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      One December day in 2007 we visited Rajasthan’s Keoladeo National Park, formerly the
         Bharatpur wildlife sanctuary, where my children caught a glimpse of a python and a
         jackal. After a break for lunch, we identified more than thirty-five species of birds—including
         two dusky eagle owl chicks and a mother in a nest, a nightjar, a white-throated kingfisher,
         a pygmy woodpecker, a ruddy shelduck, bulbuls, and a sedge of cranes. 
      

      
      Twenty-five years earlier, in 1982, conservation biologists recommended excluding
         traditional grazing practices from the bird sanctuary. Tensions among the local residents
         rose and, during an attempt by residents to enter the park, eight villagers were shot
         and killed. In This Fissured Land, an Ecological History of India, Madhav Gadgil and Ramachandra Guha describe how in subsequent years, under the ban
         on grazing, populations of waterfowl and Siberian cranes declined. It turns out that
         cattle grazing controlled the tall grass that made it difficult for the migratory
         birds to forage for insects. Despite evidence that grazing was beneficial for the
         park—a park that had been created out of human-made reservoirs for hunting birds—scientists
         declined to recommend lifting the ban.
      

      
      In March we traveled to the Sawai Madhopur district in the southeast of Rajasthan
         to visit Ranthambore. Once the private hunting reserve of the Jaipur and Karauli royal
         families, the scrub forest and wetlands of Ranthambore were designated as a game sanctuary
         by the government of India in 1955, and legal hunting continued until 1973. Ranthambore
         was declared one of the reserves as a part of Project Tiger in 1973 and became a national
         park in 1980. In 1984, the Sawai Mansingh Sanctuary   and the  Keladevi Sanctuary
         were added to Ranthambore reserve, now the largest remaining expanse of dry, deciduous
         Anogeissus pendula    forest in India. 
      

      
      For centuries people lived in villages on land now designated as habitat for endangered
         tigers. When villages were moved out of the sanctuary, the state halted the collection
         of forest products from the land. The ban on traditional seasonal use of the park
         flora, as well as forest conservation measures that forbid the use of parkland for
         grazing, affected the livelihood of local people who depend on the natural resources
         of the reserve. Today the local claims on the land have been effectively transferred
         to wildlife managers, the tourist industry, and the tens of thousands of people who
         visit the park to see the tigers.
      

      
      Keoladeo and Ranthambore introduced me to the persistent social conflicts over access
         to and control of natural resources in India—the challenge of addressing India’s most
         urgent environmental problems, of recognizing and valuing indigenous and tribal life
         ways while adapting ecological knowledge to local environmental issues. Ecocultural Ethics: Critical Essays takes up this challenge with a diversity of approaches to the description and analysis
         of human attitudes toward the more-than-human world. The contributors employ diverse
         theoretical frameworks and methodological tools to address the ethical questions that
         arise at the confluence of ecological and cultural studies. 
      

      
      The Challenge of Ecocultural Ethics

      
      In the essay that opens this collection, the Canadian ecophilosopher Alan Drengson
         outlines the “personal, social, environmental, historical, and cultural elements that
         organize global and local studies of cultures in practical relationships with Nature.”
         Using the discourse of deep ecology, specifically the later writing of Arne Naess,
         Drengson presents a conceptual overview of systems and frameworks for investigating
         ecology, culture, and ethics. The essay elaborates principles of wholeness and change
         in contrast to the atomized, reductionist questions that preoccupy analytic philosophies.
         The essay then describes ecological approaches in cross-cultural research that can
         be used to investigate communication systems and the prevalence of these evolving
         systems in both natural and human worlds. 
      

      
      Drengson’s atlas of ecophilosophical systems, paradigms, and principles is consistent
         with Alyssa Luboff’s endorsement of “realist relativism.” As she writes, “Relativism
         is inspired by the great diversity in practices and beliefs of different ways of life.
         Realism is inspired by a world that responds to our shapings of it, a world that despite
         our many ways of articulating, navigating, and manipulating it, refuses to let it
         be the case that simply ‘anything goes.’” Realism and relativism fit together, she
         concludes, “when we see that our very standards for negotiating whose picture of the
         world is more accurate, more truthful, more effective, are themselves rooted in a
         particular way of life.” 
      

      
      However, in making a case for the compatibility of realism and relativism, Luboff
         foregrounds how we are complicit in environmental degradation and the condition of
         others who are implicated in our habits of consumption. “It is easy to participate
         in oppressive markets and policies,” Luboff reminds the reader, “when we have no direct
         contact with those harmed.” Luboff’s argument for a “realist relativism” counteracts
         “homogenization by bringing other ways of life into view as real alternatives; it
         gives us the tools to see the process more clearly, to take responsibility for it,
         and to give it thoughtful direction.” This ecoethical orientation is succinctly described
         in what the historian Ramachandra Guha and the economist Juan Martinez-Alier call
         “the environmentalism of the poor”[1]—a more inclusive social politics that considers environmental concerns that transcend
         those that arise in a culture of affluence. 
      

      
      This orientation is decidedly ambivalent about an ecological theory and practice predicated
         on “comprehensive” ecological approaches. Indeed, nearly thirty years ago, Guha wrote
         a widely circulated “critique of deep ecology from the perspective of a sympathetic
         outsider” (Guha 1989, 72) that he published as a visiting lecturer at the Yale School
         of Forestry and Environmental Studies. Nine years later, in “Deep Ecology Revisited,”
         Guha reprises his argument by claiming that “deep ecology’s signal contribution has
         been to privilege, above all other varieties and concerns of environmentalism, the
         protection of wild species and wild habitats, and to provide high-sounding, self-congratulatory
         but nonetheless dubious moral claims for doing so” (Guha 1998, 277). In treating “‘biocentric
         equality’ as a moral absolute”—as an ethical framework for ecological thinking—Guha
         concludes, “tigers, elephants, whales, and so on will need more space to grow, flourish
         and reproduce, while humans—poor humans—will be expected to make way for them.” 
      

      
      Guha’s scepticism of deep ecology helped to reframe the social movement of environmentalism
         as a global (and modern) phenomenon. In India, as Guha tells the story, the research
         of ecologist Madhav Gadgil and anthropologist Kailash Malhotra on shrinking access
         to nature in small villages throughout India, the economist John Kurien’s work on
         fisheries, and N. S. Jodha’s writing about common property contributed to the development
         of Indian environmental thought. But Guha singles out Anil Agarwal (1947–2002) as
         a central figure in the history of Indian environmentalism. In an essay published
         in Economic and Political Weekly, “The Environmentalist of the Poor,” Guha points to The State of India’s Environment: A Citizens’ Report, published in 1982 by the Centre for Science and Environment (CSE), the nongovernmental
         organization that Agarwal founded and directed along with Sunita Narain. The report
         recommends a social and political alternative to protecting wildlife from the exploding
         population of the poor. Agarwal’s elaboration of the relationship between the environment
         and development, translated into Hindi, Kannada, and other languages, established
         the inescapable connection between ecology and social justice in India. 
      

      
      In The Second Citizens’ Report of 1985 Agarwal further linked the environment and politics by documenting the state of India’s
         forests, rivers, cities, and industries; and, in his World Conservation Lecture of
         1985, he offers two lessons that would shape the discourse of environmentalism in
         India. The first lesson is that “the main source of environmental destruction in the
         world is the demand for natural resources generated by the consumption of the rich
         (whether they are rich nations or rich individuals and groups within nations)” (qtd.
         in Guha and Martinez-Alier 1997, 3). The second lesson is that “it is the poor who
         are affected the most by environmental destruction” so that the “eradication of poverty
         in a country like India is simply not possible without the rational management of
         our environment and that, conversely, environmental destruction will only intensify
         poverty.” He adds that the destruction of the environment “clearly poses the biggest
         threat to marginal cultures and occupations like that of tribals, nomads, fisherfolk
         and artisans, which have always been heavily dependent on their immediate environment
         for their survival.” Further, Agarwal argues, “the maximum impact of the destruction
         of biomass sources is on women. Women in all rural cultures are affected, especially
         women from poor landless, marginal and small farming families.”[2]   As Rob Nixon has elaborated more recently in Slow Violence: The Environmentalism of the Poor (2011), these threats and impacts are less visible when we do not bring into conversation
         the too often divergent discourses of postcolonial and environmental criticism and
         theory. 
      

      
      The Theory and Practice of Ecocultural Ethics

      
      How does a relational or holistic view of the world, as implied in the cultural concept
         of ecology, offer an approach across different cultural attitudes toward the more-than-human
         world? How does the confluence of ecological and cultural studies generate an ethical
         orientation across different social, economic, and cultural contexts? How might environmental
         ethics inform ecocultural theory and practice? In their Varieties of Environmentalism: Essays North and South, Guha and Martinez-Alier sketch an environmental ethic that responds to such questions—a
         “synthesis,” as they describe it, that “would take from primitivism the idea of diversity, from peasant cultures the ideal of sustainability, and from modern society in general, rather than from scientific conservation in
         particular, the value of equity” (1997, 91). 
      

      
      In one section of their book, “Towards a Cross-Cultural Environmental Ethic,” the
         authors remind their readers that a concern with diversity, sustainability, and equity
         begins in the social and political experiences of people in their local environment.
         This emphasis on locality and lived experience is evident throughout the essays in
         Ecocultural Ethics. For example, Kalpita Bhar Paul and Meera Baindur provide an alternative to the “discourse
         of vulnerability of the Sundarbands region” and the “futility of top-down interventions
         to protect and conserve the islands.” And Meera Baindur’s “Devtha-s, Dharti, and the
         Devbhūmi: Practices of Ecological Selves in the Himalayas” offers a model for generating
         “philosophy from the field.” Baindur argues that ecophilosophy cannot rely on traditional
         methods of philosophical analysis or remain confined to textual hermeneutics.” These
         studies begin with the “phenomenological experience” and stories of environmental
         change as an alternative to the more abstract “vulnerability discourse” in environmental
         theory and ecocriticism. 
      

      
      The second group of essays, “Ecoethics of Forest and Development,” offers diverse
         and insightful ecocritical readings—of a play, two novels, and a documentary film.
         Anchitha Krishna and Swarnalatha Rangarajan’s “Encountering the City and the Forest
         in C. N Sreekantan Nair’s Kanchana Sita” is an ecocritical approach to Nair’s modernist retelling of the epic Ramayana trilogy,
         of which Kanchana Sita is the final play, that reads the text “to expose power hierarchies and to uphold
         the interconnectedness and equality of beings.” Mariam Taha (Al-Naqr) describes the
         ecoethics and eco-spirituality of the Bedouins in the Eastern Desert of Egypt in Sabri
         Moussa’s 1973 novel Seeds of Corruption. Translated from the Arabic into English in 1980, the novel explores environmental
         exploitation and the long-term relations between the Bedouin and the desert environment.
         Anita Balakrishnan’s reading of Kamala Markandeya’s sixth novel, The Coffer Dams (1969) argues that the social realism most often used as an interpretive framework
         for the story is enriched by a reading that emphasizes the story of colonial development
         in relation to the displaced tribal communities who, removed from the ancestral homes,
         are left as developmental refugees. And Vidya Sarveswaran, in a discussion of Jon
         Bowermaster’s eco-documentary Dear Governor Cuomo, examines how narrative enters public discourse through film to help shape the public
         debate over hydraulic fracking in the northeastern US state New York. 
      

      
      Part three, “Ecoethics of Domestication, Conservation, and Religion,” brings together
         four distinct projects. Dee Horne’s essay explores interspecies communication in the
         North American poet Mary Oliver’s 2013 collection Dog Songs, arguing that Oliver’s poetic explorations of our relationship with domesticated
         animals is a touchstone for environmental ethics beyond anthropocentric morality.
         Divya Kalathingal’s fascinating “Culture and Conservation: A study of Kadar Tribe
         in Kerala” describes the subsistence practices of hunter-gatherer Kadar settlements
         in the Chalakudy River basin and the elaborate cultural institution of taboos as contributing
         to a knowledge system “derived through the interaction of the collective identity
         with the environment.” The final two essays in the collection, Jaharlal Debbarma and
         K. Y. Ratnam’s “Buddhist Environmental Ethics: A Strategy for Survival” and Venu Mehta’s
         “Jainism, Ecology, and Ethics,” elaborate the resources available for ecocultural
         ethics in the tradition of Buddhism as well as in the nontheistic spiritual path of
         the ancient Indian religion in the shramana tradition, Jainism.
      

      
      The Future of Ecocultural Ethics

      
      The inclusive subject matter and diverse methods in Ecocultural Ethics represents an inspiring development in Indian ecocultural criticism and theory. First,
         unlike most disciplinary and interdisciplinary North American institutions, conferences,
         publications, Indian scholars and teachers from across the arts and social sciences
         are in conversation with colleagues from across the academic spectrum—including philosophers;
         social and cultural theorists; geographers; environmental historians; anthropologists;
         ethnographers; sociologists; and researchers in ecocriticism, environmental communication,
         political ecology, animal studies, religion and ecology, and ecopsychology. Second,
         Indian scholarship on ecology, culture, and ethics continues to bring the arts and
         the sciences into schools of business, engineering, and technology. And third, many
         Indian academics are welcoming practitioners and community members to join conference
         proceedings and are working more collaboratively with members of the community on
         research and field-based projects.
      

      
      The future impact of ecocultural ethics depends upon this open and participatory model
         for intellectual exchange. As a professor from the United States, whose professional
         work is most often shared in more parochial academic gatherings, I first experienced
         this kind of exchange in 2008 when I accepted an invitation to speak about Rachel
         Carson’s Silent Spring with an ornithology class at Garware College in Pune. The evening certificate class,
         designed and taught by Dr. Satish Pande, included doctors; engineers; software personnel;
         lawyers; journalists; personnel from the armed forces; and junior and senior college
         students from arts and commerce faculty, as well as from departments of zoology, botany,
         biodiversity and environmental sciences, and other professional fields. 
      

      
      The intelligence and breadth of knowledge among the people in that classroom prepared
         me for an international conference I attended on Land, Culture, and Knowledge Systems
         at St. Anne’s College in Mehdipatnam, Hyderabad, where in the technical session “Culture
         Is a Matter of Land Use” my remarks about language and metaphor in environmental discourse
         were part of a panel that included a city planner, an engineer, and a sociologist.
         Similarly, at Madras Christian College, in Tambaram, Chennai, I was invited to speak
         to the faculty and postgraduate students in the department of English, but also in
         the departments of Botany and Zoology. 
      

      
      More recently I experienced this open and participatory intellectual culture at the
         2014 international conference that inspired this collection of essays, “Towards Ecocultural
         Ethics: Recent Trends and Future Directions” at the Birla Institute of Technology
         and Science (BITS), Goa. The conference was attended by scholars and teachers trained
         in English language and literature, linguistics, anthropology, sociology, business,
         communications, political science, philosophy, and religious studies. Indeed, in a
         special conference session on ecological learning I was joined by a philosopher who
         teaches ethics at an Indian school of mining, a fisheries biologist employed by the
         Indo-German Biodiversity Program, a community activist from the capital city of Panjim,
         and an expert on the science and logistics of wastewater treatment. And one local
         graduate student told me that my keynote address inspired him to invite a group of
         tribal people to attend a talk the following day on their own struggle with the relationship
         between tourism and fishing on Goa’s Zuari River.
      

      
      So although Ecocultural Ethics presents consequential scholarship at the intersection of ecology, culture, and ethics,
         the future outlook for this scholarly work will depend upon venues to effectively
         share the findings of this work with teachers and scholars in other fields, as well
         as with communities of people beyond academic institutions. That is, if the theory
         and methods of ecological and cultural inquiry is an ethical pursuit, as this collection
         of essays suggests, then we should all be working together to reorient our work as
         teachers and scholars beyond the boundaries of our academic training and preoccupations
         and toward the ecological and cultural condition of our lives.
      

      
      Notes
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            1. See Guha and Martinez-Alier (1997) and Guha (2006).

            

         

         
            2. Guha continues his endorsement of Agarwal’s singular influence in making the argument
                  about equity by pointing to an early extension of his thinking to global climate change.
                  “In 1990, Agarwal co-authored a paper called Global Warming in an Unequal World,”
                  Guha writes, “which led to a global debate and had a considerable impact on the G-77
                  position in the negotiations leading up to the Framework Convention on Climate Change.
                  It was the first time that the issue of equity had been raised in the context of global
                  warming.”
               

            

         

      

   
      Part I

      Ecoethics of Research and 
Quotidian Philosophy
      

      
         
         
      

      
      
      
      Chapter 1

      Systems and Frameworks for Comparative Cross-Cultural Research

      
         
         
         
         Alan Drengson

         
         
      

      
      We carry out research into natural and human systems organizing projects with two
         sets of basic statements—Norms and Hypotheses.
      

      
      Norms include value principles and concepts that state how we ought to act and for what
         ends. Normative statements and questions deal with the values we honor. A basic norm in some worldviews is that: “Human beings ought to be able
         to realize themselves.” Others are: “We ought to treat sentient beings with respect,
         for they are good in themselves,” and “All beings have values in themselves and to
         other beings.”
      

      
      Hypotheses are claims about the state of the world and conditions in its systems. Two examples
         are: “The Pitt River is turbulent in places,” and “Living beings on Earth are evolving.”
      

      
      We discuss worldviews by describing their qualities, structures, norms, and values.
         We examine their conceptions of reality, approaches to knowing, and how they relate
         and compare to other worldviews. Diverse languages enable us to describe and respond to the world in a wide variety of ways; thus, we
         can work together as social beings. Sentences are value assertions, or claims about
         the nature of the world. Spoken and written languages have a wide variety of other   uses. Analyzing literary traditions of poetry, drama, and fiction, we use character, plot,
         setting, and themes for comparative   studies and analyses. We carry out this type of research for oral and literate narrative traditions. 
      

      
      For studying the narrative traditions of art, music, and storytelling, we use concepts
         and statements about the settings, functions, and structures of the material, whether
         it is performance-based, and how it is learned and passed on. There are thousands of languages and cultures.
         It is important to know details about our native language system, such as the Indo-European Family of English.
      

      
      In order to carry out comparative multicultural studies of the above diverse systems,
         we use basic concepts and many methods. We need Frames of Reference to give our language and concepts meaningful comparative contexts. Religions, social
         systems, and political movements are a bewildering diversity of systems. How to most usefully organize research into them depends on our resources, needs, and aims. 
      

      
      Religions, like Christianity, Hinduism, Buddhism, Taoism, Shinto, and Shamanism, are
         complete systems with unifying values, practices, and beliefs. They are whole ways of life
         and systems of belief and practice that give followers a sense of meaning and cosmic
         purpose. With effort and practice they promise to improve life quality. Christians will become kinder and gentler by practicing Jesus’s Way of Love. Buddhists become more aware and compassionate following the Eight-Fold Path (Drengson 2014).
      

      
      We each have unique natural, cultural, and personal backgrounds. Some of us were raised
         in western Canada and our native tongue is English. Our ancestors might be from European
         and First Nations origins. Our families practice different religions from our ancestors.
         We live in social settings whose religious and familial elements are intertwined with environmental, historical, and  cultural elements. We are in, and influenced by, these different systems, but not determined
         by them. Canada was the first nation to officially endorse multiculturalism.
      

      
      The most recent comparative research into religions, worldviews, cultures, spiritual
         disciplines, and life philosophies focuses on Ways of life that are ecosophies, from eco   sophia, which means ways of ecological wisdom. We explore frameworks using ecological concepts to organize global and local studies
         of cultures in practical relationships with Nature.
      

      
      Typologies

      
      We use typologies to organize the study of cosmologies, worldviews, spiritual disciplines, and religions.
         For example, in Three Pillars of Zen, Philip Kapleau (1966) uses practice, doctrine, and experience as a typology to explore
         Zen. Kapleau’s book is a scholarly discussion of Zen, also based on extensive personal
         experience practicing zazen with a Zen teacher.
      

      
      In Understanding Religious Life, Frederick Streng (1985) focuses on three dimensions of religious life, the personal, cultural, and ultimate. For him, the core dimension of authentic religious life is ultimate transformation, from unsatisfactory conditions of conflict, to a sense of harmonious completion.
         There are four types of Ultimate transformation: (1) personal apprehension of a holy presence, (2) creation of community through
         sacred symbols, (3) living in harmony by cosmic law, and (4) attaining freedom through
         spiritual disciplines. 
      

      
      Other features used for comparing religions are doctrines, experiences, rituals, personalities, and processes of transformation. These are major themes in religious   traditions, scriptures, and  practices. There are also narratives about norms, ultimate values, the human condition, and
         how our lives will improve if we practice a religion’s spiritual disciplines to follow
         its teachings.
      

      
      To study and discuss multicultural political movements and social organizations, Naess
         uses a four-level typology to articulate and derive total views. This typology is a global   framework for comparing and discussing the grassroots movements for social justice, peace,
         and environmental responsibility: level one is ultimate premises in worldviews; level
         two is platform principles; level three is policies; and level four is practical actions.
         This typology is useful for comparing grassroots movements and other local, national,
         and international cultural and personal systems (see appendix 1D).
      

      
      When organizing systems research for international and national political entities,
         Spruyt offers a five-factor typology for comparative analyses. These factors are:
         (1) discreteness of units in the system, (2) number of major powers, (3) degree of
         hierarchy, (4) degree of dynamic density, and (5) polarity (Spruyt 2009).
      

      
      Michael Caley and Daiya Sawada take a somewhat different approach to system typologies (2000). Their threefold typology from Morris Berman (1989) is (1) neurotic compulsion,
         (2) inhibition, and (3) smooth sublimation.
      

      
      For comparative, interdisciplinary, multicultural research, subjects and projects
         are organized using these types of typologies to facilitate systematic comparative
         analyses, discussions, and observations. There is a wide range of choices in many
         areas and subjects for organizing, categorizing, typifying, and conceptualizing fields
         and methods. For many projects we will use the existing work of those who have organized
         the material in relevant ways (James 2010).
      

      
      From Limited to Unlimited Systems

      
      In order to explore global systems, it is critical to reflect on our own total view (Naess 2008). Total views cannot be fully articulated for many reasons. However, we can have a sense for the whole of life without fully expressing it as an articulated   life philosophy. Some characters in novels have a whole approach to all of life. We know that there
         are different kinds of systems: limited or total, whole or incomplete, and limited
         or infinite. Systems are embedded in larger systems that have smaller systems within
         them. Boundaries for characterizing and mapping any system imply other limiting cases, qualifications, factors, and borders. 
      

      
      Total metaphysical systems presuppose unarticulated propositions. When I explain the
         meaning and use of an English word to someone, I use my linguistic competence as a mature English speaker and writer.
         Languages are in larger systems of communication with the values and aims of complete,
         whole life systems. When we try to fully spell out any system and its features, there are limitations and we reach boundaries. When explaining something to another person, we come to places where we can explain
         no further. Understanding requires native wit on the part of the person to whom we
         are explaining. 
      

      
      To develop research for any biological, geological, hydrological, or scientific system
         is a complex activity and process; what we learn modifies how we explain, answer questions,
         and do more research. What we learn shapes how we continue. These studies are dynamic,
         recursive processes and activities. They are creative, self-organizing, open-ended,
         and always changing. 
      

      
      The Modern Paradigm for the empirical sciences makes systematizing assumptions, using methods and values
         (see appendix 1A). These can become enterprise systems (Naess 2005, vol. 4) generating theories, specializations, techniques, information,
         applications, teams, and businesses. 
      

      
      When trying to encompass a whole subject or process, we state its central characteristics.
         We finish an essay or thesis and then write an abstract or synopsis. Sometimes a book or essay comes to mind before we put pen to paper. Oral traditions
         have summarizing learning systems using places, stories, themes, memorable poetry,
         and songs, with metaphors and other icons. Literate traditions collect vast amounts
         of material, and need to summarize to distill it to make it digestible, memorable,
         and useful. There are rich varieties of methods and artifacts, such as texts, computers, software, and programs to systematize projects, clarify and articulate values, and organize knowledge as worldviews in cosmologies.
      

      
      Worldview Clarity as a Need

      
      In Worldviews Skills Jessie Sutherland (2005) explains how some conflicts between groups and individuals
         are lessened and even ended, by engaging in Worldview Work. Worldview Work helps us to be aware of our culture and personal worldviews. People might seem to be in conflict at the level of actions,
         because they misunderstand or misinterpret what others mean by their words, gestures,
         and actions. Sutherland illustrates this with examples. When discussing environmental
         issues, we might debate actions but have more need to formulate policies. On the other
         hand, we might be concerned about wider principles, such as ultimate norms and principles
         in worldviews. Worldview Skill increases our awareness of worldview diversity, and so we better appreciate different
         Ways of Life. We enjoy food and dining more when we appreciate diverse cuisines. The same is true
         for the arts, music, literature, worldviews, religions, cosmologies, and cultures.
      

      
      Worldview Features

      
      Complete total views and philosophies of life have three elements: (1) the context
         and environment, (2) norms and ultimate values, and (3) hypotheses and beliefs about
         the nature of ourselves and the world. We are in cultures, communities, places, natural
         locations, and environments. Self-knowledge includes awareness of our personal worldview,
         place, culture, and relationships. We live in concrete places in natural systems. We participate in and affect our places in the world. We become more aware of our culture and place by worldview work. We
         can design a personal worldview emphasizing positive actions for a high quality of life, harmony with others and our place.
      

      
      Worldview personal philosophies have ultimate value norms and ultimate hypotheses about the nature of the world. There is great national and international diversity in personal philosophies, worldviews,
         cultures, and cosmologies. Any worldview, philosophy of life, religion, Whole Art, culture, or similar human system, can be described using the aspects mentioned,
         and by other characteristics relevant to our research objectives. We can focus on
         language and technology systems, how they reflect their places of origin and are changing.
         
      

      
      Let us consider the role of nongovernmental grassroots organizations (NGOs) and political movements. Three grassroots global movements today are for peace, social justice, and environmental   responsibility (Naess 1992). These movements are international, and have grassroots support in many
         nations, with diverse worldviews, religions, and cultures. People support these movements,
         and their international and national platforms, from a wide variety of cultures, religions,
         worldviews, and personal philosophies. There is general agreement about the platform
         principles in each of these three movements. They are supported by international agreements,
         like the Charter for Nature, the Geneva Accords, and UN Agreements on Human Rights. Most UN member nations have laws, regulations, and policies supporting these agreements
         in treaties. At the local level there is considerable diversity in personal philosophies
         and actions. Naess’ four-level typology for comparing them is: (1) ultimate philosophies, (2) platform principles, (3) policies, and (4) local actions supporting these and other global, national, and local social-political
            movements.
      

      
      Emerging Paradigms, Texts, and Media

      
      Extensive media, electronic, and information systems give us new kinds of oral traditions
         called secondary orality (Ong 1982). These change how we organize and pass on practices and knowledge. This
         shows in the “New Story” formulations of an emerging cosmology (Berry 1988). Information
         overload must deal with vast amounts of scientific research publication. This challenge
         is taken up by many scholars. Business and policy decisions are difficult with so
         many factors to account for, and when so much is known about them. What relevant,
         critical information do we need in order to make intelligent and wise decisions? How
         can we sensibly include the important wholes not in our usual organizing systems?
         
      

      
      Oral traditions use powerful icons with replicating patterns to organize complex knowledge systems: examples are medicine circles,  knowledge, and world trees, where the roots, branches, trunks, and leaves are each complex symbols. These systems have models with exoteric   and esoteric interpretations, as in private and public, open and secret, outer and inner, shallow
         and deep, lower and higher, and with many other levels of meaning; they have many
         icons, like mandalas, songs, movements, cycles, dances, and katas, that repeat and
         link memorable revealing patterns.
      

      
      Summary and Abstraction as Methods of Progress

      
      In Science since Babylon, John de Solla Price (1961) explains how a geometric increase in science publications
         led to first needing abstracts, and then to needing abstracts of abstracts. When the usual organizing systems and methods cannot effectively order available information and knowledge for best use, new methods are created.
         Subjects can be organized using other systems of higher conceptual   order. In print societies with vast publication capacities, materials can require further
         summary using new abstracting and distilling methods with new models and paradigms.
         
      

      
      In oral traditions systematic organization uses myths, archetypes, legends, lore,
         stories, and other icons with rich symbolic,  multidimensional capacities. These are distilled by “rules of thumb, slogans, mottos, jokes, oaths, adages, sayings,
         fables, poems, songs, dances, and rituals.” These forms are used in oral traditions
         to teach, pass-on, and develop knowledge systems for whole arts, as in shamanic and craft cultures.
      

      
      Mature Values

      
      When mature we know our ultimate values and beliefs about life, Nature, and the world.
         We know our priorities and can express our views. We understand life with a clear
         sense of purpose and meaning that is comprehensive and practical. We are always learning since the world is creative and dynamic. The Buddha’s
         first noble truth is “change.” This is an intuitively known ultimate axiom in many worldviews.
      

      
      We seek and create meanings. We live in rich narrative traditions, in specific ecosystems,
         local places, families, tribes, and cultures in complex natural communities. These whole places are woven together by narratives entwining individuals, histories, and universal meanings
         in multigenerational lore. We make choices within these complex cultural contexts
         in diverse evolving natural world places. Places are alive with multitudes of diverse
         creative humans and nonhumans. Dynamic processes are interrelated with Places in networks of larger wholes. Circles and mandalas symbolize wholes and their relationships with intersecting circles as cycles in larger circles
         up to spheres; the latter have many levels of meaning.
      

      
      Ecophilosophy uses comprehensive, ecologically based concepts and paradigms to describe the interrelationships
         in the changing world. Its comprehensive and deep study of ultimate philosophies uses ecological concepts, contexts,
            and relationships. It uses conceptual analysis, logic, semantics, and diverse communication systems.
         It encompasses personal philosophies, worldviews, religions, sciences, spiritual Ways,
         Whole Arts, Cosmologies, and Myths. Ecophilosophy as experimental inquiry seeks to comprehend systems of ultimate norms and hypotheses, System of systems, total views, and whole limited and unlimited
         systems. It does multicultural comparisons with empirical and analytical methods.
         It is creative and holistic in studying communication ecology. Communication ecology is a comprehensive way to connect all beings in local, regional,
         and global systems. Communication studies are unifying, comprehensive, and illuminating.
         Communication systems exist throughout the human and natural world. Arne Naess, Walter
         Ong, and Gregory Bateson were pioneers in Communication Ecology (Drengson 2010a; Bowers 2010).
      

      
      Communication Ecology

      
      In contrast to ecophilosophers, some analytic philosophers were anti-system and so
         asked atomized, reductionist questions: What is the meaning of the word mind? What is the meaning of art? What is the meaning of meaning? 
      

      
      Comprehensive ecological approaches investigate communication   systems. How does it take place in Nature and between humans? How can we communicate better?
         Communication Systems have evolved all over the world for eons. Many do not use words or language in the
         analyst’s sense. There are many ways to communicate—with odors, chemicals, body language,
         movement, sound, light, electromagnetic energy, and ways we have yet to discover.
         Social insects, for example, bees, ants, and termites, live in hives and communicate
         for reproduction, hive and nest protection, nectar and water location, and for meeting
         other needs. Other insects and animals have similar ordered systems (see Vienna Series
         in Theoretical Biology, 2002–14).
      

      
      Human languages are conceptually sophisticated and grammatically elaborate systems.
         Written languages use complex systems of notations, symbols, signs, grammatical order,
         syntax, structure, and semantics. Writing creates artifacts and texts. By studying philosophical, religious, and literary works, we realize that all texts must be   interpreted. There is no definitive interpretation for sacred writings or texts about ultimate
         reality and values, especially mythologies. Text-based literature uses a great variety
         of methods and coordinating frameworks. 
      

      
      In formal philosophical training, we read texts aloud with the teacher, who learned
         to interpret them from her teacher by the same engaging process. We pass on shared
         trans-generational skills and knowledge in these and other ways. Sometimes a text
         was even originally read and explained by the author to his students. The same practices
         are used by religious and spiritual teachers. The Old Testament is read with, and
         explained to, students by a Rabbi (meaning teacher). This is done for Sanskrit and Latin religious and philosophical texts to teach
         translation, interpretation, and application. 
      

      
      Much that we think is intuitively obvious about map reading and symbol interpretation
         is culturally shaped. We might think an arrow points the direction to go, but it is
         also used to point the direction we came from and to origins. It is used as a symbol
         for male. There are many other uses and meanings for the arrow symbol, and for other
         graphic and iconic signs, such as Norse Runes and I Ching Hexagrams. 
      

