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Jainism, Solidarity, and Animals

Brianne Donaldson

ortant symbolic images in Jain art and architecty,,
athering of people, creatures, a;nd h;:'werﬂy bt‘-ings
(devas) coexisting peacefully as they listen‘ to _the etlerr;:h:i:ii;l: ,mgs of nonyj.
olence. This event, the samavasarana, ot universal g g occurs whep,

teachers—known as a firthankg,
ch’s twenty-four human . . .
one of the epo ty ’)—attains a state of omni-perception (kevgj,_

‘path- : ina (‘victor ] ]
;ﬁlc);zt:).n\:\fall:: i)s ?Iie];nt lgy this state is that the Cote life force,' or jiva, enliver} ing
the body of that teacher has shed all material karr'n;a]l solf]’;s mnate._quiihties
are fully actualized. In this rarified state, the karr-nlc. y li era.ted ]tv.a expe-
f every existent entity in the universe in thej,

i lete awareness O
riences comp ge. Although the last teacher of the

i iti i ly chan
innate qualities as they continuous :
present epoch, Mahavira, lived in the fifth century BCE, the importance of

this event and the values depicted therein are timeless. : :
Within the universal gathering, the teacher’s message 1s con31flered arefuge
for all beings, as is the structure itself, where all .natural enemies or opposi-
tions are reconciled without harm. The sermon 1nst.ructs every h‘vmg being
of its core potential—regardless of the body it inhabits or the-en\nronmental
limits it faces—to attain the ‘three jewels’ (mtna-trayc‘l) of rlght view, right
knowledge, and right conduct towards the goal of u{tunate hbe%‘ation from
the cycle of birth, death, and rebirth known as samsara. The unique speech
of the Jina is said to be amplified to reach the ears of all five-sensed beings in
the universe—including fish, birds, mammals, people, and heavenly beings,
Intriguingly, the speech emanates as a monolingual divine: sound (divyg-
dhvani) that is transformed into the language or communicative mode of
each listener, in order to inspire afresh that being’s commitment to the eternal
teachings of restraint, virtue, and nonviolence, even among animals.
Thisimage and narrative is one of many in the Jain tradition that affirms the
cosmological truth, stated in the Tattvartha-sitra—a text considered author-
itative by all Jain sects—that ‘Souls [jivas] render service to one another’
(TS 5.21, trans. Tatia). Moreover, this universal gathering asserts the innate

One of the most imp
depicts a multi-tiered g
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qsciousness of every living being,
coings not just to communicate, but
5}‘:00 se between right and wrong’ (Ch
e religious vows’ tow;flrds the ultim
176)- The special teaching reminds |
ultiple embodied states vulnerable
otrating injury upon others and th
Ea sed on their recognition of these

tion.
£\ Inthe simplest sense of togetherness, or as Jain scholar Anne Vallely putsit,
being sentiently with others’ (2014: 39), this mythical tiered gathering repre-
sents the remarkable -ideal of nonviolent multispecies solidarity that pervades
jain doctrines, teachings, and practices. This sense of ‘being sentiently with
others’ extends not only to so-called ‘animals; but also to insects, plants and
even elemental bodies in earth, water, fire, and air.

while ‘solidarity’ is not a technical term in the Jain canon, for over
2500 years practitioners have attempted to coexist nonviolently within a uni-
verse overflowing with sentient life. In spite of Jainism’s specific context and
worldview, its radical commitment not to harm other living beings warrants
serious consideration within contemporary scholarship on human-animal-
ecological solidarity. In this chapter I explore foundations for considering
solidarity in a Jain perspective, including its framework of universal sen-
tience with karmic difference, as well as reciprocal suffering and the Jain
response of carefulness. I conclude with a brief comparative analysis between
the Jain interchangeability of life forms revealed in rebirth memories and the
conditional human exceptionalism expressed in nonviolence as it overlaps

and exceeds a contemporary debate on ‘political solidarity’ with more-than-
human others.

and the ability of more-than-human
to act as ‘moral agents ... [who] can
apple 2006: 242), even ‘able to assume
_ate goal of liberation (Jaini 2001/1979:
isteners that their jiva can be reborn in
to being injured by others as well as per-
at their future path will be determined
truths and the renunciation of all harmful

