
  [image: capa do livro]


	
		[image: ]
			 

	


	
			Chanceler

			Dom Jaime Spengler

			Reitor

			Evilázio Teixeira

			Vice-Reitor

			Jaderson Costa da Costa
 

			CONSELHO EDITORIAL

			Presidente

			Carla Denise Bonan

			Editor-Chefe

			Luciano Aronne de Abreu
 


      Adelar Fochezatto

      Antonio Carlos Hohlfeldt

      Cláudia Musa Fay

      Gleny T. Duro Guimarães

      Helder Gordim da Silveira

      Lívia Haygert Pithan

      Lucia Maria Martins Giraffa

      Maria Eunice Moreira

      Maria Martha Campos

      Norman Roland Madarasz

      Walter F. de Azevedo Jr.






		
			Representatives of the WFTL International Committee 
and of WFTL Permanent Council*

			

			Ameríndia – Associação de Teólogos Intelectuais Católicos da América Latina*

			Aste – Associação de Seminários Teológicos Evangélicos, Brazil*

			Catholic University of Eastern Africa, Africa

			Ceca – Centro Ecumênico de Capacitação e Assessoria, Brazil*

			Centro Nacional de Ayuda a Misiones Indígenas, Mexico

			CESEEP – Centro Ecumênico de Serviço à Evangelização e Educação, Brazil*

			CETECQ – Université de Montréal, Canada

			Cetela – Comunidad de Educación Teológica Ecuménica Latino Americana y Caribeña*

			Comunidad Teológica de México

			Dept. of Christian Studies, University of Madras, India

			Duquesne University, USA

			EATWOT – Ecumenical Association of Third World Theologians

			Asset – Asociación Ecuménica de Teólogos y Teólogas del Tercer Mundo*

			Faculdades EST, Brazil*

			Facultad de Filosofía y Ciencias Religiosas de la Universidad Católica Silva Henriquez, Chile*

			Faculty of Theology, St. Michael’s College, Canada

			Foro Teología y Liberación de Catalunya/Redes Cristianas, Spain

			IHU – Instituto Humanitas da Unisinos, Brazil*

			PUCRS – Pontifícia Universidade Católica do Rio Grande do Sul, Brazil*

			San Diego University, USA

			SOTER – Sociedade de Teologia e Ciências da Religião, Brazil*

			Tangaza University College, Africa

			Universidad Carlos III de Madrid, Spain

			WCC – World Council of Churches/Care for Creation and Climate Justice

			

			Permanent Secretariat

			Frei Luiz Carlos Susin – General Secretary –WFTLSelenir Corrêa Gonçalves Kronbauer – Executive Secretary – WFTL

		


		
			SCIENTIFIC COMMITTEE

			Cleusa Maria Andreatta, Diego Irarrazaval, Denise Couture, Gerald Boodoo, Kochurani Abraham, Luiza Etsuko Tomita, Selenir Corrêa Gonçalves Kronbauer, Luiz Carlos Susin.

			

			SUPPORT

			Adveniat Bischöfliche Aktion – Germany, Développement Et Paix – Canada, Evangelisches Missionswerk – Emw, Germany, Fondation Béati – Canada, Misereor – Germany, Missionszentrale De Franziskaner – Mzf – Germany, Oblates Franciscaines De Saint Joseph – Canada.

		


Gerald M. Boodoo 

ORG. 



RELIGION AND THE POLITICS OF INTEGRAL JUSTICE 





[image: logoEdipucrs]

Porto Alegre, 2020


		
			© EDIPUCRS 2020
 

	
			COVER AND DESIGN  EDIPUCRS

			ENGLISH PROOFREADING  Gerald Boodoo

			FRENCH PROOFREADING  Jean-François Roussel

			SPANISH PROOFREADING  Juan Acosta

			PORTUGUESE PROOFREADING  Carol Ferrari e Karoline Broll

			



			This book has a virtual environment, where you will be entitled to free access and exclusive content. Check it out! 



		



		
[image: Logo-EDIPUCRS]
Editora Universitária da PUCRS

Av. Ipiranga, 6681 - Prédio 33

Caixa Postal 1429 - CEP 90619-900

Porto Alegre - RS - Brasil

Fone/fax: (51) 3320 3711

E-mail: edipucrs@pucrs.br

Site: www.pucrs.br/edipucrs

		




  
      Dados Internacionais de Catalogação na Publicação (CIP)

    


    
        R382  Religion and the politics of integral justice [recurso eletrônico] /      

    


    
        Gerald M. Boodoo (org.) – Dados eletrônicos. – Porto 
		
Alegre : EDIPUCRS, 2020. 
		
