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CHAPTER 29

Religion and the Rise of
Environmental Politics in the
Twentieth Century

Bron Taylor and Lucas F. Johnston

R cligions have long been implicated in the search for both harmony with and
mastery over nature. This quest is often entwined in complicated ways with the
competition for resources and the exercise of power over others. In the twentieth
century, recognition of this gave rise to an increasingly prominent global environmen-
tal milieu - the “contexts in which environmentally concerned officials, scientists,
activists, and other citizens connect with and reciprocally influence one another”
{Taylor 2010, 13-14). As milicu participants interact, they increasingly influence one
another, leading 1o signilicant agreement around a set of core beliefs that have come to
characterize the environmental movement (Taylor 2002: ¢f. Campbell 1972).!
Evidencing a desire for harmony intertwined in innovative religious forms, blending
science, spirituality, and ethics, they oppose dominant ecological, social, and economic
goals that are grounded in dualistic religions and philosophies.

However, the optimistic assumptions ol many milieu participants regarding human
potential and correspondingly idealistic prescriptions as to how to inspire environmen-
tal action were often simplistic and impractical, untethered to the sorts of cconomic
incentives to which human beings commonly respond. Consequently, in the twentieth
cenlury many environmental political actors underestimated the scope of their task
and were often outmancuvered by their opponents, who spoke more easily in ways that
reflected common desires and fears.

Opponents of environmental movements, meanwhile, promoted countervailing
visions of science, religious practice, and moral obligations. In so doing, they tethered
classical and neoliberal economic theory and enthusiasm for capitalism to democracy,
making environmentalist challenges to the former appear to be a direct assault on the
latter. The slogan that environmentalists were green on the outside but red (socialist) on
the inside, and thus unpatriotic and dangerous, proved to be a powerlul deterrent to
environmental action.
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Background: Religion, Nature, and Politics from First Contacts
through the Nineteenth Century

Religion has been crucial in navigaling human relationships with habitats long before
Europeans arrived on North American shores, and decisions regarding procurement
and distribution of suslenance and other crucial resources have always been political.
Scholars have long debated the extent to which the native peoples of the Americas
shaped their habitats prior to European invasions. Some claimed that Native Americans
lived in harmony with their habitats, or conversely, degraded them significantly. It has
become clear, however, that while there were great variations among pre-Columblan
populations, they modified American ecosystems much more dramatically than was
carlier (and perhaps commaonly) believed. Moreover, they sometimes did so in ways that
enhanced the resilience of their societies and local ecosystem diversity, and sometimes
not. Since the quest for eco-friendly societies has been so important in environmental
politics in America, and this is so olten conditioned by assumptions aboul pre-Colombian
socielies, it is wise to have this complicated reality in mind when turning to the post-
Colombian history.

Although these pre-Columbian socictics were sometimes romanticized by early
European colonists, many colonial intellectuals expressed and promoted a naturalistic
religion — where nature itsell is imbued with sacredness and worthy of reverence and
care - thal was fused with nationalism and cast Native pcoples who supposedly lacked
such presuppaositions as savages (Albanese 1990, 50). Thus. in an ironic and contra-
dictory mix, some among the explorers, traders, and fortune-seckers who lollowed
Columbus held romantic views about the land and its original inhabitants. Yet their
cultural and economic beliefs and practices, as well as their religions (which they con-
sidered superior) and their weapons (undoubtedly superior) systematically, sometimes
intentionally and sometimes unintentionally, destroyed Native cultures and lifeways,

Nature appreciation “began in the cities” and was prompited by an ethic of scarcity
(conferring value to diminishing resources), which began permeating European con-
sciousness in the late 1700s (Nash [1967] 2001. 41).? French philosopher Jean-Jacques
Rousseau is typically considered the most important early proponent of Romanticism,
but many more would follow, including the poets William Blake and William
Wordsworth. Romantics argued that humans had innaie affinities for wild places,
which are essential for physical and spiritual wellbeing. In addition, the peoples who
supposedly lived in harmony with these wild spaces were imagined as morally superior.
exemplars ol a more authentic way of life, which was under assaull in the face of an
expansionist techno-industrial civilization.

Intellectuals in the Northeastern United States contributed in their own ways Lo such
ideas, drawing from and on the canvas of American wilderness. Ralph Waldo Emerson,
for example, the spiritual leader of American Transcendentalism, expressed a deep
appreciation {or nature, viewing it as essential to the perception of spiritual truths. His
protégé Henry David Thoreau, and John Muir, who would be influenced by both
Emerson and Thoreau, developed nature-based spirtiualities that resembled Emerson’s.
But Thoreau and Muir had a more scientific and this-worldly nature religion, in which
the sacred is here and now, than did Emerson who, in a more Platonic than Aristotelian
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tradition, saw nature more as a sacred portal to deeper universal truths than as sacred
in and of itsell (Fox 1988; Taylor 2010, 227—-48). Consequently Thoreau and Muir
would influence subsequent environmentalism much more than Emerson. Thoreau
advanced a life characterized by intimate conlact with nature and simple living,
However, Muir, who also stressed direct and sensuous experience with nature and her
denizens, moved in a passionately activist direction, playing a leading role in the estab-
lishment in 3890 of Yosemile National Park {which had earlier become California State
Park alter Abraham Lincoln protected some parts of itin 1864).

Muir was also a trenchant critic of what he understood Lo be the dominant streams
of Christianity, Lo which he traced much ecological destruction. This is clearly seen in
what Muir wrote in his journal in 1867, during a time when he was ill in Cedar Keys,
Florida. Pointedly referring to prevalent Christian beliefs Muir wrote, "The world, we
are told, was made especially for man, a presumption not supported by all the lacts.” He
then sardonically provided examples that he thought disproved any such presumption
while contending that everything in nature has value, apart from its ulility for human
beings:

Why should man value himself as more than a small part of the one great unit of creation?
And what creature of all that the Lord has taken the pains to make is not essential 1o the
completeness of that unit — the cosmos? The universe would be incomplete without man;
but it would also be incomplete without the smallest transmicroscopic creature that dwells
beyond our conceitlul eyes and knowledge. (Muir [1916] 1997, 826)

As the historian Roderick Nash noted, if the Romantic impulse imagined that the
divine spoke most clearly through nature, then the young United Stales had a “distinct
moral advaniage over Europe, where centuries of civilization had deposited a layer of
artifictality over His works” {[1967] 2001, 69). This celebration of and reverence for
nature intersectled in important ways with the disappearance of the American frontier
(Turner [1893] 1920) and a nationalistic anxicty over what the loss of wild nature
might mean for American character. Asthe young nation expanded across the continent,
the wild places that distinguished it from its European antecedents were disappearing,

By the middle of the nineteenth century it was clear that humans were dramatically
degrading the continent (Marsh 1864). Such observations and concerns were some-
times linked to utilitarian ethics and concerns for social juslice, for instance in the
prophetic Social Gospel movement which became influential around the turn of the
twentieth century {Pinchot 1910; Rauschenbush 1917). For some such Christians,
their laith was less a metaphysical beliel system than an ethical system concerned with
social justice. This reflected a trend among some Christian intellectuals who valued the
ethical teachings of their tradition but who found its supernaturalistic truth claims
implausible, if not even fanciful.

