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This study examines a limited number of seclected themes in
Judeo-Christian, or Western, religious thought and their implications
for man's use of land, with the objective of discovering the influence
of Western religion on attitudes toward nature and land.

Five themes are examined: dominion of man; stewardship; con-
tempt for, and rejection of, the earth as a suitable dwelling place

for man (Contemptus Mundi); wilderness; and monasticism. Each of
P

these themes is closely associated with the Bible, the first three
especially with the opening chapters of the book of Genesis.

The étudy concludes that each of the themes examined has, in
varying degree, affected Western man's attitude toward nature and his
use of land. The last two themes, wilderness and monasticism, are
found to have had the most dramatic and visible effects on the land
itself.

A provocative 1967 magazine article by Lynn White, Jr., Pro-
fessor of History at the University of California at Los Angeles, 1is
also employed as a vehicle to assist in the examination of the influ-

ence of Western religious thought on man's attitude toward nature and



land. The article, "The Historical Rools of Cur Leolopgic Crisis," has
as 1ts thesis that Christianity is a major culprit in today's ecologic
and envirommental crisis. After reviewing the opinions of several in-
dividuals as to the validity of White's thesis, the present paper con-
cludes that the latter is an oversimplification which at bes%t possesses
only a limited and partial validity.

White is correct in asserting that today's environmental crisis
possesses an important religious dimension. . Wesﬁern man has been pro-
foundly influericed by Christianity and has acted as if he rightfully
had dowminion over the rest of the created order and license to utilize
nature in whatever way he pleases. He does exploit the environment.

White is in error, however, in attempting to place the major
blame for the ecologic crisis on a Christian view of nature. There
are significant causes of environmental pollution, both in the West
and elsewhere, that have 1little or nothing to do with religious thought.
Squandering of natural resources is not a recent development. Fron
earliest times, and in all parts of the world, men have plundered
nature and upset the ecological balance. Nor have Christian cultures
had a monopoly on ecological damage, which in fact began long before
Christisnity and has continued throughout historical time. Other, non-
Christian cultures have experienced--and are experiencing--the same
envirormental problams as the rest of the world.

The Bible does not provide warrant for an exploitative, mar-
centered theory of environment. While assigning man 2 unique role
toward the rest of nature, it does not advocate dominion in the

sense of destructive exploitation.
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SOME ASPECTS OF WESTERN RELIGIOUS THOUGHT

AND MAN'S USE OF LAND
‘I. INTRODUCTION

The criticality of the environmental problem in this last
third of the 20th century has been forcefully stated by René Dubbs, the

eminent microbiologist, teacher, and Pulitzer Prize-winning author:

Most socleties seem willing to sacrifice environmental quality
at the altar of economic wealth and political power. Wherever con-
ditions are suitable for technological development, the earth is
losing not only its ecological balance and pristine beauty, but
also its fitness for biological and mental health. The deteriora-
tion of the earth i1s so rapid that environmentalists are now con-
cerned less with fitness than with the social and biological dan-
gers of modern 1ife, in other words with the destructive aspects of
the environmental problem. . . . The word 'environment' now evokes
almost avtomatically pollution of air, food, and water; wastage of
natural resources; exposure to excessive and abnormal stimuli; the
desecration of natural and humanized landscapes; in brief, the
thousand devils of the ecologic crisis.

In Decerber of 1956, Lywnn White, dJr., Professor of History at
the University of California at Los Angeles, presented a lecture before-
a Washington, D. C., meeting of the American Association for the Ad-
vancement of Science. The lecture, "The Historical Roots of Our Eco-
logic Crisis," was published as ah article in the 10 March 1967 issue
of Scisnce, the journal of the Associatj_on.2 That érticle, in turn,
has been reproduced in both learned and popular magazines and has be-
come something of a classic. It has appeared in such magazines as
Horizon, as well as in such offbeat publications as The Oracle, the
now defunct journal of the counterculture in San Francisco.3

The essence of White's article is the following: (1) Concern



for the problem of ecologic backlash is mounting. (2) Christianity,
the most anthropocentric religion the world has seen, not only estab-
lished a dualism of man and nature, but also insisted that it is God's
will that man exploit nature for his proper ends. (3) Christianity is
a major culprit in today's ecologic crisis. (4) Since the roots of our
troubles are so largely religious, the remedy must also be essentially
religious. We must find a new religion, or rethink our old one.

The heart, or thesis, of White's article is stated in (3) above,
namely that Christianity bears a great responsibility for today's eco-
logic crisis. He closes by proposing Saint Francis of Assisi as a pa-
tron saint for ecologists.

The widespread republiqation of the article has aroused a great
deal of interest and served to reopen dialogue on a long-standing ques-
tion concerning Christianity's responsibility for Western man's alleged
abuse of nature. "Whether valid or not," says Dubos, "white's thesis
demands attention because it has become an article of faith for many
conservationists, ecologists, economists, and even theo]ogians."5

The present paper examines certain themes in Judeo-Christian
thought and their implications for man's use of land, with the objec-
tive of discovering the influence of Western religion on attitudes to-
ward nature and land. To that end, the paper also considers the valid-
ity of White's argument.

The principal Western religions are Judaism, Christianity, and
Tslam. Aside from occasional references to other religions, this paper
deals only with Judeo-Christian thought. Islar is excluded to keep the

scope within manageable 1imits. The word "Western" in the title has



been chosen over "Judeo-Chrislbian" nol only becanse il is sherlboer and
more economical, buf also because in general usage, "Western" refers to

Christianity, the subjeect of major focus in this paper.



II. JUDEO-CHRISTIAN THEOLOGY: SELECTED THEMES

In his classic work on nature and culture in Western thought,

Traces on the Rhodian Shore, Clarence J. Glacken, Professor and Chair-

man of the Department of Geography at the University of California

(Berkeley), writes:

Man is a created being. So is the earth in which he lives.
Much of Christian thought, . . . is concerned %?th establishing
conmections between these two creations. . . .

. If we seek after the nature of God, we must consider the
nature of man and the carth, and if we look at the earth, questions
of divine purpose in its creation and of the role of mankind on it

inevitably arise.

The biblical stovry of creation bears directly upon the subject
matter of this paper, as well as upon Lyrn White's artiéle. This chap-
ter will deal with several relevant themés in Judeo-Christian thought,
including the doctrine of creation as it relates to the dominion of
man, stewardship, and other considerations.

The Bible contains two creation stories, Genesis Chapters 1 and
2. Some conservative Christians.maintain that Geneslis 2 is actually a
continuation and elahoration of the account in the first chapter of
Genesis and that there are no conflicts or contradictions between the
two creation stories. According to critical biblical scholars, how-

ever, there are significant differences.?

2Bernhard W. Anderson, Frofessor of 0ld Testament Theology,
Princeton Theological Seminary, says that creation in the broader
sense is the concern of the narrative of Genesils 1:1-2:4a. The two
creation stories supplement one another in interest, though they differ
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Critical scholars generally agree Lhal Genesis 2 (beginning at
Genesis 2:4h) containg the earlier account. They attribute its author—
ship to Yarwistic (or Jahvistic) sources, from the Hebrew name for God,
Yahweh, and designated by the letter J in Bible exegesis. The creation
story in Genesis 1-2:l4a, then, is considered to have been written
later. Its authorship is attributed to the so-called Friestly source,

which is indicated by the letter P.P

in many respects. Understanding the Old Testament (Englewood Cliffs,
New Jersey: Prentice-Hall, Inc., 1966), p. 174.

bGeorge W, Anderson, Frofessor of Hebrew and 0ld Testament
Studies, University of Edinburgh, discusses the narrative sources of
the Fentateuch according to modern biblical criticism in A Critical
Introduction to the 01d Testament (London: Gerald Duckworth & Co.

Ltd., 1959), pp. 19-56. See also Gerhard von Rad, Genesis - A Commen-
tary (Philadelphia: The Westminster Press, 19€1), pp. 23-27.




DOMINION

Une of the most important ideas in Judeo-Christian theology is
that of the dominion of man. This theme stems principally from the
first creation story in Genesis 1, in particular from verses 27 and 28,
the "image of God" and "dominion" verses. The idea of wan's dominion
over all other created things, however, also derives from Genesis 2 and
other places in the Bible, the Fsalms in particular.

Here, then, is the source of the anthropocentrism which White
imputes to Christianity and which, he alleges, has played a majorlrole
in determining Western man's exploitative attitude toward nature and
the enviromment. Such a man-centered interpretation of the doctrine of
creation, says Frederick Elder, has been the dominant Christian inter-
pretation throughout the centuries. He cites lan McHarg:

The first chapter of Genesis contains the ruling Conceptbof

God, nature and man held by the Jews and Christians alike, man made
in the image of God, given dominion over all 1ife, enjoined to .sub-
dve the earth. It is from this source that Jews and Christians
derive the concept of a man-oriented universe; the sense of the
earth existing for the delegtion £5ic] and use of man, his relation
to nature as one of domination and subjugation.

In Genesis 1 God's creative work was progressive: the world of
matter (Gen. 1:3-19), the system of life (Gen. 1:20-27). The first and
second days saw the creation of inanimate things; the third day, vege-
table 1ife; the fourth day, stars (lights in the firmament of the
heavens); the fifth day, sea animals and birds; the sixth day, land

animals and man.