1 Recurso on-line (278 p.)

    



    
       
    

    
        Textos em inglês, português, francês e espanhol

    

    
        Modo de Acesso: <http://www.pucrs.br/edipucrs> 

    


    
        ISBN 978-85-397-1316-5

    



    
       
    


    
        1. Teologia social. 2. Política. 3. Justiça. 4. Religião. 
		
I. Boodoo, Gerald M. 

    


    
       
    



    
        CDD 23. ed. 261.8

    



    

    Anamaria Ferreira CRB-10/1494

    Setor de Tratamento da Informação da BC-PUCRS.

  







		
			TODOS OS DIREITOS RESERVADOS. Proibida a reprodução total ou parcial, por qualquer meio ou processo, especialmente por sistemas gráficos, microfílmicos, fotográficos, reprográficos, fonográficos, videográficos. Vedada a memorização e/ou a recuperação total ou parcial, bem como a inclusão de qualquer parte desta obra em qualquer sistema de processamento de dados. Essas proibições aplicam-se também às características gráficas da obra e à sua editoração. A violação dos direitos autorais é punível como crime (art. 184 e parágrafos, do Código Penal), com pena de prisão e multa, conjuntamente com busca e apreensão e indenizações diversas (arts. 101 a 110 da Lei 9.610, de 19.02.1998, Lei dos Direitos Autorais).

		


		
			INTRODUCTION

			This collection of papers was presented at the World Social Forum (WSF) held in Salvador da Bahia, Brazil, March 12-17, 2018, as part of the World Forum on Theology and Liberation’s (WFTL) 8th gathering at the WSF. Heeding the theme of the WSF, Resistir é Criar, Resistir é Transformar (Resist and Create, Resist and Transform), the WFTL had sessions with over 45 presentations, prior to and within the WSF, addressing themes related to political economy, race, gender, ecology, indigenous peoples, youth, inter-religious dialogue and human dignity. 

			The 8th edition of the WFTL was held in a location that was the colonial capital of Brazil and the main entry point of African slaves into the country. As a result, it afforded a site that had, and still has, a history of colonial activity and coloniality. It also showcased the unintended consequences of colonization in the very strong visible and invisible blend of Christianity and African indigenous religions that permeate the state of Bahia; the drumming and music that pulsates on the streets and in cafes; the food, especially acarajé, that reminds one of the creativities required to survive under oppressive regimes. Overshadowed by the assassination of the young black and gay Rio de Janeiro councilor, Marielle Franco on March 14, who championed human rights, especially for those in Rio’s favelas, the meeting in Salvador took place with the palpable feeling that another world must be possible. 

			The reader will notice that chapters in this text are in various languages, English, Portuguese, French and Spanish. Though they are all still colonial languages, our intention is to break the hegemony of any one language presenting itself as the linguistic avenue for world expressions. Though we have a very long way to go in our own forum to achieve this, we think it is important to begin recognizing and acting on this insight.

			The title of the text, Religion and the Politics of Integral Justice, was generated by the chapters contributed. The first part, Religion, Society and Politics, looks at the factors transforming and changing our world and the movements active within it. Lee Cormie, in Religious Resurgence in the Anthropocene, explores the ways in which the Anthropocene is being discussed. He points out how scientific discourse largely overlooks the impacts of religious traditions and communities in promoting the historic emergence of the Anthropocene. Universalized notions of nature and humanity occludes differences among humans and the central dynamics of wealth and power in producing what counts as knowledge. This skews ideologies, institutions and structures in ways which disproportionally disadvantage the great majorities of people, other species, and the environment. The discourse needs new theologies and epistemological spaces which take us beyond the colonial/modern capitalist, patriarchal, racist, anthropocentric past/present, to an unknown future.

			In Cultivating Peace in the Digital World, Jo Ann Lévesque and Gisèle Turcot describe the efforts of the two Canadian organizations, Antennes de Paix and Voix Couleurs Nouveaux Médias, whose partnership resulted in three on-line initiatives to promote the values of solidarity, justice, reconciliation and peace. The chapter illustrates how a very small organization with limited resources could, when joined with the resources and expertise of a communication team empowered with new social media, promote peace and non-violence by mobilizing. In describing their second initiative, the Public Prize for Peace, they describe the positive responses as well as challenges to maintaining momentum for participation in the nomination and voting processes online. They explain that digital presence is a significant benefit and should be continued, but to achieve their objectives requires continually adjusted communication strategies and the forging of new partnerships for public awareness and support for the initiatives. This is an interesting chapter, in that theological movements still remain slow to recognize and incorporate current technology as God-gifted avenues for building peace and solidarity.