While some religion-related conservationist trends emerged, largely from urban elites,
most of the country remained focused on quickly extracting profits from the continent’s
natural riches. And, to this day, an important aspect of environmental politics in the
United States remains the conflict between those who adhere to the dominion tradition in
Christianity and those who have embraced nature-valorizing spiritualities and ethics.
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Environmental Politics from the Turn of the Twentieth Century to
Earth Day: The Increasing Influence of Science and the Widespread
Emergence of Activism

By the end of the nineteenth century, many Americans had come to value the conti-
nent’s wild lands ag numinous, sacred places, the preservation of which was also essen-
tial for the development of good moral character.

No one better exemplified and promoted the trend than Theodore Roosevelt, who
was president of the United States from 1901 to 1909. He was a complicated indi-
vidual who had allinity with both the utilitarian and spiritual views of the value of
nature. Roosevelt co-founded the country’s first wildlife conservation organization in
1887, the Boone and Crockett Club, but he was also an avid hunter and outdoorsman,
and, as president, he promoted and signed the Acts establishing the National Park
Service and the US Forest Service. Roosevelt also was a social progressive opposed to
the consolidation of wealth in the nation’s first monopolies (and their environmental
costs). Consequently. although he had affinity with John Muir, he appointed the more
pragmatic, ulilitarian reformer Gifford Pinchot to lead the Forest Service. Pinchot,
who had been influenced by the Social Gospel movement, was at least nominally reli-
gious, and he used religious imagery to promote land use that would advance the
interests of the greatest number of human beings possible in an effort to promote
social harmony {Johnston 2013, 46-48).

The archetypal religion-related dispute in the early part of the twentieth century,
as it turned out, was over a plan to build a dam in Yosemiie National Park's Hetch
Hetchy Valley. Muir wrote lovingly of the valley. but San Francisco and agricultural
interests were hungry for the envisioned dam'’s water. Gifford Pinchot supporied the
dam on anthropocentric and utilitarian principles, and afier a great earthquake and
subsequent fire destroyed most of San Francisco in 1906, the dam proponents also
conlended that the dam was needed for public safety. Roosevelt sympathized with
Muir's romanticism bul sided with Pinchot's pragmatic utilitarianism. and signed the
bill that funded it. The conflict reflected competing spiritualitics, epitomized by what
might be referred to as Muir's “biocentric pantheism” versus Pinchot's utilitarian
Christianity. Subsequently, environmental conilicts have often been fueled by similar
spiritual disputes.

Environmental crises early in the century such as the Dust Bowl (in the 1920s and
1930s) elevated the social importance of ecologists, who, it was imagined, might lead
efforts to understand, arrest, and prevent such crises (Robbins 2004, 9). By the 1930s
many ccologists were not only land managers but also conservationists. Aldo Leopold,
for example, whose writing and fieldwork began in the 1920s, became widely known
for his posthumously published Sand Coimty Almanac (1949). His book became a sacred
text for many environmentalists, with its subtle critigues of western economic priori-
ties. philosophy. and religion, while promoting both a pragmatic conservation and a
biocentric worldview transformation (Callicott 2011}). In 1924 Leopold created the
blueprint for the Gila Wilderness, the first area designated for heightened protection
outside the national parks, which became the prototype for the later call by forester
Bob Marshall for a nationwide wilderness system. In 1935 Leopold, Marshall, and
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others lounded the Wilderness Society. an important incubator for future environmen-
1al leaders. But World War I1 then forced environmental concerns into the background
{or nearly two decades.

Prior to World War 11, most agriculture in the United States had been local and what
is now referred to as organic. During the war patriotism was connected to sell-reliance
and simplicity in order Lo free up resources for the war effort. After the war, however, the
nation's expanded productive capacity was unleashed in the consiruction of massive
interstate  highway systems, fossil-fuel-driven automobiles, and petroleum-based
fertilizers and pesticides. Moreover, consumption soon replaced thrift as an economic
and even patriotic good. In response and analogous to the Romantic reaction to indus-
trialization, however, an environmental milieu began to emerge in resisiance (o these
irends and their negative environmental and social impacts (Johnston 2013, 51).

No such response has been more important than Leopold’s, who argued that the
primary obstacles to ccological and social wellbeing were a lailure to see all of the land's
inhabitanis as morally valuable, notions he traced in no small part to Abrahamic
religions that considered nature to be a mere resource for people:

Conservation is getting nowhere because it is incompatible with our Abrahamic concept of
land. We abuse land because we regard 1t as a commodity belonging 1o us. When we see
land as a community to which we belong, we may begin 10 use it with love and respect.
(Leopold [1949] 1966, xvii-xix)

This is the most-often quoted expression of Leopold's lamous "land ethic” in which the
land is shorthand for all the living things that constitute environmenial systems (Leopold
[1949] 1966, 261). The crucial ingredient in preserving the land, Leopold claimed, was
an “ecological conscience” ([1949] 1966, 243-45), which was necessarily rooled in
one’s deep. affective experience of and connection with the land, which for Leopold also
involved science-based feelings of kinship with all living beings and an “organicist”
understanding of the interdependence of all things in environmental systems (Leopold
[1949] 1966, 190). (Organicism is the perception that the entire world is deeply interre-
lated and mutually dependent, as are the organisms in the human body. It is a perception
with ancient roots but one that has become more prevalent in the scientific age.)

In such views Leopold was articulating a kind of naturalistic (as opposed to super-
naturalistic) nature spirituality. Yet he was reticent to speak about God: for example,
when pressed by his daughter aboul his religious beliels, “He replied that he believed
there was a mystical supreme power that guided the universe, but this power was not a
personalized God. It was more akin to the laws of nature” (Meine 2005, 1006). Leopold's
son understood his lather’s spirituality as “kind of pantheistic. The organization of the
universe was enough {o take the place of God” (Meine 1988, 506-7). Thus, Leopold's
understanding of the interconnection and mutual dependence of all life was related to
a kind of naturalistic nature spirituality which led to his reverence for life and a corre-
sponding biocentric (or life-centered) ethics.

In the 1950s, increasing numbers of young people were turning away from traditional
western sources of political, economie, and religious authority and embracing worldviews,
such as Leopold's, which they understood to be more sympathetic toward nature.
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Some embraced (often simplistic or otherwise inaccurate) understandings of Buddhism,
Daocism, Paganism, and Native American traditions, and corresponding socio-political
arrangements, as alternatives (Fields 1992; Rist 1997; Taylor 1997, 2002: Geertz 2004;
Johnston 2006; Barnhill 2002). Importantly, individuals affecied by these subcultural
influences in the United States were, more than their Abrahamic counterparts, receptive to
the growing scientific evidence of environmental decline.

Another influential scientist who expressed and promoted nature spirituality and
cthics was the biologist Rachel Carson, who is best known for her 1962 work Silent
Spring, and whom many credit {or providing the most important catalyst for the modern
environmental movement. Carson argued that human health and many species were
threatened by the proliferating use of herbicides and pesticides in agriculture. Less well
known today are her earlier writings, which clearly reveal a biocentric ethical outlook
that was both naturalistic and animistic in orientation, wherein she attempted to adopt
the perspective of sea creatures, and, at least poetically, personified the ocean (Carson
1941, 1951; Taylor 2010}. In a way that may be the earliest example of an eco-feminist
sensibility, Carson also contended, in a candid 1954 talk to women journalists, that
they had “a greater intuitive understanding” of the kinship of all life (Carson 1998,
161). Few readers knew the significance of her dedication of Silent Spring to Albert
Schweitzer, with whose “reverence for life ethics” she had a deep afflinity — but this is a
critical window into her spirituality. Indeed. as her biographer Mary McCay noted, the
most powerful themes in her work were “a religious reverence for the sea, the womb ol
life, and a belief in the connectedness of all living things,” as well as a belief that the sea
“was the generator and grave for all: the alpha and omega of the planet” (2005, 270).

