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Welcome to e-Theo 
 

Welcome to the second edition of e-Theo. In this edition, we branch out a little with some in-depth 
articles focussing on topics relating to faith and action from a theological and ministry persepective. 
Clive Pearson and Michael Earl return, while two guest writers have made gracious contributions. 

We have an overview of the work completed by David Reichardt in his groundbreaking research thesis 
“Release the river! An ecotheological reading of how the Murray-Darling Basin’s human inhabitants 
have affected its waterways.” David guides us through a small sample of the resources that have 
guided his research. 

Graham Maddox explores the sometimes problematic relationships between the Church and politics 
and the role that Christians and the Church have, do and should play in the political sphere. 
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Following Jesus in a Culture of Fear: 

Bader-Saye, Scott. 
Grand Rapids, Brazos Press,  2007. 
ISBN 978-1-58743-192-0 

Here we have an accessible theological text that every minister in placement should read. No, revise 
that! In these days of the oft-repeated refrains to do with lay leadership and ministry ‘agents’ *an 
extremely unusual and problematic term] Following Jesus in a Culture of Fear should be required 
reading. Our Synod is soon to meet and rather than debate report after report, I reckon we could 
better use the time by reading this book together and engage with the questions Bader-Saye sets at 
the end of every chapter. Of course, we will not do this – but, if we did, we would be a livelier, more 
vibrant, generous and courageous church! Maybe key boards and councils could use it as a study book 
for the year, acquire some necessary direction, and learn to deal with the much-diagnosed lack of trust 
so often found in the church. 

The text itself belongs inside a very good series entitled ‘The Christian Practice of Everyday Life’. I like 
the look of its companion volumes.  I have purchased a couple of others already: Eric Jacobsen, 
Sidewalks in the Kingdom: New Urbanism and the Christian Faith and Elizabeth Newman, Untamed 
Hospitality: Welcoming God and Other Strangers. There others do with ‘good eating’ the technological 
society, reclaiming the body, the faithful use of medicine, living the Sabbath and wrestling with Jesus’ 
call to non-violence in an evil world. 

I had never heard of Bader-Saye before but Following Jesus has attracted a significant cast of back-
page supporters: Walter Brueggemann, Stanley Hauerwas, L. Gregory Jones and Sam Wells. This is a 
good company: they all spoke highly of both Bader-Saye and his book for its ‘courage’, ‘practical 
wisdom’, ‘timely and provocative nature’, and its ‘hopeful and hope-filled’ reading of the pervasive fear 
that can grip and contemporary cultures. I have to confess: I bought the book due to these 
endorsements. One week later I found myself drawing upon Bader-Saye’s reading of discipleship in a 
climate of fear to complete an article I was writing at the time on alienated neighbours and the 
Cronulla race riots – for Christ’s sake. 

Bader-Saye is writing out of mainstream America. His point of departure for the case he makes about 
contemporary culture is not, as one might expect, the extremes of terror, 9/11 and violent upheaval. 
That plays a part but it is not his overriding concern. Bader-Saye is listening into the signals 
contemporary culture gives off.  He has paid careful attention to the marketing ploys of a consumer 
society and how advertising, insurance and the media play upon our fears and anxieties. The first 
pregnancy of his wife alerted him to how fear begins with the prospect of child birth and will 
subsequently attend the parenting of children. He notes those television infotainment shows – like 
Today Tonight – which discover how yet another thing can damage us or kill us in the most random of 
manners and, in the process, build a sub-culture of fear and apprehension. 

The church is not exempt. Its proclamation can often exploit fear – and indeed can sometimes market 
fear. Bader-Saye refers to the ‘shirt evangelism’ he has discovered in the United States where websites 
sell awesome ‘Fear God’ T-shirts. Some examples are cited: ‘He Ain’t Coming Back to Preach – Fear 
God!’, featuring a line-drawn image of a man on horseback brandishing a sword, ’It’s a Dreadful Thing 
to Fall into the Hands of the Living God: Repent or Perish’. The website boasts: ‘The Fear God line of 
shirts contains bold scriptural truths. You won’t be able to wear one of these shirts without telling 
someone about Jesus!’ 

http://etheo.wordpress.com/2010/03/11/following-jesus-in-a-culture-of-fear-scott-bader-saye/
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Bader-Saye is not wanting to say that fear is a vice or an evil. There is, of course, a healthy or ‘right 
fear’. It can indeed be seen as having its origins in love *and the prospect of loss+. The biblical tradition 
reckons the fear of God to be the beginning of wisdom. We are repeatedly bade ‘do not be afraid’. 
What Bader-Saye is more concerned about is ‘disordered’ or ‘excessive’ fear and how it create a 
particular kind of cultural climate. There is need to put ‘fear in its place’.  And so Bader-Saye sets about 
the task of describing its anatomy. What is fear? How is it ‘made up’? What is the difference between 
‘right’ and ‘disordered’ fear? 

For the sake of this discussion Bader-Saye takes us into a fascinating journey which includes classical 
theologians, cultural comments, politics and the occasional parable taken from Star Wars. Bader-Saye 
is interdisciplinary at critical points: he draws upon the sociology of fear done by Frank Furedi and the 
work on that much over-hyped, double-edged concept, ‘community’. What we have here is good 
theology made contextual and accessible and immediate. Every chapter ends with an engaging set of 
questions which could be the source of a helpful group discussion which allows participants to talk 
about the nature and types of fear, but, doing so, in a context which allows for the possibility of an 
appropriate sometimes costly, path of discipleship. 

Bader-Saye is thus at pains to describe the anatomy of fear and consider its moral consequences. 
Drawing upon Aquinas he suggests that there are two common options. Faced with a disordered or 
excessive fear we are likely to ‘attack or contract’ in a spirit of self-preservation: ‘we dig ourselves in’. 
This tendency to contract can be hidden away in a raft of familiar sayings like ‘saving up for a rainy 
day’. ‘Aquinas describes how we ‘extend ourselves into fewer things’.   Safety and security, all of a 
sudden, become the aspirational values. The ‘shadow virtues’ of fear are identified as suspicion and 
pre-emption which is seen as ‘doing unto others before they do unto you’!+ Bader-Saye wonders how 
this kind of emotive and moral outlook compares with the classical Christian conviction that the end of 
life is to glorify God and seek friendship with God. 

 Aquinas reckons we can end up fearing what we should not and fearing as we should not. These 
options are fed by and feed into the contemporary ‘epidemic of loneliness and alienation’. The road to 
complicity is short. Individuals, communities and churches can quickly be tempted into ways of self-
preservation and protection. 