The living things which God created--sea monsters, fish, and
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birds--were blessed: "Be fruitful and multiply énd £i11 the waters in
the seas, and let birds multiply on the earth" (Gen. 1:22). God said
to man also, "Be fruitful and multiply, and fill the earth and subdue
it; and have dominion over every living thing that moves upon the
earth" (Gen. 1:28). This hlessing, however, was accompanied by a re-
striction: man's food was to be confined to fruits and vegetables. He
was to be a vegetarian, not a carnivore (Gen. 1:29—30).9

Commenting on the dignity which God has given to man, Rudolph

Bultmann states that Genesis 1:26f. says that man was made in the iﬁage
of God and that this originally was to imply that man had a physical
likeness to God. In the text as it now stands, however, it means man's
sovereignty over all other creatures. He refers to Fsalm 8:

What is man that thou art mindful of him, and the son of man
that thou dost care for him? Yet thou hast made him 1ittle less
than God, and dost crown him with glory and honor. Thou hast given
him dominion over the works of thy hands; thou hast put all things
under his feet, all sheep and oxen, and also the beasts of the
field, the birds of the air, and the fish of the sea, whatever
passes alone the paths of the sea (Ps. 8:4-8),10

Glacken points out that ?salm 104 presents man as central,

though the latter seems at first sight to take so small a place, that
Psalm 115:16 says: "The heavens are the Lord's heavens, but the earth
he has given to the sans of men." Glacken also cites the Wisdom liter-
ature. In the wisdom of Solomon (Frotestant Apocrypha), God made the
world with his word and created man to rule "in holiness and righteous-
ness. . . " (9:3), Wisdom watched over Adam an? gave him dominion
over all else (10:1).11

Similar themes are also in Ecclesiasticus, or the Wisdom of



Jesus Son of Sirach (Frotestant Apocrypha), wherein the power of man
over the whole of creation is reasserted as a divine plan for the birth,
life-span, and death of man (17:1-3).

According to the Genesis flood narration (Gen. A-9), when God
destroyed the world he spared Noah and the animals which accompanied
him. After the Flood, God blessed Noah and his sons as they left the
Ark, (again) telling thém to be fruitful and to rultiply, to fill the
earth, and to have dominion over all living things:

The fear of you and the dread of you shall be upon every beast
of the earth, and upon every bird of the air, upon everything that
creeps on the ground and all the fish of the sea; into your hand
they are delivered. Every moving thing that lives shall be food
for you; and as I gave you the green plants, I give you everything
(Gen. 9:2,3).

The significance of the theme of man's dominion'in Judeo-Chris-

tian theology is summarized by Bernard Anderson in Understanding the

01d Testament:

The theme of God's sovereignty over all his works comes to its
highest expression in the account of the creation of man. By plac-
ing this act last, P shows that man is the crown of God's creation,
the noblest of the creatures. As a result of a decision made in
the Heavenly Council (see the 'us' and 'our' of 1:26), man was made
'in the image of God'--that is, he was to be a living representa-
tive of God's kingly rule on earth, just as the image of a king,
set up in various provinces of an empire, is a visible token of the
king's sway. DMan's nobility, then, is that he is glven a special
task: to be God's regresentative, exercising dominion within the
empire of his King.l



STEWARDSHIP

A second significant theme in Judeo-Christlan theology 1s that
of stewardship. Although the terms "steward" and "stewardship" are
not common in the Bible, the concepts are widespread. The idea is
closely allied to that of the dorminion of man and likewise stems. prin-
cipally from the first two chapters of the Bible, especially frow Gene-
sis 2.
Concernirg the theme of stewardship in Western thought, Glacken
says:
The idea of stewardship has played an interésting role in the
history of Christian thought toward other ferms of life and even
of inanimate nature; in recent years it ras often been invoked in
pleas for conservation and rature prctection, Christian stewardship

teing closely linked with the responsibility that a temporary so-
journer on earth hss towsrd posterity.

The theme that man, sinful thouvgh he be, occupies a position
on earth comparable to that of God in the universe, as a personal
possession, a realm of stewardship, has been one of the key ldeas
in the religious and philosophica& thovght of Western civilization
regarding wan's place 1in nature.it

In the second (Yahwist or J) creatior stery, man's relationship

to tre earth is entirely different from that in the first. It begirs
witl a reference to the desolate condition of the earth (Gen. 2:5,6).
The earth, already in existence, lacks vegetation, for God had not
caused it to rain upon tke earth. Nor is there any man to till the
ground.

-The sequential order of creation is also markedly different

from that of the P account in Genesis 1. It begins with man (created
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from dust and made to live by God's breathing in his nostrils), rather
than ending with him. Man is followed by plants (by divine planting
in the Garden of Eden), animals (produced out of the ground by God),
and woran (from the rib of Adam). There is no clear-cut division of
time into days, as in Genesis 1.

The concept of stewzrdship relates closely to the Garden of

Eden. Eden means "delight," a "garden of God," or divine park.15
Verse 8 of Genesis 2 reads: "And the LORD GOD planted a garden in Eden,
in the east; and there he put the man whom he had formed.”" And verse
15 reads: "The LORD GOD tock the man and put him in the garden of Eden
to till it and keep it."

Comrenting on verse 15, Gerhard von Rad, the Germar Cld Testa-

ment scholar, writes:

. . . it indicates man's purpose in being in the garden: he is
to work it and preserve it from all damage, a destiny that con-
trasts decidedly with the comronly accepted fantastic ideas of
'Paradise.’

. « . There is 'notling here about abundant wonders of fer-
tility and sensuval enjoyment' . . . , but work was man's sober
destiny even in his original state. That man was transferred to
the garder to guard it indicates that he was called to a state of

service and had to prove himself in a realm that was not his own
possession « .+ 1

And Glacken says concerning verse 15:

Adam was placed in the Garden of Eden 'to till it and keep it!
(Gen. 2:15). Is threre rct here a kint that man 1s a caretaker of
nature, that nature way be man's garden? The vocabulary of the
ryth is that of a pessant farmwer; the plants are domesticated and
the gardener of BEden tends them, perhaps remcving the weeds, but
be is a caretaker, not a farmer.
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The Deuteronomic Theology of the Land

Writing in The Interpreter's Dicticrary of the Bible, H. N.

Richardson, Associate Professor of 0ld Testament, Boston School of
Theology, says that agricultural pursuits were so much a part of the
life of the early Israelites that it seemed as though God héd estab-
lished them from the beginning as the superior way of life. Much of
the Torah stems from and is related to the agricultural life, he notes,

citing Genesis and Deuteronomy in particular.

The land was the gift of God and was under his care (Deut.
11:12). Tt was thought by sore, not cnly that the farmer learned
the techniques of good husbandry from God (Isa. 28:26), but alsc
that Yahweh and only Yahweh bad it in his power to order the natu-
ral forces in such a way as to assure the maximum results from
man's labors.

. + . The three major festivals which, according to the Deuter-
onomist, the Israelite was required to observe in Jerusalem were
strictly agricultural in nature; they were connected with the pro-
ducts of the earth. These in turn were the gifts of Yahweh, and
therefore due reverence must be paid to him. Aside frcm the origin
of these laws, they marked the beginning of the grain harvest, the
end of that harvest8 and the final ingathering of all the fruits of
the year's labors.t

Richardson goes on to state that, of the 35 sections of the D

Code, eight deal in whole or in part with matters concerring tre agri-
cultural life of the people. He mentions several examples, including
the requirement to give a tithe of the seed, and the firstborn of the
flock, to the Lord, 1Y

Fatrick D. Miller, Jr., Associate Frofessor of Biblical

Studies, Union Theological Serminary in Virginia, elaborates on this

theme in the journal Interpretation, in a 1969 article, "The Gift of
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God, The Deuteronomic Theology of the Land." = He points out the signi-
ficance of the interrelation of God, land, and people in Deuteronomy,
with land as primary motif,

The central theological affirmation about land, says Miller,
is that it is the gift of God to Israel. Fossession of land and life
in it are a gift of salvation; loss of the land is prime punishment.
Possession of land offers untcld benefits and opportunities, but it
also places demands upon the individual and corperate life of thre
people.

According to Miller, there are 18 references in Deuteronomy to
Yahweh's promise of land to the patriarchs, all but three of which
speak also of his giving it; the themes of egift end promise are tied.
Yahweh has given the land; he only is lord or owner of it. Deuteronomy
stipulates that even those who have been on the land for centuries have
no claim on the land but receive it only as a gift of grace and may
Jose it if they fail to fulfill their resvonsibilities to Yahweh, a
good part of which have to do with the use of land or their life cn it?o

And now, O Israel, give heed to the statutes and the ordinarces

which I teach you, and do them; that ycu mey live, anrd go ‘in and
take possession of the land which the LOKD, the God of your fathers,
gives you. . . . (Deut. 4:1)

He will love you, bless vou, and multiply you; he will also
Fless the froit of yevr body and the fruit cf your ground, your
grain and youvr wine 2nd your cil, the incresse of your cattle and
the young cf vonr flock, in the land whick he swcre to your fathers
to give you (Deut. 7:13).

And he Frrought us into this place and gave us this land, a land

flowing with milk end honey. And behold, now I bring the first of
the fruit of the ground, which thou, C LCRD, hast given me.' And

you shall set it dewn before the LORD your God, and worship before
the LORD your God; . . . (Deut. 26:9,10)
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CONTEMFTUS MUNDI

A third pertinent theme in Judeo-Christian theclogy has to do
with a form of otherworldliness. This aspect of Christian thought can

be categorized under the Latin words Contemptus Mundi, literally, con-

tempt for the world. Glacken describes it as rejection of the earth as
the dwelling ytlace of man, a distaste for and disinterest in nature,
opposition to natural theclogy, or the belief that one can find in the
creation the handiwerk of a reascnahle, loving, and beneficent crea-
tor.21 This themre stems from Genesis 2 and 3 and concerns the stories
of Paradise and the Fall of Man.

The Dictiorary of Comparative Religion stetes thrat the idea of

a lost Golden Age figures in many religions, but that only in the He-

brew and Christian religions has it acquired theclogical significance.22

Cn this subject Roderick Nash writes in his bocok Wilderness and the

American Mind:

Mrest all cultures had a conception of an earthly paradise.

No matter where they were thought to be or what they were called,
all paradises had in commcn 2 bourtiful and beneficent setting in
accord with the original meaning of the word in Fersian--luxurious
garden. A mild climate constantly prevailed. Ripe fruit droored
from every bough, and there were no thorns to prick reachirg hands.
The animals in paradise lived in harmony with man. TFear as well as
want, disappeared in this ideal state of nature.