The political impact of Carson'’s fusion of a reverence lor life, scientific analysis, and
moral outrage at profligate use of chemicals was profound. She strengthened dramati-
cally the environmental movement and was one of the most important individuals
whose work led to globally unprecedented landmark legislation in the carly 1970s,
including the National Environmental Policy Act (1969), Clean Air Act (1970), Clean
Walter Act (1972), Endangered Species Act (1973), Sale Drinking Water Act (1974),
and Toxic Substances Control Act (1976).

These important developments are inconceivable in the absence of the inspirational
figures previously discussed. But they are also impossible to imagine without the emer-
gence of countercultures that put pressure on politicians to protect the nation’s air,
waters, and lands. All this forcefully came into view with the first Earth Day in 1970,
spawning a new cra of environmental activism in which nature-related spirituality was
sometimes overt, sometimes subtle, but always present.

Religion, Nature, and Politics from Earth Day to Climate Activism

Although some have argued that the first Earth Day was spurred by the first photos of
Earth from outer space (1968) (Alter 201 3).} as already shown, its diverse antecedents
go much further back in US history, abetted by the {ledgling post-war countercultures,
first in the American West, with their opening to non-western religions, which began to
flourish during the 1960s.
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Countercultures and the Politics of the Environment

American countercultures, which have ofien included ecologies and spiritualities of
interconnection and belonging to nature, frequently draw on Indigenous and Asian
spiritualities that are presumed to be more environmentally friendly. Bioregionalists
and those involved in “back-to-the-land” movements contributed alternative social and
political philosophies to the flourishing environmentalist milieu {Taylor 2002; Gould
2005). After the waning of concern about nucliear warfare and the ebbing of the Cold
War lollowing the collapse of the Berlin Wall {1989), anti-nuclear movements that had
established organizational and communicative capacities gravitated toward environ-
mental concerns. But long before this, biocentric and pagan spiritualities had become
important tributaries to environmentalist countercultures in the United States.

The philosophy of Deep Ecology, for example, which was first articulated by the
Norwegian philosopher Arne Naess in 1972 and published a year later (1973}, became
for several decades the most common term used for non-anihropocentric environmental
ethics, Deep ecologists emphasized highly affective personal experiences of fellow-feeling,
or deep interconnection with other-than-human nature which ground perceptions that
all life, or even entire ecosystems, are sacred (Taylor and Zimmerman 2005). Dave
Foreman. the most charismatic of the founders of the radical environmental group Earth
First! (EF!), which was established in 1980 to combat environmental destruction with
civil disobedience and sabotage, considered Deep Ecology to be the most important philo-
sophical development of the twentieth century. Foreman argued that EFt's radical strate-
gies and tactics reflected the principles of Deep Ecology (Foreman 1982).°

Subsequent to Earth Day, increasing numbers of environmentalists were involved in
America's broad counterculture, and many of them expressed and promoted animistic
and pantheistic religious sentiments. These were often expressed in rich metaphors
such as the “Gaia Hypothesis,” which posited that the Earth itselfl functions like a self-
regulating organism (Lovelock 1979, 1988). David Abram, for example, argued that
natural habitats are comprised ol communions of subjects who interact and sustain the
Earth system, and that all of them are morally and spiritually significant (Abram 1996,
2010; Taylor 2012). Such animistic perceptions were attribuled to ancient human cul-
tures by the human ecologist Paul Shepard, who argued that foraging societies were
more sustainable and suited for physical and spiritual fourishing than agricultural
civilizations (Shepard 1967, 1973, 1982; Shepard and Shepard 1998). Both Abram
and Shepard postulated that humans had devolved from a more harmonious relation-
ship with their habitats when agricultural and text-based civilizations, with their
otherworldly gods, spread around the world, destroying or displacing oral, animistic,
foraging cultures.

Many authors have suggested that such perspectives are inaccurate and some such
critics even contend that environmental concern is an elile, western preoccupation
(Guha 1989, 1997; Warren 1990; Spence 1999; Burnham 2000; Jacoby 2001; Dowie
2009). The Native American (Lakota Nation) scholar Vine Deloria contended in con-
trast that Native American religions do promote environmentally friendly practices and
when properly understood can be adapted and deployed to resist colonizing and capital-
istic forces. And his perspective has been buttressed by studies that show that, even
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when traditional land tenure and rights have been usurped by distant political elites,
native peoples have deployed place-based epistemologies and metaphysics of intercon-
nection in defense of Mother Earth (Gill 1987: Taylor 1995; Weaver 1996). Other
works have illustrated that many traditional societies have intimate knowledge of their
habitats (Rappaport 1967; Schultes 1979; Berkes, Folke, and Colding 1998; Berkes
1999: Johnston and LeVasseur 2011). Such works provided common ground on which
aclivists from the environmentalist milicu and from Indigenous sovereignty and rights
groups could make contact and cross-pollinate.

One cxample of this cross-fertilization was the religious struggle over the Gasquet to
Orleans (G-0) road through the Six Rivers National Forest in California, much of which
was sacred to Native Americans from the region. Even though the Supreme Court
rejected arguments that Native American religious freedom required the protection of
their sacred sites, a coalition of tribal leaders and environmentalists achieved protection
of the land based on ecological concerns (Emenheiser 2005). Campaigns elsewhere
between environmentalists and Native Americans protesting the construction of
telescopes on Mount Graham in Arizona also deployed arguments based on religious
and environmental values, and corresponding political pressure led to partial successes
{(Taylor 1997). Although relationships between environmentalists and Indigenous
rights groups were often fractious, they also often led to mutual respect and long-term
solidarity in common cause to defend places considered sacred, often in very different
ways, to both groups (Taylor 1997).

Significant organized resistance to the environmentalists began to emerge in 1972
as the Bureau of Land Management and the Forest Service conducted the first Roadless
Arcas Review and Evaluation (RARE) to determine which areas might qualify for wil-
derness designation. In what became known as the Sagebrush Rebellion, several legal
and advocacy organizations linked the ideals of the free market, individual liberties, and
states’ rights, to a longstanding distrust of the federal government, whose representa-
tives were perceived as outsiders, The Cenler for Defense of Free Enterprise, for example,
emerged in 1974, the Mountain States Legal Foundation in 1976, and the Competitive
Enterprise Institule in 1984, and cach claimed that environmentalists threatened indi-
vidual liberty and economic growth. Others expressed lears rooted in conservative
Christian understandings that environmentalists were not only un-American but that
they promoted spiritually dangerous paganism, pantheism, and nature worship (Kearns
2005, 1755-58). One exemplar of this emerging political contest was fames Wait,
Ronald Reagan's Secretary of the Interior (1981-83), an evangelical Christian who
had also founded {during the Sagebrush Rebellion) the previously referenced Mountain
States Legal Foundation, a politically powerful organization that frequently battled
cnvironmentalists. Watt invoked millenarian sentiments, which had long been related
to American destiny, individualism, and economic opportunity, when he asserted that
the responsible execution of his job required him to “follow the Scriptures, which call
upon us to occupy the land until Jesus returns” (Glass 2005, 104 3-44),