      
      We study texts by organizing the material in useful, logical ways. We use typologies suitable to our purposes, projects, methods, and research aims. There are many ways
         to get a sense for wholes and for a System of systems. We can grasp a whole personal philosophy or a book we have read or written. We study
         unlimited systems and organize the material related to infinite systems using numbered,
         named sets and coded series. Organized systems are relative to context, place, space,
         and time. There is no absolute frame of reference, except perhaps a Uni-Multi-Verse (see the Norse Aegishjalmr   rune). The wider a system’s application, the less concrete content it will have and the more abstract its concepts tend to be. We can skillfully study Systems of systems that we can call
         meta-systems.
      

      
      Meta-Systems, Skill of Skills, and Art of Arts

      
      There is a Skill of skills, an Art of arts, and a Design for design. These all focus our attention on specific topics and inquiries. One meta-skill is
         suspending belief, and another is envisaging other possibilities up to meta-systems.
         Creating ceremonies is a social communication invention giving access to other modes of knowing, feeling, and acting within a community. Ceremonial communities cooperate on multiple levels—healing, hunting,
         gathering, gardening, and solving problems of physical and spiritual dimensions. They
         use intentional journeying in shamanic ceremonial circles as ancient ways to access communal powers. To commune   with is to  attune to, be   in harmony with, and feel and blend together. Attuning facilitates solutions to problems arising
         in communities of self-conscious beings. Through reflective, receptive skills, we
         become aware of how experience is influenced by beliefs, judgments, conditioning,
         context, and setting, by the quality of attention, and by the level of awareness.
         Reflecting on the power of reflection gives access to other levels and depths.
      

      
      We can affect and alter the ways we experience the world by walking alone in Nature,
         chanting, meditating, and through ceremony and ritual. We can focus on the nature
         of focusing to become aware of awareness. We can create Systems of systems, meta-systems,
         a community of communities, communion with communions, and a Light for lights (Drengson
         2014). Communication Systems make these and more possible, including nuclear, genetic, atmospheric, ecological,
         and cosmological research and design. These powerful research forms are multidisciplinary,
         multicultural, and ecologically attuned, and they create cooperatively, and communicate
         openly. They optimize aware communication flow, attunement, and communion. They are self-changing, open-ended,
            and creative. 

      
      Whole Arts Spiritual Disciplines

      
      Whole Arts   Spiritual Disciplines are learning education systems developing self-determination, creative freedom, and
         artisan innovation. They are  urgently needed in our society and the world. Designing and using wise practices are Ways of Life with honorable lifestyles. Gentle lifestyles benefit communities and persons. By
         actively studying Spiritual Disciplines, like Zen and Aikido, we realize that they are living systems; they become deeper and more elaborate as we go on. They are complete self-replicating,
         whole systems. They reflect the nature of the world in our experience, and we see
         that there are “worlds within worlds.” As Whole Systems they can be grasped with a
         unified understanding. They can be distilled in a single kata,  koan, hologram, holosound, hologestalt, and sphere (Talbot 1991). Circles and spheres
         represent wholeness. Communication runs through all of these and into silence.
      

      
      Science of Sciences

      
      By knowing how to do science, we can apply empirical research to any subject. We can
         even study sciences   scientifically, as Naess did in the Vienna Circle in the mid-1930s. We know how to create new sciences,
         new languages, meta-sciences, and meta-languages. These are like reflection reflecting
         on reflection. There is awareness and awareness of awareness; there are ways to alter,
         direct, and let go of awareness: focused, relaxed, and open-shared, narrow and focused,
         closed and open, limited and unlimited. It is possible to practice, design, and create
         recursive systems as study circle research spirals that self-modify and adapt by creative learning.
         Many cultural systems of science are like this. Social insects, like bees and ants,
         are creative, evolving, and self-learning in their systematic behavior. They have
         communication circles and systems, as do social mammals (wolves and orcas) and birds
         (ravens and crows). We study these systems in communication ecology. Communication and information systems are necessary and integral to evolving living
         systems everywhere on Earth, from the smallest to the largest organisms and systems.
         Whole selves are the smallest circle-sphere of awareness. There are many forms and stages of awareness
         development in the ecosystem ecologies on Earth (see appendix 1G for Stages and Forms
         of Self).
      

      
      Skill of Skills

      
      The Skill of skills is a Way to find connection and wisdom every day in forest use, gardening, walking,
         family life, and so on. We are open to hear other beings’ stories. We tune into them by Spontaneous Attunement with a Medium in intentional-process-activity. I call this SAM! My ecosophy, Ardson’s Blue Mountain Wild Way Ecosophy, uses SAM! For receptive-process-practices in Nature I use SAM! SAMing attunes me to a subject, being, or place. SAMing opens insight, focus, and
         flow. This is communication as deep, resonant, whole connection beyond languages. There are Stories of stories, Songs of songs, Dances of dances,
         Art of arts, and gestalt vocalizations and movements, and so on. Systems of Artisan
         Mastery also use SAM! We become aware in a process as a non-conceptual, non-linguistic
         universal awareness. We are in this field when not identified with specific things or beings.
      

      
      Grounding Communication

      
      The Selected Works of Arne Naess (SWAN 2005) is a ten-volume, comprehensive study of communication. It is relevant to the Modern-Postmodern debate (see appendix 1 outlines). One debate
         issue is whether Nature   is just   a social construction. For some, all narrative-cultural traditions are closed systems, with no objective
         semantic grounding in the natural world. Naess’s extensive research in empirical semantics studied specialized and ordinary languages. It shows how languages are intertwined
         with places, processes, and practices in the natural world. Words and texts about
         Nature are cultural constructions, but grounded in real places in spontaneous experiences
         with other beings. We communicate with each other and with them, and are never really
         alone.
      

      
      Some social constructionists seem to see languages as closed, cultural systems. They
         are like mathematics and geometry defined in dictionaries by syntactic word circles
         without semantic grounding in the Natural World. Contrary to this view, Naess shows that we do break out of syntactic circles to make
         semantic connections with the Earth. Living languages are not closed systems. Cultures
         and languages are intertwined with real places in daily life. Their semantics are
         Nature and place saturated (see, for example, Basso 1999).
      

      
      The Postmodern Social Construction Theory (SCT) seems to assume that languages are like complete, fully internal, deductive systems.
         However, ordinary languages are neither closed nor fixed. Moreover, it is well-known
         that even systems like plain arithmetic are neither simple nor closed. Gödel’s Theorem, and other related work in symbolic deductive systems, shows that even pure symbol systems lack completeness and are creatively open. Thus, we cannot prove that Nature is only a social construction by proceeding from ordinary languages focusing on dictionaries
         and grammars in a circle of syntax. The SCT assumes that our ordinary languages are capable of a high degree of precision if
         we carefully define our terms. But even philosophers who claimed to have done this
         did not succeed in maintaining consistency in the “precisely” defined terms. All Languages are semantically dynamic and diverse.
      

      
      The natural world is shared by all humans and cultures. Our appreciations of the natural
         world are complex and deep. We have profound personal nonverbal experiences while
         being alone and immersed in wild places. Our experiences and knowledge exceed all
         theories and languages; we realize that all systems are open-ended.
      

      
      We agree with Naess and others, it is not possible to have total systems that are completely closed and fully spelled out; there are always open   horizons. When we do empirical studies of their   semantics (as Naess and others have done), we find that the basic concepts have meanings tied
         to real places and shared experiences. Furthermore, languages are constantly changing
         (Drengson and Duvall 2008, 70ff.). In his later work, Ludwig Wittgenstein reached
         the same conclusion. (One of his favorite places was a cabin he owned in Norway, over
         the mountain from Naess’s hut. Ludwig was from Vienna, where Naess studied piano and
         Wittgenstein composed music. Both were connected with the Vienna Circle.)
      

      
      Spinoza’s Ethics as a Total System
      

      
      Some think that Spinoza had a complete system, exact in definitions and rigorous in
         deductions. When his writings are examined in their original Medieval Latin, Naess and others show in numerous studies that we cannot give Spinoza’s philosophical
         system more than a fragmentary reconstruction in contemporary English. Moreover, Spinoza’s system as in the original Latin is only a fragment of his total, complete system. To interpret philosophical and religious texts as articulated systems, we must make
         many assumptions. The difficulties of interpretation are even more complicated when
         translating from other languages into contemporary English. The problems are compounded
         when the originals are ancient or classical languages no longer in daily use. Naess
         focused on the problems of translation and precision of meaning. He studied communication
         theory to facilitate nonviolent communication, lessen conflict, and promote better
         understanding between people. He was also devoted to Gandhian nonviolence in his scholarly
         work and daily life. He also created and practiced Gandhian boxing.
      

      
      Comprehensive Communication Surveys

      
      The first volume in the Selected Works of Arne Naess (2005) is Interpretation and Preciseness: A Contribution to Theory of Communication . These volumes examine systems on every level, including meta-theory, foundations of
         science, mathematics, logic, language-use, and dictionary definitions. They show that
         our native, original, non-theoretical languages are not precise. They are filled with
         ambiguity, vagueness, poetry, and metaphor. Our native languages are learned and used
         from childhood. The more native languages and formula systems we know, the more we
         realize that all systems have to be explained in simple narratives using real experiences, places, logics,
         models, and analogies. This holds even for multi-valued, nonstandard logics and their
         technical specializations. They all depend on basic narratives.
      

      
      Precision and consistency are contextual and related to grounding languages ecologically
         in histories, cultures, and places in communities in Nature. Grassroots movements
         for social justice, peace, and  nonviolence   and ecological responsibility have common grounds in principles agreed to at multicultural, international levels,
         and they are locally diverse. Local diversity of responses to the natural world is
         moderated by culture, language, geography, ecology, and deep personal experiences. We learn how to construct concepts, ideas, theories, and languages about the natural world,
         as we personally know and feel it. Its many beings, relationships, and processes are present in a shared inner and inter-responsive natural reality of communication circle networks. Naess’s life philosophy was grounded by years of being in Nature, and in urban and
         rural areas and places. He circled through and unified these diverse places in his
         deep experiences and scholarly research reflections. One story is that while in a
         very urbanized area of Tokyo they were stuck in traffic and Arne got out of the car
         and managed to find a small plant with some bugs on it that he was taking great delight
         in observing (Naess 2005, vol. 3).
      

      
      Some versions of religious and scientific fundamentalism miss the diversity and depth of traditional, multidimensional narratives in home
         place communities. Empirical studies show that in ordinary discourse, we usually do
         not mean anything very precise in daily conversations. When we misunderstand one another, we try to clarify with
         additional explanatory phrases, a process Naess calls precisation when formalized. The more we move to formulas for universality, the more we move
         into abstraction and loss of concrete experiential details. By comparing texts from different traditions, in different languages, from classical
         languages no longer in use, for example, ancient Greek, Sanskrit, and classical Latin (dead languages), to contemporary living and changing languages, French, German,
         Spanish, English, Arabic, and Hindi, we realize that languages are not fixed. They
         are constantly changing. They are like “rivers rather than fixed temples,” as Naess
         wrote. This is true of our daily experiences in this ever-changing world. 
      

      
      Diversity in Local Communities 
and Unity in Global Systems
      

      
      Naess’s account of the Deep Ecology Movement (DEM) is a good example of using multicultural, interdisciplinary research. He sought
         to improve global communication and local cooperation to solve environmental and social justice problems (see appendix
         1E for deep ecology movement principles). His research shows how we can have unity on many levels, and diversity in unique personal philosophies of life (see Levels Chart, appendix 1D). We can honor
         cultural diversity and avoid standardized uniformity. We recognize these differences
         and so we emphasize respectful, nonviolent communication (reference to Gandhian nonviolence). Naess notes
         debate and argument are often counterproductive to understanding, meeting of minds,
         and appreciating diverse personal experiences. Do not assume people with whom we disagree
         are not intelligent, or that they make stupid mistakes in reasoning. Do not assume
         that we accurately interpret what they mean by key words. History and other studies
         show that this is not likely to be true. 
      

      
      Each person’s language use is unique and can be seen as a sub-dialect. When studying dialects spoken by small populations, as in rural Norway or Canada,
         for example, or in extended families and clans, there are great differences between
         urban areas like Oslo and Toronto, and rural areas like Alta and Valle and Vancouver
         Island. When more aware of these differences, we are less dogmatic about language
         use. When we ask other people to explain what “God” and “Holy Spirit” mean to them,
         they offer a variety of answers. There is no ultimate arbiter for the   meaning of these words and concepts. They are not eternal Platonic forms with universal
         meanings. Speaking freely and free speech include being able to speak poetically and
         imprecisely to express our ideas and feelings nonviolently in our own unique ways. Communication requires nonviolence, mutual respect, and, especially,
         patience.
      

      
      Empirical Semantics

      
      Naess did in-depth studies of ordinary people’s views on freedom, truth, and democracy. He compared their views with those of the experts. He found that collectively, ordinary people had as sophisticated views and more breadth than recognized experts. Moreover, the experts did not agree among themselves. By extensive empirical studies of semantics, he found that there is considerable diversity in vocabulary, meaning, and expression.
         The ten SWAN volumes show how to study communication empirically, nonjudgmentally, and in deep,
         holistic ways. We need to put communication in evolutionary, ecological, regional,
         home places. Every locality and place has beings with unique origins and stories.
         Naess was called “the Stone’s Philosopher” because he said each stone tells a story.
         His mountain hut is named “Tvergastein,” meaning “crossed stones.” He considered changing
         his name to “Arne Tvergastein” for this place he loved and most identified with.
      

      
      Communication communities exist throughout the natural and human worlds. These creative systems are constantly changing and evolving. Thus,
         we should doubt claims to possess the truth only on the basis of a narrow, personal
         group or specialist’s language. We always should seek the truth, but never claim it.
         We should respect others in communication and not assume we know their views better
         than they do. When overly critical, we tend to forget how vague and incomplete are
         our own language and life philosophy. It is one among millions in English. Articulating
         a worldview is very challenging.
      

      
      Suppose we have a total, whole system of personal philosophy with a high level of
         open-minded maturity. Articulating this whole view is very difficult. So we do not
         assume we know how all people of a certain family, clan, tribe, religion, race, culture, or nation will
         act, what they feel and believe. Even in what appear to be uniform groups, there is
         great diversity in individual feelings, thoughts, and meanings of words. Our spontaneous experiences in Nature are vast, deep, rich, and beyond full articulation in any language. Language as communication systems arise from natural semantic connections
         with distinctions in social and personal experiences and practices. Even advanced
         cosmologies use the narrative resources of natural languages, with their impressive
         story-telling powers. Cosmologies are creative philosophical-artistic undertakings
         using more storied, mythic resources than specialized sciences. Thus, Thomas Berry
         (1988) calls an emerging Western cosmology he favors, “The New Story.”
      

      
      We humbly acknowledge and respect the challenges to our level of awareness, when we
         converse with others and read and interpret their texts. Great philosophy texts (like
         Plato’s Republic and Spinoza’s Ethics) have no complete, definitive interpretation, even by their authors. Plato and Spinoza
         have been interpreted and reinterpreted over and over throughout the centuries. Their
         texts are incredibly rich with a wealth of interpretations. Naess modestly called his work on Spinoza “part of a reconstruction.” He felt that he got at only a portion of Spinoza’s whole system that Spinoza wrote about in his scholar’s Latin. Naess studied Spinoza’s Latin texts
         for over eighty years.
      

      
      Meta-Systems, Global Research, 
and Ecophilosophy
      

      
      There are systematic and unsystematic ways to explore, use, and learn about communication,
         worldviews, cultures, and Nature. Comprehensive and detailed approaches appreciate the diversity of individuals, languages, cultures,
         and ecological and biological systems. Ecophilosophy,   as a comprehensive approach, appreciates the diversity of multidimensional, systematic ways for comparing total views. It explores and appreciates diverse cultures, worldviews, and cosmologies. There
         are many ways and methods to organize study and discussion of these systems. There
         are Systems of systems, ways to organize these in meta-systems, using different types
         of coordinates. Studying social and religious systems, we organize subjects in fields
         with specified concepts, frameworks, typologies, and methods.
      

      
      Coordinate systems are relative, but not arbitrary. Systems are organized by location,
         time, and space. There is a wide variety of spatial-temporal forms for ordering and
         organizing systems for change: for example, as stages, phases, progressive, regressive,
         cyclical, dialectical, linear, and in many other ways. Coordinate systems can be shifted
         to other forms of order and organization through space-time scales of higher and lower,
         and inner and outer. There is great diversity of space-time concepts in different cultures, languages, philosophies, and worldviews
         (SWAN goes into many of these).
      

      
      There are multitudes of ways and methods for organizing cosmologies,  philosophies, histories, and philosophies of history, along with other well-known ways to systematize cultural narratives for different
         subjects, problems, and interests. To study religions, we compare their temporal and eternal values, their sacred and historical features,
         using typologies focusing on spiritual disciplines, practices, belief systems, doctrines,
         and transformative experiences. Consider Eliade’s (1969) work on the sacred and profane. Life Philosophies are discussed by focusing on ultimate norms and hypotheses. When describing global,
         grassroots movements Naess’s fourfold multicultural typology is useful: (1) philosophies
         with ultimate hypotheses and norms, (2) platform principles that unite and guide global
         discussions and political actions, (3) policy formulations for specific jurisdictions,
         and (4) practical actions by people in local places.
      

      
      When researching and discussing these many kinds of systems, we start where convenient and sensible (Einsteinian relativism is generalized).
         There are many relevant, useful forms of order readily available. In the West, when
         we examine place   in depth, we find these categories used: hydrological, geological, metrological, physical, chemical, and biological systems. These are in larger global ecosystems that are atmospheric, marine, and terrestrial
         systems. The ecological communities and ecosystems around us are in larger regional,
         continental, and planetary ecosystems.
      

      
      At the level of whole organisms, for example, a bee, horse, person, or planet, there
         are many organizational gestalts and systems. Each whole being, say an insect, is composed of many subsystems, such as respiratory, perceptual,
         reproductive, neural, digestive, hormonal, and so on. Beings are interconnected with
         many types of systems outside, for example, ecological, communal, familial, aquatic,
         atmospheric, energetic processes in solar systems. The root word for “planet” means
         a “star wanderer.” (See the Vienna Series in Theoretical Biology for advanced studies of communication systems. This Series shifts from physics to bio-ecology for knowledge paradigms of the natural world.)
      

      
      Natural Communication Systems

      
      We research human languages using holocentric, ecological methods and approaches as   within natural communication systems. We note that each word in local English is in regional dialects within larger language systems. They are in larger communication systems, used by specific cultures, and large numbers of people, in different global places.
         The family home of English is the complex Indo-European Language Family spoken by over 50 percent of the human world. 
      

      
      We know that nonhumans have language and communication systems, and also that Communication
         is ever present in nonhuman systems. Systems of communication, information ordering,
         processing, storage, and mutation are holocentric in living ecosystems. They are within other structures, functions, and processes as mentioned. They are
         like holograms and holographs (Talbot 1991). Within each entity there are reflections of these other systems moving
         in either direction, to larger and outer, or smaller with inner, and in our cells
         are codes for information.
      

      
      Languages are in complex families with grammars, words, idioms, and dialects, and
         reflect this complexity, richness, breadth, and depth, as in speciation, and genetic
         complexity and diversity that exists all through the natural world. In oral traditions
         human singers and poets have extensive repertoires recalled and carried on in performances, using similar kinds of natural and cultural systems, including the many arts. These
         are internalized and accessed with associational symmetry systems. Poetic examples of this (holonic) quality are
         Indra’s web, worlds within worlds, and Leibniz’s monadology. His holonic units of
         awareness (monads) mirror the whole universe, each from its own point of view. Recent work in fractal
         geometry is relevant and it adds to the richness of these models.
      

      
      Layers of System Systems

      
      Global and regional ecosystems have multiple layers of systems, forms of information
         storage and exchange, making up larger and smaller communication system elements.
         Language families have local, familial, and personal dialects. There is layering and
         complexity in modern technological societies; older oral traditions are intermixed
         with more recent literate, and now electronic, digital communication-information systems
         in the web and access to the Cloud. These systems are not place specific, or defined
         in terms of places, as is true for many systems in Oral Traditions. They are intergenerational, international, and with the Cloud, even extraterrestrial.
         Advanced technological social and knowledge systems have layers of stories, myths,
         traditions, and lore, some thousands or more years old. These different cultural origins
         are reflected in the diverse sources of our words in global multicultural languages
         like English. English has multitudes of dialects (e.g., Chinglesh, Mojave, Cajun,
         Latino, Chicano, Cockney, Hinglish, and so on), idioms, and words from many other
         languages (Richler 2006). English ancestors generations ago spoke dialects that we
         no longer know (e.g., look at Olde English texts).
      

      
      We explore the world around in great detail and depth using larger systems of relationships.
         Everywhere in Nature, and human societies, there are communication systems, including
         craft, scientific, artistic, and spiritual. Information, orientation, complexity,
         and more are exchanged and shared by beings on all levels and beyond, from genetic
         to communal, local to national and global exchanges. Humans are not isolated from
         these systems. Our languages and cultures develop and interact with them. There are
         recognized international laws pertaining to information and knowledge—treaty, statutory,
         and natural. In natural old-growth forests, there are many systems of exchange and response involving diverse types of information reception and interaction. Trees, insects,
         and microrhizal fungi are part of inner-responsive ecosystem community webs and networks. These are
         multidimensional, complex, diverse, creative, and ever changing processes. 
      

      
      Living communication systems are creatively adaptive and in flux. This is true everywhere we look: in the oceans, on land, in the deserts, in the soils,
         in forests, and in the atmosphere. Freedom facilitates creative language use, as do
         the creative adaptations of social systems. Ravens and crows have tribes, family lineages,
         and dialects. They learn from each other and creatively solve problems, as do chimps,
         wolves, rats, dolphins, and whales. There is multi-inter-species learning, creativity,
         and communication. Knowledge and skills are everywhere in Nature; all beings change
         as they live. Knowledge and skills interact and change in creative species of knowledge,
         and multiculturally.
      

      
      Creative Communication is Revolutionary

      
      Organisms change their behavior in response to the changing information and knowledge
         they perceive, share, and process. Altering behavior modifies communication systems
         with our own kind and other organisms. Information is in structured chemicals, mutated
         genes, electronic impulses, modified sounds, refracted lights, and in many other symbols
         and signs used as gestalt messages by senders and receivers. 
      

      
      The human world has thousands of languages, and myriad cultures and social systems
         (on languages see Nettle and Romaine 2000). This diversity is in response to many
         changing conditions, histories, experiences, and environments. It is related to individual
         diversity and specific histories in the great variety of diverse, complex places.
         Creative response is an inherent capacity of all living beings in an ever-changing
         world. Species and beings adapt and modify their behavior, organization, and physical
         characteristics (consider, for example, sumo wrestlers and cuttlefish). They have
         far greater capacities than the Modern-Postmodern worldview paradigms assume (see
         appendix 1A, B, and C for comparative outlines).
      

      
      First Nations, like the Norse Vikings and the BC Haida, are place based and Nature grounded; they are aware that these capacities exist
         throughout the natural world (see Snyder 1977). Once organisms can modify their ways
         of communicating and behaving, they enter a remarkably new form of change that some call recursive and that has multiple synergistic effects. Communication diversity is dynamic, with
         vast new forms of evolutionary change; it is radical in its potentials, as evidenced
         by the vast numbers of human languages and cultures that we know exist. Language capacities
         open cognitive functions to higher degrees and multiple levels. Play, imitation, and
         imagination are part of creative evolutionary forces working on all levels: physical, emotional, cognitive, and spiritual.
      

      
      Cosmologies, Spiritual Paths, worldviews, and personal philosophies are part of the
         rich diversity of human variety (families, clans, tribes, nations, etc.) in diverse
         cultures and individual lives. There are vast numbers of ways to categorize and study
         these complex systems, depending on our needs and objectives. To navigate and journey,
         we need concepts, reference points, coordinate systems, landmarks, and a sense of
         direction related to the conceptual and cultural grounds we are mapping and traversing.
         When traveling in Nature in wild lands, we use many of the same types of systems for organizing order to find our way, as we travel from one place to another, even
         when just wandering. 
      

      
      In Shamanic journeying, for example, we travel from the middle world to the lower
         world, from the lower world back to the middle world and then to the upper world.
         There are many coordinate systems and methods used in shamanic cultures for three-world
         journeying. These are organized using world trees, medicine circles, power animals, and six cardinal directions (and others too). Comparative communication research makes it easier to know and appreciate
         this diversity of all types and kinds.
      

      
      Learning Systems Are Evolutionary

      
      Cultural systems endure by continuously adapting to the changing conditions in the
         world around and within them. When sustainable they are flexible, creative, and open-ended.
         People continuously learn and creatively respond by making and living in language-culture
         systems called Civilizations. We can compare Toynbee’s civilization to Jaspers’s more modest life philosophies and worldviews.
      

      
      The multitudes of specialized languages and conceptual systems have a wide range of
         purposes. Our culture has theoretical physics, with specialized, highly abstract symbol
         systems, powerful technologies, advanced logic, and mathematics. There are many other
         highly specialized ways to organize thinking, feeling, and mapping the world to respond
         to, act on, and act with it. 
      

      
      Art, literature, and music are diverse systems adding greater depth and breadth to
         qualitative complexity and richness. We need a comprehensive, deep sense of the whole
         world and of our self in all relationships. Complex cultural systems are part of ecological
         processes with the same kinds and links of dynamic creative complexity as in natural
         ecosystems. When in adaptive harmony with local places, they sustain flowing ecosophies; when they are not, they become maladaptive.
      

      
      Complex Wholes for Understanding

      
      We study physical, biological, social, and cultural systems, using basic concepts,
         classifications, typologies, taxonomies, and coordinate systems. We view these systems
         and their elements in static ways, and in using different types of change, such as
         aesthetic, evolutionary, and transformational. Narrowing our focus to specialized
         fields, we feel we can encompass and explain just about everything, but we leave out
         so much. In specialized fields it is tempting to think that this is the right way
         to understand the world. All significant things about it and our lives seem to be distilled into the formulas of its specialized professional languages. 
      

      
      All languages, including specialized ones, are in larger communication systems within
         diverse cultural and natural systems in the world of Nature. It is best to study these whole systems ecologically, in their interrelationships,
         functions, and processes, within their global ecosystems and local places. It is invaluable
         to see them in planetary contexts, locations, landscapes, biospheres, and local places.
         We appreciate that the diversity in our Planet’s Ecosystems is of Cosmic significance,
         as Naess and others have said.
      

      
      The Earth’s solar system is in the Milky Way Galaxy. The Galaxy is in a cluster of galaxies. Contemporary cultures see this reality in
         many dimensions; in physics, string theory has ten. Cultural and spiritual depth are
         in layers of values, knowledge, and insights, including a wide range of moral, emotional,
         sensual, aesthetic, and spiritual qualities and values. Our old myths, Indo-Germanic-Nordic-Celtic,
         recognized nine levels of reality that humans can travel in and learn from. Shamans in the old traditions were healers
         and journeyers, like the archetypal Norse god Odin, the iconic wandering seeker of   crazy wisdom. Naess’s Pyrrhonian skepticism (2005, vol. 2) was inspired by ancient philosophers
         like Sextus Empiricus, but is also found in Norse mythology, in archetypal stories about Odin and other
         gods, who represent unique energies, active knowing forms, creation processes, and
         kinds of feelings.
      

      
      Ecophilosophers and other multicultural scholars do not claim to have the only right ontology and ethics to explain and value everything. They avoid monolithic static doctrines and sterile language. Naess, and other ecophilosophers,
         use comprehensive comparative research and opt for pluralism with multicultural perspectives. We see how and why monisms and monocultures are unwise. They do not take into account
         and honor the ecological, biological, cultural, spiritual, and linguistic diversity
         in the world (Drengson 2010a). We cannot personally sample this depth in all of its   fantastic   diversity. We rely on the work of countless others to appreciate this rich, pluralistic, multidimensional,
         complex, diverse, multicultural reality of life on Earth. We appreciate the inexhaustible
         depth and mystery of the world as we participate in it. We can state only in fragmented
         ways our comprehensive understanding as our total view in this amazingly rich world.
         We realize from a rough outline of our life philosophy that it cannot be a complete,
         closed, fixed system, if it is to be alive. The living present is an ageless time-full
         dynamic reality. Life’s music is closer to jazz in spirit, as it spontaneously improvises
         as it changes.
      

      
      Life and the world are always changing, as observed by Heraclitus, the Buddha, and
         Lao Tzu. When we are vital and creative, we are always learning and being born. We cannot have a complete, closed
         total system as the only ruling, valid account for the whole world. This is an illusion,
         as Kant, Naess, and others have shown. Instead we are blessed by a   living world   that is always flowering and never finished! It is ever pregnant with unlimited possibilities for creative responses and beautiful actions. We organize our experiences and thoughts using many forms of rich order, conceptual networks, value levels, and multiple gestalts, depending on context,
         qualities, purposes, interests, and aims. We emphasize increasing joy and happiness,
         benefiting others, including living beings in the natural world. This lifelong commitment
         increases and promotes joy and happiness; our ways of life are “modest in means and
         rich in ends,” as Naess showed in his life and when communing with other beings. He acted and lived beautifully, with joy, harmony, grace, and gentleness. We each
         can give positive energy to others, including the beings we meet daily.
      

      
      Synoptic Narratives

      
      Systems and theories cannot give us a complete, exhaustive account of the whole world
         and our deep spontaneous experiences. Reflecting on natural and cultural diversity,
         we know there are multitudes of ways to organize our lives, studies, views, and life
         and world reflections. There are multiple ways to select and define basic concepts,
         design classification systems, and create methodologies for the sciences and arts.
         There are many wise ways to design worldviews, Arts,  Spiritual Disciplines, and artisan technologies. Reality exceeds our worldviews and cultural systems described
         by any theory, paradigm, or model. We can compare it to the actual topographic complexity
         of the land, which cannot be matched in any of our maps and other Symbolic representations,
         not even in so-called “virtual reality.”
      

      
      The profound open-ended creative nature of the world in all its systems, gives rise
         to a great richness of ways to relate and act to personally design and create technologies,
         Whole Arts, philosophies, and beautiful actions. Our lives are blessed with great freedom; there are rich possibilities for creative
         actions in every moment. We do not need lots of stuff to celebrate the great variety
         of cosmologies, ontologies, logics, languages, art forms, ceremonies, kinds of music,
         cultures, histories, sciences, life forms, arts, cuisines, dances, lifestyles, and
         communication systems. We celebrate non-conceptual unity experiences with deep feelings
         of spontaneous connection in the whole world (Drengson 2010b; and 2014 for some whole-making
         practices).
      

      
      Typologies for conceptual, cultural, and communication systems evolve and are characterized
         by rich, diverse practices, methods, and values. Languages structure experiential
         reality using stories within narrative traditions, where there are Stories of stories
         within a story. No single language or story has priority over all others. We cannot
         show our personal or professional terminology and view as superior to all others.
         It is one among a vast number of possibilities, like wild flowers and insects. Empirical
         studies that Naess and others have done show that imprecision is also free creativity
         in our terminology and languages. This makes it difficult to exactly translate and
         interpret texts even from the sciences. Research into interpretation of texts, especially
         philosophical and religious ones, helps us to see that there is no single definitive
         interpretation possible. This is a great thing for creativity and freedom! 
      

      
      Our narrative traditions are filled with myths and stories using similes, metaphors,
         analogies, and vague poetic terms. These are distilled in lore, wisdom sayings, and
         Holy Scriptures. This diversity is a rich source for untold stories of great depth
         and wealth that we can explore and enjoy for lifetimes. We never hear the same story
         twice. This is a source for creative freedom to adaptively change with original responses
         and actions. Art, Ceremony, and Spiritual Ways can be beautiful, joyful celebrations
         of a creative life with rich diversity in ceremonies, arts, and styles. The Fine Arts
         include all the forms and genres we can name, such as sculpture, painting, poetry,
         drama, dance, song, and so on. An ultimate jazz it has been my pleasure to participate
         in was a performance-audience activity led by Bobby McFerrin and his groups; an amazing
         example of improvisation and skill—the art of jazz at the highest level beyond “Take
         Five.” 
      

