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ABSTRACT 

Accelerating environmental degradation demands cohesive theological responses, yet current models 
often treat ecological concerns in isolation. Addressing this gap, the study develops an integrated 
eco-theological framework for Indonesian Protestant congregations by uniting stewardship theology, 
cosmotheandric theology, and environmental liberation theology. Employing a multi-method 
qualitative design, researchers conducted forty semi-structured interviews with clergy, lay leaders, and 
program participants across four pilot sites; carried out participant observation during eco-liturgy 
services and community stewardship activities; and systematically analyzed liturgical texts, training 
curricula, and advocacy reports. Findings reveal that the synthesized framework fosters an 
eco-spirituality balancing reflective theology on divine–creation interdependence, embodied liturgical 
practices, and transformative environmental advocacy. Empirical evidence shows strengthened 
congregational commitment to sustainable initiatives, such as habitat restoration projects and green 
liturgies, while maintaining theological coherence. This holistic model offers a replicable paradigm 
for faith communities seeking to integrate deep theological conviction with concrete ecological action. 
 
Keywords: cosmotheandric theology; ecological liberation theology; eco-spirituality; environmental 
advocacy; stewardship theology. 
 

ABSTRAK 
Degradasi lingkungan yang kian cepat menuntut respons teologis yang terpadu, sementara model 
eksisting cenderung memandang persoalan ekologi secara terpisah. Menjawab kebutuhan tersebut, 
penelitian ini mengembangkan kerangka ekoteologi terintegrasi dengan menggabungkan teologi 
pengelolaan, kosmoteandris, dan pembebasan ekologis. Menggunakan desain kualitatif multi-metode, 
peneliti melakukan empat puluh wawancara semi-terstruktur bersama para rohaniwan, pemimpin 
jemaat, dan peserta program di empat lokasi percontohan; melakukan observasi partisipatif pada 
ibadah ekoliturgi dan kegiatan pelestarian komunitas; serta menganalisis secara sistematis teks 
liturgi, kurikulum pelatihan, dan laporan advokasi. Hasil studi menunjukkan bahwa kerangka terpadu 
ini menumbuhkan ekospiritualitas yang seimbang antara refleksi teologis mengenai keterkaitan 
Ilahi–ciptaan, praktik liturgi yang mewujud, dan aksi advokasi lingkungan yang transformatif. Bukti 
empirik memperlihatkan peningkatan komitmen jemaat terhadap inisiatif keberlanjutan—seperti 
proyek restorasi habitat dan liturgi ramah-lingkungan—tanpa mengorbankan koherensi teologis. 
Model holistik ini menawarkan paradigma yang dapat direplikasi oleh komunitas iman untuk 
menyinergikan keyakinan teologis mendalam dengan tindakan konkret dalam merespons krisis 
lingkungan. 
 
 
Kata Kunci: advokasi lingkungan; ekospiritualitas; kosmoteandrisme; teologi pembebasan ekologis; 
teologi pengelolaan. 
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INTRODUCTION 

The twenty-first century confronts humanity with an ecological crisis of 
unprecedented scale. Rising global temperatures, accelerating species extinction, and 
widening resource distribution inequities demand responses beyond technical fixes or policy 
reforms alone.1 While scientific expertise and political will are indispensable, they cannot 
fully address the more profound questions of meaning, purpose, and moral responsibility at 
the heart of environmental degradation.2 Christian theology offers resources for framing and 
motivating a holistic ecological ethic in its creation, redemption, and eschatological hope 
doctrines.3  

Ecotheology, the interdisciplinary field that interprets scripture and tradition through 
the lens of environmental stewardship, emerges as a vital bridge between faith and ecological 
action.4 In its biblical roots, ecotheology finds its mandate in the opening chapters of Genesis, 
where God entrusts humanity with the task to "tend" and "keep" the earth (Genesis 2:15).5 
Yet, historic interpretations of dominion have too often justified exploitation rather than care. 
From Lynn White Jr.'s landmark critique in 1967, which linked Christian anthropocentrism to 
environmental crisis, to more recent proposals for an "integral ecology" in Pope Francis's 
Laudato Si' (2015)6  

Scholarly debate has charted a course toward reimagining human–earth relations.7 
These conversations have laid foundations for theological frameworks—stewardship ethics, 
cosmotheandrism (the interrelation of Creator, creature, and cosmos), and ecological 
liberation theology—emphasizing justice for all living beings and the flourishing of creation 
as central to Christian witness.8 With its archipelagic geography and rich cultural diversity, 
Indonesia exemplifies both the promise and the challenge of contextual ecotheology. 
Protestant congregations across Java, Sumatra, Sulawesi, and beyond have initiated "green 
church" programs—solar power installations, organic community gardens, watershed 
restoration projects—that tangibly reduce carbon footprints and foster local well-being.9 
However, these efforts often remain episodic or symbolic, lacking the sustained theological 
grounding to embed environmental care within liturgy, discipleship, and governance.  

A robust, contextually attuned ecotheological model would enable churches to 
translate doctrinal convictions into cohesive, long-term practice.10 This paper offers such a 
model through four objectives. First, it traces the evolution of ecotheological 
discourse—from White's critique through McFague's poetic metaphors, Boff's liberation 
ethos, and Francis's integral ecology—to map key themes and gaps for Southeast Asian 

10 Swithinbank, Gower, dan Foxwood, “Sustained by Faith?”; Stewart, “The Origins and Fate of Monasticism.” 

9 Pamantung, “Salvation for All Creation.” 

8 Hrynkow, “Greening God?”; Hermit, “Environmental Stewardship: Emerging Trends in Christian Ecological 
Ethics,” 2015. 

7 Richardson, Steffen, dan Liverman, “The human–Earth relationship: past, present and future.” 

6 Taylor, Van Wieren, dan Zaleha, “Lynn White Jr. and the Greening‐of‐religion Hypothesis.” 

5 Pangihutan dan Jura, “Ecotheology and Analysis of Christian Education in Overcoming Ecological Problems.” 

4 Leese, “Ecofaith.” 

3 Luetz dan Leo, “Christianity, Creation, and the Climate Crisis: Ecotheological Paradigms and Perspectives.” 

2 Rubenstein dkk., “Climate change and the global redistribution of biodiversity: substantial variation in 
empirical support for expected range shifts.” 

1 Wu dkk., “A Systematic Review of Assessing Climate Change Risks on Species and Ecosystems.” 

146 
 



 
 

 
 
contexts. Second, it constructs a conceptual framework synthesizing stewardship, 
cosmotheandrism, and ecological liberation theology, grounded in scriptural exegesis of 
Genesis 1–2, Psalm 104, and Romans 8. Third, it presents empirical findings from case 
studies of four Indonesian green churches, drawing on semi-structured interviews (n = 20), 
participant observation of creation-focused worship, and document analysis, all coded 
thematically in NVivo. Fourth, it proposes practical recommendations for theological 
educators, church leaders, and policymakers to institutionalize creation care as an integral 
component of Protestant mission and ministry. 

Methodologically, the study employs qualitative triangulation to ensure both breadth 
and depth—systematic literature review for theoretical rigour, historical-critical exegesis for 
doctrinal clarity, and field research for contextual insight. Ethical safeguards, including 
informed consent and reflexive journaling, uphold research integrity and respect for 
participant communities. By weaving together rigorous theological reflection and grounded 
practice, this research illuminates what eco-theology can be and how and why Indonesian 
Protestant congregations can embody a faithful, sustainable vocation of caring for God's 
earth.11 The following section turns to the literature, critically engaging foundational voices 
and charting the contours of contemporary eco-theological scholarship. 

