
10.  IMPLICATIONS:  ‘EXECUTIVE SUMMARY’
Chapter Summary
Chapter Ten is where most readers might profitably start; here are collected all the key insights, findings, and recommendations around congregational greening which I was able to articulate through this project thesis.  These findings should be of interest to all people within congregational life, including but hardly limited to the clergy; likewise there may be implications as well for those outside of congregational life who would like to have an impact on it (such as denominational, interfaith, or secular environmental activists), and also for future researchers who may hopefully build on and go far beyond what is amassed in these pages.

The Big Picture of this Project Thesis

Here we offer a quick review of the foregoing 200-plus pages, chapter by chapter.
  Following this high-altitude recap, we zoom in to review the main implications and suggestions from the three key themes of theology, greening congregations, and greening clergy.  Finally we will consider areas for further study, closing out with final reflections on a few recurrent themes.  


Chapter Two treated the relationship of science and religion (ideally hand-in-hand), arguing that people of faith must understand the scientific basis for evaluating the ecological crisis – via hard sciences like biology, atmospheric chemistry and environmental epidemiology, as well as social sciences such as politics, economics, sociology and psychology.  We took just a cursory look at some science and policy aspects of today’s environmental situation, as this ‘secular’ knowledge instills a sense of urgency for a thoughtful, passionate, effective religious response.  


Chapter Three, the very partial (both as in ‘subjective’ and ‘limited’) literature review, gave short but substantive summaries and evaluations of a series of works at the intersection of religion and ecology – the dozen or so major works currently on the Jewish-environmental bookshelf (and a glance at other eco-Jewish materials); a few selected key works in the Christian-ecological world (with a special eye toward the Jewish relevance and applicability of their thought); and a handful of important multi-faith ecological compendia.  These descriptions or ‘extended annotations’ are offered to help readers broaden their (inter)-religious perspectives, and extend their eco-faith reflections past their own tradition, as it has been my privilege to do.  Many relationships stand to be built, and much understanding remains to be gained, through multi-faith comparisons and contrasts around timely issues like ecology.

The “Theological Implications” section began with Chapter 4, an overview of major ecological themes within classical Jewish literature, plus an excursus on the interplay of ancient text and contemporary applicability.  The former is something of a summary of key principles inherent in the tradition, drawing on the many excellent published works to date (of every length, from short articles like that by David Ehrenfeld and Phillip Bentley, to excellent introductory volumes like those by Jeremy Benstein and Arthur Waskow; see Literature Review for more detail).  For something as short as Chapter 4, my organizing principle was simply to focus on Halachic and Aggadic (legal, and non- or trans-legal) material, respectively.  The halachic material finds bal tashchit (the commandment limiting waste) and Shabbat particularly rich, embedding stirring general principles within the limits and tradeoffs of everyday life; the critical non-legal principle appears to be humility, a cultivation of smallness in our self-understanding, our interpersonal dealings, our consumption and collective footprint.   The final section of this chapter underlined how our traditional texts do not, and should not be taken to, support one or another contemporary environmental position, though they certainly shed vital light on today’s issues (we also considered and countered the common fears, expressed by Eilon Schwartz and Hava Tirosh-Sameulson among others, that ecological sensitivity inherently lies up a slippery slope from pantheism and other theological no-no’s).

This laid the groundwork for the contemporary theological discussion of the next two chapters, as well as for the ready-to-use text studies in Appendix C.  Those two subsequent chapters (5 and 6) intertwined contemporary theological explorations with the most practical ‘applied theology,’ through an extended analysis of those images and understandings of God which can have a real impact in the congregation and beyond – those to which today’s religious practitioners are (intentionally or not) likely to be exposed, from the pulpit and elsewhere.  Based on a range of Jewish, Christian, and other sources (ancient and modern), we considered which theological understandings might orient people of faith toward greater ecological concern, and which can support us in the arduous work of passionate Creation care.  The highlights of this search for religious language through which to best serve Creation, this analysis of attributes of Divinity and metaphors for God as they arise through the biblical/Hebrew calendar, are presented in some detail below.  

Offering context for the experiences and findings of the subsequent chapters, Chapter 7 was basically a “green spiritual autobiography,” in four movements:  making the eco-Jewish connection; emphasizing the interfaith angle; working with COEJL (the national umbrella Jewish-environmental group); and going deep with ‘thick description’ of the relatively ‘green’ synagogue, Adat Shalom, which I’ve served ever since ordination.  Blending the anecdotal with the methodological, this chapter tells much of the story of the Jewish-environmental movement for its two decades of existence, since my story is bound up in that larger narrative.  
The primary practical implications of my project are located in Chapter 8, which opened with an overview of prevailing congregational attitudes toward ecological concerns, and a series of suggestions on how we might deepen the focus on Creation care within a congregation.  The middle section looked at congregational buildings and at the green-building process itself, with general observations on ‘edifices’ followed by how the process played out in my own congregation, Adat Shalom.  The next section considered what works (or doesn’t) in presenting this material to “Jews in the Pews” – and by extension, parishioners of other faiths – suggesting sensitivities to be kept in mind when teaching and sharing eco-religious insights.  The chapter ended with the success story of the Jewish Reconstructionist Congregation in Evanston IL, underscoring some of the key recommendations from earlier in the chapter.  The core insights drawn from all of this are singled out below, two sections hence.    


Chapter Nine identified lessons for, and roles which can be played by, the trained and dedicated clergy-person who wishes to make ecological teachings real in their ministry setting – most often the pulpit.  My own experiences and interviews, and those of others, inform the list of ten key observations on the role of ‘green clergy,’ which again are summarized below.  And the latter pages of Chapter 9 tie together most everything in this project thesis, via a talk/sermon/reflection on rooting our sacred work within relationships, community, and tradition. 

That short description covers the foregoing material, bringing us to this final summary chapter.  After this, the three appendices are themselves a substantive piece of the project thesis.  Appendix A concerns methodological materials, and is of the least general interest.  Appendix B covers the practical stuff – green synagogue policies and statements worth emulating, COEJL handouts summarizing best practices for minimizing one’s ecological footprint, etc. – plus examples of popular dissemination of the religious basis for Creation Care (short pieces originally written for the COEJL website and elsewhere).  Finally, Appendix C compiles my many ‘text study’ handouts or shiurim; these articulate “my Torah,” that slice of Jewishness-spirituality-morality which is in me to share.  Like all of this project thesis, they are made available here in the hope that these texts, and the values therein, may be applied toward our common good.

Theology – Summary
An extended examination of multiple metaphors for the One filled chapters five and six.  Theoretical in its approach, yet practical in its implications, this exercise pointed out some pitfalls and promises in various ways by which we speak of God, suggesting that we should choose carefully.  Theology embeds within itself assumptions about the world – thus different theologies, different metaphors for Divinity, can yield different approaches to Creation.  That said, metaphors are just that:  “criticism of received images of God is not, of course, criticism of God.”
  