      
      We learn from dictionary makers (e.g., the OED) how to carry out empirical linguistic research. We each have personal ideas, feelings,
         and understandings for words we share and use every day. By not imposing and defending
         “the one and only right way,” we realize there are great creative possibilities open
         to each of us. The world unfolds in every direction and dimension, from quantity and
         intensity, to higher qualities and greater depth. The horizons and possibilities for
         free, creative actions, and expressions are almost unlimited. We realize this as we
         support nonviolent communication. There are untold riches everywhere to feel and look.
         There are “Worlds within worlds!” as Buddhists say. We joyfully reflect on these lines
         from William Blake: “To see a world in a grain of sand, and a heaven in a wild flower,
         hold infinity in the palm of your hand, and eternity in an hour” (Blake n.d.). 
      

      
      Shared Connections

      
      Our shared connections exceed what we can realize as isolated selves. As Gandhi, Naess,
         and others have shown, we are   interdependent and free! Humans are joyful in loving families and happy communities. We can personally contribute to the happiness of others, including animal and plant friends. Naess
         and Gandhi showed how nonviolent approaches to language and communication empower
         us compared to prescriptive, monolithic, dogmatic views. Love and nonviolence are   Holy Ways. They “Judge not, lest ye be judged” and sadly are limited by these judgments (Matthew
         5–7; see also Drengson 2014).
      

      
      We can create a philosophy of life open with rich creative possibilities. We welcome
         and enjoy the diversity and depth of all kinds of wealth in the world, its multicultural
         heritages in the arts, sciences, and languages. In internal reflections and stillness we find   receptive   unity and wholeness. Non-conceptual, reflective awareness opens, for when we are still and receptive boundaries fall away. From nonidentification we identify with an ecological
         Self, starting from our unique self, place, and community. Our sense of Ecological Self extends as we mature. We have a sense of unity with the planet. Whole selves are
         cosmic-micro-cultures (see “Eight Stages of Self,” appendix 1E, F; figure 1.1; Drengson
         2010b, 250). 
      

      
      Great Freedoms

      
      Open awareness is great freedom, when nonjudgmental. In every direction and all dimensions,
         when we are fully open, there are Worlds within worlds, Systems within systems, Languages
         within languages, Words within words, and Stories within stories. There are Systems
         of Mastery for unlocking and comparing global, regional, and local place systems.
         There are diverse ways to unity. Unity is not single-minded loss of awareness; it
         is microcosmic harmony with diverse chords, rich melodies, multiple solos, and multi-voice
         symphonies. Freedom is found through our ability to assume different forms of identity
         and to identify with other persons and beings. This is a profound ability that changes
         creative response to different levels and kinds.
      

      
      Conclusion: Life in Circles, Spirals, 
and Spheres: Ends Are Beginnings
      

      
      Worldviews, Spiritual Ways, and personal philosophies are fruitfully studied using
         typologies, logic, moral and aesthetic values, sense of reality, views of knowledge,
         and sources of ultimate meaning. Ninian Smart (1983) divides Cosmological Research into “The West, Marxisms, Islamic Crescent, Old Asia, Latin South and Black Africa.” He explores religions and worldviews in the world by using experiential, mythic, doctrinal, ethical, ritual, and social   dimensions. Karl Jaspers (1962) divides his study of life philosophies and philosophers into
         paradigmatic individuals, such as Lao Tzu, Jesus, and Socrates, and seminal thinkers like Aristotle and Kant. These are a few ways to appreciate the merits of worldviews
         and personal philosophies. They bring out different aspects of multicultural, trans-disciplinary
         research for global understanding and local wisdom. 
      

      
      The more global studies and explorations we do, the more we will learn about ourselves,
         our shared humanity and our relatives in the natural world. We become more self-aware,
         and more aware of our common humanity. We articulate a personal philosophy of life
         by answering these questions: What kind of world is this and how does it work? What
         is the nature of your Self and how do you fit into the world? What will complete or actualize your self-nature?
         What do you feel is of most value and how can it be achieved? What can you contribute to improving
         the human and natural worlds, starting with yourself and close relationships? How
         can your philosophy of life improve the quality of your local human and ecological relationships? Articulate your philosophy of life
         by telling, or writing about it, to a friend. Design an ecosophy, a Way of ecological
         wisdom and harmony in tune with Nature. Name your Ecosophy for your home place. Apply
         your ecosophy to design your house and garden by harmonious principles and practices. Naess called
         his Life Philosophy Ecosophy T, for Tvergastein, his mountain hut where it was inspired and experimentally worked on. He did experimental
         philosophy.
      

      
      Self-aware humans can identify with countless other beings and people in the world.
         Our sense of self goes through natural evolutionary processes as we mature. We grow
         higher, wider, and deeper and we become more expansive and inclusive. When mature,
         we let go of ego boundaries to identify with fish, whales, birds, and bears. We can
         imaginatively identify with a tree, butterfly, or planet. This capacity for   multiple identifications is in core shamanic practices and the unity teachings of Jesus, as in the Gospel of Mary and in some Gnostic versions of His teachings (Drengson 2014). It is at the heart of Hindu, Zen, Taoist, and Shinto wisdom practices. Each moment is a beginning and an end. Naess and Einstein both said that “imagination
         is crucial” to understanding the world and Cosmos.
      

      
      By non-selfishly loving others, we can give of our self and receive creative gifts
         of great freedom and fulfillment. We connect with the creative energetic powers of Nature and the Ultimate Source. We possess and grasp nothing and yet enjoy everything. This is a gift of open awareness.
         We are within and beyond all systems conveyed in language, thought, and culture. Internalizing
         a Whole Art, we distill it into core principles and practices organized as Spiritual
         Disciplines: these essential forms embody Whole Arts in holographic Ways. The essence
         of a Whole Art can be expressed in a single kata, koan, and other iconic symbol or
         form. We grasp its patterns as a gestalt mosaic hologram. The mosaic embodies it holocentrically.
         Its wholeness reflects its parts in their internal and external relationships. We welcome and embrace pluralism and multicentrism. In this Infinite Universe every place is a vital center. Each holocenter reflects the others, as the Indra’s Web metaphor reveals (on Whole Arts see Drengson 2010b; on multicentrism see Weston 2006;
         on pluralism see Naess 2005).
      

      
      Chapter Appendix: Comparative Research 
Outlines, Charts, and Illustrations
      

      
      A. Western and Multicultural Paradigms Related to Nature

      
      Modern Paradigms

      
      
         	
            
            Reality is not personal, has no inherent value, and is ordered by natural laws.

            
         

         
         	
            We can control Nature by knowing and using these laws.

            
         

         
         	
            Specialized empirical science is the only way to know these laws.

            
         

         
         	
            Humans can live well by applying this objective knowledge to practical matters.

            
         

         
         	
            Theoretical and practical knowledge enables us to master Nature with technology.

            
         

         
      

      
      Postmodern Reaction to Modernism

      
      
         	
            
            Reality is neither personal nor orderly.

            
         

         
         	
            All approaches to knowing the natural world are relative.

            
         

         
         	
            Nature has no inherent values transcending human subjectivity and culture.

            
         

         
         	
            Humans might not understand Nature, but technological skill gives us power.

            
         

         
         	
            There is no meaning or value in life other than what we create.

            
         

         
      

      
      Ecological Paradigms

      
      
         	
            
            Reality is personal and ordered.
            

            
         

         
         	
            Order is partly created by multitudes of beings, striving to realize themselves in
               multidimensional relationships.
            

            
         

         
         	
            The powers of Nature are in us (and other beings) and we can act wisely through integrating
               and unifying our powers of sensing, knowing, feeling, and acting.
            

            
         

         
         	
            Nature is filled with diverse intrinsic values to be discovered and ways to create
               new ones.
            

            
         

         
         	
            Completion and fulfillment are attained by deepening ourselves through authentic dwelling
               in harmony with Nature and each other, as in living an ecosophy (from ecos plus sophia meaning ecological wisdom).
            

            
         

         
      

      
      B. Table 1.1. Four Levels of Discourse and Articulation, Worldviews and Movements

      
      
      
      
      
         
         
         Four Levels of Discourse and Articulation, Worldviews and Movements
         
         
         
         
         
            
         
         
            
         
         
            
         
         
            
            
               	
                  
                  Level 1

                  
               
               
               	
                  Life Philosophies, with Ultimate premises of norms and hypotheses

                  
               
               
               	
                  Taoism, Christianity, Buddhism, Ecosophy, etc.

                  
               
               
            

            
            
               	
                  
                  Level 2

                  
               
               
               	
                  Movement Platform Principles

                  
                  For example, the DEM eight points

                  
               
               
               	
                  Peace Movement, Deep Ecology Movement, Social Justice Movement, etc.

                  
               
               
            

            
            
               	
                  
                  Level 3

                  
               
               
               	
                  Policies

                  
               
               
               	
                  PO1, PO2, PO3, etc.
                  

                  
               
               
            

            
            
               	
                  
                  Level 4

                  
               
               
               	
                  Practical Actions

                  
               
               
               	
                  PA1, PA2, PA3, etc.
                  

                  
               
               
            

            
         
         
      

      

      
      
      C. Deep Ecology Movement Platform Principles

      
      
         	
            
            All living beings have intrinsic value.

            
         

         
         	
            The richness and diversity of life has intrinsic value.

            
         

         
         	
            Except to satisfy vital needs, humans do not have the right to reduce this diversity and richness.
            

            
         

         
         	
            It would be better for humans if there were fewer of them, and much better for other
               living creatures (responsible reproduction!).
            

            
         

         
         	
            The extent and nature of human interference in the various ecosystems is not sustainable,
               and the lack of sustainability is rising.
            

            
         

         
         	
            Decisive improvement requires considerable change: social, economic, technological,
               and ideological.
            

            
         

         
         	
            An ideological change would essentially entail seeking a better quality of life rather than a raised standard of living.
            

            
         

         
         	
            Those who accept the aforementioned points are responsible for trying to contribute
               directly or indirectly to the realization of the necessary changes. (Naess 2002, 108–9)
            

            
         

         
      

      
      D. Table 1.2. Technocratic Paradigm Compared to Creative Planetary Person Ecosophies

      
      
      
      
      
         
         
         Technocratic Paradigm Compared to Planetary Person Ecosophies
         
         
         
         
         
            
         
         
            
         
         
            
         
         
         
            
            
               	 
               
               	
                  Technocratic Paradigm

                  
               
               
               	
                  Planetary Personal Ecosophies

                  
               
               
            

            
         
         
         
            
               
               	
                  1.

                  
               
               
               	
                  Machine metaphor, control

                  
               
               
               	
                  Organic metaphor, free actions

                  
               
               
            

            
            
               	
                  
                  2.

                  
               
               
               	
                  Reductionist, specialist

                  
               
               
               	
                  Holistic, generalist

                  
               
               
            

            
            
               	
                  
                  3.

                  
               
               
               	
                  Linear

                  
               
               
               	
                  Multidimensional, multicultural

                  
               
               
            

            
            
               	
                  
                  4.

                  
               
               
               	
                  Nature as instrument, passive

                  
               
               
               	
                  Intrinsic values, creative

                  
               
               
            

            
            
               	
                  
                  5.

                  
               
               
               	
                  Observer outside nature

                  
               
               
               	
                  Participant observer
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                  Causal-mechanistic models

                  
               
               
               	
                  Acausal-stochastic also

                  
               
               
            

            
            
               	
                  
                  7.

                  
               
               
               	
                  Consciousness epiphenomenal

                  
               
               
               	
                  Consciousness irreducible
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                  Dead matter

                  
               
               
               	
                  Living energy
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                  Growth

                  
               
               
               	
                  Developing states of intrinsic worth
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                  Quantitative

                  
               
               
               	
                  Qualitative
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                  Non-dialectical

                  
               
               
               	
                  Dialectical
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                  Discrete things

                  
               
               
               	
                  Fields, processes
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                  Knowledge as power

                  
               
               
               	
                  Understanding and Wisdom

                  
               
               
            

            
            
               	
                  
                  14.

                  
               
               
               	
                  No spiritual dimensions

                  
               
               
               	
                  Spiritual practices and disciplines

                  
               
               
            

            
            
               	
                  
                  15.

                  
               
               
               	
                  Technology as power over

                  
               
               
               	
                  Appropriate vernacular technologies

                  
               
               
            

            
            
               	
                  
                  16.

                  
               
               
               	
                  Having

                  
               
               
               	
                  Being
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                  Mechanistic explanations

                  
               
               
               	
                  Ecological description & spontaneity
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                  Mastery of Nature

                  
               
               
               	
                  Self-mastery & actualization
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                  External relations

                  
               
               
               	
                  Internal also
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                  Subject/object separation

                  
               
               
               	
                  S/O reciprocity
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                  Centralization and hierarchy

                  
               
               
               	
                  Decentralization and networks
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                  Design as technique

                  
               
               
               	
                  Design as whole art
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                  Specialist

                  
               
               
               	
                  Whole person generalist
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                  Training for technical skills

                  
               
               
               	
                  Balanced education
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                  Ecocentric
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                  Corporation and association

                  
               
               
               	
                  Community and friendship
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                  Competition
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                  Uniformity & monocultures

                  
               
               
               	
                  Diversity & pluralism
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                  Artifact Earth

                  
               
               
               	
                  Living Earth & self-organizing
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                  Science & philosophy as theory

                  
               
               
               	
                  Science & philosophy as activities

                  
               
               
            

            
            
               	
                  
                  31.

                  
               
               
               	
                  Limited perspectives

                  
               
               
               	
                  Multiple open possibilities

                  
               
               
            

            
            
               	
                  
                  32.

                  
               
               
               	
                  Captive of unconscious myths

                  
               
               
               	
                  Creative freedom with myths
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                  No sacred ground or place

                  
               
               
               	
                  Sacred grounds and places
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                  Ideal person: technocrat

                  
               
               
               	
                  Ecomonk, planetary person
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                  Narrowly historical

                  
               
               
               	
                  Transhistorical
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                  Surface ego self

                  
               
               
               	
                  Deep rich, unified Self

                  
               
               
            

            
         
         
      

      

      
      
      E. Stages and Forms of Self-Identification

      
      Here are eight categories for forms and stages of self-identification and change.
         Our deep center has four powers: senses, feelings, cognition, and spiritual. Unattached awareness is a core light we share with all beings. From this center we explore the world at different stages
         as akin to forms of identification. As children we feel beauty is sacred. We are a
         center of expanding circles of awareness as in medicine circles with six directions
         (E. W. N. S. and up and down) (see figure 1.2).
      

      
      
         	
            
            Infant stage: prepersonal because the infant does not have a clearly developed sense of self as
               distinct from its maternal matrix; 
            

            
         

         
         	
            Ego Self: beginning of personal stages, which is observable in many children before they are
               even a year old, but not well developed until seven or eight;
            

            
         

         
         	
            Tribal Self: personal stage, with a sense of self that is connected with a group that has a clear
               sense of itself as distinct from other groups, often defines itself in opposition
               to the other groups, as evident in teenage gangs;
            

            
         

         
         	
            Community Self: personal, developing into a more communal sense of self-identification with one’s
               extended family and larger community, including home and neighborhood, with a sense
               of responsibility for others in the community;
            

            
         

         
         	
            Social Self: personal, a person’s sense of responsibility and participation in society goes beyond
               community and region to embrace a much larger sense of belonging and responsibility
               to entities such as nations, and can also be pan-national as in feeling like a European,
               for example;
            

            
         

         
         	
            Ecological Self: transpersonal, transcending focus on only human persons. In all of the self-identifications
               above a person might not feel deep connections with the ecological community and could
               focus mostly on human relatives and associations, but here we enter a sense of transpersonal
               connections with feelings of responsibility and concern for our ecological community
               with its many living beings and energetic life processes;
            

            
         

         
         	
            Planetary Self: transpersonal, sense of self goes beyond our ecological community and bioregion
               to embrace the whole Earth Household and we recognize that we are all within a vast
               diverse system and must be responsible members of the whole Earth assembly of beings;
            

            
         

         
         	
            Cosmic Self: post-personal, in that we are no longer focused only on our Earthly home but feel
               connection with the whole cosmic system. The cosmic self is sometimes called cosmic consciousness for its universal sense of unity and harmony with the whole of creation. All values
               and possibilities are felt expressed in a time transcending sense of the eternal presence
               of awareness permeating all of reality. This is Buddha Nature for Buddhists, Christos for early Christians, and Atman in Hindu traditions. In all traditions this is beyond languages and dichotomies.
               This is the highest sense of perfection and harmony that humans realize. Some say
               that all beings can participate in this perfection and strive to realize it in their
               own ways. Anyone can realize this Self and it happens to persons in completely spontaneous ways. We can glimpse it in almost
               any other stage. There are many systems that cultivate our spiritual nature to progress
               toward this full realization (Drengson 2010, 248).
            

            
         

         
      

      
      F. Developmental Stages and Forms of Identification as Circle of Self

      
      
         Developmental Stages and Forms of Self Identification

         

      

      Our natural state is open and flowing like an infant. As we go through stages and
         forms we take on appropriate self-structures that we partially shed when moving into
         other forms and stages. The spheres have permeable boundaries. The lines between them
         represent relationships and processes. Universal Energy spirals move into and out
         of the circle of self, into and from the larger milieu.
      

      
      The Adam and Eve story is completed by the Gospel eschatology. It tells of the birth
         of an infant in a state of perfection represented by Eden. As complements, man and
         woman must realize their distinct nature from their origin by choices from a wide
         range of values. This development is aware responsibility, the time of historical
         persons told in biographies. We perfect ourselves by our own efforts. Eventually,
         we realize our distinctiveness as historical persons, which Jesus and Mary represent.
         He becomes the archetypal historical person as egoic consciousness. He perfects this historical presence by
         following and teaching a way of life transcending war and conflict. This way of love unifies male and female energies as complements. We enter a transcendental awareness
         transforming temporal consciousness into the Christos, the universal Self-awareness always present everywhere. It is eternal and all are perfect in it. Each place in the universe is this center of reality, for the Cosmos is eternal
         and infinite. In the crucifixion the vertical line of the cross points to the cosmic
         dimensions and is anchored in the Earth. The cross vertical represents the eternal.
         Jesus’s hands are on the horizontal representing flowing historical time. Jesus as
         ego self is sacrificed, and so the Christos is realized and eternal perfection is manifest. Each person has this possibility,
         for Jesus is human and his spirit is “born of woman” as receptive. 
      

      
      NB: The deification of people realizing cosmic consciousness is a common mistake and
         can sidetrack our own spiritual practices. We can be caught up in compensatory cravings
         and strivings that do not bring great joy and completion. Jesus and Siddhartha are
         not gods; what they realized is open to all. They taught that each of us has the light of the Christos and the Buddha within. The Buddha said to his comrades, “Be a light unto yourselves” (Drengson 2010b, 250–51).
      

      
      G. Table 1.3. Forms and Powers of Self, Community, and Nature

      
      
      
      
      
         
         
         Forms and Powers of Self, Community, and Nature
         
         
         
         
         
         
            
            
               	
                  
                  1. Powers of Self

                  
               
               
               	
                  2. Forms of Relationship

                  
               
               
               	
                  3. Requirements of Community

                  
               
               
               	
                  4. Community Theme-Sets

                  
               
               
               	
                  5. Principles of Ecology

                  
               
               
            

            
         
         
         
            
               
               	 
               
               	
                   

                  
               
               
               	
                   

                  
               
               
               	
                   

                  
               
               
               	
                   

                  
               
               
            

            
            
               	
                  
                  Physical body

                  
               
               
               	
                  Prepersonal-subjective

                  
               
               
               	
                  Mutual place

                  
               
               
               	
                  Productive (economic)

                  
               
               
               	
                  Everything goes and is someplace

                  
               
               
            

            
            
               	
                  
                  Feelings and emotions

                  
               
               
               	
                  Intrapersonal-personal

                  
               
               
               	
                  Mutual trust

                  
               
               
               	
                  Aesthetic (artistic)

                  
               
               
               	
                  Nature knows best

                  
               
               
            

            
            
               	
                  
                  Cognitive-intellectual

                  
               
               
               	
                  Interpersonal-objective

                  
               
               
               	
                  Mutual aid

                  
               
               
               	
                  Theoretical and formal knowledge (scientific)

                  
               
               
               	
                  No free lunch

                  
               
               
            

            
            
               	
                  
                  Spiritual, integrative, unitive

                  
               
               
               	
                  Transpersonal-universal

                  
               
               
               	
                  Reciprocal values

                  
               
               
               	
                  Spiritual transformation (religious)

                  
               
               
               	
                  All things are interrelated (on all levels)

                  
               
               
            

            
         
         
      

      

      
      (Drengson 2010b, 219)

      Forms and Powers of Self

      

      
      H. Medicine Circle as Self Constellation

      
      Humans are spiritual beings, as are all sentient beings. This was well said by Jane Smiley (2001) in an interview at the end of Horse Heaven. The interviewer observed:
      

      
      
         RF: “It seems as though the line between horse and human in your novels is even more
            blurred in your day-to-day experience.”
         

         
         JS: “I prefer to think of it like this: everybody is essentially a spiritual being
            who is temporarily settled in a horse or a human or a dog—whatever. Our essential
            communication with another being is spiritual communication, which is filtered through
            one body to another despite differences in shape or form. With a horse, for example,
            there’s a connection that takes place on a very arcane, spiritual level—not in the
            realm of motions or actions or intentions. We meet in the realm of attention. The
            job of the horse-trainer or lover or parent or novelist is to remove the various obstacles
            to spiritual connection in order to meet the other being in the realm of true attention.”
            (Smiley 2001, 569)
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      Chapter 2

      Philosophy from the Field

      
         
         
         
         Kalpita Bhar Paul and Meera Baindur

         
         A Hermeneutical Study of the Sundarbans Islanders’ Phenomenological Experience of
            Environmental Change
         

         
         
      

      
      The Sundarbans, the world’s largest single block of halophytic mangrove forest, which
         is situated in India and Bangladesh, has become a global concern in the era of climate
         crisis due to its vulnerability to climate change. The Sundarbans is a cluster of
         islands that were formed by the Ganga, Padma, and Brahmaputra Rivers. Over the last
         decade, various reports from the World Wide Fund for Nature–India, the Centre for
         Science and Environment, and even the Intergovernmental Panel on Climate Change have
         repeatedly drawn attention to the increasing vulnerability of the Sundarbans ecoregion
         due to climate change. 
      

      
      The primary concern, in this regard, is the threat of the submergence of these islands
         due to rising sea levels and the risk of wide-scale devastation due to erratic cyclones
         and floods. Worldwide predictions of increased frequency of various natural calamities
         have made the Sundarbans a point of global concern, as this area of magnificent mangrove
         forest fosters rich biodiversity and is the home for some charismatic species. Apart
         from this, the Indian Sundarbans region consists of 102 islands, 54 of which are heavily
         populated by human settlements. In India, the average population density in the Sundarbans
         region is 925/km2, which is more than the average population density of West Bengal (Danda 2011, 29).
         In this context, on one hand, the Sundarbans, being an ecoregion and an Indian biodiversity
         hotspot, has attracted the attention of ecologists as regards the protection of its
         biodiversity from climate change; on the other, to safeguard the human settlements
         from natural calamities, there is a constant drive for so-called developmental activities
         to enable the islanders to cope with various environmental changes induced by climate
         change. Extreme natural events and the uncertain tideline of these islands has become
         a hindrance in implementing any projects, be they developmental or ecological (conservation
         and preservation) in nature. Moreover, these two different streams of intervention
         are mutually in conflict due to the fact that the latter tries to preserve the islands
         in order to provide more favorable conditions for fostering the growth of biodiversity,
         while the former focuses on developing the area to safeguard human settlement. Naturally,
         being in conflict with each other, both types of intervention face challenges during
         implementation. The protection and conservation activities of the Sundarbans ecoregion
         face obstacles due to its growing human population and their various environmentally
         unsustainable practices (IUCN n.d.). 
      

      
      In contrast, developmental activities, such as building concrete embankments, bridges,
         and so on, are hampered by the rules and regulations of various institutions established
         for protecting this ecologically sensitive region. The Sundarbans, which includes
         a national park and tiger reserve, the entire region being a World Heritage site,
         comes under multiple environmental rules and regulations, which in turn severely control
         the inhabitants’ access to the forest, for the collection of non-timber products,
         and to the sea (Ghosh 2014, 147). Restrictions on seasonal fishing have also been
         strongly enforced. Such rules and regulations and top-down initiatives, to a large
         extent, hamper the islanders’ lives and livelihoods. These contradictory demands of
         developmental activities and ecological safeguards, at the same time, promote conflict
         between implementing agencies and the inhabitants. Often, the main cause of this kind
         of conflict is the presence of different perspectives over a particular issue; in
         this case, as the issue is environmental change in the Sundarbans, the perceptual
         gap regarding what is change in environment gives rise to the conflict. This ongoing
         conflict between developmental activities and ecological protection measures makes
         the situation more complicated and, subsequently, indicates that multiple conceptualizations
         of the environment is possibly stimulating this difficult situation.
      

      
      The differing concepts concerning the environment and environmental change of development
         agencies and ecologists have been widely discussed and debated; however, such a discussion
         concerning the inhabitants of places of intervention is often overshadowed in this
         discourse. In this context, the particular objective of this essay is to explore what
         is the meaning of the environment for the inhabitants who dwell on these islands and
         who witness multiple changes to their land and in their everyday lives. To bring some
         fresh insight into the discourse on the protection and conservation of the Sundarbans,
         with the help of a field-based study, my primary objective is to capture the islanders’
         perceptions of their environment and environmental change, using their narratives.
         The everyday experiences of the islanders might provide an insider’s understanding
         of the environment of the Sundarbans. Such an exploration might also help us to reveal
         the perceptual gap between the insider’s and the outsider’s understanding of the Sundarbans’
         environment. Alongside this, the insider’s perspective will also offer some novel
         ethical insights to the discourse on the sustainability of the Sundarbans and to the
         broader discourse on environmental ethics.
      

      
      Methodology

      
      To capture the islanders’ perspective of the environment and environmental change,
         a study was conducted on the G-plot island of the Sundarbans. Taking all the geological
         features of the Sundarbans into consideration, the G-plot was chosen to facilitate
         this field study. The G-plot is one of the last islands in West Bengal in the Bay
         of Bengal. Primarily, due to its geographical location, this island is quite vulnerable
         to natural calamities, and various environmental changes are commonly encountered
         phenomena in this area.[1]   For these reasons, the G-plot was my first choice for the location of the field
         study. The island consists of nine villages. The villagers predominantly engage in
         fishing, boat navigation, and honey gathering from the nearby mangrove forests, along
         with seasonal farming. All of these livelihoods require a periodical time spent at
         sea, away from the home. Generally, fishermen or honey gatherers go together in groups
         and stay in boats for a stretch of seven to fifteen days. For the boatmen the scenario
         is similar; as they are the captains of their vessels they also need to remain away
         for an equivalent period of time.
      

      
      Interpretive Phenomenological Research Methodology[2]   has been employed to capture the everyday experience of these islanders. For the
         field study, I followed a purposive snowball sampling technique to select interviewees.
         Interviewees were selected based on those who had a prolonged engagement with one
         of the aforementioned livelihoods. From their experiential accounts, I have interpreted
         interviewees’ perceptions of the environment and environmental change. This essay
         will concern itself with eight phenomenological narratives: two by fishermen, three
         by boatmen, one by a honey gatherer, and two by women who primarily take care of the
         household and who often engage in small-scale fishing and farming. I have employed
         environmental hermeneutics as a method for analyzing the narratives because such a
         method attempts to unravel various perceptions through “a fresh way of looking at
         traditional problems of environmental philosophy and environmental ethics” (Utsler
         et al. 2014, 5). Before going into an in-depth analysis of the narratives, in the
         next section I will give a brief outline of environmental hermeneutics.
      

      
      Environmental Hermeneutics: A Method for Comprehending Environmental Conflict

      
      The history of hermeneutics began with the interpretation of biblical and religious
         texts. However, over time, with the influence of philosophers, such as Heidegger,
         and, later, Hans-Georg Gadamar and Paul Ricoeur, this branch of philosophy has taken
         quite a different direction. The discipline of hermeneutics is based on the idea that
         a progressive communication between subject and object creates understanding through
         the interpretation of the object in the subject’s mind. Human beings, as interpretive
         beings, are always involved in the task of interpretation. In the context of environmental
         hermeneutics, nature is considered to be the text, and people, according to their
         culture, context, and identity, read and interpret it and subsequently make meaning
         out of it. Thus, one could say that “There is no nature that is not already interpreted”
         (Tongerem and Snellen 2014, 304). Environmental hermeneutics as an ethical philosophy
         puts complete emphasis on the “interpretive nature of our experience of the natural
         environment” (305). Along with this, it also acknowledges that these experiences actually
         allow ethics to emerge. Thus, it creates an openness to accept diversified views of
         nature and the environment, rather than subscribing to a singular perception. Environmental
         hermeneutics is mainly employed as a conflict resolution method. However, it puts
         forth a process that goes beyond the conflict-resolving attitude and encourages an
         understanding of the plurality of experiences in order to clarify the context or underlying
         assumptions behind any conflict situation. It identifies that the reason behind conflict
         lies on the spatial and temporal dimensions, which play an important role in formulating
         our relationship with a landscape from different normative stances (Drenthen 2014,
         225). Thus, it also provides a space for the acceptance of pluralistic ethics rather
         than a universal one. Therefore, it can be said that environmental hermeneutics has
         the potential, not only to resolve environmental conflicts, but also to interpret
         environmental narratives and, subsequently, provide a base that can possibly support
         a pluralistic ethic for the environment. 
      

      
      According to Drenthen, environmental hermeneutics teases out the spatial and temporal
         dimensions of narratives and, thus, it is intricately connected to the place and context
         from where the narratives emerge. It argues that the pre-given context plays a major
         role in bringing forth moral meaning and language. As it claims itself to be a practical
         philosophy, it puts the emphasis on behavior, practice, and “‘emplaced’ understanding
         of the environment” (Utsler et al. 2014, 10). In brief, environmental hermeneutics
         deals with four different dimensions: (1) the hermeneutics of the environment, irrespective
         of its natural, constructed, or cultural divisions; (2) the hermeneutics of environmental
         literature or texts; (3) the interpretation of our understanding of place as encountering
         a specific environment; and (4) the hermeneutics of environmental narratives. In the
         context of this essay, I will be concentrating on the last two dimensions, the hermeneutics
         of place and environmental narratives, with the objective to explore how inhabitants
         of an island become connected to the landscape and create meaning of their environment.
         With this objective in mind, in the next section I will try to explore the importance
         of place and narrative in the context of the environment-human relationship. Through
         hermeneutical analysis of environmental narratives of place, environmental hermeneutics
         epistemologically addresses environmental issues. This means environmental hermeneutics
         primarily focuses on the question of “who” and “how,” rather than “what.” In the context
         of building the ethics of a place, this epistemological understanding becomes quite
         significant. First of all, it helps to take account of each and every stakeholder
         within a conflict situation. Apart from that, through this method it is possible to
         understand the source of one’s knowledge about one’s environment and how that knowledge
         is created. In the context of the Sundarbans, it helps to reveal how islanders create
         meaning of their environment, as well as of environmental changes, and how this process
         of meaning creation depends on their way of living. This epistemological understanding
         is essential to generate an appropriate kind of environmental ethics to uphold the
         essence of the place, which is reflected from insiders’ accounts, instead of imposing
         ethical principles without explicitly incorporating the essence of a place. 
      

      
      Knowing Environment through
 Place and Narrative
      

      
      Environmental hermeneutics argues that neither theoretical nor practical approaches
         can grasp the multidimensional perspectives of a specific environmental issue; hence,
         narrative analysis can be employed as an appropriate method to obtain diversified
         perspectives about an environmental issue (Treanor 2014, 181–200). Interpretation
         of a narrative, in reality, is a dialogical process that illuminates genuine, indeed,
         complex and multilayered, experiences of other human beings situated in diverse contexts
         and subsequently has an impact on one’s horizon.[3]   Thus, the interpretation of narrative can help one to make sense of another’s “world”
         in a different way and can also act as a source of new knowledge. This kind of gathering
         of knowledge is quite important in the context of knowing “what environment is.” Knowing
         environmental issues from a theoretical point of view provides us with one-dimensional
         knowledge, while knowing it through practical exposure gives us a specific, subjective
         knowledge. However, awareness of environmental issues through narrative interpretation
         offers a dialogical knowledge that can show multiple dimensions of an environmental
         phenomenon. 
      