			In Lo Económico/Cultural Descompone la Ciudadanía y la Espiritualidad, Diego Irarrazaval places in conversation the liberating questions of theology with the concerns shared in the global fora of the social movements. Looking at culture and economy from the margins, he notes how they upset and degrade our environment as well as the hopes and beliefs of the hearts of those affected. In this context, he suggests we create liberative avenues with maps of justice to recognize the Kingdom of God, which will lead us through unprecedented routes that require the recognition of our responsibility to sincerely engage these avenues. According to the author, mysticism unfolds on pilgrimage with boldness and gratuity; by combining silence and action, by being contemplative in action. Paulo Agostinho N. Baptista in Teologia da Libertação e Ação Política Decolonial, reminds us that Brazil is facing several huge political and economic crises which showcase the immense inequalities among the rich and the poor. He insists that theologians should start critically educating and encouraging social movements, churches, lay men and women, in a way that gathers all of these constituents into a forceful network working towards political action for liberation and decolonialization. 

			In a similar vein, but in a different location, Adam K. arap Chepkowny in Resistance and Counter-resistance in Africa Democracy: The Impact and Implication for Transformation, surveys the challenges to implementation of democracy in Africa.  This is related to the legacy of the colonial system which imparted a misrepresentation of the concept of democracy – one that is understood as “rule by a privileged few”- and imposed on the people. He believes that for democracy to prevail in Africa, three primary things are needed within and among the leaders and the people – respect, right to full dignity, and a healthy attitude toward one another. I order to correct these issues, the burden falls upon scholars and learned individuals with “developmental agendas” who are able to educate people on democratic principles, human rights and politics. Following on Chepkowony’s analysis, Ignace Ndongala Maduku in Religion et politique en Afrique noire: Quelles perspectives africaines de libération?, notes that in the last ten years, several heads of Sub-Saharan African states have amended or trampled their country’s constitution in order to extend their authoritarian mandates, leaving the population to cope with the power of globalization and neoliberalism. How do religious organizations react? What political theology of liberation appears as pertinent to the Christian Church in Africa? Using the thought of theologian Jean-Marc Ela, anchored in an analysis of the sociopolitical and anthropological field, he suggests we work to decolonize theology. His “theology under the tree” generates a “theology of disobedience,” “an ethics of transgression” and “a pastoral of dirty hands” in order to bring the liberating force of the Gospel to life. 

			Juan José Tamayo in Medellín: Del Cristianismo Colonial al Cristianismo Liberador: Camino Hacia las Teologías del Sur, attempts to highlight the importance of the post-Vatican Second Medellín conference for Latin America and the universal Church. In Medellín, the paradigm of a colonial Church was changed to a liberating Church, and the validity of Medellín lies in its still being a relevant program for the renewal of ecclesial institutions today. Fifty years after Medellín there are new challenges in the globalized world with new forms of inequality and oppression, and while new theological paradigms are needed, Tamayo argues that Medellin can still be taken as a signpost for the universal Church.

			The chapters in the second part of the text, Liberative Justice, address ways in which we can understand current modes of oppression and discrimination as a means to understanding how to craft and express what liberative justice means in the face of these forces acting against it. Dieudonné Bwanamuloko in Le Viol des femmes comme arme de guerre en République démocratique du Congo: Une destruction du lien social et religieux, graphically reminds us that rape as a weapon of war is an atrocious yet usual practice that has been used in the Democratic Republic of Congo (DRC) for more than twenty years. When women survive these aggressions, their bodies, lives and communities end up shattered. Rape as a weapon of war, destroys social links, family bonds, social participation, citizenship, and one’s own relationship to the self and to transcendence. According to the author, religious authorities maintain a paradoxical approach to rape as a weapon of war. On the one hand, they present a moralizing discourse against rape and aggression towards women, but on the other hand, they continue to promote patriarchal theologies that legitimate the control of women’s bodies and their exclusion when they are considered soiled. Strategic resistance to rape as a weapon of war encourages fighting all sources of violence, rebuilding the social fabric and deconstructing religious patriarchy.

			In Feminicide: An Instrument of Control over Women’s Bodies, Luiza Tomita looks at the challenges of feminicide, a homicide perpetrated with cruel measures against women with gender motivation, and general violence against women in Brazil, which has the 5th highest rate of feminicide in the world. What had previously been seen as a cultural and juridical problem has received greater attention in the country’s laws since 1986. Yet, at the same time, there have been increases in violence against certain groups of women, particularly black women, whose rates of murder increased 54% between 2003 and 2013. What can be understood as a part of a continuum of violence against women is part of socially constructed gender and power differences, particularly the “kyriarchy” found in the Western world as described by Elisabeth Schüssler Fiorenza. Feminist theologians agree that these issues require multiple forms of resistance, including building a “spirituality of resistance” based on a spirituality for life and justice and taking into consideration women’s cultural backgrounds. Ultimately, the violence against woman must be “broken by a feminist theology of resistance that transforms the relationship between men and women by creating and establishing the end of a hierarchy of power between genders.”