Alarming conservative Christians all the more was environmentalist concern about
growing human numbers and support for abortion. Opponents of environmentalists
began referring to themselves as the “Wise Use Movement” by the mid-1980s, fusing
conservative religion and political ideologies in a powerful anti-environmental
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coalition. Ironically, their influence often thwarted environmentalist goals and thus
helped to provide a rationale for radical environmentalism, whose advocates claimed
that the current political and religious powers were deeply hostile to Earth's biological
and cultural diversity. Therclore, these radicals held, direct action resistance was not
only permissible but obligatory. New forms of radical environmentalism would splinter
and emerge from the original one, including the Earth Liberation Front and the Animal
Liberation Front. Wise Use partisans, alarmed at these movements and their sometimes
inflammatory tactics, believed these politically, economically, and spiritually danger-
ous radicals must be converted or incarcerated (Taylor 1995, 1998, 2002, 2004,
2005b, 2005¢, 2010), For their part, radical environmentalists averred that the real
danger was the death-culture of western civilization, which was precipitating an
apocalyptic extinction crisis (Taylor 2005b, 2005c), and consequently nothing short
of the overthrow of the existing capitalist/industrial world would protect the biosphere
they considered sacred.

Reforming Mainstream Institutions: Natural Sciences, Economics, and Religious Traditions

Meanwhile, within mainsiream institutions, environmenial understandings grew. In
the natural sciences. for instance, the organicist impulse was articulated by one of the
fathers of systems science, Howard T. Odum. Odum argued that religion was an
emergent property of ecological systems and subject to the same energetic limitations
and laws of exchange that characterized all systems {1971). For Odum, religions that
did not promote environmentally friendly behaviors resulted in energy imbalances and
were maladaptive. The trans-disciplinary thinker Gregory Bateson likewise posited that
humans were embedded in ecological systems, and that individuals affected the broader
system in ways beyond their immediate physical context (Bateson 1979).

The physicists David Bohm and Fritjof Capra influentially contended that physics
shows that the Earth and even the entire cosmos are deeply interconnectled (Capra
1975, 2002; Bohm 1981). These figures lent credence to holistic spiritualities long pre-
sent within the environmental milieu. Narratives that envisioned humans as comprised
of stardust, or sharing common biological and cosmic ancestry with all things, were
spread widely through television programs such as “Cosmos” (1980) (wrillen and
produced by Ann Druyan and Carl Sagan), an approach reflected by scientist writers,
most [amously, by the biologist E.O. Wilson (1984).

As carly as the 1960s, there were also movements within some mainstream reli-
gious institutions toward environmental responsibility, as for example when the US-
based National Council of Churches formed a Faith-Man-Nature Study Group (later
reframed as the Eco-Justice working group) (Johnsion 2013, 55). Religious leaders
were instrumental in litigation against a 1978 toxic release in North Carolina, which
was widely regarded as the birth ol environmenial justice movements (Figueroa
2005, 608). By the early 1980s it was clear that people of color and the poor bore a
disproportionate burden from toxic pollution. Drawing on the prophelic traditions in
the Hebrew Bible, a number of Jewish and Christian thinkers, organizations, and
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initiatives began to {rame such burdens as an injustice. The National Religious
Partnership for the Environment provides what may be the most prominent example
(Womersley 2005).°

Meanwhile, the economist Herman Daly criticized both capitalist and socialist
cconomic systems as promoting an impossible goal - perpetual economic growth -
arguing instead that the economic goal should be a “steady state economy” that would
be “more in harmony with both basic religious insight and the scientifically verifiable
limits of the natural world” (Daly 1996, 218; Daly 1973; Daly, Cobb and Cobb 1989).
But few were willing Lo challenge the view that the axial social organizing principle was
to increase economic growth and wealth.

But no criticisms were more trenchant than those claiming that western religions
fostered environmentally destructive attitudes and behaviors. Such arguments
increased in number and influence during the 1960s. Best known among these is an
article by the historian Lynn White, Jr., who contended that the most important varia-
bles in environmental decline were Christianity's deep anthropocentrism and its disen-
chantment of nature (1967).

Others piled on, including the British scholar Ernest Friedrich Schumacher, who
published an influential article, "Buddhist Economics.” and book, Small is Beautiful
{Schumacher 1966, 19734, 1973b). The American Buddhist Gary Snyder, whose work
lauded Indigenous cultures and Zen Buddhism as ecologically beneficent, published
Turtle Island, which later would be awarded a Pulitzer prize (Snyder 1974). Snyder influ-
entially argued that religions originating in Asia and American Indian traditions offered
more ecologically beneficent ideals and practices than those found in the western world.
Another British scholar, Arnold Toynbee, offered an especially trenchani eritique of
Abrahamic religions. He contended that the injunction in Genesis that humans should
subdue the Earth is “immoral, impracticable, and disastrous” and, consequentily, we
should reject western religions in favor of religions originating in Asia, or switch “from
the Weltanschauung [worldview] of monotheism to the Weltanschauung of pantheism,
which is older and was once universal” (Toynbee 1972, 145). Clearly, partisans on
many sides of the ecological and political divide understand their divergent belicis about
nature to be deeply related to religion.

By the early 1990s a great deal more scholarly attention was focused the role of
religion in promoting or hindering environmentally concerned attitudes and behaviors.
Much of this scholarship focused only on "world religions,” in most cases almost exclu-
sively on the mainstreams of those traditions. Much of the research assumed an empiri-
cally questionable idealism, presupposing that religions worldviews were critically
important variables in the quest to establish environmentally sustainable societies
(Tucker and Williams 1997; Tucker and Berthrong 1998; Chapple 2000; Hessel and
Ruether 2000; Girardot, Miller, and Liu 2001; Grim 2001; Chapple 2002; Tirosh-
Samuelson 2002; Foltz, Denny, and Baharuddin 2003). Such studies represent con-
certed efforts by scholars to spur political action by generating a positive vision of the
world's religions coming together to fight for environmental causes. This sort of schol-
arship provided examples of environmental concerns by some individuals and groups,
in grassroots campaigns. and from some religious elites, but little evidence that those
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involved have significantly influenced their own traditions or environmental policies
(Taylor 2005a; Johnston 2013, 121-22).

One possible exception might be the evangelical Christians who lobbied against
efforts Lo get Congress to weaken the Endangered Species Act (Kearns 1996, 1997).
But such environmental concern among mainstream religious groups also spurred
significant and powerful opposition. Richard Cizik, former Vice President for the
National Association of Evangelicals (NAE), for example, leflt his post in 2008 due to
backlash from his endorsement of consensus climate science, arguing that
Christians have an obligation to support public policies to slow and adapt to climate
disruption.® The Evangelical Declaration on the Care of Crealion,” engineered by the
Evangelical Environmental Network (EEN), prompted other evangelicals to release
the Cornwall Declaration, which asserted that the Bible taught human exceptional-
ism and dominion over nature, The declaration claimed that good theology endorses
free-market capitalism, while dismissing worries about climate disruption, biodiver-
sity loss, and overpopulation as unduly alarmist and as not a prioritly for Christians.®
Subsequent studies also provide little evidence of a significant and influential
upwelling of environmental concern and action by evangelical Christians, let alone
other Christians and those of other faiths (jones, Cox, and Navarro-Rivera 2014;
Taylor 2015).