      
      In order to know the environment, it is important to clarify how the environment is
         different from nature, as very often these two terms are used interchangeably. The
         difference between the environment and nature that I wish to highlight is the manner
         in which the former connects with the term “immediacy;” the part of nature which is
         immediate to us is the environment, whereas the other possesses vastness and an element
         of mystery within itself. In this regard, there are two crucial terms related to the
         experience of this “immediacy”; these are place and boundary. According to Utsler
         et al., “For environmental hermeneutics, the intermediate location of hermeneutics
         is the place where meaning is discovered beyond the binaries” (2014, 8). The concept
         of place brings forth the image of a boundary. Rather than the sense of a territory,
         which confines a place, the idea of “boundary” provides an opportunity for a subject
         to connect with the immediate environment and, subsequently, provides a scope for
         mutual interaction. For example, in the Sundarbans, rivers, creeks, or the sea act
         as boundaries and thus instantly bring a sense of an immediate place within which
         an individual may dwell. In a way, a boundary helps a place to exist and thus “our
         encounters with the ‘environment’ (broadly understood) occur with the experience of
         place as place” (Clingerman 2014, 248). Moreover, “place” as a concept enables us “to organize
         our thinking about the meaning of environments and landscape as texts” (249). The
         dialogical process of interpretation of environment through narratives happens in
         the background of place and landscapes. Place and landscapes provide the necessary
         context for the narrative to emerge. Environmental hermeneutics proposes the three-step
         process of the “hermeneutic circle” to clarify how this context gives rise to diversified
         meanings of a particular environment in a perceiver’s mind. “Interpretation, experiencing
         life from a certain perspective and relating it in narrative, goes all the way down.
         There’s no escaping the hermeneutic circle.” (Treanor 2014, 198) The “hermeneutic
         circle” enables us to comprehend any environmental narrative holistically.
      

      
      The Three-step Process of 
Environmental Hermeneutics
      

      
      Treanor (2014, 181–200), drawing from Ricoeur’s work, illustrates that environmental
         hermeneutics is a three-step process. The first step is very much connected with the
         listener’s pre-understanding about the subject. “As narrative beings, we have a certain
         prefigurative understanding—a grasp of the structural, symbolic, and temporal aspects
         of narrative that give it meaning” (Treanor 2014, 185). In order to read other people’s
         perspectives, it is quite challenging to bracket out one’s own prefiguration. Hence,
         the first step of the hermeneutical circle focuses on declaring the interpreter’s
         prefiguration. This prefiguration helps to understand the context from where the interpreter
         is coming, as well as her normative stance. This prefiguration leads to the second
         step, which is the configuration, where, as a listener or interpreter of narrative,
         one explores the middle ground between intentional activity and inadvertent events
         mentioned in the narrative. The main objective of configuration is to break down the
         narrative into parts and then, through the understanding of each part of a narrative,
         the whole narrative becomes clear. The back-and-forth reading of parts of the narrative
         and the whole helps to clarify the narrative. This exploration, as Treanor explains,
         happens between two elements; the first one is a specific incident versus the narrative
         as a whole or its entire plot, and the second one involves heterogeneous elements,
         like the agent or unexpected result versus temporal characteristics of the narrative
         (Treanor 2014, 185). These involvements with the narratives lead to an understanding
         of the process and the causal relationship between a part of a narrative and its conclusion.
         However, this entire process of configuration is not free from listeners’ pre-knowledge,
         beliefs, and history. The third step we can call “an outcome of narrative,” and is
         about how the understanding of narrative has an effect on the interpreter. This effect
         progressively extends the interpreter’s horizon and is termed the “refiguration” (185).
         The interactive nature of this process provides the possibility that both the researcher
         and the research can evolve along these three steps.
      

      
      A Hermeneutical Analysis of 
“What Is the Environment?”
      

      
      This central section will demonstrate the hermeneutical analysis of the collected
         narratives. Bergthaller et al. (2014, 262) suggest that environmental change is not only an ecological crisis; rather,
         it is a crisis of human perspectives. Hence, through this hermeneutical analysis my
         primary aim is to tease out the perceptual differences regarding environmental change.
         These perceptual differences exist, on the one hand, between the outsider of the Sundarbans
         and the inhabitants of the islands, and on the other, among the inhabitants, due to
         their varied association with the environment.
      

      
      Prefiguration: “What Is Environmental Change?”

      
      My point of departure to explore the meaning of environmental change is the difference
         in perceptions of environmental change and evident conflicts between intervening agencies
         and the inhabitants of places of intervention in various environmental conservation
         and protection initiatives, particularly during the era of climate crisis. As I have
         already mentioned, due to the climate change discourse the Sundarbans has received
         a lot of attention from environmental protection and conservation institutions. However,
         I doubt that the issue of climate change has been incorporated into the islanders’
         worldview and, thus, protection and conservation measures often fail to achieve the
         support and cooperation of islanders. Treanor captures this disjunction between global
         facts and the individual’s worldview and argues: 
      

      
         If we want people to understand and accept facts, we have to address their underlying
            worldview, for it influences what they will even accept as a fact. But a person’s
            worldview, like her personal identity, is fundamentally narrative. To get people to
            change their minds about, for example, climate change, it is necessary to address
            the underlying narrative into which facts about climate change fit or do not fit.
            Simply bombarding people with more information, more facts and arguments, is unlikely
            to have any effect. (Treanor 2014, 196)
         

      

      Along with this, the limited acceptance of environmental ethics at the pragmatic level
         also indicates the presence of an underlying tussle between theory and practice. Posing
         these conflicts as part of prefiguration, I traveled to my study area in the Sundarbans.
         As already mentioned, this land has been marked as a fragile ecosystem, highly vulnerable
         to climate change, and for this reason it is also subjected to different conservation
         and protection measures. Due to these interventions, various environmental changes,
         such as loss of biodiversity, loss of forest cover, reduction of arable land, and
         increased frequency of floods and cyclones are interpreted as symbols of environmental
         crisis induced by climate change. A top-down effort is being implemented to prevent
         this crisis through biodiversity conservation, forest regeneration, construction of
         concrete embankments, and so on. The community, however, has not accepted the idea
         of the increasing vulnerability of the Sundarbans; they think changes in the environment
         and landscape are a characteristic of these islands, and not a new phenomenon caused
         by climate change or global warming. Within this context, my specific inquiry was
         aimed at exploring how people of this area relate to the environment and its incessant
         changes. 
      

      
      Configuration I: Hermeneutics of Water

      
      From the collected narratives, it became clear that the sea (or river or water), land,
         forest, and wind were the four main elements that interviewees comprehend as their
         environment. Among these, the sea and the river play the major role and most of the
         narrators perceive the land, forest, and wind in relation to the sea (or river or
         water). Water is always central to their life, not only because their prime source
         of income is generated from it (through fishing) but also because their entire sense
         of time and place is centered on water. Even as an inhabitant of an island that is
         surrounded by the wide and vast sea, and from where it takes almost two hours by boat
         to reach the mainland, the people of this area feel confronted by the notion of water
         as a boundary. The island surrounded by water provides them with a sense of immediacy
         that connects them to their environment and landscape. Water is also an immersive
         environment for the residents, both as an inescapable reality of wetness and as a
         marker of a sense of identity. From these narratives emerges a profound sense of attachment
         to water, as can be seen in one woman’s reference to bathing: 
      

      
         Bathing! [with laughter] we are being bathed all the time, when we go fishing, collecting
            wood, or in search of our child on the seashore. We get drenched by water continuously!
            (FLDN)[4]  
         

      

      For the inhabitants of the Sundarbans, the sea water is all around them and naturally,
         they cannot escape it. Sea, for them, is a source of life, as well as a threat of
         death. Even though they are in an ambivalent position about the water, they still
         cannot imagine living far from the sea, as if the very existence of the sea provides
         them with their own identity. They take pride in the fact that they are connected
         to the sound made by the sea, and by the way they recognize it, as one female interviewee
         mentioned: 
      

      
         In the rainy season, any outsider will be afraid to stay here. The roaring sound of
            shao shao shao comes from the mingling of water, wind, and shore; these sounds are
            so robust that you will feel that the water has come over the river embankment, and
            is just next to your house—in our words it is like river-call. (FLDN)
         

      

      During my fieldwork, I came to realize that the common understanding of land and water
         as two separate entities does not exist in the Sundarbans. After an hour-long interview
         with one fisherman at his house, his wife, who had been silent throughout, summed
         up her perspective in a single sentence: “We are the people of a floating land” (FLDN).
         The idea of a floating land is the understanding that the land is not materially just
         land surrounded by water; rather, it is land that is placed on the water. Most of
         the narrators admitted that it is difficult to mark some portion of land as being
         permanently “safe,” as being a highland compared to a “lowland.” Some narrators acknowledged
         that, depending on the waves and the wind direction, sometimes one portion of land
         becomes more vulnerable than another. According to them, in the Sundarbans, it is
         hard to find permanent “safe high land.” The idea of escaping to a higher ground,
         as opposed to a lower one, is completely absent for these islanders. Every time there
         is a flood, islanders need to find a “relatively safer” place for shelter. Mostly,
         it depends on wind, wave direction, and embankment conditions in the afflicted region.
         
      

      
      I often came across instances where the narrator tried to locate herself, or her house
         or land, with reference to the distance from the sea or river. They also manage to
         easily locate, and can precisely point out, the place where their previous land or
         house was, although at present the place may be completely submerged by sea. Many
         people, whose land had been submerged, are capable of pointing to the exact place
         where once their land was situated. I found this interesting, particularly because
         where an outsider like me could only see the sea, the inhabitants could still trace
         their “submerged” land. This notion of transient land can be applied to the forests
         as well. In many narratives, it is explicitly evident that mangrove forests are considered
         to be an extension of the sea or river. They also marked these areas of the forest
         as the boundary lines between the human settlement and the sea.
      

      
      These referents to land and water were guided by some deeper presuppositions and sociopolitical
         contexts. In the next section, I will briefly explore one of these contexts—the livelihood of the respondents. Due to their occupations as fishermen, boatmen,
         or honey gatherers,[5]   a substantial period of their lives is spent on water, and subsequently they view
         the sea based on their various associations with it. Their narratives clearly capture
         these differences in their perceptions.
      

      
      Configuration II: Reframing the Environment through Livelihoods

      
      I have observed some prominent differences among fishermen, boatmen, and honey gatherers
         when they explain their way of living and their relationship with water. Each of them
         reads the flow of water from a different perspective and with the help of different
         environmental cues that they translate into different ideas about the environment.
         
      

      
      Fishermen’s narratives on their engagement with the sea and the environment clearly
         indicate that, for them, fish are the central reference point in identifying changes
         in the sea, as well as in the environment. One fisherman stated how the fish and crab
         populations have changed in the sea during his lifetime. He provided quite a statistically
         oriented explanation in this regard: 
      

      
         Earlier in my youth when I used to go fishing, there was no need to go very deep.
            Close to the shore, I used to get many fish or crabs. In one day I used to catch 10–12
            kg of crab and 100–150 Mon[6]   of fish. However, today the scenario has entirely changed. Now if you want fish
            you need to go deep. Near the shore you can hardly get even 1 kg of crab and there
            is no guarantee of fish. (FLDN)
         

      

      The fisherman has identified minute changes in the sea through changes in fishing
         practices. To exemplify the connection between the sea and fish, one fisherman explained:
      

      
         The new trawlers which come from afar, use a different mechanism to catch fish. They
            place their net so deep in the sea that it scoops up grass and fish seeds, everything
            from the sea bed. (FLDN) 
         

      

      The above description shows that, for the fishermen, the river or sea is a home for
         the fish. It is also clear that they are aware of some of the facts concerning the
         environmental impact of motorized fishing (such as deep seabed dragging trawlers),
         but these are interspersed with their traditional understanding. This is not only
         an understanding of the sea and its many variations, but they can also differentiate
         the wind in the same manner. The sea and wind are valued and described in terms of
         being helpful or detrimental for fishing. One fisherman explained:
      

      
         If there is a storm and windy weather, Hilsa[7]   comes near to the seashore. We take a call when the south-east wind blows, as that
            is when we should voyage to the sea. This is the perfect time for Hilsa. If we go only 20–30 km from the shore we will meet them. Otherwise, in search of
            them, we might have to go 60–70 km, and even then we will only get a few small random
            catch. (FLDN)
         

      

      Such narratives clearly reveal that for fishermen, knowledge about the sea and the
         environment is mediated through their knowledge of fish. As fish availability is intricately
         connected to the sea, they notice wind patterns, tide flows, sea temperature, and
         seasonal changes in order to understand fish movement and fish availability in the
         sea. I have also recognized that fishermen relate to each season through a certain
         fish and, thus, they are sensitive to the relevant changes in sea water indicating
         the availability of that fish.
      

      
      For the boatman, the scenario is quite different in comparison to that of the fisherman.
         From the narratives of boatmen, I have found analogy and explanation relating to emotion,
         as well as to adverse weather conditions. One boatman expressed his feelings poetically:
         “I feel like I am in the mother’s womb, but when there is a storm, it is like that
         moment when you are emerging from the womb, turmoil within you” (FLDN).
      

      
      Their sense of belonging to the sea is quite different from other people’s sense;
         it is even subtly different from that of the fishermen. From their narratives I felt
         that, for them, the sea is something that, however much one tries, cannot be entirely
         grasped. There is always a mysterious element that remains unexplained and that, maybe,
         lies beyond explanation—an ineffable environmental experience. According to one boatman’s
         narrative, it is difficult to predict how the sea will behave. Moreover, he mentions
         that not only skill and knowledge are required to navigate boats, but it also needs
         an intuition and awareness about the sea and the landscape. It is hard to be knowledgeable
         about every aspect of the sea, even though at present there are many technological
         developments in this area; however, at the time of an extreme natural event, more
         than anything else, one’s intuition can be the saving grace. Boatmen acknowledge that
         as their lives and livelihoods both depend on the sea, these are unpredictable. When
         they begin a voyage they are not at all sure of returning. Naturally, each and every
         voyage becomes a completely unpredictable journey for them. Their way of identifying
         place is intricately related to this sense of unpredictability. One of them explained:
      

      
         If I get lost in the sea at night, only my intuition and own way of marking can lead
            me back home. I mark islands and seashores. In my mind, I paint images of the seashore,
            which I have crossed [this seashore is in the process of being washed away]. These
            mental photographs help me during difficult times. (FLDN) 
         

      

      Although there is an unpredictability to life, they cannot imagine living without
         this mystical uncertainty. According to another boatman:
      

      
         We, the people of the Sundarbans, entirely depend on the sea to survive. Although,
            we cannot grasp the movement of the sea, neither can we run away from it. I have a
            long relationship with the sea; if I don’t journey for a long time I feel incomplete.
            I feel life is always uncertain, but when one dwells on the sea, one realizes its
            uncertainty; this realization is a realization about life. (FLDN) 
         

      

      The boatmen’s contradictory feelings of risk and peace have emerged from the same
         place—the sea. Yet they provide a wholly different perspective when discussing their
         environment, which is connected to their emotions and self-actualization. 
      

      
      From the accounts of honey gatherers, I obtained a relatively different picture concerning
         the sea. While for the majority of the people, the sea is a place that brings forth
         a sense of insecurity, for the honey gatherer it represents shelter. For them, a boat
         on the sea is the place where they feel most at home. As one gatherer described: “After
         a full day of hard work, when I come back to the boat I feel more at peace in my mind.
         Between the forest and our boat, the strip of sea water stands like a caretaker” (FLDN).
         The forest is where wild animals roam, so after a long day of work, the honey gatherers
         leave this place to the wild creatures and return to the water, which they feel is
         comparatively safer.
      

      
      Refiguration: Understanding Environmental Change from Reading the Narratives of the
         Sundarbans Residents
      

      
      My field study has made me realize that the people of this area distinctly differentiate
         between insiders and outsiders, using the knowledge of their “life world referents”—sea,
         river, forest, land, and so on—as markers. The hermeneutic of narratives shows that
         for the islanders these various entities do not form distinct categories they can
         relate to; rather, depending on their livelihood, their association with the environment
         provides meaningfulness to these life world referents. However, a person who functions
         through the binaries of land and water would not be able to understand their concept
         of the environment, which is a liminal one, and, thus, would remain an outsider. To
         elucidate, I often became aware of my pre-figurative way of understanding—dividing
         a geographical region into land and water—as islanders reaffirmed the same point that
         “water is everywhere,” “where shall we go from here,” “because of the sea we are all
         here,” and, ultimately, the “people of a floating land” (FLDN). All of these references,
         repeated over and over again, indicate that the people wanted to make the outsider
         (i.e., field researcher) understand the fact that any prior knowledge about the distinct
         division of various landscapes cannot be applied here, and that there is a need to
         reconfigure the learning from a new perspective by taking their voices into account.
         
      

      
      When a place, or the environment of a place, exists in a dynamic state of transient
         modalities of meaning, then how can one ensure its conservation and protection? Where
         “change” is the primary characteristic of the environment and people are completely
         in tune with it, can ideas of “climate change” make any difference? Similarly, the
         notion of “environmental protection” is also an alien concept for them, as their involvement
         with the environment is entirely connected to their work-world and there is hardly
         any singular idea of environment that can be protected in this regard. In-depth conversations
         with these people have repeatedly unveiled a very different notion of the environment,
         which make them skeptical of any such interventions. Their understanding of environmental
         change, as revealed by their work, emphasizes the fact that change and impermanence
         are constant features that they associate with their notion of the environment. They
         asserted with confidence that any attempt to protect or conserve the environment in
         order to address the climate crisis would be a “futile” attempt. Although most of
         the narrators have directly echoed this statement, one poetically states that “all
         these attempts are mere smoke; nobody can do anything” (FLDN). From more than simply
         a sense of fatalism, these views arise from a deep knowing of the transient nature
         of their environment and an acceptance of change and impermanence as prime attributes
         of the Sundarbans environment.
      

      
      Conclusion

      
      Hermeneutic analysis of the narratives provides us with an insider’s perspective of
         the environment and environmental change, which in turn will help us to grasp the
         essence of the Sundarbans. This analysis clearly depicts that life world referents,
         such as sea, river, forest, and so on, have a very meaningful relationship with each
         and every narrator. All the narrators have created their own meaning dependant on
         their relations with various life world referents. Hermeneutical environmental ethics
         should consider this interpretive nature of one’s experiences and the meaningfulness
         an individual creates out of those experiences. This relational reality about the
         environment can be considered as one of the important insights that has emerged from
         this hermeneutical analysis of narratives. Along with this, as we have seen, islanders
         are able to perceive the dynamic existence of the environment, instead of accepting
         it as a static one. This dynamicity of the environment and the relational reality
         of the environment-human relationship—is a unique insight into the Sundarbans environment
         that has clearly emerged from this study. If one acknowledges the insider’s view,
         then it can be said that change is not a new phenomenon in the Sundarbans. Thus, instead
         of focusing on the universally defined system of ethics to mitigate climate change
         and environmental change, if one hopes to protect the essence of the Sundarbans it
         is necessary to introduce to this area an ethical system that can uphold the dynamicity
         and relational reality of the environment. In the context of the Sundarbans, protection
         of the environment actually means protection of dynamicity and the transitional nature
         of this environment. Through gaining insights from the islanders’ lives and experiences,
         a pluralistic code of ethics can be developed to uphold the meaning of the environment
         as experienced by the narrators in their day-to-day endeavors.
      

       

      Note

      
         This study would not have been possible without the generous sharing of field infrastructure,
               networks, and staff by DRCSC, Kolkata and Indraprastha Srijan Welfare Society, Pathorpratima,
               WB. I would also like to gratefully acknowledge those narrators who have given their
               time and shared their life stories for this study.
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            1. As per a recent study (Chakraborty and Adhikary 2014), G-plot is one of the high-risk
                  Gram Panchayats (GP) due to cyclones and floods, and at the same time, it is a highly
                  vulnerable GP, being surrounded by six water bodies including the Bay of Bengal.
               

            

         

         
            2. For more details about this methodology and its relevance in environmental humanities
                  see Baindur and Paul (2015). 
               

            

         

         
            3. In phenomenology, the “horizon” is used to denote the larger context of meaning in
                  which any particular meaningful presentation is situated. Phenomenological understanding
                  and interpretation thus always occur within a particular horizon that is determined
                  by our historically determined situatedness. One’s horizon can be changed and modified
                  through that individual’s encounter with others. “The fusion of horizon” always involves
                  the formation of a new context of meaning that enables integration of what is otherwise
                  unfamiliar, strange, or anomalous (Stanford Encyclopedia of Philosophy 2016).
               

            

         

         
            4. Response of the residents of G-plot from fieldwork notes, hereafter marked as   FLDN.

            

         

         
            5. Generally, indigenous people of this area go deep into protected forests in groups
                  to collect honey from beehives.
               

            

         

         
            6. Mon is a local quantifying unit. 1 Mon = 40 kg.

            

         

         
            7. Hilsa (Tenualosa ilisha) is a very popular fish in Bengal and considered a delicacy.
               

            

         

      

      Chapter 3

      Devtas, Dharti, and the Devbhūmi

      
         
         
         
         Meera Baindur

         
         Practices of Ecological Selves in the Himalayas

         
         
      

      
      Ecological conditions have become crucial in the current world situation. A number
         of environmental philosophers have pointed out that the present ecological crisis
         is due to a failure in human beings to relate morally to the natural world. The response
         to this crisis must not only involve the transformation of these attitudes and behaviors,
         but must also deal with the ecological ethics and values that we accord to the natural
         world. 
      

      
      It is essential to transform the ethical relationship between nature and ourselves
         by creating practices that affirm the value of the nonhuman world in general. While
         there are a number of instances of alternative views of nature among communities,
         particularly in India, in reality many of them seem unable to actually bring about
         conservation practices. It may therefore be appropriate to try and work inversely,
         using methods from the social sciences and examine communities that have cultural
         practices of conservation. There are special values that are at the core of pro-environmental
         behavior in India, especially among certain social or traditional communities of people,
         such as the people of the mountains or particular socio-ethnic groups. 
      

      
      In the Himalayas, there are areas of sacred woodlands under the protection of local
         deities. At the same time, the region is also a part of the sacred landscape of the
         dominant Hindu religious faith. The relationship between sacred landscape and belief
         systems is created by a series of narrative continuities reinforced by practices and
         mediated by conceptualizations of nature. We must ask if such beliefs and practices
         are created by individual reflection or have evolved from particular religious, traditional,
         or mythical ideas derived from folklore. An ongoing research aimed at documenting
         possible practices of socio-ethnic communities and sacred geographies has resulted
         in some interesting insights that have been presented here. In a short preliminary
         study undertaken in the Champawat-Almora region of the Himalayas, I focused on highlighting
         some of the aspects of these local devtas (deities), and their relationship with the natural landscape, in contrast with the
         larger narratives of the sacred Kailash-Manasarovar region, which is often regarded
         as being home to one of the holiest pilgrimages within the Hindu faith.[1]   
      

      
      Devbhūmi

      
      The sacred landscape of the Himalayas is called devbhūmi, or the land of the gods. The region is a sacred landscape both from the perspective
         of dominant Hindu practices, as well as from the perspective of the local inhabitants
         who worship deities of the land called devtas. The Himalayan sacred landscape has been subjected to ecological stress due to unsustainable
         pilgrimage practices in recent times. The occurrence of regular environmental disasters
         and the awareness of depleting natural resources have necessitated a study that focuses
         on the interaction between the idea of sacred landscape and pro-environmental behavior.
         As pointed out earlier, there are two types of the sacred in this region—the local
         regional deities, and the mainstream deities of the Hindu Pantheon. There are many
         temples and shrines in the Kailash-Mansarovar region, which is loosely located in
         and around the river Kali in the Himalayas. Pilgrims from the Hindu faith believe
         that Mount Kailash is one of the most scared shrines of the north and is called Devālaya (abode of the gods) (Eck 2012, 49). The landscape of this region is considered sacred
         because Śiva resides here in person. 
      

      
      I chose to conduct my studies in this area, rather than in the adjoining district
         of Uttarakasi, as the presence of the River Ganga has had rather an overbearing effect
         on narratives and many people, over the years, have already adapted to a Sanskritized
         belief system along that river. Local gods, if present, have already been absorbed
         into the Hindu pantheon through narratives. In the area around the banks of the Kali
         River, however, we find that the area, although frequented by colonial and other influences
         from the lowlands, has retained a number of the individual belief systems around the
         local deities, particularly Golu of Chitai and Aeri of the Champawat region. 
      

      
      A brief note on the idea of a sacred yātra, or pilgrimage, is required here. The idea of performing reverence to a landscape
         can best be understood in the light of the religious idea of the pilgrimage. The rather
         simple reason behind such a journey is that a human being, by visiting sacred places,
         gains merit (Punya) and her/his sins (pāpa) are washed away, leading to a better life or attainment of good fortune in the future.
         A much more nuanced understanding is provided by Eck (1981), where she suggests that
         these sacred spots, or tīrthas, are bridges between the corporeal and the spiritual. She puts forward the idea that
         tīrthas are like ladders to higher worlds. “In sum, it is clear that the tīrtha is
         not only a riverside bathing and watering place, but a place where one launches out
         on the journey between heaven and earth. It is a threshold of time, or space, or ritual”
         (328).
      

      
      Landscape that is sacred very often cannot be generically distinguished from the mundane.
         It is the narratives surrounding the place that make it sacred. While mythologies
         of the major gods are documented in sacred literature, the oral myths of a sacred
         place, particularly of a sacred landscape, take on a significant role in creating
         the sacred imagination of the pilgrim. It is also clear from practices that any pilgrimage
         entails a visit to these sacred places and indirectly involves a recounting or a recollection
         of the place mythologies that are connected to them. These myths or narratives may
         be family stories of blessings received or stories of the sacred landscape. Some narrative
         interjections may be provided by priests or holy men that help the new pilgrim relate
         to divine narratives and the sacred meanings of a place. In any of these places, having
         a darśan, or first-hand experience, of the sacred presence is important. Here, the pilgrims
         have to tangibly encounter the sacred, bringing the reality of the myths into a tangible
         experience, the priest or a guide serving as an interlocutor between the landscape
         and the pilgrim.
      

      
      These sacred yātras, during earlier times of poor access and slow transportation,
         were carried out over many days or months, a journey through the landscape which was
         able to relate to nature in deeper ways than is possible today. This being the case,
         the numbers of pilgrims visiting these places were fewer. Now, within the modern context,
         these yātras are becoming increasingly popular as a part of religious or spiritual
         tourism. Quick and easy transport, comfortable accommodation, and guided tours using
         modern transportation have made it possible for the devout to visit these regions
         with a minimum of risk and time. The increasing human pressure on the region has resulted
         in degraded landscapes and unsafely built environments. Further, these point-to-point
         journeys rarely bring the people in contact with the locals, except in their roles
         as service providers in hotels, or as priests. The pilgrim has no relationship with
         the landscape and may demand resources, depleting the local resources available to
         the villages. On the other hand, the locals benefit seasonally from the tourists.
         Many of them rely on jobs with the government or work in the markets and hotels, and
         take up other smaller contract jobs in construction, or the transport sector.
      

      
      Within the Hindu tradition, particularly as it is embodied in this kind of sacred
         yātra, the relationship between religious reverence and ecological ethics is somewhat indirect,
         or even absent. In previous works on the conceptualization of sacred nature, I posited
         that the transcendental imagination of sacred landscapes, as non-terrestrial and unrelated
         to the tangible environment, results in a belief that sacred nature is immutable (Baindur
         2009; 2015). Having just looked at some ideas concerning sacred landscapes within
         the dominant Hindu traditions, the next section will focus on the devtas of the Himalayas, some of whom are subaltern gods.
      

      
      Devtas

      
      The notions of nature and culture in the practices of the belief systems of local
         communities in the Himalayas are certainly different from those following the larger
         Hindu faith. Eck recounts
      

      
         the non-Vedic tradition of indigenous India which, despite its many areas of obscurity,
            was most clearly a tradition of life-force deities associated with particular places.
            It was a locative tradition in which genii loci under a variety of names—yaksas, nāgas, ganas, matrikas—were associated with groves and pools, hillocks and villages, wielding power for
            good or ill within their areas of jurisdiction. (Eck 1981, 328)
         

      

      The local places that are sacred to the villages in the mountains, such as the scared
         groves or temples of local deities known as Golu or Aeri, are unable to trace their
         sacredness to the major gods and goddesses of the main religions. We could say they
         are subaltern in their narratives. The occasional yātri, or traveler, has just an idle curiosity about them and they do not attract the Kailash-Mansarovar
         pilgrims. But the local communities regard these deities of the landscape with great
         respect and have a very deep relatedness to them. Even non-resident mountain people
         (living as far away as Delhi), who hail from these regions, may visit these local
         gods regularly and participate in rituals around the sacred grove or the local temples.
         The presence of these two parallel sacred narratives has interesting implications
         for a program of conservation. There have been many studies made of Himalayan local
         deities and their belief systems by anthropologists, although a study from an ecologically
         relevant framework has not been undertaken. It was discovered during a pilot study
         on belief and landscape that the sacred groves form a deep belief system among the
         villagers, and people continue to offer patches of forest to the deity or recommit
         these spaces to the deities.
      

      
      Aeri: The Forest Deity

      
      On the road from Almora to Chapwat, in the midst of pine-covered mountain slopes,
         the texture of the forest suddenly appears to change. There are indigenous fodder
         and fruit trees, undergrowth, and thick twisted tree trunks. A path leads up to the
         shrine of a forest deity alongside a water pipe that brings fresh water from a spring
         to the small hamlet by the highway. The woods feel almost mystical, with the wind
         whispering through the thick leaves of the local oak trees, called baan ka ped. There are a few cowherds along the way but the forest appears almost untouched.
         At a particular place, a massive old tree dried to the roots stands testimony to the
         conservation of this place. The tree is covered by a massive spider web that has almost
         curtained the dead branches. 
      

      
         Old undisturbed tree with spider web. Source: Courtesy of Meera Baindur

         

      

      The shrine at the top of the slope is almost nondescript, a large courtyard flanked
         by galleries and a very small temple. There are two priests in the temple and I am
         lucky to encounter the performer of the Jaagar ritual, a séance of the deity. The priest and the performer recount for me the narrative
         of the deity.
      

      
      The mythology of Aeri, like other gods, is connected to the history of the land and
         its people. According to local stories recounted on the site and local books about
         the sacred site, Aeri was a human being who was fond of hunting. His name was Tyuna
         and he had a brother, Byuna. One day, despite his mother forbidding him to go out,
         Tyuna left to hunt in the hilly peaks with a dog, Katura, and a hawk, Jhupva. He traveled
         to Pipplikot, then to Kathiyachanta, and finally tired, he lay down to sleep under
         a large tree in Kataribadhan. He is said to have tied his dog to one leg and the hawk
         to the other, and fallen asleep. A barking deer (Karkiya Jhanka) appeared, and the
         dog and hawk both pounced in opposite directions, their powerful leaps killing the
         sleeping hunter. The devta is a spirit god (Bhutgan) who remains on the hills protecting forests and also taking
         care of shepherds and their flocks. This version is only one of the many versions
         recounted concerning the myth of this particular shrine. Every place that Aeri frequented
         in his hunting has become a shrine surrounded by a forest. The shrine I stumbled upon
         was the spot where he stopped to drink water and also worship an adjoining Śiva shrine.
      

      
      While many of the gods of the Hindu faith do not demand worship through punitive measures,
         the folk or the subaltern gods are often demanding of ritual and celebration. The
         worshipper, who lives or dwells with the devta on his land, is bound to perform his duty to the gods regularly. Worthy of note is
         that the Lokdevta—like the regional gods of the Hindu faith—bless their devotees and grant prayers
         but are more involved with the community on an everyday basis; this is also true of
         village deities or goddesses.
      

      
      Another feature of deities such as Aeri is that they dwell in the actual terrestrial
         landscape; they are resident on the mundane earth and are in some sense bound to the
         place. They have jurisdiction over certain areas and they, like human pilgrims, travel
         or do yātra across the land. Most deities are represented by a sacred object that
         is usually planted in the ground. Aeri, for instance, is represented by an iron bow
         and arrow, a trident, and an iron club. 
      

      
         Sacred objects representing Aeri. Source: Courtesy of Meera Baindur

         

      

      A dhuni, or fire pit, is also lit close to these symbols for offerings and prayers. This
         may have been the only shrine in an earlier period but the field visit indicated that
         the deities are now being modeled on those found in Hindu temples, and so folk deities
         have images and are also worshipped in a similar manner. Almost all of these deities
         are the recurring image of a person on a horse. The present shrine was remodeled in
         1982; we know this because it was inscribed on the wall.
      