10.1 Background on the Jain Tradition

Many readers may be familiar with the Indian tradition of Jainism through
images of its mendicant monks and nuns wearing mouthshields to pre-
vent disturbing airborne organisms, walking barefoot and eschewing all
transportation so as not to injure invisible earth-bodied beings, using hand
brooms to sweep the ground clear of insects when walking and sitting, and
eating once-daily simple vegetarian food prepared by others that is further

free of root vegetables due to the higher number of lives impacted in their
harvest.
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These mendicant practices can be traced back to the earliest teyts that
affirm stringent restraints on behaviour in order not to trespass op other
beings’ desire to live:

[A]ll breathing, existing, living sentient creatures should not be slain, nor treated
with violence, nor abused, nor tormented, nor driven away. This is the Pure,
unchangeable, eternal law which the clever ones, who understand the world, have
proclaimed.

(1.4.1.1-2, trans, Jacobi)

Jains consider these sentiments to be eternal, described consistently through-
out Jain texts, practices, stories, and rituals from antiquity to the present.
Importantly, there is no founder of the community, nor transcendent de;
of origination, but rather a series of twenty-four human teachers who attain
omni-perception—the firthankaras or Jinas described above—who propa-
gate these insights in every cycle of time, teaching the path of nonviolent
restraints as the most direct way to traverse the cycle of rebirth, or samsgrg,
The last two of these teachers are considered historical persons—Pirsys
(8th-7th c. BCE), and Mahavira, the ‘great hero’ (5th c. BCE), who was ap
elder contemporary and close philosophical cousin of the Buddha.
Mahavira’s followers were considered sramanas, or ‘strivers, a label that
applied to mendicant monks and nuns, as well as laymen and laywomen,
The ‘striver” designation posed a challenge to the authority of Vedic priests
of the time who claimed that liberation from samsdra was based on one’
birth class or dependent on Vedic ritual sacrifices, including the sacrifice of
animals (Jaini 2001). For Sramanas, anyone could strive towards the path of
liberation on their own through right view, knowledge, and conduct. With
time, nonviolence would be enshrined for mendicants in the five great vows
(maha-vratas). The first and most central of these great vows is ahimsa, or
nonviolence, towards all life forms, including microorganisms, insects, fish,
birds, mammals, and people, explaining the iconic practices described above,
In early Jain texts nonviolence was to be practised by way of three means
and three methods since harm can emerge in thought, speech, or deeds, and
can take place in direct or indirect methods, as stated here: “I did it;’ ‘I shall
cause another to do it;” ‘T shall allow another to do it” (AS 1.1.1.5). The first
vow of nonviolence is followed by four others: (2) speaking truth (satya),
(3) taking nothing that has not been given, including life and food (asteya),
(4) giving up attachment to material possessions and ego (aparigraha), and

(5) sexual celibacy (brahmacarya), each considered a different expression of
nonviolence.
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e endicants, lay Jains—who comprise the maj
ike

U nity,,participate in work, home life,
u

ority of the global Jain

and families, Consequently, lay
com™" " wards minor vows (anu-vrata),
-

or a weaker version of the great
s Ii it by mendicants, in the context of thejr public, professional,
jal duties.

yows ¥
and 27 .

Recognizing Universal Sentience
1n'dz|(armi‘ Difference
a

Jerstand the Jain commitment to nonviolence towards all |
To un

iving beings,
rt with its wider cosmology,

must sta or story of meaning. The aim in
Oneloriﬂ ¢ possible foundations for a Jain view of solidarity cannot merely be
exp

bark on a superficial comparison that places an ancient, cross-cultural
to em’ n into dialogue with contemporary concerns that the tradition itself
tr.adltlot address in the same way. Rather, I invite readers to follow the
did nOti on of religious studies scholar Robert Orsi, ‘to make one’s own self-
sugges tions vulnerable to the radically destabilizing possibilities of genuine
conCeI;ter with an unfamiliar way of life’ (2005: 198).! The aim in consider-
‘.anco‘:1 Jain approach to solidarity leads us to consider the unique frames of
1ng;i); g, historical contexts, and internal logic of a lesser-known tradition
g;rond a binary of rejecting all relevance on the one hand or conversion on
the other. ; .