This examination aimed to help bridge the divide between belief and practice.  In considering the anti-environmental and anti-spiritual tendencies of today’s consumerist society, Craig Dykstra and Dorothy Bass call for extra reflection on the connection between beliefs and practices; this “takes on special urgency in a time and place where far more attention is given to life-styles of abundance than to ways of life abundant… we hope to contribute building up ways of life that are abundant not in things but in love, justice, and mercy.”
  Likewise here, I sought out those views of the Source of Life which might naturally lead us in this sustainable direction.  The concern was systemic, not systematic – instead of pursuing perfect understandings of God, we seek sustainable actions likely to be taken by those whose understandings are shaped by our religious leadership.  
In spinning through the Jewish holiday cycle, we find many conceptions of divinity implicit in the festivals.  Mordecai Kaplan helped us tease those out; Sallie McFague lent her models of God; and numerous others added their perspectives as well.  Some highlights of this exploration:

·    Shabbat:  according to Kaplan, the day for encountering God “as the Power that Makes for Salvation” – as the Creator of all, and the creator of the conditions for fulfillment of our deepest potential.  As updated by McFague, the Creator metaphor is of God as Mother, in which the obvious resonance of ‘Mother Earth’ should not be lost on us.  Though new for some, we should embrace such imagery; there is a strong Hebrew pedigree for both feminine (Shaddai, Shechinah, Yah, etc) and parental (Avinu) images of God.  
·    We should be conscious not just of the metaphors by which we reach the people, but also of when they are there to be reached – quantity, as well as quality, so to speak.  Shabbat in synagogues (like Sunday in most churches) is when regulars, semi-regulars, and numerous visitors and guests (especially when services include a life cycle event like a bat or bar mitzvah celebration) are around to receive the eco-theological message.  It is a time to teach, to discuss, to brainstorm, to experiment, and to inculcate.  Sometimes this is as a ‘one-off’, like a stand-alone sermon; sometimes we can sustain an examination of a subject over many weeks, or a season, or more.  Shabbat presents an opportunity for our parishioners to explicitly consider the many theologies already implicit in our liturgy and Scripture.
·    High Holy Days:  a season of experiencing God as the Power that Makes for Regeneration, and of encountering God as “Friend.”  We are in community with our friends; a strong integral spiritual community should be just that, a gathering of friends, including (or perhaps better, ‘around’) God.  Environmentally, a community is the decentralized level for generating and implementing creative solutions.  Community is also sustaining, meaningful, and sustainable – part of the spiritual abundance we celebrate, and seek to spread, amid material scarcity.
·    A related theme is seeing God as “Sustainer,” as renewer of Creation (Rosh Hashanah) and Life (Yom Kippur).  We as images of the Divine are tasked with doing God’s work, which includes sustaining ecological richness in the here-and-now – the closest that flesh-and-blood can come to renewing Creation, by celebrating and protecting the biodiversity of our Earth, and cultivating a sense of humility around our aggregate impact (explicated in Chapters 4 and 5).  The High Holidays are a time to remind ourselves that “All God’s critters got a place in the choir” – a time to sustain not just those around us but the world as a whole by the tzimtzum (self-contraction),
 cheshbon hanefesh (soul-reckoning or introspection), and tshuvah (restitution and repentance) to which we are called in this penitential season.
·    Sukkot:  Four days after ending the Yom Kippur fast, we begin a key biblical festival, too often today lost in the shuffle – Sukkot, a time to focus on God as the universe’s underlying Unity, on our interconnection and interdependence.  McFague deepens this view of divinity through the metaphor of the world as God’s body (which links us in turn to the Gaia hypothesis, in which the world as a whole is akin to a grand self-regulating meta-organism).  Sukkot is when we recall that “we cannot exempt from our care anything at all that we have the power to damage – which now means everything in the world.”

·    An interesting move is made here, from a holiday which celebrated God’s sustenance of one people at one moment of history through its desert wanderings (Kaplan himself links Sukkot with this narrower, national experience).  The Unity theme takes the festival two levels further – beyond “our people” to “all people,” and beyond “people” to “life.”  Sukkot is traditionally the future date for all peoples to ascend the Mountain to pray together, a prophecy in Zechariah 14 (read as the haftarah on the festival’s first day); it is also the holiday most associated with water, a universal gift.  These themes should be celebrated, lifted up, and made ever more central as we continue to observe Sukkot in today’s radically interdependent era.

·     In practical terms, Sukkot highlights our own fragility, symbolized by eating and sleeping in the sukkah – a flimsy temporary structure, largely open to the elements, which every synagogue and many Jewish households put up for this week each Fall.  The sukkah becomes a tangible focal point for considering these large themes of vulnerability and interdependence, to the elements (which we increasingly intensify through our carbon and methane output) and to one another.  As Rabbi Arthur Waskow taught in the wake of September 11th, 2001:
       …the sukkah comes to remind us: We are in truth all vulnerable. If as the prophet Dylan sang, "A hard rain gonna fall," it will fall on all of us. And last year the ancient truth came home: We all live in a sukkah.  /  Even the widest oceans, the mightiest buildings, the wealthiest balance sheets, the most powerful weapons did not shield us.  /  There are only wispy walls and leaky roofs between us. The planet is in fact one interwoven web of life. The Torah's command to love my neighbor as I do myself is not an admonition to be nice: it is a statement of truth like the law of gravity…. /  
       In a world of vulnerable houses, we must reach out to heal and prosper each other.  What would it mean to recognize that both the United States and Islam live in vulnerable sukkot?... /  
       The choice we face is deeper than politics, broader than charity. It is whether we see the world chiefly as property to be controlled, defined by walls and fences that must be built ever higher, ever thicker, ever tougher; or made up chiefly of an open weave of compassion and connection, open sukkah next to open sukkah.  /  Perhaps we should spread over all of us the sukkah of shalom, and begin with a sukkah at Ground Zero.

·    Shmini Atzeret:  The biblical festival ordained for the eighth day of Sukkot, this is when we encounter “God felt as a Presence,” experienced within and through and even as the world itself – yes, that’s essentially pantheism (gasp!), and caveats notwithstanding, we should basically ‘get over it!’  For too long, Jews (among others) have been scared off from emotional or spiritual love of Earth, by fear that this would run afoul of our core theological commitment to strict monotheism – yet would not God want us to love Her/His/Its good Creation, and to rise in every possible way to its defense?
·    Focused on presence, Shemini Atzeret highlights science as a means of approaching God, a sort of ‘empirical theology.’  If we conflate God with nature, do we fear (with Al-Buruni) that folks will disrespect and destroy it? 
  Or, aware that we are quite capable of disrespecting and destroying Creation, should we re-sacralize the Earth, hopeful that people will be loath to dismember Godself, made manifest in nature?  From this religious encounter with science and the natural world we can ascribe greater holiness to evolution and to quantum physics alike; we can refine the theological basis for preservation of Creation; and we can adopt a host of helpful metaphors for the One – from rock and tree and web to (Kaplan’s) “the Life, Love, and Intelligence of the Universe.”  The one liturgical line known from this most hidden of holidays – mashiv haruach umorid hagashem, the insertion into the Gevurot stanza of the Amidah (in place until Pesach), saying that God causes the wind to blow and rain to fall – itself roots our spirituality within the natural world, offering practical grounding for these big ideas.
·    Pesach:  This is the inevitable season for Jewish liberation theology, whose stirring mandates to pursue social justice must infuse the environmental agenda, even as ecological concerns should increasingly suffuse our work toward tikkun olam (with its historically anthropocentric focus).  Jewish liberation theology itself deserves much greater scrutiny, on its own terms and as a resource for our ecologically challenged era – how can we best broaden our circles of compassion and concern beyond ‘our people’ to ‘all people,’ and thence just to ‘all’?  
·    By pointing us toward theologies of liberation, Pesach inevitably directs us also toward questions of messianism and eschatology.  The ecological implications of eschatology are perhaps the single clearest area in which Jewish environmental thought lags behind that of our Christian colleagues; Jurgen Moltmann is first among a number of key voices which need to be brought into eco-Jewish thought and discourse, as suggested in Chapters 3 and 5.  