      
      Ethics of the Dev-Bhumi

      
      Manes (1996) points out that nature is silent in Western traditions. The silencing
         of nature occurs, particularly from an ethical point of view, when the relationship
         with nature is seen from a utilitarian perspective. The narratives in some traditions
         of India are certainly human centric in many ways but this doesn’t mean that nature
         is always viewed through a use-value paradigm. We need to be clear that the way in
         which nature, or the nonhuman, is conceptualized in Indian traditions is through giving
         it value along a hierarchical scale. There is a “difference of value,” not a “value
         for human” scale of moral consideration. The idea of life as sacred is prevalent across
         almost all belief systems on the subcontinent. Take, for instance, the story of King
         Shibi, who through his compassion sacrifices his own flesh to feed a hawk in order
         to save a pigeon, who sought shelter. These narratives indicate that nature has value
         as given by a sentience framework. Life is sacred. Many such stories are found in
         almost every region. The utilitarian value does not devalue the object being used.
         Instead the value binary is more along the lines of “sacred use” and everyday or “mundane
         use.” For instance, children cannot be allowed to play with the small bell in the
         household shrine or reuse the sacred water pot for drinking water. Even in homes,
         ritually pure objects are specially used during festivals. Apffel-Marglin and Paranjuli
         (2000) argue that sacredness cannot be equated with a nonutilitarian attitude. In
         other words, the attitude of reverence within Indian thought does not presuppose an
         attitude of “non-use” by human beings. This is a very relevant insight for the purpose
         of understanding the practice of reverence. They posit a paradigm of rest/fallow and
         active/productive phases for the use of the earth and land. I agree this is a useful
         framework for understanding ideas about sacred nature, but there may be other presuppositions
         that are underlying these beliefs.
      

      
      In this section I would like to discuss the idea of the utilitarian value of nature
         in a different way, using the “means to an end” type of argument. The ends of the
         dominant practices of Hindu beliefs focus on descriptive narratives rather than prescriptive
         ones. In the Brahmanical Indian traditions, the human-nonhuman difference is given
         by the register of the puruṣārthas, or human purposes (Baindur 2015). These are overarching primary goals or categories
         of aims that all human endeavors can be classified under. Of the four goals, called
         appropriate action (dharma), resource orientation (artha), desire fulfillment (Kama), and enlightenment (mokṣa), the latter three are particular to human nature. One could say that all human action,
         especially within Brahmanical references from Indian traditions of beliefs, is based
         on a proximate goal and an ultimate goal of the puruṣārthas. So a pilgrimage or journey
         to sacred tīrtha is a proximate goal, which has the ultimate goal of gaining merit
         (punya), leading to a spiritual upliftment of some sort. To further understand the
         role of a sacred landscape it is also important to note that the descriptive narratives
         that construct the sacred imaginations of geography are guided by ultimate purposes.
         The normative practices of restraint or ritual practices are guided by the almost
         mystical purpose of gaining spiritual empowerment. Alley writes: “Symbolic representations
         of space in Hindu sacred texts and ancient concepts associated with them call for
         an approach to ecological understanding that moves beyond the secular notions of the
         ‘environment’” (2000, 298).
      

      
      During the quest for the ultimate spiritual goal,[2]   in the dominant traditions the everyday environment ends up becoming only a carrier
         of the sacred, a mere mundane object made divine by contact with a divine.
      

      
      As pointed out in an earlier work, there are two kinds of mythical narratives prevalent
         in the sacred landscape found in the dominant religious thought of the gods, the primary
         narrative called sthalapurāṇa, which describes its origin and the divinity associated with the place, and many
         secondary narratives called sthala māhāṭmya, which describe the greatness of visiting and praying at the place. For the pilgrim
         who relates to the scared place only through the primary narrative, it is likely she/he
         would ignore the actual stories relating to the land that disclose its origins (Baindur
         2015). These narratives are more descriptive in nature and may not involve any human
         action, except perhaps as a medium for gods to establish themselves in a sacred spot.
         The humans in these stories are often in relation to the transcendent rather than
         the actual landscape.
      

      
      The sthala māhāṭmya is a bit more prescriptive, as it places humans in interaction
         with the sacred landscape. But these prescriptions concern the ritual acts that are
         to be performed at the sacred place in order to gain merit. For instance, the story
         of the Daruk Van in Jageśwar in the same region suggests how a Brahman called Subtak,
         who killed his own mother, found forgiveness for his bad karma of matricide by visiting
         Jageśwar and offering 108 mud forms of the sacred linga. Such stories may be ancient or even very recent. One devotee told me that his brother,
         who had been without a job for two years, performed a ritual at this Jageśwar shrine
         and within a week found work in a local office. Such an encounter, however, for the
         pilgrim only enhances the sacred transcendent value of a landscape rather than fostering
         an ecological relationship with it. The land itself as a separate entity is excluded
         in these narratives that are more descriptive in style. This, however, is different
         in the case of local landscape deities such as Aeri. In the next section we will see
         how the prescriptive practices of the devta can augment pro-environmental behavior.
      

      
      The Devta and the Land
      

      
      Ecological selves are created through a reconfiguration of oneself by relating to
         the text of the landscape. Bell (2014, 145) points out how the creation of a new understanding
         of a self takes place when we encounter a world by “being truly open to it.” For the
         local residents of the region, understanding the text of nature or landscape is created
         by being open to narratives of the devtas, who form an access to understanding and meaning making of their landscape. Manes
         (1996, 15) points out that nature is mostly silent in the Western traditions and that,
         in contrast, other non-Western cultures are replete with animate and articulate nature.
         Although not completely animistic or primitive in their belief systems, these landscape
         deities, the devtas, become spokespersons for the land. Nature is alive but is not directly articulate,
         speaking through the medium of the local deity. The initial narrative of the deity’s
         wishes regarding human treatment of the sacred grove or the landscape and the water
         is specific, unambiguous, and direct. The devta is like a law-giver and since his instructions are very prescriptive and about the
         forest, there is no possibility than an ulterior motive exists behind the rules. Such
         rules include, “Don’t cut the Ban ka ped (Indian Oak) leaves in Shravan (rainy season)”
         or “Cutting green wood or dry wood is forbidden, and you may only cut the leaves of
         only three trees every day.” Although seemingly simple, these injunctions may not
         be ethically nuanced or theoretically enhanced but as far as conservation of the land
         goes, they are practices that work. It is also wrong on our part as philosophers to
         dismiss these injunctions as primitive systems of belief sustained by fear and superstition.
         When I spoke to the residents, most of them said they follow Aeri with devotion and
         love as he is one of their own.[3]   He is not alien to them, as he knows their land and their difficulties, and he
         dwells among them. He is not a deity of vengeance but more a guardian of their best
         interests. They say that they realize Aeri’s orders in relation to the forest are
         ultimately beneficial to them because the forest provides for them and prevents landslides.
         Some of them expressed regret that older forms of belief were dying out as younger
         people took to ashrams and modern Hindu practices, as opposed to their local forms
         of faith. However, it was clear from the respondents that the deity, even in recent
         times, reinforces the environmental awareness that has been propagated by the forest
         department and environmentalists in this region. The augmentation of ecological knowledge
         with ecological wisdom reinforces the practices of conservation, helping people maintain
         a pro-environmental attitude.
      

      
      Sax (2009) writes: “Landscape embodies history, memory and notions of the person”
         (51). When we talk to the local community, the people are clear that the land is devbhūmi because of the presence of these local deities who are found resident in every hill,
         valley, or wood. The ethical creation of an ecological self takes place in the interpretation
         of one’s ethical identity being close to one’s environmental identity. The ecological
         self manifests in the practice of “implacement,” and through the connectedness of
         the people with their land. These deities are the strong cultural mediums through
         which people interpret their land and connect to it. While Bell (2014, 145) examines
         how the hermeneutical cycle[4]   helps us to understand human-nature relationships, I extend this to say that the
         relationship of the mountain people (Kumaunis) with the landscape is encountered through
         the recounting of the performance and ritual belief system of the local devta, who is related to them as a member of their close-knit community. The villagers
         seamlessly appropriate the world of nature into their culture by adopting normative
         practices that are given to them by their deity.
      

      
      Since these are culturally carried, if the yātris were to refer back to the local
         system of beliefs, along with the larger dominant system, it would be possible for
         the local residents to enforce the rule of the land upon the pilgrims. Agarwal (1994),
         for instance, emphasizes the importance of looking back at our culture and reviving
         those values and beliefs that made us respect nature. Traditional practices, he claims,
         are born out of a respect for nature and the dismissal of these values as superstition
         has led to crises. Raising these supernatural, socio-ethical beliefs and values to
         a secular understanding is possible through linking them to the sustainable, pro-environmental
         behavior of people. If the value-behavior link is clearly established, it is possible
         to incorporate value-education into environmental awareness programs and advocacy.
         It is, for example, possible that somebody is quite aware of the fact that her behavior
         is detrimental to the natural environment, but as long as she is not convinced that
         it is important to preserve the environment she might not be willing or motivated
         to change her behavior.
      

      
      A Note on Rigorous Methods 
Used in Anthropology and This Study
      

      
      This essay is a part of my ongoing research into an environmental philosophical initiative
         that looks at the methods that can be adopted to generate philosophy from the field.
         Eco-philosophy cannot rely on traditional methods of philosophical analysis or remain
         confined to textual hermeneutics. Instead, ecological wisdom demands that the philosophy
         be enworlded and engaged and that means borrowing methods from both literature and
         social studies. This note has been added as an afterthought for those interested in
         the methods of engaging with ecoethics in the field.
      

      
      The current premise in social anthropological research is that ethnography is actually
         the process of one culture studying another. The positivist paradigm of ethnography
         that says that cultures can be studied “scientifically” has often been criticized
         for studying the social world in a very static manner. Many anthropologists themselves
         grapple with the effort to form any robust and coherent theory for their methods.
         As participant observation becomes important in the methodology of ethnographers,
         researchers are increasingly facing the challenge of being authentic about their research
         situation and their intervention research in the field. 
      

      
      This is because every researcher who is studying other human beings already has preconceived
         notions of what is being brought to the field. This may be the researcher’s own beliefs,
         opinions, and understandings. These pre-filters tend to create distortions of the
         data, especially in a sociocultural study. For a rigorous method, it is important
         for the researcher to be self-reflective. Within the theory of practice, researchers
         see that theory and practice are inseparable. They are mutually generative. Bourdieu
         foregrounds the relationship between human beings and the objects that surround them.
         These relations are everyday relations and have a commonsense representation. 
      

      
      In terms of methodology, social researchers claim that individual case studies offer
         the opportunity to engage in a true Bourdieuian way. Since individuals are situated
         in a single time and place, there is opportunity to study the interactions between
         the habitus and the field in objective terms. Bourdieu himself used case studies to
         document the daily lives of French people.
      

      
      The idea of practice would be influential in the methodology of using interviews for
         recording narratives. The research for this study has focused on placing the interviewee
         in her ecological environment and the questions have evolved intuitively, through
         the interaction of the interviewer, the interviewee, and the environment (here, the
         sacred landscape). Rather than cause symbolic violence on the part of the researcher,
         there is Bourdieu’s intellectual love. The theory of practice, as I have understood
         it, is a meta-theory of the production of knowledge. It not only allows us to research
         our field of study in terms of the social relations between ourselves and the field,
         but it also turns the spotlight onto the research itself, in the context of examining
         what the habitus of a researcher is, and how the larger context of the field in this
         current age modifies it. So, studying the sacred landscape today using practice theory
         would not only involve looking at the history of the area and the landscape, but also
         at the researcher, in the context of having had a yātra relationship with the field of study, inherited concepts, and the disciplinary capital
         attached to a study of this kind. All this must be augmented by the presence of the
         researcher in the ecology of the landscape along with the respondents.
      

       

      Notes

      
         I would like to acknowledge the Manipal Centre for Philosophy and Humanities, Manipal
               University, for providing me with a stimulating interdisciplinary environment for
               my research. I would also like to acknowledge the organizers of the international
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               Goa, titled “Towards Ecocultural Ethics: Recent Trends and Future Directions,” where
               the initial draft of this paper was presented in October 2014. Many thanks are due
               to my respondents in the Almora-Kumaoun, who taught me how to relate to the transcendental
               without ignoring the terrestrial.
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            1. The region around Champawat-Almora for instance falls under the Kailash-Manasarovar
                  sacred landscape area and there are many ecological studies conducted there by the
                  government and other agencies. Most of the studies on the sacred landscape tend to
                  focus on the narratives of the Hindu gods associated the sacred Kailash-Manasarovar
                  region.
               

            

         

         
            2. This may be either liberation or the vision of a benevolent god, or even the gaining
                  of merits that allow a better rebirth. Sometimes these visits may also fulfill the
                  devotee’s vow or desire. Not everyone desires mokśa.
               

            

         

         
            3. A respondent said: “This is our faith towards our god. He is not in some heaven; he is here with us so he is more easily available.”
               

            

         

         
            4. This is the idea that we presuppose a meaning to a text, which determines how we understand
                  its various parts, but after we encounter it, we can build and reinterpret the whole.
               

            

         

      

      Chapter 4

      Relativism, Realism, and the Roots of the Ecological Crisis

      
         
         
         
         Alyssa Luboff

         
         
      

      
      Cultural relativism, in its many variations, captures the intuition that our normative
         claims about the world—what is good, what is true, what is real, what is honorable,
         what is beautiful, etc.—are inextricably tied to our way of life, to the concepts
         and languages that we use to articulate and navigate our world, to the history and
         geography that give it shape, to the social units and systems that build its internal
         structure, to the roles and identities that guide us within it, and so on. There are
         many ways to characterize this inextricability of our normative claims; typically,
         it involves a breakdown of the claims across the different contexts of distinct ways
         of life, manifested as untranslatability, incomprehensibility, a limit to cross-cultural
         criticism, and so forth. In my own formulations of cultural relativism, I emphasize
         the irresolubility of certain cross-cultural conflicts on nonrelative ground; we find
         that the very standards by which we would assert that one set of claims comes closer
         to the true or the good are themselves rooted in a particular way of life, and so
         we have no ultimate standard for resolving our most entrenched normative differences
         (Luboff, under contract). While there are many important and interesting questions
         about how to formulate relativism, I would like to focus here on the relationship
         between relativism and a view that is often taken to be antagonistic to it—realism.
         I will argue that not only is realism more compatible with relativism than we tend
         to assume, but that an appreciation of the relationship between the two views brings
         us closer to realizing the potential for relativism to generate creative, constructive
         responses to contemporary social problems, and, in particular, to the problem now
         uniting all contemporary ways of life: the ecological crisis.
      

      
      The assumption of a certain antagonism between relativism and realism is natural enough.
         Relativism holds that our normative claims are inextricably tied to a particular way
         of life.[1]   We easily slide from this position to the question, what more, then, could there be to our normative claims than the mere contingencies of a particular
         way of life? In other words, if we can identify nothing beyond such contingencies
         to arbitrate cross-cultural conflict in a neutral way, then how can we be assured
         that anything beyond these contingencies exists? Or, how can we affirm that there
         is anything more to the world than our social constructions? This very natural assumption,
         then, pushes relativism toward two related views of special concern here. The first
         is a form of normative nihilism: if what is good, true, real, and so on is utterly
         contingent, it seems insignificant—all possible actions are equally empty and meaningless.
         Why care for the Earth? Why care for each other? Nothing matters. The second concerning
         view is a deflationary account of cultural difference. If what we claim about the
         world is utterly contingent, then the variations that we find across different ways
         of life—in practices as much as in beliefs—are insignificant. One way of life seems
         as equally absurd or meaningless as another (Shweder 1991).
      

      
      What drives this slide from relativism to normative nihilism, and/or to a deflationary
         account of cultural difference, is the thought that the inextricability of our normative
         claims to their cultural context entails their total reducibility to contingent facts about such a context. Western science, Zande magic, and Afro-Ecuadorian
         Catholicism tell us nothing about a shared world that is itself a source of meaning
         and value; they are merely expressions of the enclosed contexts in which they arise.
         On such an account, not only does life tend toward the vacuous and the absurd, but
         it becomes rather surprising how we can communicate with, affect, and learn from each
         other across radically different cultural contexts. It also becomes strange, almost
         inexplicable, that we have a moral impulse in the first place, one that not only encourages
         us to follow the norms of our society, but also to challenge and reform them when
         sufficiently roused. The great variety of practices and beliefs that we find across
         human ways of life easily inclines many an anthropologically minded thinker toward
         relativism. But these two puzzles of meaninglessness in the face of such staggering
         diversity keep most from fully embracing the view. We want to be able to say that
         our world is a source of meaning, of value. We want to be able to stand up to practices
         and beliefs that we find intolerable. We need some ground on which to be able to critique
         and engage with life. At the end of the day, we want to be able to say something more
         than: “This is just how I was taught. This is just what I know to do. These are just
         the views that I have.” 
      

      
      These drawbacks need not drive us, however, to reject the context dependence of relativism
         in favor of a hard form of universalism or absolutism—that is, to a view that there
         are self-evident, readily accessible, shared standards that arbitrate our cross-cultural
         conflicts without being deformed by context; or, that there is an ultimate reality
         that arbitrates our conflicts because the practices and beliefs of some contexts come
         closer to grasping it than others.[2]   To embrace cultural diversity without the specter of meaninglessness, we need only
         to soften our realist commitments; there is as little need to cling to them as there
         is to reject them altogether. We can acknowledge that there is a reality that transcends
         our normative claims, which is the source of meaning and value they strive to capture,
         without insisting that there are context-independent ways, not just of developing
         and articulating these claims, but, more importantly, of evaluating and calibrating
         them. There is room in relativism for a real world that is the source of meaning,
         as long as it is susceptible to indefinite interpretation. 
      

      
      Ultimately, the reconcilability of relativism and realism comes down to our view of
         the relationship between human knowledge and the world. If we believe the world is
         ultimately knowable and systematizable, we might expect a particular way of understanding
         to come closest to the ultimate truth, to carve the world at its joints, as it is
         often said. This view is particularly attractive if we are inclined toward a mechanistic
         understanding of the world, such as in Newtonian physics. If the world boils down
         to the law-like interactions of discreet particles, how many nonequivalent or irreconcilable
         interpretations could it possibly accommodate? If, on the other hand, we believe the
         world ultimately eclipses any human attempt to know it, then we may expect endless
         variety in human systems of understanding. It is this mystic variation of realism
         that finds reconciliation with relativism. We can see a real world as that which drives
         our moral impulse, our ability to question ourselves, to learn from reflection on
         our experience of ourselves and of each other, without expecting it to lead to any
         sort of best or ultimate understanding. We can take ourselves as evaluating and responding
         to a real world with a structure of its own; we can see this as the source of our
         questioning and growth, and as the material that we use to forge bridges of communication
         across different ways of life; but we need not expect that our relations of responsiveness
         with the world, our ways of shaping and knowing it, should ever lead us to an ultimate
         sense of what this world is and how it should be. In other words, we can move toward
         a radical pluralism that recognizes that when, for instance, the claims of Western
         science come into conflict with those of Zande magic, and each set of claims holds
         firmly within its original context, the very standards and values by which we would
         assert that one set comes closer to capturing reality than the other, remain themselves
         internal to a given cultural context. If the two different ways of life in which these
         practices are, respectively, rooted do not agree on the fundamental characteristics
         of the world, and so on what it means to understand and act skillfully in it, then
         there is no neutral, context-independent way to weigh their claims against each other
         (Luboff, under contract). This radical pluralism, instead of abandoning meaning and
         value, finds it everywhere. And instead of deflating the difference in approaches
         of different ways of life in shaping and navigating the world, it celebrates diversity
         as more ways to capture more meaning and value.
      

      
      Now, if we acknowledge so many approaches to understanding our world, so many ways
         of capturing meaning and value, we might ask: from what standpoint, then, do we evaluate
         meaning and value? Are we not as lost in the pluralist’s polytheistic sea as in the
         nihilist’s void? The answer is that we must evaluate them from the only standpoint
         we have: our own, where we are, even as it changes, moment to moment. The wild thing,
         of course, about our many different standpoints in this global age is that at the
         very moment that they appear so diverse and distinct they are also converging. The
         rapid spread of global technology and means of communication is homogenizing, bringing
         our ways of life much closer together. For the radical pluralist, this loss of diversity
         is alarming. Cross-cultural conflict teaches us not only that there are different
         ways of capturing meaning and value, but also that there are trade-offs to be made
         (Luboff, under contract; see also Benedict 1934). We emphasize and engage with certain
         features of reality at the expense of others. What enables the diversity of different
         ways of life and prevents absolute standards for resolving their most entrenched conflicts
         is that reality always exceeds our grasp. To converge, as we seem to be doing now,
         on one way of life is not to reach closer to an ultimate reality, but simply to become
         rooted in one way of engaging with the world, with its idiosyncratic set of advantages
         and disadvantages. It is, at the same time, to lose track of all the alternatives
         suggested by other ways of life—of the variations, the different sets of trade-offs
         in shaping and understanding the world. As we compare the practices and beliefs across
         different ways of life, we begin to identify which aspects of understanding are particularly
         developed, and at what cost. The Newtonian realist looks for a science that comes
         closest to grasping the world as it is. The mystic realist looks at the variety of
         human conversations with the world. The former asks which practices and beliefs are
         right; the latter asks which conversations we should be having right now.
      

      
      Let me rephrase this point in a bit more detail. I believe that our very designation
         of what count as different ways of life is itself relative to, or dependent on, the
         context of a particular question and of the perspectives involved in framing it. When
         we look at the spread of global technology and means of communication, the homogenization
         mentioned above, we can see that it depends on the increased adoption of what we may
         refer to, at a very general level, as a way of life predicated on the emergence of
         certain concepts, values, social structures, and so on. It emphasizes, for instance,
         an understanding of the world as composed of objects whose characteristics are rigid
         and whose boundaries from each other are well defined. It conceives of knowledge as
         the ability to manipulate such objects, which is at the same time its conception of
         power. At the social level, it constitutes us as these rigid, well-defined objects
         in complex systems of identification, evaluation, and control. I do not pretend here
         to offer a rigorous defense of this characterization, nor do I intend it to be an
         exclusive or exhaustive account of our global age. Anyone, however, who is trying
         to gain a sense of what is involved may quickly consider all of the nations and peoples
         now on Facebook, and what such a feat requires: the alteration of natural landscapes
         to extract resources to build, power, and transport the technology; the development
         and capitalization of economies to the point that they can distribute such technology,
         including a distribution of labor in some places sufficient to develop, and in all
         places sufficient to apply, the technology; the constitution of people as individuals
         with rigid, named identities; the systematization and standardization of education
         to the point that everyone can use the technology; and so forth. We must not forget,
         either, what this feat entails: not only a massive interconnection of once more separate
         peoples and ways of life, but the adoption of a standard template not only for carrying
         out such communication, but, to a certain extent, for imagining its possibilities
         and defining how we relate to each other.
      

      
      In his now classic essay, “The Historical Roots of Our Ecological Crisis,” Lynn White
         Jr. explores the emergence of our hyper-industrialized, globalizing way of life and
         its connection to our growing ecological crisis (White 1967). That the two processes
         coincide, and that the former feeds the latter, is obvious. I do believe with White,
         however, that the more deeply we understand the development of this way of life, the
         better we stand to rework, and hopefully reverse, its deleterious consequences. White
         pins much of its development on the Baconian marriage of science and technology—the
         transition of natural philosophy from the adoration of Nature to the study of how
         to control it. He points also to the eclipse of pagan animism by monotheistic, patriarchal
         religion. In broadly Hegelian terms, we can think of this transition as the transcendence
         of the divine from the natural world to the supernatural. The divine becomes so concentrated,
         so universal and omnipotent, that it seems, paradoxically, almost to drop out of the
         picture. We are left in an utterly secularized world, one whose resources are ours
         for the taking and are not protected, controlled, or monitored by divine spirits (Hegel
         1975; White 1967). 
      

      
      There are other ways, of course, to conceive of this process. In a feminist vein,
         we might see it as the rise of patriarchy, of the dominance of an absolute, totalizing
         perspective. In the language of ecofeminists, it is the prevalence of relations of
         control versus relations of loving care. It is power over other human beings, other creatures, the Earth itself, versus power with them. It is the view of the world around us with an arrogant eye versus a loving eye.
         It is the model of the world as discrete particles ruled by the laws of nature versus
         the interweaving of endless, complex systems (Warren 1990; Macy 1995). Or in Marxian
         terms, we can trace this development through the alienation of our own activity, our
         own agency, from ourselves; the development of complex capitalist systems in which
         we no longer recognize our work and actions, and so lose our own autonomy (Marx 2007).
         In Foucauldian terms, we can follow it through the development of technologies of
         control (Foucault 1975). Through Tocqueville, we can see the distinctive turn the
         process took with the rise of American individualism (Tocqueville 1988), and we can
         also consider its relationship to the development of representative democracy. 
      

      
      I think we can agree that this development has been underway for a very long time,
         perhaps as long as the evolution of man, but that it took on a distinctive form and
         mind-boggling rate of acceleration in Europe and then in North America starting about
         five hundred years ago. However, characterizing and tracing such large-scale development
         demands careful work, goes far beyond the scope of most contemporary projects, and
         can never, by its massive, dynamic nature, be complete. I imagine many a good social
         thinker, and especially an analytically trained philosopher, would balk at my rough,
         sweeping summaries above. What could I possibly say to illuminate our understanding
         of this process, especially within the scope of a short essay? As much as I honor
         careful, localized work and recognize the dangers of broad claims—from vacuousness
         to gross misrepresentation—let me say that I believe it is even more dangerous for
         thinkers of our time to try to set the problem aside than to fumble in trying to address
         it, in trying to see it more clearly and to work with it. Every way of life, I have
         suggested before, comes with its own trade-offs, its own set of advantages and disadvantages.
         This holds as well for the way of life associated with our global age, as grand as
         its scale and as grandiose as its self-understanding may be. However we characterize
         this way of life and its development, we can see that it comes with a hefty set of
         advantages, for instance, the development of powerful technologies for medicine, communication,
         transportation, food production, and entertainment. Yet, this also brings a distinct
         set of disadvantages, in particular, a loss of individual autonomy and agency in the
         very spheres of this intense development (Luboff, under contract). We experience the
         inability to heal, to communicate, to move, to feed, and to entertain ourselves on
         our own. We have very little idea how to achieve wellness without the measurements,
         machinery, and miracle cures of modern medicine. We experience intense panic upon
         separation from our cell phones and social media. We have no idea how to travel without
         our motor vehicles and extensive roadways. We hardly know where to look for food outside
         of stores. We cannot remember how to find a moment of peace or playful distraction
         without produced video content, music, and games. 
      

      
      It is precisely in these spheres of diminished individual action that we experience
         ourselves as lost, powerless, and disconnected from the world around us (Luboff, under
         contract). And it is in this state of not knowing ourselves and our actions directly
         that we not only become unwell—as measured by levels of afflictions such as anxiety,
         depression, obesity, heart disease, cancer, etc.—but it becomes easy to permit the
         ecological damages necessary to fuel our great technologies and habits of consumption.
         Our detailed science, massive markets, extensive infrastructures, and mind-boggling
         bureaucracies provide far-reaching and incredibly precise control over our material
         world, from the level of society all the way down to the actions of cells and the
         structure of DNA. The cost of this control, however, is our own sense of agency, our
         ability to influence our world directly, to see and feel the effects of our actions.
         When we fail to recognize our own role in the destructive processes that overdevelop
         Earth’s resources, we also lose the sense of our own power to transform them. It is
         easy to consume with excess and cruelty when we are not directly involved in the production
         and disposal of goods. It is easy to participate in oppressive markets and policies
         when we have no direct contact with those harmed. But when we catch a glimpse of the
         injustice of such systems, it is very difficult for us to feel that we might be able
         to transform them. We are already disconnected from our own actions, so we do not
         take responsibility for their effects. We already feel hopeless and lost, so we do
         not motivate ourselves to make major changes. We push our Earth’s complex ecosystems
         to the tipping point with our heads hanging and our backs already turned. 
      

      
      I see a realist relativism as the antidote to this problem. It not only counteracts
         homogenization by bringing other ways of life into view as real alternatives, it also
         gives us the tools to see the process more clearly, to take responsibility for it,
         and to give it thoughtful direction. This happens by inaugurating comparative and
         constructive phases of self-understanding. We can see our own way of life not as being
         ultimate, but as making a particular set of trade-offs. Looking at real possibilities,
         thinking about what the best way to organize a human life is, not in any abstract
         or ultimate sense, but given where we find ourselves right here and now, we can ask
         ourselves whether we are content with this set of advantages and disadvantages, or
         whether we would like to adjust them; and if so, how. If we recognize a problem and
         the need to take action, we might then ask what concepts, values, social systems,
         and practices help people of other ways of life to remain more connected to themselves
         and to the world around them so they do not experience great rates of self-alienation
         and ecological destruction. How might we adapt these to our own way of life, or shape
         something analogous to them? What, for example, could we say and do for our children?
         How could we hold and nurture them to help them see themselves as more connected to
         each other and to the world around them? What practices and rituals inspired by the
         example of ways of life from other times and/or places might bring this about? What
         social institutions of our own could we adapt or build to bring people more into relation
         with each other, and with themselves? What experiences now missing could we foster
         that bring awareness of Nature—her existence, her calming power—back into our lives?
         
      

      
      Writing from the United States in the year 2015, I ask these questions from the perspective
         of loss, from the discourse of the dominant, homogenizing way of life. But the question
         can rise even more strongly from the subaltern perspective. There is an urgent need
         for those who find themselves in some way, with regard to some conflict, on the disempowered
         side of any of the myriad binaries that divide and order our world to ask themselves:
         What in my way of life is at risk but should not be lost to this process? What do
         I have to teach others? How can I shape and guide these times of radical, swiftly
         globalizing change? We all inhabit multiple, intersecting identities. In fact, we
         all have the experience of finding ourselves on both sides of power binaries, though
         some of us clearly inhabit one side more than the other. At some point, we all know
         what it is to hold power over others, and what it is to cede it. A homeless person
         in the United States holds power over others as an English speaker and someone who
         has fairly easy access to a dollar on the street. A peasant in the Global South holds
         power over future generations and Nature herself as a human who can use technologies
         to rapidly deplete the Earth—a stick of dynamite thrown in the river to harvest fish,
         a chainsaw taken to clear-cut trees in an old-growth forest. We need to learn to ask—and
         to hear—these questions from the disempowered, silenced side of the binaries. If the
         ecological crisis is the product of Western-style globalization, we must understand
         more deeply the trade-offs that this way of life makes, their cost, how they arise,
         and what their alternatives might be. We can see this by looking beyond the dominant
         voice of our discourse to the practices forgotten, the patterns disrupted, and the
         voices silenced. This means that working our way out of the ecological crisis involves
         cultivating the compassion and patience to listen when we find ourselves on the side
         of the dominant discourse. It means searching for new ways to create safe spaces of
         expression and self-realization for alternative voices. And when we find ourselves
         vis-à-vis a given identity and problem on the non-dominant side, it means rousing
         the strength and courage to speak. It means healing our wounds to the point that we
         can try one more time to take a stand and be heard. Ultimately, for all of us, it
         means learning to cultivate healthy dialogue. We must create a space where the answers
         come not only from dominant sources like the adult citizens, the power-holders, the
         Euro-originated, and technology, but from silenced and overlooked sources like the
         children, the caregivers, the indigenous, and the Earth herself—the mountains, the
         soil, the waters, and so on.
      

      
      To say this is not to lose ourselves in a flight of fancy. We must acknowledge where
         we are at in this global process; the answer cannot be to run to an idealized past,
         or to a romanticized exoticism. It will not work to return to medieval paganism. We
         cannot live in the rainforest like natives before colonization. We cannot purge ourselves
         of the myriad technologies or unwind the complex bureaucracies that shape our lives.
         And yet we can develop a deep appreciation of mystery as it is revered in medieval
         paganism. We can cultivate a connection with Nature as it is woven seamlessly into
         native life. And as we open to a dialogue that extends beyond the dominant voices
         of Western-style globalization, we can begin to imagine what our own lives might be
         like with those intangibles reintroduced and reintegrated. For this to happen, we
         must learn to reclaim and treasure the missing pieces in our dualistic systems. We
         must learn to recognize a common illness in the two sides of our oppressive structures—in
         the numbness of the power holders as much as in the agony of the disempowered. Such
         widespread alienation can begin to heal when we turn our attention from the forces
         that divide and control us, as separate pieces of a world puzzle, to those that bring
         us together in balance and harmony, when we look beyond analytic ideals such as precision,
         predictability, and control to synthetic ideals such as compassion, reciprocity, and
         receptivity. This is how we begin the work of weaving our world back together. It
         is by expanding the totalizing pluralism of Western-style globalization to the true
         plurality of dialogue. It is by holding space for ourselves and for each other—to
         be able to listen, and to be able to speak. And as this dialogue takes off, as we
         learn to receive each other, we give birth to the forms that allow the old, missing
         elements to discover new life. We plant the seeds for the processes that can bring
         connection with Nature back into our cities, the tenderness of human interaction back
         into our bureaucracies, the balance of reciprocity back into our markets, the genuineness
         of civility back into our politics.
      

