._ mw.t_u:n.mmc:m of the Center for the Study of World Religions,
Mo Harvard Divinity School

General Editor: Lawrence E. Sullivan
Senior Editor: Kathryn Dodgson

- Religions of the World and Ecolegy
~ Series Editors: Mary Evelyn Tucker and John Grim

Cambridge, Massachusetts

Jainism and Ecology
Nonviolence in the Web of Life

edited by
CHRISTOPHER KEY CHAPPLE

distributed by
Harvard University Press
for the
Center for the Study of World Religions
Harvard Divinity School



 Copyright © 2002 The President and Fellows of Harvard College

>¢ rights reserved
Printed in the United States of America

artoon, Jain Spirit, no. 3 (March-May 2000).
inghvi, The Jain Declaration on Nature, 1992.

..._..ﬁ.w.ﬁ.&omwmm-mﬂ-_.uz,cmommo: Data available from the Library of Congress

" ISBN 0-945454-33-3 (hardcover)
- ISBN 0-945454-34-1 (paperback)

Grateful wo_ﬁ.oé._.wam_dasn is made for permission to reprint the following:

Acknowledgments

Hcm series of conferences on religions of the world and ecology
took place from 1996 through 1998, with supervision at the Harvard
University Center for the Study of World Religions by Don Kunkel
and Malgorzata Radziszewska-Hedderick and with the assistance of
Janey Bosch, Naomi Wilshire, and Lilli Leggio. Narges Moshiri, also
at the Center, was indispensable in helping to arrange the first two
conferences. A series of volumes developing the themes explored at
the conferences is being published by the Center and distributed by
Harvard University Press under the editorial direction of Kathryn
Dodgson and with the skilled assistance of Eric Edstam.

These efforts have been generously supported by major funding
from the V. Kann Rasmussen Foundation. The conference organizers
appreciate also the support of the following institutions and indi-
viduals: Aga Khan Trust for Culture, Association of Shinto Shrines,
Nathan Cummings Foundation, Dharam Hinduja Indic Research Cen-
ter at Columbia University, Germeshausen Foundation, Harvard Bud-
dhist Studies Forum, Harvard Divinity School Center for the Study of
Values in Public Life, Jain Academic Foundation of North America,
Laurance Rockefeller, Sacharuna Foundation, Theological Education
to Meet the Environmenial Challenge, and Winslow Foundation. The
conferences were originally made possible by the Center for Respect
of Life and Environment of the Humane Society of the United States,
which continues to be a principal cosponsor. Bucknell University,
also a cosponsor, has provided support in the form of leave time from
teaching for conference coordinators Mary Evelyn Tucker and John



Green Jainism?
Notes and Queries toward a Possible
Jain Environmental Ethic

JOHN E. CORT

H:m environment is in crisis. This is not, however, a “natural” crisis.
It has been caused by the actions of one species: humanity. The net
result of centuries of human impact—and, in particular, of the past
several centuries of rapid population and economic growth—has been
a global ecosystem that is increasingly damaged and increasingly in-
hospitable to many forms of life. With few exceptions, humanity the
world over has viewed itself as separate from and superior to nature,
In one sense, therefore, the answer to this humanly caused environ-
mental crisis is simple: we must establish (or reestablish) healthy con-
nections between humanity and nature and recognize that our very
survival as a species depends, in the words of the American farmer,
environmentalist, and author Wendell Berry, on “getting along with
nature.”!

How are we to establish and reestablish these connections? How
are we to unlearn patterns established by the global industrial econ-
omy and learn (and relearn) patterns that support an ethic conducive
to the flourishing of both humanity and nature? If a defining charac-
teristic of hamanity as a species is culture, then both the causes of and
answers to our destructive behavior will be found in culture. As Berry
observes, “we have only two sources of instruction: nature herself and
our cultural tradition.”? Paying close attention to nature will teach us
much that is essential. This knowledge must be complemented by a
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- (re)discovery of cultural traditions that allow us as humans to live in
~.continuity with rather than in opposition to nature. Since religion is
- one of the core constituents of culture, the answers will involve a

. (re)discovery of our religious traditions for values and practices that

- support an ecologically positive way of living and an interrogation of
. our religious traditions to see where they promote values and prac-
- tices that are harmful to the environment. For Berry, as an American
~-of European descent, these cultural and religious traditions are what
- “he terms “the Greek and Biblical lineages of our culture.” These two
- lineages are not, however, the only sources of vital cultural knowl-
- -edge, and they may well be inappropriate for most people. For Jains,
- whether living in India or among the communities that have recently
migrated to all parts of the globe, learning from nature how to live in
.. continuity with culture will be complemented by learning from their
- own cultural traditions, more broadly South Asian and more specifi-
.~ cally Jain. These traditions are no longer alone in shaping Jain life;
- but, for many Jains, they are crucial in the task of developing re-
- sponses to the environmental crisis.

A goal of the conference from which this volume derives, as ex-
o ..H.x.dmwwg in the invitation letter, was to “explore how traditional Jaina
“ethics, cosmology, and metaphysics might contribute to the emerging
- field of environmental philosophy.™ In other words, the conference
" ‘organizers located themselves within the field of environmental phi-
" "losophy and were interested to hear what traditional Jain ideas, be-
+liefs, and practices could contribute to their field. My approach in this
.. essay——and it is precisely that, an essay, i.e., more speculative and
~suggestive than analytic or descriptive—is to reverse the direction of
" the information flow. While this essay will bring information from the
~Jain religious worldview and Jain lived experience to the scholarly
: ‘world of environmental philosophy, this is an incidental rather than
- primary goal, Instead, I am addressing this to my many Jain friends
- ‘and colleagues in India, Great Britain, and North America, who are
- concerned to respond to the environmental crisis and who over the
““years have asked me as a scholar of Jainism what I think might be
- ‘distinctive about a Jain response to environmental issues. Accord-
ingly, T have two intended goals. The first is to indicate to these en-
- :gaged Jain® friends some of the questions, assumptions, and practices
. that they might want to think about and act upon as they develop a Jain
- “environmental ethic. The second is to point tentatively to some ways
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in which Jains might begin to respond to these questions, by pointing
to Jain practices and values that might well underlie a Jain environ-
mental ethic or be adapted for such an ethic. There is much here that
will not be new to colleagues in environmental studies but will, T as-
sume, be useful to Jains who read this volume.

