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Is Ecologically Sound Adaptation Within the Human Potential?
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		She saw the history of this place complete, yet still unfinished: .....
		She saw eight decades given over to the formation, on the wounded
		surface, of a thin healing layer of new soil . . . Nothing was lost.
		She saw the water seeping and flowing from the tile and the spring . . .
		She saw the over-flow rushing over the spillway of the dam into 
		Little Coal Creek, then to the Skunk River where Indians had 
		fished, to the Mississippi, to the Gulf of Mexico, to the sea. She
		saw it circling the earth, mingling with all the waters of all the
		oceans, traveling the air as cloud, returning to fall again as rain,
		as this gentle rain, on a pond in Iowa. Eon building on Eon, she
		saw the water washing away all soil, all stone, atom by atom,
		letting the particles sink to rest, to form new stone, new soil, on 
		the other side of the earth, or here. She saw the earth at work.

						Margaret Lacey
						Silent Friends: A Quaker Quilt, 1994

		And here luxury and covetousness, with numerous oppressions and
		other evils attending them, appeared very afflicting to me, and I
		felt in that which is immutable that the seeds of great clamity and
		desolation are sown and growing fast on this continent. Nor have
		I words sufficient to set forth that longing I then felt that we who
		. . . . have tasted the love and goodness of God, might rise in his
		strength and like faithful messengers labour to check the growth
		of these seeds, that they might not ripen to the ruin of our posterity.

						John Woolman
						Journal, 1763

						

A World View Deep in Denial

	There is a folk tale from fourteenth-century Spain about a Moorish king tricked by three con-men into believing that a beautiful new suit they are weaving for him cannot be seen by  persons of illegitimate birth. Embarrassed to admit he cannot not see the glamorous fabric, the king sends a servant to inspect their work. The servant, greatly alarmed that he cannot see the fabric reports good progress is being made. A second servant also comes back and with the same report. The king then returns to the weavers hoping that he will, after all, be able to see the fabric.  But, alas, even as the weavers complete their work, and turn the outstanding  cloth they have created into and stunning suit, the king still cannot see it. Fearing that if he were to admit his inability to see their stunning creation, he might lose his legitimacy and consequently his kingdom, the king proceeds to lavishly praise the the new suit. This leads an accompanying constable, obviously concerned about his own reputation, to also extol it, which understandably makes the king even more embarrassed.

	 The news about the new suit spreads through out the court and its beauty is repeatedly confirmed by still others who dare not admit they cannot really see anything. The king then rides into town proudly displaying his new suit, the reports of which have spread far and wide.  Although it is invisible to all, everyone thinks others can see it, and that if they do not, and say so, they will be disgraced and ruined. Finally, an outsider, an African, tells the king “either I am blind or you are naked.” This breaks the collective denial and everyone can then admit the truth. 

	This is the story Hans Christian Andersen retold five centuries later in a somewhat different form as “The Emperor's New Clothes,” In the original story it takes a person with a different world view - an African - to tell the truth. In Andersen’s telling, a naive child, not yet conditioned into collective denial, acts as the truth teller. This story has become a frequently cited reference for a widely recognized, and often humourous, characteristic of collective human behaviour.

	Unfortunately, there is an species of this behaviour deeply ingrained in the history of American culture that is anything but humourous - the denial of the ecological reality of the human-earth relationship. Historian William Appleman Williams calls this cultural characteristic, and its historical unfolding, “the great evasion” - the evasion of not taking  into account the fundamental relationships required to achieve a sustainable pattern of settlement and economic activity within the regional ecosystems of the continent. Because the whole political economy of the United States was, and is, driven by the unquestioned assumption of endless economic growth, no reflection on sustainable adaptation has every gained a significant public hearing. The expanding frontier mentality and the vast natural resources of the continent have allowed this “great evasion.”

	Like the king and his entourage, our culture of endless economic growth, increasing consumption and high energy living is in deep denial. The king and his followers could recover after the truth was told with nothing more than severe embarrassment. Our situation of denial is far more difficult. We have had a variety of truth tellers about the reality of the human-earth relationship for some time - the most recent of which are the climate scientists on global warming. But denial of ecological reality remains the dominant stance of our culture. There is tacit agreement between political, industrial, business and financial leaders on one side and consumers on the other, that to maintain and advance the capital driven market economy it will be necessary to progressively disable the biotic integrity of ecosystem after ecosystem world wide. A rational response to this situation is to say: “But that’s absurd! We can’t go on destroying the biosphere and expect for there to be a decent human future.” 

 	On the hopeful side, however, many voices are now becoming increasingly clear about “the emperor's new clothes,” about the denial of ecological reality that has been our heritage and is still our daily diet. Real steps are being taken at many levels and at many points of engagement to retrofit this heritage.  Even the Pentagon has now taken an interest in the human-earth relationship and has recently issued a report that cites climate change as a major national security issue. Token gestures are now being made at the national policy level to reduce oil consumption and promote a greater mix in the energy diet. 

	It should be noted, however, that there is danger in the trajectory of this response. When a political jurisdiction with a world view structured by the ethos of aggrandizement and domination finally gets the environmental message, it is likely to veer policy into a kind of ecological fascism. It is likely to use the ecological crisis to justify the continuation and intensification of its domination.
 
	For example, within the first two years of their first term, the current Federal administration went from a denial of global warming, to an admission of its reality, to the view that it is now too late and nothing can be done about it. The policy direction that emerges from this cynical view is triage and enclave - write off the weak and vulnerable, and secure resources for the strong and successful, a blatant calculus of losers and winners. 

	It seems likely this policy will fail. It seems likely that the earth and its human communities are now far too interdependent for a policy of triage and enclave to be allowed. It is susceptible to both social revenge and ecological bite back. It is also susceptible to the common sense of social and ecological solidarity. For example, a change in the Federal administration could bring into power a leadership that would reorient United States policy toward cooperation and equity on issues of global human well being and ecological integrity. For the sake of the human future, let us hope that this common sense and moral commitment will soon prevail. A recent song titled “The Land of Plenty” by poet and singer-song-writer, Leonard Cohen, raises this hope in a kind of forlorn but deeply moving way. He writes: 

				Don’t really have the courage 
				To stand where I must stand.
				Don’t really have the temperament
				To lend a helping hand.

				Don’t really know who sent me
				To raise my voice and say:
				May the lights in the Land of Plenty
				Shine on the truth some day.

				For the millions in the prison,
				That wealth has set apart -
				For the Christ that has not risen,
				From the caverns of the heart -

 				For the innermost decision,
				That I cannot but obey -
				For what’s left of our religion, 
				I lift my voice and pray:
				May the lights in the Land of Plenty
				Shine on the truth some day.

The Human Future at Risk

	A spectre is haunting our sense of the human future - the spectre of failed human potential, the spectre of a downward spiraling fatalism, the spectre of faith gone awry, the spectre of a loss of human solidarity.

	You may recognize this image of the haunting spectre. It comes from the 19th Century’s most famous philosopher of political economy and proponent of human progress, Karl Marx. Marx is now generally regarded as a failed prophet. The social, political, and economic developments of the 20th Century have not followed the course he forecast. But he was not wrong about the spectre haunting Western Civilization. The spectre has not disappeared. It has gained in substance, enlarged in scope, and now colours the entire horizon of the human future. 

	For Marx the crisis of his era was fueled by unsustainable inequities and the damaging domination of those who controlled resources and wealth. For a time, prodigious economic growth seemed to reconfigured these inequities and  power relationship in a progressive way, and a coterie of new prophets told us they could foresee the “end of history” with regard to this tradition of conflict and struggle. It appears they were naive. Inequities within many jurisdictions are again on the rise, and a new fight for the control of resources is escalating. Resource wars have begun. The cutting edge of progress is cutting in ways that are progressive for some, but deeply wounding for others and especially for earth’s biotic integrity. The spectre has raised the stakes.

	Marx was a social and economic thinker embedded in the philosophy of progress. The spectre of conflict he saw haunting Europe would, in his view, lead to an upheaval with clearly progressive consequences. The philosophy of progress, and its economic engine of capital accumulation, must now be seen as embedded in earth process and surrounded by the ecological world view. The spectre of conflict that arises from this reality has a far more complex scope of haunting and gives no assurance that the upheavals to which it may lead will be, in any way, progressive.

	We are thus faced with the question of the human future in a new and more profound way than were those who could rally behind the banner of progress. The banner of progress has now become part of the problem, and for many thoughtful people, faith in the human future is contracting toward the vanishing point. This may not be an entirely new phenomenon in human experience, but it is certainly a new and dramatic erosion of the world view that has prevailed in Western cultures for the last several centuries.