Bader-Saye’s description of fear is extremely helpful but it is not an end in itself. The description of a 
culture of fear is predicated on the notion of following Jesus. Fore this connection to be made Bader-
Saye does not move too quickly – an all too common problem. There are stages along the way. The 
first step has been to give words to fear – in other words, to go through this naming exercise. So much 
of fear’s power relies upon it being consigned to a ‘wordless darkness’; it seeks out ‘your weakest spot’ 
but does so in a way that is not named. The virtue which Bader-Saye effectively uses then as a bridge, a 
middle axiom, is courage. Bader-Saye defines courage as ‘the capacity to do what is right and good in 
the face of fear’. 

The link which is made between courage and following Jesus happens through reference to the 
doctrine of providence. Bader-Saye is deeply conscious of how poorly providence can fare in today’s 
world. It can seem old-fashioned, anachronistic. The management and media cultures in which we find 
ourselves do not leave much room for providence. 

The way in which Bader-Saye comes at providence is through what he calls a narrative lens. The 
intention is to establish a ‘pattern recognition’ between the stories of Scripture and personal 
narratives?  How do we find patterns in the pieces? Can we see through texts that resonate with who 
we are / should be a pattern of how God has worked in the past? The underlying assumption is that 
this model ‘figures’ how God works in the present. Through such a figurative reading of narrative  
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providence assumes a character. It lies beyond security and an insurance style of faith. It embraces 
vulnerability. Bader-Saye argues that providence makes possible courage, hope and patience. It 
enables the faithful individual and community to be bound to stories which offer up the prospect of 
hospitality. The capacity to appreciate difference and welcome the stranger represents an alternative 
to fear and suspicion. 

It is not too difficult then to make a connection between hospitality and Jesus. Bader-Saye will extend 
the link to include peacemaking and generosity. It would, of course, be possible to promote a different 
understanding of Jesus – perhaps one which is more apocalyptic. Bader-Saye has made a 
hermeneutical choice. And that is the point. Bader-Saye is intent on mapping an understanding of 
Christ for a time of fear. He is doing so for the sake of discipleship and following. Bader-Saye has 
devised a way of engaging with fear with a focus on following Jesus but which is also aided and 
supported by a collection of doctrines, 

 This is a very good book. It is timely. It could serve as the basis for a series of sermons. And those 
sermons could be accompanied by study groups making use of the questions  at the end of each 
chapter. As a matter of fact a whole synod could benefit from such study rather than spending x hours 
on assorted papers. 

Clive Pearson, 
United Theological College. 

Rev. Clive Pearson is the Principal of United Theological College, North Parramatta, where he has been 
lecturing since 1997.  He is the editor of ‘Faith in a Hyphen: Cross-cultural Theologies DownUnder’, ’30 
Years: Korean Ministry in Australia’ , ‘Ian Breward, Letters and Tributes’ and is on the editorial board for 
the ’International Journal of Public Theology’, ‘Cross-Culture: A Journal of Theology and Ministerial 
Practice, and Political Theology. 

The Churches and Politics 

John Rawls’ position incurred much critical debate, not least from people defending a Christian point of 
view.  If contributing to an overlapping consensus meant that people should discard the beliefs that 
struck deepest in their personalities, that constituted their being, then their participation would mean 
a discarding of their essential selves.  In any case, it seemed curious that a liberal arena of free speech 
should be set up to exclude any particular point of view.  Earlier liberals, like the deeply Christian John 
Milton, and the Utilitarian John Stuart Mill, had argued that the arena of free speech would allow truth 
to surface and to submerge false and pernicious arguments.  According to the Princeton philosopher, 
Jeffrey Stout, democracy is a tradition, the product of historical evolution, and not a matter of 
‘agreement’ or ‘consensus’ at any moment in time.  A Christian has no option but to accept Christ as 
the Truth, Karl Barth proclaimed (Stout, Democracy and Tradition, Princeton, 2004, p. 109).  Stout 
opposes Stanley Hauerwas’s exclusivism, which construes Christians as ‘resident aliens’ in a hostile 
world: if Christianity is true, then liberalism must be false (Hauerwas, A Better Hope. Resources for a 
Church Confronting Capitalism, Democracy and Postmodernity, Grand Rapids, 2000).  Stout says 
Christians should not be identified by what they are against.  Liberalism, of course, is scarcely beyond 
criticism. Timothy Jackson, in Love Disconsoled: Meditations on Christian Charity, Cambridge, 1999, 
sees that a community is not possible without a measure of self-scrutiny based on standards that come 
from outside itself.  Liberalism typically rests its confidence in the autonomous self, but Jackson argues 
that ‘…in the absence of standards and interests “not just our own”, we tend to be incapable of any 
standards all, even prudence’, quoted in Stout, p. 257.  In this, he recalls Luther’s famous 
asseveration that our theology is sound because it sets us outside ourselves.  The liberal pragmatist, 
Richard Rorty, is even more forthright than Rawls about the exclusion of all religious discourse from 

http://etheo.wordpress.com/2010/03/10/the-churches-and-politics/
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the realm of policy formation; in some respects his fear of the powerful conservatism of the ‘religious 
right’ justifies his position, but again, the exclusion of people with legitimate concerns from the 
democratic square is unacceptable.  Cornel West, in Democracy Matters.  Winning the Fight Against 
Imperialism, New York, 2004, is a fervent advocate for religious influence in politics.  He agrees with 
Stout that two of the most far-reaching democratic reforms — the abolition of slavery and the civil 
rights movement of the 1950s and 1960s  — were motivated by Christian precepts about the dignity 
and equality of humankind before God.  

A wariness about the influence of the Christian Right does not come from liberals and secularists 
alone.  Some devout Christians are staunch advocates of the separation of church and state, a principle 
that demands considerable sacrifice on the part of religious bodies.  Barry W. Lynn is a minister of the 
United Church of Christ and has been executive Director of Americans United for the Separation of 
Church and State.  His Piety & Politics. The Right-Wing Assault on Religious Freedom, New York, 2006, 
expresses a fear for the integrity of Christian worship threatened by those who would impose on their 
whole country a ‘biblical’ faith allegedly without interpretation, when in fact the Bible is used as an 
ideological weapon to support their own eccentric political views.  Lynn argues against religious 
interference with school curricula, such as the imposition of creationist science or biology, the 
adoption of religious symbols in courthouses and other public places, religiously motivated censorship, 
and an obsession with sex that amounts to a ‘war on our private lives’.  The costs can be substantial, 
because holding to the separation of church and state with integrity means forgoing tax concessions 
and public subsidies, and the administration of public funds for religious charities — Bush’s so-called 
‘faith-based initiatives’.  Above all it means avoiding all advocacy of war and violence, which includes 
the Religious Right’s seemingly strong approval of the death penalty. 