In January 2000 I was invited to participate in a conference in
Jaipur to celebrate the one hundredth anniversary of the Digambara
scholar and social reformer Pandit Cainsukhdas Nyaytirth. The day I
attended was devoted to the conception of the environment in Sanskrit
and Prakrit literature (Samskrt evam Prakrt Sahitya mé& Paryavaran ki
Avadharnd). More than a dozen papers were delivered in Hindi by
Digambara scholars from all over North India.® Some of the papers fit
into the field of environmental history, as they explored how nature
and the environment have been portrayed in classical Jain literature.
The majority of the papers were more apologetic in nature, as they
surveyed various aspects of Jain doctrine to advance the position that
Jainism is an inherently environmental religious tradition. What was
striking to me was the disjunction between these papers, and the
larger vernacular discourse on Jainism and the environment of which
they are part,” and the extensive English-language scholarship on en-
vironmentalism published in India. One does not find any references
to the vernacular and English scholarships in each other, and the two
appear to exist in parallel, unrelated intellectual universes.® This essay
intends to indicate some of the issues that need to be considered to
bring these two discourses into dialogue with each other.

Ecology: A New Global Episteme

Let me start by stating an assumption that underlies this essay. To put
it boldly, as of the early 2000s there is no Jain environmental ethic per
se. Statements that Jainism is an inherently environmental religious
tradition or that Jainism has always “enthroned the philosophy of eco-
logical harmony” are largely untrue as statements about history, and I
would argue that such mis-statements will hinder more than help in
the development of a Jain environmental ethic.’

The reason I say that there is no Jain environmental ethic is that
environmentalism is a relatively new episteme worldwide. It has aris-
en out of a set of physical, technological, and increasingly moral and
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_.wimh,.:moam_ challenges of the past several centuries, but has attained
‘its position as a distinct field of inquiry—an episteme—only within
the past several decades. In the words of Harold Coward, “It is only
recently that the various religions have had to question their sources
‘with regard to the interaction of humans with the environment—in
response to the explosion in numbers of people and their consumption
of the earth’s resources at a rate that threatens to exhaust its life sus-
taining capacity.”!° Environmentalism raises a new set of questions
‘and issues, hitherto not addressed explicitly by Jains either in practice
‘or in‘thought. This is not to say that Jains have not thought about and
.acted toward the environment. But the concept of “environment/ ecol-
‘ogy/ nature” is a new episteme (the very fluidity of terms is indicative
‘of its'newness), raising questions and issues that Jains have not ad-
dressed in this particular formulation. To put it simply, without the
episteme of environmentalism, it is not possible to develop a con-
‘scious response in thought, speech, and deed to the questions raised
‘by-that episteme. “Jain environmentalism” before
‘the recent past is meaningless. This is ofily ome—of §éveral new
‘epistemes to which the world’s religious traditions have had to re-
‘spond in recent centuries; others include the scientific method, Coper-
nicdn:astronomy, nationalism, industrial capitalism, globalization,
”.mmﬁ.:.mnwwau social justice, human rights, nuclear weapons, and cultural
and religious pluralism, to name a few."

~Any Jain environmental ethic at present is at best nascent and largely
unconscious and implicit. Engaged Jains are just beginning the task of
articulating such an ethic. To a significant extent these articulations
are to be found in practices and habits rather than in systematized
statements, for this is the way any lived ethic develops. But the exter-
nal pressures of the environmental crisis, as well as the efforts of en-
gaged intellectuals and theologians in other religious communities to
[develop their own explicit environmental ethics, have resulted in the
‘beginning of efforts by Jains to explore their own tradition within the
new episiemological framework of environmentalism.

mnmwm .”.oﬁma Developing a Jain Environmental Ethic

.ﬁwwﬂm are three major aspects of this process of developing a Jain en-
wvironmental ethic. These are not sequential steps but, rather, three dif-
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ferent kinds of exploration. While of necessity they will occur simul-
taneously, I discuss them separately for the sake of clarity.

The first task is historical, for any ethic is based in significant part
on the historical particularities of a community. This is a largely de-
scriptive process of the investigation and documentation of Jain un-
derstandings and practices that indicate how Jains have understood
nature and the place of humanity within nature. This investigation will
involve seeing how Jains have both explicitly and implicitly defined
“nature,” for the definitions of this term are themselves culturally lo-
cated. In other words, “nature” itself is a cultural category, and so is
defined differently in different cultural worldviews. Part of this pro-
cess, obviously, is the philological one of exploring the meanings and
contexts of the variety of Indic words used to refer to the range of
referents of the English word “nature.” In English, “nature” has two
partially contrasting meanings—as the totality of the physical uni-
verse, and as that which is apart from humanity, civilization, and cul-
ture—which indicate how humanity is at once a part of and apart from
nature.’? The study of Jain attitudes toward the environment will in-
volve a careful study of the semantic fields within Jain thought and
practice of a number of overlapping terms, such as prakrti, lokakasa,
dravya, ajiva, svabhiva, and parvavarana.

Several of the papers in this volume are engaged in this process of
historical investigation. In part, this will involve an investigation of
Jain ontology and metaphysics, looking at Jain conceptions of matter,
soul, and the like. But I would argue that this alone would be inad-
equate. To understand how Jains have understood nature, and how
those understandings have shaped Jain lived experience, there are bet-
ter sources than philosophical doctrines. In particular, it is here that
the skills of cultural interpretation and literary and artistic analysis
can be brought to bear to investigate what Jain narratives, myths, his-
tories, paintings, sculptures, and practices can tell us about Jain as-
sumptions about the nature of nature."

This investigation into an environmental history of Jainism needs
to be grounded in the specifics of Jain cultures and societies. Rather
than look at material only at the abstract and reified level of “Jains”
and “Jainism,” it should also recognize the developments in recent
Jain studies that have focused on the specific expressions of the four
sectarian traditions, different regional traditions, and the ways these
have changed over time.'* Understandings of and reactions to the en-
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vironment are always local. Scholarship on the environmental history
of Jainism therefore should focus on cultures and practices as local-
ized, and localized Jainism is always sectarian.'