 	It is difficult to overstate the significance of this loss, of this world view failure. It would be one thing if we were now just required to modify our drive for progressive development into sustainable economic growth, but quite another if economic growth, as such, is coming to an end and a  wholly different kind of economic and social  adaptation is in prospect. I would argue that the evidence is strong and growing stronger that the latter is the case, and that we are approaching a radical reconfiguration of the human-earth relationship. In this situation, it seems to me, we need to take up the task on two levels: the nourishment of faith and the design of living. It is to this spiritual and grass roots task that I now turn. First, a look at two species of faith and then a consideration of, what I call, the faith behind faith. 

Economics as Religion: The Rise of a Modern Faith

	Why has the discipline of capital driven economics replaced both religion and science as the primary source of guidance in modernized societies? There once was a time when religion was the primary focus of authority and decision making in Western civilization. With the rise of the scientific world view, the credibility of religion as a comprehensive system of guidance was severely compromised, and in some cases largely eclipsed. With the rise of capital driven economics, the guidance function of both religious and scientific knowledge is almost universally trumped by economic decision making. We now have a situation in which economic behaviour, driven by capital growth and accumulation, systematically and routinely contravenes the scientific understanding of biological and biospheric integrity. 

	Why is it, for example, that earth’s forest cover continues to be sacrificed to capital accumulation when we know beyond scientific doubt its biotic function is central to the maintenance of life on earth as we know and experience it?  Why is it that bioticly productive land - both cultivated and uncultivated - continues to shrink in order that the domain of motor vehicle use can expand? President Bush, in response to the scientific evidence on human induced global warming, recently declared he “will do nothing”, with regard to regulating greenhouse gas emissions, “that would hurt the US economy.” 

	This situation cannot be adequately understood as caused by greed or ignorance. It can be understood only by reference to a belief system in which capital accumulation and economic growth is expected to produce the best possible of all worlds and be capable of solving all problems of whatever sort that may occur along the way to this goal. This is a majestic utopian dream of the same sort that galvanized the socialist experiments of the recent past. 

	No culture, no society can exist without a working structure of faith, without a “theology” of some kind, without a world view that makes sense in terms of authority and guidance. With the rise of science as a public faith, religious authority devolved into mainly personal,, small group, and subculture contexts. With the rise of economics as a new public faith, the scientific perspective is being increasingly overrun and sidelined. In nearly every domain, capital accumulation and economic growth routinely win out in conflicts with scientific information and caution. Capital driven economics has become the new public faith, complete with a moral “theology.”

 	In 1776 Adam Smith, a moral philosopher, introduced a  profoundly appealing idea about economic behaviour. In his book, The Wealth of Nations, he argued that self interested economic behaviour automatically serves to advance the common good of  human settlements, communities and nations.  In Smith’s discussion, this linkage was surrounded with certain operative moral conditions. His central idea, however, was soon abstracted from his carefully thought out context and put into service as a free standing moral imperative. It was taken up by the advocates of the emerging capital driven economy as a natural law, complete unto itself, that should be allowed to operate in an unfettered and unlimited way. In describing the way self interested economic behaviour is guided to produce the common good, Smith coined the expression “the unseen hand.” This concept has become the “moral theology” of capital driven economics. 

	From the time this idea passed into the category of natural law, faith in the providential operation of capital driven economic behaviour has increasingly become the focus of authority and decision making in modern society. Faith in the capital driven economy is now functionally replacing all other ways of making sense of the human world and of adapting to earth in all its social, material and energy processing aspects. Capital driven economics provides a structure of faith, a sense of guidance, and a world view. It has become a full fledged religion substitute, and the “unseen hand” has become, in effect, a God substitute. 

	This faith believes that unfettered capital accumulation and unlimited growth is the automatic result of getting out of the way all the old social and economic forms that had previously prevented the emergence of this “natural” economic behaviour.  This belief system is convinced that the capital driven economy has risen to its present dominance because it is an inevitable evolutionary program of human nature and of human social and economic adaptation. This is the world view of those who seek to bring all of earth’s forms and processes within the jurisdiction of the capital driven market, and who see the operation of the market as the true and best source of social order. 

	A kind of mental lock down has been placed by this world view on the whole question of how human settlements can and should adapt to the biological processes, the material and energy options, and the social conditions of the earth environment. We are given to understand there is one right way - the way of capital driven economics - and that’s the end of it
.
	But is it? How does capital driven economics stand in relation to its faith, in relation to its central moral claim? - the claim that free range capital will create the best kind of social order and the only kind of common good that is possible. Given its present ecological and social trajectory, I think it fair to say this faith is failing and its moral claim has been discredited. 

	                                                                                                                                                                            The point here is not that self interested economic behaviour is a bad thing - it certainly is not. It is just that it does not and cannot generate the full context required for a generous development of the common good - a short fall of free market ideology that Adam Smith clearly articulated and provided for in his overall moral philosophy. Competitive, free market capitalism is to the social context of the common good as a hammer is to a full set of carpentry tools. And, as the saying has it, if your only tool is a hammer, everything looks like a  nail. We might add, in this context, if your only tool is money, everything will look like an investment, like an opportunity to capitalize on the development of resources, including that chilling formulation - “human resources.” 

	Although this utopian faith has now apparently triumphed in the contest for capital accumulation and economic growth, it seems likely to lose its moral authority for the same reason other totalizing systems have been abandoned - failure to support and sustain the health and social well being of human settlements and communities. This is an old story that has recurred at various times and in various places, and which the capital driven economy seems now poised to repeat. The problem this time, however, is that the crescendo of its performance is rising to a degree and scale of social disruption and ecological disintegration that seems on course for crashing many of the arrangements on which human settlements and communities have come to depend for a reasonably secure and satisfying way of life.
 	If my sense of this is correct, and economic faith is being eroded by the unsustainable contradictions it has created in the human-earth relationship, we need to make the demise of its credibility explicit. It is not a question of whether the capital driven economy has produced many good and useful things. It certainly has. It is not even a question of whether the capital driven economy has produced many hazardous and useless things. That too, it has certainly done.  It is not  a matter of  adding up the pluses and the minuses to see which comes out in the lead. The question is whether the trajectory of the capital driven economy is leading to increased security and well being in a relatively equitable way wherever it prevails. And over and above that consideration is the question of whether it is leading to a functional enhancement of earth’s biotic integrity, or to increased breakdown and dysfunctionality at the biotic level. Given the evidence, that everyday accumulates in more and more ominous form on both the social and biotic level, the orientation of the trajectory we are on seems reasonably clear. If we don’t change course we are headed for a bad end - a bad end for biospheric integrity, and a bad end for human economic adaptation.

	 Faith that the “unseen hand” has been rolling out a “natural” evolutionary program of progressive economic development according to the principle of unfettered self interest, now faces the heavily weighted prospect that it has been proceeding under a false flag. It now appears that the capital driven economy is best understood as an experimental, high risk cultural project to be judged within the context of ecological and social integrity, instead of being seen as an inevitable evolutionary program to be taken on faith as the last best form of human development. 

	The end of economic faith, however, does not mean the end of the capital driven economy. Those who control the economy certainly have the means to continue it without the pretence of serving the common good. If we want a way of life that holds the common good front and center, we will have to reconfigured a whole range of  economic, property and social relations within a context of ecological integrity. 

	Our human species has a long history of adaptational experience within the flux of earth process - some of it disastrous but much of it highly successful. Given the range of cultural forms and the diversity of economic adaptations that compose the human heritage, and given  our knowledge of this history, it is reasonable to think that a better approach to the human-earth  relationship in general, and to economic adaptation in particular, could now be developed. It makes no sense for the human world to be increasingly locked into one particular configuration, especially when it portends ecological and, thus, social catastrophe.

	The prime question is whether mainstream economic behaviour continues to be driven by capital accumulation and unlimited growth or shifts to biospheric adaptation. The former is a high stakes, high risk gamble of a truly reckless sort - a gamble that is increasingly based on the dream of a presently unknown technological breakthrough with regard to energy and material science that will, at the last minute, “save the world.” The latter approach is “conservative” in the true meaning of the word. It is an approach that aims to maximize the security and well being of earth’s life communities within the context of biological integrity as we understand it, and, at the same time remains open to the development of further insights - both technical and social - that serve to facilitate a mutually enhancing human-earth relationship. 

	How has it happened that we have come to such a high risk situation with regard to human adaptation? Why, after a long history of evolutionary conservatism, have we suddenly vaulted into such a precarious, high stakes human-earth relationship? Part of the answer may be just be chance, but another part connects with the another species of faith, to which I now turn for brief consideration.

