐlected in the principle of common but differ-
entiated responsibility enshrined in the Paris Agreement, a central refer-
ence point for the project. It follows that climate action can never be pur-
sued in the Global South alone; it must begin with the principal contribu-
tors in the North. Climate thus offered a theme on which change was visi-
bly required on the Northern side as well — one that resisted the old habit 
of merely implementing measures in Tanzania.

Under the ϐirst pillar, action teams pursued tangible, locally grounded ini-
tiatives while linking them to broader ethical and ecological concerns. In 
Tanzania, this meant climate-adaptation work: reforestation, small-scale 
agricultural initiatives and solar installations. In Germany, congregations 
pursued mitigation in the areas of buildings and mobility, worked towards 
“eco-fair” certiϐication, and ran educational programmes on climate jus-
tice. These activities let participants experience the practical demands 
and moral responsibilities of climate action and produced visible results in 
their communities.

The second pillar requires a working deϐinition of what “decolonisa-
tion” meant in this project, since the term is easily invoked and easily left 
abstract. Within CCAP it was understood along two complementary lines. 
The ϐirst is historical and educational: a critical reϐlection on the past, 
and in particular on the entanglement of the Christian mission movement 
with the colonial project. Much of the missionary enterprise of the nine-
teenth and twentieth centuries operated within colonial structures and 
frequently reinforced them. Making this history visible, and tracing how it 
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continues to shape North–South relations, was the task of the global-learn-
ing work in the seminars. The second line is practical and oriented towards 
the present: decolonisation as a redistribution of decision-making power 
and a commitment to working on an equal footing. Here the abstract con-
cept becomes concrete in the everyday conduct of the project — in who 
plans, who sets priorities, and who controls the budget. These two facets, 
historical reϐlection and the reordering of present practice, were guiding 
throughout CCAP.

In practical terms, planning, prioritisation and ϐinancial decisions were 
taken jointly with the Tanzanian partners, precisely in order to address 
the power asymmetries typical of traditional partnership. To avoid repro-
ducing one-sided dependency, no donations were envisaged from North 
to South; projects in Tanzania were ϐinanced instead from general project 
funds. The two pillars proved mutually reinforcing: reϐlection on histori-
cal and structural inequality shaped the design of the climate initiatives, 
while practical environmental work grounded otherwise abstract princi-
ples in lived experience. Tensions arose from time to time, underlining the 
importance of ϐlexibility, dialogue and a tolerance for ambiguity.

1.4  Outcomes of the experimental laboratory
Across its three years (April 2023 to April 2026), CCAP produced con-
crete results on both sides of the partnership. In Tanzania, the adapta-
tion work of the action teams yielded more than twelve thousand newly 
planted trees, eight wells, four water tanks with a combined capacity of 
some 21,000 litres, three rainwater-harvesting systems, ϐive energy-sav-
ing cookstoves and two solar installations, alongside ten climate dialogues 
held in schools and communities. In Germany, six congregations achieved 
“eco-fair” certiϐication, two institutions completed the planning for heat-
pump conversions, and an online series on new forms of ecumenical part-
nership accompanied a number of community climate dialogues. These ϐig-
ures are modest by design: the project set out to realise at least one con-
crete measure per team within the three years and to plan further steps 
beyond them, rather than to maximise visible output.

As an experiment, the laboratory can be judged a success on several 
counts. The participatory, bottom-up approach — in which activities were 
devised by the teams rather than prescribed by the leadership — strength-
ened local ownership and kept the work close to the realities of the con-
gregations involved. The deliberate insistence on acting in the Northern 
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context, and not only in Tanzania, addressed a long-standing blind spot of 
partnership work. The shared thematic focus on climate sharpened the 
collaboration and gave it a common purpose, while the ϐixed three-year 
horizon, experienced in Germany above all as a spur to participation, con-
centrated energies that might otherwise have dissipated. Above all, par-
ticipants themselves reported the laboratory character of CCAP as its dis-
tinctive achievement: the space it opened to test new forms of partnership 
beyond inherited paternalistic patterns, to connect colonial history with 
present climate injustice, and to discover that even the most complex chal-
lenges can be approached through small, practical steps.