For those who are concerned with the environment, this historical
exploration is often an unhappy process, as the historical record of the
Jains is, on the whole, not a positive one. The Jains are not alone in
this, as I doubt that any religious tradition has a salubrious record on
matters of environmental and interspecies justice. But it is an impor-
tant task, for without understanding the practices and attitudes that
have shaped past actions, it is much more difficult to develop creative
responses in the present.'® The importance of recognizing and rectify-
ing past wrongs is at the very heart of Jain praxis, for the speaking of
the truth (satya) has a prominent place among the vows (mahavratas)
taken by Jain mendicants."” Among the amplifications of this vow is
that it applies equally to the past, present, and future. I interpret this as
a call for Jains to be forthrightly honest about blemishes in their own
history. This is also recognized in the ritual of pratikramana as prac-
ticed by both mendicants and laity, in which the individual acknowl-
edges past transgressions and seeks to rectify the negative karmic re-
sults of those transgressions; speaking falsely (asafya) ranks right
after harm (himsa) in the standard list of the eighteen most serious
transgressions.'®

The second task is also to a significant extent historical. This is the
programmatic recovery of those narratives and practices that can
serve as bases for a Jain environmental ethic. Some of these will be
narratives and practices that come from mainstream traditions, known
and practiced by many Jains, but now understood within a new frame-
work. Others will be alternative lineages and voices, people and events
from Jain history that have not necessarily been part of the main-
stream traditions, but which can provide a historical grounding for a
Jain environmentalism." This recovery scholarship, however, needs
to remain intellectually honest. It must always remember that the goal
is to uncover what Jains can do, might do, or should do in the future,
based on these historical models; this is quite different from the lan-
guage of many contemporary Jain enthusiasts who mistakenly convert
these models into assertions that they represent what Jains have done.
Recovery scholarship will play an important role in developing Jain
environmental practices, for narratives are more likely to inspire
people to action than are abstract philosophical principles. Myths and
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other narratives provide us with stories that both allow us to make
sense of our world and to see how we can change our world. Gary
Nabhan has perceptively discussed the transformative power of narra-
tives:

To restore any place, we must also begin to re-story it, to make it a
lesson of our legends, festivals, and seasonal rites. Story is the way we
encode deep-seated values within our culture. Ritual is the way we en-
act them. . . . By replenishing the land with our stories, we let the wild
voices around us guide the restoration work we do. The stories will
outlast us.”

The third task is one of action and reflection in the present. This is
the work of conversation and interaction between engaged Jains and
non-Jain environmental activists and theorists, in which the prin-
ciples, practices, and worldview assumptions of Jainism are placed in
a condition of dynamic and potentially fruitful interchange with the
principles, practices, and worldview assumptions of environmental-
ists. In some ways this is precisely the goal behind the series of con-
ferences out of which this volume emerges. Perhaps more impor-
tantly, it is also what happens when Jains are actively involved in
environmental issues and campaigns in their neighborhoods, work-
places, schools, and broader communities. This task involves a cre-
ative interaction between Jain ways of being and currents of contem-
porary environmental thought. This should be a mutually cross-
fertilizing process. It is not a matter of mapping environmental prin-
ciples onto Jainism, nor one of mapping Jain principles onto environ-
mental practice, but of exploring aspects of Jain thought and practice
that will form the bases for a distinctively Jain environmental ethic.

In the rest of this essay, I indicate some of the issues and practices
that may well come into focus from Jain interaction with environmen-
talism. To frame this discussion I introduce some of the major issues
that have emerged in environmental thought and practice, both North
and South, in recent decades. I express these issues in the form of
questions that the new episteme of environmentalism addresses to
Jains. There are no obvious answers to these questions, but I think
they merit careful consideration by Jains, for it is largely in their an-
swers, as expressed in thought, speech, and action, that Jains will de-
velop their own distinctive environmental ethic.
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....._..Hm_uﬁ.mmcs from the World, Wellbeing in the World

= " Before raising these queries, I should mention one other key assump-
- tion that informs my discussion, an assumption of where I think that

" Jains can fruitfully look within their own traditions for responses to
""the episteme of environmentalism. Jainism is frequently presented

‘both by Jain intellectuals and scholars of Jainism as a distinctive path

._. to liberation (moksa-marga), an intertwined set of doctrines, prac-
" tices, and worldview assumptions focusing on the ultimate liberation

" of the human soul from bondage.? The moksa-mdrga ideology is not

such mﬁ.mlzjmmmﬁ ideology.positive environmental results are largely inci-

v .%E&gw%waﬁmﬂﬂ:mas is found embedded in a wide variety

”.“. “of doctrines, beliefs, and practices within the J ain tradition, from the
- many ways in which Jains “filter” the material world in pursuit of a

purer spirituality, to ascetic dietary practices that in their extreme

“cases can be interpreted as expressing a fear of the biological world,

8 the Digambara mystical emphasis on the need for an existential
~realization of the ultimate difference (bheda-jidna) between soul and

° - matter.”
. But_the moksa-marga.ideclogy.-is not the whole of Jainism, for

o ‘Jainism also is a religious culture that provides people with a defini-

" “tion of a good life in this lifetime, what T-have etsewhere termed the

[ — SRS B S

" value of “wellbeing” The realm of wellbeing involves-a-much less
. egafive (albeit 3till not unreservedly positive) attitude toward the

* ‘monhuman world, toward the physical world, and toward our own

: . physical embodiedness.*

Looking at the actions and beliefs expressive of wellbeing will be a

" “miuch more fruitful avenue for developing a Jain environmentai ethic
' than looking at the actions, beliefs, and doctrines expressive of the
- moksa-marga.® It is important to remember that the moksa-marga
- ideology itself presents Jainism as a graduated path. Looking only to
. the moksa-marga ideology results in focusing too exclusively on the
- higher, more rarified rungs of the path. These rungs are almost impos-
. gible for a human to attain, and so establish a set of unrealistic goals
7+ for environmentally concerned Jains. This approach also downplays
- “the sociobiological contexts in which Jains live and in which any Jain
- environmental praxis will be located.
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One other aspect of the moksa-marga ideology itself leads to the
conclusion that we must not privilege it as the totality of Jainism
when searching for the bases of an environmental ethic. The Jain
community as created by the Tirthankaras consists of four tirthas (so-
cial subdivisions), not just two. There are the tirthas of the s@dhu and
the s@dhvi, the male and female mendicants whose practice is based
on world renunciation and the focused pursuit of moksa. But, equally
important within the Jain community are the firthas of the sravaka
and sravika, the laymen and laywomen, whose practice is not based
solely on renunciation. Jainism cannot be reduced to just world renun-
ciation in all its many forms. Jainism also involves responsible, moral
action, including action concerning and within the environment.

Furopean-American ethical systems tend to be phrased in terms of
universals and so are expected to be followed equally by all people at
all times. Jain ethics {(and South Asian ethical systems more gener-
ally), on the other hand, are highly context-sensitive.*® Full-fledged
mendicants, who have taken the great vows, are expected to observe
Jain ethical principles universally. In the technical language of Jain
praxis, the vows are sarvavirati, or universally applicable. But, for the
laity, who make up the vast majority of Jains, such strenuous obser-
vance is considered impractical if not impossible, and so lay obser-
vance 18 desavirati, or in accordance with one’s socio-moral location.
Any deed, thought, or word is judged according to three factors: the
location (desa), the time (kala), and the actors { pdtra). This provides
an essential flexibility to lay ethics and calls for the creative response
to ethical dilemmas rather than an unthinking application of ethical
a priori. Such an approach, in my opinion, is essential for the solution
of environmental problems, which always involves the balancing of
the multiple, conflicting needs and aspirations of many beings, both
human and nonhuman.