The story of the Fall of Man from his created state of blessed
perfection in the Garden of Eden, is recounted in Genesis 3. In Chris-
ian thought through the centuries, the Fall is ccnsidered to have had

a number of disastrous consequences, principal among them the entrance

of sin into the world, separation from God and baniskment from the



14
peace of the garden, and death. OCther consequences attributed to the
Fall dinclude the pain of childbirth, the common fear and hatred of
snekes, and a curse of the grourd, with the consequent need thereafter
for the laborious cultivaticn of agriculture.

Of particular importance to the themé of this paper is the sig-
nificance of the Fall to the Christiar idea of nature., The sequel to
the doctrine of the Fall, says Glacken, was the infection and total
corruption of nature. The story cf the Fall is the source of the be-
lief, widely held through the 17th century, that tre Fall caused dis-
order in nature and a decline in its powers. The doctrine was impor-
tant historically because it introduced the idea cf toil as a conse-
quence of sin., It was the source of the medieval contempt for abd dis-
trust of nantl;lre.zl‘L

Original Sin is defired as "a radical sin often held in Chris-
tian therlogy to be inherited by each persen as a  consequence of the
original sinful choice made by Adam."2D The dectrine of COriginal Sin
ig a first postulate of Christianity in the scheme of man's redemption
by Christ. The first explicit s?atement of it 1is td be found in the
New Testament in Rowans 5:12ff. The spirit of Faul's statement here 1s

that all mankind fell in Adam and entered into a state of perdition.26

Therefore as sin care into the world through one man and death
throveh sin, and so death spread to all men because all wmen
sinned--sin indeed was in the world before the law was given, but
sin is not counted where there is no law. Yet death reigned from
Adarm to Meses, even over those whcse sins were not like the trans-
gressions of Adam, wro was a type cf the cne who was to come

(Rom. 5:12-14)

This pessage, according te Glacken, 1is essentially a commeérntary



on Genesis 3:17-12, which is the otler important passage leading to =
pessimistic view of man and nature, in which the Lord addresses the ser-
pent, Eve, and Adam, in that order, giving punishment to each. To Adam
the Lord said: "Cursed is the ground because of you® (Gen. 3:17). The
earth, says Glacken, was an envirorment suited te the perfect man before
the Fall and remained a fit envircrment for man after it, even if nature
no longer possessed its previous perfection. Thistles and poisonous
earth, for example, first came into being after the Fall.

The idea, derived from Genesis 3, that the fall of man had also
caused a deterioration in nature influenced conceptions of the na-
ture of the earth, at least until the ernd of the 17th century. This
deterioration and the toil reqguired after thre Fall to induce pro-

ductivity in the soil were the counterpart in the physical world of
evil in the moral world.?
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COMMENT
Research on, and consideration of, the preceding three themes
in Judeo-Christian theology indicates that the following poihts merit
special comment,

There are distinct differences between the creation stories
in Genesis 1 and 2. The stories vary not only in style of writing but
also in substance, such as the diverse ssquential order of creation in
the two. The stress in Genesis 2 is on the earth and man; it is more
anthropocentric than Genesis 1, which is considered theocentric, ac-
cording to critical biblical scholars. In Genesis 1, God, not man, is
the center of focus,28

The concept of the dominion of man does not stem solely from
Genesis 1 (specifically from Genesis 1:26-28), as it is often repre-
sented to do. An equally good case can be made (and is made by some
‘critical biblical scholars) for Genesis 2. This rationale is based on
man's being created first, not last (as in Genesis 1), thus making him
the "first order of creation" and giving him priority rights over the
rest of the created order. It is further based on man's naming all of
the other living creatures, since naming was perceived in Hebrew psy—
chology as virtually a creative activity. Moreover, to name was to
exert power over.2?

The idea of man's vocation to exercise dominion 1s also
stressed by i1ts repetition in the Flood narrative (Gen. 9). At the
same time tlie vegetarian restriction imposed in Genesis 1 is lifted.

In Genesis 1 God created all things equally good--animate

and inanimate things alike--and God called the earth good even before



17
man was presoent. OSix different times (verses 4,10,12,18,21,25) God
called the things which he had created "good" and the total created
order "very good," in verse 31 at the end of the chapter. Furthermore,
in Genesis 1 all Iliving things which God had created--not just man--
were blessed and told to be fruitful and to multiply.

. In Genesis 1, vegetation was created only indirectly by God;
his creative command was directed to the earth. "And God said, 'Let
the earth put forth vegetation, plants yielding seed, and fruit trees
bearing fruit in which is their seed, each according to its kind, upon
the earth. . . . The earth brought forth vegetation, plants yielding
seed + . « " (Gen. 1:11-12)

Genesis 2, by contrast, contains no account of creation of
vegetation as such. Verse 8 speaks of God's planting a garden in Eden,
and verse 9 tells of trees which God directly makes to grow: "And out
of the ground the LCRD God made to grow every tree that is pleasant to
the sight and good for food, the tree of life also in the midst of the
garden, and the tree of the knowledge of good and evil."

The Bible contains the expression "in his own image" in the
first creation story (Gen. 1:27): "God created man in his own image,
in the image of God he created them; male and female he created them."
The creation stories, however, do not contain these frequently-used
references to man: "crown of creation;" "center of the universe;" "nob-
lest of the creatures;" "climax of God's work;" "center of creation;"
"ord of (the) creation;"™ "lord of the earth;" "God's representative
on earth;" "vice-regent of God on earth."  All of the latter cormmon

expressions are subsequent constructs of exegetical literature and



16
theological writing and speaking.
The story of Paradise and the Fall is presented very dif-
ferently by modern critical biblical scholars and by conservative,
more orthodox scholars. Bernard W. Anderson, for example, says in

writing of the Paradise story and the consequences of the Fall:

Taken by itself, the story is filled with images--like the Tree
of Life and the cunning serpent--which are found in ancient folk-
lore. Indeed, the story evidently once circulated as the story-
teller's answer to several questions: Why are man and woman at-
tracted to each other? Why does social propriety demand the wearing
of clothes? Why must there be the pain of childbirth and the
misery of hard work? Why is the serpent hated by men? These, and
other questions, were answered in the story that bears even yet the
marks of an ancient popular tradition.

Gerhard von Rad says in his book Genesis - A Commentary:

To decide about the literary form of the story of Paradise and
the Fall is very difficult. It is in this respeclt something unique.
Ever since the victorious campaign of the science of the history of
religions it has been clear that Gen., chs. 2 f., even though a
direct Babylonian or other corresponding parallel has not been
found, must be considered in connection with common Oriental myths
of man's creation, the mountain of the gods, the tree of life, the
water of 1ife, cherubim, etc.’

In sharp contrast is the comment by Henry H. Halley in Halley's

Bible Handbook - An Abbreviated Bible Commentary:

The Fall of Man - It was effected through the subtlety of the
Serpent. The Serpent is represented as speaking as of himself.
But later Scripture indicates that it was Satan speaking through
the Serpent (II Cor. 11:3,14; Rev. 12:9; 20:2). . . . The dpondful
work was done. And the pall of Sin and Gloom and Toil and Fain
and Death fell upon a world which God had made beautiful.

- Effect of Sin on Nature - Here, in the opening pages of the
Bible, we have a primeval explanation of Nature as it is today:
common Hatred of Snakes (3:14,15); Fain in Childbirth (3:15); and
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the earth's Spontaneous Production of Useless Weeds, while food-
bearing vegetation has to be Toilsomely Cultivated (3:17-19). . 2

An appendix to this paper contains a short excerpt in Spanish
(with translation by this writer) taken from a Spanish encyclopedia
published in Madrid in 1924, That excerpt presenté the orthodox
(Roman Catholic) Church view (of that time at least) of the authenti-
city and historicity of the book of Genesis, and particularly of the

first chapters, which are of special importance to the theme of this

paper.
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WILDERNESS

The concept of wilderness occuples a unlque place in.Judeo~
Christian theology. It has long played a significant role in Western
thought ard continues to do so even today. From the beginning wilder-
ness has posed a kind of contradiction to the idea that God had plarned
creation for man's henefit.

In the introduction to his book Wilderness and Faradise in

Christian Thought, George H. Williams of the Barvard Divinity Schocl,

identifies certain positive and negative interpretations which have
been placed on the wilderness or desert. In a positive sense, he says,
wilderness means variously a place of protection; a place of ccntem—
plative retreat, as in one's inner nature or ground cf being; and as
the grourd itself of the divine being. In a negative sense, wilder-
ness means the world of the unredeemed, the wasteland, and the rea]m or
phase of punitive or purgative preparation for salvatiop.33