			Speaking from a Canadian context as a “settler,” Élise Couture-Grondin states that indigenous women’s voices “play a role in challenging the legal system’s structure which is rooted in colonialism.” In Transforming the Idea(l) of Justice: Reading Stories by Indigenous Women as a Feminist Settler, she explores how reading testimonies or autobiographies by indigenous women could serve to transform the readers’ idea(l) of justice. She describes her experiences of reading such testimonies, such as that of an autobiography by An Antane Kapesh (Innu) published in 1976, who denounced abuses by police officers in the region of Val-d’Or, and a testimony by Rigoberta Menchú (Maya Quiche) published in 1983 who exposed the brutal violence of the Guatamalan government against the Maya during their civil war. The author describes her experiences of reading these texts and their depictions of how colonial injustices and violence affected the authors’ lives but also contributed to raising settler readers’ awareness. At the same time, she explains how indigenous women’s writing has been critical of the exclusion of their voices in indigenous self-determination and feminist movements. Because violence against indigenous women has been and continues to be an aspect of colonialism, she discusses how she can read these texts in ways that “underline the texts’ visions of justice and potentially play a role in the field of justice notably by providing spaces in which to reimagine relationships altogether.”

			In a similar decolonial vein, Gerald Boodoo, Michelle Blohm and Fortunatus Mugisha, attempt to de-link mercy from a colonial matrix of “justice” that has given it reflexive power differentials between those who bestow and those who receive mercy. In an interesting turn, they use a pre-colonial thinker, Isaac of Ninevah, a 7th century monk who lived in what is now modern- day Qatar, as a theological resource for de-linking mercy from “justice” and re-linking it to humility in the face of God’s mercy. As an orthodox Christian saint that lived the majority of his life in a Muslim dominated context, his writings offer a unique perspective on understanding mercy. The authors conclude by emphasizing a more expansive soteriology and in questioning the use and abuse of power. The goal in re-linking mercy to humility is to firmly situate human dignity at the center of mercy.

			Kemdirim Protus’ chapter on The Samaritian Woman and Caste System in Igboland, Nigeria: Mission Response from Women’s Evangelistic Perspective, explains that in spite of the efforts of nineteenth-century missionaries in Igboland and the apparent growth of Christianity, the caste system continues to exist. As a result, Igbo society is divided by discrimination and exclusion in the same way as Jews and Samaritans in the time of Jesus. He states that the task of evangelism in Igboland necessitates overcoming social and cultural barriers that he describes as exemplified in the Samaritan story. In the same way that the Samaritan woman could be identified as a model of courageous action, African women evangelists who hold various congregational functions address the caste system and issues faced by African women Christians still weighed down by patriarchal structures. Protus analyzes these parallels through an analysis of Jn. 4:1-12 to show how the two major characters in the story are exemplars for women in evangelism and demonstrates Christ’s rejection of a discriminatory culture. He concludes that the encounter between Jesus and the Samaritan woman contains the liberating message that salvation is for everyone and encourages the breakdown of prejudices which will lead to the transformation of Igbo society. 

			Keeping in mind the conditions of health inequity of the black population resulting from the impacts of individual and institutional racism, Kronbauer, Moura-Corrêa and Rodrigues in Formação em Saúde da População Negra: Uma Abordagem a Partir da Metodologia Ativa propose a permanent training program in health directed to the black population based on theoretical-practical references oriented at intervention, as well as the development of policies and laws that give universal access to healthcare in an equitable manner. They also champion the use of an active methodology, following Charles Maguerez Arch, in which popular and professional knowledge is valued as a whole in determining healthcare. This chapter highlights how forces of oppression advance a culture of death and ill health, which is in sharp contrast to the culture of life advocated by liberative justice.