Whatever polential the world’s predominant religions may have in promoting
environmentally friendly behavior, it may be that new forms of nature-related spiritu-
ality and ethics will prove to be more important, Some of the most creative modes of
cultural production occur at the margins of society or within the creativity that
emerges among social movements variously opposed to dominant mores and policies
{Taylor 1995). Indeed, the number and complexity of green religions is growing, and
it appears that the strongest eco-religious movements are emerging outside of the
world's predominant religions (Taylor 2010). It may also be that, in an increasingly
globalized and dynamic world, new amalgamations of religious, scientific, and philo-
sophical ideas will be more important than the axial-age religions that have flour-
ished and competed since they arose. Some participant-observers in contemporary
paganism, for example, have sought, with at least some modest success, to frame their
religious sensibilities as environmentally concerned nature religions (Adler 1979;
Starhawk 1979; Harvey and Hardman 1996; Harvey 1997; Taylor 1997, 2001a,
2001b; York 2004).

But. increasingly, people’s religious identities are fluid — because they are religious
bricolenrs — cobbling together their spiritual sensibilities from diverse cultural, political,
and religious perceptions and practices (Taylor 2002; Harvey 2013). There are reli-
gious dimensions to much of human life that do not fall neatly within the dominant
religious traditions of the world, and forms of green religion outside of long-established
religious traditions are now coming into view (Taylor 2001a, 2001b, 2010; Benthall
2008). Still other evidence suggests that, contrary to more sanguine assessments, the
people invelved in the world's most prevalent religions engage in occasional and small-
scale environmental efforts and rarely priorilize engaging in the kind of politics that
targets the policy, legislative, and structural reforms that are needed to address today's
environmental predicaments.®
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Religion and Environmental Politics from the United States Goes Global
and Promotes a Kind of Civil Earth Religion

Especially since Earth Day, environmental movements in the United Slates have increas-
ingly engaged in international environmental politics and, in the US case, such dynamics
cannot adequalely be understood without attending to their religious dimensions. For
instance. in 1986 His Royal Highness Prince Phillip of the British royal family orches-
trated a meeting in Assisi, [Laly, which included the World Wildlife Fund (of which he was
President Emeritus)'? and the leaders of five of the major world religions (Christianity,
Buddhism, Hinduism, Islam, and Judaism). The meeting represented an effort to link
conservation organizalions with the membership and {inancial power of religious groups
in order to combat climate change and biodiversily loss. The Alliance of Religions and
Conscrvation (ARC), which was established as a direct outcome of this meeting, has had
modest success lunding and lacilitating environmental projects among religious groups
at & number of locales. It has also periodically enjoyed high-level access to the World
Bank and the support of important political dignitaries and other international groups
{Johnston 2013). Importantly, ARC soughi to draw out and spread leachings [rom these
religious traditions said Lo be environmentally {friendly.

By the mid-1990s a broadly held set of assumptions had emerged among many
religious individuals and groups as well as among religion scholars, including
notions that: (1) religious worldviews shaped behaviors; (2) western and particularly
Abrahamic worldviews are lethered to dualistic metaphysics and human exception-
alism, which lead to indifference or hostility toward nature; and (3) that Asian,
Indigenous, and contemporary animistic religious movements, in contrast, promote
metaphysics and ethics ol interdependence and care for nature. From these presup-
positions emerged an approach that Poul Pederson and Arne Kalland termed the
“religious environmentalist paradigm” (Pederson 1995; cf. Kalland 2005). They
claimed that those exemplifying this paradigm sought to revitalize the world’s reli-
gions by recovering what they supposed were more authentic and ancient values,
and thereby to cralt a global environmental ethic by blending the collected wisdom
of these traditions. Those involved were, indeed, participants in what can be consid-
ered a new, ccumenical religious movement that, while undergirded by scientific
understandings, sceks to find common religious grounds for an ecologically salutary
global environmental politics (Tucker and Williams 1997; Tucker and Berthrong
1998; Chapple 2000; Hessel and Ruether 2000; Girardot, Miller, and Liu 2001; Grim
2001; Chapple 2002; Tirosh-Samuelson 2002; Foltz, Denny, and Baharuddin 2003;
Grim and Tucker 2014).

It is inconceivable that such initiatives could have emerged without the history
and initiative in the United States in which a wide and increasing variety ol social
aclors have advanced the idea that Earih's environmental sysiems should be under-
slood as sacred and treated with reverent care. US religion scholars Mary Evelyn
Tucker and Steven Rockefeller have certainly exemplified this approach, playing
leading roles in the draiting of the Earth Charter, which articulates interreligious
and cthical outlines for a global Earth ethic that incorporates many of the typical
aspects found in the religious environmentalist paradigm, including a metaphysics
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of interconnection and a moral obligation (o work toward social equity, peace, and
ecological integrity.!! Such international movements have been analyzed as shaping
and promoting a sort of civil religion not bound by national boundaries, but rather,
grounded in a global sense of community and communion, which the political scien-
tist Danicl Deudney has termed “terrapolitan earth religion” (Deudney 1995, 1998;
¢l Taylor 2010, 2012).

Whether such an Earth religion could be widely embraced would depend on many
factors. The promotion of a global religio-scientific civil religion, and the arguments
{rom other UN publications that stronger international governance is needed to combat
environmental issues, have been viewed by some as evidence of an emerging pernicious
global government or a threat to liberty and capitalism. Sometimes such envisioned
hopes are viewed as rooted in perilous pagan, pantheistic, or other supposedly perni-
cious religions. Clearly, any possibility of the development of a civil Earth religion and
corresponding global polity would require transformations and processes that are diffi-
cult to foresec anytime soon.

Conclusion: The Contested Terrain of Religion and Environmental
Politics in the Twentieth Century

Although some scholars, religious intellectuals, and lay people involved with the world's
major religious traditions have paid significant attention to environmental issues and
obligations and there is no small number of official pronouncements from religious
organizations and individuals about their environmental responsibilities and, although
a number of organizations say they are engaged in environmental initiatives for reli-
gious reasons, there is little evidence that these developments have significantly influ-
enced US or inlernational environmental politics. This apparent lack of impact may be
related to the counterweight of dental and even outright hostility from many influential
religious individuals and groups who are indifferent to environmental concerns or view
environmenltal advocacy negatively, in some cases even as a form of spiritually danger-
ous paganism (Taylor 2010),

At the same time, il we look at US environmental history and the way individu-
als and groups effectively promoted wildlands conservation and other environmen-
tal protections, it is [air to say that many have been motivated by differently
expressed but deeply felt spiritual connections to nature, which lead to felt kinship
with non-human organisms and a reverence lor lile. Consequently, with a different
lens than one focused on the world’s predominant religions, we can understand
that nature-as-sacred or “dark green” religions (Taylor 2010) have exercised
significant influence and likely will continue to do so despite entrenched and
power{ul opposition from those with different economic, political, and religious per-
ceptions and interests.

In a very real sense the battle is on for the hearts and minds of Americans as to
whether the sacred is right here in the biosphere and in the ecosystems of North
America and the rest of the world, or rather, whether the sacred is above or beyond the
world.
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Notes

1 Colin Campbell (1972) argued that subcultures opposing the religious and political main-
streams in western societies are characterized by a cultic milien in which deviant ideas and
practices are expressed and promoted as a means lor a hoped-for dramatic transformation
toward more communitarian and harmonious social and political goals. Central to
Campbell’s idea was that these oppositional individuals and groups tend to be highly recep-
tive to the ideas and practices of others who share, in their own ways, an identity in opposi-
tion to mainstream western ideals. Bron Taylor adapled Campbell's theory (o postulate
similar dynamics within a globat environmental milieu in which diverse environmentally-
engaged aclors interact (Taylor 2002).