·    A further Passover-time connection is to Sallie McFague’s important, challenging metaphor of God as lover – the God who “finds all species of flora and fauna valuable and attractive,” who “finds the entire, intricate evolutionary complex infinitely precious and wondrous.”
  This is altogether fitting for Pesach, the holiday associated with the Song of Songs, the Biblical book which locates passionate love and attraction amid verdant garden imagery.
·    In practical terms, Pesach is an ideal eco-holiday:  its refrain of dayeinu, “it us enough for us,” is itself a core environmental teaching; the ritual of shedding our hametz, eliminating our unnecessary (and once-useful, now-harmful) excess, has many ecological applications; the seder itself is a time to reach an enormous number of (even non- and unobservant-) Jews with a message which can include a host of green supplementary readings and discussion topics.
·    Shavuot:  As the anniversary of the giving of the Torah, at which time we mythically re-enact the experience of encountering the Lawgiver at Sinai, Shavuot is perhaps the festival whose theological connotations are most traditional, most hierarchical, most anthropomorphic.  Much Jewish teaching comes through revelation, making Shavuot a key festival for any topic that might be addressed through traditional thought, environmentalism included – and with it the complicated traditional image of God as Sovereign lawgiver deserves our serious consideration, since sustainability sometimes requires commands, not just suggestions.  While knowing the dangers of monarchical metaphors, and remaining aware of the damage to which unfettered humanism can lead, we can selectively reclaim the sovereign law-giving God as the source of our exhortations to sanity, sustainability, and spirituality.
·    Practically speaking, while Shavuot goes sadly under-celebrated in much of the American Jewish community, its observance has much environmental potential – from the sheer fun of late-night (in some communities all-night) Torah study, which models the meaning and enjoyment we find in non-consumptive acts; to the tradition of making this a dairy-vegetarian festival, which takes on new ecological urgency in light of recent studies associating the livestock industry with fully 18% of anthropogenic contributions to climate change.

·    Addressing God’s sovereignty begs the age-old question of immanence versus transcendence.  Ruether helps us overcome the dichotomy between the “thunderous masculine tones of ‘thou shalt’ and ‘thou shalt not’ from Sinai,” and the still small voice “that speaks from the intimate heart of matter…the voice of Gaia [that] beckons us into communion.  Both of these voices, of God and of Gaia, are our own voices.”
  In other words, year-round, we must learn to hear, honor, and answer each of these voices – of God and Gaia, transcendence and immanence; sovereign and mother, lawgiver and friend, unity and nature; the Power that makes for cooperation and the Power that makes for freedom.  Yet when tough choices must be made, I come down with Martin Buber:  “We must choose in this tradition the elements that constitute closeness to the soil, hallowed worldliness, and absorption of the Divine in nature; and reject in this tradition the elements that constitute remoteness from the soil, detached rationality, and nature’s banishment from the presence of God.”

Greening Congregations -- Summary

The opportunities that attend the greening of our houses of worship are tremendous.  In connecting the ancient and the modern we give new life to both, making this process good for religion even as it’s good for the Earth.  We reach people where they’re open to messages of fealty to Creation and the Creator, to deepen their environmental commitment.  We make our synagogues, churches, mosques and temples newly relevant to the great issues of our day, and restore the leadership of the faith sector by having our communities become beacons of sustainability.  We create opportunities for members to connect within, and among, our congregations.  We do right by each other, and by our traditions.

All of these eco-religious rationales have been woven into modern religious rhetoric, articulated in numerous ways by countless faith leaders – why then the gap between such rhetoric, and the reality?  Sadly this gap remains all too common, around ecological commitments as well as around other ethical and spiritual aspirations toward which religion would direct us.  Sarah Franco identifies this gap as the most salient finding of her research into five synagogues’ relationship with environmental issues; I have seen it personally far too often in myself, in our quite “green” spiritual community, and elsewhere.  Reducing that gap – that cognitive dissonance within which live all people of faith who do less than their utmost in defense of Creation – should be a top priority for all who call themselves religious.  What follows are some suggestions regarding how to do just that.  Though not every idea will work in every community, a ‘top ten’ list of recommendations (drawn from my & Franco’s interviews, from the literature, and from broader experience as well) follow:  


1.  Integrate ecological concern into the rest of the congregational experience.  The 1992 “Consultation on the Environment and Jewish Life” felt obliged to state, almost apologetically, that “our agenda is already overflowing;” the same still pertains nearly two decades later, despite COEJL’s and others’ success in putting the environment onto the Jewish communal radar screen.  Jeremy Benstein notes the same, with a twist:  “on a deeper plane, the environment is not an issue to be added to our already overburdened catalog of causes; it is a perspective, a world view.”


2.  Link the spiritual with the environmental.  Though some of our members are liable to “get it” intuitively, not all will.  The many who come to synagogue seeking spiritual solace and uplift can be moved toward ecological sensitivity when this linkage is tactfully made; without the spiritual grounding for greening, though, plausibility is absent and key ideas remain unconnected.

3.  Cultivate simplicity.  Various Adat Shalomers and others cited the social, ecological, and economic power of the ‘voluntary simplicity agenda,’ which has potential – especially in these recessionary times (it is early 2009 as I write this) – to lead to real reductions in our environmental footprint, and real increases in our quality of life.  

4.  “Go viral” – get members to share their commitments directly with one another.  No small group of parishioners, however well-placed in congregational life, can themselves transform the communal culture in all the needed ways.  Let the early adapters create a ‘buzz,’ catalyze further conversations and efforts, and preside over a wide-ranging shift.

5.  Persevere.  Know that it will be difficult, you will be opposed; continue anyway.  Experience suggests that if we wait for unanimity, we’d never cut our carbon emissions; if we avoid opposition, we’d never get anywhere in our desire to make a difference.  We should try to be gracious to all, and seek to make this eco-religion synthesis relevant and comprehensible to everyone around us – and we should cultivate thick skin, just the same.