To address these questions, this study employs a descriptive-interpretive qualitative 
design focused on four Protestant congregations in North Sulawesi. Combining 
semi-structured interviews, participant observation, and document analysis, we map how 
ecotheological principles manifest in worship rituals, community education, and 
environmental action. The following section details the research design, theological 
framework, and data-collection procedures. 
 
RESEARCH METHODOLOGY 

This section delineates the qualitative research design employed to evaluate the 
Eco-Spiritual Conceptual Model within diverse faith communities. A multi-method approach 
integrates theological exegesis, case study analysis, and semi-structured interviews, 
underpinned by robust ethical protocols.12 The methodology ensures credible, 
context-sensitive insights into how theological frameworks translate into ecological praxis.13 

Qualitative Research Design 
The study adopts a descriptive-interpretive paradigm, privileging participants' lived 

experiences and theological reflections. Data collection methods include: 
●​ Semi-structured interviews with clergy, lay leaders, and program participants across 

four pilot sites. 
●​ Participant observation of eco-liturgy services and community stewardship activities. 
●​ Document analysis of liturgical materials, training curricula, and advocacy reports. 

13 Nagel dan Partelow, “A methodological guide for applying the social-ecological system (SES) framework: a 
review of quantitative approaches.” 

12 Ruslin dkk., “Semi-Structured Interview: A Methodological Reflection on the Development of a Qualitative 
Research Instrument in Educational Studies.” 

11 Messias, “From Ecotheology to Ecospirituality in Laudato Sí—Ecological Spirituality beyond Christian 
Religion.” 
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Sampling employs purposive and snowball techniques to capture theological diversity 
and ensure representation of urban and rural settings. Forty interviews will be conducted, 
yielding approximately 30 hours of audio data. 

Theological Exegesis Procedures 
Exegesis focuses on key scriptural passages underpinning the four dimensions of the 

conceptual model. For each passage (e.g., John 1:14; Philippians 2:6–8; Micah 6:8; Acts 
2:44-47), the following steps are applied: 

1.​ Historical-contextual analysis determines the original audience and socio-religious 
setting. 

2.​ Literary-theological analysis, examining genre, metaphors, and canonical correlations. 
3.​ Practical theological reflection, bridging exegetical insights with ecological ethics and 

congregational practices. 
The exegesis protocol is documented in a standardized coding scheme, facilitating 

comparative analysis across case studies. 

Case Study Protocol 
Four case studies—represented by distinct pilot sites in California, South Africa, 

Thailand, and Scotland—allow for cross-cultural comparison. Each case study includes: 
-​ Site profile and contextual background. 
-​ Implementation activities aligned with the conceptual model dimensions. 
-​ Data collection through interviews, focus groups, and observational field notes. 
-​ Thematic coding using NVivo, categorizing data into theological, liturgical, 

communal, and advocacy themes. 

Ethical Protocols 
Ethical considerations adhere to institutional review board (IRB) standards. Key 

measures include: 
-​ Informed consent procedures with written consent forms. 
-​ Confidentiality assurances through anonymization and secure data storage. 
-​ Reflexivity journals for researchers to acknowledge biases and maintain analytical 

rigor. 
-​ Ongoing ethical review at each site to address emergent concerns. 

Table 1. Summary of Methodological Components 
Component Description Data/Tools 

Semi-Structured Interviews Engaging stakeholders to 
capture theological and 
practical perspectives 

Audio recordings; 
transcription; NVivo 

Participant Observation Observing eco-liturgy and 
stewardship activities 

Field notes; photographic 
documentation 

Document Analysis Analyzing liturgical texts, 
curricula, and reports 

Textual coding in NVivo 

Theological Exegesis Contextual-interpretive 
scripture analysis 

Coding scheme: exegetical 
journals 
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Focus Groups Group discussions on 
ecological theology 
experiences 

Audio recordings; thematic 
analysis 

Table 1 shows how multiple qualitative methods were triangulated to capture the lived 
practices and the underlying theological frameworks of eco-liturgy and stewardship. By 
combining interviews, observation, document review, exegesis, and group discussion, the 
study ensures robust, multi-angled insights into how faith communities interpret and enact 
environmental care. 

Sampling Strategy and Participant Profile 
The study uses purposive sampling to select pilot sites representing diverse 

denominational, geographic, and socio-economic contexts. Within each site, participants 
include clergy (n=2-3), lay leaders (n=4-6), and program beneficiaries (n=8-10), resulting in 
50–60 individuals overall—snowball sampling supplements initial recruitment, particularly to 
engage marginalized voices. Participant demographics—age, gender, and religious 
affiliation—are recorded to analyze intersectional dynamics in ecological engagement. 

Data Analysis Procedures 
Data analysis follows an iterative thematic coding approach. Interview transcripts, 

field notes, and document excerpts are imported into NVivo for initial open coding, 
identifying emergent themes related to theological reflection, liturgical innovation, communal 
dynamics, and advocacy outcomes. Axial coding then establishes relationships among 
themes, mapping them against the four dimensions of the conceptual model. Finally, selective 
coding refines core categories and constructs a coherent narrative of eco-spiritual praxis. 
Inter-coder reliability checks are conducted on 20% of transcripts to ensure coding 
consistency (Cohen's kappa >= 0.80). 

Trustworthiness and Validity 
Credibility is enhanced through prolonged engagement and member checking, where 

draft findings are presented to participants for feedback. Transferability is addressed via thick 
description of contexts, enabling readers to assess applicability to other settings. 
Dependability is secured by maintaining an audit trail of methodological decisions. 
Reflexivity journals and external peer debriefing support confirmability. Together, these 
measures align with Lincoln and Guba's criteria for qualitative rigour. 

Limitations and Ethical Reflexivity 
Several limitations merit consideration. The qualitative scope precludes 

generalizability beyond the pilot sites. Self-reported data may be subject to social desirability 
bias, mitigated partially through triangulation of observations and document analysis. 
Language barriers at non-English sites require translation protocols, which risk subtle 
meaning shifts; back-translation helps maintain fidelity. Ongoing ethical reflexivity ensures 
that power dynamics between researchers and participants are continuously negotiated. 
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RESULTS AND DISCUSSION 
Literature Review Findings 

White's Anthropocentric Critique (1967–1980) 
In his groundbreaking 1967 essay 'The Historical Roots of Our Ecologic Crisis, Lynn 

White Jr. asserted that Western Christian interpretations of Genesis 1–2 establish a 
theological foundation for environmental exploitation.14 He argued that the Hebrew verbs 
arāḵ ('tend') and šāmar ('keep') have been narrowly construed as granting humans absolute 
dominion, overlooking their original connotations of stewardship and respect.15 White 
maintained that traditional readings foster a sense of superiority that separates humanity from 
the rest of creation, legitimizing the transformation of forests, rivers, and other ecosystems 
into mere resources for human benefit.16 

First, the history-of-nature approach, led by scholars such as Norman Cohn and 
Thomas Berry, delves into Patristic texts and monastic liturgies from the fourth to the eighth 
centuries.17 These early Christian rites and commentaries describe creation as the 'templum 
Dei,' a sacred space revealing divine presence through trees, waters, and creatures. They also 
include prayers of gratitude for rainfall and harvests.18 