1.5  Financial structures and challenges
Financial management was central to CCAP, and it revealed the structural 
constraints typical of North–South partnership. The project was funded 
by the Kirchlicher Entwicklungsdienst (KED), the environmental lottery 
BINGO! and Brot für die Welt, with co-funding from the Ecumenical Cen-
tre in Germany and the ELVD in Tanzania. All funds had to be accessed in 
Germany before being disbursed in instalments to the ELVD. To temper this 
constraint, planning and ϐinancial governance were shared from the outset: 
applications, budgets and ϐinancial plans were developed jointly, and adjust-
ments were reviewed in monthly joint meetings, enabling the Tanzanian 
partners to manage their own ϐinances and take their own decisions. The 
founding Memorandum of Understanding made the underlying commitment 
explicit, acknowledging the ϐinancial inequality between the partners while 
insisting that it must not prevent mutual learning on an equal footing, and 
expressly rejecting a relationship built on the categories of donor and recip-
ient. Both sides contributed their own resources to the application for exter-
nal funding — a small but deliberate signal of a new beginning.

For all that, the arrangement still exposed structural asymmetries. The 
ELVD cannot independently apply for most international funding, so col-
laboration with the North remains a practical necessity. Co-management 
softened some of the imbalance, but control over timing, reporting and 
accountability remained centralised in the North. These dynamics illus-
trate the difϐiculty of pursuing decolonial practice in the ϐinancial domain: 
equitable collaboration demands not only a reϐlection on hierarchy but a 
genuine readiness to share power, together with an honest acknowledge-
ment of systemic limits. True co-responsibility can be achieved only where 
ϐinancial decision-making is deliberately shared and continually renegoti-
ated.
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2.  General theses on the decolonisation of church
 partnerships
The CCAP experience — its achievements as much as its unresolved ten-
sions — points beyond the single project towards the wider situation of 
church partnerships today. Two observations recur in the material and 
frame the reϐlections that follow. They are deliberately asymmetric. The 
ϐirst is a diagnosis: the traditional, impact-oriented model of partnership 
is in crisis and is difϐicult to reconcile with a decolonial approach. The sec-
ond is not a counterclaim but the admission of an unϐinished task: no com-
pelling alternative understanding of impact has yet taken its place. Taken 
together, they describe a movement caught between a model it can no 
longer fully justify and one it has not yet been able to articulate.

Thesis 1:  Traditional, impact-oriented partnerships are in crisis and 
 are diffi  cult to reconcile with decolonial approaches
Historically, North–South partnerships have privileged visible infrastruc-
ture — wells, schools, kindergartens — framed as acts of solidarity or 
charity. Beneath this lies a particular understanding of impact, one that 
prizes effects that are quickly visible and easily communicated. A build-
ing transforms a place and can be photographed and reported at once. Yet 
while such projects address immediate needs, they often reproduce pater-
nalistic dynamics. They can create “welfare oases” and enable a posture of 
white saviourism, reinforcing the colonial pattern of a supposed Northern 
superiority over an infantilised and de-subjectiϐied South, and in doing so 
they impede rather than strengthen local agency.

This may sound like an overstatement, and a clariϐication is in order. The 
intention is not to pass judgement on individual projects, many of which, as 
already noted, have produced real and valuable results. It is rather to name 
a fundamental dynamic that the traditional model tends to obscure: the 
tension between giving and self-empowerment. The deeper problem is one 
of focus. An impact conceived in terms of visible infrastructure attends to 
symptoms — the missing well, the absent classroom — while leaving the 
structural causes of inequality, and their long historical genesis, largely 
out of view. It should be added that the ϐield has never been monolithic: 
not every partnership group has concentrated on infrastructure, and the 
movement has at times combined material support with sharp structural 
critique, a point to which I return below.
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These difϐiculties are compounded by a demographic trend. Partner-
ship groups in the North are frequently ageing, with limited engagement 
from younger generations, and young people drawn to partnership work 
often regard an exclusive focus on infrastructure as outdated. Reϐlection 
on global learning and anti-discrimination has already become standard 
in volunteer exchange programmes, and the traditional partnership move-
ment lags noticeably behind in this respect. Each year many young people 
return from such programmes with a heightened interest in global ques-
tions; they could form a natural constituency for partnership work, but 
only if the movement takes up their concerns and engages contemporary 
issues such as climate justice.