6.  Figure out funding.  Especially around greening the physical plant, creative financing is often imperative.  One example is short-term low-interest loans, to be paid back in a few years via the savings which accrue in perpetuity from green capital enhancements (weather-stripping, green construction, installing solar or wind energy collection systems, etc).  Highlighting the sustainable features of a building during the capital campaign, so as to energize the community and bring forth more funds, is another.  “Green begets green,” as it were.

7.  Give special consideration to parishioners who work in the environmental field.  Communities like ours are blessed to have members with relevant expertise, which can be a real boon (even as they might prefer to volunteer in other areas of congregational life).  We should tap people’s true spiritual gifts, and let them discover and develop new ones, without typecasting them into doing in the congregation what they already do at the office – and, hopefully, we will still be able to access their knowledge and ideas for the good of the program.


8.  Tap the general do-good instinct in folks.  When presented with simple, well-explained, impactful actions to take on behalf of Creation, most people of faith will do them.  By linking our ecological concerns to the more general desire for justice that runs deep in our communities, we can bring newfound energies to bear on the challenges facing our Earth today.  “Environmental justice” is a needed ethical corrective to what can be environmentalism’s excessive focus on pristine wilderness, as if God’s humans did not also belong in the landscape – and tactically, it is an effective way to broaden our base, and to rally more people around the green flag.


9.  Educate – folks are open to the message, as articulated below, if we can only reach them effectively.  And:   10.  Green the Physical Plant – let the congregation’s bricks and mortar reflect its values, and in turn let the structure goad the people to live out those values every day.  We might even cheat and add this to our ‘top ten list’:  11.  Keep Religious Leaders in it for the Long Haul – seek spiritual ways to sustain those who work for sustainability.  These are the topics which lie ahead; the reflection on education follows immediately, while the physical plant and the religious leadership are each treated in their own subsequent section.  

Education:  Reached in the right way at the right time, people in the pews are prone to become strident defenders of the integrity of Creation.  Touching them with that impactful message, so that they in turn become exemplars and teachers of a spiritually-infused sustainability, should be our goal; tips follow on how we might do so.  I have an appreciable amount of experience in Jewish-environmental education, and have been blessed with numerous opportunities for ‘trial-and-error’ learning about how to present this material to various audiences.
  All of that relevant experience still yields only general notes about what works best, since so much is situational.  Thus most of my advice fits within this (deceptively) simple three-fold rubric:  “know your audience; know your goals; know your material.”

Know your audience:  Since no community or audience is monolithic or homogeneous, any blanket statements would be rather facile.  Yet some general distinctions do present themselves, based on various characteristics of a given group
 – all of which should be noted by the presenter, and kept in mind as they modulate the message.  The length, tone, and format of one’s presentation should be altogether different based on what you know about the group, to say nothing of the content.  Establishing the rapport that comes from accurately reading the room is a critical first step.    

Know your goals:  A presentation is nothing without a telos, a desired end in sight, toward which the presenter shapes and directs everything.  For instance, in a Jewishly-connected crowd we might seek to bring environmental and social ethics to bear on an already Jewishly-framed issue; in a more mixed or less religiously-knowledgeable group we might motivate folks first toward ongoing spiritual involvement, and only secondarily toward more ecologically-sound practices, as we tie their underexplored religious identities into more established and obviously urgent ecological constructs.

Know your material:  The world needs more folks who can develop two intertwined areas of comparative expertise, generate high-level insights at their points of consonance (and divergence), and then return to the layperson’s level in order to compellingly articulate them in ways that mean something to the uninitiated.  A growing number of folks are doing just that with ecology and Judaism (as are those in other faith traditions).  Having the material at your fingertips is key – that is, being sufficiently immersed in both theology and policy, in classical text and in contemporary science, to bring the full moral and spiritual weight of tradition to bear on these central issues of our time.  Anyone can give a speech, but fielding questions and holding impromptu discussions on such topics require a working knowledge of both the ancient and the modern.  The more secure and articulate we are at that intersection, the more impactful are our presentations.


A specific implication is that we should – and with strong and wide-ranging background knowledge, we easily enough can – ‘establish plausibility mechanisms for the material presented.’  It’s not enough to simply make a good presentation; it has to sink in.  Many potential mechanisms for enabling our material to reach hearts and minds are, in fact, within the presenter’s power – such as establishing the clear relevance of the material to people’s lives and values, and doing so in an engaging style (even as we know that no one style will be maximally ‘engaging’ to varying communities, and that ‘relevance’ varies from place to place as well).  The chief ‘lesson learned’ here, then, is the value of walking a particular tightrope:  hewing close to the topic (and time limits!) at hand, while still drawing the conversation in the presenter’s chosen direction.  In this way, religious-environmental presentations are like any other form of communication, where the sender and receiver constantly adjust to one another’s style and proclivities.  It is the presenter’s job to figure out how to get through to the listener, on the latter’s terms.
  

Outside evaluation has shown that tone is central; a particularly effective and impactful presentation was once with synagogue leadership over wine-and-cheese in a member’s home, described later as “a low key question and answer which worked well for the group that attended” – underscoring how style and format for such presentations must be chosen more for the venue’s needs than for the presenter’s preference.  Effective use of technology (or the absence thereof) is also noted; nowadays it’s not enough to develop expertise in both religion and ecology, but also in ever-shifting digital forms of pedagogy and andragogy!  Yet for all that, the human connection is still paramount:  people singled out presenting “the realities,” taking “a common sense approach,” and “honesty / insights” as being ‘energizing,’ and as making “a powerful positive impression.”  
Greening Congregational Structures – Summary

A focus on the physical structure of a congregation must always remain secondary to the attitudes, values, teachings and practices of that congregation.  It is true that a notably “green” structure becomes a rallying point for environmental consciousness, and that in direct terms lessening the footprint of the congregation’s daily existence through energy efficiency is the best thing it can do.  But these concerns are inextricably bound up with, and ultimately subservient to, the level of ecological consciousness found in the membership, lay-leadership, staff and clergy alike.  It is also the case that religious education and worship and consciousness-raising are continual areas of activity in all congregations, whereas a capital focus on physical plant is a passing (if periodically recurring) element of a congregation’s life cycle. That is why Chapter 8 (summarized here in the foregoing and current sections of Chapter 10) mixes the attitudinal and physical aspects of greening a congregation; in fact the issues around ‘edifices’ are contained in three different places there.
  