      
      Such a world, no doubt, is much better equipped to respond to the ecological crisis,
         to grow a more beautiful reality from it instead of slipping ever farther into damage
         and decay. Yet, we might ask ourselves, what is the subaltern perspective to gain
         from this? Is it simply the satisfaction of showing the Western patriarchs where they
         went wrong? The relief of feeling this unjustified, unimaginable, and inexcusable
         suffering somewhat eased? The romanticized woman, the child, the native, Nature herself—is
         expected to cure Man one more time? Is this nothing but the ultimate imposition of
         a Western patriarchal perspective? Come fix and heal my world. Make it better again.
         Let me take you in. Give me life once more.
      

      
      We must acknowledge that this is a real danger. No sooner do we hear the message at
         Standing Rock than the wannabes line up. No sooner do we discover a true expression
         of Spirit than the materialism begins to seep in. Our urge to commoditize and package,
         to objectify and control is limitless. The only antidote I know to this danger is
         what I have already proposed: dialogue—constant reflection, constant effort to return
         to the art of listening and speaking, to establish true reciprocity. Through dialogue
         we open the possibility of knowing ourselves beyond the rigid binaries of Masculine/Feminine,
         Eurocentric/Native, Man/Nature. And the more we discover our interdependence, the
         closer we come to healing the ecological crisis and related wounds. There is no native
         without a colonist. There is no Natural life without Man-ufactured life. The more
         we can see our relations with each other, the more we can respect each other. The
         more we can understand each other, the more we can realize ourselves. In a world where
         we feel less separate, we do not easily oppress or over-consume. Balance arises as
         a matter of course. This is the promise of dialogue, generated by realist relativism,
         for transforming our social problems.
      

      
      Relativism is inspired by the great diversity in practices and beliefs of different
         ways of life. Realism is inspired by a world that responds to our shapings of it,
         a world that despite our many different ways of articulating, navigating, and manipulating
         it, refuses to let it be the case that simply “anything goes.” The two views fit together
         when we see that our very standards for negotiating whose picture of the world is
         more accurate, more truthful, more effective, are themselves rooted in a particular
         way of life. The result is a realist relativism that finds meaning and value everywhere,
         which can never be definitively captured and always incurs a certain set of advantages
         and disadvantages. This opens up the possibility for a comparative and constructive
         work that is, for me, the foundation of ecocultural ethics. It broadens our perspective
         to see more clearly our own way of engaging with the world. It reveals the ecological
         crisis as the by-product, the unfortunate trade-off of, very broadly speaking, one
         particular way of life. It gives us the chance to wake up from our current, alienated
         state, and to see our own role in the crisis. And it supplies us with fodder, with
         tools to construct, right here and now where we are—because I think we will see the
         need—ways of engaging with the world that are old-new, foreign-ours, with the potential
         to place less stress on our planet, to bring us more into relation with the Earth
         and with ourselves.
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            1. Cultural relativism, that is. Although my arguments may be extended to other forms
                  of relativism, I will be discussing here only the specific case of cultural relativism.
               

            

         

         
            2. Such moves, of course, excite all of the worries that motivate relativism in the first
                  place: whose standards do we pick to navigate conflict, or to judge closeness to an
                  ultimate reality? And once we pick these standards, do they not entail one conclusion
                  in a particular context and a very different, conflicting conclusion in another? That
                  is, do they really take us beyond the context dependence of relativism in the way
                  that they are supposed to do?
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      Sreekantan Nair’s Kanchana Sita[1]   (1961) is a revisionist exercise of the Uttara Kanda[2]   of Ramayana. Uttara Kanda narrates the story of King Raman after the Rama-Ravanan war, the banishment of Sita,
         and the ascent of Raman into heaven. Sreekantan Nair’s Ramayana trilogy, of which Kanchana Sita is the final play, is a modernist retelling of the epic that engages in a critical
         dialogue with society addressing the questions of power hierarchies and ethics using
         the extensive canvas of the epic. Through the characters in the trilogy, Nair explores
         the various angles and perspectives on the debates on justice, dharma, and politics. Kanchana Sita depicts the tensions between the straight-jacked political universe of Rama’s Ayodhya
         and personal oikic spaces. Intertwined in this political cosmos are the questions
         of dharma, emotions, and justice that impart complexity to the play. Dharma is a complex concept that combines ideas of ethics, justice, and welfare. Debates
         on dharma, both royal dharma and personal dharma, and the encroachment of royal dharma into personal relationships, create much tension in public and private spheres. Both
         personal space and public space collapse into one in the courtroom of Ayodhya, where
         relationships are put to the test and “what is just/right” is debated. Kanchana Sita, as K. Satchidanandan observes, “is a play of many dimensions and its strength comes
         from its dramatic structure that simultaneously articulates several contradictions
         to finally deconstruct the myth of Ramas” (Satchidanandan 2005, 15). Nair also brings
         in the concepts of prakriti[3]   and purusha to explore the interconnectedness of beings, debunking the hierarchies that exploit
         the powerless and help the powerful to prosper. The spaces of the forest and the city
         (especially the royal court of Ayodhya) express and extend the dichotomies in the
         play. Nair uses these dichotomies to examine the power structures and the inherent
         biases of the city space to engage in a dialogue between two different constellations,
         the city and the forest, the realms of the public and the private, to finally uncover
         the interconnectedness and mutual inclusiveness of purusha and prakriti. Raman represents the rational core, the city space, and Sita the emotive core, the
         forest space. This essay attempts to highlight the contrasting characteristics of
         these spaces, the values they represent and their ways of interaction, and the dialogue
         that ensues based on these interactions, in order to explore the idea of interconnectedness
         disproving hierarchies and binaries.
      

      
      An ecocritical reading of the play exposes how the text uses the natural world to
         explore the power assumptions of the city and the “othering” of the forest and its
         denizens. Ecocriticism as a critical discipline considers the nuances of the relationship
         between humans and the environment, to go by one of its earliest definitions.[4]   As a text, Kanchana Sita explores the concepts of the human in the “wilderness” and the aesthetics of the
         forest and city spaces. The forest becomes the unyielding presence constantly dominating
         the “imagination” of the city dweller. As Serenella Iovino (2011) has observed, ecocriticism
         enables us to see “reality as a system of coexisting entities, one that does not require—at
         least by principle—hierarchical organization. Understood in this perspective, ecocriticism
         becomes an inclusive culture of difference” (66). In the closing scene of the play,
         Valmiki, the author of Ramayana and the guardian of abandoned Sita, declares, “Sita does not perish. . . . Sita is
         nature itself” (Nair 2005, 93). Nature, here, represents matter that can take multiple
         forms, the unperishable (as it is the creative force), prakriti, that is, the “basis
         of all objective existence, physical and psychical” (Radhakrishnan and Moore 1957,
         424). The laws and edicts of the city extend to the forest, which is exemplified by
         the violence against the dasyus, the demons. Thus, forest and city should be read in tandem with one another to examine
         how Nair uses these two sites as potential platforms for engaging in a dialogue on
         the questions of power, gender, and ethics.
      

      
      Ramayana in Kerala
      

      
      The Ramayana tradition in Kerala is closely associated with the Bhakti movement. Ezhuthachan’s
         Adhyatma Ramayanam, composed in the sixteenth century in Malayalam, is an integral part of Malayalam
         literature and culture. Ezhuthachan made the Ramayana popular in Kerala, and it has become an integral part of Kerala’s culture and is
         recited in Hindu homes during the last month of the Malayalam calendar. Ezhuthachan’s
         Ramayana conceives of Rama as purusha and Sita as prakriti. The concepts of prakriti and purusha exist in the Indian philosophical tradition of Samkhya. The Samkhya tradition is
         dualistic, and it advocates two ultimate realities, purusha and prakriti. The coming together of prakriti and purusha leads to creation. Prakriti is a single entity, while there is plurality within purusha.[5]   As Radhakrishnan and Moore note, “The evolution of unconscious prakriti can take place only through the presence of conscious purusha. The presence of purusha excites the activity of prakriti, and, thus upsetting the equilibrium of the gunas[6]   in prakriti, passively starts the evolutionary process” (424).
      

      
      Kumaran Asan’s long poem Chintavishtayaya Sita (Pensive Sita), published in 1919, was also one of the earliest retellings of Ramayana, and it takes Sita’s perspective where she questions Rama’s actions. Asan’s poem
         is significant in many ways, as it not only questions the gender hierarchy but also
         invokes the question of caste hierarchy. Asan himself was from the Ezhava community,
         which is considered a backward community in Kerala.[7]   So, his critique of caste and gender becomes significant as it epitomizes the voice
         of the voiceless in society. 
      

      
      Nair’s Kanchana Sita also examines the questions of gender hierarchy and oppression based on caste. As
         Sreekantan Nair himself has observed, “the theme of Kanchana Sita is neither old nor new. It is the story of a human being caught in a special bondage
         from the start of the social structures” (2005, x). Nair’s play is about the need
         to go beyond the binaries that destroy human relations. It is essentially a retelling
         of an old story, a familiar one, and a strong indictment of power structures that
         breed hierarchies and oppression.
      

      
      In Kerala, there have been many feminist retellings of the epic, and writers like
         Sarah Joseph, K. B. Sreedevi, and Sugatha Kumari, to name a few, have questioned the
         traditional Ramayana and have retold the stories, giving a new perspective and vigor to the old narratives.
         Sarah Joseph’s short story, “Mother Clan,” has as its protagonist, Soorpanakha, Ravanan’s
         sister, who is a much-reviled character in traditional Ramayana narratives. In Joseph’s story, the mutilated breasts of Soorpanakha serve as a symbol
         of her womanhood and motherhood and of the injustice meted out to her as a woman and
         as the non-Aryan “other.” K. B. Sreedevi’s 1990 short story “Shilpe-rupini” (translated
         as “Woman of Stone,” Richman 2008) revisits the story of Ahalya in Ramayana, who was freed from her curse by Raman. She was cursed to be a stone and Raman revives
         her human form by liberating her from the curse, according to the traditional narrative.
         Sreedevi uses this story as a reference point and builds on a narrative where Ahalya
         is traveling through the forest to attend a ritual. She considers Raman to be the
         ideal man, for he has shown her compassion. Later, when she learns about the abandonment
         of Sita, she turns back into stone, realizing even Raman cannot transcend the anger
         of a jealous husband (Richman 2008, 141). Nair also takes a pro-woman stance in the play, questioning the abandonment of Sita
         and a justice system that is indifferent toward women and non-Aryans. He uses the
         potential canvas of Ramayana to critique the prejudices, communal hatred, and gender inequality rampant in contemporary
         society. As K. Satchidanandan observes, “Nair turned to Ramayana to embody his ideas of love, power and justice” (2005, 14). Nair’s definition of
         ethics and justice in Kanchana Sita is based on equality and harmony. He debunks the idea of hierarchy and oppressive
         regimes by juxtaposing Ayodhya, the city, and the forest. Thus, an ecocritical reading
         of the text would explain how Nair has used the man-environment relationship (through
         tropes and metaphors) to expose power hierarchies and to uphold the interconnectedness
         and equality of beings.
      

      
      The Trope of the Forest, or Aranya

      
      The forest-city dichotomy is central to the narrative of the Ramayana which is common in Vedic literature.[8]   Romila Thapar in The Penguin History of Early India (2003) writes, “The dichotomy of kingdom and forest is an illustration of the vision
         of the world divided into grama and aranya—the settlement and the wilderness—which underlies much of the tension in Indian literature”
         (103–4). The forest, in these early Aranyakas (forest texts), had polysemous meanings and contexts—it was a place of exile and
         refuge or, alternatively, it was also a place of danger, occupied by rakshasas, or demons, supernatural beings, and it was also a place of wisdom that was the crux
         of Vanaprastha life.[9]   Furthermore, it was a place of transcendence and chaos, as Lutgendorf comments.
         Romila Thapar observes that the forest, as a society of rakshasas, which can be seen as an exaggerated depiction of the forest tribes, stood in sharp
         contrast to the sophistication of the newly emerging monarchies (Thapar 2003, 103).
      

      
      Most of the action in Nair’s play takes place in the royal court of Ayodhya. The play
         comprises four acts and only the third act takes place outside the city, near Valmiki’s
         hermitage. The entire mood of the play is set as a courtroom debate, where one sees
         King Raman lost between his sense of royal dharma and his own emotions. The city, from the very beginning of the play, is shown as
         having no place for emotions and the first scenes lay down the power hierarchies that
         rule the city. The opening scene has Urmila, wife of Lakshmanan, and Kausalya, the
         queen mother, having a conversation about Raman’s recent visit to the forest, and
         the city’s banishment of Sita, who was considered unchaste. Urmila, who is also Sita’s
         younger sister, seeks justice for Sita and wishes that Raman would correct his mistake
         and bring his queen back from the forest to the city. Kausalya tells her that bringing
         back Sita to Ayodhya is against the rules of the city and the court and reminds her
         that many previous sacrifices have been made for the preservation of the royal dharma. 
      

      
      One could say that dharma represents and reveals much about the space itself. The royal dharma conveys the authority of the king over the subjects and the land. Yet, the king himself
         is powerless, for the real power lies in the hands of those who define the nature
         and purview of dharma. O. P. Dwivedi (2000, 13) refers to the definition of dharma, as explained in Mahabharata, as that which “exists for the general welfare (abhyudaya) of all living beings; hence, that by which the welfare of all living creatures IS sustained, that for sure is Dharma.” Dharma is thus essentially about the ethos that binds society together. The royal dharma is interpreted by Brahmins and the sages, who act as the royal councilors. Bharathan,
         Raman’s brother, criticizes Raman for blindly following what the sages impart to him
         as royal dharma. The interpreters of dharma wield hegemonic power over the city that is manifested in the ways they coerce the
         king to act upon their demands in the name of the “welfare” of the kingdom. The discourse
         of “welfare and stability” is brought out every now and then when the questions of
         Sita’s banishment or the killing of the dasyu[10]  Sambooka are posed. The royal dharma, therefore, is in complete contrast with the ethos of the aranya. The forest acts as a space for the banished and is a space of unhindered activities.
         The welfare that the city advocates is based on the power hierarchy that places Brahmins
         at the top. Moreover, the forest (the physical landscape) and its denizens do not
         fall under the purview of the welfare plan. Women, the forest, and the inhabitants
         of the forest are excluded from these plans of the state or the kingdom. Vasishtan,
         the sage, a counselor of Raman, at one point even makes it clear that royal dharma is different from people’s dharma. In the royal dharma, the welfare of the kingdom and its subjects are of prime importance. Raman, who
         has banished a chaste wife, is guilty in the eyes of Urmila and Bharathan. But Vasishtan
         calls it royal dharma, and reasons that it was a necessary action on the part of the king, since his subjects
         suspected Sita to be unchaste. 
      

      
      Bharathan criticizes Raman and admonishes the court of Ayodhya for practicing adharma. He says, “If the whole of Ayodhya demands the fulfillment of adharma, I have the shores of Godavari to go to. There will be fruits and roots to satisfy
         my hunger. For you also, that way of life is not familiar” (Nair 2005, 51). Later
         in the play, Hanuman, the monkey warrior who is Raman’s dearest friend, also tells
         him to reexamine his decision and says that he has no role in the city. He remarks,
         “This statecraft which breaks and smashes relationships of the soul is an eternal
         curse to this earth” (Nair 2005, 83). The state system that is upheld by the king
         and his councilors, and the edicts of the city, are held up for criticism in the court
         of Ayodhya, and the dharma that the city endorses is re-semanticized as adharma. Furthermore, the forest is marked as the space where one is sheltered from the adharma that the city endorses. The constant evocation of “going back to the forest” portrays
         the forest as a space that is not only different but also complex in its manifestations,
         and fluid in its definition.
      

      
      The forest of Dandaka plays an important role in shaping the imagination of the city-dweller.
         Urmila’s description of the forest in the first act shows how it is construed as a
         vibrant space, full of life and activity. Urmila asks Kausalya how Raman could ignore
         the “call of the forest” and not bring back Sita, for it is the same forest where
         they once went into exile. She asks:
      

      
      
         Isn’t that where Panchavati is? . . . There, upon watching Raman and Sita making love,
            the enthralled forest spirits used to perform a dance ritual. There, the Kadambu will
            bloom the moment it sets eyes on Raman; the krauncha birds will coo . . . [w]hen the
            waves of the Godavari swell in happiness and enquire ‘Where is Sita?’ even his emperor’s
            heart will melt. He will remember my sister. On his way back, as he approaches the
            hermitage of Valmiki, his feet will drag towards that sacred little hut. (Nair 2005,
            22)
         

         
      

      Raman’s journey to the forest is doubly significant here for not only has Raman returned
         to the place of exile as the king, but also because he has now gone there to impose
         the laws of the city on the denizens of the forest. Urmila’s description of the forest
         is poetic although she has never been there. She stayed in Ayodhya during Raman’s
         exile when Lakshmanan, her husband, followed Raman into the forest during the period
         of his long exile. So, one can assume that the sights of the forest must have been
         narrated to Urmila by Sita herself on her return. The innocence of the forest is in
         stark contrast to the strict rules of the city. While such a contrast is made, Ayodhya
         is often termed as pitiless and soulless. The dialogue between Urmila and Kausalya
         reveals how the city of Ayodhya is constructed in the public imagination as the very
         antithesis of what the forest represents. The forest evokes those emotions that are
         repressed in the city. The city stands for control and rationality whereas the forest
         symbolizes unrestrained wilderness and spontaneity of emotions. The king in the forest
         is therefore significant because the ideals that Raman, the king, stands for are in
         contrast to the principles of the forest. The entry of the “king” Raman (who was earlier
         in exile) is the entry of the royal dharma, the laws of the city and, by extension, can be read as the entry of the city itself.
         Conversations that happen in the royal court reflect this dialectical tension. For
         instance, Bharathan, Raman’s younger brother, and Urmila, Lakshmanan’s wife, argue
         against the “pitiless preservation of justice” that the city advocates. 
      

      
      The power hierarchy that the city upholds is bolstered by the binaries that are actively
         created and disseminated within the city. Sage Vasishtan, the royal advisor, believes
         that the prosperity of the kingdom lies in maintaining these hierarchies. He believes
         that the king’s entry into the forest is important in establishing the prosperity
         of the kingdom, be it the destruction of the demon clan or the killing of a Sudra
         who transgresses the dictates of the varnashrama dharma[11]   by doing penance. The forest in the play is not portrayed as a space for sportive
         hunting or a space of indulgence. This space is constantly in dialogue with the city
         and the city “self,” complicating the binaries that it has created and questioning
         the sense of superiority that the city upholds.
      

      
      The sages advise Raman to conduct Aswamedham (the horse sacrifice ritual) for the “welfare and stability” of the kingdom. The
         ritual of Aswamedham raises more questions of justice and dharma. The discourse on “welfare and stability” constantly takes account of the “other”
         lives and spaces. The overriding discourse on Aryan superiority comes to the fore
         in the killing of the Sudra, Sambooka. Sambooka is not supposed to do penance, which
         is the right of the Brahmins alone. Raman issues a warning to Sambooka and spares
         him the first time. The royal councilors are not happy with him and he is forced to
         kill Sambooka when he attempts to do penance again. 
      

      
      Violence in the Forest

      
      Philip Lutgendorf (2000) observes that the invocation of the forest as a contrasting
         landscape to that of the city-state is pervasive in much of the copious narrative
         tradition. The hierarchy that the city-state holds is established through creating
         the “other,” which is the “savage” in the forest and the forest itself. One can see
         that the laws of the city intrude into the forest and also try to control the forest
         dwellers. The city stands for rigidity, reason, and lawful indulgences, or civilization
         in the broadest sense. The forest, on the other hand, is a fluid space that needs
         to be “solidified” according to the edicts of the city. The great victory of Raman
         over the demon clans is emphasized throughout the play by the sages and by the king
         himself. The denizens of the forest must abide by the laws of the city and its ruler,
         for he has established his victory over them. The forest dwellers are considered to
         have “no country” of their own after Raman defeated Ravanan. They are regarded as
         backward and uncivilized, and there is a constant need to keep them in check, for
         they are construed as irrational and barbaric. Like their natural environment, the
         forest, they must also be “tamed” through laws and rules. Lakshmanan responds with
         contempt to Urmila’s question about the warfare waged by the dasyus on Raman: “The
         dasyus do not have any country or army now. Those black monkeys [the dasyus] are just
         bonded slaves of the Aryans” (Nair 2005, 28). The country-less dasyus are also consolidated
         into the Aryan Empire. The encroachment of the forest and the loss of the land of
         the forest dwellers bring in the discourse of the civilized versus the savage. Yet
         these realms, often conflicting and contrary, constantly engage with each other, revealing
         the various interactive possibilities of the city-forest realms. The city, thus, often
         tries to regulate the forest space in its attempts to bring order into the chaos of
         the forest, which can often become violent in form. The violence in the forest sphere
         must be read as part of a self-regulatory exercise where the city/kingdom is reinforcing
         the power hierarchies and structures that maintain the status quo. The violence against
         the “other” is part of maintaining the status quo. 
      

      
      The “othering” of the forest dwellers happens at various levels. Women and the non-Aryan
         people are a threat. They challenge the ethos of the city and question the royal dharma. As discussed earlier, the killing of Sambooka, the Sudra who attempted to do penance,
         is one of the revealing examples about violence against the “other.” What is most
         striking is that the killing takes place outside the city limits. The killing is carried
         out according to the order of the king. The royal dharma is upheld through the act of killing, for no one except a Brahman is supposed to
         do penance. Vasishtan makes it clear when he says, “If we did not punish Sambooka,
         won’t all the dasyus begin to do penance? Won’t the dasyu also become powerful and
         famous like the Aryan? Then how can the Aryan win?” (Nair 2005, 74). Thus, the erasure
         of the other is enacted almost ritualistically in order to reinstate the power hierarchies
         that support the existing system.
      

      
      The violence in the forest carried out by the king is not just another sportive event
         but a spectacle of state violence against the “other.” The forest dwellers are still
         connected to the body politic of the state, which effectively imposes its dictates
         upon them. The banished queen, Sita, is still the queen of Ayodhya. This becomes even
         more evident when the queen has to be present for the ritual of Aswamedha and, in order not to bring her back from exile, the court installs a golden idol
         of the queen. The golden idol is thus significant, as it can be seen as the way in
         which women are viewed in the city.
      

      
      Forest—Imagination and Escape

      
      The forest in the play, as in the Vedic literature, acts as the fertile site of imagination
         and escape. The play centers itself in the forest space only during one act—the hermitage
         of the poet Valmiki, the composer of Ramayana. Sita’s twins, Lavan and Kusan, have captured the sacred horse of the Aswamedha yaga (ritual),[12]   challenging the authority of the king. Lakshmanan follows the horse to fight against
         the king, who catches the horse and, thus, after twelve years, has the opportunity
         to meet Sita again. Lakshmanan is visibly shaken by emotions and Nair’s depiction
         of him is nuanced. The picture of a sensitive human being emerges, one who is torn
         between two conflicting emotions—loyalty toward the royal throne and guilt for having
         been a silent witness during Sita’s banishment. The Lakshmanan that one sees in Act
         III is completely different from the one in the first act. In the former, he blames
         Sita for her tragedy. He cites Sita’s desire for the golden deer as the root cause
         of all the trouble that led Raman in pursuit of the deer and Lakshmanan in pursuit
         of Raman, which eventually led to Sita’s abduction by Ravanan. When he meets Sita
         in the forest, he weeps and asks for her forgiveness, calling himself a sinner. Lakshmanan
         is the royal warrior, the prince in pursuit of Raman’s challenger in the yaga, when he enters the forest. But after his meeting with Sita, he lets go of his identity
         as the royal prince of Ayodhya and presents himself as a deeply tortured man. He says,
         “The last refuge for this sinner would be some peaceful hermitage” (Nair 2005, 51).
         This incident illustrates how the city can curb the expression of emotions, whereas
         the forest can evoke them. Raman says that being a king is synonymous with killing
         one’s own soul. Urmila and Bharathan, later Hanuman, reiterate the same idea concerning
         the king and royal dharma. Acknowledging the fact that royal dharma prevents him from expressing emotions, Raman says, “To me, love and tenderness are
         permitted only up to the boundaries of royal dharma” (Nair 2005, 41). Love, tenderness, and innocence are attributed to the forest, as
         the landscape itself evokes these emotions in its dwellers. When faced with the predicament
         of remarriage for the fulfillment of Aswamedha yaga, Raman loses himself in reverie and is reminded of pastoral dwelling in Panchavati
         of the Dandaka forest, where they lived during their days of exile. Raman reminisces,
         “The memory of Panchavati refuses to fade. Brother, does the Godavari still flow with
         all its exuberance” (Nair 2005, 38)? The forest, in this context, is identified as
         a space of exuberance and of indulgence whereas the city stands for self-regulation
         and censor. 
      

      
      The trope of the forest evokes a diverse range of emotions and environments. Philip
         Lutgendorf draws attention to the fact that “the literary trope of the urban settlement
         displays an often-noted consistency throughout much of Sanskrit literature . . . [whereas]
         ‘the forest’ as described by epic poets . . . is not a single environment . . . [is]
         characterized by different moods” (2000, 272). He uses the theory of rasa to elucidate the “projection of heightened aesthetic emotion” in the forest space.
         Natyasastra by Bharathamuni, one of the most important texts in the theory of rasa, describes rasa as the aesthetic taste experienced by the audience after the portrayal of emotional
         components on the stage (Buchta and Schweig 2010, 624). The forest landscape evokes
         different moods and emotions. The forest in the play is also presented as a combination
         of environments. The diverse spaces that the play encompasses are: the hermitage of
         Valmiki, the land of country-less dasyus, the place of Sambooka’s penance, the venue
         of the Aswamedha yaga, and the idyllic Panchavati, where Raman and Sita, along with Lakshmanan, spent their
         time in exile. Each of these forest environments induces different emotions, or engages
         with the city state in different ways. The hermitage of Valmiki evokes the ideals
         of peaceful coexistence (the ruler is the protector of the hermitages from the demons)
         while Sambooka’s dwelling in the forest is a threat to the city and the autonomy of
         the Brahman-headed system. Thus, the tranquility (santa) of one is replaced by heroic (veerya) violence in the other. For the justice system to prevail and to maintain the status
         quo, the dasyus who threaten the throne (even in an indirect way) must be eradicated.
         On the other hand, Panchavati evokes the emotions of love in Raman as it conjures
         up happy memories of the days he spent there with Sita. Panchavati is constantly referenced
         by Urmila to remind Raman of the significance of Sita in his life. The description
         of Panchavati evokes a land that is conducive to love. The scenery is representative
         of the erotic landscape that provides an escape to lovers, a secret bower. The landscape
         of Panchavati represents Raman and Sita’s love while the venue of the yaga, Naimisaranyam,
         is the place for the exhibition of Aryan supremacy. The yaga is conducted by the king, who is deemed invincible. So, the performance of the yaga parallels the supremacy of the king over the land and is again representative of
         heroism and autonomy. The entry of the sacrificial horse into the bounds of Valmiki’s
         hermitage and the capturing of the horse by Lavan is also important because it opens
         a different kind of dialogue with the city and its power. The tranquil atmosphere
         of the hermitage is altered by the emergence of Lavan’s heroism (veerya) and with the arrival of Lakshmanan onto the scene, ready to fight the one who has
         caught the horse. Valmiki and Sita’s presence in the scene restores the tranquil atmosphere
         but Lavan and Kusan are soon identified as the future rulers of the city on account
         of the valor they display in the forest.
      

      
      The forest also provides a platform for imaginative processes and is considered a
         conducive place for the full expression of creative impulses. Valmiki, the sage-poet,
         composes Ramayana in the forest. He teaches the great epic to Lavan and Kusan in the vernal woods.
         The poet in the forest and the ruler in the city are juxtaposed to show the different
         values these two spaces represent. The difference is well evident in the exchange
         between Valmiki and Vasishtan. Valmiki, on seeing the golden statue of Sita, seethes
         in anger:
      

      
      
         Is that lifeless statue to uphold the strength of Aryavamsam? You may insult me saying
            that Valmiki is not an Aryan, dismiss him as a hunter. . . . For Valmiki, Aryan and
            dasyu, monkey and demon, are no different from one another. The tiny grass and the
            full moon are also no different. For Valmiki the whole signifies changes in creation
            that glow at the root of everything. Great Sage! For Valmiki the human being is important
            . . . and humanity worth coveting. That is why Valamiki sang the story of the human
            being. (Nair 2005, 90)
         

         
      

      To which Vasishtan replies:

      
      
         Valmiki forgets that the forest and the habitation of human beings are different.
            The forest reveals manifold beauties such as blooming flowers and singing birds to
            inspire the composition of poetry. But, this is a country, a city, a place where people
            live. . . . In order to awaken a group of people and elevate them, the imagination
            of a poet is not enough. Our duty is not to sing lullabies and put them to sleep.
            The Sage should not forget that. Do not create a meaningless deluge of emotions and
            drown a clan’s growth. (Nair 2005, 91)
         

         
      

      These two statements adequately explain the attitudes and mores that drive the forces
         of the forest and the city. Valmiki is espousing a different kind of dharma—a deep ecological view that assigns intrinsic value to all beings, both human and
         nonhuman. It is different from the royal dharma advocated by the sages, who are royal councilors and familiar with the ways of the
         royal court. As discussed earlier, dharma is the “righteous path” that leads to the general welfare of all living beings. Dharma is interpreted differently by both the sages, thereby prompting the question about
         what leads to “general welfare.” Royal dharma demands that the king should accept the opinions of his subjects and strive to bring
         happiness to his subjects by following the codes of justice as dictated by the Brahmans.
         Valmiki puts forth a different version of dharma, a different interpretation, where the purview of the “welfare of being” does not
         limit itself to the city bounds. His version of dharma envisions the world as not being exclusive to the social sphere. It includes both
         the animate and the inanimate. The locus of the dharma advocated by Valmiki lies in the identification of the equality of beings and is
         anti-hierarchical. Nair, through Valmiki, is proposing an ecological understanding
         of the world in which we live and anchors his discourse on “the welfare of ‘all’ beings,”
         or the sarva-bhuta-hita.[13]   It is also worth noting here Cheryll Glotfelty’s observation on the notion of nature
         in ecocriticism. “Ecocriticism expands the notion of ‘the world’ to include the entire
         ecosphere” (Glotfelty 1996, xix), and the world in Valmiki’s understanding also encompasses
         not just the social sphere but the entire ecosphere. 
      

      
      The notion of the “world” in Ayodhya unambiguously refers to the body politic of the
         state that is concerned with mostly urban settlements. The notion of Ramarajya[14]   energizes the entire Aryavartham[15]   and the land because the common belief is that if a ruler is virtuous, the land
         is fertile and brings forth foison. Vasishtan remarks, “Even the birds, the beasts,
         the trees, and the creepers are happy with your rule” (Nair 2005, 35). The rhetoric
         of happiness of all beings is couched in the rhetoric of supremacy and control. The
         fertility of the land and the supreme power of the king are equated here. For the
         land to be bounteous, the king should be virtuous, and preserve the royal dharma. Nair equates the prosperity of the land to the agrarian prosperity that is expressed
         through the abundance in grain and money. Rishyasringan[16]   observes, “The earth has become abundant with grain and money” (Nair 2005, 35).
         The agrarian economy of the city and its prosperity is counterposed to the landscape
         of Panchavati and the ethos it signifies. 
      

      
      Women and Prakriti

      
      Nair’s play addresses the question of women in society through the banishment of Sita
         and the court’s response in extolling the act, calling it royal dharma. Moreover, throughout the play, Sita is identified as prakriti. Prakriti is the Sanskrit word for nature. Many characters in the play question the dichotomy
         between prakriti and purusha, arguing against the hierarchical power structures. Before we examine the depiction
         of prakriti and the portrayal of women in the play, we need to examine the concept of prakriti. 
      