Thesis 2:  A transformative understanding of impact has not yet fully
 emerged
If the infrastructure model is in crisis, the obvious question is what might 
take its place — and here the honest answer is that no settled alternative 
yet exists. It is nonetheless possible to describe the shape such an alter-
native would have to take, by contrast with the model it would replace. 
Where the traditional conception measures impact by visible deϐicits and 
their remedy, a transformative conception does not take the deϐicit — the 
missing infrastructure and the like — as its primary object at all. It begins 
instead with understanding: with grasping a situation and the historical 
processes that produced it. From that process of insight, action is meant to 
follow — action directed at the structures that generate inequality rather 
than at their symptoms. The two conceptions therefore differ not only in 
what they do but in their temporality. Symptom-oriented impact is imme-
diate and quickly legible; transformative impact is slower and cumulative, 
long-term by nature, and its results resist the tidy metrics that make infra-
structure so easy to report. The two deϐinitions are deliberately drawn in 
contrast, in order to bring the argument into focus.

The central difϐiculty is that no widely shared and motivating concept of 
transformative impact is yet available. Many participants are moved by 
the immediate ethical imperative to relieve suffering, whereas reϐlection 
and global learning can feel abstract or insufϐiciently tangible. Worse, sus-
tained engagement with structural injustice can itself produce frustra-
tion and a sense of powerlessness, since the structures in question so often 
appear intractable; the very understanding that ought to energise action 
can seem instead to paralyse it. At CCAP we observed precisely this ten-
sion between understanding and action — a deeper understanding ought 
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to lead to changed practice, not to its abandonment. It should be added that 
the project unfolded during a period of political regression, as climate pro-
tection slipped down the agenda and nationalism and isolationism gained 
ground; this was hardly conducive to the work, and it sharpened rather 
than resolved the question of how the bridge from learning to action is to 
be built.

And yet the direction is not wholly uncharted. The historical precedents 
mentioned earlier serve here as reference points. The debt-relief campaigns 
around Erlassjahr 2000 and the churches’ involvement in the anti-apart-
heid solidarity movement combined material support with structural anal-
ysis, and church partnerships were pivotal in offering practical help along-
side a critique of injustice. These examples lie in the past, but they function 
as directional indicators for a productive renewal: they show that material 
solidarity and structural transformation can be held together, and that the 
partnership movement has, at its best, already done so. They also conϐirm 
that the ϐield was never uniform. What is missing, then, is not an example 
but its translation — the work of turning these precedents into a shared, 
sustainable and motivating framework capable of sustaining commitment 
when results are slow and structural change remains distant.

Long-standing donor–recipient patterns make that translation harder. 
Northern partners have supplied the resources while Southern partners 
have implemented programmes within the resulting framework, and 
transforming these roles calls for conceptual clarity, innovation in gov-
ernance and genuinely shared ϐinancial participation. CCAP’s joint plan-
ning and budgeting represent one such attempt, but entrenched expecta-
tions and habits persist. Developing an account of impact that resonates 
with participants and sustains their commitment remains one of the more 
urgent tasks facing church partnership.

Discussion and implications
Taken together, these two theses expose a fundamental tension in contem-
porary church partnership. The traditional, impact-oriented model, rooted 
in infrastructure and in the logic of donor and recipient, has too often rein-
forced dependency and paternalism; the alternative approaches remain, 
for now, conceptually underdeveloped and institutionally fragile. The 
movement is thus asked to relinquish a model whose limits are increas-
ingly clear before it has fully secured the one meant to succeed it.
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A ϐirst implication is that the era in which Northern churches primarily 
“give” is no longer adequate. Charitable support met urgent needs, but it 
frequently failed to transform underlying structures or to enable South-
ern partners to act independently. Future partnerships will need to place 
self-empowerment, agency and genuine co-responsibility at their cen-
tre, rethinking governance, ϐinancial participation and decision-making 
so that Southern partners take part as equals rather than as recipients. 
CCAP’s shared budgeting, its insistence on action in the Northern context, 
and its treatment of disagreement as a source of learning are modest steps 
in that direction.