Is Faith a Wager? 

	There is a widely popular notion among some Christians that faith involves a kind of wager. As far as I can tell from the study I have done, this is a very modern notion. Condensed to its most explicit form, the wager approach to faith asserts that the claims of orthodox Christian theology are either the ultimate expression of truth or they are utter nonsense. For example, C.S. Lewis agrues that Jesus of Nazareth was either God incarnate, as orthodox Christian theology claims, or he was an utter madman who should not be taken seriously in anyway by clear thinking persons. Approached in this way, Christian faith is a matter of taking up the wager that the first of these options is true.

	The problem with this wager approach to faith is not the conclusion advocated, which, after all, is a religious world view of great venerability and of significant guidance for many persons. The problem is, it cuts away all middle ground of spiritual experience and understanding. It radically eliminates any sense of, and opportunity for, spiritual processes other than the one that responds to the idea of the wager. It ignores the naturally meandering path of spiritual exploration that is richly rewarding for many persons, and, with the engine of logic, builds a high speed monorail directly to the end of the theological line. 

	Can it truly be that the Christian path is well served by the great simplification of this wager? Do the roots of faith really lie in the instinct for gambling? Can we really buy a substantial home for the longing of the soul with the thin coin of this dualistic logic?
	
	Let us ask, would this approach to faith have made sense to Saint Paul, or the Desert Fathers of early Christianity, or Saint Augustine, or Saint Francis, or Saint Teresa? Would it come  anywhere near encompassing the experience of Meister Eckart, or Brother Lawrence, or George Fox and John Woolman? I cannot dispel the sense that something is distinctly absent from this wager approach to faith. 
	
	This wager approach to faith springs from a mind schooled in logical analysis and wanting, above all else, for the rational functions of the mind to remain in control. Is this why the popularity of the faith wager has become so wide spread. We are children of the modern world and have been schooled to increasingly value high levels of rationality and logical analysis. In a comfortable way we recognize the wager as an approach to faith that relies on the exercise of these skills; skills, I might add, that get especially high approval ratings from the male side of the house. 

	The fact that the notion of faith as a wager should be so widely acceptable among Christians is an indication of how far modern, secular consciousness has replaced the ancient sense of sacred living. No longer do most persons feel their lives as embedded in Creation, and Creation as deeply expressive of the Divine. No longer do most persons understand themselves as being fully enclosed in a larger than personal life, and find in self-forgetfulness an enhanced sense of being truly alive.

	When we wager we have in mind to make a deal. We have the feeling of being an independent agent. We consider the options, calculate the risks, and weigh up the benefits. The mind invaded by the spirit of wagering stands alone. It breaks the sense of being within the circle of sacred Creation, the sense of participation in a great mystery, and considers everything from the point of view individuality and personal advantage.

	My caution on this, however, rises from a sense that the wager approach to faith has fueled the growth of an individualistic spirituality, a spirituality focused primarily on personal security and fulfillment. It has promoted a mindset that can ignore the experience of Creation as spiritually significant, and is predisposed to seeing the human-earth relationship only in terms of human advantage. 

	I suggest there is a another kind of faith, an older and closer to the heart kind of faith. It cannot be commanded up at will and there is really nothing we can do to obtain it. It is not the product of reasoning, nor does it flourish in an atmosphere of analysis, argument and persuasion. It is no more likely to be found in the seminary and pulpit than in the workshop, kitchen or field. The only thing we can do is to prepare ourselves to receive it. It comes as a gift, as an indwelling presence that needs no logical apparatus to validate its authenticity. It is a presence that flows into our life from a source beyond our will. It is a presence that engages the heart and opens the door to unreserved participation.

	Faith as a wager steps up to the window and says; “I wish to bet my full belief on the theological  horse in the race for security.” Faith as participation simply leaps into the saddle, accepts insecurity as the human lot, and rides the gift-horse deep into the life of Creation.

 	William Sloan Coffin observes that faith “is not a matter of belief in the unproveable, but of trust without reservation.” How does trust emerge into such fullness?  What is the faith behind faith that nourishes such trust? 

Faith Behind Faith: Steps to an Ecology of Practice

	Within the panorama of human cultures and behind the particularities of each culture’s story of faith, there is another story, another level of deep faith, a background context of energy and relationship that animates human experience and nourishes creativity. I have a sense of this faith behind faith as a kind of primal energy of the spirit, and as a kind of incandescence of the soul. It is the energy and creative orientation of this deep background faith that is the funding source of culture, and that enables us, within our cultures, to create our particular stories of faith.

	This faith behind faith is a gift, not a mental construction or a theological exercise. It is a gift given not only at the human level. It is given into earth process as whole, and, most notably into earth’s biotic processes. It manifests in every form of life, and at every level of functioning as an unquenchable urge to flourish. We can think of it, as did Teilhard de Chardin, as “the zest for life.” It is as simple as that. It is also the profoundest of mysteries. It underwrites the scripts of culture in which various images, metaphors, symbolic systems, and story lines become amplifiers of faith.
	The faith behind faith is not looking for allegiance. It is looking for expression. It is not the song, but the signal, the pulsing energy that animates. It is both before and after words. It is the illusive, yet most intimate breath of things that draws us up into warp of life, out into the weave of the world, and gives us a way of working for the good of all, even if we must go through the worst of times.

	Whatever the choices that are likely to made and then lived out over the next several decades, there can be no doubt that we and our descendants are in for a journey of re-adaptation that  will test the resilience of our faith. As a resource for this journey, I offer the following outline.

Steps to an Ecology of Practice
	There are four steps to an ecology practice that can usefully brought into focus with regard to the faith behind faith: (1) the metabolic step, (2) the metaphysical step, (3) the social step, and (4) ecological identity step.

	1. The Metabolic Step. The metabolic aspect of the faith maintenance is rarely considered. But it is critical. The cells in brain tissue are nourished in exactly the same way as the cells in muscle tissue. Everyone understands that muscle tissue cannot function normally if it is inadequately nourished. The brain, likewise, cannot function efficiently if the cells of its tissue are lacking a full compliment of critically essential nutrients. The brain is the seat of consciousness in general and thought processes in particular, factors that are central to the operation of faith in our lives. Yet, almost no attention is given to brain nutrition by the scholars of faith.  The same observation can be made with regard to the endocrine system - the seat of emotional response and  balance. Emotional response, emotional balance - or the lack thereof - are important factors in the functioning of faith. 

	The neurological and endocrine systems in particular, and the whole body in general, is the context - the metabolic context - in which the experience of faith emerges, and through which we develop and extend our spiritual life. This is not a startling insight. Our metabolic situation is the only house we have. Nutritional shortfall and metabolic inefficiency directly impacts our ability to function in all ways, including the spiritual.  The emergence and sustaining of primal faith - the faith behind faith - is, in part, a matter of nutritional intake and metabolic efficiency. The fact that neurological and endocrine processes are subject to considerable variation due to genetic and environmental factors, makes it all the more important that attention to nutrition and metabolic efficiency be a front-line step in the ecology of faith. Appropriate  nutrition underwrites the zest for life, supports the energy of primal faith, and helps us live up to George Fox’s injunction: “walk cheerfully over the earth.”

	2. The Metaphysical Step. The thorniest metaphysical problem in the whole of human experience - the problem that gnaws deep into the marrow of faith and raises the temptation of fatalism - is the problem of evil. Much theological ink has been poured into this problem, but it is not a theological solution that is required. On the contrary, as George Fox discovered, an experiential solution is needed to release the paralyzing hold of this problem. For Fox it was experiencing the “ocean of light” overflowing the “ocean of darkness” that accomplished this release.

	Within the structure of human perception and mental functioning there is an unremitting dualism that forever foils our great desire for unity. We know without a doubt the goodness of many things, but, at the same time, evil has a pattern of recurrence that keeps us on the metaphysical rack. The structure of human knowledge and the processes of moral reasoning are constituted in such a way that a comparative element is always at work in the way we come to know and understand things. But we can take a further step and observe that this comparative dynamic has a particular and noticeable substructure. In the dance of opposites, the positive always sets the stage and leads the motion of the performance. As bad as things are, or may become, the negative aspect always emerges and takes shape against a positive background. (The only alternative to this is to imagine the universe, the earth and life itself as a canvas of pervasive evil against which good things unaccountably arise.) So even  in our dark moments, even when we are shadowed by a sense of absence, we have this insight to rely on: Absence can be known only within an overarching and surrounding sense of presence.