			Luiz Carlos Sureki in Teologia Pluralista das Religiões e Teologia da Libertação makes a synthesis of the pluralist theology of religions based on the collection of five books edited and published in Portuguese and Spanish by EATWOT/ASETT, which began in 2001. To develop the theme, he picks up Paul Knitter’s article published in the first book of the collection, giving emphasis on introductory themes as the hermeneutics of suspicion, the option for the poor and salvation, in a Christian perspective. Daniel Stosiek in Liberation of Nature: The Relation Between Human beings and Nature as Economic, Social and Spiritual Issues, is arguing for liberation theologies to better attend to, and articulate, the spiritual and social connections between the suffering of people and nature. This would involve a redefining of the Marxist theory of value to one which more explicitly makes the connections between the labor of both people and nature as the sources of wealth and capital. He argues that through dialogue with indigenous peoples, a better critique of capitalism can be developed. Sinivaldo S. Tavares in Ecologia Integral e Guinada De(s)colonial: Interpelações à Ecoteologia observes that the theme of colonialism, coloniality, decoloniality have become more visible and attractive in theological discussion since the World Forum on Theology and Liberation in Montreal in 2016. As he presents the interface of modernity and colonialism as the two sides of the same coin, he asserts that the “financialization of economy” is a neoliberal project to justify the plunder of natural reserves of raw material and energy from the Southern countries in view of the maintenance of very high levels of consumption and waste by the North. This highlights the complex relationship between an ecological paradigm and the “decolonial twist”. Tavares therefore proposes an ecotheology which is able to unveil the ghastly face of globalization and neoliberalism so as to fight the challenges of inequalities and injustices, while encouraging the experience of solidarity with the poor and excluded, in the perspective of the Christian eschatological dimension.

			The chapters in this text continue the commitment of the WFTL in working towards another possible world that cherishes human and environmental dignity, gender equity, racial harmony and liberative peace and justice. The editorial team wishes to thank all of the people who worked to make the meeting in Salvador da Bahia meaningful, especially our presenters and those who submitted their presentation for this publication. Situating the meeting in a context that has been marked by slavery and which still exhibits coloniality, we hope the chapters in this text add to the call to resist and create, resist and transform, for another world is indeed possible!

			Gerald M. Boodoo

		


		
			PART I:
RELIGION, SOCIETY AND POLITICS

		


		
			1. RELIGIOUS RESURGENCE IN THE ANTHROPOCENE

			LEE CORMIE[ 1 ]


			Introduction

			Since the 1960s and 1970s (and in many cases drawing on earlier traditions of resistance and transformation) waves of progressive social movements have nurtured the voices of the great majorities of the world’s historically marginalized others, drawing on other than modern cultural and political traditions, forging a series of critical lenses revealing unseen dimensions of life and dynamics of social order, expanding our perceptions of human agency, and unfolding wider horizons of possible futures.[ 2 ] 

			As we in the World Forum on Theology and Liberation (WFTL) know so well, these movements have also irrupted in Christian churches and other faith communities, which are often major sites of resistance and creativity, transforming our experience of the Spirit,[ 3 ] views of the church and of religion more generally, theological and ethical horizons and methods, missiological frameworks and pastoral priorities.[ 4 ] 

			Most importantly perhaps, these movements repeatedly confirm that this world is less given, less fixed and fundamentally unchanging than many conservatives have imagined as well as less determined in progressive directions than most liberals and radicals have imagined. Humans, in myriad combinations and permutations, play much larger — but far from omnipotent and often clashing — roles in the history of life on Earth. 

			In the last two decades another new set of critical voices has emerged, initially among geologists and biologists and Earth scientists more generally.[ 5 ] Still largely overlooked in WSF and WFTL circles, and in theology in particular, these voices are vastly expanding our perceptions of the Earth System and its dynamics, human agency, and epochal transformations at the dawn of a new geological epoch- the Anthropocene. As Thomas Berry long ago pointed out, “[w]e have changed the very structure of the planet, the biosystems of the planet, even the geology of the planet”.[ 6 ] In short, as one leading voice recently insisted, “... everything is now in play”.[ 7 ] Like ‘globalization’ in the 1970s and 1980s, the ‘Anthropocene’ is rapidly spreading, increasingly appearing at the center of debates in every scholarly discipline about virtually everything. These claims have profound implications for thinking theologically about the Creator, creation, human nature, and the shifting horizons of reality and possibility.

			Here, I probe different facets of the rapidly evolving debates about the Anthropocene and the profound limitations of the scientific discourse in which it is framed. I do this especially in relation to the largely overlooked impacts of religious traditions and communities in promoting the historic emergence of the Anthropocene, in clarifying issues today, and in nurturing more inspiring visions of alternatives and movements for a different future. In a world increasingly haunted by nightmares of civilizational collapse and drastic population decline, maybe by 2050,[ 8 ] perhaps followed by human extinction with the mass extinctions of thousands of other-than-humans, hope and faith have never been more questionable, or more significant.