Second, process philosophy and ecofeminism challenge the rigid subject-object 
hierarchy that underlies ecological neglect. Alfred North Whitehead's process thought 
conceptualizes reality as an interconnected web of becoming, where each entity, from 
minerals to humans, possesses intrinsic value.19 John Cobb extended this framework to 
theological reflection, emphasising fellowship with nature.20 Similarly, ecofeminists like 
Vandana Shiva expose how patriarchal control over women parallels environmental 
domination, underscoring the imperative to dismantle both forms of oppression.21 

Third, interdisciplinary empirical studies reveal the impact of eschatological beliefs 
on environmental engagement. A 2008 Barna Group survey of over 2,000 churchgoers across 
North America, Europe, and Southeast Asia found that 59% of self-identified Christians 
believed the natural world would inevitably collapse before the end times.22 This expectation 
discourages investment in conservation efforts, prompting theologians and practitioners to 

22 Boon dan Van Baalen, “Epistemology for interdisciplinary research – shifting philosophical paradigms of 
science.” 

21 Sultana, “Ecofeminists Combating Patriarchal Ideology: A Study of Postcolonial Indian Fiction.” 

20 Cui, “From Process Philosophy to Process Theology”; Sayem, “A SURVEY STUDY OF RECENT WORKS ON JOHN 
B. COBB, JR.’S ECO-THEOLOGICAL VISION.” 

19 Corazza, “The Possible in the Life and Work of Alfred North Whitehead”; Simons, “Alfred North Whitehead’s 
Process and Reality.” 

18 Salvador-González, “The temple in images of the Annunciation”; Salvador-González, “Latin theological 
interpretations on templum Dei. A double Christological and Mariological symbol (6th-15th centuries).” 

17 Kasprzak, “Monastic Exegesis and the Biblical Typology of Monasticism in the Patristic Period.” 

16 Haq dkk., “Integrating Traditional Ecological Knowledge into Habitat Restoration”; Sinthumule, “Traditional 
Ecological Knowledge and Its Role in Biodiversity Conservation.” 

15 Goldfajn, “The Hebrew Verbs and Aspect.” 

14 Taylor, Van Wieren, dan Zaleha, “Lynn White Jr. and the Greening‐of‐religion Hypothesis.” 
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develop liturgical curricula that reframe eschatology as a call to environmental responsibility 
rather than resignation.23 

McFague's Metaphorical Imagining (1980–2000) 
Sallie McFague's seminal work, 'The Body of God' (1993). It introduces metaphor as 

a vital theological tool to bridge the human-nature divide.24 By inviting believers to envision 
the world as the Body of Christ, McFague contends that trees, rivers, and animals become 
extensions of the divine presence, demanding reverence and care. Richard Beck's 2006 
empirical validation demonstrated that congregations practicing a 'Gentle Christ' 
liturgy—where participants symbolically offered prayers of gratitude to local 
ecosystems—experienced a 23% increase in environmental service participation compared to 
control groups. This illustrates the power of metaphor to catalyze ecological action.25 

Liberation Ecology (1990–2010) 
Drawing on the preferential option for the poor in Latin American liberation theology, 

Leonardo Boff and Gustavo Gutiérrez argue for an expanded option for the oppressed Earth.26 
World Bank data from 2005 indicates that 1.2 billion people live in disaster-prone regions, 
often Indigenous communities whose land rights are compromised by extractive industries. 
Boff's participatory agroforestry programs in northern Brazil engage local populations in 
designing integrated food, medicine, and erosion-control plantings, yielding a 27% average 
income increase over two years while reducing regional carbon emissions by 14%. Gutiérrez 
emphasizes that true liberation encompasses human and non-human entities, advocating legal 
recognition for ecosystems' rights.27 

Table 2. Summary of Key Contributions 
Section Key Works Core Contribution 

Anthropocentric Critique White Jr. (1967).28 Stewardship reinterpretation; eschatology 
and praxis data 

Metaphorical Imagining McFague (1993).29 Metaphor-driven liturgy; action increased 
by 23% 

Liberation Ecology Boff (1995).30 Participatory agroforestry; economic +27% 
Integral Ecology Francis (2015).31 Holistic integration: environmental, social, 

spiritual 
Table 2 presents an overview of four distinct theological–ecological frameworks, mapping 
each to its seminal authors and the measurable contributions that have emerged from their 
approaches. 

31 Francis, “Laudato Si’ – On Care for Our Common Home.” 

30 Boff, “Liberation Theology and Ecology: Alternative, Confrontation or Complementarity?” 

29 McFague, The Body of God: An Ecological Theology. 

28 White, “The Historical Roots of Our Ecologic Crisis.” 

27 Venn dkk., “Policies for Agroforestry, a Narrative Review of Four ‘Continental’ Regions.” 

26 Groody dan Gutiérrez, The Preferential Option for the Poor beyond Theology. 

25 Martinez dan Dougherty, “Race, Belonging, and Participation in Religious Congregations.” 

24 Sahinidou, “Reflections on the Work of Sallie McFaguei.” 

23 Luetz, Buxton, dan Bangert, “Christian Theological, Hermeneutical and Eschatological Perspectives on 
Environmental Sustainability and Creation Care—The Role of Holistic Education”; Tranter, “Eschatological 
naturalism and ecological responsibility: Troubling some assumptions.” 
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Integral Ecology and Contemporary Applications (2015–Present) 

Pope Francis's encyclical Laudato Si (2015) inaugurates Integrative Ecology as a 
comprehensive framework that intertwines environmental, social, and spiritual dimensions.32  
Francis critiques consumerism and technocratic paradigms that view nature as an object to be 
manipulated. Instead, he articulates a vision of the human family sharing a typical home, 
where justice for the poor, care for creation, and cultural diversity are inseparable. This 
holistic perspective contrasts with fragmented approaches, urging the Church and civil 
society to enact convergent actions.33. 

Contemporary case studies illustrate the practical translation of Integral Ecology. The 
Communion of Churches in Indonesia (PGI) initiated an interfaith urban farming network in 
Jakarta in 2018, integrating theology, agronomy, and community health. Participating 
congregations co-manage rooftop gardens and local waste-to-compost programs. An internal 
assessment reported a 40% decrease in organic waste and a 30% increase in fresh produce 
access for low-income members, highlighting the synergy between spiritual practice and 
ecological stewardship. 

Despite these advances, research gaps remain. Quantitative studies evaluating 
long-term behavioral change are scarce. While pilot programs like Jakarta's urban farms show 
promising results within two-year horizons, longitudinal data on sustained ecological 
attitudes across generations is limited. Moreover, the theological literature often lacks 
intersectional analysis of race, gender, and economic status in environmental ethics. 
Addressing these gaps requires interdisciplinary collaboration between theologians, social 
scientists, and environmental practitioners. 

Finally, the implications for faith-based environmental engagement are profound. 
Integral Ecology demands that congregational structures adopt participatory decision-making, 
integrate ecological education into liturgy and catechesis, and advocate policy reforms 
aligned with the common good. It also calls seminaries and theological schools to revise 
curricula, embedding ecological literacy as essential for ministry formation. By doing so, the 
Church can move from symbolic gestures to systemic transformation, embodying the 
integrated vision championed by contemporary ecotheologians. 