	This realization does not magically remove the experience of anguish or exempt us from any moral task with respect to evil, and it may not be helpful at all for some folks. But it is the experiential moment of understanding to which many struggling souls have come. It is a perspective that allows us to begin charting a new way of coping with whatever range of difficulties our situations and our personal predispostions hold in store for us. It is, if not a complete resolution, at least a resting place for the metaphysical problem of evil, a resting place that allows the faith behind faith to catch a better stride for the journey.

 	3. The Social Step. As important as it is to get the metabolic step on track and the metaphysical step into perspective, they are mainly background to the full emergence of primal faith in the social context of our lives. Human associations are the richest and strongest support for the emergence and maintenance of  faith. The special place of faith communities is of particular note. Participating in this kind of association is the terra firma of the faith behind faith. This is the step and the context which is the most self evident and familiar to us.

	There is, however, another dimension of the social that is also important in this regard, but which is often overlooked or ignored. The entire biospheric realm is in every detail, an intensely social phenomenon. There is no place where energies, relationships, reactions and responses are not flowing back and forth, up and down, and crosswise through the weave of the world. From the microbial composition of soils, to the great flocks of migratory birds, from ocean cruising pod of whales to forest tree succession, from the companionship enjoyed between animals and humans to the scout bee communicating through dance like movements to the rest of the hive’s workers where the best nectar harvest of the day will be found. All this, and everything in between reveals the social as a primary expression of life. There is no end and no “outside” to the sociality of earth. Human social order is embedded in and completely dependent on the larger domain of relationships that make up Creation as a whole. The extent to which we are knowledgeable about and take into account human embeddedness in this larger social realm, the greater will be our adaptational integrity and resilience with regard to Creation. The more the scope of these connections are realized in the practical details of our lives, the more our communities  will become for us places of embedded relationship, places of rich social experience, places that nourish our little slips of faith into flourishing and sheltering trees.

	4. The Ecological Identity Step. In her wonderful book, The Ecology of the Imagination in Childhood, Edith Cobb focuses on the significance of childhood experience in the natural world for cognitive and creative development. A range of experiences are cited, and a common pattern emerges which many will quickly recognize, and others, perhaps, on reflection, will have return to them in remembrance. The pattern goes something like this: At some time before the age of 10 or 12 an experience, or perhaps a series of experiences, with some aspect of earth gives rise to a sense of beauty and mystery, wonder and awe. Such experiences may occur in the closepresence of animals, or when under certain trees in a special place in the woods, or when watching the moon rise and turn a dark lake to silver. Such experiences can come just watching a humming bird at a feeder, or spotting a red tail hawk in a city park, or watching the  endless rolling of  the ocean. Gazing long into the night sky bright with stars, or out over landscapes either well known and comforting or new and mysteriously beautiful can provide a deeply formative experience.  All these experiences, and many others of a similar sort, call up a sense of communion and open a window in the soul. This experience of having the heart and mind go out and enter a part of Creation, and for that part of Creation, in turn, to enter one’s life and become, in effect, a part of one’s identity settles a sense of deep natural connection in the soul.

	This kind of experience can become a life long source of intuitive understanding. It can provide a deep and on going sense of affinity. It can serve as an aesthetic reference point, a ethical compass, and a guide to moral action. Such experiences open a path of development into  ecological consciousness, and ecological identity; they comprise a relationship with the primal; they give rise and standing to the faith behind faith.

	Although these experiences seem to occur most readily in childhood, they are by no means confined to that period. They can also be cultivated in adulthood. The extent to which these experiences are now being sought out by adults may be judged by the fact that researchers in developmental psychology are now studying, what they call, “ecological conversion.” 

	These four areas of focus and attention do not necessarily complete the steps to an ecology of faith, but they are the matrix from which the faith behind faith develops and is sustained. In this context, it may also be fairly asked what has happened to the theological particularities and the structures of belief that are conventionally associated with religious faith? The answer is, nothing has happened to them. They remain of the same importance as before, depending on our individual orientations. The point of this exploration is not to replace the particularity of one faith orientation with another, but to help generate a recognition of the deep background context that funds and structures the energy of faith in whatever form it comes to us. The steps outlined here constitute a practice for the journey, a practice that I think will help avoid the temptation of fatalism and equip us to weather the great difficulties that are likely to come.

A  Boundary Waters Experience

	I have been sustained and guided by childhood experiences of the kind noted above. They have kept me on track through tumultuous times, and have prompted me, from time to time, to revisit and renew an elemental relationship with the features, conditions, processes, and creatures of earth. As a balance to the heavy sledding of this lecture so far, I would like to share a story from my experience that bears on my theme - the ecology of faith. I can’t promise that economics and spiritual responsibility won’t sneak back  in - they will - but this story, at least, provides a narrative interlude, and a few images that are likely to be more memorable. And to further enliven the hour, this story and its reflections will be presented by Ellen.

	In the spring of 2002 our niece, Laurel Voran, organized an extended family canoe trip in the Boundary Waters region of northern Minnesota. When the invitation came, we hesitated not a minute in our response. This legendary region had long been on our mental maps, and the opportunity to make a pilgrimage was a dream come true. Such is the grace of  having adventurous relatives.

	Our project was promptly dubbed “the old codgers canoe and camping trip.” Three of our party were over 70 years of age, and two of us were 65. Fortunately, we were in the care of our highly competent middle aged children.

	We did a four day trip on the South Kawishiwi River, which, in the scale of trips was a relatively easy one, but with many short portages. Within the first hour of setting out on the first day we observed a moose and several deer, including a faun, feeding along the river’s edge. Later on, we saw otter, beaver, a huge snapping turtle, snakes, frogs, osprey, a heron, gulls, crows, ravens, red squirrels, chipmunks and vultures. We saw the scat of mink and the tracks of coyotes.  On the last night we heard wolves twice - once far off and once much closer. Loons frequented every stretch of waterway and surfaced in close range of the canoes without alarm. We could clearly observe the subtle iridescence of their neck feathers without binoculars, and gaze for long moments into the ancient intelligence of their alert red eyes. The calling of the loons was the continual music of our star filled nights.

	Our days were filled with cloud piled skies and the gently lapping water on the rock outcroppings and glacier placed boulders along our way. The gray granite rocks were graced with the colors and forms of many lichens, and always, all around us, there was the “the green dark woods.” And then there was the night of rolling thunder, great sheets of lightning, and pounding rain. It made me think of Thoreau’s line about “needing to witness our limits transgressed.” In the morning came the supreme achievement of our fire starting team, who, using only birch bark and twigs, brought a good blaze to life. Most of all it was the interweaving of wilderness sounds and silence that brought home the reality of this place and the great blessing of presence it provides.

	We spent two nights at one campsite just down stream from the nest of a bald eagle lodged high in the upper branches of an ancient white pine. The great bird conducted it fishing and lookout duties as if we were a normal part of the woodland fauna. 

	The morning we were breaking camp, the great bird snatched a fish from the river not more than fifty feet off shore. As she rose, legs and undercarriage dripping water, and flew at a low angle around the point directly in front of our launching site, small bits of white plumage fell from her body and floated on the surface of the river. The first canoe launched paddled out and picked them up. Later, after drying, we found it was a down like material rather than small feathers that had fallen. We had an amazing collection of six pieces of eagle down. And then, to our further amazement, we realized we were a collection of exactly six households - one piece for each, a  tangible memento of presence!

	I am not naturally inclined to mystic speculation about events like this, but I can tell you this experience has left its mark. Who knows how, and perhaps why, such things happen? Beyond thought and under consciousness, this meeting continues to cast a rippling light over the ever widening horizon of communion. I have friends who have no doubt about the significance of a gift from an eagle. And it is not the first time an eagle experience like this has come my way. I am not a skeptic, and I appreciate the sensitivity of deeper interpretations, but I hold back from putting any particular construction on this event. I am content to stay with the plain reality of presence.

Communion and the Commonwealth of Life

	The Boundary Waters is a land set in water and spirit. The anchor of the land and flow of the water together cradle the great community of life, and together give rise to a presence we call spirit. We may be the only animal in the landscape that puts this kind of construction on its experience, but that’s the kind of animal we are, and the kind of experience that makes real our communion with the commonwealth of life.

 	Our journey through the Boundary Waters vividly recreated the experience of communion, and reminded me of the opening through which communion often comes - the opening into self-forgetfulness, into disappearance. There are special moments when, through the experience of disappearing, we have a heightened sense of the spiritual, and we wonder, where does this come from, how does this happen? Although we may never fully answer these questions, and, perhaps, may not even want them to be answered, we know, in a deep sense, that all our experiences arise within the encompassing reality of the great Creation. 