For those whose communities are planning or engaged in a capital process, I reiterate here the summary of core considerations found on pp. 171-72, and then add to it:  Once the ethical and theological foundations (see Chapters 4 and 5) have been established so that a congregation decides that it should build (or retrofit) sustainably, the question remains, how?  A few basic suggestions:  

(1) Know the resources which are available, and aim high.  Consider pursuing LEED (Leadership Excellence in Environmental Design) certification, and in any case learn cutting-edge environmental approaches and analyses, at www.usgbc.org.  
(2) No matter how “green” you intend your synagogue to become, the first agenda item is always to convince key stakeholders and decision-makers that justice and sustainability must be central in your synagogue’s building efforts; this requires the mix of theological and financial, theoretical and practical, talking points which are hopefully present throughout Chapters 8 and 9.  
(3) When it is still early in the process, make field trips, ask experts, and browse the useful secular green architecture resources which are now available in numerous places on the web – consider the numerous ways that your synagogue can incorporate affordable, sustainable, extant-yet-cutting-edge approaches and technologies.  
(4) Learn about congregations that have built comparatively green structures, and see which elements of their designs yours might emulate, or surpass – Adat Shalom and JRC are profiled extensively here, in that vein.   
(5) Choosing materials is a key step in the design process, one you can influence even once the contractor has begun ordering them.  Since most every building uses a lot of wood, make sure that as much of it is certified by the Forest Stewardship Council as possible.  And every building has a floor; do all that you can to avoid PVC or any vinyl tile, and explore alternatives from cork to linoleum to recycled carpet and beyond.  
(6) The kitchen – an ever-popular room in houses of worship, just as in homes – is also an important place for possible energy savings, between the wattage of the appliances and the environmental impact of both what is served and what it’s served on.  
And (7), no choice made during the design process has as much impact on the building’s future energy usage – and bills – as the HVAC (heat-vent-air-conditioning) system.  So pay special attention to setting up zones, programmable thermostats, and the like, as well as to minimizing the need altogether by siting the synagogue building so as to take advantage of “passive solar energy.


To expand on and further develop some of these very general principles, here are some additional pieces of advice, from the perspective of a religious leader who played a central role in one green building process, and was peripherally involved in many more:


Start early.  Set up a process for community education and input, since the community’s buy-in at all levels will be central to the long-term success of a greening project.  Keep it in the language of ‘values,’ which naturally lends itself to doing the right thing, rather than arranging the choices along logistical or financial lines which stack the deck in the other direction.  Make sure that there’s something written, on which communal consensus was obtained, to refer back to when the design an fiscal going gets tough, as it inevitably will at some point.

Don’t be afraid to be ‘political’ – line up supportive folks to advocate for the greenest possible project, and count (and lobby) the final-decision-making votes – since here the ‘political’ means are not inherently unkosher, but they are the way to ensure the holy end of a just and sustainable house of worship.


At the same time, don’t be too doctrinaire to compromise.  Remember that other values are at play too, including the justifiable elements of the frequently-intoned mantras of ‘affordability’ and ‘aesthetics.’  Throughout everything, do your part to maintain communal cohesion, since the process and the community are just as precious as the outcome and the building.  Give greening a good name.  Know that tough tradeoffs will be involved; figure out what’s non-negotiable, and get creative (and pragmatic and flexible) about the rest.  Don’t let the perfect be the enemy of the good. 


Consider alternatives to a building project, since even the greenest ones involve and embody much energy (to say nothing of communal funds).  Consider shared space with other religious or secular uses, where the same bricks and mortar house multiple communities.  And before going to the ‘last resort’ of new construction, consider retrofitting – keeping as many of the extant materials in situ has a huge environmental benefit, and can save thousands of dollars, and millions of BTUs.


Assuming you build, do learn copiously from others – including those outside your denomination and religion, outside your city and region.  Again, the interfaith component is central here, and our info-overload society allows us quick access to (and even virtual tours of, and details on) places around the world which have incorporated elements that our congregations might use to advantage.  I copy here (the footnote from page 170 outlining) some of the key organizations, and their websites, which make such materials and information readily available.


Follow the money.  Make the green profile of your planned building a ‘selling point’ in your case statement (which can raise further consciousness and further funds alike); look for creative financing options like low-interest loans for energy enhancements which will be paid off in a few years by savings on utility bills, and which are an environmental boon from day one as well as a fiscal boon past the payoff point.  This is a key suggestion that I regularly make to leaders of other communities who seek to build a green and just building, early on – make sustainability a selling point in the fundraising efforts, and you will have both more funds to work with, and deeper commitments to the very principles you wish the building to embody.  


Look for the latest, which is a fast-moving target.  As of 2009 the hot site in the eco-Jewish building world is www.jrc-evanston.org/green_synagogue, which is likely to remain a must-see virtual tour of the first-ever LEED platinum house of worship – though JRC too will in time be leapfrogged as well.  Stay current, and keep your eyes peeled:  technology changes rapidly, and opportunities to be an early adapter of new approaches may only emerge late in the game.

Finally, stay focused on values in all that you do – as Judith Helfand taught, “don’t just build a building; build a just building.”  I tried to follow this process when it was Adat Shalom’s turn a decade or so ago, and Rabbi Brant Rosen of JRC was there every step of the way these past few years, goading and prodding and learning and teaching, using the power of the pulpit not to bully but to bring folks along (recall their touching story of articulating 18 foundational values for each of 18 caissons in the building’s foundation, which literally aligned lowest-impact building techniques with highest-impact values).  Their most successful approach, rooted in a strong partnership of clergy and staff with a committed lay-leadership, is itself a “lesson learned” for others to emulate.  


We end this section where we began, spiritually:  the building is static and inanimate, whereas the community is alive and evolving; the structure can be a rallying point and an identity marker for the people, but ultimately it’s about flesh and blood, not masonry and concrete.  Even before a green building is dedicated, think ahead (as did JRC; see Appendix B-4) to what will fill the structure:  spiritually, ethically, educationally, and programmatically.  “Unless God builds the house” – or at least is consciously behind its getting built – “those who build it toil in vain” (Ps. 127:1).
Greening Clergy – Summary

The final question taken up in this project thesis concerns the religious leader’s role.  How should we comport ourselves around ecological concerns, when the stakes are so high?  How can we be maximally effective in shrinking that aforementioned gap between environmental rhetoric and reality which we can see in our communities, our parishioners, and for that matter ourselves?  How might we sustain ourselves, and thus our work toward sustainability?   Aware that there are no easy or one-size-fits-all answers, I nonetheless offer the following suggestions as a starting point.  These are addressed in the second person to all fellow faith leaders, ordained or lay, of any tradition, who choose to privilege fealty to Creation among their chief religious priorities:  


1.  Look out for the ‘symbolic exemplar’ implications of your eco-actions, and inactions.  Congregational ministry takes place in a fishbowl; clergy’s lives tend to come under extra scrutiny.  With so many people looking to become more environmentally conscious, and with possibilities to lower our footprint abounding in every aspect of daily life, we may be expected to not just know the right thing to do, but to invariably do it.  We might also discover that it’s us expecting that of ourselves, with the pressure being internal rather than external, suggesting that we look out as well for our own internal reactions that might range from eco-guilt to ego-trip, and anything in between.  


2.  Treasure the impact you learn that you’ve had.  So often we take it on faith that our words and actions make a difference; only a tiny fraction of those come visibly back to us.  Of the seeds we plant that will germinate, most do so after we’ve moved to another field.  And just as others provided water or light to help those seedlings flourish, so might our sun or rain enable the sprouting of seeds we did not sow.  Be nurtured by those rare, amazingly-sweet moments when you are privileged to hear the positive impact of your teaching and modeling over the years.


3.  Titrate the frequency of your eco-teachings.  Offer enough that the message effectively gets through – which means not so little that it’s hard to discern, and not so much that it’s hard to take seriously.  Speak and teach on ecological matters often enough to do right by your sense of the Creator’s wishes and Creation’s needs, without crossing (too far over) the line into ‘annoying’ rather than ‘afflicting’ your flock.  