Queries for Envirenmentally Engaged Jains

Let me now turn to what I perceive to be some of the important ques-
tions that the new episteme of environmentalism poses for Jains. As I
said above, neither the questions themselves nor the answers that have
developed within Western religious and secular traditions will be new
to most of my colleagues within environmental studies. But I suspect
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that they have only been indirectly apprehended by most of the Jains
~engaged in developing an environmental Jainism. Raising these ques-

tions to a level of conscious awareness may result in these engaged
Jains being more self-reflexive as they create a Jain environmental
ethic and may also allow them to avoid the danger of coming to an-
swers and conclusions at a premature stage of understanding.”” Some

. of these are questions that are foundational to all environmental
. -thought and practice. Others are questions raised by specific move-
.~ ments and fields within environmental thought and practice, such as
.- deep ecology, environmental justice, and ecofeminism. These differ-
" “ ent sub-epistemes within environmental thought (and there are, of

course, more than just those I will address here) each address a differ-
ent set of queries to Jainism, for each starts from its own set of presup-

.. ’positions, questions, and concerns.?®

Bodies: Human, Nonhuman, Divine

" The most basic question that arises from the interaction between envi-

ronmental thought and any religious tradition concerns that tradition’s

< definitions and presumptions in response to an interlocking set of cos-
-2 ‘mological and ontological questions. How does the tradition define a
~ "~ human being? How is a human defined, both as an individual and as a
- member of larger human collectivities? In what ways is a human the
7 same as and different from all that is characterized as nonhuman?

~_How does it understand the human body? How does it understand and

- define the nonhuman?

Such definitions frequently revolve around distinctions between

" human and nonhuman or between culture and pature. But the very
.. phrase “human nature” indicates that such distinctions are rarely, if
- ever, watertight. Rather, when we look at the evidence of both system-
: ..........mmn reflection and lived experience, we usually find an interrelated

-and sometimes mutually inconsistent net of understandings and pre-

... ~understandings, expressed in thought, word, and action. Further, we
“+find that in some instances the key distinctions are between human

and -nonhuman domains, while in other instances they are between

- ‘body and soul (or mind) or between matter and spirit.

-l Yain responses to these questions are found most clearly in discus-

-+ sions of the fundamental ontological categories (dravya or astikiya),
.~ variously counted as five (soul, motion, rest, atoms, and space) or six
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(adding time).* These can be reduced to a fundamental dualism be-
tween sentient soul (jiva) and all that is insentient, including matter
(ajiva). .

This dualism, which is rooted in the moksa-mdarga ideology, is most
unhelpful for developing a Jain environmental ethic. The sotericlogi-
cal goal according to this ideology is for each soul to achieve libera-
tion from all that is not soul, thus establishing a clear devaluation of
nature. But, as I indicated above, the upper reaches of the moksa-
mdarga ideology are not where Jains should look to develop an envi-
ronmental ethic. A more useful approach here is to look at Jain biol-
ogy, which forms the basis of much Jain practice.

The Jain worldview posits the near ubiquity of souls in the uni-
verse. Bach of these souls in its ideal form is identical in its qualities
of bliss, energy, and omniscience, but due to each soul’s unique
karmic history, these souls are embodied in various forms. Jain biol-
ogy distinguishes these forms in terms of different kinds of body
(kdya), ranging from those with five senses through those with just the
single sense of touch.* Here, I think it is significant that Jain biology
distinguishes these embodied states in terms of k&ya, or body: the
concern is not just for the soul that is embodied, but also for the body
itself. This focus on the many possible embodied states of the soul can
help mitigate the dualism entailed in the soul-nonsoul distinction.
Further, the Jain understanding of the possible range of bodies also
extends beyond that found in some other worldviews, for bodies in-
clude not only animals and plants, but also such forms as air, water,
and earth.

The strand of environmental thought known as deep ecology’! here
asks about Jainism’s ethical valuation of this diversity of life-forms.
What is the operative context that frames a Jain environmental ethic?
Is it framed primarily around human concerns, or does it give some
value, or even equal value, to the nonhuman? Is diversity valued be-
cause it provides additional resources for human existence and devel-
opment, .or is diversity understood to have intrinsic value?*? These
questions are amplified by that branch of environmental ethics which
has attempted to develop an ecocentric, nonanthropocentric, environ-
mental ethic.¥® Ecocentric ethical thought prompts us to ask of the
Jains, what are the rights of the various nonhuman bodies? Such a
question, however, is embedded in a number of religio-cultural pre-
suppositions, for the very language of rights is based upon concep-
tions of justice with their triune roots in Abrahamic covenantal theol-
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-..ogy, Greco-Roman legal ethics, and the Enlightenment understanding

~+of the person as an autonomous and rational individual. Certainly, the

-question of the rights (if any) of nonhuman bodies is one that Jain

. —environmentalists will want to investigate. Jains do not usually frame
- the matter in terms of the rights of the nonhuman, Instead, they speak

of the moral responsibility of humans toward all bodies, a responsibil-
- -lity most clearly enunciated in the cardinal Jain moral principle of
-ahimsd, or nonharm.
o - Several authors in this volume discuss the role of a¢himsa in Jain
. environmental ethics, so I will restrict myself to just a few comments

- “here. In the understanding of ahimsa found in the vows (mahavratas)

- of the mendicants, its observance is said to be thrice threefold. The

- practice of @himsa involves mind, body, and speech, and so is a matter

- -of intention as much as action. Second, it involves what we ourselves
-~ think, do, and say, but also what we have others think, do, and say, and

- the public approval (anumodana) or censure (ninda) of the thoughts,

-actions, and words of others. Introducing anumodana and ninda into

-~ the understanding of ahinsa means that Jains.are expected to be inter-
“: - yentionist in their ethics. To stand by idly while s

ventic ongElseactsh a
way that is harmful to the environment involves the bystander as much as

- .the actor in th¢ moral harm of the deed. Third, a Jain is expected to

- observe ahimsa in the past, present, and future. This means ‘that one

has & fioral TespoT

as a moral Tesponsibility for prior harmful actions, both one’s own and

o .....%omo of others. It also means that one has a moral responsibility to the

- Tuture. Allowing environmental degradation today is not only vio-

-7 .lence in the present, it is also violence in the future. While a/imsd has
" not traditionally been expressed in terms of rights, this understanding
-~ of one’s moral responsibility for ahimsa in the future might bear fruit-
" ful comparison with discussions by ecocentric ethicists on the rights

o Om future beings to be born into a healthy environment.