[n Jain cosmology, the universe is ;_)acked with infinite jivas, a core life force
that will be born into one of four b1rth' states (gatis): human being, animal
or plant life, heavenly being, or h.ell being. The central quality of the jiva is
pure consciousness (upayoga, caitanya), sometimes translated as sentience
(TS 2.8, trans. Tatia), consisting of two aspects of pure perception (darsana)
and pure knowledge/awareness ( jiana). The other two qualities are energy
(virya) enlivening the levels of perception and knowledge, and bliss (sukha)
describing the degree to which a jiva orients self-ward rather than outward
(Jaini 2001/1979: 104). Each jiva is considered its own Ultimate on a unique

path across births, deaths and rebirths, thus providing a radical point of
ontological equality.

Every jiva, however, also exists in a different embodied state due to its
accrued karma. In Jainism, karma is systematically theorized as a material

' Thanks to Justin Fifield for pointing out the importance of Orsi's work in approaching non-Western
traditions in relation to human-animal ethics. Fifield (2019) ‘Living in Awareness of Animal Death: Bud-
dhist Experiments in Ethical Sensibility} in B. Donaldson and A. King (eds), Feeling Animal Death: Being
Hosts to Ghosts, 257-282, Rowman and Littlefield.
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substance activated by damaging thoughts, .speech,'?r f“ftion’ and ig .
stood to be the causal reason for diﬂ'erexlmes in eashjlf’a s innate qualjgje, inc-l
the kind of body, life duration, and env'1ronmexl1t it V\‘nll be born intg, To 45
in the embodied world, according to Jain teachmgs, is to be ‘fuh“’—rable todig
ferent kinds of suffering (vedana) due to the universal sentience of jva ang
i i r bodily senses.

1t51§a:2;liltli2n to th); four birth states, bodies are categorized by the Numbe,
of senses through which they experience the world. One-sense beings Pos.
sess touch and encompass all plant lives, as well as eellrth-,. water-, fire.
air-bodied beings. Two-, three-, and four-sens.ef:l beings include mollyglg
worms, spiders, moths, etc., and have the addmon.a.l senses of taste, Smell:
and sight, respectively. Five-sense beings who additionally possess hearip,
include all mammals, birds, fish, humans, as well as heavenly and he]] beings
the latter of which 1 will forego for the present discussion;* many five-sense ci
beings are also said to possess mind. At the moment (.)f death, each Jiva wi]
be reborn into a different body based on particular kinds of karma accrueq
and shed in a given lifetime. In total, Jain texts describe 8.4 million Ppossible
birth forms that a jiva can inhabit (TS 2.33), meaning that a given jiyg y;

experience existence in potentially hundreds of thousands of life forms,

» and

10.3 Reciprocal Suffering and the Response
of Carefulness

Jain teachings assert that existence in samsara is extremely difficult, charac.
terized by many kinds of physical and psychic suffering. Jain texts recognize
that embodied existence requires trespass of other living beings since to gys.
tain any kind of body means to participate in four instincts (samjaa) of
craving for food, which leads to fear, desire for reproduction, and accumuyla-
tion of things for future use (GJK 134-138). These four instincts constitute
the embodied roots of violence (himsa) (Jaini 2010: 284).

The Jain concept of karma emerges from this realist affirmation that
embodied life always has a cost to other beings, and the further claim that
such consequences inexorably impact the actor. The Sanskrit root of karma
(vkr) fundamentally means ‘action, and early Jain texts equate any action at
all with accruing negative karma to oneself. As Kristi Wiley explains, ‘In Jain-
ism, the spiritual well-being of a person is tied to the physical well-being of all