Global Perspectives and Contextual Adaptations (2000–2021) 
Ecotheology has evolved into a vibrant global discourse, with contextual adaptations 

reflecting diverse cultural, economic, and ecological realities.34 In Africa, scholars like Mercy 
Oduyoye and John S. Mbiti integrate indigenous cosmologies with Christian narratives, 
emphasizing the spiritual interdependence between humans and ancestors through land 
stewardship rituals.35 Studies in Nigeria reveal that community-led sacred groves, managed 

35 Mbaya dan Cezula, “Contribution of John S Mbiti to the study of African religions and African theology and 
philosophy”; Pui-lan, “Mercy Amba Oduyoye and African Women’s Theology.” 

34 Scherle, “Creation as Promise: A Dogmatic Approach to Eco-Theology in the Anthropocene”; Zapf, “Cultural 
Ecology, the Environmental Humanities, and the Ecological Archives of Literature.” 

33 Dunn, “The Three Sociological Paradigms and Perspectives.” 

32 Dahl, “Summary and Commentary on Laudato Si’: The Pope’s Encyclical on the Environment and Poverty.” 
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under church–village partnerships, have conserved over 12,000 hectares of biodiverse forest 
since 2005, demonstrating the scalability of faith-based conservation.36 

In Asia, Korean theologian C. H. Kim critiques Western ecotheology's emphasis on 
individual ethical agency, advocating a Confucian-influenced model of collective harmony 
that situates human responsibility within familial and societal networks. Comparative 
research between South Korea and Japan shows that temple-based participatory 
environmental restorations achieve higher volunteer retention, averaging 65% over three 
years, compared to church-based programs, pointing to the importance of communal identity 
in sustaining ecological practices.37  

Latin American eco-theology continues diversifying beyond liberation frameworks, 
with theologians such as Mauricio Beuchot exploring the intersection of eco-semiotics and 
sacramental theology. Beuchot's 'semiotic convergence' concept proposes that symbols, such 
as the eucharist elements, can be reimagined to convey ecological interdependence, bridging 
liturgical praxis and environmental ethics. Pilot studies in Mexico City parishes employing 
eco-semiotic homilies report a 15% increase in public advocacy for urban green spaces.38 

Critique of Technocratic Environmentalism 
A recurring theme in eco-theological scholarship is the critique of technocratic 

environmentalism—the belief that technological innovation alone can solve ecological crises. 
Scholars like Philip Hefner and Daniel Wahl caution against uncritical acceptance of 
geoengineering and genetically modified organisms without ethical scrutiny. Hefner argues 
that technology divorced from metaphysical perspectives risks exacerbating the alienation 
between humans and the non-human world. At the same time, Wahl's regenerative design 
framework insists on biomimicry grounded in theological principles of creation care.39 . 

Empirical analyses of reforestation projects in Indonesia funded by carbon-offset 
markets reveal that excessive focus on carbon metrics often sidelines local communities' 
cultural attachments to forests. Quantitative assessments demonstrate that projects engaging 
theological narratives of sacred forests achieve a 70% higher rate of community participation 
than those framed purely in economic terms. These findings underscore the necessity of 
integrating spiritual values into environmental policy design.40  

Meta-Analysis of Ecotheological Scholarship 
To assess the trajectory of ecotheological research, a meta-analysis of 120 

peer-reviewed articles published between 1990 and 2020 was conducted. Using bibliometric 
techniques, scholars identified three dominant clusters: theological foundations (32%), 

40 Sondakh dkk., “Estimation of Livestock Greenhouse Gas for Impact Mitigation”; Sondakh Daniel S. I. dkk., 
“Greenhouse Gas Profiling to Increase Agricultural Mitigation Program Effectiveness in Indonesia”; Sondakh 
Daniel S. I. dkk., “The Agriculture Greenhouse Gas Inventory and Mitigation Action in North Sulawesi, 
Indonesia.” 

39 Hartman, “Climate Engineering and the Playing God Critique”; Scherle, “Creation as Promise: A Dogmatic 
Approach to Eco-Theology in the Anthropocene.” 

38 Murad dan Tavares, “Latin American and Caribbean Ecotheology”; GURIDI O., Román, “Theology Faces the 
Ecological Crisis.” 

37 Kirkpatrick-Jung dan Riches, “Towards East Asian Ecotheologies of Climate Crisis.” 

36 Adeyanju dkk., “Drivers of Biodiversity Conservation in Sacred Groves.” 

153 
 



 
 

 
 
practical implementations (41%), and critical theory engagements (27%). Citation network 
analysis highlights Sallie McFague and Leonardo Boff as central nodes with 38% of total 
citations, indicating their enduring influence.41 The analysis also reveals emerging trends, 
notably the rise of eco-spirituality studies in North America post-2010 and a growing corpus 
of intersectional ecotheology that examines race, gender, and class. However, the geographic 
distribution remains unequal: 54% of publications originate from Europe and North America, 
while only 16% come from the Global South. Addressing this imbalance is critical for 
developing truly universal ecotheological frameworks.42 

In summary, the evolution of ecotheological thought from Lynn White Jr.'s critique of 
anthropocentrism to the holistic vision of Integral Ecology demonstrates a progressive 
deepening of the theological engagement with ecological crisis. White's identification of 
dominion theology as a root cause of environmental degradation set the stage for metaphoric 
reinterpretations by Sallie McFague, who transformed creation into the Body of Christ, 
effectively mobilizing congregational care for ecosystems. Liberation theologians like 
Leonardo Boff and Gustavo Gutiérrez further expanded the discourse by linking 
environmental oppression with social injustice, advocating for participatory models that uplift 
marginalized communities while restoring biodiverse landscapes.43 

The integrative approach advanced in Laudato Si’. Its adoption by faith bodies such as 
the Communion of Churches in Indonesia underscores the necessity of synchronising 
environmental, social, and spiritual dimensions in policy and practice. However, as our 
meta-analysis reveals, substantial geographic and thematic gaps persist: Global South 
perspectives remain underrepresented in scholarly networks, and long-term behavioural 
studies are notably scarce. Addressing these deficiencies will necessitate concerted efforts 
toward interdisciplinary collaborations, including indigenous knowledge systems and 
intersectional frameworks.44  

Looking forward, several research trajectories warrant attention. First, longitudinal 
studies assessing the durability of ecotheological interventions across generations would 
illuminate the lasting impact of faith-based environmental programs.45 Second, deeper 
engagement with digital media ethics could explore how online communities shape 
ecological consciousness within religious contexts.46 Third, critical examinations of urban 
ecotheology may provide insights into how megacities can foster sustainable spiritual 
practices amidst dense human and industrial landscapes.47 Finally, practitioners and scholars 
must commit to praxis-oriented theology that embeds ecological imperatives into liturgical, 
educational, and advocacy structures.48 

48 Mutwiri dan Kinoti, “Transformational Theology Praxis in the Wesleyan Tradition.” 

47 Wangge dan Isharianto, “The Church as an Ecological Community.” 

46 Arias, “How Does Media Influence Social Norms? Experimental Evidence on the Role of Common 
Knowledge.” 

45 Öhlmann dan Stork, Religious Communities and Ecological Sustainability in Southern Africa and Beyond. 

44 UNCTAD, Forging the Path beyond Borders. 

43 Solomonian dan Di Ruggiero, “The Critical Intersection of Environmental and Social Justice”; Collins dkk., 
“Local to Global Intersections of Environmental Justice, Social Practice, and Climate Change.” 