There is also a normative dimension. Northern actors who decline this 
shift risk losing touch with the realities of their partners and becoming 
irrelevant in a rapidly changing global context. Conversely, partnerships 
that embed equity, transparency and shared governance stand a better 
chance of being ethically grounded, resilient, and capable of generating 
genuinely transformative impact.

Conclusion
Contemporary church partnerships face a twofold challenge: to acknowl-
edge the limits of past models honestly, and to construct new frameworks 
centred on empowerment and structural change. The process is complex 
and iterative, and CCAP offers no ϐinished template — only the experi-
ence of a laboratory in which some of these questions could be posed more 
sharply. That, however, is itself a beginning, and an essential one, for any 
partnership work that would call itself decolonial, sustainable and mean-
ingful.
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 International perspectives 
on the EKD Peace Memorandum

A response from the World Council of Churches

peter prove

I speak today on behalf of the World Council of Churches (WCC), deeply 
grateful for the invitation to engage with you in reϐlection on the Evan-
gelical Church in Germany’s 2025 Friedensdenkschrift: “A world in dis-
order – Just peace in sight.” The document is clearly the fruit of intense 
labour, serious moral wrestling, and a genuine desire to form Christian 
consciences under the conditions of our fractured world. I want to begin by 
honouring that work, and then, in an ecumenical spirit of mutual accounta-
bility, offer some appreciative responses and some critical questions from 
the vantage point of the wider ecumenical movement and the centurylong 
tradition of Christian engagement with peace and justice since the Life and 
Work conference of 1925.  

I must also acknowledge at the outset that, given the length of the docu-
ment and the constraints on my time to study it in the detail it deserves, 
I have resorted to an AI tool to analyse the text for me. I have done my 
best to verify key points of that analysis, but I hope to receive correction 
of any ‘hallucinations’ that may have crept in. In any event, I fully own the 
remarks and reϐlections that I will offer now.

My remarks will be in four sections:
1.  Afϐirming points of convergence
2.   Addressing the central question of “protection from violence”
3.  Focusing on nuclear weapons and nuclear deterrence
4.  Reϐlecting on the vocation of the churches in a time of disorder

 1.  Convergences 
First, there is much in this memorandum that resonates strongly with the 
long journey of the World Council of Churches and the ecumenical move-
ment on issues of conϐlict and violence.
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The EKD’s decision to locate its reϐlection in the frame of just peace is 
itself a profound point of convergence. Just peace, as you will surely know, 
emerged in ecumenical discourse as an intentional shift away from “just 
war” as the organising grammar for Christian thinking on these matters, 
toward a holistic vision in which the decrease of violence and the increase 
of justice belong together. Here, the memorandum speaks of just peace as 
a “process in which violence decreases and justice increases,” unfolding in 
four dimensions: protection from violence, promotion of freedom, reduc-
tion of inequalities, and a peacepromoting handling of plurality.  Though the 
WCC’s formulation of the dimensions of just peace differ somewhat – espe-
cially in the explicit inclusion of Just Peace with Creation as one of the key 
dimensions – the concurrence with ecumenical thinking is otherwise clear.

Second, we welcome the clear afϐirmation of the primacy of nonviolence 
in Christian ethics. The memorandum roots this in the person and teach-
ing of Jesus Christ: in his renunciation of violence, in the command to love 
even one’s enemies, and in the conviction that every human being is an 
equal creature of God. It takes seriously the fact that we live in an unre-
deemed – or rather, not-yet-redeemed – world marked by sin, in which the 
gospel’s call to reconciliation encounters hard realities of brokenness and 
aggression. That tension between eschatological hope and worldly broken-
ness has been a central theme in ecumenical reϐlection since the early Life 
and Work conferences.  

Third, the EKD’s insistence that peace and justice cannot be separated is 
very welcome. The memorandum speaks powerfully of human rights, the 
rule of law, and global justice as indispensable elements of peace. It refuses 
to reduce peace to mere absence of war or to a purely military concept of 
security. It also names climate justice as an integral part of peace policy 
and recognises the ecological crisis and the loss of biodiversity as drivers 
of conϐlict. In so doing, it echoes the WCC’s insistence, over decades, that 
peace, justice, and the integrity of creation form one indivisible horizon of 
Christian responsibility.  