	On this point scripture and science agree; we are formed from the dust of earth. But science has added a great deal to our understanding of Creation, and the dust of earth is not what it used to be. The ecological relationships of earth have now been revealed to be more intricate, finely tuned and resembling the spiritual than previously imagined. There is a good reason for this resemblance.

	When we think clearly about the spiritual and Creation, we become aware that the essence of both is found in the reality of relationship. All the factors of our lives and all the forms and processes of earth arise in patterns of relationship that give us a sense of a great surrounding reality. It is not so much the discrete forms of the environment, or the individual creatures of the world taken by themselves, or any specific experience we may have, but the continuous flow of relationship in which all forms, creatures and experiences are embedded that calls up our sense of Creation as a spiritually encompassed reality.

	There are some scientists and some theologians who are dismayed that solid research seems increasingly to reveal the cogency of this world view. Others are delighted that ancient religious wisdom and scientific knowledge are converging in an increasingly interesting and helpful way. From a biblical point of view we can be encouraged that the profoundest theme of scripture - the theme of relationship - has emerged in the field of ecology in a way that helps us regain a sense of the integrity of Creation and a new feeling for our embeddedness in the whole community of life.

	There seems to be something about the soul that wants to disappear, that wants to be embedded in and encompassed by a greater reality. I am not suggesting anything like a full blown mystical experience, although that may happen. I am thinking more of those moments when we are lifted into communion with beauty and an utterly undeniable sense of presence. These are small times of disappearance, times when we are drawn out of ourselves and into a sense of embeddness in the great Creation. 

	In the Boundary Waters experience it happened with the gift of  an eagle. But it can a simple as catching the morning sun, while the cool mist rises from the river; or watching the beaver’s regular evening passage around the campsite point; or seeing the otter rising in a graceful arch, turning playfully and slipping silently back into the dark water; it can be hearing the loons embroider the night with their ancient music; it can be the presence of great rolling clouds and that special slant of light found only in the vast northern sky; it can be moonlight over water; it can be soft, multi-hued coverings of everlasting lichens on tough granite rock; it can be the midnight chorus of a wolf family on the move. All these, in the Boundary Waters, are the ordinary  openings into which one can momentarily disappear. And on return, the light imprint of that greater world changes one’s identity in a small but definite way. A new relationship is now carried in the soul. 

	The experience of relationship within the cradle of earth advances our sense of the spiritual, and prepares the way for a fully rounded sense of the Divine. Our experience of earth’s astounding beauty and its great community of life brings us to an important threshold of appreciation, a threshold that opens into an expanded sense of communion. This path of experience does not imply that Creation should be regarded as Divine. On the contrary, a fully rounded sense of the Divine unfolds into a cosmic mystery that encompasses Creation. Within this sense of earth as an encompassed Creation we are given a sacred trust. It seems no more than the common sense of both science and scripture to understand the spiritual integrity of the soul and the ecological integrity of earth as mutually enhancing aspects of  the great Creation. This is what embeddness means, and embeddness is the reality that opens us to the pull of communion, and the experience of presence. 

The Ecological World View and the Faith of Ecology

	I have previously referred to the ecological world view and would now like to describe what this expression  denotes in the context of recent cultural experience. This brings us to the second part of my title - the faith of ecology. Ecology is primarily a science - the study of relationships within ecosystems. But it is also an orientation for living, a way of making sense of and adapting to the functional integrity of the biosphere in general and specific ecosystems in particular. This discussion returns us to heavy sledding, but please bear with me; we will emerge into some grass roots activists considerations and some very specific recommendations of what needs to be done.

	A fundamental reorientation is taking place around the question of collective human security and well being. Issues of justice, peace, and ecological integrity are all converging on the reality of the human-earth relationship. In this convergence, economic adaptation appears as a central feature in each area of concern. Ecologically sound economic adaptation is central to the long range security and well being of communities, peoples and nations.

	The prime question with which human knowledge in its scientific, humanistic, and religious modes must now be concerned is the present state and immediate future of the human-earth relationship, and its expression in economic adaptation. The human future will be reasonably secure or disastrously disrupted depending on the way economic life is arranged and carried on. The relationships that are generating resource wars, social triage, entrenched inequities, and ecological disruption are all focused in economic adaptation. Ameliorating these conditions and altering the human trajectory toward greater equity, security, and well being requires changing the economic adaptation arrangements of the human-earth relationship. 

	This is the broadest possible concern that can be placed before the conscience of all human communities. We might ask why this concern should be a particular focus for religious communities since it must be addressed at all social, economic, political, educational and  professional levels? The answer is simply that religious authenticity depends precisely on bringing the energy of love and the work of community to the broadest possible concern for the human future. The Religious Society of Friends, historically, has been particularly effective in developing this sense of religious authenticity. The insights that emerged within the Quaker movement around this sense of religious authenticity, and became encoded in Friends testimonies, are now often felt and expressed as the common heritage of a much broader community of conscience. For Friends to make a focused study of economics in an ecological context, is to renew our comprehensive sense of the sacred, a sense expressed by John Woolman when he observed; “The produce of the earth is a gift from our gracious Creator to the inhabitants, and to impoverish the earth now to support outward greatness appears to be an injury to the succeeding age.” 

	One way to approach the study of the ecological world view, and its implications for economic adaptation, is to ask what are the main areas of information, knowledge, and experience that must be brought into focus? For the purpose of this discussion, four primary tracks will be identified and briefly described. Each track is referenced to a person whose work has contributed in a significant and accessible way to the creation of the ecological world view. Although the figures referenced are well known to many students of ecology and culture, it will be useful to present their contributions in a way that links their work into a composite understanding of earth process, cultural process and economic adaptation. Each of these figures has been adept at coining phrases that catch and communicate the organizing concepts of their work. In the scientific, earth process track we have James Lovelock with the “Gaia hypothesis”. In the cultural history track we have Thomas Berry with “the new story.” In the ecology and economic adaptation track we have Barry Commoner with “the closing circle.” In the human-earth  relationship track we Aldo Leopold with “the land ethic.”

	The Gaia Hypothesis. In considering James Lovelock’s work, a clear distinction must be made between his formulation of the Gaia hypothesis and the subsequent adoption and promotion of the concept by others. While he resisted attempts to read more into his scientific work than the evidence warranted, he eventually realized that the Gaia concept had escaped his protection and had taken on a cultural life well beyond any influence he could exert. With good grace he came to allow that those who had imported the Gaia story into their religious world view may well be onto something about which his own experience and inclination stopped short. The scientific work and scientific reasoning so ably recounted and illustrated in his book, Gaia: A New Look at Life on Earth, has stood the test of over two decades. It is this scientific work that is the focus of this discussion.

	Through his experimental work on the interactions of chemical elements and compounds in earth history and in the development of life, James Lovelock recognized a feedback and regulatory process. The history of this process helps provide an explanatory context for the persistence and flourishing of life within the environment of the planet. The evidence with which he was working led to a surprising and a compelling conclusion: The evolution of the chemical composition of the atmosphere, and its increasing suitability for the flourishing of biotic process, could only be explained, in scientific terms, through the regulatory contribution of the whole biotic complex itself (the biosphere). The evidence indicated that, having once gotten started, life, as a collective phenomenon, became a direct contributing agent to the maintenance of earth’s  atmosphere within a certain range of chemical composition - the very range, it turned out, required for the further development of life. And it is only through this continuing regulation of the atmosphere by planetary life that planetary life continues to exist and is able to flourish with a high level of diversity.   

	The kind of self regulating behaviour that Lovelock describes within the planetary ecosystem, is a defining characteristic of an organism. He brings this question into focus: Is the development and maintenance of  the biosphere an expression of the whole earth system? Are human communities, along with all other life communities, agents in the metabolic process of a recognizable, earth encompassing form of life? While allowing that this interpretation moves beyond the comfort zone of some biologists and earth system scientists, it is the case that Lovelock’s work has established a dramatically new view of life within the context of earth process.. At the very least, and without going into questions of intelligence or intention, the evidence James Lovelock established argues convincingly that life process and earth process are a single, integral event, an event that is continually unfolding a tapestry of interdependent forms and processes.

	With the Gaia hypothesis, ecological intuition acquires a comprehensive scientific context. Those who were predisposed toward seeing earth as a holistic reality, responded with delight. Aboriginal peoples responded with a slightly amused patience. They said, in effect, “That’s good medicine you have there. Too bad it took so long for you to come up with it. Welcome to the circle.” Those who were determined to regard earth’s environment as a stockpile of raw materials and infinitely manipulatable processes were understandably alarmed that their industrial ventures and quest for economic growth could now be held to account against a history of biotic integrity.