Nash's complete statement about this. which involves no small amount of speculative
overstatement, but also more than a grain of truth, was: “Appreciation of the wilderness
began in the cities. The literary gentleman wiclding a pen. not the pioneer with his axe,
made the first gestures ol resistance against the strong currents of antipathy” (Nash [1967]
2001. 41).

3 See for example an EPA blogger who makes this claim: hitp://blog.epa.gov/blog/2009/07/
science-wednesday-carthrise/, accessed December 2014, while one nature photographer
referred 1o it as the “most inlluential environmental photograph ever taken,” htip://www,
abe.net.au/science/moon/earthrise.htm, accessed December 2014,

4 Inierestingly, some of those in the environmentalist milieu perceived that Deep Ecology was
i more formalized restalement of Aldo Leopold's famous Land Ethic, and that Deep Ecology's
emphasis on aflfective experiences of deep interconnection was reminiscent ol Leopold’s
“ecological conscience” (Taylor and Zimmerman 2005).

5 hitp://www.nrpe.org/. Aceessed December 201 5.

6 Private conversation, and public address. Wake Forest University, 2013,

7 See htip://creationcare.org/creation-care-resources/evangelical-declaration-on-the-care-
ol-creation/ Accessed November 20014,

8 Sce http://news.heartland.org/mewspaper-article/2000/06/01/cornwall-declaration-
environmental-stewardship Accessed July 2014,

9 A group of scholars is actively reviewing all social scientilic research inlo what Taylor
(2011) labeled “the Greening ol Religion Hypothesis,” namely the assertion that the world's
religions are, as the perspective’s most prominent proponents have put it, “entering thetr
ecological phase” (Tucker 2003, 2014). Publication ol this work Is expected, probably in
2016; for information, contact Bron Taylor via his website at www.brontaylor.com.

10 The organization is now called the Worldwide Fund for Nature.
11 Evidence of these trends is also outlined, and in some cases drawn from, the social scientific
analysis ol the greening of religion hypothesis, mentioned in endnote 9,

[ )

References

Abram, David, 1996. The Spell of the Sensuous: Perception and Language in a More-Than-Human
World. New York: Pantheon Books.

Abram, David. 2010, Becoming Auimal: An Earthly Cosmology. New York: Pantheon Books.

Adler, Margot. 1979, Drawing Down the Moon: Witches, Druids. Goddess-Worshippers, and Other
Pagans in Ainerica Today. New York: Viking Press.

Albanese, Catherine L. 1990, Nature Religion in America: From the Algonkion Indians to the New
Age. Chicago: University of Chicago Press.



364 BRON TAYLOR AND LUCAS E JOHNSTON

Alter, Lloyd. 2013, “Earthrise: The Photo That Launched a Movement.” Trechugger (ondine).
December 24. hitp://www.trechugger.com/culture/earthrise-photo-launched-movement-
reprise.itml. Accessed November 2015,

Barnhill. David Landis. 2002, "An Interwoven World: Gary Snyder’s Cultural Ecosystem.™ World
Views: Environntent, Culture, Religion 6 (2): 111-44,

Bateson. Gregory. 1979, Mind and Nature: A Necessary Unity. New York: Dutton.

Benthall, Jonathan, 2008, Returning to Religion: Why a Secular Age Is Haunted by Faith. London:
L.B. Tauris.

Berkes, Fikrel. 1999, Sacred Evology: Traditional Ecolegical Knowledge and Resorrce Managenient.
Philadelphia: Taylor & Francis.

Berkes, Fikret. Car] Folke. and Joban Colding, 1998. Linking Social and Ecological Systems:
Management Practices ad Social Mechanisms for Building Resilience. Cambridge and New York:
Cambridge University Press.

Bohm, David. 1981, Wholeness and the Inplicate Order. London and Boslon: Routledge & Kegan
Paul.

Burnham, Phillip. 2000, Indian Country, God's Cowrtryp: Native Americans and the National Parks.
San Francisco: Island Press.

Callicott, ). Baird. 2011, *The Worldview Concept and Aldo Leopold's Project of *World View'
Remediation.” Journal for the Study of Religion, Nature and Culture 5 (4): 509-52,

Campbell, Colin. 1972, “The Cult, the Cultic Milicu and Secularization.” In A Sociological Yearbook
of Religion in Britain 5, 119-36. London: SCM Books.

Capra, Fritjol. 1975. The Tae of Physics: An Exploration of the Pavatlels between Modern Physics and
Eastern Mysticism. Berkeley and New York: Shambhala Publications.

Capra, Fritjol, 2002, The Hidden Connections: hrtegrating the Biolagical, Coguitive, aind Social
Dinsensions of Life futo a Seience of Sustainability. New York: Doubleday.

Carson, Rachel. 1941, Under the Sea-Wind, @ Naturalist's Picture of Ocean Life. New Yorlk: Simon &
Schuster,

Carson, Rachel. 195 1. The Sea aronnd Us. New York: Oxford University Press.

Carson, Rachel. 1962, Silent Spring. Boston and Cambridge, MA: Houghlon Miffiin & Riverside
Press.

Carson, Rachel. 1998, Lost Woods: The Discovered Writing of Rachel Carson. Edited by Linda Lear.
Boston: Beacon Press.

Chapple. Christopher Key, ed. 2000. Hinduism and Ecologyy: The Interseetion of Farth, Sky, and
Water. Cambridge, MA: Harvard University Press.

Chapple, Christopher Key, ed. 2002, Jainism aid Ecologyy: Nonviolence in the Web of Life. Cambridge,
MA: Harvard University Press.

Daly. Herman E. 197 3. Toward a Steady-State Econonty. San Francisco: W.H. Freeman.

Daly, Herman L. 1996. Beyond Growth: The Econontics of Sustainable Development, Boston: Beacon
Press.

Daly, tHierman L., John B. Cobb, and Clifford W, Cobb. 1989, For the Contmaon Good: Redirecting the
Economy Toward Commumityy, the Environnient, and a Sustainable Future, Boslon: Beacon 'ress,
Deudney, Daniel. 1993, *In Search of Gaian Politics: Earth Religion's Challenge to Modern Western
Civilization.” In Ecological Resistance Movements: The Global Emergence of Radical and Poprdar

Enviromnentalism, edited by Bron Taylor, 282-99, Albany: State University of New York Press.

Deudney, Daniel. 1998, “Global Village Sovereignty: Intergenerational Sovereign Publics.
Federal-Republican Barth Constitutions, and Planetary identities.” In The Greening of
Sovereignty in World Politics, edited by Karen Litlin, 299-325, Cambridge, MA: MIT Press.

Dowie, Mark. 2009, Conservation Refugees: The Hundred-Year Conflict between Global Conservation
and Native Peoples. Cambridge, MA: MIT Press,

RELIGION AND THE RISE OF ENVIRONMENTAL POLITICS 365

Emenheiser, feDon. 2005. “G-0 Road.” In The Encyclopedia of Religion and Nature, edited by Bron
R. Taylor, Volume £, 701-2. 2 vols. London: Continuum.