Furtrer on, Williams lists three meanirgs of wilderness as
found in the 014 Testament: (1)'The desert as the realm of demons and
death (2) The desert as the rlace of the covenant (3) Tre desert as the
prlace of refuge, purgation, and consecration. These three meanings,
he says, yield four concepts or motifs which recur in varicus combi-
nations tlronghont pest-biblical history: (a) wilderness as moral waste
hut potential paradise (b) wilderriess as a place of testing or puriish-
ment (c) wilderness as tre experience of ruptial (covenantal) bliss (d)
wilderness as a place of refuge (protection) or contemplation (re-

newa]).%L
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Describing the importance of the concept of wilderness in West-
ern thought, Kederick Nash says that wilderness %as.beer "instinctively
understcod as scmething alien to man--an insecure and uncomfortable en-
vironment against which civilizaticn had waged an unceasing struggle."
As fact and symbol wilderness permeated the Judec~Christian tradition.
Anyone with a Bible, according to Nash, had at hand an extended lesson
in the mweaning of wild ]and.35
The ancient Hebrews regarded the wilderness as a cursed land.
To distinguish it from "gcod" land which supported crops, they used a
number of terms whicl have been translated "wilderness." Nash notes
that the term occurs several hundred times in the (ld Testament (RSV),
as well as many times in the New. Drought and the resulting wilderness
were considered as a curse dispensed by God to shew his displeasure.
When the Lord saw fit to punish cr to threaten a sinful people, he used
wilderness as a potent weapon:
I will lay waste mountains and hills, and dry up all theif her-
bage; T will turn the rivers into islands, and dry up the pools
+ + I will make it a waste; it shall not be prured or hoed, and
briers and thorns shall grow up; I will also command the clouds
that they rain no rain upon it (Deut. 42:15, 5:6),36
God's approval, conversely, meant an abundance of life-giving
water. (The climate and geography of the Near East made the baptismal
rite an especially meaningful ceremony.) To express his pleasure and to
manifest his care, the greatest blessing that the Lord cculd bestow was
to give water in the desert and to transform wilderness into "gocd”

land. "For tre LORD your God is bringing you into a goed land, a land

of brooks cf water, of fountains and springs, flowing forth in valleys
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and hills, . . . and you shall bless the LCRD your God for the good
Jand he has given you" (Deut. 8:7,10). In the famoﬁs redemption pas-
sage in Isaiab, God promises Lthal "The wilderness and the dry land
shall be glad, the desert shall rejoice and blossom; like the crocus it
shall blessom abundantly, and rejoice with joy and singing" (Isa. 35:
1,2) 37

The ambivalent attitude of the ancient lebrews toward wilder-
ness is recounted several places in the 0ld Testament. The Exodus ex-
perience established a tradition of going to the wilderness for purifi-
cation and simplicity. After the Exodus the Jews under Moses wandered
in the wilderness of the Sinai Peninsula for 40 years. It was in the
wilderness that Elijah met God after seeking inspiration and guidance a
symbolic 40 days;38

Moses received the Ten Comrandrents in the heart of the wilder-
ness on Mount Sinai. If the Israelites remained faithful to the cove-
nant, the Lord promised them escape from the wilderness and the pro-
mised land of milk and honey. Nash says that the Israelites' experi-
ence in 40 years of wandering gave wilderness several meanings: a sanc-
tuary from sinful and persecuting society; an environment in which to
find and drew close to God; a testing grcund where a chosen people were
purged, humbled, and made ready for the land of promise.39

The importance of wilderness as a sanctuary was perpetuated in
Christianity. Nash cé]ls John the Baptist the lew Testament counter-
part of Moses, Elijah, and the apocalyptic Hebrew Essene community. He
sought the wild valleys of the Jordan River to make ready for the Mes-

siah. FEach one of the Gospels, says Nash, connected John with the
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proprhet mentioned in Isaiah whose voice could be heard "crying in the
wilderness" to prepare God's way. When Jesus went to John in the
Judean Desert for baptism, the prophecy was fulfilled. Immediately
afterward Christ "was led up by the Spirit into the wilderness to be
tempted by the devil" (Matt. Q:l).uo

Speaking about attitudes toward wilderness in early and medi-
eval Christianity, Nash states that wilderness relained its signifi-
cance "as the earthly realm of the powers of evil that the Church had
to overcome. Christians judged their work to be successful when they
cleared away the wild forests ard cut dowﬁ the sacred groves where pa-
gans held their rites." He goes on to say:

In a more figurative sense, wilderness represented the Chris-
tian conception of the situation man faced on earth. It was a com-
pour:d of his natural inclination to sin, the temptation of the
material world, and the forces of evil themselves. In this worldly
chaos bhe wandered lost and forlorn, grasping at Christianity in the
hope of delivery to the promised land that now was located in
heaven.

At the same time, Christianity retained the concept of wilder-
ness as a place of refuge, contemplation, and corsecration. From early
times, a succession of Christian hermits and morks sought the solitude
of the wilderness for meditation and spiritual renewal. This corcept
will be examined more fully in the next section of this chapter, deal-
ing with monasticism.

Writing about the Christian Middle Ages, Mash says that "the
‘belief that good Christians should mainta{n an aloofness from the plea-

sures of the world also was a factor in determining attitudes toward

wilderness.!
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For a Christian of the Middle Ages, the ideal focus was attain-
ment of heavenly beatitudes, not enjoyment of his present situation.
Such a point of view tended to check appreciation of natural beauty,.
Thus during the Renaissance, Christianity offered considerable re-
sistance fto the development of joy in perceiving wild landscapes.LZ

Turning to more recent times and to the New World, Nash states
that "Wilderness was the baslic ingredient of American civilization."
"Yet for most of their history," he continues, "Americans regarded
wilderness as a moral and physical wasteland fit only for conquest and
fructification in the name of progress, clvilization, and Christian-
1ty . " 43

Settlement of the New World offered an abundant opportunity
for expression of the bias against wilderness which Western thought had
generated, Nash observes that much of the New World was wilderness in
fact, but that it was also wilderness because Europeans'consngggg it
such, "The Judeo-Christian tradition," he says, "constituted a power-
ful formative influence on the attitude toward wilderness of the Euro-
peans who discovered and colonized the New World."hh On this same
theme, Williams writes:

When the emigrants from the eastern seaboard of America moved
into the West, they passed through a real wilderness haunted by
wolves and savages, but the millennial tutelage of Scripture had
charged that wilderness with epic significance and theological
meaning. The wilderness had become, in fact, a complex symbol of
significance both for the corporate and for the personal expres-
sions of the Christian 1life.

As in the history of America, so in the much longer history of
ancient Israel, upon which, through their Bible, the American set-
tlers and pioneers were drawing for inspiration and guidance, the
wilderness as desert in its geophysical sense was continuously

surcharged with the added meanings provided by the relizious ex-
perience of the race.*>
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According to Nash, two components figured in the American plo-~
neer's bilas against wilderness., In the first place, the wilderness
constituted a threat to his very survival. Safety and comfort, even
food ahd shelter, depended on overcoming the wild enviromment. The
darkness of the forests hid savage Indians, wild beasts, and unknown,
terrifying creatures of the imagination. The pioneer, in short, says
Nash, lived too close‘tb wllderness for appreciation; his attitude was
hostile and his criteria utilitarian. The conquest of wilderness was
his major concern. Civilized man, in addition, faced the danger of
succumbing to the wilderness and reverting to savagery hj_mself.46
Not only did wildefness frustrate the pioneers physically, but
it also acquired significance as a sinister symbol. The pioneers
shared the Western tradition of considering wild country as a cursed
wasteland, a moral vacuurm. Frontiersmen, says Nash, sensed that they
battled wild country not only for personal survival, but also in the
name of nation, race, and God. "Civilizing the New World meant en-
lightening'darkness, ordering chaos, and changing evil into good."
Wilderness was the villain, the pioneer, the hero, |
It followed from the pioneer's assoclation of wilderness with
hardship and danger in a variety of forms, that the rural, con-
trolled, state of nature was the object of his affection and goal
of his labor. The pastoral condition seemcd closest to paradise
and the 1life of ease and contentment. Americans hardly needed
reminding that Eden had been a garden. The rural was also the
fruitful and as such satisfied the frontiersman's utilitarian in-

stincts. On both idyllic and practical counts wilderness was ana-
thema,

Transforming the wild into the rural had Scriptural precedents
which the New England pioneers knew well. Genesis 1:28, the first
commandment of God to man, stated that mankind should increase,
conquer the earth, and have dominion over all living things. This
made the fate of wilderness plain. . . . Wildsrness was waste; the
proper behavior toward 1it, exploitation.u7
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Discovery of the New World reawakened traditional European no-
tions of an earthly paradise lying somewhere to the west. According to
Nash, reports of early explorcrs filtering back to the 01d World led to
the belief that, America might be the place dreamed of since antiquity.
This paradise myth of a second Eden, says Nash, "quickly shattered
against the reality of North America. Soon after he arrived the 17th
century frontiersman realized that the New World was the antipode of
paradise., Previous hopes intensified the disappointment."uB

Notwithstanding the disappointment and disillusionment of many
hopeful colonists, America continued to attract hundreds of thousands--
and eventually millions--to a land of promise and opportunity. Wil-
liams says: "A nation made up of peoples fleeing in successive genera-
tions from the bondage of the 01d World across the Atlantic Ocean . . .
has been seen as s providential repetition . . . of the exodus of God's
ancient elect from bondage to Eg,ypt."LL9

The immigrants comprised many and varied people, including such
religiously-motivated groups as the Pilgrims and Puritans, German sec-
tarians, Quakers, and Swedenborgians. Nash says that wilderness became
a favorite metaphor for discussing the Christian situation, a symbol of
anarchy and evil to which the Christian was unalterably opposed.

Although the Furitans and their predecessors in perfectionism
often fled to the wilderness from a corrupt society, they did not look
on wilderness itself as their goal. Their driving impulse was to carve
a garden in the wild, to make an island of spiritual light in the dark-

ness. "Their Bibles," says Nash, "contained all they needed to know in

order to hate wilderness."5o
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MONASTICISM AND MONASTERIES

The final subject to be considered within this chapter on
Judeo-Christian theology is that of monasticism, which is defined as a
state of life in retirement from the world adopted for motives of re-
ligion. DMonasticism is not peculiar to Christianity, for in mgny re-
ligions essentially the same motives have led men (and women) to with-
draw themselves wholly or in part from worldly society and to seek in
seclusion a purer and higher 1life. Monasticism has had a powerful in-
fluence in Christianity and continues to play a significant.role even
today. For the purposes of this paper, this theme is closely related
to the preceding one of wilderness.

Employing the Encyclopedia Americana as reference, a few

salient points of the history of monasticism are summarized following.