      
      There has been much debate on the idea of prakriti. According to Samkhya principle, prakriti and purusha constitute the dualistic cores of existence. In the Samkhya tradition of philosophy,
         prakriti refers to primordial matter and purusha to the self. “As the changing object, prakrti is the source of the world of becoming” (Radhakrishnan and Moore 1957, 424). Lance
         Nelson observes that many scholars view prakriti as matter, as “the lower, finally dispensable term in the hierarchical, dualistic
         vision of things” (2000, 157).The word prakriti in Malayalam, the language in which Nair wrote the play, refers to Nature, and is
         also the Sanskrit term for nature. Nature is seen not merely as a stage upon which
         the human story is acted out, as Glotfelty observes, but also as an actor in the drama
         (1996, xxi). Thus, nature is an active force that is dynamic and ever changing. Vandana
         Shiva in Staying Alive (1988) identifies nature (prakriti) as the manifestation of primordial energy, Shakti, that is, the substance and cause of everything. She defines prakriti as the expression of Shakti, the feminine principle. Shiva observes that prakriti is a “powerful, productive force in the dialectic of creation” (37) and is pluriform
         due to its creative impulse.
      

      
      Nair in the play uses prakriti to deconstruct the Self—the male, Aryan self—that actively dissociates itself from
         the Other—the female and the non-Aryan (Sita and Sambooka are examples). Prakriti is constantly referred to throughout the play in relation to purusha and Sita is identified as prakriti herself. Through this identification of Sita with nature (prakriti), Nair undermines the hierarchical assertion of the masculine self over women and
         nature. Sita, the banished queen, is the focal point, and her right as the queen and
         wife of Raman is at the center of the discord in court. The installation of the golden
         idol of Sita (kanchana Sita) is an eloquent statement about how women are perceived and ranked in society.
         Identifying Sita as prakriti, or nature itself, is not a new concept, as Ezhuttacchan’s Adhyatma Ramayanam views Raman as purusha, the cosmic self, and Sita as prakriti, the female animating power of the universe, as Usha Zacharias (2008) observes. Nair,
         throughout his play uses the concepts of prakriti and purusha to underscore his views on gender and the interaction of the natural and cultural
         spheres to highlight the assumed superiority of one over the other.
      

      
      The play talks directly about the gender hierarchy that exists in society. Sita, the
         queen, is banished due to public suspicion regarding her chastity. The play opens
         with Urmila waiting for her brother-in-law, King Raman of Ayodhya. She is hopeful
         that Raman will bring back Sita after his recent visit to the forest. She is joined
         by Kausalya, the queen mother, who reminds Urmila that “Queen is just a queen. She
         is not the king. She is a woman” (Nair 2005, 24). Women in the city are expected to
         be submissive and abide by the edicts and rules laid down by men. Kausalya’s words
         highlight the fact that being the queen does not grant a woman any power, unlike the
         king. Sita is banished under suspicion of being unchaste, even after her fire ordeal,
         which proves her chastity. The banishment of the queen thus becomes an important theme
         to analyze, as it reveals the gendered assumptions that propel the royal cosmos. Unlike
         the king in the forest, the queen does not represent royal dharma or the city. As Kausalya says, “She [the queen] is not the king” (24). The earlier
         exile of Raman to the forest brought many political gains, and Sita is a mere political
         excuse to vanquish the clan of demons. Raman reminds Urmila that the liberation of
         Sita from Lanka was simply undertaken to preserve the sovereignty of the Aryans: “That
         was not for her sake. It was important for the security of the Aryans to vanquish
         the clan of Malyavan, who tried to establish his sovereignty over the land that lies
         between the island of Lanka and the mountains of Vindhya. For this, Sita was only
         an excuse.” (Nair 2005, 32)
      

      
      Sita is thus simply an excuse for conquering and conquest. Her status as the queen
         only becomes important when her chastity is in question, or when her presence becomes
         a prerequisite for the ritual of Aswamedha. Sita in the forest, as a banished queen, is a powerful antithesis to the king in
         the city. Nair’s Sita makes an appearance only in the third act and then briefly during
         the final act. Nair portrays Sita as a peaceful, serene presence who finally takes
         refuge in her mother Earth when asked to prove her chastity. The question of chastity
         and dignity revolves around the ethics and the moral codes that women must follow.
         Although Urmila is considered to be a scholar by the sages and the king himself, she
         is held to be less womanly when she questions the power structures. 
      

      
      Urmila is a strong presence throughout the play, who is vocal about the injustice
         meted out to her sister. She asserts her presence in the male-dominant court, critiquing
         the king and his version of dharma. She thus radically opposes the codes and laws of the city from within, while Sita,
         through her absent presence, questions the power hierarchy from outside. Nair uses
         the character of Urmila to question the significance in the political system. Urmila
         has been an inhabitant in the city longer than Raman and is separated from her husband,
         Lakshmanan, when he decides to follow Raman during his exile, leaving her behind.
         Her love for Sita and her strong belief in dharma, which is not the version accepted in court, show the strength of her character.
         When she asks Lakshmanan, “Is purusha different from prakriti?” (Nair 2005, 29) she is hinting at the interconnectedness between the two and questions
         the hierarchizing of the one above the other. Nair also makes Urmila ask earlier in
         the play, “A woman is nature. But, what about a man, is he different from nature?”
         (Nair 2005, 26). So, both these questions point to Nair’s conception of the term prakriti. Both purusha and prakriti are co-constitutive. The imperishable nature of prakriti resonates with what Vandana Shiva refers to as the “inherently active, a powerful,
         productive force in the dialectic of the creation, renewal and sustenance of all life”
         (Shiva 1988, 37). Male supremacy and power are exposed as hollow and are shown to
         be incomplete without the female, as prakriti completes purusha. Bringing prakriti (nature) to this equation shows the embeddedness of humanity in the web of beings,
         both animate and inanimate. The acceptance of prakriti as the active, creative force in all material dimensions is a vital step in realizing
         the higher form of knowledge that is beyond dualities and binaries. Sita stands for
         this understanding, whereas Raman is still entwined in the world of dualities that
         constantly hinder him from being as one with nature (prakriti). 
      

      
      The forest and city are, thus, mutually inclusive and represent two approaches toward
         life and knowledge. The forest, one could say, represents the essence of prakriti and the problem lies in pitting the city against it and placing the city above the
         aranya, even though they represent two different ways of thought. Nair’s play can be considered
         as part of the nava-aranyakas, the new forest texts that involve a revision of epics. Nair’s revision critiques
         the gender injustices and distorted views on ethics and life that advocate separation
         and hierarchization. So, the play is a constant dialogue against this idea of separation,
         and Nair effectively uses rhetoric and dramatic energy to debunk the dualities and
         power hierarchies that often give value to oppression and separation. 
      

      
      Notes
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            1. Kanchana Sita means the “Golden Sita.” It refers to the golden idol of Sita that Raman
                  makes for Aswamedha yaga, the horse sacrifice, as Sita has been banished and cannot be with him to perform
                  the rituals of the yaga.
               

            

         

         
            2. Uttara Kanda refers to the final canto of Ramayana. Ramayana is divided into seven “kandas” (cantos or books), each narrating events in the life
                  of Raman. Uttara Kanda narrates the life of Raman after returning to Ayodhya, the banishment of Sita, the
                  ensuing grief in Raman’s life, and the birth of their twins, Lava and Kusa. When forced
                  again to prove her chastity, Sita leaves Raman and seeks final refuge in her mother,
                  the earth. The book ends with Raman leaving the world entering the River Sarayu. This
                  canto is omitted in many versions of Ramayana, in Tulsidas’s Ramacharitamanas, for example. There have been many debates on the alleged apocryphal nature of this
                  canto. J. Vekerdi’s “On the Uttarakanda of the Ramayana” discusses the additional character of the last book of Ramayana.
               

            

         

         
            3. According to the Samkhya tradition in Indian philosophy, all experience is based on
                  the duality of the knowing subject, purusa, and the known object, prakrti (Radhakrishnan and Moore 1957, 424). For more discussions on the Samkhya tradition
                  see Bartley (2011) and Larson and Bhattacharya (1987).
               

            

         

         
            4. Cheryll Glotfelty, in her introduction to The Ecocriticism Reader (1996), explains that “ecocriticism is the study of the relationship between literature
                  and the physical environment” (xviii).
               

            

         

         
            5. See Larson (1969, 12–13).

            

         

         
            6. The gunas are the constituents of prakriti.
               

            

         

         
            7. See Richman (2008, 19–23) for more discussions on caste, gender, and hierarchy.

            

         

         
            8. See Lutgendorf (2000).

            

         

         
            9. One of the four ashramas or stages of life, where one retires into the forest and leads the life of a hermit.
               

            

         

         
            10. An inhabitant of the forest, a demon or barbarian.

            

         

         
            11. According to the varnashrama dharma, only Brahmans could do penance.
               

            

         

         
            12. The horse sacrifice is performed to prove the sovereignty of the king. A horse is
                  unleashed as part of this ritual, which is then followed by an army. Any king who
                  catches the horse must fight the army to establish his superiority.
               

            

         

         
            13. See Dwivedi (2000, 12–14).

            

         

         
            14. The country of Raman.

            

         

         
            15. The land of the Aryans.

            

         

         
            16. Sage and husband of Raman’s sister Santa.

            

         

      

      Chapter 6

      Ecoethics of the Desert

      
         
         
         
         Mariam Taha (Al-Naqr)

         
         The Bedouins’ Dwelling in the Eastern Desert of Egypt in Sabri Moussa’s Seeds of Corruption

         
         
      

      
      Seeds of Corruption, written by the prominent Egyptian writer Sabri Moussa, was published serially in
         1971 and 1972 in the Egyptian magazine Roz Al-Youssif, before being published in book form in 1973. The setting of the novel is the Eastern
         Desert, situated along the coast of the Red Sea, and the Darhib Mountain is its focal
         point. The novel explores the issue of dwelling in the desert, with its implications
         of long-term relations between humans and their environment.
      

      
      Seeds of Corruption opens with Nicola, the protagonist, standing on the desolate mining site of the Darhib
         Mountain and exercising a daily ritual of imagined crucifixion as a way of atonement
         for what he considers a sin. The course of action leading from the first mining site
         to the Darhib enacts the novel’s original name in Arabic, Fasad al-Amkinah (corruption of places). This corruption is significantly marked by the gradual disappearance
         of the organic and mythical framework that governs the relationship between man and
         nature in favor of a mechanical, anthropocentric one. On the first working site of
         al-Sukra, Nicola, a Russian traveler who wanders the Earth leaving his wife and daughter
         in Italy, becomes acquainted with the culture of the desert through Issa, a Bedouin
         who works as a guide to the foreigners and becomes friendly with Nicola. Through the
         omniscient narrator, the reader comes to know Issa’s point of view conveying the Bedouin’s
         culture, rituals, and feelings toward the exploitation of the desert. 
      

      
      Issa is the main Bedouin voice in the novel; his voice dominates the first third of
         it before his sudden death while clearing an old well to supply water for the Darhib
         site. Issa not only demonstrates how the Bedouins are organically connected to their
         natural environment, but he also reveals the dilemma that afflicts them while witnessing
         the exploitation of their lands by strangers, either Egyptian urbanites or foreigners.
         Although Issa is described as “one of the guides who had sold their intuitive knowledge
         of the mountains to the foreigners” (Moussa 1980, 17), he cooperates with them because
         of his curiosity and this does not stop him from questioning the presence and encroachment
         of the strangers on his land. This questioning is not only concerned with the foreigners,
         but also with the Egyptians, whether they be rich owners who buy mines from the government,
         or the poor workers who travel all the way from the valley to the desert in order
         to labor in the mines. 
      

      
      Through Issa’s eyes, the reader sees the contrast between the living conditions of
         these outsiders and those of the Bedouins. The presence of the strangers challenges
         the Bedouins’ lifestyle by introducing socioeconomic inequality into the middle of
         the desert. Issa observes with marked astonishment the discrepancy between the conditions
         of life of the overseers and engineers, and those of the workers:
      

      
         The mining tunnels became filled with workers whom the authorities helped bring from
            the Valley of the Nile to break the rock under the supervision of Western foremen.
            They set up a contradictory mode of life there which confused Issa completely. While
            the overseers and engineers camped in their elegant tents, drawing plans for the entrance
            to the caverns and passageways, with cooks to prepare their barbecued food, their
            fruits, and their canned vegetables, the workers in the caves and tunnels ate only
            what the overseers left for them. But the workers never complained. What attracted
            them to the hard work was the special wages: two piastres a day. (Moussa 1980, 17–18)[1]  
         

      

      Issa’s confusion testifies to the foreignness of this stark discrepancy to the desert.
         This view does not infer idealizing (when not demonizing) the Bedouins, or romanticizing
         their way of life as in the colonialist tradition of idealizing indigenous peoples.
         Instead, it calls for an understanding of the harsh conditions of the desert and how
         they affect its people.
      

      
      The desert’s arid vastness and scarcity of water make it a liminal place, a place
         where the might of nature still overwhelms humans, making them constantly aware of
         death. The desert imposes a lifestyle of constant nomadism in search of water, and
         living in tents with minimal furnishings in order to be ready to travel light. This
         results in a leveling of life conditions among the Bedouins, reducing discrepancies
         in wealth to the minimum and fostering a sense of communal existence in the face of
         the harsh natural environment. Thus, Issa does not understand the discrimination he
         sees between the workers and the engineers and overseers, in terms of accommodation
         and provisions. It does not fit in with the moral frame that governs his life, a frame
         closely related to his environment that exposes mankind’s vulnerability in the face
         of nature. 
      

      
      Moreover, this discrimination implies a type of scale grading the people who live
         on the site, which poses a question concerning not only the status of the Bedouins,
         but also that of their physical environment. Indeed, Issa shows anxiety toward the
         issue of ownership of the place and the right to its exploitation, early in the novel:
         
      

      
         No sooner did he [Issa] encounter a foreigner or see a caravan loaded with ore on
            its way to the sea, than a great anger would well up in his heart. It made him wonder
            about the treasures the men toiled so hard to extract from his own mountains, from
            his world and universe. Whose right was it? Who was the real and true owner? (Moussa
            1980, 19)
         

      

      Issa feels great anger toward the transgression of the foreigners on his people’s
         land and this does not issue from worldly greed or materialistic desire. Citing the
         aforementioned passage, Issa experiences a moral conflict regarding the matter, for
         while he concedes that the treasures of the mountains are extracted by men who “toil
         so hard” for this purpose, it does not answer his question as regards the rights of
         his people as the real owners of the place.
      

      
      Moreover, this “hard toil” is exercised at the expense of the place itself, whose
         rights are being violated and ignored by the intruders. Issa notes how “the mountains
         began to reverberate with the thunder of explosives and the hammering of tools” (Moussa
         1980, 17), depicting a classic case of the machine-in-the-garden invasion, the trope
         described in Leo Marx’s seminal work, The Machine in the Garden (1964). Despite taking place in an arid desert setting, the disruption caused by
         the machine in the natural environment of the desert is felt. Moussa’s vocabulary
         vividly depicts the effect of the machine by illustrating how the “thunder” of explosives
         leaves the desert reverberating and echoing, and by noting the irritating effect of
         the “hammering of tools.” 
      

      
      Issa’s hostile feelings toward the intruders of his land are not only based on their
         different lifestyle but also on their attitude toward the desert: “He was equally
         astonished by the predatory attitude of the men toward the mountains themselves—mountains
         that for him seemed as inviolate as eternity itself.” (Moussa 1980, 18) Issa’s recognition
         of the intruders’ action as “predatory” shows his rejection of this kind of encroachment
         upon the desert itself, and reveals how he sees it as a disruption of the natural
         system, since man appropriates nature instead of conforming to its laws. The desert
         is stripped of all its sanctity and reduced to raw material sought out for materialistic
         gain, whose benefit goes to strangers. In “The Ecological Bedouin: Toward Environmental
         Principles for the Arab Region,” Sharif S. Elmusa notes that “the mountain holds for
         him [Issa] what environmentalists call ‘intrinsic value,’ not the utilitarian one
         of businessmen” (2013, 21). The Bedouins appreciate the desert for its own sake because
         they do not see it as a dead realm that only exists for materialistic profit and exploitation.
         
      

      
      In The Environmental Imagination (1995), Lawrence Buell sets criteria to evaluate the environmental orientation of
         literary texts. Applying Buell’s criteria to Moussa’s novel reveals the close connection
         between the Bedouins and their desert, explaining why breaching the rules of this
         relationship leads to tragic consequences. Buell’s set consists of four points:
      

      
      
         	
            
            The nonhuman environment is present not merely as a framing device but as a presence
               that begins to suggest that human history is implicated in natural history.
            

         

         
         	
            The human interest is not understood to be the only legitimate interest.

         

         
         	
            Human accountability to the environment is part of the text’s ethical orientation.

         

         
         	
            Some sense of the environment as a process, rather than as a constant or a given,
               is at least implicit in the text. (Buell 1995, 7–8) 
            

         

      

      
      These points focus mainly on ecocentric aspects related to the depiction of the natural
         environment and the responsibility of its inhabitants toward protecting it. 
      

      
      The first criterion applies directly to the novel, as the setting of the Egyptian
         Eastern Desert does not work as a mere framing device or as a metaphorical place.
         The themes and events of the novel are closely connected to the actual characteristics
         of the place, not only with its mining potential, but also with its rich cultural
         heritage, which is a complex mix of ancestral myths and a psychological bond. 
      

      
      For the Bedouins, the mountains are not mere rock; they contain the spirits of their
         ancestors and formulate a basic part of their moral and psychological constitution.
         For instance, in one of the climactic events of the novel, Issa takes the gold bar
         extracted from the Sukra mine to Mountain ‘Ulba because he wants “to show it to his
         ancestor” (Moussa 1980, 35). Issa does not take the gold for materialistic reasons;
         he is simply performing a symbolic act, as “he had no intention whatsoever of keeping
         the gold bar. He decided to take it, and at the same moment he decided to return it”
         (Moussa 1980, 27).
      

      
      When Issa reaches “the holy white Mount of ‘Ulba,” it stands out as surrounded by
         greenery in the middle of the desert, and its spiritual significance is revealed:
      

      
         From between the dry rocks of the mountain, water flowed southward and westward into
            the Valley of ‘Aidhab, to irrigate a thick forest there. The Baja tribes believed
            that it enclosed the spirit of their great ancestor, Koka Lanka, who spent his life
            in a deep cave inside the white mountain of ‘Ulba, praying and worshipping, until,
            as time went by, his body changed into a rock itself. Meanwhile according to the myth,
            his soul proceeded to tunnel out through the mountain in the form of springs so as
            to create a forest where it could dwell. (Moussa 1980, 28)
         

      

      Issa works as a vehicle for the culture of the Bedouins, bringing their beliefs and
         cultural heritage closer to the reader. They believe that their ancestor was transformed
         into a rock, which shows that in the Bedouins’ worldview there is no clear-cut divide
         between themselves and the desert they live in. Although the Bedouins are professed
         Muslims and there is no reincarnation in Islam, they keep their ancestral belief system
         which reflects a unique relationship with the natural world. In this model, continuity
         mitigates the binary polarization between mankind and nature, highlighting the organic
         connection between the Bedouins and their environment. It also suggests new connotations
         to the concept of “ownership,” exploring it in terms of belonging rather than mere
         possession. Thus, Issa takes the gold to his ancestor rock to acknowledge the new
         discovery and “[reassure] him that his descendants continued to wield power over the
         desert and its mountains” (Moussa 1980, 28).
      

      
      This organic connection between the Bedouins and the mountain transcends to another
         level where the mountain acts as a shrine performing a spiritual function. It provides
         comfort and solace and security to its seekers as:
      

      
         All the Bashariyya, ‘Ababida, and other different branches of the Baja tribe did likewise
            when some problem befell them: They took their worries and acts to the mountain that
            rose high into the sky, its impregnable crest surrounded with a white halo of clouds.
            The mountain became their shrine, like the Ka’aba at Mecca, an object of many pilgrimages.
            (Moussa 1980, 28) 
         

      

      Thus, official religions imported into the desert do not overwrite its innate culture.
         They do not change much of the worldview established by man’s direct contact with
         nature, which inspires its own spirituality. Again, in orthodox Islam the only shrine
         is the Ka’aba; however, the Bedouins assimilate Islam into their own belief system
         creating a hybrid version where Adam and their great ancestor feature as one person:
         “as a boy he [Issa] had learned that when God created Adam, He showed him the whole
         Earth spot by spot. When Adam saw Egypt, he saw ‘Ulba Mountain, and he prayed for
         it to be blessed and made fertile. Could there be any doubt that Adam was in fact
         their great ancestor Koka Lanka?” (Moussa 1980, 29)
      

      
      The omniscient narrator does not reveal the origins of the ancestral myth of Koka
         Lanka. It might have originated from human beings’ immemorial instinct to seek protection
         from natural forces by forging myths that relate them to this natural environment
         through blood ties. These myths show the organic connection between the Bedouins and
         their desert, reflecting the implication of human history in natural history, as Buell
         suggests. Even the moral system in the Bedouin tradition is pinned to nature rather
         than being a free-floating rational system of right and wrong; the fire, a natural
         element, is their referee to determine character integrity. When Issa is accused of
         stealing the gold bar upon his return to the site, his uncle, Sheikh ‘Ali, asks for
         permission to judge Issa by tribal law: “Issa, therefore, would walk on burning coals.
         If what he had said was the truth, he would be saved, and the fire would not harm
         him” (Moussa 1980, 36). Issa passes the test and emerges innocent and victorious.
         
      

      
      Buell’s second and third criteria deal with human responsibility toward the environment.
         The second dictates that, “The human interest is not understood to be the only legitimate
         interest” in the text, while the third explicitly declares that, “Human accountability
         to the environment is part of the text’s ethical orientation” (Buell 1995, 7). The
         novel presents two models of dwelling in the desert, represented by two kinds of Bedouins.
         Dwelling is relevant here because it is with a long-term relationship with nature
         that issues of responsibility and accountability become of significant importance.
         
      

      
      The first model of dwelling in the desert is represented by Issa, who acts as the
         “Ecological Bedouin,” as Sharif S. Elmusa calls him. In his study of a number of desert
         novels, Elmusa singles out Bedouin characters that show an intuitive awareness of
         the rights of their surrounding environment, exhibiting some or all of the following
         concerns:
      

      
         It is possible to “translate” the words and deeds of the Ecological Bedouin in the
            novels into the language of environmental ethics. Like a radical environmentalist,
            he believes in the unity and equality of creation, without assuming human superiority
            over other species; values the animate and inanimate to the greatest possible extent
            for their intrinsic value, rather than for utility to humans; understands, even if
            only intuitively, the interdependence of the various parts of the ecosystem; exhibits
            humility toward nature; is willing to take responsibility for the conservation; and
            advocates environmental justice. (Elmusa 2013, 29)
         

      

      Issa shows most of these characteristics, reflecting a communal culture that is expected
         to share the same concerns. He sees intrinsic value in the desert, refusing to accept
         its violation with forceful machinery. Thus, he has a moral conflict concerning the
         exploitation and encroachment of his environment. 
      

      
      However, this does not represent the views of all Bedouins on the subject. Although
         the Bedouins shun strangers by nature, another point of view is presented by Sheikh
         ‘Ali, Issa’s uncle. He works as a “link between the desert and the urban centers”
         (Moussa 1980, 67). He led “numerous foreigners and the Egyptian entrepreneur[s] who
         were their associates into the desert . . . to the sources of raw materials that they
         were seeking, closing his eyes to the greedy ecstasy in the eyes of the foreigners”
         (Moussa 1980, 67–68). He is very much aware of the pitfalls of his job, which jeopardizes
         the secrets of his ancestors’ land. However, Sheikh ‘Ali has a different rationale
         from that of his nephew:
      

      
         The old man realized that the mountains had remained unchanged from time immemorial,
            as had the members of his tribe. . . . So it was essential that he permit the foreigners
            to do what the tribesmen could not do for themselves. True, at first the strangers
            would receive the giant’s share, but later all would benefit. . . .
         

         
         The Sheikh realized that these foreigners had knowledge and experience, as well as
            authority and power. . . . Sheikh ‘Ali thought that other tribes like the Bashariyya
            were being unrealistic in refusing to help the foreigners. Somewhat like ostriches,
            the Bashariyya refused to acknowledge the existence of these foreigners and refused
            to work for them. This led the foreigners to bring in workers from the rural areas
            of the South. (Moussa 1980, 68)
         

      

      Sheikh ‘Ali believes that resisting the foreigners would be like fighting windmills,
         because ignoring them will only make them bring more strangers to the land, like the
         poor Egyptian workers from the valley. He knows that as long as there are treasures
         in the mountains, people from all parts of the world will come seeking these treasures.
         He understands that part of the developing course of history will always be related
         to exploring the potential wealth of the desert and exploiting it. What he wishes
         for is to equip his people with the knowledge necessary for accomplishing this mission
         on their own, even if it is a long-term process. Thus, he is keen on working with
         the foreigners to gradually acquire the secrets of the trade. He believes this is
         the only way to turn the course of history, for once, toward the good of his people.
         
      

      
      If Issa’s model is closer to a deep-ecological view, refusing to interfere with the
         desert altogether, Sheikh ‘Ali’s model can be understood in relation to John Passmore’s
         model of “cooperation” explained in his book Man’s Responsibility for Nature. Cooperation means “that man’s responsibility is to perfect nature by co-operating
         with it” (Passmore 1974, 32). In this tradition, “to ‘develop’ land, on this way of
         looking at man’s relationship to nature, is to actualize its potentialities, to bring
         to light what it has in itself to become, and by this means to perfect it” (Passmore
         1974, 32). This concept does not conceive of nature as a static entity, as it “rejects
         the conception of a nature which is complete in itself, simply there, to be struggled against or conserved. Nature, for it, is still in the making” (Passmore
         1974, 35). The only check here is that “men should . . . respect their material; they
         should not try to shape it in ways which cut across its own tendencies” (Passmore
         1974, 33). Although this model endorses the division of humans and nature, giving
         them supremacy over it, it is helpful in starting to think of a practical model where
         humans can make use of the natural environment without harming it. 
      

      
      This model of dwelling corresponds to Sheikh ‘Ali’s view concerning the development
         of the desert. Sheikh ‘Ali’s negative outlook concerning the state of stasis that
         has afflicted his people and their place testifies to his belief that it should not
         be the case. He believes that stasis is not the “natural” state of things, but that
         change is. Hence, he deems it favorable to cooperate with the foreigners in order
         to break that stasis, as it will benefit all. Given the organic relationship between
         his people and the desert, seen as an extension of themselves holding the spirit of
         their ancestor, he does not imagine that progress benefiting his people could in any
         way harm the desert. After all, the site discussed and intended for development is
         the arid Darhib, not ‘Ulba with its lush greenery, unique ecosystem, and moral significance
         to the Bedouins.
      

      
      Though Issa and Sheikh ‘Ali hold different views regarding their dwelling in the desert,
         both understand the concept of their responsibility to the place, although in different
         ways. The former believes in keeping it intact, away from the excessive transgression
         of foreigners, while the latter understands his responsibility in terms of actualizing
         the potential of the place in a way that guarantees that his people would be the ones
         running it in the future. With their organic bond with the area, the Bedouins would
         be the best people to create a worked-in site benefitting the whole community in a
         sustainable way. Sharif S. Elmusa believes that Sheikh ‘Ali’s viewpoint “gets muted
         throughout, and the tragedies that occur in the novel discredit his stance, leaving
         the reader with the Ecological Bedouin as a guide” (Elmusa 2013, 32). Although it
         is true that a series of tragedies brings an end to the Darhib project, these tragedies
         are not necessarily the results of the decision to work the desert. Rather, they are
         the consequences of violating the rights of the place by unethical, excessive exploitation,
         either by prioritizing the ambition of one man over the integrity of the community,
         or breaching the ethical framework that governs the relationship of the Bedouins with
         their environment. 
      

      
      Traces of this rationale can be found in the complaints of Issa, the “Ecological Bedouin”
         himself, concerning the trespassing of the foreigners, suggesting that the problem
         is not working the desert, but overdoing it. For example, Issa criticizes their lack
         of control over using their machinery:
      

      
         When the machines discovered the presence of those minerals, workers from the valley
            started digging into the mountain to reach them, and once they started they never
            knew when to stop. The inside of the mountain became a free-for-all. As long as the
            scaffolding held the tunnels open the workers kept mining, like machines themselves,
            machines whose only purpose was to create new passageways and causeways. (Moussa 1980,
            18)
         

      

      Issa sums up the core of the environmental problem succinctly: “once they started
         they never knew when to stop.” He insightfully notes the dehumanization that happens
         to the workers during their transgression and exploitation of the mountain. The paradox
         of this process is that by striving to humanize the place, making it more profitable
         and suitable for humans, these workers are losing part of their humanity by turning
         into machines that do not feel or think of the necessity of protecting their natural
         environment. This process of dehumanization does not rid mankind of its anthropocentrism;
         conversely, it strips humanity of its shared qualities with the natural world as it
         turns humans into robots, forgetting that they are actually destroying their own living
         place and their relationship with it. 
      

      
      The harsh moral punishments for the characters of Seeds of Corruption testify to the text’s orientation regarding “human accountability to the environment,”
         as Buell states. Negligence toward the rights of the place and prioritizing selfish
         interests, which arise in the second mining site, eventually lead to the tragic end
         of the novel, and the harsh punishments afflicting the native Bedouin, ‘Abd Rabu Krishab,
         and Nicola, the stranger who made the desert his home. These symptoms go hand in hand
         in shattering the mythical framework that governs the relationship of the Bedouins
         with the desert. Each of the two mining sites of the novel is introduced with a myth.
         The first myth regarding the al-Sukra site concerns the ancestry of Mountain ‘Ulba,
         which is treated respectfully even by an outsider like Nicola. Nicola asks Issa to
         take him to Mountain ‘Ulba, “where Nicola would bow and touch his European forehead
         to the ground in respect and allegiance while Issa introduced him to his great ancestor,
         the rock” (Moussa 1980, 40). 
      

      
      However, this bond with the desert’s culture and mythology is severed after the sudden
         death of Issa, bitten by snakes while cleaning an old well in the Darhib site. With
         the death of the “Ecological Bedouin,” who worked as a vehicle of the Bedouin culture,
         helping initiate Nicola into desert culture, a necessary balance is lost. As a result,
         the second myth, which governs the Darhib site and concerns a mermaid figure who seduces
         and drowns men, is not treated with the same sense of sacredness. Nicola starts working
         in the Darhib with the “dream of erecting on the mountain a city bustling with life”
         (Moussa 1980, 78), a dream he succeeds in accomplishing at the beginning. Nicola’s
         model seems to be working efficiently, especially because he cooperates with Sheikh
         ‘Ali and his Bedouins instead of bringing workers from the valley. Among those men
         is ‘Abd Rabu Krishab, a Bedouin who works as a fisherman responsible for supplying
         the camp with fish from the Red Sea, and who has a vendetta against the mermaid of
         the sea as he has lost a brother and two cousins to her. 
      

      
      The downfall of Nicola’s city starts with a climactic scene where the “mermaid” is
         sexually assaulted as a way of entertaining the decadent king, who comes to visit
         Nicola’s “showpiece” city, news of which “traveled far and wide to the aristocracy
         of the capital” (Moussa 1980, 84). In a fishing trip to catch lobsters for Nicola’s
         visitors, Krishab finds the dead body of the “mermaid.” Krishab feels terrified when
         he first sees the massive “grayish-brown” body of the “mermaid”; he panics thinking
         she has come to take his life as well. On discovering that she is already dead, he
         remembers that “all during the past day he . . . heard explosions from across the
         bay, each one raising a distant jet of water. They were drilling for oil in the sea
         bed out there. Had the explosives killed this mermaid and caused it to drift ashore
         at his feet?” (Moussa 1980, 97). Technology kills the “mermaid” and the myth loses
         its aura. Her death is symbolic of the approaching death of the mythical framework
         that has governed the Bedouin relationship with the desert. 
      