4.  Walk the ‘Cassandra-Pollyanna tightrope’.  Balance your prophetic sense of urgency around environmental issues with an empathic attempt to empower and give hope to the people (and thereby truly motivate them toward right action).

5.  Learn message framing.  As in the aforementioned balancing-acts, however much gloom and doom you believe is justified by the scientific and spiritual evidence, the teaching should spend some time learning the skills and sensitivities of ‘message framing’ now being taught in various corners of the environmental movement and the larger world.  

6.  Respect our lay-leaders.  Clergy should acknowledge the difference that lay-leaders make, the depth of their religious commitment, and the strength of that commitment to animate their actions.  We should avoid the myopia that makes members appear as targets or stereotypes or obstacles, and cultivate the fullest possible relationship with our non-ordained ‘colleagues,’ for spiritual as well as strategic reasons.


7.  Keep learning.  I’ve enjoyed doing just that via Wesley Theological Seminary’s Doctor of Ministry program these past few years, focusing partly on directly pulpit-related matters, and partly on my own ministry/rabbinate of Creation care (none of us have a single ministry, even if we work more-than-full-time in one gratifying and wonderful position).  The more we learn about the world, in combination with what we know of spirit and Scripture, the more effective we will be as shomrei adamah, guardians of the Earth. 

8.  Yoke social justice and ecological sustainability together.  ‘Environment’ is too narrow a frame for the great justice-future-world issues like energy and climate.  From the centrality of justice in religious tradition, to the political importance of a green jobs agenda, to the biblical awareness that humans do in fact have a vaunted status within the order of Creation, we must never separate the social and the ecological.  At the same time, we must not fall into the anthropocentric trap of framing all ecological concern solely by its impact on people; we’re in it for the whole, as well for all the parts, including fellow humans and the special roles they play.  


9.  Stay both within and beyond your community.  It is well worth our developing a cadre of lay-leaders who work on environmental issues within the congregation, which takes time; it is also worth using our very presence as clergy to bolster the status of congregational green activity, to ‘reward’ and encourage volunteers, and to help move the agenda forward.  Yet our sustainable energies must not stop there; interfaith projects like IP&L, local secular environmental groups, and judicatory or denominational initiatives all need our support as devoted clergy-people, too.  


10.  Own your own potential power.  Even if clergy’s power accrues more from persuasion than position, and even if many of our ministry settings are quite democratic and egalitarian and non-hierarchical, we end where we began, with pulpit professionals as symbolic exemplars.  This power or influence is ours, like it or not; it is incumbent on us to use it for good.  As Isaiah said in that most activist of passages (58:1, known also as the Yom Kippur morning Haftarah):  “Cry out from the throat, do not hold back; raise your voice like a shofar.”
For Further Exploration

Much work remains to be done at the intersection of faith and ecology (a field whose visibility and size are only bound to rise along with rising sea levels and mean global temperatures).  Voluminous as they may be, the foregoing explorations barely begin to address the environmental urgency, religious retooling, and vast complexity of the challenges before us.  In some cases more research is required; in others the need is for more experimentation, popularization, and effectiveness with a message whose broad outlines are already well-known.  Some of these are articulated below.

Particular program ideas:  In the harried world of a religious educator or pulpit clergy-person, resources must be more than just good, they must be in front of the right person at just the right time, in order to be used.  More such materials need to be generated wisely, and distributed widely.  


Evaluating extant materials:  Just in the relatively small Jewish community, hundreds of environmental programs are available on the web, and in the handful of easily-located books and curriculum guides; it would be a great service for someone to evaluate and organize them for utility, impact, and embedded theology.  Similar projects could be done just on interfaith resources (IP&L, NRPE, and elsewhere), or on those emanating from any particular religious body or denomination.
  I suspect that the best materials are those that continually interweave practice and belief – resources through which both the theological and moral bases of our actions, and some simple quick resources to help folks take right action, are easily found and internalized.  That is for another study, however.  

Evaluating eco-educational approaches:  What kind of educational approach to take with congregants today, many of whom by now have at least some exposure both to environmental information (increasingly well-covered in the mainstream media), and to religious and spiritual perspectives, both?  How much should environmental programming be embedded in the annual cycle of holiday celebrations, which is one popular direction?
  What other approaches will best work?   

What role might advocacy play in mainstream congregational ecological activity?  On the one hand it feels ‘safer’ for communities of faith, most of which enjoy a fair bit of political diversity, to keep to the private level and not get involved in policy.  On the other hand, policy shifts are precisely what is needed to address issues as huge as climate change, and our prophetic traditions poise us to get involved.  A handful of individual congregations, and larger groups like Interfaith Power and Light, have pioneered this path; many more steps must be taken and evaluated in this area of eco-religious advocacy, and much more fruitful experimentation and research lies ahead.

What about congregation-based community organizing (CBCO)?
  Closely related to advocacy, I have been smitten with the CBCO model of “relational organizing” built around the “one-on-one,” where folks talk with each other and share what they care about, and then “build power” around their shared agenda.  This combination of relationship and action reminds me of favorite theologians Buber and Kaplan among others, and despite what is usually its very direct social justice focus, I see great potential for extending its insights into the ecological and environmental-justice arenas.  This strikes me as a ripe area for further experimentation and study; matching community with ecology works, as Larry Rasmussen predicts from the communal nature of nature itself:  “this first requisite for sustainability is simple. ‘Comm-unity’ is nature’s way.”


And what about mussar?  Mussar refers to a traditional Jewish focus on ‘daily ethics,’ and the texts and practices which seek to point us less toward what is the right thing to do (there are plenty of those and historically speaking they’ve only worked so well), and more toward cultivating the inner fortitude to consistently choose the right thing.  This project thesis’ advisor, Dr. Bruce Birch, suggested that American pragmatism and cognitive-behavioral psychology might similarly be examined as resources.  When our challenges are as new and as huge as melting ice caps, the old models are insufficient; further exploration of the ecological role of character and identity, in a spiritual/religious vein, is called for.  

These are just a few of the many areas which could be profitably pursued.  As a full-time pulpit rabbi and father of two,
 I will probably not be the one to pursue them; I hope that others will, however, and hope to be in touch as they (perhaps you?!) set about doing so.  

The “sustained sustainability” section of Chapter 9 (pp. 210-226) is in many ways the conclusion to this project thesis.  I round out the discussion here, instead, with final reference to three themes that keep coming up in this eco-religious examination:  simplicity, humility, and hope.  

Simplicity, because it is such an obvious way to combine social with environmental justice – “live simply, that others may simply live,” is as potent and religiously-resonant a slogan as any.
  Simplicity, because Kaplan two generations ago had attacked the “so-called ideal of ‘the strenuous life,’” saying that “a far wholesomer philosophy is that of ‘the simple life’, in which success is measured by the extent to which one fulfills one’s latent possibilities for good.”
  Simplicity, because it is an emerging focus in eco-theologies from Catholic
 to Jewish, drawing on resources from scripture to medieval sumptuary laws to contemporary science and policy.
  Simplicity,  because in today’s economic climate we can make a virtue out of a necessity – and be ready to maintain the virtuous stance even when the macroeconomic pendulum swings back into the black.  Simplicity, because of the great need to expand on this key message of dayeinu, ‘it is enough for us.’