None of this is to say that, against the biblical warrant mentioned at the outset, religion has no part to 
play in public life.  The ‘separation’ requires a separation from the means of coercion or of force, which 
in a democracy is entirely the province of the secular state.  Robert Audi pursues this theme in 
Religious Commitment and Secular Reason, Cambridge, 2000, where he reinforces the separation of 
church and state while commending religious motives for political action, provided that they are not 
designed to restrict anyone’s freedom.  The idea that religious bodies should physically coerce 
conformity with their beliefs and opinions is entirely repugnant to religions of peace, and is completely 
at odds with the Christian Gospel.  As we have observed, the abolition of slavery or the advances in 
civil rights could not have been achieved without the exertion of government power — very tragically 
in the case of the Civil War fought against slavery.   Is there a paradox here, for we have affirmed that 
both movements were inspired by religious conviction?   No, because in each case the resort to arms 
and the enactment of coercive legislation respectively were carried out by the secular state.  The 
agitation for them came from religious movements, arguing in the political arena on the basis of their 
religious convictions.  The process took the form of intimations from the religious to the secular — 
compelling messages that could not forever be ignored, but that had to be acted upon after much 
serious, and reasonable, debate.  The example of Christ is to stand upon one’s God-inspired 
convictions, even unto the cross; in Jesus’s case the clash with the powers that be was inevitable, but 
there was never any hint of coercion on his part; the Kingdom Not Of This World knew nothing of 
physical coercion. 

While Christian commitment could well entail engagement with politics, there is no warrant for a 
Christian political party or political movement, since Christ’s love and mercy, emanating from the 
Kingdom not of this world, can never be confined to a partisan cause or to any particular group of 
people.  He grants no political privileges to people calling themselves Christians.  Parties called 
‘Christian Democrats’ are a contradiction in terms, their name bordering on the blasphemous.  
Something of this point of view is espoused by Glenn Tinder, whose The Political Meaning of 
Christianity, Baton Rouge, 1989, advocates a ‘prophetic stance’, indicating an orientation to worldly 
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politics that offers a Christian ‘wisdom that is pertinent to political as well as personal life’.  ‘Christian 
principles place one in a radical — that is critical and adverse — relationship to established 
institutions.  The Kingdom of God is a judgment on the existing society; the immanence of the Kingdom 
of God symbolizes its impermanence.’ (p. 154). J. Philip Wogaman likewise appeals to the sovereignty 
of God to criticize current politics.  For him the Christian message enjoins the avoidance of violence 
and God’s preference for the poor and defenceless.  It also supplies a shield against the arrogance of 
executive power, and provides wise counsel to the powerful.  

Some of Wogaman’s exposition accounts for differences in Christian approaches, particularly as 
between ‘mainstream liberals’ and ‘neo-Conservatives’.  These categories are not always so clear-cut.  
In recent times a great deal of headway has been made by self-confessed Evangelical, Jim Wallis, who 
has decisively dissociated himself from the Christian Right, and has confronted their shock jock 
advocates with courage and resolution.  Wallis has founded the journal Sojourners, which sets out to 
be the embodiment of God’s preference for the poor, and challenges the state to enact more just and 
compassionate legislation.  Wallis is heavily engaged politically, without compromising the integrity of 
his Christian faith.  In three recent books he has set out his manifesto:  in God’s Politics.  How the 
American Right Gets it Wrong and the Left Doesn’t Get It, Oxford, 2005, he launches a frontal attack on 
the pretensions of ‘bible-hugging’ fundamentalists to seize the political agenda.  About this book, Tim 
Costello says that it is addressed ‘to those who wondered how the message of Jesus ever became 
aligned with big business, military spending, gun ownership, tax cuts and disdain for the environment’.  
Jim Wallis is much more than an author and a pastor.  He is an experienced and effective lobbyist with 
the powerful, an organizer of conferences and seminars, and a catalyst for petitions and letter writing 
campaigns, all in the cause of Christian social justice.  His The Great Awakening. Reviving Faith & 
Politics in a Post-Religious Right America, New York, 2008, seeks to tap into the reserves of American 
religiosity, particularly on the part of those surprised to find a Christian advocating social justice 
reforms, and to adumbrate the future of Christian reform advocacy.  In Rediscovering Values On Wall 
Street, Main Street, and Your Street.  A Moral Compass for the New Economy, Wallis takes up the 
challenge posed by the global financial crisis by condemning the self-centred posture of the recently 
failed capitalists, discarding the ‘greed is good’ ideology that preceded it, and calling for a new 
consensus on what is moral behaviour in a mutually caring community. 

In Australia, often claimed to be the great post-Enlightenment society, we do not experience America’s 
widespread religious fervour, nor its intense intra-faith conflicts, at least not since the sectarian 
warfare between Protestants and Catholics up to the 1950s.  Perhaps as a consequence, we do not 
have the same outpouring of polemical religious literature that one finds in the US.  There have been a 
number of useful historical studies that impinge on the political.  In A Crucible of Prophets. Australians 
and the Question of God, Sydney, 1981, the Catholic public theologian and literary critic, Veronica 
Brady challenged the prevailing utilitarian characterization of Australia with a fair appraisal of its 
spirituality.   Roger C. Thompson, in Religion in Australia, Melbourne, 2002, explores the shaping of 
political attitudes through sectarian religion.  Robert D. Linder, in The Long Tragedy.  Australian 
Evangelical Christians and the Great War, 1914-1918, Adelaide, 2000, shows how Evangelicals were 
taught about war as ‘God’s instrument’, and how the Great War would be a ‘holy war’.  Likewise, 
Stuart Piggin’s Evangelical Christianity in Australia.  Spirit, word and world,  Melbourne, 1996, 
demonstrates the evangelical embrace of political liberalism in early Australia, together with the 
evangelicals’ work in shaping civic communities in the outback. 