	Lovelock’s scientific work provides a comprehensive context for the study of ecological relationships. It sets all life communities, including the human, squarely within the history of earth process, and shows them to be entirely beholden for survival to the continuing integrity of Gaia - life process at the planetary level. 

	The New Story. Thomas Berry, a Catholic priest, trained in theology and the history of culture, has come to regard himself as a “geologian”. After a long life in the scholarship of religion and culture, Berry has developed an understanding of the human story that makes earth and its processes primary. Berry sees the human-earth relationship as central to the unfolding of culture, and all the facets of behaviour that culture encompasses - most especially economic behaviour. 

	Berry observes that modern Western cultures are in a state of confusion with regard to guidance, and are destructively floundering with regard to the human-earth relationship. The story of human origin, cultural development and moral orientation that has been built up out of the Judaic-Christian and Greco-Roman contexts has become seriously dysfunctional. Individuals and subculture groups may still organize their lives and behaviour according to some version of the “old story,” but in its larger public and cultural dimensions it is failing. Among the most notable examples of  this failure is the contemporary state of the human-earth relationship. Berry notes this cultural failure as an autistic like blind siding of the organic circumstances of our lives and of  earth’s biotic processes in general. The Western narrative has not engaged the human-earth relationship in a way that offers adequate guidance. Instead, it has spawned a deviant dominion story that now provides the only comprehensive guidance taken seriously at a public level in modern societies. This is the narrative of technological domination, maximum resource development, unfettered capital accumulation, and unlimited economic growth. It is promoted, and largely accepted, as the only reasonable scenario for the human-earth relationship.

	Thomas Berry describes an alternative. He sees a “new story” and a new sense of guidance in the composite narrative of scientific cosmology, evolutionary biology, global cultural history, and ecological knowledge. He combines the story of earth as it has emerged from cosmic process, the story of life as it has emerged from earth process, and the story of the human as it has emerged from the culture of earth. He sees ecological understanding emerging from both scientific work and an increased awareness of the beauty and diversity of Creation. In his collection of essays, The Dream of Earth, he introduces his work on the “new story.” In the book, The Universe Story  - written with cosmologist Brian Swimme - he presents the whole sweep of cosmic unfolding, earth history and human emergence. In his most recent book, The Great Work: Our Way into the Future, he offers a wide range of guidance for understanding and developing a mutually enhancing human-earth relationship.  

	While Lovelock speaks mainly to the scientific track, Berry incorporates the scientific into the story of culture and re-presents the human as a constituent part of earth’s revelatory emergence and unfolding. Berry’s work honors the scientific-cultural dimension and the religious-cultural dimension in the same discourse, and has become a principle guide for the cultural track feeding into the ecological world view.

	The Closing Circle. In the late 1950’s  Brian Hocking, a well known biologist of the time, published a book with the arresting title - Biology or Oblivion: Lessons from the Ultimate Science. He argued that the trajectory of our society’s industrial-commercial adaptation is in serious conflict with the way the organic world actually works, and, if we persist in this conflict, we are bound to crash our civilization. The book was issued by a small publisher, received little attention, and rapidly disappeared from view. 

	In 1971 Barry Commoner, also a biologist, published a book that picked up on Hocking’s theme. The Closing Circle was brought out by a mainstream publisher, received major attention, and became a prime text of the emerging environmental movement. As a professional researcher and educator on the physiochemical basis of biological processes, Commoner is especially qualified to address the fundamental conflict between biospheric integrity and the technology of our economic system. He points out that behind the form and functioning of earth’s biotic environment there is - so-to-speak - two to three billion years of “research and development.”  As a way of thinking about the intervention of modern technology into this context, he offers a striking analogy. If you open the back of a fine Swiss watch and  poke a sharp pencil into its works, there is an infinitesimal chance this action will improve its functioning. The probability is much greater, of course, that the watch will be damaged. The watch is the result of a long tradition of highly skilled craft work, and is not likely to be improved by such intervention. From  the standpoint of biological systems, the modern capital driven economy is wielding its technology in a strikingly similar way, and with predictably disruptive and damaging consequences. 

	Barry Commoner was among the first to apply biological systems analysis to the dilemma that modern economics has created around the human-earth relationship. This dilemma is clearly illustrated by the fact that in order to maintain the capital driven economy under present conditions, it is necessary to increasingly damage the functional integrity of earth’s ecosystems, and the biosphere as a whole. From the standpoint of science, this situation is devolutionary; from the standpoint of enlightened humanism, it is absurd; from the standpoint of religion, it is blasphemous. 

	Commoner’s analysis of this dilemma is based on the “four laws of  ecology:” “(1) Everything is connected to everything else: (2) Everything must go somewhere: (3) Nature know best: (4) There is no such thing as a free lunch.” While at first glance these statements may appear simplistic, they are solidly rooted in biological knowledge and in the thermodynamics of energy and matter. Taken together, they describe the ecological world view and offer the guidance needed for an ecologically based economic system.

	In a second book, The Poverty of Power, Commoner develops a schematic formula that is both profound and memorable. It goes like this: Human settlements and social order depend on the operation of three great interrelated systems; (1) the planetary ecosystem, (2) the production system, and (3) the exchange system (monetary system). Further description goes like this: (1)  The encompassing ecosystem is the source of all materials and processes that support human life: (2) The production system is the network of agricultural, industrial, and service activities that convert earth’s materials, processes, and relationships into the real wealth that sustains human settlements and social life: (3) The monetary system represents the value of this wealth in ways that facilitate its exchange. It governs how this real wealth is distributed and what is done with it. 

	In an ecologically sound arrangement of these three systems, the governing influence would flow from the ecosystem, to the production system, and then to the monetary system. The continuing integrity of the ecosystem would determine the design and operation of the production system. The stability and good service of the production system would determine the design and functioning of the monetary system. Our contemporary  economic reality, however, is exactly the reverse. The monetary system drives the production system into unlimited economic growth. The production system, in order to meet this demand, frequently operates without regard for the health and integrity of the ecosystem. The ecosystem, in turn, is disrupted and damaged by the operation of the production system. The governing influence is flowing the wrong way, and the environmental crisis is the result.  These comparative relationships can be diagrammed as follows:

Governing Influence >>>>>>>>>>>>>>>>>>>>>>>>>>>>>>>>>>>>>Outcome

Monetary System >>>>Production System >>>>Ecosystem  =  Ecological Over Stress & Breakdown

Ecosystem >>>>Production System >>>>Monetary System  =  Ecological Health & Resilience
 
	It can be noted that another approach to ecologically sound economics raises the prospect that specific monetary reforms and specific fiscal policies could alter the way money influences the production system to such an extent that the production system begins to function more and more within the integrity of the ecosystem. This approach seems well worth exploring. Meanwhile, Barry Commoner’s formula clearly illustrates the dilemma that we must address on our way to an ecologically sound way of life.

	The Land Ethic. And lastly, consideration must turn to the founding figure of modern ecological consciousness - Aldo Leopold. Leopold was a conservation biologist whose work encompassed field research, university teaching, public policy and literary accomplishment. He had the ability to frame his thoughts and insights in plain, memorable language. His best known book, A Sand County Almanac, published in 1949, collected his sketches from the field and his reflections on the relationship of land and people. One would never suppose from such a modest title that this book would become one of the prime sources of ecological consciousness in our time. Leopold’s skill was twofold: He articulated a philosophy of ecology in a language of such quiet beauty that we get not only the conceptual understanding, but a deep sense of the spirit in which he lived and worked. In this respect he was a figure much like John Woolman. He died of heart failure fighting a forest fire on a neighbor’s farm in Wisconsin. 

	In A Sand County Almanac he argued that the recognition of the “land community” is the preeminent discovery of modern science. This may seem a curious claim when such an array of dramatic discoveries, especially since his time, could be named to this honour. But if we think carefully about this, I believe we will see he is correct, and that he will continue to be correct for as long into the future as we care to imagine. The recognition of the “land community”, and its ecological integrity, is the fundamental context of human adaptation and well being. The same cannot be said for any other context of scientific discovery. 

	Leopold suggested the next major step in the evolution of human moral sensibility will be the development of “the land ethic.” He offered this formulation; “A thing is right when it tends to preserve the integrity, stability and beauty of the biotic community. It is wrong when it tends otherwise.” Many volumes have since been written on the philosophy of ecology, but it is this simple statement, with its emphasis on the aesthetic factor in moral awakening, that has become the touchstone of the ecological world view.