			The Anthropocene

			Since 2000, earth system scientists have led the way in forging a new Anthropocene framework as a way of grasping the expanding scope, scales, magnitude, and pace of changes transforming the Earth System and the central role(s) of humans in this process.[ 9 ] With a growing sense that geological, ecological, sociological, cultural and psycho-dynamic changes are proliferating, expanding, accelerating, and radically transforming the Earth, these scientists set out to refine the term, identify and measure a range of markers in sediments and ice around the world which are sufficiently distinctive to justify recognition of the Anthropocene as a new epoch in the Geological Time Scale. They are compiling growing mountains of evidence of human impacts in every dimension of the Earth System: the atmosphere, the hydrosphere (surface water, ice, water vapor), the cryosphere (snow, ice, permafrost), the biosphere (living beings and their relationships), and lithosphere (upper mantel and crust). As one interdisciplinary team summarizes this new way of seeing:

			We use the term global change to mean both the biophysical and the socioeconomic changes that are altering the structure and the functioning of the Earth System. Global change includes alterations in a wide range of global-scale phenomena: land use and land cover, urbanisation, globalisation, coastal ecosystems, atmospheric composition, riverine flow, nitrogen cycle, carbon cycle, physical climate, marine food chains, biological diversity, population, economy, resource use, energy, transport, communication, and so on. Interactions and linkages between the various changes listed above are also part of global change and are just as important as the individual changes themselves…[m]any components of global change do not occur in linear fashion but rather show strong nonlinearities.[ 10 ]

			Another group insists on the expanded view of the Earth System and of deep history, the fundamental changes currently transforming this system, and the central roles of humans in this process:

			We are passing into a new phase of human experience and entering a new world that will be qualitatively and quantitatively different from the one we have known. The Anthropocene provides an independent measure of the scale and tempo of human-caused change — biodiversity loss, changes to the chemistry of atmosphere and ocean, urbanization, globalization — and places them in the deep time context of Earth history. The emerging Anthropocene world is warmer with a diminished ice cover, more sea and less land, changed precipitation patterns, a strongly modified and impoverished biosphere and human-dominated landscapes.[ 11 ]

			With growing momentum in research and computer modelling, these scientists brought a proposal to the International Commission on Stratigraphy and in 2016 the Working Group on the Anthropocene (WGA) recommended acceptance of this new epoch to the International Geological Congress. Momentum is growing for its formal incorporation into the Geologic Time Scale.[ 12 ] 

			Meanwhile, use of the term has been proliferating widely, including among social scientists, and increasingly in popular media.[ 13 ] Despite many fundamental questions as well as well-funded and politically powerful denial industries[ 14 ] and politicians (like President Trump and the growing wave of populists), it is becoming increasingly difficult to avoid the conclusion that earth-shaking changes are underway. That geological, biological, evolutionary, social, and Earth System dynamics are changing. That humans have already made fundamental and far-reaching impacts, and that in myriad combinations and permutations with particular others, we hold important keys to the next steps in this story. The next chapters in this story are very rapidly unfolding. As one conservation biologist points out, 

			“[t]he current trajectory of environmental and social decline cannot continue much longer. Indeed, the Anthropocene will be gone in the blink of geologic time. The real question is: what will be left of the biosphere at the dawn of the Ecocene [proposed name for the already emergent successor epoch], e.g., what species, including H. sapiens, will survive the Anthropocene evolutionary bottleneck?”[ 15 ]

			Inevitably, many fundamental theoretical, epistemological and ethical/political questions remain, as we scramble to catch up to what is already happening.

			The Underdeveloped Social Dynamics of Anthropocene Discourse

			Ironically, in a discourse devoted to clarifying the increasing role of humanity in transforming nature, mainstream Anthropocene discourse, like Euro-Amerocentric discourses generally, are characterized by highly abstract, essentialized, universalized notions of nature and humanity reflected in excessive use of the pronoun we, as if there were a single social reality termed humanity with a single unified capacity to know and to act.[ 16 ] 

			However, as critical liberation voices have repeatedly confirmed, abstract nouns like nature, humanity, society, civilization, faith, etc. occlude the vast differences among humans, the central dynamics of wealth and power in producing what counts as knowledge, and the skewing of ideologies, institutions and structures in ways which disproportionally disadvantage the great majorities of people, other species, and the environment.[ 17 ] ‘We’ have not all exercised the same power in precipitating the Anthropocene, or in benefiting from earlier policies. And ‘we’ do not all share the same capacities to act or responsibility. Not surprisingly, for example, environmental racism remains a central dynamic of extractive industries around the world. And climate change denial industries continue to promote blindness and policies accelerating catastrophes in the pursuit of ever more profits.