On matters of religion and social justice, Catholic theologians, serving under the umbrella of the 
famous encyclical, Rerum Novarum, are prominent.  For example, see Bruce Duncan’s The Church’s 
Social Teaching. From Rerum Novarum to 1931, North Blackburn, 1991, or Mark O’Connor’s 
contribution to Peter J. Henriot, Edward p. De Berry, Michael J. Schultheis and O’Connor, Catholic 
Social Teaching.  Our Best Kept Secret, North Blackburn, 1992;  or on labour rights see Tim Battin’s Full 
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Employment. Towards a Just Society, Sydney, 1997.  On the evangelical side, see Noel Weeks (ed.), 
Reflected Light.  Essays in Christian Social Policy, Sydney, 2005.  The Uniting Church’s social justice 
directorate, UnitingJustice, maintains a prolific website which makes available pamphlets, press 
releases and public statements on topical justice issues in Australia, at    
http://www.unitingjustice.org.au/     The volumes of Spirit of Australia.  Religion in Citizenship and 
National Life, first volume edited by Brian Howe and Alan Nichols, Hindmarsh, 2001; and second 
volume edited by Brian Howe and Philip Hughes, Hindmarsh, 2003, contain much sophisticated insight 
on the relation between religion and politics in Australia.  There has been some recent concern about 
the possible infiltration of right-wing conservative Christian ideals into Australian political life, as 
debated by Amanda Lohrey, in her Quarterly Esssay, Voting For Jesus/ Christianity and Politics in 
Australia, Melbourne, 2006, and Marion Maddox, in a book titled, with delicious irony, God Under 
Howard. The Rise of the Religious Right in Australian Politics, Crows Nest, 2005.  Her earlier 
parliamentary fellowship led to a fruitful study of the level of engagement with religion by federal 
politicians: For God and Country. Religious Dynamics in Australian Federal Politics, Canberra, 2001. 

Of course a brief survey such as this can scarcely do justice to the volume of work on religion and 
politics, which would fill many libraries.   The literature on the puritans in both Britain and America, for 
example, is vast, and has strong implications for the emergence of democracy in the modern world.  
Denominational studies frequently discuss the impact of their traditions on political developments, and 
the list could go on and on.  Of enormous importance in today’s world is the interaction between the 
Muslim and the Christian worlds, a topic so huge as not to be even attempted.  The above review 
merely tries to deal with a few pertinent topics on the interface between the religious and secular 
worlds, and is offered as a brief indication of certain trends of argument. 

Graham Maddox 

Professor Dr. Graham Maddox is Emeritus Professor of Political Science and served as Dean of the 
Faculty of Arts for twelve years at the University of New England, and was a member of the Center of 
Theological Inquiry in Princeton in 2006-7.  He is author of ‘Australian Democracy in Theory and 
Practice’, ‘The Political Writings of John Wesley’ and ‘Religion and the Rise of Democracy’, a historical 
and political survery of the contribution of religion to the development of democracy, from ancient 
Israel contemporary movements in England, America and Latin America, Poland, Germany and South 
Africa.   

Graham is an Accredited Lay Preacher within the Armidale, Uralla and Guyra Uniting Church 
congregations, and a member of the Uniting Justice Reference Committee.  

Michael Sadgrove’s Wisdom and Ministry: The Call 
to Leadership 

Michael Sadgrove’s Wisdom & Ministry: The Call to Leadership, (2008), SPCK, London. 

 “I don’t think we need ordination at all. Anyone can do what ministers do.”, was a reflection once 
made to me at a Synod meeting by, perhaps unsurprisingly, a lay leader. If the meaning of ordination is 
somewhat misunderstood (and often dismissed as irrelevant) within the church in Australia, its place 
and role within public life is even more conflicted. The embedded anti-authoritarianism of the 
Australian psyche tends to make the general public wary of any institutional leadership, religious or 
secular. The overlaid piety and claims of divine mandate that come with the identity of the clergy only 
exacerbate this suspicion. Ordination, or at least people’s impressions of it, gets a hard time both 
within and without the church in Australia. 

http://etheo.wordpress.com/2010/03/10/michael-sadgrove%e2%80%99s-wisdom-ministry-the-call-to-leadership/
http://etheo.wordpress.com/2010/03/10/michael-sadgrove%e2%80%99s-wisdom-ministry-the-call-to-leadership/
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Written out of the starkly different context of Durham Cathedral with its long history and prominence 
in English religious and cultural life, one might think, then, that Michael Sadgrove’s 2008 work Wisdom 
& Ministry: The Call to Leadership, which he describes as,  “an attempt to reflect on the meaning (his 
italics) of ordained ministry as it is understood and experienced both by the Church and by the 
ordained themselves” (p3), might seem somewhat out of place for an Australian readership, lay or 
ordained. Occasionally, this potential disconnect is borne out as it is in the story of the person who 
asked Sadgrove once why he hadn’t been at his morning prayers, still a requirement of canon law in 
the Church of England (pp100-101), and a daily duty for parish priests. While Sadgrove realises through 
this encounter that the public expectation of what role priests fulfil, as interpreters of the faith for the 
community at large is still very alive in the consciousness of people looking on, it is hard to imagine a 
similar problem in Australia where the church has to constantly fight for acceptance and respect in the 
public square. It’s not that Sadgrove paints the ordained ministry as an easy vocation to live out in 
today’s world – quite the opposite –  (see ch 4, pgs 48-59, and pgs, 94-96, 125, 129 & 135), but rather 
that there is never any question of its right to exist within the public sphere. 

Such contextual differences aside though, Sadgrove’s reflections (and that’s what they are – this is in 
no way a systematic work) on the meaning of ordained ministry and the place of wisdom in forming 
ministers are deeply theological and surely challenging and helpful to anyone who senses God’s call to 
this vocation and for the church at large. All candidates for ministry should read this book before they 
are ordained.   

In a general sense, one of Sadgrove’s greatest achievements is to overcome some of the key 
dichotomies that have come to influence unhelpfully reflection on ordination and show how calling to 
ministry in this regard is a far deeper and more cohesive reality. An obvious one is between what the 
minister ‘does’ and who the minister ‘is’, or perhaps whose the minister is. Rather than fall back on 
either side of what is an unhelpful divide, Sadgrove portrays a dialectical, integrated, and creative 
connection between the formation and the function of the minister within the public office of the 
ordained. On the contrary, in ordained ministry identity and interaction, reflection and response, 
personal prayer and pastoral practice, belong inherently together, a point Sadgrove makes abundantly 
clear throughout. He writes, “Much of this book is concerned with the inner world of the minister, 
because it is from there that testimony and proclamation come.” (p78), and axiomatic to his analysis is 
that, “…self knowledge is the basis of all true wisdom.” (p19). 