* See Vallely 2014: 44 for a brief discussion on the importance of heavenly and hell beings (‘gods’ and
demons’) that inhabit the world and which every jiva may inhabit at one time or another.
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e’ (2002 45). The reciprocal sense of mutu
formS Oflfl]ain nonviolence ir} the context of solidar
feature ot correlation explicit that when one kills,
kes thlznother living being, they do the same
:ches

hould not intentionally cause the same p
s
(onel

(AS 1'5°5'4);he amount of karma one accrues correlate

Furthe;’em g possesses (Wiley 2002: 48). To in;

senses mmal, fish, or bird, etc.—incurs greate

an, maugh four-sensed being. This distinction is based, in part, both on
- thro

aone

's specific vitalities, and on the level of intention and effort it takes to
2 beings SE r-sensed beings. As Padmanabh . Jaini explains, ‘the killing of
injure highe xample, is reprehensible not only for the suffering produced in
animals, for; t even more so because it involves intense passions on the part
the V‘Clzln;sr’ p:ssions which bind him [sic] more firmly in the grip of samsara’
ofthe €1,
(2001/1975: 1?7)-]ains are to strive to avoid harming all two- through five-
Asa res:ult’ a{lose presence can be detected with attention whereas monks
penses DEREN rupulously avoid harming even one-sense beings, as seen in
and nuns are' tosc nliiicant practices described above. Wiley cautions against
the PamStakmgg; hierarchy based on such sense-based distinctions, saying
P rgsiTIER. ot directly translate into “more or less significance™ (2092:
tis idea does R ry; the Jain division of senses does not exclude anything
48). On the Cont}-;ez;bility- Rather, it affirms that harming any being always
from moral_ e While that cost may be lower for beings with fewer senses,
hisa kAT S fZOSt.Those beings, like oneself, still experience suffering that is
it is not n‘?(tj}_ungl;oth for their welfare and one’s own. .
worth avoiding b ahimsa, then, is not merely about following an a.bstract
The crux o'f Ia‘ml to.‘do, no harm,, but more tangibly about sensing the
normative Prlnt‘fiP ien beings everywhere and striving to use ones body care-
PewaSivenisisi(r)ljJ;ngg them. As Anne Vallely puts it, ‘Beintgl.]?m‘ mg::lljrlizﬂgi
fully to.ave i ce of the activities of life, in
receptive, or alert, 'tc; t:::ﬂ::‘gf;::::l requirement of all bei.ngs’ (2014: .39).
effectively resPonscllv lants and earth-bodied beings are said to expenertlge
B PIESens hp s been attested to by the liberated teac‘:hers. 1In tf
realPel) X hlc};/[a}a:avira is asked by his student Gautz‘una, Do idi‘:;:
FUErSlE % 1 i ings have an equal feeling of sufferllng,gsama:: i
sense] earth-bodied being ual feeling of suffering. “Why? querie
Mz opiless Yoo thf:Y_haVe all'lezq‘All earth-bodied beings are de_Vo.ld o
atants; 0 WhIGHMah vt 2P y nce pleasure and pain (vedand) in an
amind (asamjfii) and so they experie
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indeterminate way or with the absence of positive knowledge (anidgey (Bhs

1: 39-40; trans. Lalwani, in Wiley 2002: 43). ‘
This claim describes how one-sensed being lack mind, but because of jiva

they still have the fundamental quality of consciousness in the two form,
of perception and knowledge. Thus, the suffering of one-sense beings s
still analogous to one’s own even though it may not be as readily app,,_
ent through observation (Wiley 2002: 43). The early Jaina canon evocatively
details the similarities of physical suffering between people and one-sengeq
earth-bodied beings:

As somebody may cut or strike a blind man (who cannot see the wound), as some.-
body may cut or strike the foot, the ankle, the knee, the thigh, the hip, the navel, the
belly, the flank, the back, the bosom, the heart, the breast, the neck, the arm, the
finger, the nail, the eye, the brow, the forehead, the head, as some kill (openly), as
some extirpate (secretly), (thus the ea rth-bodies are cut, struck, and killed though

their feeling is not manifest).
(AS1.1.3,5)

This analogous knowing with earth-bodied beings holds likewise true for
fire-, water, and air-bodied beings, as well as for plants:

As the nature of this (i.e. men) is to be born and to grow old, so is the nature of
that (i.e. plants) to be born and to grow old; as this has reason, so that has reason;
as this falls sick when cut, so that falls sick when cut; as this needs food, so that
needs food:; as this will decay, so that will decay; as this takes increment, so that

takes increment; as this is changing, so that is changing.
(AS 1.1.6.10)