			So, as growing numbers of scholars insist, Anthropocene discourse needs the critical lenses of progressive movements and scholars, drawing on feminism,[ 18 ] black feminist-inspired attention to intersectionality, Latin American decolonial thinking, critical Marxisms,[ 19 ] and basic re-framings as Capitalocene, Plantationcene, and/or Chthulucene.[ 20 ] Understanding the roles of great inequalities and (im)balances of wealth and power are central in recognizing historical responsibilities, forging broader coalitions, rejecting false hopes of deus-ex-machina solutions promoted by scientific and technical elites (e.g., geoengineering) and nurturing alternative, more modest, diverse, pluralistic and inclusive politics from below, in the spirit of the WSF and the WFTL.[ 21 ] Moreover, given the myriad ways religious traditions, communities and modes of discourse are entwined in multiple ways in the debates over the Anthropocene, this broadening conversation needs them too.[ 22 ] 

			More generally, it is becoming clear that there is no single Anthropocene, but rather a multiplicity of Anthropocenes reflecting the diverse standpoints and perspectives and capacities to act of very different groups of people employing diverse ways of seeing in different places around the world.[ 23 ] Eco-social orders involve multiple constellations and modes of agency operating in often chaotic fashion, sometimes producing abrupt non-linear transitions.[ 24 ] Taking account of this diversity, dynamism, chaos and non-linearity is central to sorting out more inspiring visions of another world and promising collaboration in forging new paths.[ 25 ]

			Beyond Positivist Science

			No doctrine is more central to the discourse of modernity than secularism, the doctrine that religion is hopelessly backward, conservative, reactionary, irrational, and destined to the dustbins of history. It is to be replaced by neutral, objective, universally relevant science and technical expertise in managing personal lives and society. But secularist faith in science is rapidly being undermined; here I point to two major fault-lines in particular. 

			First, social activists and expanding science studies repeatedly confirm the entanglements of science with the modern civilizational dynamics of wealth and power production, radically undercutting the posture of scientific neutrality, objectivity, and universality.[ 26 ] For example, proliferating histories of science are documenting the deep connections between the entanglements of the military-industrial-academic-bureaucratic complex[ 27 ] in weapons research and development (including chemical and biological warfare), and in the development of basic science more generally.[ 28 ] In recent years there have been seemingly endless exposes of the unacknowledged connections between medical researchers, research funding, and the respected research journals that publish their findings, so often in favor of the sponsoring pharmaceutical companys’ drugs. And denial industries are also proliferating, with corporations in sectors like tobacco, coal and oil production mobilizing consulting firms, lawyers, and scientists in distorting public awareness, and delaying, if not ending altogether, prosecution and regulatory reform.[ 29 ]

			Second, proliferating historical studies confirm that religious dynamics remain significant social forces, though often occluded and appearing in secular guises, for example, in the ideological campaigns of both sides in the Cold War.[ 30 ] Indeed, expanding scholarship is unveiling religious imagery and themes at the heart of the most secular aspects of modern societies,[ 31 ] including science and technology,[ 32 ] and the economy.[ 33 ] So religion has not disappeared in the modern world; much of the modern can only be understood with reference to its religious dimensions and dynamics; and in the process religion too is being fundamentally re-thought.

			In this context, leading thinkers in mainstream Anthropocene discourse recognize many limits in conventional science, the need to transform science in radically interdisciplinary ways to grasp the dimensions and dynamics of the Earth system, to mobilize support for changes to mitigate climate catastrophes, and to adapt to rapidly changing environments.[ 34 ] In so doing, some, like E. O. Wilson, envision what he terms ‘consilience’, a new unity of knowledge which transcends modern positivist epistemology and overcomes the historic divisions among natural science, social science, and the humanities in educating and mobilizing humanity to address the climate change crisis.[ 35 ] At the same time, though, this discourse reinscribes the superiority of positivist science and scientists in the process, reframing religious contributions according to scientific criteria, and (re)claiming God-like omniscience in defining problems and proposing solutions. In the name of secular science, Anthropocene experts reproduce the sacred aura of direct divine revelation and (re)claim God-like omniscience and authority.[ 36 ] 

			In religious terms, this is not science but idolatry, blind faith in a false God. Understanding these idolatrous dimensions is essential to understanding the ways in which modernist discourses have contributed to Anthropic changes, to sorting out current perspectives and options, and to educating and mobilizing people for more realistic and promising changes.

			Transmodern Religious Communities

			Expanding dialogue and study within and across faith communities is also resulting in far more complex and dynamic pictures of religious traditions. In particular, developments in critical religious studies and liberation theologies are rejecting the traditional vs modern binary, and through closer study confirming what many people already knew: that religious communities and their traditions are neither premodern, nor modern, nor postmodern. Rather, they are transmodern, internally diverse, contested, each iteration re-inscribing different aspects of earlier traditions and continually intermixing with newer influences. Of course, they have changed fundamentally, in past periods of systemic turmoil and transition, like the fall of the western Roman empire or the dawn of modernity marked by the Reformation, European colonialism, and the emergence of the colonial capitalist world-system.[ 37 ] 

			Of course, religious communities and institutions are also undergoing great challenges, far beyond the limitations of historically shaped doctrinal and ethical formulations, along with the failures of imagination and sins of too many institutions and leaders. The demographic center of gravity has already shifted from the North to the South.[ 38 ] Inevitably the foundations of established modes of thought and social organization are crumbling, and commentators are scrambling to catch up with notions like paradigm shifts, axial transformations, post-religional[ 39 ] transitions, civilizational crisis, epochal transition. 