In a similar vein, and this is perhaps the most telling and destructive dualism that has come to bear on 
the church’s life in the last half century, Sadgrove quashes the tendency to affirm any intentional 
separation of the public and private lives of the minister. Using the very pertinent example of King 
David, he says, “…what we are in our personal lives and relationships is inextricably linked to what we 
are in our public lives and leadership roles. It is a fallacy to imagine that it doesn’t matter what we do 
or are in private provided our ministry is un-affected.” (p65). The obvious corollary is that our ministry 
is never un-affected by ‘what we do or are in private’. For the modern church, so often displaying a lack 
of wisdom by blithely embracing such dualisms, this is a salient point (see also Sadgrove’s critical 
concern over any separation between liturgy and mission, p99). 

It is through this lens of wisdom, then, that Sadgrove sees the deepest meaning in the Christian life and 
in ordained ministry, and, it may be said, the greatest potential for formation, insight, and powerful 
presentation of the gospel message. For him, wisdom is discovered, displayed, and developed, at the 
intersection of the various aspects that come together in ordination – the calling and purpose of God, 
the life of the individual (public and private), the public witness of the church, and the leadership of 
God’s people – yet it is also that which determines the efficacy and power of the ongoing Christian 
witness as these things continue to intersect in pastoral ministry. “How to present the hope of the 
gospel honestly, intelligently, attractively in our time”, he writes, “calls for wisdom of the deepest 
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kind.” (p25), where wisdom is seen, “in the Hebrew sense of having insight into the way things are and 
where God is to be found in them…” (p25). 

While Sadgrove presses home the need for individual clergy to seek, acquire, and nurture wisdom 
throughout their pastoral ministry, he perhaps could have made more of the need for a collective 
wisdom, an ecclesial wisdom, which the church must also develop in relation to the place of ordination 
within its life and witness. Rightly understood as a gracious gift of God (2 Tim. 1:6), ordination is as 
such given both to the individual who is called by the Holy Spirit to the vocation of servant leadership, 
and to the community who will choose, affirm, and set apart, those who will fulfil this particular calling. 

The gravity of what is being affirmed and enacted in ordination has too often been taken lightly or 
even caricatured within the church, especially in the Australian context. Ordaining men and women to 
represent the Triune God to God’s people and vice-versa, to carry their burdens and walk with them in 
suffering, to shepherd  spiritually and protect them, to preside at the sacraments of the Eucharist and 
Baptism, to preach the good news of Jesus Christ from the scriptures, to interpret and sift through the 
traditions of the church, to guide them in prayer and peacemaking, to bury and marry them, and to 
engage the gospel in the public context, is no small thing. The church’s very identity is at stake, for as 
Sadgrove makes plain, “…the leadership of any organization sets its tone, articulates its vision, 
inculcates its values.” (p6). 

The weight of this calling so regularly lost on sceptics who look on ordination with indifference or even 
scorn could often not seem heavier to those who actually bear this yoke. Further, as William Willimon 
has pointed out, even communities which consciously eschew ordination will still have within them 
those who exercise many of the functions of spiritual leadership (see William Willimon, (2002), Pastor: 
The Theology and Practice of Ordained Ministry, Abingdon, Nashville, p49). Sadgrove might have 
missed an opportunity to open up a richer discussion of the role of wisdom for the collective people of 
God in reflecting on the place of ordination and how discernment is exercised in selecting and forming 
ministers. 

There can be no debate, though, about the insightfulness of much of what Sadgrove has to say. Even 
his calling the church back to the place and importance of wisdom for its life and witness makes this 
book worth reading. Those already engaged in ordained ministry within the Uniting Church and 
elsewhere and those preparing for it will find Wisdom & Ministry: The Call to Leadership particularly 
powerful. The hope is that, in addition, a wider readership might also help the UCA reclaim ordination 
as a vital part of its ecclesiology; at the very least to commit itself to the ongoing task of becoming wise 
in the ways of God as a people of faith. 

Rev Michael Earl 
Wesley Mission, Sydney 

Rev. Michael Earl is a member of the Ministry team at Wesley Mission in Sydney, responsible for the 
Wesley Chapel in the City Congregation.  Michael is also a gifted musician and writer, co-writing the 
theme song for the 2009 12th Assembly of the Uniting Church in Australia, ‘Holy Spirit Rain’ with Rev. 
Phil Newton. 

 

Discussion Partners:  
Some Significant Texts in an Ecotheological, Cross-
Disciplinary Thesis 

http://etheo.wordpress.com/2010/03/10/some-significant-texts-in-an-ecotheological-cross-disciplinary-thesis/
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http://etheo.wordpress.com/2010/03/10/some-significant-texts-in-an-ecotheological-cross-disciplinary-thesis/


10 

Rev Dr David Reichardt 
 
Introduction 
My recently completed PhD thesis in ecotheology1 reinforces a trend to cross-disciplinary research. As 
the very term “eco-theology”, ecological theology, indicates, this discipline forms part of a renewed 
discussion between theology and science. In my thesis, an ecotheological reading of how humans have 
affected the Murray-Darling Basin’s waterways, a number of the “natural” sciences, “human” sciences 
and history, inform several sub-disciplines within theology and biblical studies.  
 
Accordingly, the thesis’ bibliographical “catchment area” is itself large, and the bibliography kept 
growing after I had completed the initial drafts of the literature review chapter. That chapter was itself 
not uncontroversial among my markers. Having realised that I could not comprehensively review the 
literature in each of the disciplines and stay within the word limit I adopted an approach that Paul 
Santmire calls “probes”2, looking in some detail at vital contributions to each of the particular 
disciplines relevant to my thesis. Although this was not the traditional approach to a literature review I 
felt it was a practical solution to a consequence of engaging in cross-disciplinary research, and that it 
was appropriate to the thesis’ methodology. For the whole thesis turned on appraising whether the 
argument presented in one short journal article made sense in a particular geographical area.  
 
That journal article is The Historical Roots of our Ecologic Crisis3, by American medieval historian Lynn 
White Jnr.  In this paper I shall stay almost entirely with White’s crucial article and the books and 
articles, related to ecotheology, that I discussed in my thesis’ literature review chapter. That leaves 
out, through lack of space, the science of chapter 3, the insights on Aboriginal people of chapter four, 
the history of European colonization of chapters 5 and 6, the field study and the qualitative research 
methodology of chapter 7, the theological “heavy lifting” of chapters 8 and 10, and the biblical studies 
of chapter 9. Perhaps they can be for another occasion. Having outlined my chapter structure, and 
before going into detail about White’s article and some of the other key books and journal articles I 
should really let you know what my thesis was about! 
 