The recognition that all living beings are vulnerable to suffering—even
those whose pain is difficult to observe—motivates Jains towards stringent
practices of carefulness. Carefulness (Skt: apramatta; Pkt: apammate) is
a common term found in Jain texts that describes applied practices for a
world in which one anticipates living beings everywhere. Juxtaposed with its
opposite, carelessness (pramatta), practices of carefulness support the more
general vows named above. Nonviolence, truth, non-stealing, chastity, or
non-accumulation of goods all find their expression in various practices of
carefulness. Although there are many such supporting practices elaborated
in Jain texts (Donaldson and Bajzelj 2021 65-66), I focus on five mendicant
rules of carefulness here, known as samitis, when: (1) walking to avoid injur-
ing minute living beings (iryd-samiti); (2) speaking only when needed with
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or to maintain silence (bhasa-sqmit; : :
:?ﬂt?out extreme pleasure or greedinesg ()e.SS'r_z d“‘i:e':lt;r)mg (fz;)d Or f)ther gifts
or setting them dov'vn to avoid harming living being; (ad _Plcklr.\g things
camiti); () engaging in excretory functions to choose a plzg:xt’;.sepana*
(iving beings a:s possible (lutsarga-samiti) (TS 9.5, Jaini 2001/ 1979. 247as few
As Jaini describes mendlc‘ant practice, ‘Undertaking ahimsa anc‘i Iy ‘-23?).
great vows forces [a mecrlldlca.nt]tt:)hbecome constantly aware of his [si; :ve:;
ion, always on guard against the possibilj it .
?;:;? 001/1979: 243). PR of committing an infracrion
while these specific modes of carefulness emerge primarily in the |;
‘rinerant mendicants, lay Jains may also undertake short-term restiai:lis Of;
carefulness, described in gflidelines for laity such as the Yoga-sastra authosr:d
by the twelfth-century ph1lf)sopher Hemacandra. These can include limit-
ing the area one walks or rides, avoiding extreme Pleasures in food, drink
jewellel'Y’ passm')nate atEachments with a lover, etc., or purchasing exces;
property of vehicles (YS .3.1—3.10). These conduct guides further encourage
lay Jains to carefully consider purposeless activities that can hurt oneselfand
others, such as listening to violent stories, digging or cutting trees, dwellin
on angry thoughts, or providing others a means of destroying living beingi
(Jaini 2001/1979: 178-180).

These modes of carefulness demonstrate that nonviolence includes both
negative restraints of not doing as well as positive actions of doing on
behalf of oneself and others. Irina Aristarkhova explains that, ‘Doing
and nondoing here are closely related, and nondoing must be consid-
ered with reference to the goal of nonharming, meaning that nondoing is
not the same as doing nothing (2012: 639). Carefulness requires a pro-
found recognition that ““being alive” is sufficient as an equalizing call to
“be let alone™ (Aristarkhova 2012: 641). For this reason, Jain nonviolence,
at least in its most extreme mendicant forms has been called an ‘ethjc

of quarantine’ (Laidlaw 1995: 153), or more popularly stated as ‘live and
Jet live.

175

Still, the emphasis on carefulness as nondoing, or leaving alone, is not to

say that there are no practices of positive compassion in Jainism. The three

methods of nonviolence described in the early texts as, ““I did it™ “I shall

cause another to do it”; “I shall allow another to do it™ (AS 1.1.1.5), reveal

that there is also a tradition of intervention and compassion that evolves in
Jain texts and practices.