In 0ld Testament times the Essenes, Nazarites, and dtber
groups specially consecrated to God separated themselves from soclety
to a greater or lesser degree and in this respect were the precursors
of the earliest Christian ascetiFs. In the middle of the 3rd century
A.D., during the persecution of Christians, Paul of Thebes (St. Paul
the first hermit) withdrew to a wilderness and lived the remainder of
his 1ife in absolute solitude. Many others, fleeing from persecution
or from a profoundly corrupt society, flocked to the wilderness of
the Nile comtry. By the middle of the Lth century, there were 7,000
or more mornks.

from Egypt,»monasticism, or monachism, soon spread into

Syria, Palestine, Mesopotamia, Asia Minor, and Armenia. It was first



28
introduced into the Wesl shortly after the middle of the 4th century,
when a few small communities of morks were founded at Rome and in
northern Italy. Monastic establishments multiplied rapidly in the
West. Barly in the 6th century Benedict of Nursia began a reform of
Latin monachism which, variously amended and modified, has been the
law of the monastic life of Western Europe ever since, Besides monas-
teries for men, Benedict also instituted monasteries for women.

The beginning of the 12th century saw the rise of the
knightly orders, the members of which, besides the usual three vows of
poverty, chastity, and obedience, took a fourth vow of making war on
the infidels for the defense of Christendom. History records the titles
of over 90 military orders or of bodies so styling themselves.

By the beginning of the 13th century there seemed to he a
sufficiency of religious orders to satisfy all needs. Very soon, how-
ever, two new orders were instituted, in spite of a papzl decree for-
bidding the creation of new monastic orders. These two, the Francis-
cans and the Dominicans, constitute the mendicant orders. The Company
of Jesus (Jesuits) was the 1ates@ of the great religious orders. It
was founded in 1534.

In spite of great hostility to monasﬁicism during the Reforma-
tion, and notwithstanding hampering restrictions and some expulsions
for political and economic reasons at various times and places, mo-
nasticism is generally flourishing without restriction in the West

today.51
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Toward the close of the preceding section it was noted that,

notwithstanding the general Judeo-Christian antagonism toward wilder-

ness, Christianity in the Middle Ages retained the idea that wild coun-
try could be a place of refuge and religious purity. The tradition of

fleeing into uninhabited country to obtain freedom of worship persisted
strongly into the Middle Ages. Nash writes:

A succession of Christian hermits and monks (literally one who
lives alone) found the solitude of the wilderness conducive to medi-
tation, spiritual insight, and moral perfection. . . . Monasticism
flourished, and numerous zealots sought solitary retreats. It was
the place in which they hoped to ignite the flame that would even-
tually transform all wilderness into a godly paradise.52

Monastic organizations created great estates in remote and de-

solate places and made a lasting contribution to the Christian land-
scape, especially in Europe during the Middle Ages. They engaged in a
variety of activities directly affecting the land: construction of mon-
asteries and outlying buildings; planting of beautiful gardens; clear-
ing of wooded land and creation of arable; drainage of swamps and
marshes; irrigation, canal building, and diking; farming and livestock -
grazing. Describing monastery siting, Glacken writes:

There is a constant striving to see correspondences between
natural beauty and biblical texts, and for symbolism, as in the se-
lection of a cloister site shaped like the Greek capital delta, be-
cause it symbolized the trinity, to describe paradise as an ideal
landscape. . . . Although many were placed on uninviting land such
as swamps and densc forests, sites were often chosen for their
beanty: the cloister gardens in the beautifully sited places were
considered miniature pictures of the glories of creation.

'Of the monastic orders, of greatest importance for the purposes

of this paper are the Benedictines and the Franciscans. The better
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known order for manual labor, in fact perhaps the best known order for
labor, is the Benedictines. When Benedict established his monastery »
on Monte Cassino in the 6th century, he made it a rule that all monks
should work with their hands in the fields and shops. His philosophy
is expressed by one aspect of the Benedictine rule prevailing eveﬁ to-
day: To labor is to pray. The most frequently quoted chapter of the
rule, according to Glacken, is the forty-eighth, which begins, "idle-
ness is the enemy of the soul. The brethren, therefore, must be oc-
cupied at stated hours in manual labor, and again af other hours in
sacred r'eading."%L

Ren& Dubos points out that Benedictine monks have consistently
intervened in nature and have effected profound transformations of
soil, water, fauna, and flora. Their management of nature, he says,
has in most cases proved compatible with the maintenance of environ-
mental quality. One branch of the Benedictine order, the Cistercians,
sought out vallsys to establish their monasteries, whereas the original
Benedictines generally settled on the hills. The Cistercians conse-
quently played a role of great social importance. With lay helpers
they cleared wooded river valleys and drained marshy land, creating
55

healthful and prosperous farmlands out of the malarious wilderness.

Some of the contributions of the Benedictines are summed up in

The Benedictine order was for a long time a powerful agency in
the civilization and christianization of the barbarian nations of
Europe. Wherever a Benedictine foundation was made there the face
of the country was quickly changed: forests were cleared, marshes
drained, the arts of husbandry developed, peace and civil order
maintained, science and learning fostered, schools, hospitals and
refuges established,”
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The famed Franciscan order was founded in the 13th century by

Saint Francis of Assisi. The three principal orders constituting the
Iranciscans were all founded oh a basis of ahbsolute poverty and of ser-
vice to the (Catholic) Church, labor, doing good, and preaching. From
its very beginnings, the Franciscan order experienced a bhenomenal
growth, notwithstanding division which developed within the order not
long after Francis' rather early doath.

’ The order was brought to the New World with Columbus and has
played a major role in both the Northern and Southern Hemispheres. The
Franciscans have taken an active and leading part in the study of Holy
Scripture and in all branches of secular and sacred learning in much of
the world. They have been instrumental in the establishment of a great
number of schools, missions, and churches.57

As mentioned before, Lynn White proposes Saint Francis as a pa-
tron saint for ecologists.58 Entirely aside from that, however, Erancis
merits consideration in this paper because of bis remarkable attitude
toward nature and non-human life.

M Ttalian by birth, Sp. Francis is believed to have been
born in 1182; he died in 1226. Although the founder of one of the
largest and most influential Christian religious orders, he himself was
never a priest. He is famed for the beauty, simplicity, and amiabiliﬁy
of his character and his love of created nature. The visions and mir-
acles attributed to him are bewildering in number and character. From
a fairly early age he voluntarily lived by bis own labor and by beg-
ging, in extreme poverty, without personal possessions and dependent

upon alms for the barest necessities.
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Francis preached and practiced an absolute identification
with nature and treated all living things--even ali created things--as
his brothers and sisters, equally dependent upon the heavenly Father.
This romantic and reverent, but unworldly, attitude in the face of na-
ture, caused some of his contemporaries to consider him mad.

With great love he would preach to flowers, cornfields, vine-
yards, stones, woods, waters, gardens, earth, fire, air, wind, snow--
all of the beauties of creation. He spoke to birds and animals as if
they were human, scolding them when they needed to be scolded, telling
them their duties toward God and what they shouid do to observe his
commands. To Francis all creatures were important because they provide
a trace of God and confirm the work of God. Non-human life has its own
dignity, existing for its own purposes and in its own right.c

Nash presents a succinct picture of Francis in the following

paragraph from Wilderness and the American Mind:

Among medieval Christians St. Francis of Assisi is the excep-
tion that proves the rule. He stood alone in a posture of humility
and respect before the natural world. Assuming that birds, wolves,
and other creatures had souls, St. Francis preached to them as
equals. This challenge to the idea of man as above, rather than
of, the natural world might have altered the prevailing conception
of wilderness. But the Church stamped St. Francis' beliefs as he-
retical. Christianity had too much at stake in the notion that God
set man apart from and gave him dominance over the rest of nature
(Genesis 1:28) to surrender it easily.

®This sketch of St. Francis contains information gleaned from
a number of sources, namely: Encyclopedia Americana, 1955 edition;
Dubos, pp. 161-162; Glacken, pp. 214-216; Williams, pp. 59-62; John K.
Wright, Geographical Lore of the Time of the Crusades (New York: Ameri-
can Geographical Society, 1925), p. 235ff.
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IIT. LYNN WHITE'S ARTICLE

At the beginning of this paper the essence of Lynn White's pro-
vocative article "The Historical Roots of Our Ecologic Crisis" was pre-
sented in four points. The heart, or thesis, of the article was sum-
marized in the statement that Christianity is a major culprit in today's
ecologic crisis. The article is now more completely analyzed to facili-
tate consideration of the validity of White's thesis in light of the
foregoing discussion of certain aspects of Western religious thought.

The following-listed points have been extracted from White's
article in the order in which they appear:

(1) Ever since man became a numerous specles he has affected
his environment notably. Quite unintentionally, changes in human ways
often affect non-human nature,

(2) Concern for the problem of ecologic backlash is mounting.

(3) Cur ecologic crisis is the product of an emerging, en-
tirely novel, democratic culture.

(hj Both modern technology and modern science are distinctly
Occidental; successful technology is also Western.

(5) The distinctive Western tradition of science began in the
late 11th century. By the late 13th century Europe had seized global
scientific leadership from Islam.

(6) According to prevailing medieval Christian belief, man
and nature are two things, and man is master.

| (7) Buman ecology is deeply conditioned by beliefs about our

nature and destiny, that is, by religion.
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(8) Our daily habits of action are dominated by an implicit
faith in perpetual progress, which is rooted in, and indefensible apart
from, Judeo-Christian teleology.
(9) We continue to live today very largely in a context of
Christian axioms. |

(10) In the Judeo-Christian creation story, God planned every-
thiné for man's benefit and rule: no item in the physical creation had
any purpose other than to serve man's purposes.

(11) Christianity is the most anthropocentric religion the
world has seen, especially in its Western form.

(12) According to Christianity, man shares in great measure
God's transcendence of nature. Christianity, in contrast to ancient
paganism and Asia's religions, not only established a dualism of man
and nature, but also insisted that it is God's will that man exploit
nature for his proper ends.