Fields, Rick. 1992. How the Swans Came o the Lake: A Narrative History of Buddhisin in America.
Boston: Shambhala Publications.

Figueroa, Robert Melchior. 2005. “"Environmental Justice and Environmental Racism.” In The
Encyclopedia of Religion and Nature, edited by Bron R. Taylor, Volume 1, 608--11. 2 vols. London:
Continuum.

Foltz, Richard, Frederick M. Denny, and Azizan Baharuddin, eds. 2003. Islant and Ecology:
A Bestowed Trust. Cambridge, MA: Harvard University Press.

Foreman, Dave. 1982, *“Around the Campfire.” Earth First! Journal, September 21, 2.

Fox, Matthew. 1988. The Coming of the Cosmic Christ: The Healing of Mother Earth and the Birth of
t Global Renaissance. San Francisco: Harper & Row.

Geertz, Armin. 2004. “Can We Move Beyond Primitivism? On Recovering the Indigenes of
Indigenous Religion in the Academic Study ol Religion.” In Beyond Primitivism: Indigenous
Religious Traditions and Modernity, 37-70. New York: Routledge.

Gill, Sam 1. 1987. Mother Bartl: An American Story. Chicago: University of Chicago Press.

Girardot, Norman ., James Miller, and Xinogan Liu, eds. 2001. Daolsm and Ecology: Ways within a
Cosniic Landscape. Cambridge, MA: Harvard University Press.

Glass, Jelfrey. 2005. "Law, Religion, and Native American Lands.” In The Encyclopedia of Religion
and Nature, edited by Bron R, Taylor, Volume 2, 990-1000. 2 vols. London and New York:
Continuum.

Gould, Rebecca Kneale. 2005. At Home in Nature: Modern Homesteading and Spiritual Practice in
America. Berkeley: University of California Press.

Grim, John A., ed. 2001. Indigenous Traditions and Ecology: The Interbeing of Cosmology and
Commnmunity. Cambridge, MA: Harvard University Press.

Grim, John, and Mary Evelyn Tucker, eds. 2014, Ecology and Religion. Washington, DC: [sland
Press.

Guha, Ramachandra. 1989. “Radical American Environmentalism and Wilderness Preservation:
A Third World Critique.” Environmental Ethics 11: 71-83.

Guha, Ramachandra. 1997. “The Authoritarian Biologist and the Arrogance of Anti-Humanism:
Wildlife Conservation in the Third World.” The Ecologist 27 (1): 14-20.

Harvey, Graham. 1997, Contemporary Paganism: Listening People, Speaking Earth. New York: New
York University Press.

Harvey, Graham. 2013. Food, Sex and Strangers: Understanding Religion as Everyday Life. Durham,
UK: Acumen.

Harvey, Graham, and Charlotie Hardman, eds. 1996. Paganism Today. New York: Thorsons/
Harper Collins,

Hessel, Dieter T., and Rosemary Radford Ruether, eds. 2000. Christianity and Ecology: Seeking the
Well-Being of Earth and Humans. Cambridge, MA: Harvard University Press.

Jacaby, Karl, 2001, Crimes Against Nature: Squatters, Poachers, Thicves, and the Hidden History of
American Conservation. Berkeley: University of Calilornia Press.

Johnston, Lucas F. 2006. “The ‘Nature' of Buddhism: A Survey of Relevant Literature and
Themes.” World Views: Environment, Culture, Religion 10 (1): 69-99.

Johnston, Lucas F 2013. Religion and Sustainability: Social Movements and the Poiitics of the
Environment, Sheffield and Bristol, CT: Equinox.

Johnston, Lucas, and Todd LeVasseur. 201 1. “Indigenous and Traditional Resource Management.”
In The Encyciopedia of Sustainability: Natural Resources and Sustainability, edited by Daniel Vassey,
Shirley Thompson, Shen Lei, Sarah Fredericks, and Karen Christiansen, Volume 4, 232-39.
Great Barrington, MA; Berkshire.



366  BRON TAYLOR AND LUCAS E JOHNSTON

Jones, Robert I, Daniel Cox, and juhem Navarro-Rivera, 2014. “Believers, Sympathizers, and
Skeplics: Why Americans Are Conflicted About Climate Change, Environmental Policy, and
Science.” Findings from the Public Research Religion Institute/American Academy ol Religion,
Religion, Values, and Climate Change Survey, hiip://goo.gl/KR64Re. Accessed November 2015,

Kalland, Arne. 2005. “The Religious Environmentalist Paradigm.” In The Encyclopedia of Religion
and Nature, edited by Bron R, Taylor, Volume 2, 1367-71. 2 vols. London: Continuum.

Kearns, Laurel. 1996. “Saving the Creation: Christian Environmentalism in the United States.”
Sociology of Religion 57 (1) 35-70.

Kearns, Laurel. 199 7. Noah's ArkGoesto Washington: A Profileol Evangelical Environmentalism.”
Social Compass 44 (3): 349-66.

Kearns, Laurel, 2005, “Wise Use Movement.” In The Encyclopedia of Religion and Natitre, edited by
Bron R. Taylor, Volume 2, 1755-58. 2 vols. London: Continuum.

Leopold, Aldo Starker. 1949, A Sand County Almanac and Sketches Here and There ... Hustrated Iy
Charles W, Schwartz, New York: Oxford Universily Press,

Leopold, Alde, and Charles Waish Schwartz, (1949) 1966. A Sand Cownty Almanac: With Other
Essays on Conservation from Roumd River. New York: Oxford University Press.

Lovelack, James. 1979, Gaia, a New Look at Life on Earth. Oxford and New York: Oxford Universily Press.

Lovelock, James. 1988, The Ages of Gaia: A Biegraphy of Our Living Earth. New York: Norton.

Marsh, George Perkins. 1864, Man and Nature. Cambridge, MA: Belknap Press of Harvard
University Press.

McKay, Margaret. 2005. “Carson, Rachel.” In The Encyjelopedia of Religion and Nature, edited by
Bron R. Taylor, Volume 1, 269-71. 2 vols. London: Continuum.

Meine, Curi. 1988. Aldo Leopold: His Life and Work. Madison: University of Wisconsin Press. htip://
stte.ebrary.com/id/ 10409696, Accessed November 201 5.

Meine, Curt. 2005. “Leopold, Aldo.” In The Encyclopedia of Religion and Nature, edited by Bron R,

‘aylor, Volume 2, 1005-8. 2 vols. London: Continuum.

Muir, john. (1916) 1997, "Cedar Keys.” In Muir; Nature Writings. edited by William Cronon,
818--27. New York: The Library of America.

Naess, Arne. 1973, “The Shallow and the Deep, Long-Range Ecology Movement. A Summary.”
Inquiry 16 (1-4): 95-100.

Nash, Roderick. {1967} 2001. Wilderness aind the American Mind, 4th ed. New Haven, CT and
London: Yale Universily Press.

Odum, H.T: 1971, Environment, Power, and Society. New York: Wiley-Interscience.

Pedersen, Poul. 1995. “Nature, Religion and Cultural Identity: The Religious Environmentalist
Paradigm.” In Asian Perceptions of Nature: A Critical Approach, edited by Ole Bruun and Arne
Kalland, 258-76. Richmond, UK: Curzon Press.

Pinchot, Gilford. 1910. Breaking New Ground. New York: Harcourt, Brace & Company.