Humility, because it so closely aligned with simplicity – to ‘live simply that others may simply live,’ we must humble ourselves enough to keep others in our hearts and our actions.  Humility, because even God was humble enough to do tzimtzum, making space for others by taking up less space Her/Him/It-Self
 – precisely what we must do ourselves, today, in our era of ecological and social fragility.  Humility because, as James Nash so memorably and pithily put it, “The meek or humble may not inherit the earth, but they will dramatically increase the odds that a healthy earth will be there to inherit.”

And, hope, because it is a religious mandate.
  Hope, because “hope emerges out of historical eco-social contexts and is for the present. It acts as a bridge between past and future; it gives those in the present, those responsible for building that bridge or not, the strength and energy necessary to continue building bridges.”
  Hope because, however dire the ecological realities, as Jeremy Benstein reminds us,
 “I have a dream” is a better organizing principle than “I have a nightmare” – hope is a more effective messaging strategy, 
 as well as an imperative all its own.  Hope, because Dorothee Soelle’s final chapter is entitled “Created for hope,” in which she reminds us of the breadth of voices of hope in her tradition – “I am reminded specifically of three ‘church fathers’ who have purged my hope of illusions and rescued it from despair:  Paul, Augustine, and Karl Marx”
 – a list we could just as easily repopulate with Moses and Maimonides, Muhamad and Averroes, the Buddha and Dalai Lama, etc.  And hope, because as Angela Smith’s research has shown, a “sense of hope is an important distinguishing characteristic of the religious environmental movement:  because of its faith in a higher power, there is hope that miracles can happen that will save the planet, so to speak.”

Whatever our individual theologies, whatever our beliefs about miracles in antiquity and the possibility of miracles today, may this be so.  May we be the bringers of the ‘miracle’ of saving the planet – with soul and spirit and heart; with the power of our traditions and texts; and with one another, both within and across our individual faith communities.  

“If not now, when?”
�  These three pages are a partial restatement, terser yet more textured, of Chapter One’s introduction (pp. 5-9).


�  Plaskow, Standing Again at Sinai, 134; cited earlier, in Chapter 5, page 75.  


�  Bass and Dykstra, “A Theological Understanding of Christian Practices,” in Volf and Bass, 16.


�  See page 92, above, and elsewhere for a fuller treatment of this vital concept of tzimtzum.  


�  Wendell Berry, Another Turn, 75.


�  Arthur Waskow, 2002, at � HYPERLINK "http://www.shalomctr.org/node/146" ��http://www.shalomctr.org/node/146�, accessed 3/9/09.


�  Quoted by Michael Paley, “Tradition and Religious Practice: A Response”, in Teutsch, 47.  To avoid Al-Biruni’s prophecy, we must never forget that “the aim of knowledge is communion, not possession” (Soelle, 148).


�  McFague, Models of God, 135 – with obvious affinities to Dr. King’s “beloved community” concept.  Soelle ends her book with a similar linkage “between faith in creation and our becoming resisters,” between “creation and liberation,” which “becomes visible when we rid ourselves of an exclusively past-oriented understanding of creation and fully accept that creation is unfinished, that it continues,” and that it needs our help to be liberated so it may unfold as it should.  The created Earth’s fate lies with us, “and only a community of resisters may prevent the extermination of humankind and the rest of creation.”  Soelle, To Work and to Love, pp. 162, 165.


�  Ruether, 254.  


�  Martin Buber, “The Holy Way,” On Judaism, 145;


�  Jeremy Benstein, The Way into Judaism and the Environment, 231.


�  Between drafting Chapter 8 (summarized here) and writing this summary, I had the chance to join a group of Adat Shalomers on a tour of the US House of Representatives to see some positive strides they’ve taken (using the Longworth HOB cafeteria as a fabulous example) toward greening themselves in the short period of Nancy Pelosi’s leadership to date.  The person in charge of that process had myriad examples of this principle; most memorable was how the successful effort to sell only nearby water bottled into compostable naturally-made bottles faced stiff opposition not just from leaders of the minority party, but from the Georgia delegation – on behalf of the Coca-Cola corporation, whose artificial plastic water bottles trucked in from greater distances would no longer be sold.


�  To summarize much of Chapter 7 in this regard, I gave 50 or so such presentations during the 2003-04 program year, while serving on COEJL staff (and shortly after having this D. Min. Project Thesis topic approved).  I had also given some 200 such presentations during 1990’s Global Walk for a Livable World, and any number in the intervening years – continuing with perhaps one every month or two to various audiences outside of Adat Shalom, and frequent opportunities to address the topic within the many venues of congregational life.


�  See page 180 for a partial listing of these geographic, ideological, educational, demographic, and other considerations.


�  Examples of how these principles played out in real communities are found on pages 180-187; the following observations are drawn from and more fully developed on page 186.


�  General considerations around green synagogue buildings are found on pp. 167-172, followed by a description of Adat Shalom’s experience and outcome with our green building process on pp. 173-179; the chapter concludes with a look at JRC’s most remarkable success story on pp. 187-93.


�  This seven-point list is based on my “how-to” memo for the COEJL website, generated in June 2004.


�  Interfaith Power & Light is a brilliant, rather decentralized movement at the moment (2009), with most of its national resources located at � HYPERLINK "http://www.theregenerationproject.org" ��www.theregenerationproject.org�; see � HYPERLINK "http://www.gwipl.org" ��www.gwipl.org� for the DC-area chapter and its many resources.  See � HYPERLINK "http://www.coejl.org" ��www.coejl.org� and � HYPERLINK "http://www.webofcreation.org" ��www.webofcreation.org� for the Jewish and protestant umbrella groups, respectively.  And for a fine example of a smaller religious unit pooling its resources and examples and best practices, see the Unitarian-Universalist Green Sanctuaries projects at � HYPERLINK "http://uuministryforearth.org" ��http://uuministryforearth.org�.  


�  A few personal examples:  (a) I gave short eco-Jewish presentations to hundreds of teens throughout 1990; years later, one ended up on my nature staff at a summer camp, and I learned that he had gone vegetarian as a result of that brief program.  (b) I’ve tried to reach Adat Shalomers with any number of eco-teachings; one person shared that the screening of Blue Vinyl and subsequent discussion of its basis in Jewish values convinced her to eliminate vinyl altogether from her kitchen renovation.  (c) Colleagues at Teva and elsewhere have told me of conversations or presentations that felt unremarkable at the time, but turned out to be catalytic.  May these be the tip of the iceberg.


�  For instance, � HYPERLINK "http://www.webofcreation.org" ��www.webofcreation.org� and its abundant excellent materials.  