(13) By destroying pagan‘animism, Christianity made it pos-
sible to exploit nature in a mood of indifference to the feelings of
natural objects. Under Christianity, the spirits in natural objects,
which formerly had protected nature from man, evaporated. DMNMan's effec-
tive monopoly on spirit in this world was confirmed, and the old inhi-
bitions to the exploitation of nature crumbled.

(14) Modern Western science was cast in a watrix of Christian
theology. The dynamism of religious devotion, shaped by the Judeo-
Christian dogma of creation, gave it impetus.

(15) Somewhat over a century ago, science and technology

joined to give mankind powers which are out of control. Christianity



bears a huge burden of the guilt.

(16) It is doubtful that disastrous ecologic backlash can be
avolded by applying more sclence and more technology to our problems.

(17) Our science and technology have grown out of Christian
attitudes toward man's relation to nature. We (Christians) are not,
in our hearts, part of the natural process. We are superior to nature,
contemptuous of it, and willing to use it for our slightest whim.

(18) What we do about ecology depends on our idea of the man-
nature relationship. DMore science and more technology are not going to
get us out of the present ecologic crisis until we find a new religion,
or rethink our old one.

(19) St. Francis of Assisi was the greatest radical in Chris-
tian history since Christ. He tried to depose man from his monarchy
over creation and set up a democracy of all God's creatures.

(20) No new set of basic values has been accepted in our so-
ciety to displace those of Christianity. Hence we shall continue to
have a worsening ecologic crisié until we reject the Christian axiom
that nature has no reason for exjstence save to serve man.

(21) St. Francis proposed an alternative Christian view of
nature and man's relation to it. He tried to substitute the idea of
the equality of all creatures, including man, for the idea of man's
limitless rule of creation, but he failed,

(22) Both our present science and technology are 'so tinctured
with orthodox Christian arrogance toward naturs that no solution for
our ecologic crisis can be expected from them alone.

(23) Since the roots of our troubles are so largely religious,
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the remedy must also be essentially religious. We must rethink and re-
feel our nature and destiny.

(24) The religious, but heretical, sense of the Franciscans.for
the spiritual autonomy of all parts of nature may point a direction.
"I propose Francis as a patron saint for ecologists."d
As stated at the beginning of this paper, not only has White's
article been widely repﬁblished since its appearance in March of 1967,
but a bevy of argument and counter-argument has ensued. From the abun-
dance of authoritative opinion available, the comments of several

writers have been selected and are reviewed immediately following. Sa-

lient observations of each writer are extracted or summarized.

,dLynn White, Jr., "The Historical Roots of Our Ecologic Crisis,"
Science, 155 (1967), 1203-1207.
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Gabriel Fackre, writing a selection "Ecology and Theology," in

Western Man and Envirommental Ethics, 1973, propounds the biblical

theme of responsible stewardship. The ecological problem, he says, 1is
a theological problem,

Fackre begins by agreeing with White in part. White, he says,
is correct in stating that the biblical story places man above nature.
Man is the crown of creation and made in the very imagc of God. The
0ld Testament premise is confirmed in the New. The doctrine of crea-
tion had a twin develbpment. On one hand it served to refute the di-
vinizing and romanticizing of nature. But, on the other, it fought the
degradation of nature.

The early Christian church rejected gnostic dualism, which
looked on the world of matter as inferior. Notwithstanding strong
notes of otherworldliness and world-denial in medieval Western thought,
these had their origins more in Hellenistic ideas than in biblical ones.
The present Apostles' Creed asserts that the world was made by God him-
self and enjoys a divine dignity. "As someone put it, 'God invented
matter, therefore he must like iﬁ.'"

The Genesis affirmation of the earth is repeated in biblical
passages such as the Psalms, which affirm the intrinsic worth, beauty,
and order of the natural environment. The biblical love of neighbor
also extends to our neighbor the earth, as St. Francis so clearly un-
derstbod. To defend the dignity of man does not mean one has to deni-
grate the earth. Responsible Christian participation in the struggle
against pollution requires rediscovery of the forgotten aspects of the

doctrine of creation, the respect for and rapport with nature. The
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Judeo-Christian tradition affirms, in the case of both man and nature,
a derived dignity, and accords each a respect commensurate with its
source in God.
To the extent that the Christian community has contributed to
the bleak prospect rather than a promising one, we need a fresh peni-
tence, a reformation of our bad theology, and zealous action toward

shalom (peace).6o

Gabriel Fackre is Professor of Theology at Andover Newton
Theological Seminary.
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Lewls W. Moncrief, in a selection "The Cultural Basis of Cur

Environmental Crisis," in Western Man and Environmental Ethics, 1973,

discusses private ownership of resources, the motive of commercial pro-
fit, and the development of technology and urbanization as the more
immediate causes of the environmental crisis. These factors, he
claims, are only indirectly related to the Judeo-Christian tradition
and are found in other cultures today.

In the West two significant revolutions occurred in thke 18th
and 19th centuries which completely redirected its political, social,
and economic destiny. These were the French and the Industrial Revo-
lutions. Until very recently these two types of revolution were unique
to the West. With integration of democratic and tecknological ideals,
increasing wealth began to be distributed more equitably ameng the
population. Witk increasing population, increasing production, in-
creasing urban concentrations, and increasing real incomes for well
over a hundred years, the environment has taken a terrible beating.

The forces of democracy, technology, urbanization, increasing
real individual wealth, and an aggressive attitude toward nature ap-
pear to be directly related to the envircrmental crisis in the Western
world. Although the Judeo-Christian traditicn has probably influenced
the character of each of these forces, there 1s little historical or
scientific basis to isolate religious traditicn as e cultural compo-
nent and to contend that it is the "historical root of our ecological
crisis."

'To assert that Judeo-Christian teaching is the primary cul-

tural conditicn that has created our environmental crisis, avoids
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several hard questions:

(1) Is there less tendency for those who control the re-
sources in non-Christian cultures to live in extravagant affluence,
with attendant high levels of waste and inefficient consumption?

(2) If non-Judeo-Christian cultures hed the same levels of
economic productivity, urbanization, and high average household in-
comes, 1s there evidence to indicate that these cultures would not ex-
ploit or disregard nature as our culture does?

(3) If our envirormental crisis is a ”religious problem,"
why are otrer parts of the world experiencing in various degrees the
same environmertal problems that we are so well acquainted with in the
Western world?

A1l White can defensibly argue is that the West developed
modern science and technology first. This says nothing about the ori-

gin or existence of a particular ethic toward our environment. 1

Lewis W. Moncrief teaches in the Department of Park and Re-
creaticn Resources at Michigan State University.
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Rene Dubos, in 4 God Within, 1972, and in a selection "A The-

ology of Earth,” in Western Man and Environmental Ethics, 1973, indi-

cates that in ancient civilizations, Chinese, Greek, and Westsrn, there
was deforestation, over-grazing, and disastrous soil erosion. Chris-
tian cultures, he says, neither past nor present, have had a monopoly
on ecological damage.

The theory that Judeo-Christian attitudes toward nature are re-
spornsible for the development of technology and for the ecological
crisis represents a historical half-truth. The process of erosicr of
land, destruction of animal and plant species, and excessive exploita-
tion of natural resources began some ten thousand years ago, long before
the Bible was written.

The record shows that a dramatic extincticn of several species
of large mammels ard terrestrial birds occurred at the very beginning
of the Neolithic period, coincident with the expansion of agricultural
man. This destructive process has continued thkroughout historical
time in many parts of the world. Erosion resulting from human activi-
ties such as ‘deforestation and over-grazing has had disastrous effects
since ancient times. FEarly men, aided especially by that most useful
and‘most noxious of all animals, the Mediterranean goat, were probably
respensible for more deferestation and erosion than all the bul ldozers
of the Judeo-Christian world.

There is no reason to believe that Oriental civilizations have
beer more respectful of nature than Judeo—Chrisﬁjan civilizations. The
Chinese attitude of respect for nature, in fact, probably arose as a

response to the damage done in antiquity. The progressive destruction
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of the groves of cedars and cypresses of Lebanon is cne of the best-
documented examples of ecological mismanagement in the ancient world,

At all tires in the past and 21l over the world, men have plun-
dered nature and upset the ecological equilibrium. This was usually
done out of ignorance, but alsc because man has always been more con-
cerned with immediate advantages than with long-range goals. Further-
more, ecological disasters could not Le foreseen, nor was lhere a rcal
choice of alternatives.

If men are more destructive now than they were in the past, it
is because there are more of them and becsuse they have at their com-
mand more powerful means of destruction, not because they have been
influenced by the Bible.

The Benedictine rule seems to be inspired from the second
chapter of Genesis, in which the Lord placed man in the Garden of Eden
not as master but as steward. The Benedictine rule, furthermore, im-
plies ecological concepts which are much more in tune with the needs
of the modern world than is the worshipful attitude of St. Francis.
St. Benédict'is much more relevapt than is St. Francis to human life

in the modern world, and to the human condition in general.62

René Dubos, professor emeritus at the Rockefeller University,
is a microbiologist and experimental pathologist.
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V. Elving Anderson, writing in Baker's Dictionary of Christian

Ethics, 1973, agrees with White that the ecologic problem does in fact
have an important religious comporent. He says that it is seriously
misleading, however, to place the entire blame on a Christian view of
nature. The squandering of natural resources is not a recent develop-
ment. Environmental crises have arisen in all highly technological
societies, no matler what the dominant religion.

Among the causes of environmental pollution are population
growth, affluence, and the misuse of technology. All three have im-
portant moral and ethical implications. Technolegical solutions will
not be sufficient, however, since changes in attitudes and values are
required. We need a new understanding of God as Creator and of man as
steward.,

Theology has focused on human nature and has generally disre-
garded the world of nature. Interest in the doctrine cf creation too
often has been limited to the problem of origins, thus obscuring the
view of God as both Creator and Sustainer. God's provision for all
forms of 1life is clear in Psalm 104. God's covenant with Noah included
every living creature.