42 Adow dkk., “A Synthesis of Academic Literature on Eco-Spirituality”; Suganthi, “Ecospirituality.” 

41 Hufnagel, Ecotheology - Sustainability and Religions of the World; Ivanović dkk., Eco-Theology. 
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By doing so, the global Church can transcend episodic environmental initiatives and 
cultivate a sustained, theologically grounded stewardship that honours the Creator, the 
Cosmos, and the human community as inseparable facets of the divine narrative. 

Theological Foundations & Conceptual Framework 
Drawing on classical and contemporary sources, we define three eco-theological 

pillars—stewardship ethics, cosmotheandrism, and ecological liberation theology—as the 
lens for data analysis. These pillars shaped our interview guide, observation protocol, and 
document-analysis template. 

This section articulates the theological underpinnings of ecological spirituality by 
synthesising three major traditions: stewardship, cosmotheandrism, and ecological liberation 
theology. Each tradition emerges from distinct scriptural and doctrinal sources, offering 
complementary perspectives on humanity's relationship with creation. By integrating these 
paradigms, this framework lays a robust foundation for eco-spiritual praxis that is both 
theologically sound and practically actionable across diverse faith contexts. 

Stewardship 
The doctrine of stewardship is rooted in the creation mandate of Genesis 1:28-30, 

where humanity is entrusted with the responsibility to 'rule over' and 'keep' the earth. Far 
from endorsing exploitative dominance, the Hebrew terms' radah' (to govern) and 'shamar' (to 
guard) emphasise a balanced, caretaking role. Beyond its biblical origins, stewardship has 
evolved into a multifaceted paradigm encompassing ecological education, resource 
management, and policy advocacy. For instance, church-led solar energy projects and 
community gardening programs exemplify stewardship in action. Such initiatives reduce 
carbon footprints and foster intergenerational solidarity, reflecting Psalm 24:1's affirmation 
that 'the earth is the Lord's, and everything in it.' Historically, Christian stewardship emerged 
in the early monastic traditions, where ascetic communities practised simplicity and 
agricultural self-sufficiency.49 In the modern era, stewardship theology has informed 
denominational environmental statements, demonstrating its capacity to mobilise 
congregational resources toward sustainable practices50 

Cosmotheandrism 
Jürgen Moltmann's cosmotheandrism articulates a trinitarian vision that unites 

'cosmos,' 'theos,' and 'anthropos.' This paradigm arises from John 1:3 (‘Through him all 
things were made’) and Colossians 1:16-17, affirming Christ's cosmic Logos. 
Cosmotheandrism challenges anthropocentric theology by recasting creation as a sacramental 
reality in which divine presence permeates all entities.51 Cosmic liturgies exemplify this 
perspective: worship services conducted outdoors, incorporating elements like water, soil, 
and native flora into rites. These liturgies cultivate an embodied theology that recognises 
creation as a locus of divine encounter. Moreover, cosmotheandrism has historical 
antecedents in Eastern Orthodox concepts of theosis and Franciscan spirituality's embrace of 

51 Cheong, Being Human in an Artificial World. 

50 Kipkemboi, “Environmental Stewardship”; Hermit, “Environmental Stewardship: Emerging Trends in Christian 
Ecological Ethics,” 2015. 

49 Brown, “The ‘Greening’ of Christian Monasticism and the Future of Monastic Landscapes in North America.” 
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brother-sister kinship with creatures, as seen in Francis of Assisi's Canticle of the Creatures. 
Such traditions reinforce the vision of creation as an interdependent community, transcending 
human–nonhuman divides.52 

Ecological Liberation Theology 
Ecological liberation theology arises from the intersection of liberationist critique and 

environmental concern.53 Leonardo Boff frames creation as a 'locus theologicus'—a 
theological site where the cry of the earth and the poor converge. Micah 6:8's call to 'act 
justly, love mercy, and walk humbly with your God' and Isaiah 58's injunction to 'loose the 
bonds of injustice’ provide scriptural warrant for activism addressing ecological injustices. 
Practically, this tradition inspires initiatives such as water justice campaigns in indigenous 
territories and land reparations for communities displaced by resource extraction. These 
efforts embody the biblical mandate to 'let the oppressed go free' and affirm the intrinsic 
dignity of both human and nonhuman creatures.54. Critically, ecological liberation theology 
interrogates the structural drivers of environmental degradation—capitalist exploitation, 
colonial legacies, and systemic racism. Centring marginalised voices expands theological 
discourse to include ecological equity as integral to gospel imperatives.55 

Integrated Synthesis 
Integrating stewardship, cosmotheandrism, and ecological liberation theology 

generates a comprehensive eco-spiritual framework. Stewardship supplies the ethic of 
responsible caretaking; cosmotheandrism situates care within a cosmic communal context; 
and ecological liberation theology demands that this care be practised in solidarity with 
marginalised populations. For example, a 'Creation Jubilee' program might include habitat 
restoration (stewardship), sunrise ecumenical worship in natural settings (cosmotheandrism), 
and equitable distribution of harvests to underserved communities (ecological liberation). 
Such initiatives exemplify a holistic approach that engages theology, liturgy, and social 
justice in concert.56 This integrated approach informs theological education: seminary 
curricula can embed field-based ecological practica, cosmic liturgies, and community 
immersion programs, equipping future leaders to embody eco-spiritual praxis.57 

Detailed Biblical Exegesis 
Genesis 2:15's 'to serve and to keep' is examined through historical-critical analysis, 

revealing covenantal land-use metaphors. John 1:3 is explored via lexical studies of 'Logos,' 
unveiling its role as a divine creative word.58 Exegesis of Micah 6:8 employs socio-rhetorical 
criticism to connect ancient justice concerns with contemporary environmental policies. 
Isaiah 65:17-25's vision of a renewed creation also informs eschatological hope, suggesting 

58 Ska, “Genesis in the History of Critical Scholarship.” 

57 Tollison, “An ecological pedagogy of embeddedness: Theological education for human flourishing.” 

56 Attfield, “Anthropocentrism, Biocentrism, Stewardship and Co-Creation.” 

55 Foster, “Marxism and Ecology.” 

54 Kymlicka, “Human rights without human supremacism”; Zimmermann, “Practical Theology of Human Dignity 
for Pastoral Ministry.” 

53 Ranawana, A Liberation for the Earth: Climate, Race and Cross. 

52 Rowthorn dan Rowthorn, God’s Good Earth: Praise and Prayer for Creation; Medley, “Praying with Animals, 
Plants, Soil, Land, and Water.” 
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that human participation in restoration is a foretaste of divine consummation. The exegesis 
protocol combines historical-contextual, literary-theological, and practical-theological 
methods, ensuring that scriptural insights directly inform ethical frameworks and liturgical 
innovations.59 

This theological framework lays the groundwork for subsequent empirical 
investigation, demonstrating how doctrinal traditions inform worship, community 
engagement, and social action in service of creation care. The following section will present 
primary findings and contextual applications, linking theological foundations with lived 
experiences across diverse faith settings.60 

Table 3. Summary of Theological Traditions 
Tradition Biblical Foundation Primary Focus 
Stewardship Genesis 1:28-30; Psalm 24:1 Responsible caretaking of 

creation 
Cosmotheandrism John 1:3; Colossians 

1:16–17; Isaiah 65:17–25 
Cosmic solidarity and liturgy 

Ecological Liberation 
Theology 

Micah 6:8; Isaiah 58 Environmental justice and 
advocacy 

Table 3 shows that the three environmental‐theology traditions—even though they differ in 
their scriptural foundations and practices—share the same goal: framing the human–nature 
relationship as a moral obligation, cosmic worship, or justice advocacy, according to their 
respective theological contexts and priorities. 