Fourth, we appreciate the attention to new forms of violence—hybrid 
warfare, digital disinformation, cyber operations, terrorism—and their 
corrosive effects on democratic discourse and social cohesion. The call 
to build civil resilience, to strengthen education, and to resist polarisa-
tion and algorithmically ampliϐied hatred is fully in line with ecumenical 
concerns. The memorandum also rightly stresses the importance of peace 
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education, of forming conscience, and of rooting all our efforts in prayer 
and the “peace of God which surpasses all understanding.”  

So we are not starting from a position of opposition, but of deep conver-
gence. At the same time, convergence does not exclude the need for hon-
est questions. In fact, because we stand on so much common ground, the 
points where we diverge matter all the more for the integrity of our shared 
witness.

 2. “Protection from violence” and the shape 
of just peace

One of the most consequential choices in this memorandum is the deci-
sion to name protection from violence as “the fundamental good” of just 
peace, on which the other three dimensions—the promotion of freedom, 
the reduction of inequalities, and the peacepromoting handling of plural-
ity—are said to depend.  

This is more than re-weighting. It is a reordering of the architecture of just 
peace.

The memorandum explains that experiences of recent decades—Afghan-
istan, the Russian invasion of Ukraine, and other brutal conϐlicts—have 
shown that the impact of death, injury, and rape is so immediate and cruel 
that it must be countered with all possible means. The task of the state to 
protect the lives and security of its citizens is therefore given “paramount 
importance.” Protection from violence becomes the “fundamental good,” 
while freedom, equality, and plurality are described as higherlevel goods 
that depend on it.  

We must take this reasoning seriously. No church or Christian ecumeni-
cal body, and certainly not the WCC, can be indifferent to the cries of those 
whose bodies are violated, whose homes are destroyed, whose families are 
killed. The horror of violence demands a response. Yet from the standpoint 
of the wider ecumenical tradition, I want to suggest that this hierarchical 
re-ordering is problematic and at least deserves further debate.

For over a century, the Life and Work movement and the WCC have insisted 
that justice and peace belong together—not simply in sequence, but 
structurally. Our experience has been that security without justice is not 
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peace, and that injustice itself is a form of violence. When we elevate phys-
ical protection by the state to the status of “fundamental good,” and then 
treat freedom, equality, and plurality as dependent thereon, there is a 
real danger that we slide back into a security irst paradigm in which the 
state’s monopoly of force becomes the unquestioned foundation on which 
everything else must wait to be built.  

The memorandum recognizes this danger. It warns against a purely secu-
ritybased understanding of peace and insists that without freedom, jus-
tice, and pluralism there can be no stable peace. It also speaks of the poten-
tial misuse of Western ideas of the ‘good life’ to legitimise violence. And 
yet, structurally, the hierarchy remains: protection ϐirst, other goods later 
and subject to that condition.  

From a justpeace perspective shaped by the ecumenical journey, I would 
propose a different emphasis. We might rather say: protection from vio-
lence, freedom, equality, and plural, participatory coexistence – and 
to this we must add environmental protection and the integrity of cre-
ation – are mutually dependent goods. They stand or fall together. The 
task is not to give one good a structural primacy, but to hold them in ten-
sion, precisely so that state violence never becomes the starting point of 
our ethics.

Why is this important? Because our language shapes our imagination. If 
protection by means of force is the foundational good, then investment in 
military and security structures easily becomes an unquestioned priority. 
Indeed, the memorandum itself states that investment in defense is “neces-
sary” because it protects people, rights, and public order, and it integrates 
defense and resilience into its picture of just peace. Of course, defense can 
be necessary. But ecumenical history warns us that when defense becomes 
normatively basic, the other dimensions of just peace are often postponed, 
weakened, or sacriϐiced.  

So my ϐirst question is: Can we retrieve a more truly ecumenical under-
standing of just peace that does not structurally privilege state pro-
tection over justice, freedom, pluralism and the environment, but 
sees them as constitutive of one another?
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 3. Nuclear weapons and the “dilemma” of nuclear 
deterrence

Nowhere is the tension between protection and justice more evident than 
in the memorandum’s treatment of nuclear weapons and nuclear deter-
rence.