The view of God as Creator will prevent the nature worship
that could otherwise characterize the environmental movement., Under-
standing that the earth is the Lord's encourages respect for nature
without the temptation to worship it.

Although man is a part of God's creative work, God has given
him a unique role toward the rest of nature. Dominion does not mean

exploitation. The command in Genesis 1 to subdue and have dominion 1is
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balanced by the instruction in Genesis 2 to dress and keep the 1and.63

V. Elving Anderson is Professor of Genetics and Cell Biology
and Assistant Director, Dight Institute for Human Genetics, University
of Minnesota.



b5
Yi-Fu Tuan, in an article "Our Treatment of the Environment in

Ideal and Actuality," in the American Scientist for May-June 1970, ob-

serves man's effect on nature in China and in the pagan and Christian
West.,

Because of a romantic idea stemming back to late 17th and early
18th . century Europe, sensitive Westerners even today are prone to con-
trast their aggressive,’ekploiéative attitude toward nature with the
harmonious relationships of other times and places. This view, al-
though commendable for generosity, fails to recognize inconsistency and
paradox as characteristic of human existence.

Two ideas bearing on our relationships to environment have been
receiving greater recognition in recent years. The first is that the
balances of nature can be upset by people with the most primitive tools,
the second that a wide gap may exist between a culture's ideals and
their expression in the real world. The gaps that exist between an ex-
pressed attitude toward envirorment and actual practice may be taken as
one sign of maladjustment in society.

There is some truth to the generalization that the European
sees nature as subordinate to man, whereas the Chinese sees himself as
part of nature. It cannot, however, be pressed too far. In actuality,
in the play of forces that govern the world, esthetic and religious
ideals rarely have a major role.

There is a view that Christianity constituted a great divide
and that the triumph of Christ over the pagan delties brought a revo-
lutionary change in attitudes toward society and rature. The fact is

that at the level of the actual impress of man on environment, both
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constructive and destructive, the pagan world had as much to show as
Christianized Europe did, until the beginning of the modern period.
Against the vast transformations of nature in the pagan world, inrocads
in the early centuries of the Christian era appear relatively modest.

Turning to China, there are discrepancies between esthetic
ideals and performance, as well as unforeseen conflicts and dysfunc-
tions inevitable in a complex civilization. Ancient Chinese literature
contains evidence that the need to regulate use of resources was recog-
nized and that an old tradition of forest care existed. At the same
time, it is clear that the concern arose in response to damage that had
already occurred, even in antiquity.

Vast deforestation and acute soil erosion have taken place in
areas that were once well wooded. The reasons were many and varied:
population increase, with more and more land taken over by farmers; ex-
cessive burning of trees for various purposes; depletion of forests for
industrial and home fuel; comstruction and reconstruction of old Chi-
nese cities; even the reduction of pine forests for soot to make black
ink for writing; heavy consumption of wood in cremation of the dead in
accordance with Buddhist practice; destructive over-grazing by sheep
and goats, particularly in Mongolia.

As late as the 9th century, large areas of land in the North,
today treeless, were well wooded. The new Communist government is mak~
ing an immense effort to control erosion and to reforest. For those
who edmire the old culture, it must again seem irony that the "mist of
green" is no reflection on the traditional virtues of Taoism and Bud-

dhism; on the contrary, it rests on their explicit denial. The
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unplanned and often careless use of land in China belorgs, one hopes,

to the past.éa

Yi-Fu Tuan is Professor of Geography, University of Minnescta.
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SUMMARY

The following-listed salient ideas emerge from the preceding
extracts of selected authoritative comment on White's article:

Today's ecologiec crisis does have an important religious
component, The biblical story of creation (specifically Genesis 1)
states that man is made in the image of God ard given dominion over
the rest of the created order. It places man apart from, and above,
nature,

Western man, profoundly influenced by Christianity, has
acted as if he has been given some right to utilize his environment in
whatever way he pleases. He does exploit the environment.

There is an absence in Christian theology of a serious con-
sideration of the relation between man and his natural setting. Chris-
tian thought has shown a tendency to deal with man at the expense of
developing sensitivities toward nature. That is to say, theology in
the West has focused on human nature and not on nature.

It is seriously misleading to place the entire blame for the
envirommental crisis on a Christian view of nature. There are impor-
tant causes of environmental pollution, both in the West and else-
where, that have little or nothing to do with religious thought. Among
these are population growth, the impact of democracy, private ownership
of resources, the motive of commercial profit, development and misuse
of technology, increasing individual and national affluence, urbani-
zation, and a generally aggressive attitude toward nature.

The squandering of natural resources is not a recent thing.
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At all times in the past, and all over the world, men have plundered
nature and upset the ecological balance. - People with the most primi-
tive of tools can upset the balance of nature.

Christian cultures, past or present, have had no monopoly on
ecological damage. The processes of erosion of land, destruction of
animal and plant species, and exploitation of natural resources began
long before Christianity. They have continued throughcut historical
time in many parts of the world. Environmental crises have arisen in
all bhighly technological socleties, no matter what the dominant reli-
gion. If men are more destructive now than in the past, it is because
there are more of them and because they have more powerful means of
destruction--not because of the Bible.

If the environmental crisis is in fact a religious problem,
the question must be asked why other (non-Western) cultures are ex-
periencing the same environmental problems as the Western world. It is
questionable if those who control resources in non-Christian cultures
live in less extravagant affluence than those in Judeo-Christian cul-
tures.

Although there is some truth to the generalization that the
Westerner sees nature as subordinate to man and the Oriental sees him-
self as part of nature, it is fallacious to believe that Oriental civ-
ilizations have been more respectful of nature Lhan have Judeo-Chris-
tian civilizations. Ecological concern in ancient China, for example,
arose in response to damage that had already occurred because of un-
planned and careless use of land--even in antiquity.

The Judeo-Christian tradition affirms a derived dignity of both
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man and rature and accords each a respect commensurate with its source
in God. The Genesis affirmation of earth. is repeated in other biblical
passages asserting the worth, beauty, and order of the natural envi-
ronment.

The biblical perspective provides no clear warrant for an ex-
ploitative, man-centered theory of environment. God has given man a
unique role toward the rest of nature. Dominion does not necessarily
mean, and does not héve to mean, destructive exploitation.

It is.possible that dominion over nature could te accomplished
benevolently or with deference. A second theme moving throughout
creation is responsible stewardship. It tempers the dominion given to
man. Biblical thought sustains the view that man is a steward in the
natural world. If man is master, then his mastery is limited. The
command in Genesis 1 to subdue and have dominion is balanced by the in-

struction in Genesis 2 to dress and keep the land.
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IV, SUMMARY AND CONCLUSIONS

This paper has had as its purpose to examine a limited number
of selected themes in Western religious thought, with tfe objective of
discovering the influence of Western religion on attitudes toward na-
ture and land. Consideration of the validity of Lynn White's ﬁhesis
has been employed as a vehicle to assist in the examination. That
thesis, again, is that Christianity bears a huge burden of guilt for
today's ecologic crisis.

Fach of the themes of Judeo-Christian theology examined has
been found to play a greater or lesser role in shaping Western atti-
tudes toward nature and use of land. Of the five themes considered,
the last two, wilderness and monasticism, have certainly resulted in
the most dramatic and visible effects on the land itself. Many of the
effects are tangible: clearing land; cutting trees; draining swamps;
extending arable land; raising crops; grazing livestock; erecting mon-
asteries, churches, and schools; transforming "evil" wilderness into
"good" land.’

The influence of the themes of dominion of man, stewardship,

and Contemptus Mundi is more indirect and less readily perceived. The

idea of man's being above and apart from, and having dominion over, na-
ture, stems from the Judeo-Christian creation stories and is at least
as old as Lhe Pentabouch ilself. Resecarch for this paper has showmn
that this concept of man's dominion bhas, in fact, been important in
molding Western attitudes toward nature and land.

In this cornection, it is worth taking note of a 1970 New York
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Times story reporting a conference on the theology of survival. The
story reported that virtually all of the scholars participating in the
conference agreed that the Christian stance toward nature has contribu-
ted to ecological problems. Citing White, they saw man's dominlon over
the earth as basic to the problem.65

The influence of the theme of stewardship in Western religious
thought is perhaps as important as that of dominion, but certainly it
is far lessvcontroversial. The concept of responsible stewardship over
that which God has given, has undoubtedly affected attitudes toward the
land from Deuteronomié times until the present day. The theme of care
of God's gift of land, to include returning a tithe of the harvest and
the sabbatical year of rest for the lard, is directed in the book of
Deuteronomy. In our own times the well~tilled and carefully-tended
farm lands of such religiously-oriented groups as the Amish in Fenn-
sylvania and the Mormons in Utah present graphic evidence of Chris-
tian stewardship in action.

The remaining theme considered, Contemptus Murndi, stemming

from the Fall in Genesis 3, was a significant factor in influencing
Western attitudes toward the world and nature, especially in the Mid-
dle Ages. It was the source of an otherworldly rejection of the earth
as a suitable dwelling place for man and the cause of the medieval
contempt for and distrust of nature. The theologlcal cqncept of
Contemptus Mundi is no longer widely adhered to. Negative attitudes
toward nature, however, and toward the humen body, are certainly still
to be found today.

In light of the research conducted for this paper, it is con-



53
cluded that the ccologic erisis today does bave a sipgnificant religious
dimension, part of which at least, may be related to long-standing
Judeo~Christian thought stemming principally from the first two chapters
of the Bible. As White's critics indicate, however, it is fallacious
to place entire blame on a Christian view of nature. There are impor-
tant causes of environmental pollution, both in the West and elsewhere,
which have little or ndt%ing to do with religious thovght, Judeo-Chris-
tian or any other.