B When one juxtaposes ahimsa with the Jain understanding of Em
; w@am. one sees that ghimsa is not merely a matter of not harming
one’s fellow human beings. Jains have almost universally understood
ahimsa to entail being vegetarian, and the unique ways in which
ahimsa has informed Jain diet are well known.* The full application
“of ahimsa, however, involves applying it not just to the gross, obvious
iforms of life, such as humans and five-sensed animals, but also to the
E <mQ essential ?oﬁ@:_m:om of Eno|8 En air, water, earth, and plants—
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for, according to Jain biology, all of these serve as the abodes of
countless souls,

This understanding of ahims@ as applying to the fullest range of
bodies is found in the rite of pratikramana, performed twice daily by
Svetambara mendicants and, ideally, at least once a year by laity. The
rite beging with the individual recognizing and seeking to absolve
himself or herself from the karmic consequences of any form of harm
caused to a wide array of life-forms, in bodies with from one to five
senses, including seeds, plants, dew, insects, mold, and spiders. As a
further part of this rite, the individual recites the mozoégm Prakritized
vernacular liturgy (here given in its Tapa Gaccha form), in which he or
she enumerates all the possible bodily forms, with the assumption that
one has wittingly or unwittingly harmed them:

700,000 earth bodies,
700,000 water bodies,
700,000 fire bodies,
700,000 air bodies,
1,000,000 separate plant bodies,
1,400,000 aggregated plant bodies,*
200,000 two-sensed beings,
200,000 three-sensed beings, ,
200,000 four-sensed beings,
400,000 divine five-sensed beings,
400,000 infernal five-sensed beings,
400,000 plant-and-animal five-sensed beings,*
1,400,000 humans:
i this way there are 8,400,000 forms of existence.
Whatever harm I have done,
caused to be done,
or approved of,
. by mind,
: speech,
! or body,

against all of them:

may Em.ﬁ _.En: _ua 339: oonm@@:mson.ﬁ

‘Most of the E atikr aSa,g rife is recited in Prakrit or Sanskrit. But this
wm:::;mm part of the litirgy is recited in the vernacular, indicating it is
intended to be clearly understood by the practitioner. I would suggest
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- ‘that this rite of confession could be creatively adopted by Jains as an
- environmental ritnal.*®
. - To complicate further the question of how a religious tradition un-
..~ derstands the relationships between human and nonhuman, between
~;soul and body, we must add a third factor, that of theology: how are
- both the human and the nonhuman, the soul and the body, understood
- -in relation to the superhuman or divine? This is another issue that
© warrants much greater attention than I will give it here. But let me
. again make a few passing remarks. Jainism is distinctive (although by
‘o means unique) among the world’s religious traditions in its vigor-
.. -ous denial of any definition of God that posits God as creator of the
- material and/or spiritual universe. Both soul and matter, according to
L - the Jain worldview, have existed from beginningless time and will
- exist into the endless future. Jains worship as God all souls that have
- liberated themselves from karmic bondage.*® While there is a crucial
~ difference between the liberated and unliberated souls, in that the
- former have transcended the realm of the kdyas, there is no difference
E terms of the ultimate ontology of liberated and unliberated souls. I

o 'am Eﬁ%r@:ﬁ avery noEon issue here. But this is a matter which
- bears further reflection, for central to any religious tradition’s envi-

- ronmental ethic is its understanding of God (or other sacred ultimate)
" and of the relationships among God, humanity, and nonhuman na-
. .__Eam *“ The Jain understandi f the c_UEEQ mEn_ uniformity Om soul

- ones, which re based on the crucial distinction between God and hu-
Tnanity.*

Jain Women and Ecology

" 'The branch of environmentalism known as ecofeminism further ex-

- pands upon the scope of questions concerning the understandings of
- the relationships and interactions among the divine, human, and non-
" human natural realms.* Ecofeminist thought and practice starts from
;. the recognition that the lived experiences of men and women are quite
- different. Further, ecofeminism starts from the recognition that gen-
o .mmw differences themselves are as culturally constructed as the differ-
: “ences between nature and culture, and so calls our attention to the
- .powerful role of such constructs as “Mother Nature” and “Earth God-

Green Jainism? 77

dess” (Bhuidevl) and the distinction between “nature” (prakrii) as
feminine and “intellect” ( purusa) as masculine in shaping our experi-
ence of reality.*® Third, ecofeminism asks us to consider the connec-
tions between the human oppression of nature and other forms of op-
pression, in particular the patriarchal oppression of women. Are there
connections between “nature hating” and “woman hating”* in Jain
doctrine and practice? Since ecofeminism is as much concerned with
action in response to perceived injustices as it is with analysis of the
causes of those injustices, it also asks us to consider if the response to
one form of oppression might not be related to responses to other
forms of oppression. If, as ecofeminism posits, the androcentri¢c op-
pression of women by men and the anthropocentric oppression of na-
ture by humans are expressions of the same (or related) hierarchical
expressions of oppressive power, then might the redress of one form
of oppression be linked to the redress of the other?

Scholarship has only recently begun to explore the ways in which
the Yain tradition has both shaped gendered experience and been
shaped by the different gendered experiences of men and women.* In
many respects, Jain values are no different here from those of the
broader values encompassing South Asian cultures. While the exact
soteriological abilities of women have béen debated for many centu-
ries, many Jain texts of all sectarian traditions are highly gyno-
phobic. Jain monastic ideology has almost always ranked all monks
above all nuns, and gender hierarchy has been pervasive throughout
Jain society. At the same time, Jain monastic traditions have been no-
table in South Asia for the large number of nuns, who in many times
and places have outnumbered the monks severalfold. Women have
played central roles in the preservation and reproduction of Jain reli-
gious culture, and they have had their own religious spaces within the
tradition.*” How these and other factors interact with Jain attitudes
toward the environment is an open and investigable question; both
scholarly research and engaged Jain reflection may well reveal dis-
tinctively Jain expressions at the intersections of ecology and gender
and environmentalism and feminism.