Abstract 
The thesis’ title is “Release the river! An ecotheological reading of how the Murray-Darling Basin’s 
human inhabitants have affected its waterways.” Not simply a theological reading, it is an 
ecotheological reading of a case study in human ecology that explores whether the argument 
advanced by Lynn White in his article is supported by the effects humans have had on the waterways 
of Australia’s Murray Darling Basin. One of the progenitors of the modern environmental movement, 
and an irritating voice who stimulated the modern discipline of ecotheology, White claimed that 
Christianity, as it has developed in the West, has formed the worldview responsible for the ecological 
crisis afflicting the world today. After reading ecotheologically the Aboriginal societies and the 
development of European settler society that supplanted them in the Murray-Darling Basin in regard to 
spirituality, worldview and the ways in which each has affected the Basin’s waterways; and having 
conducted a field study that explored how participants connected with a number of Uniting Church 
congregations around the Basin relate their Christian faith with the environments in which they live, I 
conclude that this ecotheological case study supports White’s “ecological complaint” against western 
Christianity. 
 

                                                 
1
 Reichardt, David C. Release the river! An ecotheological reading of how the Murray-Darling Basin’s human 

inhabitants have affected its waterways. PhD Thesis, Charles Sturt University, 2009 
2
 Santmire, H. Paul. The Travail of Nature: The Ambiguous Ecological Promise of 

Christian Theology. 1 ed. 1 vols. Philadelphia: Fortress Press, 1985. 14 
3
 White, Lynn. "The Historical Roots of Our Ecologic Crisis." Science 155, no. 3767 

(1967): 1203 - 07. 
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The rich ecotheological resources of the Bible and Christian theology invite the question of how this 
complaint can be sustained. I argue that in western theology God’s transcendence dominates God’s 
immanence, allowing the Bible’s and Christian theology’s high view of humankind to be distorted into 
an anthropocentrism inimical to the rest of creation. The world-wide ecological crisis provides the 
Church with an impetus to restore an integrated understanding of the Trinitarian God who is both 
transcendent and immanent, and of the Gospel which is theocentric, biocentric and enriched by the 
insight that “God’s kingdom is creation healed”4, rather than anthropocentrically focused upon some 
form of human salvation.  Starting from the exhortation “Release the river!” in the thesis’ title I outline 
an “ecotheology of rivers” that, centering on the biblical motif of “the river of the water of life” and 
Jesus’ invitation at Sukkot, the Feast of Tabernacles, to drink from Him, argues that a proper 
understanding and acceptance of the Holy Spirit helps humans to experience God immanently and to 
release to God the many things that we, in our desire for control over creation, have dammed. 
 
Methodology 
The state the Basin’s waterways is a prominent Australian example of what  Lynn White termed 
“ecologic crisis”. White famously took the western form of Christianity to task for “bearing a huge 
burden of guilt” for this crisis. His paper has had a profound impact on ecological awareness and 
discussion and his identification of the roots of ecological crisis as being theological in nature 
stimulated the emergence of the discipline of ecotheology. Reprinted in numerous volumes, treated 
with deference by many in the ecological movement from the 1970s onward, but greeted with 
criticism and even derision by a number of scholars and church writers, it nevertheless calls to mind for 
the Lutheran pastor and theologian Paul Santmire “the influence of Martin Luther’s ’95 Theses”5, and 
continues to be cited in ecological and ecotheological circles to this day.  
 
My thesis’ methodology is to assess whether the claims Lynn White made in The Historical Roots of our 
Ecologic Crisis hold true in the Basin. White’s thesis, written at a high level of generality, provides a 
“generative framework”, an “ideal type” of which Max Weber has written: 
 “The more sharply and precisely the ideal type has been constructed, 
 thus the more abstract and unrealistic in this sense it is, the better it is able to  perform its 
functions in formulating terminology, classifications, and hypotheses. In  working out a concrete causal 
of individual events, the procedure of the historian is  essentially the same.”6 
 
Weber’s theory of “ideal types” has, therefore, provided the methodological and theoretical grounding 
for my approach. By arguing at a global level of generality, or at least at that of the whole of western 
civilization, White provided Weber’s ‘ideal type” against which the specific and local case study could 
be appraised. I evaluated White’s claims in the local, or at least regional context of the Murray-Darling 
Basin which was settled by Europeans during the time period crucial to White’s argument. My thesis 
does not an attempt to prove that “White was right”. Rather, the purpose of this case study in 
contextual theology is to provide material for further biblical and ecotheological reflection in the final 
two chapters. 
 
Review 
Because White’s article is so seminal for ecotheology and so central to my methodology I shall review it 
and the academic community’s polarized response to it in some detail. This, I think, is as good a way as 
any into the discipline of ecotheology. The issues raised by White have, for example, been raised once 
more in James Cameron’s hugely successful film Avatar. 
                                                 
4
   ng, Hans. On Being a Christian. Translated by Edward Quinn. 1 ed. London: 

William Collins, 1977. p.231 
5
 H. Paul Santmire, The Travail of Nature: The Ambiguous Ecological Promise of 

Christian Theology, 1 ed., 1 vols. (Philadelphia: Fortress Press, 1985)., 11 
6
 Max Weber, Economy and Society: An Outline of Interpretive Sociology, ed. Guenther Roth and Claus Wittich, 

trans. J.C.B. Mohr, 2 vols. (Berkeley, CA: University of California Press, 1978). 21 
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“All forms of life modify their contexts”, wrote White and, “ever since man became a numerous 
species he has affected his environment notably.”  
 
That word “affected” is vital to my purpose, forming the past participle of the verb in my thesis’ title. 
White’s premise is that humans, like all other species, affect their contexts but, in contrast to, say, 
coral polyps, whose effects he describes as “spectacular and benign”, up until the last third of the 
twentieth century the effects that humans have had on their ecological contexts have been 
spectacularly deleterious.  
 
White attributes the huge increases in “man-induced changes” to ecology to the “marriage between 
science and technology” about four (now five) generations ago in Western Europe and North America. 
He dates the widespread acceptance of this “Baconian creed” whereby scientific knowledge means 
technological power over nature to about 1850, and rates its acceptance as a normal pattern of action 
as  
 
 “the greatest event in human history since the invention of agriculture, and perhaps  in 
nonhuman terrestrial history as well.”  
 
This is because  
 
 “the impact of our race upon the environment has so increased in force that it has 
 increased in essence.”  
 
Through science and technology humans can now completely change the ecology of the planet.  
 
 “…surely no creature other than man has ever managed to foul its nest in such  short order,” 
White remarked. 
 
Addressing the question of what to do about this crisis White suggested that we  
 
 “begin by looking in some historical depth at the presuppositions that underlie  modern 
technology and science.”  
 