Here again, we must afϐirm what is to be afϐirmed. Among its “Ten key 
statements,” the memorandum says clearly: “The possession and threat of 
use of nuclear weapons contradict the spirit of just peace. Ethically, nuclear 
weapons should be outlawed because of their devastating potential.” This 
is an important and unequivocal statement of position. It places the EKD 
ϐirmly within the ecumenical consensus that nuclear weapons are funda-
mentally incompatible with a Christian understanding of the sanctity of 
life and the integrity of creation.  

The memorandum also recognises that nuclear deterrence is not a morally 
neutral “technology” of security. It calls nuclear weapons a “dilemma” in 
which, whatever choice is made, guilt is involved. It acknowledges the bur-
den placed on political decisionmakers, especially in alliance contexts. And 
it calls for initiatives within NATO to imagine and organise security with-
out nuclear weapons. These are signiϐicant steps.  

At the same time, the document makes a decisive move. It states that, given 
the global distribution of nuclear weapons and the constellation of 
power, the possession of nuclear weapons may still be politically nec-
essary for some states, and that the dilemma cannot be resolved at 
present. In effect, it proposes a double stance: ethical rejection, combined 
with political acceptance.  

From the standpoint of broader ecumenical peace ethics, this is precisely 
where controversy arises.

For many years now, the WCC and many of its member churches have 
not only condemned nuclear weapons in principle, but have also rejected 
nuclear deterrence as a logic that holds whole populations hostage and 
places the entire creation under a permanent threat of annihilation. 

I think we have to ask whether citizens of nuclear-armed or nuclear-um-
brella states are really prepared to contemplate nuclear weapons being 
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used on their behalf – to destroy entire cities, entire communities, entire 
ecosystems, for hundreds or thousands of years to come – under any cir-
cumstances. Because the logic of nuclear deterrence ultimately depends 
on potential adversaries believing that nuclear weapons might actually 
be used against them. But could we as Christians and as morally-inspired 
people ever contemplate that? I hope and pray that the answer would be a 
resounding NO. And if that is correct, then there is absolutely no way that 
we can align ourselves, explicitly or implicitly, with such a policy.

Moreover, the assumption that nuclear weapons offer security is a peril-
ous fallacy. The continued possession of nuclear weapons by some states, 
and the power and impunity that such weapons are perceived to confer, is 
a dangerously destabilizing factor in global affairs, greatly escalating geo-
political competition and exponentially increasing conϐlict risks. Moreo-
ver, it inspires other states to follow the example of the established nuclear 
powers and seek the same advantages. Efforts to secure those perceived 
advantages have provoked – especially during recent days – warfare to 
prevent proliferation. But ironically the violent protection of nuclear priv-
ileges only validates the thesis on which the desire for nuclear weapons is 
based.  

The continued existence of nuclear weapons, and their inevitable prolifer-
ation so long as any states possess them, is a source not of security but 
of global instability, and the risk of nuclear war - whether by design or by 
accident - is an existential threat to the entire Living Planet. This is par-
ticularly true in a context in which the only nuclear arms control agree-
ment that currently remains is the Treaty on the Non-Proliferation of 
Nuclear Weapons (NPT), which has effectively served as a ϐig-leaf for some 
states maintaining their nuclear arsenals while attempting – generally not 
very successfully – to prevent others from joining the ‘nuclear club’. 

In this perspective, the nuclear order is not simply a tragic necessity to be 
endured; it is a structure of sin that must be named and resisted.  

The question is not whether political decisionmakers face tragic dilemmas. 
Of course they do. The question is: What is the church’s role when faced 
with such dilemmas?

If the church says: “We recognise that the possession of nuclear weapons 
is ethically wrong, but we accept that it is politically necessary and that 
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the dilemma cannot be resolved now,” then the church risks stabilising and 
entrenching the very system it condemns. The prophetic thrust of its ethi-
cal judgement is blunted by the ‘realism’ of its political assessment.

The ecumenical journey suggests another path. It is to say, in effect: Because 
nuclear weapons contradict the gospel, because they are incompatible with 
just peace, we cannot bless the structures of deterrence that depend on 
them. We will accompany those who bear responsibility for making these 
impossible decisions; we will stand with them in their anguish; but we will 
also speak a clear “no” to any security doctrine that rests on the threat of 
indiscriminate inter-generational mass destruction.