�  Adat Shalom has just (3/09) received a substantial grant from the Legacy Heritage Foundation (which seeks systemic congregational change through holiday-based intergenerational education initiatives), to focus precisely on the ecological values and messages we might tease out from the festival cycle.  Though aware that the multivalent annual holidays cannot be the sole vehicle for ecological consciousness, I have high hopes for this approach. 


�  CBCO is a growing movement, now past the vaunted tipping point when a full percentage point of a nation is involved.  Its best-known umbrella organization is the Industrial Areas Foundation (along with PICO, Gamaliel, DART, and others).  Groups like the Jewish Funds for Justice and Jewish Reconstructionist Federation (see � HYPERLINK "http://www.jrf.org/cbco" ��www. jrf.org/cbco�) have made this a priority; I am now seeking to get Adat Shalom involved in our own local chapter.


�  Rasmussen, 324.


�  The second one, Gilad Martin, joined our family while I was working on this very chapter, in March 2009!


�  Slogan of unknown provenance, though great import.  Nash (53) cites biologist Charles Birch as saying:  “The rich must live more simply so that the poor may simply live.”  Gilbert (74) reframes that slightly when stating that the “moral claim of economic rights as human rights is dramatized in this claim: The right of peasants to eat supersedes the right of elites to have exotic vacations;” he also (3) cites Gandhi as saying “There is enough wealth to meet everyone’s need, but not everyone’s greed,” and Confucius as saying “To centralize wealth is to disperse the people; to distribute wealth is to collect the people.”  Slaby (25) reminds us that “it is not the subsistence emissions of the poor that have brought us into trouble but the luxury emissions of the rich,” a thought for which Rasmussen (143) credited the World Council of Churches’ early “Accelerated Climate Change: Sign of Peril, Test of Faith.”


�  Kaplan, Meaning of God, 239.  In the pages that follow, Kaplan makes a strong case for what is known today as “voluntary simplicity”, a good-for-you-and-others-and-the-Earth movement; he is supported here by Heschel (Man is Not Alone, pp. 183-89 and 262, and throughout his magisterial The Sabbath, especially p. 28).


�  In a well-known New Year’s 1990 address, Pope John Paul II addressed numerous facets of the environmental crisis; he bemoaned “the lack of respect for life evident in many of the patterns of environmental pollution,” and noted that “Modern society will find no solution to the ecological problem unless it takes a serious look at its life style… As I have already stated, the seriousness of the ecological issue lays bare the depth of man’s moral crisis” (in Christianson and Grazer, pp. 218-220).  This Catholic ecological approach, grounded primarily but not solely in the Church’s rich history of activism on economic justice, gets fleshed out still further by contemporary theologians:  “Honest deliberation on our Catholic social tradition, ancient and recent, and on the facts at hand leads inescapably to this conclusion:  Every Catholic really is called to participate in the virtues of economic temperance and frugality for the sake of our fragile physical environment, for the sake of our obligation to rightly use and justly distribute economic and ecological wealth, and for the sake of our personal and communal flourishing” (Christine Firer Hinze, “Catholic Social Teaching and Ecological Ethics,” in Christensen and Grazer, p. 177).


� Jeremy Benstein (123-24) suggests that we refocus the discourse around “sufficiency,” or what is enough; by this standard, of course, the upper sixth of the world’s population (including most American Jews) “need to adopt more of the behavior of the middle [3.5 billion people], not only for the health and well-being of the planet but also for our own individual welfare.”  He cites an early modern source, the Orach Meisharim (6:29), as teaching “that overeating (and by extension, overconsumption in general) is actually a double sin, twice violating bal tashchit: wasting food and hurting your own body.”  Moti Rieber and Betsy Platkin Teutsch, among others, are also researching and generating important Jewish perspectives on voluntary simplicity.


�  In the Kabbalistic creation story of Isaac Luria, circa 1570.


�  Nash, Loving Nature, 157.


�  At age 17, I won a Reform Jewish dvar torah-writing contest with “Hope: Our Jewish Obligation!”  Not a hard thesis to prove s from the people of the book, of miraculous rebiths, and of the anthem Hatikvah, ‘the hope.’


�  Whitney Bauman, The Forum on Religion and Ecology Newsletter 1:2 (October 2007); editorial, “Hope in a time of Global Climate Change.”


�  Benstein, 13:  “a litany of threats feeds fatalism rather than activism, and it is ultimately disempowering.  In the end, people are more moved by a promise of fulfilling an ideal rather than averting a threat.  Martin Luther King Jr. galvanized a people with his vision when he proclaimed ‘I Have a Dream.’  Environmentalists too often try to do the same thing with their version, ‘I Have a Nightmare”—and it doesn’t quite work.  Those threats, risks, menaces, hazards, problems, and challenges are indeed many, real and serious; what will motivate us, however, is exploring positive ideals, values, and the shape of the world that could be.”


�  My colleague Rabbi Warren Stone wrote this for the Interfaith Conference of Metropolitan Washington’s Religious Freedom in Dialogue e-newsletter of March 2009 (faith and environment edition, volume 4:2):  “Let's focus on the positive and the doable. We don't want our children and future generations to inherit a sense of doom and gloom, but rather to feel in full measure the innate and infinite capacity of the human spirit to arise and overcome the most demanding challenges humanity may face. We want them to see all life, including their own, as a miracle worthy of celebration. We want them to see the preservation of life on our planet as a mission worthy of their greatest passions and energies and to feel the joy that comes from joining in common cause for greater good.”


�  Soelle, 158.  She expounds (161):  “In a remarkable deviation from the teaching of Paul, who contends in I Cor. 13:13 that of the virtues of faith, hope, and love, love is the greatest, Augustine maintains that of these three theological virtues hope is the greatest.  According to Augustine, faith only tells us that God is, and love only tells us that God is good, but hope tells us that God will work God’s will.”  And from Marx she learns that “There is no hope that drops from heaven through the intervention of God.  Hope lies within the struggle.”  Soelle goes on (165) to speak of three creations – of the world, of freedom (Exodus), and of the future, with new women and new men in a New Creation.  “The new human being is a loving being who participates in the three forms of creation as a co-creator.  He and she are committed to the renewal of the earth, to our liberation from bondage, and to resistance against death and all the powers of death.”  In a similar vein, Rasmussen (179) also cites St. Augustine:  “Hope has two lovely daughters, anger and courage.  Anger, so that what must not be, shall not be.  Courage, so that what must be, shall be.”  I see here a lovely parallel with the mitzvot aseh and lo ta’aseh, positive and negative commandments.


�  Angela Smith, 128-29; she continues:  “This faith and…sense of hope enable religious-environmental groups to remain firm in their convictions that an important part of their work is to help change people’s values, or make them aware that the correct ethics for how to deal with the environment already exist. It also allows them to remain optimistic that their work, in being right and true, will gain more currency as time goes on. These beliefs give them the moral strength to continue in the direction of their work when they know that they could more easily receive funding and increase their capacity if they were to engage in more issues-based work. Since religious-environmental groups by and large are severely limited in what they can accomplish given their limited funding and capacity, that they are able to “stay the course” is a testimony to their dedication to their work” (129).
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