His first point was that these fused, quite suddenly, towards the middle of the 19th century, a 
development  
 
 “surely related to the slightly prior and contemporary democratic revolutions which,  by 
reducing social barriers, tended to assert a functional unity of brain and hand.”  
 
White wondered whether  
 
 “a democratised world can survive its own implications,”  
 
and concluded that 
 
 “presumably we cannot unless we rethink our axioms.” 
 
 
Next White pointed out that although both endeavours have taken much from all over the world, in 
their present form modern science and technology are both distinctively occidental, and that the West 
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has led in these areas for longer than is generally thought. White put a tentative date of as early as 800 
CE on the beginnings of the West’s use of technology in industry, and argued that the distinctive 
Western tradition of science began in the late 11th century  
 
 “with a massive movement of translation of Arabic and Greek scientific works into  Latin.”  
 
Since the roots of Western dominance in both technology and science are therefore medieval White 
examined  
 
 “fundamental medieval assumptions and developments.”  
 
He argued that the development, in northern Europe, of the heavy plough suitable for the heavy soils 
of the region meant that  
 
 “distribution of land was based no longer on the needs of a family but…on the  capacity of a 
power machine to till the earth.”  
 
Man’s relation to the soil was profoundly changed from being “part of nature” to “the exploiter of 
nature.” He detected the same exploitive attitude to nature in Frankish calendars from before 830 CE, 
signalling that  
 
 “Man and nature are two things, and man is master.” 
 
 
At this point White made the connection with religion:  
 
 “What people do about their ecology depends on what they think about themselves  in 
relation to things around them. Human ecology is deeply conditioned by beliefs  about our 
nature and destiny – that is, by religion.”  
 
Like the word ecology, coined only in 1866, “human ecology” is a recent concept. It is “an emergent 
science of relationships between people and the natural environment” which investigates how 
“humans change and are affected by their environment”.7  The link between humans and the 
environment was not obvious to many steeped in the tradition of Western Scientific Experimental 
Method. Under the influence of Descartes’ Meditations  
 
 “reality came to be viewed as a strictly mechanical realm whose laws of operation  could 
only be expressed in mathematical analysis. A clear distinction had been  made between the 
mechanical and human worlds.”8  
 
As if it were not enough, in the 1960s when the natural sciences still reigned supreme in the western 
mindset, to invoke the new human science of human ecology, White boldly linked it with religion. In so 
doing he laid a foundation for another emergent discipline – ecotheology.  
 
The western scientific tradition that resulted in the Enlightenment and was epitomised by scholars 
such as Descartes and Francis Bacon succeeded so thoroughly in separating westerners’ perceptions of 
religion and science that White pointed to eastern culture to support his argument. That human 
ecology was very influenced by religion was evident to westerners when they viewed overtly religious 
eastern cultures such as India or Ceylon, but is  

                                                 
7
 http://www.humanecology.com.au/definitions.htm. 

8
 http://www.humanecology.com.au/theory.htm 

http://www.humanecology.com.au/definitions.htm
http://www.humanecology.com.au/theory.htm
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 “equally true of ourselves and of our medieval ancestors.”  
 
Having demonstrated from his field of expertise in medieval history that medieval Europeans had an 
exploitative attitude towards nature White argued that this had its roots in our forbears’ religion:  
 
 “The victory of Christianity over paganism was the greatest psychic revolution in the  history 
of our culture.”  
 
White began to justify this large claim by observing that although many feel that the scientific and 
technological age in which we live is post-Christian,  
 
 “to my eye the substance *of our thinking and language+ often remains amazingly  akin to 
that of the past.”  
 
Specifically, our  
 
 “implicit faith in perpetual progress…was unknown either to Greco-Roman antiquity  or to the 
Orient”,  
 
but  
 
 “rooted in, and…indefensible apart from…Judeo-Christian teleology”.  
 
If atheistic Marxism, which White regarded as a Judeo-Christian heresy, shares both this teleology and 
the commitment to progress through science and technology it is not surprising that westerners who 
regard themselves as post-Christian or non-Christian westerners do the same. Although some have 
objected that other cultures have shared Christianity’s linear teleology White was simply trying to 
explain the causes of the worldview responsible for the development of the modern science and 
technology that are causing the ecological damage.  
 
What did Christianity tell people about their relations with the environment, that is, about human 
ecology? White pointed out that as well as  
 
 “a concept of time as nonrepetitive and linear”  
 
it inherited from Judaism  
 
 “a striking story of creation”.  
 
White neglected to mention that the Bible contains several creation accounts and he conflated the first 
two of them, but his point remains that,  
 
 “…although man’s body is made of clay, he is not simply part of nature: he is made  in God’s 
image. Especially in its Western form, Christianity is the most  anthropocentric religion the world 
has seen.”  
 
Now he explained his previous sweeping statement about Christianity’s victory over paganism:  
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 “By destroying pagan animism, Christianity made it possible to exploit nature in a  mood of 
indifference to the feelings of natural objects…Man’s effective monopoly on  spirit in this world was 
confirmed, and the old inhibitions to the exploitation of nature  crumbled.” 
 
Next, White further summarized the contrast between Eastern and Western Christianity:  
 
 “Eastern theology has been intellectualist. Western theology has been voluntarist.  The 
Greek saint contemplates; the Western saint acts. The implications of  Christianity for the conquest 
of nature would emerge more easily in the Western  atmosphere.”  
 
Even the Western doctrine of creation became a means of creation’s harm, according to White. 
Natural theology has always proceeded from the premise that  
 
 “since God had made nature, nature must also reveal the divine mentality…In the  early 
Church, and always in the Greek East, nature was conceived primarily as a  symbolic system 
through which God speaks to men…”  
 
So, for example, the industrious ant became a sermon for sluggards, rising flames symbols of the soul’s 
aspirations. However, from the early 13th century onwards in the West natural theology ceased to be a 
decoding of the physical symbols of God’s communication with man. Instead it became an effort to 
understand God’s mind by discovering how God’s creation operates. From the 13th century to Newton 
and Leibniz every major scientist explained his motivations in religious terms. Not until the late 18th 
century was the hypothesis of God considered unnecessary by many scientists.  
 
 “Modern Western science,” concluded White, “was cast in a matrix of Christian  theology.” 
 
Therefore, that because of the conjunction of science and technology  
 
 “Christianity bears a huge burden of guilt”  
 
for the ecological crisis. Baldly and controversially he stated that,  
 
 “We shall continue to have a worsening ecological crisis until we reject the Christian  axiom 
that nature has no reason for existence save to serve man.”  
 