If we agree that nuclear weapons should be outlawed, then we must ask 
concretely:

What stance will churches take toward treaties such as the Treaty on the 
Prohibition of Nuclear Weapons (TPNW) – not mentioned in the memoran-
dum – which seeks precisely to outlaw these weapons on humanitarian/
ethical grounds?

How will churches in nuclearalliance states position themselves in relation 
to nuclear sharing, extended deterrence, and planning structures?

What ethical guidance will be offered to Christians whose professional 
roles are embedded in nuclear command chains and planning?

The memorandum rightly calls for initiatives within NATO for a postnu-
clear security order, but it stops short of naming concrete steps and instru-
ments. This may be prudent politically. But the ecumenical conscience, 
formed over decades of struggle against the nuclear idol, may well ask for 
more.  

I want to put this gently but clearly: If we name nuclear weapons as 
incompatible with just peace and Christian ethics, but then treat their 
continued possession as a longterm reality that “cannot be resolved 
at present,” our words risk becoming gestures without consequences, 
and justi ication for the unjust status quo. The credibility of Christian 
witness is at stake here.
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 4.  Just war criteria, force, 
and the vocation of the churches

A further issue concerns the memorandum’s re-purposing of traditional 
justwar criteria within an “ethics of force to uphold rights.”  

The text formally rejects the concept of a bellum iustum and insists that all 
violence remains under the sign of sin and guilt before God. This is impor-
tant. Yet it explicitly and systematically takes over the classic justwar cri-
teria—iusta causa, legitima potestas, recta intentio, ultima ratio, propor-
tionality of means and ends, and discrimination—and makes them the 
core framework for judging legitimate exercises of state force, including 
military action, internal resistance, and liberation struggles.  

Of course, these criteria can be useful as damagelimitation tools. They 
can help us ask hard questions: Is the cause just? Is the authority legiti-
mate? Is force truly the last resort? Are we discriminating between com-
batants and noncombatants? 

But the danger, as experience has shown, is that when justwar criteria sit 
at the centre of our ethical architecture, they can easily become instru-
ments of legitimation rather than of restraint. States become very skilled 
at arguing that their cause is just, their intention pure, their action a last 
resort, their force proportionate.

For this reason, the WCC’s move toward just peace was not only a change 
of vocabulary; it was a deliberate attempt to decentre justwar thinking 
and to put nonviolence, reconciliation, and transformative justice at the 
heart of Christian ethics in relation to conϐlict. The question we must ask 
of the EKD memorandum is whether it unintentionally recentres the just-
war framework, even as it renounces the term.

Here the discernment of the churches is crucial. What grammar shapes the 
moral formation of our communities? Is the default grammar that of just-
war criteria, albeit carefully applied to complex cases? Or is the default 
grammar that of the Sermon on the Mount, of enemylove, of nonviolent 
resistance, of reconciliation and restorative justice, with coercive meas-
ures treated explicitly as exceptional deviations from this norm?
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I do not suggest that the memorandum denies enemylove or nonviolence. 
It clearly afϐirms both. The question is one of weight and orientation. 
As churches and Christian communities, as members of the one body of 
Christ, we continue to insist that our primary language is that of the cross, 
not of the sword; of vulnerability that redeems, not of power that secures.  

Finally, a word on the vocation of the churches.

The memorandum is very clear that the church is not itself a political deci-
sionmaking body. It presents the church as a community that forms con-
science, supports peace education, encourages critical reϐlection, and offers 
a theological voice of hope into public debate. It also recognises the import-
ant work of Christians in politics, in the armed forces, in security services.  

All this is true, and it is good. Yet the ecumenical tradition also reminds us 
that the church’s role visàvis the state is not only to accompany and advise. 
There are moments when the church is called to prophetic resistance—
to say “no” even when the state insists that there is no alternative; to stand 
with those who refuse to participate in structures of violence, including 
conscientious objectors; to adopt positions counter to the prevailing politi-
cal and social discourse and culture; to take the side of communities whose 
suffering is treated as collateral damage.