Jains and Environmental Justice

The questions posed of any Jain environmental ethic by ecofeminism
bring the issue of power squarely into the picture. Similar questions



- survival, not enhancing the quality of life.
. ..environmental solutions they articulate strongly involve questions of
. equity as well as economic and political redistribution.”
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’uFllJ
‘ism, known generally mmmmsﬁ_,osEnEmw Emcdo and’ social wooﬂomw

" -are also raised by two &m@w&: UE,. related streams of m:%&/

”.....”..cummom in the industrialized- North) and. Southern nmSBHHEoEw:mE
" (based in the developing South).* In this field ecological advocates

- stress that any strong environmental ethic must be built equally on
“ diversity, sustainability, and equity.” In developing what he terms an
+.“environmentalism of the poor,” the Indian environmentalist Rama-
- chandra Guha emphasizes that in many parts of the world, especially
- in the South but also in large pockets of the North, “for the sections of
~“society most critically affected by environmental degradation—poor
- and landless peasants, women, and tribals—it is a question of sheer
... [A]s a consequence, the

- Environmental justice therefore posits that issues of environmental
- -and interspecies justice cannot be separated from issues of social and

- intraspecies justice. Just as nonhuman species have rights to live, so

do all humans have the right to a safe, secure, and sustainable liveli-
hood. Environmental justice recognizes that there is a material basis

©"to the environmental crisis, that it is in part a matter of control over

- and distribution of resources, as well as control over the negative en-

~vironmental effects of industrial production. As an example, Robert
-"-D. Bullard has shown how toxic waste dumps in the United States are

disproportionately located among communities of racial and ethnic
- minorities, as well as others who are economically and politically dis-
= possessed.”! Part of the answer to the environmental crisis, therefore,

~-according to environmental justice, lies in addressing issues of ineq-

+ ity and injustice in the control and distribution of resources.?

" Environmental justice therefore asks of the Jain tradition, what is

.= the place of social equity within human interaction? Environmental
--justice activists and thinkers have argued that actions to protect the

- “-enivironment at the expense of people who depend upon that environ-
i ment for their livelihood lead to social injustice and, in the long run,
-~ undermine those actions.

.+ Here, the example of the attempts to reforest the sacred Mrti-
‘pijaka Jain mountain of Satrufijaya are illustrative. Medieval ac-

-counts describe it as forested, but the contemporary experience is of a
denuded mountain. In recent years there has been an effort to reforest
.”...Eo mountain, aided by significant contributions from overseas Jains.

e

s

|

fort to improve the oﬂﬁuozEwE g: at the expense of those s&o are
moo st and most aoﬁ n 1
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Anyone who has had the experience of walking up both a forested and
a deforested mountain would think that this effort is unquestionably
laudable.

But, what is the cause of the mountain’s deforestation? It is not the
result of any natural catastrophe or climactic change. Rather, the trees
and bushes have gradually disappeared due to local lower-caste herd-
ers grazing their cattle and goats. In response to the pressures of this
pastoral economy, the governmental authorities and the upper-caste
Jains engaged in the reforestation project have erected fences of thorn
bushes and adopted other methods to deprive the herders of their graz-
ing lands, rights which have existed for centuries. Here we see an ef-

been involved in either E@ Q@.

R autina

s. The laudable ecological effort {0 Teforest the mountais has
QH%Ommmmmmg the poorer herders of an important means of livelihood. ™

Environmental justice thus insists that the rights of nature must be
balanced by the rights of humans, especially those who are the poor-
est. Tt raises the question of human consumption patterns and resource
sustainability. While overpopulation itself is an environmental prob-
lem in many parts of the world, the unequal consumption of resources
is a greater problem. In this the Jains find themselves in the position
of being for the most part residents of the South, but successfully as-
piring to the consumption patterns of the elites in the North. Can Jains
balance their social location, as members of the Southern clite, many
of whom are also striving to enter the vpper echelons of the North,
with the environmental need to redress patterns of consumption? Can
Jains find ways to make their involvement with the world not one in
which they monopolize resources for themselves and externalize the
social and environmental costs onto the poor, both Jain and non-Jain?
Can they find ways to strive to mobilize Jain values in support of a
more just distribution of resources?

Without addressing issues of economic justice, there can be no last-
_ing and significant contribution to the environment’s. wel-being.”!
During the twentieth century most Jains fave wholeheartedly em-
Lbraced the values of global industrial and postindustrial capitalism

and have Eﬂo_@ contributed significantly to o:SB:BmEm_ and so-
cial degradation. At the same time, one does find mEopm both Indian
and diaspora Jains alternative voices calling for attention to the needs
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- of the poor and dispossessed. Can Jain activists amplify these latter
- ‘voices and mobilize Jains on behalf of economic and environmental

‘justice?
In this context environmental justice also asks, in what ways does

- the Jain tradition provide a response to the issue of overconsumption?
-~ -On the one hand, anyone observing the wealth of the Jain community

would assume that there is not a ready answer. But here I think that the
Jain tradition does have values deeply embedded in both practice and

L _thought that can be brought to the foreground. On many occasions

‘when I have addressed groups of young Jains in North America, they

.-/~ themselves have commented on the paradox that the Jains on the
. whole are an aggressively accumulating community, while the value

of nonpossession (aparigraha) is at the center of the stated ideals of

- “both mendicant and lay life. Clearly, this is a paradox worthy of
- deeper consideration by Jain environmentalists.

Looking at some of the ideals expressed in the lay vows indicates

©:7 'ways in which the Jain tradition understands the problems of overcon-
.. 'sumption. The vow of asteya is usually understood to mean, simply,
~ 'not stealing, but in textual discussions it is more broadly understood
-to entail not taking anything that has not been freely given, whether

~.’by a person or by another living creature. This could easily be read to
mean that many of the ways in which one accumulates resources

-+ “within the industrial capitalist system, whether from nature or from
- other humans, are morally problematic. Similarly, two of the vows
-+ recommended for laity are also amenable to an environmental read-

- ing.”® The vow of bhogopabhoga-parimina, or enjoining the con-
.~ sumption of a number of forbidden items, is generally applied only to
" diet but could easily be applied to overconsumption more generally.
The vow of anarthadanda, or enjoining a number of harmful occupa-

" “tions and activities, is also usually understood to refer to a narrow
... range of occupations that clearly violate ahimsa. But this also could

“easily be extended to involve reflection on the environmental and jus-

- tice consequences of one’s occupation and consumer patterns. Such
- reflection is already beginning among younger diaspora Jains. In May
1997 Young Jains, a British organization, held a conference entitled
- “Jainism in Business and Professional Life” in Watford, England.
. ......>~E K. Shah, one of the organizers of the conference, wrote:

OE happiness is directly connected to the happiness of others. If we
mam rich and others are poor, our happiness will only be temporary.
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Sooner or later, the poor will knock at our door, and some may even
knock it down. Just because they live far away in shums and we cannot
see them does not mean that we will be able to ignore them for long.
Jainism argues that we can never be rich when others are poor. True
richness comes from sharing and giving, from raising ourselves and
others at the same time. . . . How can we call ourselves successful,
when the society to which we belong kills and plunders so indiscrimi-
nately? How can we call ourselves Jains when the firms we invest in
are greedy, violent and destructive?*®