The concept of compassion (anukampa/karunya) is also a technical term
in Jain texts, It is deemed a positive aid to karmic progress insofar as it fosters
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an attitude of friendship, delight and equanimity to all beings, even as it must
ultimately be transcended as a karma-producing attachment by adv‘f“ced
practitioners (Wiley 2006: 443). Vallely, in her work studying young Jains in
diaspora who live outside of India, argues that these community .members
often interpret compassion as both a recognition of shared suffering ar?d a
positive opportunity to protect living beings (2002: 205-213). She provides
two versions of a common Jain story of Prince Nemi, who on proceeding to
his wedding hears the cries and wails of animals, only to d_lscover they are
caged creatures meant to be killed and cooked for the marriage feast. In the
‘orthodox’ mendicant version of the story, Nemi is overcome by the SUHEﬁHg
of worldly existence, orders the animals to be freed, departs the wedding, and
soon after leaves his life and family to become a mendicant, eventually med-
itating unto death and becoming the twenty-second Jina Neminatha (Vallely
2002: 209-210). In the ‘diaspora’ version, more attention is given to Nemi's
observing the animals’ fear and hearing their pleas for life. Prince Nemi frees
the animals himself and justifies his action, not on his pursuit for liberation,
but his rejection of the suffering of more-than-human beings (Vallely 2002:
210). As Joseph A. Tuminello argues, ‘Diaspora Jains, generally speaking, are
more concerned with intervening (in nonviolent ways) out of concern for the
suffering of animals themselves, whether or not such an action would inhibit
personal liberation’ (2019: 96). Lay Jains have a long (and culturally com-
plicated) tradition of running animal sanctuaries (pafijrapols), of advocating
at the private and governmental level for vegetarianism or veganism (Miller
and Dickstein 2021), and recently releasing a progressive climate statement,
not only urging Jains to act ‘beyond tradition, but also urging specific actions
for non-Jain business and government leaders, demonstrating a public-facing
ethical intervention focus (‘Climate Declaration’).

Jain responses of carefulness are not a one-size-fits-all prohibition of every
action. Rather, nonviolence must be understood in a variety of ways and
through multiple, and sometimes experimental, practices to reduce harm ina
universe everywhere full of living beings. For mendicants, nonviolence often
takes the form of restraints, of interfering as little as possible with other life
forms, in order to minimize injury to them and karmic accrual to oneself
that will impede progress on the path to liberation. For lay Jains, who are less
advanced on their karmic paths, nonviolence takes the form of restraints, but

also frequently of experimental practices of compassion and intervention for
the protection of others.
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4 interchangeability of Life Forms and Nonviol
solidarity through Human Exceptionalism e

[ t0 3 c'lebate m c?ntemporary SOl.idarity studies as to whether multi-

species political s:l;darltY cﬁr}l) h_appen with more-than-human-beings or only

y persons on {93 a:f of such beings. Sally J. Scholz distinguishes political sol-

Jarity 25 8 primarily hu.man f:ndeavour that can only take place on behalf

of Ore_than-lh.uman beings since such entities lack cognitive and commu-
nicative capacities that enable: them to form subjective commitments, share
; goal, or recogn12$ a strateglc‘: group unity (2013: 88). Scholz is careful to
Jdmit social solidarity as any kind of connectivity, relation, or shared vulner-
Jbility with more-than-human beings, but reserves political solidarity as ‘a
puman relation against an injustice that is human in origin’ (2013: 86). That
is, since political solidarity requires communication, goals, and participatory
unity, it can only take place on behalf of more-than-human beings, not fully

with them.

Chaone Mallory offers an alternative to Scholz’s accounts by utilizing
ecofeminist Val Plumwood’s sense of interspecies political solidarity rooted in
dialogical communication (2009: 18-19; fn11). Plumwood sees more-than-
human solidarity as standing with the other in a supportive relationship’
(2002a: 202, in Mallory 2009: 4). Supportive relations cannot approach com-
munication in ‘exclusionary and human-centred ways’ but typically require
a destabilization of cultural definitions of the ‘human’ as a natural kind
possessing rationality, language, and communication that, further, provides
the illusion of invulnerability (Plumwood 2002a: 191). Plumwood famously
describes this reorientation of perspective before and after being attacked by
2 crocodile while canoeing in the Australian outback. In ‘being prey’, Plum-
wood undergoes ‘a shocking reduction’ of human exceptionalism ‘from a
complex human being to a mere piece of meat), (2002b). Mallory argues that
Plumwood’s view is a fundamental challenge to Scholz’s sense of an only-
political human solidarity where “The intentionality of the Earth other can-
not appear to us except insofar as it is like us’ (Mallory 2009: 7 emphasis origi-
nal). Plumwood’s ‘shocking reduction’ exposes the illusion that taxonomic or
linguistic categories fundamentally separate people from more-than-human
beings. Instead, political solidarity emerges by being present to, by ‘being
with, another’s singular difference, capacities, and communications in a given

moment.