The early Life and Work movement spoke of “churches in service of social 
justice and international reconciliation.” Later WCC assemblies have spo-
ken of “costly discipleship,” of the church’s willingness to bear a price for 
its witness. In our time, when nuclear weapons still threaten God’s crea-
tion, when climate injustice multiplies conϐlicts, when the arms trade and 
militarisation devour resources needed for human ϐlourishing, this costly 
discipleship may require a more decisive distancing from the logic of mili-
tarised security, even when that logic appear politically rational.  

The 2025 EKD memorandum is the product of a particular context and a 
particular time, marked especially by the illegal and immoral invasion of 
Ukraine by the Russian Federation. However, as we are unfortunately see-
ing in an increasing number of contexts, Russia is far from the only ϐla-
grant violator of the international legal framework established following 
the Second World War to protect people from the scourge of war, and from 
the violation of their inherent human dignity and rights. And we must ask 
whether actions taken in reaction to such violations and aggression – such 
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as withdrawing from the Ottawa Convention banning anti-personnel land-
mines – also contribute to undermining the same rules-based order that 
we have always promoted and should seek to defend.

The memorandum suggests that “security cannot be achieved alone, possi-
bly not even primarily, by stabilizing the international legal order. Rather, 
one’s own security policy resilience, which also includes defense capability 
and deterrence capability, must be reconsidered.” As Bishop Jochen Cor-
nelius-Bundschuh has elsewhere observed, “the memorandum focuses on 
military strength as national perspective. Thereby it weakens interna-
tional law and international institutions.” I share his view that it is only 
through strengthening international law and international institutions 
that the power and violence of hegemonic states can be constrained. “Oth-
erwise, protection from violence will become a privilege of those who can 
arm themselves.”

Further, while the context into which the memorandum speaks is speciϐi-
cally the German national and European regional context, the wider global 
ecumenical movement represented by WCC – and of which EKD is a part 
– brings important and relevant perspectives to this common table. We 
encourage renewed and continuous attention to voices from the people 
and churches of the Global South, whence we have heard repeated critiques 
of militarised security, nuclear powers, and climate injustice as interlock-
ing systems of violence. Consistently integrating these voices in our reϐlec-
tions helps us to envisage a genuinely ecumenical justpeace ethic, shaped 
from below—by communities most harmed by nuclear testing, climate 
injustice, and proxy wars—not primarily from the vantage point of Euro-
pean alliance security.

 5.  An invitation to continued ecumenical discernment
Let me close by returning to where I began: with gratitude. The EKD 
memorandum is a serious, thoughtful, and courageous attempt to articu-
late Protestant peace ethics in the face of new challenges. It names hard 
questions, refuses easy answers, and invites Christians to form their own 
responsible judgements rather than rely on slogans. For this, the WCC is 
deeply thankful.  

At the same time, from the standpoint of the ecumenical journey since the 
1925 Life and Work conference, and particularly from the vantage point of 
the WCC’s “just peace” paradigm, we are bound to ask certain questions:
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 ∙ Can we conceive just peace in a way that does not structurally privilege 
state protection over justice, freedom, and plurality?

 ∙ Can we move beyond ethical condemnation in principle to concrete 
ecclesial commitments against nuclear weapons and nuclear deterrence 
in practice?

 ∙ Can we ensure that justwar criteria remain, at most, a minimal tool for 
limiting damage, rather than the central grammar of our peace ethics?

 ∙ Can we deepen our commitment to nonviolence, to conscientious objec-
tion, to disarmament, and to the voices of those most affected by vio-
lence and injustice—especially in the global South?

These are not questions we pose to the EKD from a distance. They are 
questions we must wrestle with together, as one ecumenical community.

The memorandum itself says that its goal is not to provide readymade 
answers, but to “sharpen ethical judgement” and to invite reϐlection and 
responsible decisionmaking. In that spirit, I hope our discussion here will 
not be the end, but the beginning of a deeper common discernment—one in 
which we listen to each other, learn from each other’s contexts, and allow 
the cruciϐied and risen Christ to unsettle our certainties about security, 
power, and peace.  

As we continue this journey, may we be guided not by fear, but by the peace 
of God, which, as the memorandum reminds us, is higher than all reason 
and calls us to overcome all violence.  