Theologically, stewardship resonates with the doctrine of creation care as a form of 
doxology—praising God through responsible action. Contemporary theologians such as Ellen 
Davis emphasise that environmental stewardship involves liturgical dimensions where 
worship and ecological action become inseparable. This perspective reframes ecological 
projects as sacramental acts, thereby enriching congregational spirituality.61 Furthermore, 
cosmotheandrism invites a reassessment of classical doctrines of providence and eschatology. 
By acknowledging that all things are held together in Christ (Colossians 1:17)62Believers 
perceive environmental crises not as secular issues but as theological opportunities for 
redemption and restoration. Thus, cosmic Christology calls for new liturgical forms, such as 
cosmic vespers and creation lament services, incorporating lament psalms and ecological 
testimonies.63 

Ecological liberation theology deepens its critique by examining the intersection of 
environmental degradation and economic exploitation. Gustavo Gutiérrez's preferential 
option for the poor is expanded to a preferential option for the earth, demanding structural 
reforms in trade, agriculture, and energy policies. By situating ecological concerns within 

63 Swales, “An Evaluation of Paul’s Cosmic Christology in Colossians 1: 15-20.” 

62 Allan, “Open theism and pentecostalism: A comparative study of the Godhead, soteriology, eschatology and 
providence.” 

61 Ogundipe, “Embracing an Ecological Conversion: Addressing the Effects of the Ecological Crisis on the Poor 
and the Earth Through the Sacrament of Reconciliation.” 

60 Rhodes, “Theology as social activity: theological action research and teaching the knowledge of Christian 
ethics and practical ministry.” 

59 Sequeira dan Emadi, “Biblical-Theological Exegesis and the Nature of Typology.” 
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liberationist frameworks, theologians advocate for reparative justice, including carbon 
redemption schemes and ethical investment strategies that prioritize marginalized 
communities.64  

Educationally, these theological traditions inform curriculum development in divinity 
schools and theological colleges. Courses might integrate field-based learning in agroecology 
labs, seminars on cosmic theology, and community-based participatory research in affected 
regions. Such pedagogical innovations prepare religious leaders to navigate the complexities 
of ecological ethics and social justice in an era of climate change.65  

In practical ministry, congregations are encouraged to adopt carbon-neutral 
operations, establish ecological committees, and participate in interfaith environmental 
coalitions.66 Metrics such as creation carbon footprints and ecological liturgy indices enable 
faith communities to assess progress and iterate on eco-spiritual practices. This blend of 
theological depth and empirical assessment exemplifies a robust framework for sustainable 
ministry.67 

Building on the three eco-theological pillars—stewardship ethics, cosmotheandrism, 
and ecological liberation theology—this section examines how these frameworks manifest in 
the lived practices of North Sulawesi congregations. Semi-structured interviews, participant 
observation, and document analysis reveal concrete expressions of care, cosmic solidarity, 
and justice-oriented action. The following empirical findings are organized around each 
pillar, highlighting their distinctiveness and convergence points in local worship and 
community initiatives. 

Field Findings and Discussion 

Although we organize our findings by primary pillar, many congregational practices 
simultaneously embody more than one framework. The vignettes below highlight these 
intersections. 

Overview of Data Collection 
This study employed a mixed-methods approach to gather rich, multifaceted data that 

captures the complexities of faith-based environmental praxis. The data collection process 
included three primary components: semi-structured interviews, participant observation, and 
document analysis. 

Semi-Structured Interviews 
Semi-structured interviews were conducted with 15 clergy and lay leaders engaged in 

creating care projects across diverse congregations. These interviews explored participants' 
theological motivations, practical challenges, and perceived impacts of their initiatives. 
Questions were designed to elicit personal reflections and collective insights, allowing 
flexibility to delve deeper into emerging themes. For example, participants discussed how 

67 Oviedo dan Lumbreras, “How Can Theology Contribute to Our Sustainability Goals?” 

66 Nche, “The church climate action: Identifying the barriers and the bridges.” 

65 Das, “Relevance and Faithfulness: Challenges in Contextualizing Theological Education.” 

64 Müller dan Cochrane, “Spirituality, health, and ecology: co-liberation, the climate movement, and the quest 
for planetary health.” 
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scripture informed their environmental efforts, how they mobilized volunteers, and how they 
measured success. This method provided nuanced perspectives on the intersection of faith 
and ecological action, highlighting the unique ways each congregation interpreted and 
implemented eco-spiritual practices. 

 

Participant Observation 
Participant observation was conducted at three congregational "Creation Jubilee" 

events, which celebrated ecological stewardship through worship, workshops, and 
community activities. These events offered valuable opportunities to observe how faith 
communities integrate environmental themes into their liturgical and communal life. 
Observations focused on elements such as the structure of worship services, the content of 
sermons and prayers, and the dynamics of group discussions. Additionally, informal 
conversations with attendees provided insights into how participants experienced and 
internalized these events. This immersive approach helped capture the lived realities of 
eco-spiritual engagement, complementing the more formal data obtained through interviews. 

Analysis of Liturgical Materials, Program Reports, and Ecological Metrics 
This study analyzed various documents to supplement qualitative data, including 

liturgical materials, program reports, and ecological metrics. Liturgical materials—such as 
prayer books, hymns, and sermon outlines—revealed how congregations incorporated 
creation care themes into their worship practices. Program reports provided detailed accounts 
of sustainability initiatives, outlining goals, strategies, and outcomes. Finally, ecological 
metrics—such as carbon footprint reductions, energy savings, and waste diversion 
rates—offered quantifiable evidence of the environmental impact of these efforts. These 
documents provided a comprehensive view of faith-based ecological praxis's spiritual and 
practical dimensions. 

Thematic Findings 

Table 4 summarizes how each theological tradition shaped participants' motivations 
and practices across the sites. 

Tradition Key Motivations Common Practices 
Stewardship Sense of divine mandate to 

care for the earth; 
accountability to future 
generations 

Solar installations, 
community gardens, and 
carbon audits 

Cosmotheandrism Desire for cosmic 
communion; holistic worship 

Outdoor Eucharist, seasonal 
creation blessings, cosmic 
vespers 

Ecological Liberation 
Theology 

Commitment to justice for 
marginalized and 
land-restored communities 

Water-rights advocacy, land 
restitution partnerships, 
interfaith justice coalitions 

Table 4 shows a comparative overview of three environmental‐theology traditions, 
highlighting each tradition's core motivations and the typical practices through which those 
motivations are enacted. 
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Content Analysis Result 

This content analysis quantifies the prevalence of key themes identified in interview 
transcripts. Two independent researchers conducted manual coding, achieving an inter-coder 
agreement of 85%. Frequencies and percentages are presented in Table 5 below. 
Table 5. Content Analysis: Frequencies and Percentages 

Code Description Frequency Percentage 
Divine Mandate References to Genesis 1:28-30 as divine 

charge 
36 72% 

Cosmic Communion Mentions of "cosmic" or 
"interconnectedness" in liturgical 
contexts 

24 48% 

Justice Advocacy References to justice, rights, or Isaiah 58 18 36% 
Sustainable Projects Keywords such as solar, garden, audit 30 60% 

 

 

Fig. 1. Word cloud 

Figure 1 shows a word-cloud representation of the key terms identified in our content 
analysis. In this visualization, the size of each word corresponds to its frequency across the 
interview transcripts. 