	In summary:  James Lovelock describes biotic emergence as an expression of earth process, an expression that is characterized by a regulatory enhancement of earth’s environment in favour of the phenomenon of life. This ecological world view inducts us into a great responsibility, the responsibility of being citizen coworkers in the commonwealth of life. Thomas Berry describes the cultural context of this citizenship, and details the range of activities that flow from the exercise of this responsibility. He calls these activities “the great work.” Barry Commoner describes the processes and relationships that compose the organic world. He explains why the capital driven economic system is deconstructing ecosystem integrity and cannot be sustained. He describes the ecological orientation toward economic adaptation. Aldo Leopold describes the enhancement of the human-earth relationship based on the emergence of “the land  ethic.” The land ethic, according to Leopold, comes into effect when aesthetic experience of earth and its life communities rises into love. 

	This is the point at which science, culture, economics, and the human-earth relationship converge into the ecological world view, and the ecological world view becomes the expression of authentic, revelatory experience. This experience unfolds with a sense of presence that calls us to wake up within a greater life of beauty, service and love. If we can take up this ethic, the ethic that closes the circle on the human-earth relationship, and makes us responsible citizens of the earth community, that greater life may yet come to grace our ways of doing and being. 

From Theory to Practice

	In 1987 I was invited to make a presentation at the First Annual Conference of Christianity and Ecology held here in Indiana at Lake Webster Conference Center. By that time I had been working for over a decade and half in agricultural production, food processing, and direct marketing with a view to the development of community based, sustainable food systems. I was asked to speak on “Agriculture and the Church.” My talk was titled “A Sustainable Food System and a Living Faith.” To now move this talk from theory to practice, I will finish up by reviewing some thoughts from that presentation, and from another essay on the same subject published in a Mennonite periodical in 1990. In this latter essay, titled “Economics as a  Religious Responsibility,” I argued that economic behaviour which systematically damages the goodness of God in Creation leads, in effect, to a kind of functional atheism - a denial of the primary relationship in which Creation engages us.  I will first list my thirteen concluding recommendations.

	If we wish to have a tolerable environment and avoid the practice of a functional atheism, we must work to create an economic system that is supportively adapted to earth process. We need an economic system that nourishes all levels of life and spirit, which exercises the governance of restraint, and which heals and renews as a  matter of course in its daily operation.

	Obviously, we cannot recreate the village economy of the  pre-industrial era, although where elements of community based self-provisioning are still in place they are well worth conserving.  But just as obviously we cannot, in good conscience, in the long run, sustain a formof economic adaptation that is systematically disabling the biotic integrity of Creation. We need to develop a new ecologically based, social economy. The activity of marketing is not the problem. The marketing  process must mature our of its simplistic motivation - the production of money - and take up the production of social and ecological health. An ecologically based economy must provide basic goods and services on a more-or-less equitable basis from a material and energy allotment consistent with the organic renewal processes of earth’s ecosystems.

	What structures, processes, and patterns of relationship move our economic activity from earth degrading to earth maintaining? What are some of the features of an ecologically based, social economy. What, with respect to social and economic development, are the new issues for religious responsibility.

 	1. Community and regional control of economic process and development decisions.
The first issue is the problem of power. The problem of power is addressed through direct decision making  by people on the issues that affect their lives and livelihoods. The movement to a sustainable society will see a broad decentralization of power, along with the access to and control of resources that makes decentralization effective. Neighborhood associations, village and town meetings, city and county councils, and regional planning groups will be needed to insure broad participation and responsibility.

	2. Local control of financial resources. The financial resources of communities and regions must be available for continuous reinvestment in communities and regions. Credit Unions, can, in part, work this way, but a broader monetary reform is needed. The production of money through the creation of debt - as is now the case - and the charging of compound interest must be replaced with a monetary system based  on a user fee and an inflation proof community investment strategy that insures equitable production and distribution of goods and services, and an adequate circulation of money and credit through out the whole society. Local and regional alternative currency systems should be developed at every opportunity in order to support and strengthen the local and regional production of goods and services.

	3. Cooperative enterprise. Cooperatives, one of the primary social inventions for collective action on community well being, already have a substantial history. Whether applied to business, service or cultural enterprise, the cooperative structure and process insures that the people involved can address, protect, and promote the long run social and environmental health of their communities and regions. Cooperative enterprise has the potential of transforming society according to the best ethos of the Judiac-Christian tradition.

	4. Worker owned industries and businesses. This is an especially notable form of cooperative because the interests of capital (ownership) and no longer in conflict with the interest of labour. When ownership is shared among those who are responsible for production, the main concern becomes long term stability rather than maximum immediate profit.

	5. Free enterprise self-employment. There will be a significant increase in self-employment opportunities as the focus of economics swings to what really needs to be do at local and regional levels. Products and services of genuine utility will be needed and valued. Many income generating niches will open up as local and regional economies become more diverse and complex.

	6. Sustainable food systems. A sustainable food system is the foundation of a sustainable society. Self-provisioning at the level of household, neighborhood, community, town, city, and bioregion will become a growth industry with a difference. It will be growth in economic and social strength because it will build on the organic recycling of local and regional materials and energy sources. The importance of farming may well diminish as cities are ecologically redeveloped to incorporate intensive gardening, small stock keeping, greenhouse production and small scale fish culture.

 	7. Direct marketing. Direct sale from  producer to user will be preferred and promoted wherever possible. A sustainable regional economy depends on a  multiplicity of producers in a wide range of fields. Buying local and buying direct strengthens local and regional producers.

	8. Direct exchange of goods and services, including the development of local curriences. A sustainable society will have a strong, well organized and efficient barter system, a system where goods and services are exchanged within a cooperative network of assigned values, credits, and debits, transferable between participating members. This arrangement is essentially an alternative currency system and is already well tested and functioning smoothy in a variety of communities under various names - Local Employment and Trading System (LETS) and Ithaca Dollar being two of the best know.

	9. Clean water, air, and land. Discharges from human activity into the waterways, into the air, and over the land must be limited to those substances that naturally occurring biochemical activity can effectively absorb and process without causing a deterioration of the self-maintaining ability of the ecosystem. All other substances  produced by or used in extraction, processing, manufacturing, and service industries must be nontoxic, nonpolluting and otherwise harmless to biotic environments. All manufactured goods must have calculated into their price the cost of recycling or disposal. Many superfluous products and services will likely disappear as  income is reserved for more essential expenditures.

	10. Recycling and composting. Recycling will be a central industry in a sustainable society. In addition, the composting of organic materials must also become a major industry. Composting should be done at every level from household to regional jurisdictions. A policy  of minimum waste must govern the handling of all materials and goods.

	11. Public transportation. Transportation must become a major public utility. Personal mobility may remain unrestricted in all forms that do not require the use of fossil fuels. Bicycle use will flourish. Solar powered vehicles may be common. Light rail, bus and van service will compensate for the end of unrestricted motor vehicle use.

	12. Solar and geothermal energy. Solar radiation in multitude of applications will be the mainstay of a sustainable society. Starting with the solar endowment of earth’s vegetation, including the redesign of buildings based on solar energy gain, and moving on to direct solar-electric conversion, life will clean, quiet and aesthetically pleasing with regard to energy. Add to this the energy potential of wind, the flexibility of falling water, a greatly reduced energy demand through vastly increased efficiency and conservation, and the pattern of a sustainable energy system can be envisioned.

	13. Ecological education. Moving toward a sustainable society will require an educational process that fosters cooperative and adaptive thinking. Apprenticeship learning, learning by doing, on-the-job training for environmental restoration and protection, and the provision of the overall skill sets required for the operation of an ecologically sound economy must become the educational priority.

 	It may seem strange to think of this litany of visionary, but essentially mundane, practices as a religious responsibility, but if something like a religious commitment is not undertaken with regard to restoring and preserving the integrity of Creation, it is increasing difficult to see what earthly use our religions can imagine themselves to be. The activities and relationships roughly sketched above are, at least, some of the front line economic and social renovations needed to restore and defend the goodness of God in Creation. No amount of Bible study on the shore of a dying ocean, or prayer and meditation amidst food shortage riots will redeem our religion from stinging rebuke and devastating irrelevance as ecological disruption unfolds and both social and ecological collapse unrolls across the land.