Finally, some proponents of environmental justice have argued that
the problem of environmental abuse, or human violence toward the
nonhuman, cannot be separated from the problem of war and from all
other forms of human violence against other humans. Again, this is an
issue that would take us far afield, and so I will mention in passing
that just as Jain attitudes and practices toward the environment are
changing in the context of the new episteme of environmentalism, so
Jain attitudes and practices of ahimsd, which have traditionally been
expressed largely in terms of diet, are also facing queries from other
traditions of nonviolence, such as those of religious and secular paci-
fism and nonviolent action, that root nonviolent action in understand-
ings of social justice. Jains have rarely understood ahimsa as involv-
ing .them in participation in movements to minimize violence in
society at large or in efforts to resist war and militarization, but envi-
ronmentalists ask if such a narrow compass for nonviolence should
not be expanded.”

Ecology as Local and Regional

This leads me to a final question related to those raised concerning the
connections between environmental and social justice. From among
the many issues raised by the polycentric field known as deep ecol-
ogy, let me turn to those raised by bioregionalism.”® Bioregionalism
asks what the proper relation of a human population is to its bio-
region. Emerging out of this question, it further asks whether or not
centralized social structures are inevitably oppressive of both humans
and the environment.

Bioregionalism advocates decentralized, self-determined modes of
social organization and culture that are predicated upon biological in-
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tegrities as measured by what are termed bioregions. A bioregion is
determined by three factors: 1) the biotic shift, or change in plant and
animal species, is less than 15 to 25 percent; 2) it lies within an inte-
gral watershed and other landforms; and 3) it exhibits ¢lear cultural
continuities. Within any bioregion, there may be any of four different
inhabitory zones, each of which entails distinctive modes of hveli-
hood and interaction with the environment: cities, suburbs, rural ar-
eas, and wilderness. Bioregionalism, as with environmental justice,
focuses on human consumption patterns; but, whereas environmental
justice advocates are divided in their attitudes toward the possibility
of unending economic growth, bioregionalists tend to assume its im-
possibility and so the need to develop sustainable, stable economic
systems not predicated on growth. Bioregionalism is perhaps best ex-
emplified by the oft-reprinted questionnaire entitled “Where You At?”
which emphasizes basic cultural and environmental knowledge of
one’s bioregion.*

In many ways bioregionalism emerges from a distinctly North
American (and Australian) cultural context of a highly urbanized so-
ciety coupled with a large expanse of underpopulated and depopu-
lated land. Thus, some of the questions raised by bioregionalism are
inappropriate for people living in India. But others of the questions
are still pertinent to India, and I would argue that many of them are
especially pertinent for a community such as the Jains that has also
been highly urbanized for many centuries.

Bioregionalism asks of the Jains, to what extent are environmental
problems caused or exacerbated by Jain understandings of and atti-
tudes toward their bioregions? Have Jains contributed to healthy envi-
ronmental development within the cities and towns where they tend to
live? The history of the Jain communities of northern and western
India is a history of frequent migrations. Has this pattern contributed

. to a lack of environmental sensitivity to where they live? What about
- the environmental consequences of the semi-peripatetic patterns both
enjoined upon Jain mendicants and often times necessary for Jain

. _...m - traders, or what about the North American patterns of residential mo-

- bility being adopted by many immigrant Jains?
-"Here, the requirement that all mendicants cease their peregrina-

L tions for the four months of the rainy season could be reinterpreted as

a call for them to develop greater connections with specific bio-

= ....H..w.mmo;m. Similarly, two of the twelve vows recommended for laity—
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dig and des@vakasika—involve the individual vowing not to go be-
yond a certain geographical limit, and so they could be reinterpreted
in a bioregional Light.

Some of the Jain mindfulness techniques could be interpreted as
calling for greater attention to bioregion. Samdayika, the principle Jain
technique of meditation, is understood in the case of mendicants to
involve perpetual awareness of all of one’s actions, both voluntary
and involuntary, especially with an eye toward reducing occasions of
causing harm to other bodies. It is also practiced by many laity for
short periods on a regular basis. Clearly, this could be developed into
a form of environmental mindfulness.

In a similar fashion, the five samitis, or rules of conduct, that am-
plify the mendicant great vows® could be fruitfully applied to envi-
ronmental awareness. Care in walking (7ry@-samiti) could call for one
to pay attention to the environmental consequences of all one’s modes
of transport. Care in accepting things (esand-samiti) could be expanded
to entail considering the environmental history of objects that come
into one’s life, from modes of extraction and production to modes of
transportation, marketing, and selling. Care in picking up and putting
down things (@dana-niksepana-samiti) clearly calls on one to pay at-
tention to one’s surroundings. Finally, care in the performance of ex-
cretory functions (utsarga-samifi) calls on one to investigate what
happens both to waste items that one disposes of personally and waste
that is a by-product of extractive and manufacturing processes.

Concluding Observations

In this essay | bave attempted to indicate what I perceive to be some of
the questions that the new and developing episteme of environmental
thought and practice poses for Jains. | have also indicated some of the
ways in which Jains might creatively investigate and reinterpret their
own traditional modes of thought, speech, and action as they strive to
develop distinctively and authentically Jain responses to the global
environmental crisis.

The Jain emphasis on adherence to the truth in past, present, and
future will mean that Jains need to look unblinkingly at the many
ways they have wittingly and unwittingly contributed to environmen-
tal degradation. Such an adherence to truth can also be a most power-
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e +ful tool for social change; this can be seen in both the Gandhian em-
- phasis on satydgraha, or nonviolent action in pursuit of the truth, and

- the Quaker assertion that struggling for justice oftentimes requires
-~ one (o “speak truth to power.”

The Jain soteriology, with its devaluation of the material world in

-+ the pursuit of a pure spirituality, is in many ways not conducive to the
. “development of an environmental ethic. But the Jains also have a rich
- history of daily practices and attitudes that foster a much more posi-
. tive engagement with the material world. Such habitual activities in

relationship to the environment oftentimes underlie and inform an
environmental ethic, more so than abstract moral rules and injunc-

7 tions.*

.Jains understand the wide variety of life, from single-sensed life-
forms through five-sensed humans through perfected and liberated
God-like souls, to form an interdependent continuity of existence.