Stewardship In Practice 
Interviewees consistently invoked Genesis 1:28-30 when justifying renewable-energy 

investments, framing these initiatives as fulfilling their divine mandate to steward the Earth. 
For instance, Pastor Maria of Congregation A described their recently installed solar canopy 
as "both a symbol and a tool for our Genesis calling." She explained that the project reduces 
the congregation's carbon footprint and serves as a tangible expression of faith in action, 
inspiring members to reflect on their role in environmental stewardship. Carbon-audit reports 
confirmed significant savings, equivalent to taking 20 cars off the road annually, while also 
increasing volunteer engagement as congregants collaborated on tasks ranging from 
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fundraising to maintenance. This initiative became a centrepiece for community education, 
with Pastor Maria frequently referencing it during sermons as a modern interpretation of the 
biblical principle to "tend the garden" (Genesis 2:15). 

The success of Congregation A's solar canopy project inspired neighbouring faith 
communities to explore similar ventures, with Pastor Maria sharing her congregation's 
journey at regional interfaith conferences. Her testimony highlighted how integrating 
theological teachings with sustainability efforts could strengthen spiritual life and ecological 
responsibility. Scholars have noted that such projects exemplify a growing trend among 
religious institutions to reinterpret ancient texts in light of contemporary environmental 
challenges. Congregations like Pastor Maria's address urgent ecological issues by grounding 
renewable energy initiatives in timeless scriptural principles while reinvigorating their 
spiritual mission. This dual purpose resonates deeply with both faith and action. 
Cross-Pillar Insight: Although Pastor A's mangrove‐planting project is firmly rooted in the 
biblical mandate to "tend and keep" coastal ecosystems, the accompanying monthly Ocean 
Prayer Walk ritual imbues the shoreline with sacred status, personifying the sea as part of the 
Body of Christ. This ritualistic enactment not only enacts stewardship ethics but also 
channels cosmotheandrism's vision of cosmic unity, demonstrating how care for creation and 
profound spiritual interconnectedness co-emerge in local praxis. 

Cultivating Cosmic Solidarity 
Cosmotheandrism emerged most vividly in liturgical innovations, particularly through 

practices emphasizing humanity's interconnectedness with the cosmos. For instance, creation 
blessings held at dawn became a powerful expression of this theology, drawing participants 
from diverse denominations and faith backgrounds. These gatherings often began with 
prayers invoking John 1:3's cosmic Logos motif, which portrays Christ as the divine agent 
through whom all things were created. Attendees described how the ritual of blessing 
creation, from the sun rising to the earth beneath their feet, helped them internalize their place 
within the broader web of life. Observers noted that these experiences fostered a heightened 
sense of interconnectedness, leaving participants feeling more attuned to the sacredness of 
creation and their responsibility to care for it. 

The ripple effects of these liturgical innovations extended beyond the services 
themselves, inspiring congregants to adopt more ecologically conscious lifestyles. Many 
reported increased engagement in environmental stewardship activities, such as tree planting, 
community gardening, or reducing household waste. Scholars have pointed out that these 
practices reflect a more profound theological shift, where cosmotheandrism—the idea of 
Christ uniting humanity and creation—is actively lived out rather than merely theorized. By 
embedding ecological awareness into worship, faith communities deepen their spiritual 
connection to the cosmos and equip themselves to address pressing environmental challenges. 
This integration of liturgy and action demonstrates how ancient theological motifs can be 
reimagined to inspire modern responses to ecological crises. 
Cross-Pillar Insight: While the Pentecostal congregation's Cosmic Liturgy centers on 
uniting sun, sea, and soil in communal praise, participants frequently described the 
subsequent fundraising market as an act of social justice—proceeds were donated to 
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flood-affected villages. Here, cosmotheandrism's emphasis on the sacred interdependence of 
all creation seamlessly dovetails with ecological liberation theology's focus on empowering 
marginalized communities, showing that cosmic worship can catalyze tangible 
justice-oriented outcomes. 

Justice-Oriented Outcomes 
Ecological liberation theology proved catalytic for community mobilisation, 

providing a spiritual framework and a call to action for environmental justice. In one notable 
case, a coalition of congregations from diverse denominations successfully lobbied municipal 
authorities to restore water access for an indigenous neighbourhood without clean water for 
over a decade. Drawing on the principles of ecological liberation theology, the coalition 
framed the issue as a civic matter and a moral and biblical imperative. They cited Isaiah 58 in 
public statements, emphasizing its call to "loose the chains of injustice" and "share your food 
with the hungry," which they interpreted as a mandate to address systemic inequities, 
including environmental racism. This theological grounding resonated deeply with faith 
communities and local activists, uniting them under a shared vision of justice. 

The campaign's success extended beyond the immediate restoration of water access, 
inspiring broader efforts to address environmental inequities in the region. The coalition's 
approach demonstrated how faith-based advocacy could effectively bridge spiritual teachings 
and civic engagement, creating a model for other communities facing similar challenges. 
Scholars have noted that such initiatives highlight the transformative potential of ecological 
liberation theology, which centers marginalized voices and amplifies their struggles within 
broader social and environmental movements. By integrating scriptural teachings with 
grassroots activism, these congregations addressed urgent needs and reinforced the role of 
faith as a catalyst for systemic change. 
Cross-Pillar Insight: The youth-led urban gardening campaign explicitly frames land 
reclamation as environmental justice. Nevertheless, participants often referred to their 
community plots as "sacred microcosms" worthy of reverence and care. This language echoes 
stewardship's call to nurture creation and cosmotheandrism's portrayal of the earth as imbued 
with divine presence, revealing how liberation theology praxis and spiritual solidarity 
reinforce one another in grassroots environmental action. 

Table 6. Summary of Cross-Pillar Insights 
Theological Tradition Cross-Pillar Insight 

Stewardship in Practice Although grounded in stewardship, the 
mangrove-planting and Ocean Prayer Walk ritual 
personify the shoreline as part of the Body of Christ, 
merging stewardship ethics with cosmotheandrism's 
vision of cosmic unity. 

Cultivating Cosmic Solidarity The Cosmic Liturgy's communal praise is paired with 
justice-oriented market donations to flood-affected 
villages, blending cosmotheandrism with ecological 
liberation theology's focus on empowerment. 

Justice-Oriented Outcomes The youth-led urban gardening campaign frames 
environmental justice as sacred microcosms, reflecting 
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stewardship's care mandate and cosmotheandrism's 
sacred unity. 

Integrative Reflection 
Across our three case studies, a clear pattern emerges: practical care for creation 

(stewardship) awakens deep cosmic awareness (cosmotheandrism), which in turn energizes 
justice-driven action (ecological liberation). The mangrove-planting and Ocean Prayer Walk 
did more than restore habitat—they sanctified the shoreline, inviting participants to embody 
creation's holiness. In the Pentecostal Cosmic Liturgy, communal praise of sun, sea, and soil 
seamlessly gave rise to market donations for flood-affected villages, illustrating how sacred 
rituals can yield social justice dividends. Finally, youth-led urban gardens framed land 
reclamation as divine service, transforming vacant lots into "sacred microcosms" that nurture 
ecosystems and empower marginalized communities. Together, these moments affirm that 
when stewardship, cosmotheandrism, and liberation theology converge, congregational praxis 
transcends single-pillar approaches, forging a holistic eco-spiritual model that is intellectual, 
devotional, and transformative. 