			Surely religious communities confront radical challenges to conversion and renewal as well. At their best, though, these communities also embody continuing capacities to cultivate broader awareness, to resist the centers of power and their life-destroying projects, to nurture hope that another world is possible, and to mobilize in communities, organizations, networks, movements, and coalitions to shift course.[ 40 ] 

			New Epistemological Spaces for Hope and Faith

			For reasons alluded to above, faith in positivist science as neutral, objective, and universally relevant has also been eroding, due to: insights flowing from the development of the natural sciences themselves, and growing appreciation for their historical conditioning and limitations; growing awareness of the roles that science has played in contributing to Anthropocene developments; and deepening appreciation, cultivated in networks like EATWOT and the WFTL, of other modes of knowing, diverse standpoints, perspectives, traditions. 

			New epistemological proposals are appearing in the new pluriverse of knowledges, with many turning to feminist epistemology, indigenous epistemology, and epistemologies of the South for more inclusive ways of thinking about knowledges. As well as of their limits, translations across difference, and mutual enrichment, contributing to broader solidarities and practical collaboration in movements, coalitions and campaigns.[ 41 ] I also wish to propose that in the midst of the upheavals sweeping every form of knowledge, new epistemological spaces are also opening for hope which transcends current constellations of power and dominant historical trends, like the hope that another world is possible, and for the faith which sustains such hope in the face of overwhelming odds. 

			Resurgent Religious Questions

			As suggested above, Anthropocene discourse is steeped in religious images and themes as well. Indeed, it is difficult to imagine how it could be otherwise, since the most fundamental questions concerning the place of life, intelligence and humanity in the cosmos — and concerning how we know, what we dare to hope, and why — have been reopened. These questions cannot be avoided, they cannot be answered in definitive ways by science and we cannot avoid responding even if only as passive acceptance of prevailing dynamics. Religious traditions embody far richer and broader traditions of insight and wisdom concerning living with and through apocalypse (a religious image which has remained central, often in secular guises, in modern contexts, especially in the US)[ 42 ] or end times and new beginnings.

			Most fundamentally, as suggested above, the Anthropocene points to resurgent religious questions, not about the rightness or wrongness of certain formulations reflecting earlier eco-social worlds. Rather, in a world in which the terms of existence are radically changing, the Anthropocene points to new questions — in different terms for different groups of people in different contexts — which cannot be avoided and require responses not only or especially at the level of ideas, theories, doctrines, but in the ongoing practical re-organizations of eco-social lives in which we are all caught up at various levels, for good and ill.[ 43 ]

			In this context it is impossible to avoid religious language, in particular the image of ‘playing God’.[ 44 ] Such images are sprinkled throughout the debates about scientific and technological advances and naive optimism for the future.[ 45 ] Evidence is flooding in from many directions concerning the faith in modern Western science and technology which obscures the fatal limitations of mainstream science and the distortions of wealth and power skewing the development of new knowledge, new technologies, and social technologies of communication and organization. A future which includes humanity requires, along with another kind of science and another kind of politics, another kind of hope and faith.[ 46 ]

			Of course, there have been other world historic transitions, and other traditions of end times and new beginnings, nurturing other perspectives on this Anthropocene. In particular, Indigenous traditions have long been wrestling with the questions provoked by the end of their then-existing worlds. As Vine Deloria pointed out in the turmoil of the 1960s and 1970s, 

			[a]lmost everywhere we turn whether we be red, white, black, brown, or yellow, we are confronted with the necessity of renewing our vision of the totality of our existence, our understanding of the nature of the universe, and the paths by which we can move forward as diverse peoples upon the continent.[ 47 ] 

			In the midst of the earth-shaking turmoil of the Anthropocene it is increasingly difficult to avoid the conclusion that we are already caught up in epochal transitions from the colonial/modern capitalist, patriarchal, racist, anthropocentric past/present, to an unknown future, that we (in all our different combinations and permutations in different places) are significant actors within. Far beyond what we can know with reasonable confidence, religious questions demand responses, inevitably involving leaps of hope and faith, which contribute to tipping the balance among divergent possible futures. At this historic juncture no issues are more important than hope and faith. And in new and old forms theologies will be at the center of these debates.
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