Rappaport, Roy A. 1967, “Ritual Regulation of Environmental Relations Among a New Guinca
People.” Etlnology 6: 17-30.

Rauschenbush, Walter. 1917, A Theelogy for the Social Gospel. New York: Macmillan.

Rist, Gilbert. 1997, The History of Development: From Western Origing to Global Faith. London and
New York: Zed Books.

Robbins, Paul. 2004, Political Ecologi: A Critical Introduction. Malden, MA: Blackwell.

Schultes, Richard Bvans. 1979. Plants of the Gods: Origins of Hallucinegenic Use. New York:
McGraw-Hill.

Schumacher, Ernest Friedrich. 1966. “Buddhist Economics.” In Asia: A Handbook, edited by Guy
Wint, 695-701. New York: Praeger.

Schumacher, Ernest Friedrich. 1973a. “Buddhist Economics.” In Toward a Steady-State Economyj,
edited by Herman E. Daly, 231-39. San Francisco: W.H. Freeman.

RELIGION AND THE RISE OF ENVIRONMENTAL POLITICS 367

Schumacher. Ernest Friedrich. 1973b. Small Is Beawtiful: Economics As If People Mattered, New
York: Harper & Row.

Shepard, Paul. 1967. Man in the Landscape: A Historic View of the Esthetics of Nature. New York:
Knopf.

Shepard, Paul. 1973. The Tender Carnivore and the Sacred Game. New York: Scribner.

Shepard, Paul. 1982. Nuture and Madness. San Francisco: Sierra Club Books.

Shepard, Paul, and Florence R, Shepard. 1998. Coming Home to the Pleistocene. Washingtlon, DC:
Island Press.

Snyder, Gary. 1974. Turtle Island, New York: New Direclions.

Spence. Mark David. 1999. Dispossessing the Wilderness Indian Removal and the Making of the
Natiounal Parks. New York: Oxford University Press.

Starhawk. 1979. The Spiral Dance: A Rebirth of the Ancient Religion of the Great Goddess, 1st ed, San
Francisco: Harper & Row,

Taylor, Bron Raymond. 1995. Ecologicel Resistance Movements the Global Emergence of Radical and
Popular Environmentalism, Albany: State University ol New York Press.

Taylor.BronRaymond. 1997.“EarthenSpirituality or Cultural Genocide?: Radical Environmentalism’s
Appropriwion of Native American Spirituality.” Religion 27 (2): 183-215.

Taylor. Bron Rayrmond. 1998. “Religion. Violence, and Radical Environmentalism: From Earth
First! to the Unabomber to the Earth Liberation Fronl.” Terrorism and Political Violence 10 (4):
10-42,

Taylor. Bron Raymond, 2001a. “Earth and Nature-Based Spirituality (Part 11): From Deep Ecology
and Bioregionalism to Scientific Paganism and the New Age.” Religion 31 (3): 22545,

Taylor, Bron Raymond, 2001b, “Earth and Nature-Based Spirituality (Part I): 'rom Deep Ecology
to Radical Environmentalism.” Religion 31 (2): 175-93,

Taylor, Bron Raymond. 2002. “Diggers, Wolves, Ents, Elves and Expanding Universes: Bricolage,
Religion, and Violence from Earth First! and the Earth Liberation Front to the Antiglobalization
Resistance.” In The Cultic Milicir: Oppositional Subcultures in an Age of Globalization, edited by
Jeflrey Kaplan and Helen Loow, 26-74. Walnut Creck: Alta Mira Press.

Taylor, Bron Raymond. 2004. “Threat Assessments and Radical Environmentalism,” Terrorism
and Political Violence 15 (4): 172-83.

Taylor, Bron Raymond. 20054, *Critical Perspectives on the Religions of the World and Ecology.”
In The Encyclopedia of Religion and Nature, edited by Bron R. Taylor, Volume 2, 1375-76. 2 vols.
London: Continuum,

Taylor, Bron Raymond. 2005b, “Earth First! and the Earth Liberation Front,” In The Encyclopedia
of Religion and Nature, edited by Bron R. Taylor, Volume 1, 518-24. 2 vols. London: Continuum.

‘Taylor, Bron Raymond. 2005¢. “Radical Environmentalism.” In The Encyclopedia of Religion and
Natutre, edited by Bron R. Taylor, Volume 2, 1326-35. 2 vols. London: Continuum.

Taylor, Bron Raymond. 2010, Dark Green Religion: Nature Spiritpality and the Planctary Future.
Berkeley: University ol California Press.

Taylor, Bron Raymond. 201 1. “Toward a Robust Scientific Investigation of the *Religion’ Varlable
in the Quest for Sustainability.” Journal for the Study of Religion. Nature and Culture 5 (3):
253-62.

Taylor, Bron Raymond. 2012. “Wilderness, Spirituality and Biodiversity in North America:
Tracing an Envirenmental History Irom Occidental Roots to Earth Day.” In Wilderness in
Muythology and Religion, edited by Laura Feldt, 293-324. Berlin: De Gruyter,

Taylor, Bron Raymond. 2015. “Religion to the Rescue (#) in an Age of Climate Disruption.”
Journal for the Study of Religion, Natttre and Culture 9 (1): 7-18.

Taylor, Bron, and Michael P. Zimmerman. 20035. *Deep Ecology.” In The Encyclopedin of Religion
and Nature, edited by Bron R. Taylor, Volume 1, 456-6(). 2 vals. London: Continuum.



368  BRON TAYLOR AND LUCAS F JOHNSTON

Tirosh-Samuelson, Hava, ed. 2002, Judaism and Ecology: Created World and Revealed Word.
Cambridge, MA: Harvard University Press.

Toynbee, Arnold. 1972. A Study of History, New York: Oxford University Press.

Tucker, Mary Evelyn. 2003. Worldly Wonder: Religions Enter Their Ecological Phase, LaSalle, IL:
Open Court.

Tucker, Mary Evelyn. 2014. “The Emerging Alliance of Religion and Ecology.” Salt Lake City:
University of Utah Press.

Tucker, Mary Evelyn. and John Berthrong, eds. 1998, Confucianism and Ecology: The Interrelation
of Heaven, Earth, and Humans. Cambridge, MA: Harvard University Press.

Tucker, Mary Bvelyn, and Duncan Ryoken Willlams, eds. 1997. Buddhisnt and Ecology: The
Interconnection of Dharma and Deeds. Cambridge, MA: Harvard University Press.

Turner, Frederick Jackson. (1893) 1920. The Frontier it American History. Huntington, NY: R.E.
Krieger Publishing Company.

Warren, Karen. 1990. “The Power and Promise of Ecological Feminism.” Environniental Ethics 12
(2% 125-46.

Weaver, Jace. 1996, Defending Mother Eartl: Native Anterican Perspectives on Enviromnental Justice.
Maryknoll, NY: Orbis Books.

White, Lynn. 1967. “The Historical Roots of Our Ecologic Crisis.” Seience 155: 1203-7.

Wilson, Edward O. 1984. Biaphilia. Cambridge, MA; Harvard University Press.

Womersley, Mick. 20035, “National Religious Partnership lor the Environment.” In The Encyclopedia
of Religion and Nature, edited by Bron R. Taylor, Volume 2, 1158-59. 2 vols. London: Continuum.

York, Michael. 2004. Pagarnt Theology. New York: New York University Press.