Implications for Theory and Practice 

Theologically 
This study affirms that eco-spiritual praxis must integrate covenantal care, cosmic 

worship, and preferential justice to be faithful and transformative. From a theological 
perspective, these three dimensions reflect core biblical principles that resonate across diverse 
faith traditions. Covenantal care draws on the divine mandate in texts like Genesis 1:28-30, 
emphasising humanity's responsibility to steward creation as a sacred trust. Cosmic worship 
expands this understanding by fostering a liturgical imagination that celebrates the 
interconnectedness of all creation, rooted in motifs such as John 1:3's cosmic Logos. Finally, 
preferential justice aligns with prophetic calls like Isaiah 58, urging communities to prioritize 
the needs of the marginalized and address systemic inequities. Together, these elements create 
a robust framework for eco-spiritual praxis that is doctrinally sound and capable of inspiring 
transformative action within faith communities. 

Practically 
Faith communities should develop metrics (e.g., carbon footprints, liturgical 

participation rates, grant disbursement) to assess progress across all three dimensions. To 
ensure accountability and measurable impact, congregations can adopt tools such as carbon 
audits to track reductions in greenhouse gas emissions from their facilities or activities. 
Similarly, tracking liturgical participation rates, such as attendance at creation-focused 
blessings or environmental-themed services, can help gauge the spiritual engagement of 
members with ecological themes. Additionally, monitoring grant disbursement for eco-justice 
initiatives provides insight into how effectively financial resources are used to support 
sustainability projects or advocacy campaigns. By establishing clear benchmarks and 
regularly evaluating progress, faith communities can ensure that their efforts remain aligned 
with their theological commitments while achieving tangible outcomes. 

Educationally 
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Seminaries and theological institutes can embed field practicums and interfaith justice 
labs to equip future leaders with the skills and vision needed to advance eco-spiritual praxis. 
Field practicums offer hands-on experience designing and implementing sustainability 
initiatives, such as renewable energy installations or community gardens, allowing students to 
connect theory with practice. Meanwhile, interfaith justice labs provide collaborative spaces 
where emerging leaders from different faith traditions can collaborate on shared ecological 
challenges, fostering mutual learning and solidarity. These educational innovations prepare 
future clergy and lay leaders to address environmental issues and position them as 
bridge-builders between religious communities and broader social movements. By integrating 
eco-theology into formal training programs, seminaries and institutes play a pivotal role in 
shaping a new generation of leaders who are spiritually grounded and socially engaged. 
 

CONCLUSIONS AND RECOMMENDATIONS 

Conclusions 
This study integrates three theological traditions—stewardship, cosmotheandrism, and 

ecological liberation theology —to form a comprehensive framework for faith-based 
environmental praxis. By synthesizing these traditions, the research highlights how faith 
communities can address ecological challenges in theologically grounded and practically 
impactful ways. Each tradition contributes uniquely to a holistic approach that engages the 
head (intellectual understanding), heart (spiritual connection), and hands (concrete action). 
The empirical findings underscore the transformative potential of this integrated framework, 
as demonstrated through specific outcomes across the three traditions. 

Stewardship Theology 
Empirical findings demonstrate that stewardship theology effectively motivates 

sustainable infrastructure projects and volunteer engagement. Rooted in scriptural mandates 
like Genesis 1:28-30, stewardship provides a clear ethical foundation for environmental 
responsibility. Congregations inspired by this tradition have undertaken initiatives such as 
installing solar panels, creating community gardens, and conducting energy audits. These 
projects reduce ecological footprints and foster a sense of shared purpose among participants. 
Volunteer engagement is further strengthened as members see their contributions as acts of 
worship and obedience to divine calling. This practical dimension ensures that stewardship 
theology remains accessible and actionable, making it a cornerstone of faith-based 
environmental efforts. 

Cosmotheandrism 
Cosmotheandrism enhances communal worship practices and deepens participants' 

sense of cosmic solidarity. Faith communities can celebrate their interconnectedness with all 
creation through liturgical innovations such as creation blessings, dawn vigils, and 
eco-centric rituals. These practices draw on theological motifs like John 1:3's cosmic Logos, 
which emphasizes Christ's role in uniting humanity and the cosmos. Participants report 
experiencing a profound sense of belonging to a larger web of life, which inspires them to 
live more sustainably. By nurturing spiritual awareness and ecological consciousness, 
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cosmotheandrism bridges the gap between worship and action, ensuring that faith 
communities remain spiritually enriched while addressing environmental challenges. 

Ecological Liberation Theology 
Ecological liberation theology catalyzes justice-oriented activism, yielding tangible 

benefits for marginalized communities. This tradition highlights the intersection of 
environmental degradation and social injustice, emphasizing the need to prioritize the voices 
and needs of those most affected by ecological crises. For example, coalitions of 
congregations have successfully advocated for policies that restore water access to 
indigenous neighborhoods and protect vulnerable populations from industrial pollution. By 
framing these efforts as both biblical imperatives (e.g., Isaiah 58) and civic responsibilities, 
ecological liberation theology mobilizes faith communities to confront systemic inequities. 
Its emphasis on justice ensures that environmental praxis is about preserving nature and 
promoting human dignity and equity. 

Collective Impact 
Collectively, these traditions foster resilient, ecologically responsible faith 

communities characterized by integrated head, heart, and hands approaches. The intellectual 
rigor of stewardship provides a framework for understanding humanity's role in creation, 
while cosmotheandrism nurtures a spiritual connection to the cosmos that transcends 
individualistic concerns. Ecological liberation theology, meanwhile, ensures that faith-based 
environmental efforts remain grounded in justice and equity. Together, these traditions create 
a dynamic synergy that equips faith communities to respond comprehensively to ecological 
crises. By engaging the mind, spirit, and body, this integrated framework exemplifies how 
faith can serve as both a foundation and a catalyst for meaningful ecological engagement. 

Recommendations 
Based on these conclusions, the following recommendations are proposed for faith 

communities, theological educators, and policymakers: 
Table 7. Recommendations 

Domain Recommendation Focus 
Theological Formation Develop curricula and training that integrate all three 

eco-theological pillars. 
Liturgical Practice Design community rites emphasize cosmic unity and 

shared responsibility. 
Community Engagement Build justice-centered environmental advocacy models 

with grassroots empowerment. 
1.​ Theological Formation 

●​ Create an eco-theology training module combining field study (for example, visits to 
mangrove restoration sites) with guided cosmic reflection. 

●​ Host interdisciplinary workshops for church leaders—melding theology, ecology, and 
social science—to strengthen pillar integration. 

2.​ Liturgical Practice 
●​ Craft seasonal liturgies (sunrise services, ocean blessings) that weave cosmic 

symbolism with calls for ecological justice. 
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●​ Incorporate tree-planting or community gardening into worship services, turning 
ecological stewardship into embodied liturgy. 

3.​ Community Engagement 
●​ Partner with local environmental NGOs to advocate for justice-based policies (e.g., 

waste management, land restoration). 
●​ Establish youth internship and volunteer programs that blend ecological education 

with social service in vulnerable neighborhoods. 

Closing Remarks 
By weaving together stewardship, cosmotheandrism, and ecological liberation 

theology, congregations can become comprehensive agents of change, caring for the earth, 
celebrating cosmic solidarity, and championing justice for the marginalized. May these 
recommendations serve as practical guideposts for leaders and laypeople, inspiring a 
sustainable, transformative eco-theology across Indonesia and beyond. 
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