He doubted  
 “that disastrous ecologic backlash can be avoided simply by applying to our  problems more 
science and technology”,  
 
for these very activities  
 
 “have grown out of Christian attitudes toward man’s relation to nature which are  almost 
universally held not only by Christians and neo-Christians but also by those  who fondly regard 
themselves as post-Christians.”  
 
 
White described these attitudes of the species-selfishness called “anthropocentrism” in two ways:  
  
 “Despite Copernicus, all the cosmos rotates around our little globe”,  
 
and  
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 “Despite Darwin, we are not, in our hearts, part of the natural process. We are  superior to 
nature, contemptuous of it, willing to use it for our slightest whim.” 
 
Therefore,  
  
 “more science and technology are not going to get us out of the present ecologic  crisis 
until we find a new religion, or rethink our old one.”  
 
 
While sympathetic to the beatniks who have explored Zen Buddhism White doubted that religion’s 
ability to counteract western anthropocentrism precisely because it is not itself western in origin. 
Whether or not we are aware of it westerners are all the inheritors of two millennia of Christian 
theology that has profoundly formed our worldview. Accordingly, White advocated finding 
ecologically-friendly resources within the Christian framework. He suggested that the reader ponder  
 
 “the greatest radical in Christian history since Christ: Saint Francis of Assisi”,  
 
and proposed Francis as a patron saint for ecologists.  
 
 
The key to understanding Francis  
 
 “is his belief in the virtue of humility – not merely for the individual but for man as a 
 species.”  
 
Building on this quality of humility Francis sought to  
 
 “…depose man from his monarchy over creation and set up a democracy of all  God’s 
creatures. With [Francis] the ant is no longer simply a homily for the lazy,  flames a sign of the 
thrust of the soul toward union with God; now they are Brother  Ant and Sister Fire, praising the 
Creator in their own ways as Brother Man does in  his.” 
 
Although White admitted that St Francis failed in his quest to democratise creation he proposed him as 
the patron saint of ecologists. For White the Franciscan sense of the spiritual autonomy of all parts of 
nature may point to a better direction than humankind’s hegemony. Fundamentally, White argues that  
 
 “since the roots of our trouble are so largely religious, the remedy must also be  essentially 
religious, whether we call it that or not.” 
 
Responses 
White’s paper caused, to use a technical term, “quite a kerfuffel”! In the minds of many it came to 
represent, inaccurately, for this had been raised prior to White, the so-called “ecological complaint” 
against Christianity.9 Consequently, many defenders of the faith saw him as something of a betrayer 
while some opposed to Christianity used his paper to further their agendas.  
 
White’s ecotheological heritage 
This did have the positive effect of stimulating Christians to re-examine (or perhaps examine for the 
first time!) the ecological credentials of the Faith. The body of ecotheological literature is now so vast 

                                                 
9
 This, baldly stated, assumes that, concerning human ecology, Genesis 1:26-28 is the Bible’s dominating text, 
and “heavenism” is Christianity’s dominating theology.  
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that I have, true to the methodology I employed in my thesis, preferred to treat White’s contribution in 
detail rather than examining, inadequately, a number of responses to it. Camden Theological Library 
has a growing, easily-accessed ecotheological corpus. However, Santmire’s The Travail of Nature,10 
supplemented by his Nature Reborn,11 still serve as a good ecotheological introduction for theologians. 
Barry Leal’s The Environment and Christian Faith12 and Through Ecological Eyes, written by an 
Australian out of our local context, are good primers designed to be read by laypeople.  
 
To those, fewer in number these days,  who still consider ecotheology to be peripheral to the real 
concerns of the Gospel I recommend Jürgen Moltmann’s God in Creation.13 Moltmann wonderfully 
identifies the God who is Trinity as the God who is in Creation. A number of other scholars have also 
worked at locating ecotheology within theology. Ecofeminists such as Sallie McFague14 and Val 
Plumwood,15 Norman Habel16 and others named and opposed the Platonic dualities that underlie so 
much of our western worldview. For them the duality of humans over nature is of a piece with the 
duality of men over women, heaven over earth, white over black and so on. 
 
Ecotheology, and my thesis, are also part of a move to contextual theology of which the Taiwanese 
theologian Shoki Coe was an instigator.17 More recently Stephan Bevans,18 Charles Kraft19 and Daniel 
Migliore20 have all written helpfully on this, while Clive Pearson,21 Neil Darragh22 and others have 
contributed Australasian perspectives. 
 
Lastly, in the literature review chapter, I sampled 3 monographs from other disciplines that were 
helpful. Historians Simon Schama’s Landscape and Memory23 and Paul Sinclair’s The Murray: A River 
and its People24, and lexicologist Jay Mary Arthur’s The Default Country25 all contributed important 
insights for an ecotheological reading of a regional Australian context. 
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 Santmire. The Travail of Nature 
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 ———. Nature Reborn: The Ecological and Cosmic Promise of Christian 
Theology. 1st ed, Theology and the Sciences. Minneapolis: Augsburg 
Fortress, 2000. 
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 Leal, Robert Barry. The Environment and Christian Faith: An Introduction to Ecotheology. 
Strathfield, NSW: St Paul's, 2004. 
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  oltmann,   rgen  od in Creation: A New Theology of Creation and the Spirit of 

God. Minneapolis: Fortress Press, 1993. 
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 McFague, Sallie. "An Earthly Theological Agenda." The Christian Century 108, no. 
1 (1991): 12-15. 
15

 Plumwood, Val. Environmental Culture: The Ecological Crisis of Reason. Edited 
by Andrew Brennan, Environmental Philosophies. London: Routledge, 2002 
16

 Norman C. Habel, Readings from the Perspective of Earth, ed. Norman C. Habel, 1 ed., 
5 vols., vol. 1, The Earth Bible (Sheffield: Sheffield Academic Press, 2000). 41 
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 Coe, Shoki. Contextualizing Theology. Edited by Anderson and Stransky. 2 ed, 
Mission Trends. Broadway, N.Y.: Paulist Press, 1976. 
18

 Bevans, Stephen B. Models of Contextual Theology. Edited by C.PP.S. Robert J. 
Schreiter. 2 ed, Faith and Cultures Series. Maryknoll, New York: Orbis 
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 Clive Pearson, "Towards an Australian Ecotheology " Uniting Church Studies 4, no. 1 
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That leaves unmentioned about 400 monographs, journal articles, websites, interactive CDs, CD-ROMs, 
DVDs, posters and, vitally, a cartoon,26 a scene from a film27 and a poem.28 I hope, however, that I’ve 
given you a good appetiser. Enjoy! 
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