	It seems to me the religious responsibility in all this is quite clear. For the same reason that abolishing third world debt makes good sense, ending the expansion of the capital driven economy makes good sense. The capital driven market economy, seemingly, has no internal control mechanism with respect to its use of Creation. Christians, and all others who understand earth’s biotic integrity to be expressive of the Divine, must now intervene in the name of generations yet to come, in the name of all that is sacred, and help haul in for retrofit this renegade economic system before it makes off with an irredeemable level of the world’s common resource heritage, and breaks up the biotic integrity on which the resilience of the human-earth relationship depends.  
	Political leaders are timid, easily distracted and focused mostly on the next election. They are not likely to provide the leadership needed. Motivation must be mobilized from a deeper level, from a more compelling region of the soul. Spiritual leadership is needed. Christians should bring the full moral weight of the biblical tradition and the energy of faith to this momentous work - the work of economic and social renovation within human settlements and throughout their specific communities. 

	Refining this focus a bit more with regard to the food system, this is what I suggested with regard to agriculture and the church.

	Standing at the head of sustainable adaptation is the issue of a sustainable food system. Insofar as the church undertakes the task of ecological reconstruction, the creation of sustainable food systems should be a priority. The church should not be content with simply issuing well crafted statements on the dangers to human communities and damage to the land that comes with mono-croping, and with large scale industrial agribusiness. Churches, it seems to me, should roll up their sleeves, put on their boots and take direct action in establishing and supporting a variety of community based food production and distribution strategies. It is curious that many churches enthusiastically support such work in third world missions, but do not see the implications for their own communities. The following list illustrates some of the efforts in which churches could become engaged.

	1. Many church  properties include substantial areas of manicured lawn which could easily be turned into finely productive garden ground. Churches lacking this land resource could find similar or otherwise unused land in their neighborhoods on which to develop gardening projects. A minister of gardening could be appointed and regular work-and-worship gatherings could be developed around the care and tending of the garden. Depending on the scale and level of  production, the food could be routed in a variety of ways. It could be used for pastoral and church staff support, thus reducing salary needs and releasing more of the church funds for justice and equity work. The produce could be marketed and the income used for this kind of church work. It could be donated to shelters, food banks, and soup kitchens, or to persons in hardship situations. The church garden could be a significant ecological education outreach tool.

	2. Church congregations could begin or organize support for Community Supported Agriculture arrangements  This model comes from Switzerland and has now been established in several regions of North American. It works like this: A suitable number of households contract with a farmer for a roughly predetermined supply of produce at a predetermined price. This creates a security situation for the farmer with respect to income, and for the householders with respect to food supply. It has the added benefit of creating links of social solidarity around an economic transaction between rural and urban populations, and goes a good way to educating urban householders about the realities of food production.

	3. City and suburban churches could become active advocates and practitioners of serious urban agriculture. Ecological rationality suggests that food should be produced as close as possible to the population centers that need it. A vast potential for food production exists in urban and suburban environments. Notable proposals and innovative technologies for city region food production have been developed. For example, a great deal of high quality protein could be produced within city environs through small scale chicken, squab, Cornish rock hen and rabbit raising. And just think of the production potential of all those backyard swimming pools if they were  converted to fish farms! Bee hives and greenhouses on high rises, tomatoes on trellises, fruit and nut trees everywhere, careful tended and highly cherished. All this, and much more could easily be done, and churches could lead the way.

	4. Churches should also encourage moving faith into practice in the following ways: Shop first at farm markets, roadside produce stands, and farm gate outlets. Ask food stores to stock and label local produce. Eat with the season. Avoid exotics that require the burning of much fossil fuel to transport them great distances. Construct a church root cellar in which members can store winter fruits and vegetables grown in local gardens or purchased in bulk from local farmers. Conduct workshops on home processing and storage of foods. Develop a theology and a culture of handling food in a sacred manner.

	Some of this may sound strangely “old fashioned” until we realize that the modern age has come to an end. The idea of being “up-to-date” or “out-of-date” in now complete nonsense. Ecological rationality surveys all the tools and methods and selects the ones most appropriate for each task in accordance with the values of sustainibility. Horse farming, for example, in no longer “old fashioned,” or a hand cultivator “inefficicent” if you want to produce food that is not dependent on petroleum. 

	Our situation now is that without the flow of “black gold” we don’t eat. Aside from being an unsustainable food system arrangement, the burning of petroleum in food production, processing and distribution contributes vast quantities of pollutants to the atmosphere. The biocides used liberally in agribusiness environments add to the increasing toxification of land, air  and water. Unlike these present arrangements for producing and distributing most of our food, a sustainable food system would add to the health of the biotic environment and would create greater social solidarity as well. What activity could be more on target for a living faith?

	Some people may feel that such mundane activities are not really the concern of the church. I would argue that it is by placing the everyday activities of living within a context of high spiritual  purpose that we move from an earth devouring to a conserver society, and that the Christian faith, for reasons of fundamental religious responsibility, should be in the forefront of this movement for ecologically sound economic adaptation.

	Such was my testimony two decades ago and such it remains today. The trajectory of the passing years has only made it even more urgent. As they say, “This is my story and I’m stickin’ to it.”

Original Instructions and the Habitat of Home

	In closing, I wish to introduce what I think of as a  never ending opening, a view that, on the one hand, seems a backward glance, but on the other holds the hope of a decent human future. There is nothing of which we are in greater need than ecological guidance. Teachers of the Aboriginal way ask us to try and remember our original instructions, the way of the heart that the Creator originally gave us for our guidance. The way of the heart leads unerringly to the habitats of home. Everywhere is a home place for somebody. All our relations have their habitats of home.
Home is the origin of our sense of the sacred. Wherever we travel we find the sense of home, the sense of standing on sacred ground within the commonwealth of life. Here we find our original instructions, and the guidance we need begins to unfold.

	Several years ago I read the book Silent Friends by Margaret Lacey. It is a book of linked stories that compose the life of a Quaker family on their homestead farm and in their community over three generation. I read it slowly, rereading many parts along the way. As I proceeded, I knew it was joining a small group of books that would stay with me in a special way. Even now, the people of the book and the incidents of their lives come easily to mind, and I find in the memory of the reading, and in the memory of the writer who made this creation, a great sense of comfort, a near of sense of home. I kept thinking, “I know these people. They are more eloquent in their rippled silence than the sophisticates of  high modern culture are in their brittle speech. The book carries the subtitle, A Quaker Quilt. And like a quilt, it is a true work of loving creation, a flowing cover of healing for the homeward tending soul.

	Silent Friends now stands on my library shelf, as it stands in my mind, along side another book of high artistry in the portrayal of people and place, another book that delivers up of a fully rounded sense of home community. I am speaking of that most singular work in all of American literature, The Country of Pointed Firs, by Sarah Orne Jewett. Wendell Berry points out that classic American novels are, time and again, steeped in the ideology of alienation, and saturated with the sense of a lost home - “you can’t go home again.” The Country of Pointed Firs, almost alone in the classic cannon, bears a very different message, a  message of community, a message of home place, a message of social and economic resilience, the portrayal of a place that, even if  you leave,  you can be assured will be there in full character and embrace on your return. Silent Friends tells a slightly different story, a story of how things change, but how the values and relationships of home and community carry on in the lives that flow from this heritage. Silent Friends and The Country of Pointed Firs are texts of the ecology of faith: They are both, in their own ways, primary expressions of the faith behind faith.  

	From the rockbound, sea washed coast Maine to the deep topsoil land of Iowa, I move through these books within the sacred sense of home. And this, above all, is what I want to leave with you: The making of a decent human future depends mostly on those who stay home, and on those who, if and when they travel, or even if they move to a new location, carry the intention, and practice of living in a sacred manner, of living up to the instructions of the heart. Only if we get to the sense of earth, in all its places, as the home place, and then with the guidance of collective policy, and the strength of civic community, live and work in the light of the love we bear toward home, will our economic adaptation contribute to a mutually enhancing human-earth relationship, and our small part in the realization of human solidarity be fulfilled.

	In the ecologically guided renovation of our economic behaviour, the question of my subtitle will be answered in a  positive way. It may not be the journey we would most desire - too much has already been lost, and too much damage already done. Beyond oil and within a shifting climate, nobody knows what will happen, except that the changes will be enormous. It may be resource wars all the way down, or it may be cooperative economics and ecosystem maintenance all the way through. What will endure, it seems to me - and this is a faith that has the full integrity and resilience of earth behind it - is the eventual resurgence of land based communities and land based livelihoods. Aldo Leopold’s judgment about the recognition of the land community as the most important discovery of modern science will prove correct, and the ecological world view will contribute a new and essential dimension to the faith behind faith. Spirituality and ecology will be two ways of talking about the same reality - the reality of all our relationships within the reality of the human-earth relationship.
	