<~ 'There is a moral hierarchy of life-forms, depending on the number of

- senses and the ability to reason. At the same time all souls, whether
- they inhabit single-sensed or five-sensed bodies, are in their essential
- natures ontologically identical, and so there is a denial that this hierar-

- _....05\ has any ultimate value. This combination of a context-sensitive
*ethic of differentiated bodies and abilities, with a universal ethic of
.- the potential of each soul, Ieads to a distinctively Jain understanding

of the relation between the “human™ and “nonhuman” realms.®

o Jain morality is also grounded in the understanding of karma as
~ tying all life-forms together in an intercausal web. Jains are therefore
© - expected to pay attention to the ways they both positively and nega-

.. tively affect all other life-forms in thonghts, words, and actions, and

-also through the three modalities of action, commission, and approval

-~ or disapproval,

- All of this will lead to a distinctive Jain environmental ethic. Such
-an ethic, however, will have to come to terms with the social location

o-of the Jains, many of whom are among the socioeconomic elite of

‘India (and increasingly in Britain and North America as well). Tt will

o Emo have to address their geographical location as a community that
“ has traditionally emphasized a willingness to move, either in pursuit
:; -of economic opportunities or to prevent monastic attachment to any
-+ single place. Some of these economic, social, and mendicant tradi-

- tions may need to be reevaluated in light of the growing recognition
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that solutions to ecological problems frequently require a long-term
commitment to a particular place and community.

Some readers might argue that this set of notes and queries is idio-
syncratic, more reflective of those questions which this particular au-
thor finds challenging than an objective assessment of the full range
of environmental thought. I would contend, on the contrary, that each
of the questions raises an important issue for environmentally en-
gaged Jains to consider carefully. Some will be more productive of
Jain answers than others. Some call for answers in terms of Jain prac-
tice, others in terms of reflection on the assumptions and implications
of the Jain worldview. All will aid in the development of a self-con-
scious and therefore potentially effective Jain environmental ethic.
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environmental tradition. This discourse is very similar to the English discourse Anne
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traditions. For example, a special issue of the Digambara quarterly Prakyt Vidyva (vol-
ume 3, numbers 1-3, April-December 1991), published from Udaipur, on environ-

= - mental harmony and vegetarianism ( parydvaran-saritulan evam Sakahir) conlains

thirteen articles, such as Subhii Patva, “What Is Environmental Culture?” (“Ky3a hai

: SRR Paryavaran Samskrti?”); Prem Suman Jain, “Environment: The Religious Basis of

Protection” (“Paryavaran: Samraksan ka Dharmik Adhar”); Rafmat Lorha, “Environ-
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Surendra Bothara, “Acaranga: The Oldest Environmental Text” (“Acarang:

o _. : ..vﬁwméwmh ka Pracintam Granth™); and Laksmicand Saroj, “The Life of Environmen-

talism Is Vegetarianism™ (“Paryavaran k& Prin Sakahar”). The May 1992 issue of the

o “Digambara monthly Tirthankar (vol. 22, no. 1), published from Indere, contained
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monthly Jinvani, published from Jaipur, has regularly carried articles on the environ-
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10. Harold Coward, “New Theology on Population, Consumption, and Ecology,”
Journal of the American Academy of Religion 65 (1997): 261. In addition to Coward’s
article, my thinking here has been shaped by the comments of Ashok Aklujkar in a
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Green Jainism? 89

Meats: An Ecological Theme in Hindu Medicine, trans. Janet Lloyd {Berkeley: Uni-
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Earth, Sky, and Water, ed. Christopher Key Chapple and Mary Evelyn Tucker {Cam-
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Tree Is Equal to Ten Sons’: Some Hindu Responses to the Problems of Ecology.
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ing the Earthly Body of God: Religion and Ecology in Hindu India, ed. Lance E.
Nelson (Aibany: State University of New York Press, 1998}, 61--88; Nelson, “Read-
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tudes to Nature in the Early Upanisads,” in Purifying the Earthly Body of God: Reli-
gion and Ecology in Hindu India, ed. Lance E. Nelson (Albany: State University of
New York Press, 1998), 51-60.

23. See, for examples, Marcus Banks, “Representing the Bodies of the Jains,” in
- Rethinking Visual Anthropology, ed. Marcus Banks and Howard Morphy (New Ha-
ven: Yale University Press), 216-39; Padmanabh S. Jaini, “Fear of Food? Jain Aftti-
tudes on Eating,” in Jain Studies in Honour of Jozef Deleu, ed. Rudy Smet and Kenji
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Jaina Studies (Delhi: Motilal Banarsidass, 2000), 281-96; and Laidlaw, Riches and
Renunciation, 151-286.

24. For the sake of readers who are not familiar with Jainism, I here summarize
these two realms of vahie (adapted from my Jains in the World, 6-7).

The moksa-marga is the orthodox ideology of the path to liberation, as sym-
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the Twenty-first Century, ed. George Sessions (Boston: Shambhala, 1995).
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©70 School, 19981, 105-21), the Christian “chain of being” (Arthur Q. Lovejoy, The
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Honour and the Family: Laywomen’s Religiosity amongst the Sverambar Murtipfijak
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53. Information on Shatrunjay comes from the short article “Greening of Palitana
in Ahimsa 7, no. 4 (June-December 1997): 7, and from conversations with Jain
friends in Gujarat. See also the essay by the environmental activist John Seed (“Spirit
of the Earth: A Battle-Weary Rainforest Activist Journeys to India to Renew His
Soul,” Yoga Journal 138 [1998]: 69-71, 132-36) about similar problems in a program
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Economy toward Community, the Environment, and g Sustainable Future (Boston:
Beacon Press, 1989}, and Paul G. King and David O, Woodyard, Liberating Nature:
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57. See Sukhlal Sanghavi, Pacifism and Jainism (Banaras: Jain Cultural Research
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tests at a public meeting on May 24.
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Wright (Philadelphia: New Society Press, 1990); Bioregional Assessments: Science
at the Crossroads of Management and Policy, ed. K. Norman Johnson et al. (Washing-
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Bioregional Vision (San Francisco: Sierra Club), 1985. See also Christian-based ex-
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to This Place [Lexington: University Press of Kentucky, 1994]), which share much
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60. Jaini, The Jaina Path of Purification, 247-48.
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Gift: A Study of Medieval South Asian Discourses on Dana” (Ph.D. diss., Harvard
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62. I am here simplifying a rather complex topic, for Jains have not spoken with a
single voice concerning the soteriological capabilities of all souls; on this, see
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tion,” in Mahavira and His Teachings, ed. A. N. Upadhye et al. (Bombay: Bhagavan
Mahavira 2500th Nirvina Mahotsava Samiti, 1977), 95-111; reprinted in Collected
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