Western man has indeed exploited his environment, often in ap-
parent disregard of the rest of the created order. Such exploitation,
however, is by no means a Western phenomenon. It 1s incorrect to be-
lieve that Oriental civilizations have been more réspectful of nature
than have Judec-Christian civilizations.

Thé misuse of natural resources is by no means a recent de-
velopment. From earliest times, and throughout the world, man has
pillaged natﬁre and upset the ecological balance. FErosion of 1and;
destruction of animal and plant 1ife, and indiscriminate exploitation
of natural resources started long before the Bible was written.

The Bible provides no certain warrant for an exploitative,
man-centered concept of environment. On the contrary, biblical
thought sustains a view of man as both master of nature and steward

in a natural world.
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’
GENESIS

.. w 0 / 4
Autenticidad del Genesis. Como ltodo el Pentateuco, asi lambien

~

Vs
el Genesis es obra de Moiscs, aunque puede admitirse, y razonablemente
/ . . . .
parece ser asl, que el legislador israelita para sus narraciones y ge-
P G / . . N4
nealoglas o listas de nombres que el Genesis contiene, se sirvio de
, AN . .
otros documentos o fuentes escritas anteriores.
. . z .

E1l origen mosaico del Genesis, como en general el de todo el
Pentateuco combatido y negado por los racionalistas y modernistas, ha
sido posteriormente declarado y confirmado por las decisiones de la Co-

ARy
mision biblica pontificia en sus Respuestas del 27 de Junio de 1906.
. ./ <. o .
En realidad, la cuestidon de la autenticidad del Génesis no es diversa

de la de todo el Pentatenco.

A . Yy . / .7
Valor historico. El valor historico del Genssis fue tambien
en los tiempos modernos negado o puesto en duda por los racionalistas
¢ 2o - : :
y modernistas, as{ como por alguncs catdlicos, todos los cuales consi-
, : /L. . L
deraban este libro sagrado mas bien como un tejido de mitos o como una
./ . e
coleccion de leyendas populares. Mas esta opinion es enteramente con-
. 4 . . - . L/
traria al comun sentir del pueblo judio y a la constante tradicion de
la Santa Iglesia que vieron siempre y reconocieron en el libro del
/. , . . .
Genesis y en todas sus partes una verdadera historia.
‘ 7 e . YU ) .
k1 caracher histérico del libro del Genesis y en especial de
. ‘. o . y sid g 4
sus Lros primoros caplbulos que eran mas impugnados, ha sido afirmado
.. R A P
y declarado por las decisiones de la Comision biblica pontificia en
. ~
sus Respuestas del 30 de Junio de 1909, en las que ensena que las

. / . / . /
narraciones del Génesis no son meras fabulas tomadas de las mitologlas
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antiguas depuradas de los errores politeistas, ni tampoco alegorfas &
. v /.
simbolos desprovistos de verdad histbrica y propuestas tan sdlo con el
fin de inculcar verdades filosdficas 0 religlosas, ni leyendas en parte
historicas y en parte fingldas, compuestas con el intento de instruir y
- o ‘. . . '
edificar los animos, sino verdaderas narraciones de hechos que en rea-
. . / \ /
lidad sucedieron. Los argumentos 0 razones que prueban el caracter
s L e / / . P
historico de eslos y los demas cap{%ulos del Génesis son los mulliples
testimonios contenidos en las Sagradas Escrituras del Antiguo y del
N 1 ; 4 . /. . .
uevo Testamento, el comun y casi unanime sentir de los Santos Padres y
el sentido tradicional que derivado y transmitido del pueblo isrzeli-
. 7 . .
tico conservo y retuvo siempre la Santa Iglesia.
. N ./ /- . .
En especial insiste la Comision hiblica en el sentido literal
ool / ~ N
historico de aquellos hechos que mas de cerca atanen a los fundamentos
e S e
de la religion cristiana, comc son entre otros: la creacion de todas
. N . .7 .
las cosas por Dios en el principio de los tiempos; la creacion y forma-
.7 . e . . N
cion espacial del hombre; la formacion de la primera mujer, que fue to-
mada del primer hombre; la unidad del humano linaje; la felicidad‘ori—
ginal y primitiva de nuestros primeros padres en aguel estado de jus-
. . . . ' . .
ticia, integridad e inmortalidad; el precepto cado por Dios al hombre
. . .7 -
para probar su obediencia; la transgresion del precepto divino por la
e . ’ - . . B
tentacion del diable, disfrazado con la apariencia de serpiente; la
ca{da de nuestros primeros padres de aguel primer estado de inocenciaj
la promesa del futuro Reparader y Restaurador del humano linaje.
. .7 _/ N Sk 4 i
Mas no pretende con esto la Comision biblica quitar o exclulr
la libertad de interpretar aquellos textos que los Padres y Doctores

. . e . ~ . )
entendieron de diversas maneras, sin fijar ni senalar nada cierto y
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determinado, con tal que en esto se atenga cada uno al juicio de la Ig-
. / . .
lesia y a lo que dictan y prescriben las reglas de fe y las verdades ya
conocidas,
. 7 . . .
For lo mismo, claro esta que no es preciso ni conveniente en-
tender todas y cada una de las palabras en sentido literal propilo,
. 7/ 7 . 7 e
siendo asi que se hallan frases metaforicas y antropomorficas que segun
e . . ; .
recta razdn no debhen ni pueden entenderse en sentido propio. Es pre-
. ./ e : / ’
ciso tambien tener en cuenta que Moisés en el primer capitulo del Ge-
. .7 ~ . v
nesis no pretendlo ensenarnos la constitucion y el orden de la crea-
.7 oo . s . 7 .
cion de las cosas visibles de una manera cientifica, sino mas bien dar
s ‘ 4
de ella un conocimiento popular y acomodado al modo de hablar y a la
. . . A /
inteligencia de los hombres de aquel tiempo, asl no es menester enten-
i . . 7o
der las palabras del texto biblico en todo rigor cientifico.
. / . . V4
En fin, la palabra yom, dia, aplicada a los seis dias de la
./ . . . 'd
creacion, puede entenderse bien en sentido propio, como un dia natural
Y . . . . . 7
0 bien en sentido impropio como un espacio de tiempo mas o menos largo,
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. . . it e
y en estas cuestiones se deja a la libre discusidn de los exégetas.
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The authenticity of Genesis. As all of the FPentateuch, Genesis

is likewise the work of Moses; even though it may be said, and it seems
reasonable to assume, that the Israelite law giver made use of other

- documents or earlier written sources for the sccounts and genealogies
or lists of names which Genesis confains.,

The Mosaic origin of Genesis, as well as that of the entire
Pentateuch in general, so opposed and denied by the rationalists and
modernists, has been subssquently clarified and confirmed by the Papal
of June 27th, 190A. The question of the authenticity of Genesis is, in
fact, not different from that of the entire FPentateuch.

Historical value. In modern times, the historical value of

Genesis was alsc denied or put into doubt by rationalists and modern-
ists, as well as by some Catholics, all of whom considered this sacred
book rather more like a fabric of myths or a collection of folk tales.
Furthermore, this opinion is entirely contrarykto the commonly held
view of the Jewlsh people and to the steadfast tradition of the Holy
Church, which always saw and recognized a true account in the book of
Genesis, and in all of its parts.

The bhistorical character of the book of Genesis, and in par-
ticvlar of the first fhres chapters, which were the most assailed, has
been affirmed and explained by the decisions of the Fapal Biblical Com-
mission in its Respuestas of the 30th of June, 1909, in which it is
shown that the Genesis accounts are not mere fables taken from ancient
mythology and purged of polytheistic errors, nor allegories or symbols

devoid of real historical truth and put forth only with the purpose of
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inculcating philosophical or religious truths, now lepends in part his-
torical and in part imagined, composed with the intent of instructing
and edifying the soul and spirit, bhut rather true accounts of events
which actually took place. The arguments or reasons which prove the
historical nature of these and the other chapters of Genesis, are the
multiple testimonies contained in the Sacred Writings of the 0ld and
New Testament, the common and almost unanimous interpretation of the
Holy Fathers, and the traditional understanding, which, derived and
transmitted from the Israelite people, were always preserved and re-
tained by the Holy Church,

In particular the Biblical Commission insists on the literal
historical meaning of those events which most closely concern the fun-
damentals of the Christian religion, such as, among others: the crea-
tion of all things by God in the beginning of time; the creation and
special shaping of man; the making of the first woman, who was taken
from the first man; the unity of the human race; the early, original
happiness of our first parents in that state of rightness, integrity,
and immortality; the command given by God to man to test his obedience;
the violation of the divine order by the temptation of the devil, dis-
guised as a snake; the fall of our first parents from that primordial
condition of innocence; the promise of the future Redeemer and Restorer
of mankind.

Furthermore, the Biblical Commission does not by this seek to
toke away or rule out the freedom to interpret those texts which the
(eccesiastical) Fathers and Scholars understood in varicus ways, with-

out settling on or deciding anything as certain and determined, provided
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that in this matter everyone conform to the judgment of the Church and
to that which the rules of faith and known truths pronounce and pre-
scribe.

For the same reason, it is apparent that it is neither essen-
tial nor advantageous to understand each and every word in the literal
sense, inasmuch as there are metaphorical and anthropomorphic expres-
sions which, 1in accordance with common sense; ought not to be, nor can
be, understood literally. It is also necessary to take into account the
fact that, in the first chapter of Genesis, Moses did not intend to show
us in a scientific way the makeup and arrangement of the creatlon of
visible things, but rather to give us a commonplace knowledge of crea-
tion in accordance with the manner of speaking and the intelligence of
men in those days. Thus it is not necessary to interpret the words of
the biblical text in a strictly scientific sense.

Finally, the word yom, day, as applied to the six days of crea-
tion, can elther be understood in the literal sense as a natural day or
in a less literal sense as a period of time of longer or shorter dura-
tion; but thesé questions are best left to the discussion of the exe-

getes.,