      
      However, the moral damage does not stop here. Krishab decides to tie the dead mermaid
         up in order to bring her to the shore, claiming that it was he who attacked her and
         that she is only unconscious. Although he feels self-conscious about his lie, he proceeds
         with his scheme to impress his people. When he arrives on the shore with his catch,
         Krishab is met with great applause as the city crowd come up with a new way to entertain
         the king: “a man copulating with a fish—that would be an event that His Majesty had
         never before witnessed” (Moussa 1980, 103). For the city dwellers, Krishab’s oath
         to take revenge on the mermaid means taking sexual advantage of her, raping her unconscious
         body for the sake of their entertainment, a thought that had never crossed the innocent
         Bedouin’s mind. Under unbearable pressure, he surrenders to their desire in a tragic,
         humiliating scene: “He shivered as his naked body merged with the coarse wet body
         of the mermaid, and he dug his face in her withered breasts and began to cry soundlessly”
         (Moussa 1980, 105).
      

      
      The ambiguity surrounding the mermaid figure indicates the cultural specificity of
         the Bedouins, which might not be fully comprehended by the urban dwellers. Perhaps
         this mermaid is nothing more than “a sea cow, a placid plant-eating mammal of the
         sea,” as Nicola believes (Moussa 1980, 106). However, she is part of the Bedouins’
         belief system and the grand narratives that circumscribe and organize their life,
         a life that is closely entangled in the natural fabric of their environment, with
         its variety of animate and inanimate creatures. This mythical framework protects their
         natural environment, and is equally important in building their inner psyche and relationship
         to the world. Assaulting the mermaid in such a way is a breach of their code of ethics;
         the disruption of this mythical/ethical frame takes its psychological toll on the
         Bedouins as it threatens to shatter their whole belief system without substituting
         it with any suitable alternatives. 
      

      
      This decline in man’s conceptual relationship with nature brings down tragedy over
         the site. After this atrocious act of rape, the king violates Ilya, Nicola’s daughter.
         In a delirium, Nicola thinks it is he who has violated his own daughter, committing
         the heinous act of incest. As Elmusa notes, “The molestation of the young woman is
         meant clearly to symbolize and intensify the idea of the ‘rape of the desert’” (2013,
         10). Nicola’s adamant belief that it is he who ravished Ilya is symbolic of the guilt
         of rape that has been dormant in his subconscious. The king’s violation of Ilya unleashes
         this guilt, bringing it to the surface, for Nicola notably fails to follow the ethics
         of the desert. This code is not written down, but the reader understands it through
         Issa’s conflicts and his attempts to resolve them. 
      

      
      The separation between the realms of the humans and nature in urban environments is
         alien to the Bedouin culture. Instead, there is continuity and human appreciation
         of the sanctity of the desert. Nature is closely connected to both the physical details
         of daily life and the larger moral system that governs this life, as shown in the
         Bedouin’s ritual of using fire to determine whether Issa is innocent or not. It is
         also alive in the spirits of their ancestors who connect them with the terrain of
         the desert, and the myths that sanctify nature against predatory humans. It may be
         possible to work the desert to actualize its potential, but this path has to be carefully
         trod. The excess in using machinery marks a change in the balance that has been kept
         since time immemorial between the desert and the different people who tried to work
         there. Such transgression happens with a price. It has its psychological consequences
         and lurks inside waiting to be unleashed.
      

      
      The events ensuing after the mermaid’s rape witness a symbolic receding of the role
         of nature in the novel. The desert loses its distinctive mysterious presence and only
         acts as a place of atonement. When Nicola discovers his daughter’s violation, he throws
         himself in the sea and is attacked by sharks before the Bedouins can rescue him, an
         event that leaves him impotent. Nicola kills Ilya’s baby, whom he sees as the fruit
         of incest, by leaving it on top of a mountain for the beasts of the desert in an act
         of atonement. Then he accidently causes a rockslide in the Darhib mine, imprisoning
         Ilya there. Workers abandon the place leaving Nicola alone, committing a continual
         act of atonement in the form of a daily symbolic crucifixion on the top of the Darhib,
         in a return to the novel’s opening scene. 
      

      
      Krishab faces a similar fate. When Nicola disappears after killing the baby, Ilya
         and Abshar, Issa’s son, drive through the desert trying to find him. In their search
         they see Krishab wandering the desert with his fishing nets, “oblivious to all that
         surrounded him . . . tugging at his rope nets, which dragged through the sand as he
         hauled them into his grasp. He would carefully look at them and find them altogether
         empty of fish; then he would turn up his face in disgust and hurl them away from him
         and fall on the sand weeping” (Moussa 1980, 162). Both Nicola and Krishab engage in
         Sisyphean-like punishments related to their encroaching sins against the desert. Violating
         the desert ethics affects Krishab instantly and undermines his psychological constitution.
         For Nicola, the toll of his actions takes time to sink in, although it instinctively
         weighs on his conscience from the beginning. He brings the city to the desert without
         calculating the effects of this action on the desert and its people. Although he is
         irritated by the brutal act done to both Krishab and the “mermaid,” he does not try
         to stop it. His personal ambition blinds him to the corruption he is bringing to the
         place.
      

      
      Both Nicola and Krishab violate nature, either by the disgraceful assault on the dead
         mammal, or by creating the circumstances leading to such an assault. This atrocious
         attack is the result of neglecting the general welfare of the whole place as Nicola
         gets carried away by his dream of building a city in the desert, a showpiece that
         he thinks of as his own and for which he takes credit. The text takes into consideration
         the interests of the nonhuman, according to Buell’s criteria, as these tragic consequences
         are triggered by the violation of the mermaid. Moreover, Issa’s death is another example
         of acknowledging the interests of the nonhuman creatures of the desert. The snakes
         of the old well do not go foraging for humans; they kill the Bedouin because their
         nest is disturbed. Acknowledging their existence conveys an image of nature as the
         home of all kinds of creatures, including the human kind. More importantly, the text
         reveals that maintaining a healthy relationship with the natural environment is necessary
         for mankind’s sanity and psychological state.
      

      
      Buell’s fourth criterion, which deals with the environment as “a process rather than
         as a constant or a given” (Buell 1995, 8), defines the whole framework of the novel,
         tracing the changes that occur in the desert due to human dwelling, sometimes transgression.
         The Bedouins dwelling in the desert may not have much changed its ecological balance
         until the arrival of the foreigners; however, this does not mean that the Bedouins
         never wished to explore or use the economic potential of the desert. Idealizing the
         Bedouins as people who would never want to change their lifestyle only fossilizes
         them in an urban fantasy of how “primitive” places should look and remain. 
      

      
      Sheikh ‘Ali’s character shows that the Bedouins may want to learn new ways and use
         technology in order to extract the raw materials of their environment and develop
         their community. Abshar, who represents the young Bedouin generation, is also curious
         about technology; he feels “proud of knowing how to man the engine of the boat” and
         masters “the working of the motor of the jeep by studying it after everyone else went
         to sleep” (Moussa 1980, 95). Flux is a latent condition in a natural environment,
         and sometimes it is inevitable, as is shown by the fact that the mountains of the
         Bedouins have already been exploited by the Pharaohs, the Romans, and others. Thus,
         the issue is not whether change as a value is bad or good but how to moderate the
         use of new levels of technology that allow mankind to cause radical changes in the
         balance of the natural environment. 
      

      
      One remarkable feature of the representation of nature that Buell’s set does not account
         for is gendering nature. Although his set is very useful in evaluating the ecocentric
         aspects of literary texts, it does not examine the issue of feminizing nature and
         how it affects its representation. In the novel, besides associating a violated Ilya
         with the exploited desert, there are many insinuations associating the desert with
         the female, in Nicola’s mind in particular. For instance, the desert is depicted as
         a female in the phallic symbolism of Nicola’s dream of “erecting on the mountain a
         city bustling with life” (Moussa 1980, 78). To him the mountain is described as “overpowering
         lust, and the surrounding desert in its mystical silences was greater lust, more acutely
         overpowering. Was it strange, then, that in the mine Nicola’s body felt a tremor of
         ecstasy that moved his spirit like that instant when the life-engendering liquid flows
         from body to body” (Moussa 1980, 77)? Nicola believes that in marking where to plant
         the explosives in the mine, he is “fertilizing” the mountain (77). 
      

      
      In What Is Nature? Kate Soper (2000) notes that “conceived as a feminine principle, nature is equally
         lover, mother and virago: a source of sensual delight, a nurturing bosom, a site of
         treacherous and vindictive forces bent on retribution for her human violation” (71).
         The desert plays the role of a lover for Nicola, as shown above, and the series of
         tragedies that befall him and his project, together with his urgent need for atonement,
         testifies that he conceives of the desert as a “virago.” When thinking of his daughter
         buried alive in the mountain, Nicola believes that “it was as if the mountain had
         exacted its own revenge against the men who tried to possess it” (Moussa 1980, 14).
         After violating the lover and making atonement to appease the virago, Nicola seeks
         reconciliation and forgiveness by becoming as one with nature. While Ilya and Abshar
         searched for Nicola, he took refuge in the Darhib, where “he would sit like a child
         in a womb” (166). Nicola wishes to turn into a rock in the Darhib seeking Koka Lanka’s
         destiny, as his voice indicates, “You will become a rock among the rocks in the heart
         of the great Darhib, to which you have offered your heart and soul and mind. You will
         belong at last.” (165–66)
      

      
      The mountain plays the role of a mother figure, taking back its son into its womb
         to “belong at last,” completing the three manifestations of “feminized nature” as
         illustrated by Soper. She explains that “feminized nature is not . . . emblematic
         simply of mastered nature, but also of regrets and guilts over the mastering itself;
         of nostalgias felt for what is lost or defiled in the very act of possession” (Soper
         2000, 107). Soper’s analysis is useful here because it explains Nicola’s feminization
         of the desert in terms of his latent guilt about encroaching and imposing his dream
         upon it. The Bedouins, on the other hand, do not have a particular gendered view of
         the desert, as they associate it at one point with their male ancestor. This feeling
         of guilt explains why Moussa opted for a deep-ecological ending for the novel, where
         he removes humans altogether from the Darhib, with Ilya dead and the Bedouins deserting
         the site, leaving only Nicola in a state of atonement, waiting to become a rock.
      

      
      Seeds of Corruption is an environmental novel, as it explores the problems of human exploitation of nature
         in the context of the desert. One important achievement of the novel is its depiction
         of a model of mankind’s relations with nature where both entities are seen independently,
         but are nonetheless organically connected. This model is represented by the myth of
         Koka Lanka that defines the Bedouins’ relationship with the desert. Environmental
         problems do not necessarily stem from thinking of humanity and the natural world as
         two distinct entities. Rather, they stem from polarizing those entities against each
         other, neglecting the organic ties that connect them. The myth of Koka Lanka symbolizes
         the organic bond that connects humans to nature, the severing of which takes its toll
         on their psychological state and peace of mind. Nicola’s final enactment of the myth,
         as a final act of repentance, is a tribute to a concept of connection with nature
         that he failed to recreate in his city.
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      As inhabitants of the earth, we continue to remain witnesses to the denuded ecological
         patterns at all levels. The worldwide breaking down of ecosystems threaten not only
         the extinction of hundreds of species, but also ultimately our own presence as a species
         embedded in ecological systems. Global warming, subversion of indigenous cultures,
         hydraulic fracturing, carcinogenic contamination, and collapsing food chains are only
         the tip of a fast melting iceberg. This plundering of the earth has become a global
         force phenomenon and if not checked quickly will only result in an impoverishment
         that is non-negotiable. Naomi Klein addresses this ecological crisis as a “cognitive
         dissonance” (Klein 2015, 9), where we continue living as if in a time warp, systematically
         ignoring a calamity that is nothing short of a ticking time bomb. 
      

      
      In nature nothing stands alone. We live our lives in association. The present globalized
         world we inhabit redefines the conventional notion of boundaries. General worldviews
         have transformed themselves into planetary ones, where the decisions made by every
         nation have an impact on all the others. Human needs are reshaping our relationship
         with the natural world. And human beings have audaciously crossed irreversible geological
         time scales from the age of Holocene into the age of “Anthropocene” (Vince 2014, 7).
         This anthropocentric reductionist identity of the Earth from a cosmic body to a commodity
         is a paradigm cultural shift that has caused significant changes in global-life patterns.
         Laurence Buell, in his Environmental Imagination, writes about the Paleolithic consciousness being replaced by a toxic consciousness (1996, 358). The onset of a historical consciousness mooted the idea
         of deracination from the spirit of the place, and it is this severing of emotional
         bonds with the primordial past that has given way to a disconcerting schism. This,
         in turn, has had a tremendous impact on the functioning of economies and social structures,
         and also on the way in which we want to tell our stories about our place on earth.
         It is therefore imperative to understand that planetary mythos is a necessary requirement,
         because the only story worth telling at this stage is a planetary one.
      

      
      An integrated understanding of the relationship between the Earth and humans becomes
         imperative in order to cherish an equitable relationship with the Earth for sustainable
         futures. Aldo Leopold, in his famous Sand County Almanac, states, “We can only be ethical in relation to something that we can see, feel,
         understand, love, or otherwise have faith in” (Leopold 2001, 251). While narratives
         are diverse in nature, what is needed right now are Earth-based narratives that emphasize
         the Earth’s agency to live. These tropes of mutuality are significant in revising
         our relationship with the Earth and reinforcing our own presence as partners in the
         planetary narrative. Dear Governor Cuomo (2012), a documentary film, is one such localized narrative that provides a creative
         space for articulating personal, ethical, and scientific practices and stories.
      

      
      Dear Governor Cuomo: 
A Cultural-Concert Exposé
      

      
      While ecocriticism as a discipline has expanded beyond literary studies, and there
         is “no single, dominant world view guiding ecocritical practice” (Slovic 2000, 159),
         ecocritical practices are being revised and redefined every day by hundreds of scholars
         around the world. As a domain, ecocriticism has never had a “field defining theoretical
         model” (Willoquet-Maricondi 2010) and has therefore expanded to embrace a spectrum
         of forms including film, music, material culture, virtual environments, and digital
         spaces. Are there any alternative voices or methods that can be turned into constructive
         green narratives articulated on behalf of the planet and that are socially equitable
         and environmentally sustainable? Do we have a moral obligation toward the future?
         Is there a meeting space for voices where we can share what we deeply believe in?
      

      
      Dear Governor Cuomo is a concert protest eco-documentary (part message and part music) that showcases
         the anguish of the citizens of the State of New York, who raise a unified voice against
         a contemporary environmental justice crisis of hydraulic fracturing in the state.
      

      
      A conventional documentary narrative often seeks to “document” a set of questions
         and makes an attempt to address the underlying epistemological assumptions of the
         problem being documented. Dear Governor Cuomo is a combination of a protest documentary and a cultural-concert exposé that records
         a deep human-nature relationship facilitating green consciousness and a place bonding
         that is culturally mediated. As Richard Kerridge lucidly puts it: “Direct representation
         of environmental damage or political struggle are of obvious interest to ecocritics,
         but so is the whole array of cultural and daily life, for what it reveals about implicit
         attitudes about natural systems and human/nature relations” (Willoquet-Maricondi,
         2010, xiv).
      

      
      The film not only exhorts Governor Cuomo of New York State, to ban hydraulic fracturing
         (fracking, as it is commonly known), but it also urges the State to find an alternative
         system in order to engage with the ethical voice of environmental practices. The film
         documents a concert of music and education at Albany’s Egg Theater in 2012. Music,
         lyrics, and testimonies from diverse traditions, ranging from mainstream, indigenous,
         and empirical, function like complex interconnected ecosystems and in unison remind
         us of our relationship with the natural world. While protest marks the narrative foundation
         of the film, its primary quest is to protect the rights of the “Earth.”
      

      
      The film seeks and suggests alternative solutions, especially by employing offbeat
         aesthetic forms to articulate the dissent through a public forum and in a public space.
         The spatial choice of a public theatre at Albany inspires a sense of unity, magnitude,
         and power. Interestingly, despite the diversity and multiplicity of voices in the
         film, it was marketed as Dear Governor Cuomo—New Yorkers against Fracking in One Voice (2012), emphasizing unity in diversity.
      

      
      This chapter seeks to explore those voices, which speak on behalf of the planet, facilitating
         the reimagining of our relationship with the Earth and its ramifications in the human
         community, through the film Dear Governor Cuomo. Written and directed by Jon Bowermaster, a six-time grantee of the National Geographic
         Expeditions Council, the film premiered at the Woodstock Film Festival and traveled
         statewide across theatres, universities, and high schools.
      

      
      The film is titled Dear Governor Cuomo because the governor of New York, Andrew Cuomo, has the power to extend a four-year
         moratorium on fracking. In the United States, hydraulic fracturing, or fracking, has
         become the primary extraction method for hard-to-reach natural gas trapped in shale
         rock. A subject of heated public debate, fracking, while on the one hand inexorably
         driving forward positive growth, on the other is viewed as a serious threat to the
         environment. By fracking for natural gas locally, the United States has created a
         domestic fuel source that generates jobs, but in doing so, it has witnessed protests
         and debates like no other in recent history, from New York to California. Hydraulic
         fracking involves the injection of more than a million gallons of water, sand, and
         chemicals at high pressure, down and across into horizontally drilled wells as far
         as ten thousand feet below the surface. The pressurized mixture causes the shale to
         crack. These fissures are held open by the sand particles so that natural gas from
         the shale can go up the well. Fracking injects a mixture of chemicals, fresh water,
         and sand deep underground. Much of the water returns to the surface, contaminated
         forever. Further, laws passed during the Bush and Cheney administration protected
         the gas companies to the extent that they were not obligated to disclose the chemicals
         that were used during fracking.
      

      
      The film commences as a “respectful but firm” plea to the governor. The first thing
         that strikes one is the maverick structure that the film chooses to adopt. Freely
         framed (notwithstanding the irony in the word) within an “open narrative space” (Drengson
         2009), Dear Governor Cuomo is a democratic, creative production. Alan Drengson, a philosopher, chose to study
         the role of ecocritical texts within a global context. In the study that followed,
         he evolved some interesting conceptual frameworks for ecocriticism, which he called
         “Open Narrative Spaces” (Drengson 2009, 11). Drengson’s concept is useful in the understanding
         of existing ecological paradigms and our relationship with the Earth. According to
         the study, the moment ecocriticism is reflected in a global context, it enters an
         “open narrative space.” Open narrative spaces are a “part of evolving creative activity
         attuning our thoughts, feelings and actions to nature in our home places” (Drengson
         2009, 11). The field of ecocriticism, as it is understood today, transcends the conventional
         modern-postmodern debate. If the period of modernism situated nature within a certain
         set of values that perceived nature as a mere instrument, then postmodernism treated
         nature as a mere cultural construction. For the postmodernists, nature cannot exist
         outside of independent human cultural systems. The pluralities of ecological approaches,
         however, go beyond the modernist-postmodernist stand-off. Free narrative space, therefore,
         is a way of looking for solutions beyond these frames of reference, and orients itself
         toward ecological processes and systems, both old and new. It is a more liberal and
         integrative approach where reality is personal and ordered. Multitudes of beings create
         this order and engage themselves in multidimensional relationships, and nature is
         seen as having intrinsic value. Dear Governor Cuomo is an honest attempt to articulate these polyphonic voices through aesthetics, stories,
         meta-narratives, personal philosophies, empirical research, and tactile responses
         to life. Commencing as a bioregional narrative of New York State, the film slowly
         gains momentum and the audience soon realizes that the actual story is a plea for
         compassion and respect toward ecosystems and the globe at large. The film is, therefore,
         not simply about the freedom to write one’s own stories, but also those of other intelligence
         manifest throughout the universe.
      

      
      A consistent and significant voice in the film is the articulation of a Native American
         matriarch from the Turtle clan, who talks about the simple task of drinking water
         as a personal place-based journey for her tribe. Deeply anguished and angered about
         “the loss of water, the loss of land” caused by fracking, she states explicitly how
         every lie about fracking is a travesty of the truth. Water that could once be consumed
         from its source is no longer accessible, the source being the river. Every gas company
         in New York has claimed that fracking within the legal limits poses no health hazards.
         While indigeneity at one level may be place specific, all indigenous traditions talk
         about continuity and a deep nexus with their place and past. The simple act of drinking
         water, when embedded within a specific landscape and within a shared community, acquires
         a status of continuity and connection. Indigenous traditions, in particular, voice
         the restoration of justice for all species on the planet, and not just for our own.
         In other words, the Native American matriarch talks about a “trans-indigenous” (Monani
         2013, 122) sensibility that cuts across national boundaries and underlies indigenous
         experience and aesthetics in many parts of the world. Such voices seem to be particularly
         significant to the contemporary ecological trends of recovering a sense of place,
         which in turn leads to the preservation and sustenance of global ecological systems.
      

      
      The film is nonlinear and intense, with an emphasis on the creative participation
         of the community at all levels, and the need to create a safe place for authentic
         living. Reflection automatically becomes a part of the sacrament of this creative
         space. This form of ecocinema thus becomes a space that compels us to see ourselves
         as members of the planetary ecosystem or ecosphere, and most important of all, to
         understand the value of community in a “systemic and non-hierarchical way” (Rowe 1989).
      

      
      Lawrence Buell, in his essay “Toxic Discourse,” defines certain critical implications
         of toxic rhetoric. One such implication is that “toxic discourse calls for a way of
         imagining physical environments that fuses a social constructivist with an environmental
         restorationist perspective” (Buell 1998, 656). Unnatural desecration of the “place”
         alters existing domains and shifts paradigms for all species, including humans. The
         point that the film is trying to make is not that one single referential issue needs
         attention. The film stresses the need to experience the planetary mutuality and shared
         capacities between each other and the environment.
      

      
      Biologist Sandra Steingraber in the film tells us, “We need to protect our apples,
         milk and our pollination systems.” She explains that fracking can never be made safe
         because the process of drilling beneath the Marcellus and Utica shale beds, which
         are the largest beds in New York State, release a high volume of radioactive gases
         like radon. Steingraber’s words stress the deceit under which the New Yorkers have
         been living.
      

      
      A major US health study has found that the hydraulic fracking of unconventional rock
         formations can liberate and accelerate the release of radon, a highly carcinogenic
         gas. Researchers at Johns Hopkins Bloomberg School of Public Health, Maryland, found
         that radon levels in US homes in Pennsylvania have been on the rise ever since fracking
         of the Marcellus shale began in 2004.
      

      
      In their paper entitled, “Predictors of Indoor Radon Concentrations in Pennsylvania,
         1989–2013” Joan Casey and colleagues provide a detailed study of the presence of radon
         in Eastern United States. The study states that “between 2005 and 2013, 7469 unconventional
         wells were dug” (2015, 1130). It was found that the radon level recordings were significantly
         higher in buildings that had the most active shale gas mining, compared to buildings
         located in areas of low-density fracking activity. Buildings using well water had
         21 percent higher indoor radon concentrations than homes using municipal water, the
         study reported (qtd. in Nikiforuk 2015).
      

      
      The bottom line is that any kind of industrial fracking activity only expedites the
         release of the odorless and tasteless carcinogenic properties found in a geology already
         rich in uranium. The fracturing of the ground structure has simply created more pathways
         for radon and other gases to leak up through the soil. According to a study by Douglas
         R. Tait et al. (2013), the mechanism for releasing radon into the atmosphere in fracked
         landscapes may be similar to that caused by earthquakes. A fivefold increase in atmospheric
         levels of radon is typically recorded prior to an earthquake, due to stress changes
         in rock. This in turn opens new faults and fractures on the surface causing further
         damage. Mary Newell, in her essay “Embodied Mutuality” (2003) discusses how an ecocritical
         approach is different from other approaches because “it references to the earth we
         live on, a ground that exceeds human constructions. While to be situated in an ecocritical
         approach, always means to be located in terms of place” (33), it can also be seen
         as an approach that extends itself to the ecology of the entire planet.
      

      
      The repeated reference to “water”—montages, close-up shots of water in plastic bottles,
         water trucks, fracked water in cans during public exhortations, the Native American
         plea for clean water—all contribute to making water a ubiquitous visual metaphor.
         A stirring testimony by a victim of water contamination, Jaimie Frederick from Coitsville,
         Ohio, in the film Dear Governor Cuomo, described how “a tumor the size of a grapefruit ate through the outside of my skin.”
         Water, the elixir of life, has been transformed into what Susan Cutter would call
         a toxic “riskscape” (Deitering 1996, 202). The government’s disengagement from, and
         abandonment of, all integral living systems, which has led to ecological isolation,
         is one of the things the film stresses.
      

      
      While the film documents various genres of music, from indigenous to country, to rock
         and gospel, one of the most striking numbers is All I Want, with the chorus “I don’t want your millions Mr., All I want is the right to live.”
         A traditional song from the Great Depression, originally performed by Jim Garland
         and referring to the coalfields of Appalachia, the lyrics are a dig at the political
         parties of the time and the disappointments arising from empty rhetoric and false
         promises. As a song from the Great Depression, it poignantly captures the scarred
         memories of that era and reiterates the right to live in peace. It is a powerful reminder
         of a painful past and an equally unsafe future.
      

      
      The Famous singer-songwriter Natalie Merchant performs a powerful number in Dear Governor Cuomo, called “We Will Not Have Our Water Gambled.” It is used as an emotional and vehement
         statement at various interludes, where the lyrics talk of splintered landscapes, an
         apocalyptical future, and the purgatory that awaits the CEOs of fracking firms on
         their day of judgment. In the paradigm of dualism, the state of nature is seen as
         nothing more than lacking, or of being nullified. It is treated as a mass of inertia,
         devoid of agency, a passive and non-creative force.
      

      
      While the need of the hour is a desperate one for multigenerational Earth-based stewardship
         for the future of the planet, the film is a fine illustrative space for the role of
         ecocinema within the framework of public policy. Scott Slovic, in his work Going Away to Think (2008), calls place-based narratives, like the film, stories of place (134). Interestingly,
         the entire film, with its ecological orientation panning across health issues, community
         consciousness, and ethical guidelines, is all situated within the context of place
         and here, specifically, New York. The need for compassion, implicit mutuality, and
         a dynamic interaction between the human world and the Earth gives it the status of
         a planetary narrative.
      

      
      The film succeeds in clearly issuing a fierce political warning to Cuomo. Pete Seeger,
         the singer, says, “Governor Cuomo, your father may have been the best governor in
         New York history. If you take their money and allow fracking, you’ll go down as one
         of the worst!” Through this statement the film also portrays the ambivalence of feelings
         and responses of leadership when caught between conflicting political ideologies and
         the intensity of emotions. The film therefore serves as the voice that can create
         sensitive and hopeful situations superficially applicable to the environment, the
         community, and the politics of a place.
      

      
      Dear Governor Cuomo, in other words, is geared toward creating a discourse of engaging sensitively with
         everything that is often termed as the “other.” The film seeks an alternative political
         philosophy, a reconfiguration of conventional political traditions. It searches for
         a deeper integration of the natural world and humankind in order to create a powerful
         organic bond. It has its foundations in the ethics of partnership and strives to create
         an open space of democracy through shared creativity. One cannot help but notice parallels
         between the film and nonviolent means of resistance—a sort of creative “Satyagraha”
         (a term used by Mahatma Gandhi), or the quest for truth.
      

      
      From the schoolboy, dreaming of an unadulterated ice-cream, to the wider remit of
         greener energy solutions, Dear Governor Cuomo is a story of revisioning and restoring the Earth through alternative measures, and
         simultaneously transcending the limited vision of mainstream discourses. Interestingly,
         on 29 June 2015, New York State officially banned hydraulic fracking. Environmental
         Conservation Commissioner Joe Martens issued a forty-three-page “findings statement”
         putting the state’s fracking prohibition into place and giving it the force of law
         six months after first promising to do so.
      

      
      The move puts an end to nearly seven years of review by the State Department of Environmental
         Conservation (DEC), over which time fracking had grown to become one of the most contested
         and divisive issues in the state.
      

      
      “After years of exhaustive research and examination of the science and facts, prohibiting
         high-volume hydraulic fracturing is the only reasonable alternative,” Martens said
         in a statement. “High-volume hydraulic fracturing poses significant adverse impacts
         to land, air, water, natural resources and potential significant public health impacts
         that cannot be adequately mitigated” (New York State Department of Environmental Conservation
         2015).
      

      
      The ban took effect immediately, although high-volume fracking had already been on
         hold in New York as the DEC studied the issue. The order applies to any oil or gas
         wells that require more than three hundred thousand gallons of water to frack. Hearings
         at various stages of the state’s review drew hundreds of attendees and speakers, while
         public-comment periods drew an unprecedented response: two hundred sixty thousand
         comments, the “vast majority” of which urged the state to restrict fracking or ban
         it altogether, according to the DEC document. “The department’s chosen alternative
         to prohibit high-volume hydraulic fracturing is the best alternative based on the
         balance between protection of the environment and public health and economic and social
         considerations,” the document reads.
      

      
      Several organizations, such as New Yorkers against Fracking, Frack Action, and the
         Sierra Club, presented Cuomo’s office with a fifteen-foot scroll filled with thank-you
         notes scribbled by hundreds of well-wishers. Actor Mark Ruffalo, an outspoken fracking
         critic who participated in several anti-fracking protests in recent years, was reported
         as saying: “Governor Cuomo has set a precedent for the nation by carefully considering
         the science, which shows a range of public health and environmental harms, and doing
         what’s best for the people, not the special interests of Big Oil and Gas. . . . Today
         I am proud and thankful to be a New Yorker” (Mellino 2015).
      

      
      While industrial groups have threatened to sue, the attorneys at Earthjustice are
         confident that the DEC’s exhaustive review “will withstand legal challenge” and Earthjustice
         pledges “to stand alongside the state in any legal challenge.” Earthjustice (n.d.)
         is a leading environmental law organization in the United States of America that works
         toward promoting equity and diversity and works toward defending the rights of all
         people and the health of the planet. Interestingly, the organization used to be a
         part of the Sierra Club and was called the Sierra Club Legal Defense fund.
      

      
      Conclusion

      
      The film Dear Governor Cuomo acknowledges feelings of grief, rage, and disappointment as natural emotions, not
         only allowing people an authentic space to explore these feelings, but also providing
         them with an opportunity to step into the centre of the circle and narrate a personal
         story, one that could also be a universal one. It is a candid reflection and understanding
         of a story of struggle and stewardship. Today, New York’s historic statewide ban on
         fracking has become the law of the land, and the film in some way cuts through race,
         class, and geographic and ethnic boundaries, directly connecting people to their hearts.
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      Chapter 8

      The Hazards of Anthropocentrism

      
         
         
         
         Anita Balakrishnan

         
         Rereading Kamala Markandeya’s The Coffer Dams

         
         
      

      
      While dam projects and displacement of indigenous peoples have become the signature
         problems of development, critical exegeses of such themes in Indian English fiction
         are rare. Analyses of Indian English fiction generally focus on themes such as gender,
         class and caste hierarchies, and postcoloniality. However, the global environmental
         crisis necessitates a focus on such themes in Indian literature.
      

      
      The relationship between man and nature has captured human consciousness, casting
         man in the role as either mastering or subduing the natural world, or as a hapless
         victim of its vagaries. The scientific revolution of the seventeenth and eighteenth
         centuries reframed the universe as a great mechanism designed by God for use by man.
         As Lynn White Jr. observes, the vanquishing of paganism by Christianity in its Western
         form led to the dominance of this most anthropocentric religion: “Christianity in
         absolute contrast to ancient paganism and Asia’s religions (except perhaps Zoroastrianism)
         not only established the dualism of man and nature but also insisted that it is God’s
         will that man exploit nature for his proper ends” (1996, 10). He goes on to conclude
         that “we shall continue to have a worsening ecologic crisis until we reject the Christian
         axiom that nature has no reason for existence save to serve man” (14). W. H. Murdy
         (1975), however, argues for an anthropocentric position that acknowledges the intrinsic
         value of nonhuman natural entities. Charles Darwin argued that species exist as ends
         in themselves. As such, it follows logically that it is only natural for man to behave
         in a manner that is conducive to his own survival. Thus, it may also be stated that
         man has the freedom to exploit nature for his proper ends. In this context, Murdy
         argues that Lynn White Jr.’s criticism of anthropocentrism is not justified, although
         he defends his view of mankind’s mindless exploitation of nature as short-sighted.
         These Western ambivalences and attitudes concerning human relationships with nature
         are particularly relevant in reading Kamala Markandeya’s sixth novel, The Coffer Dams  (1969). Set in a newly independent India, the novel narrates the controversies surrounding
         the construction of a dam across a river in the South Indian region of Malnad, surrounded
         and dominated by an unnamed tribe. The tensions that are generated as a result of
         this construction project, and their impact on the Westerners implementing it and
         the tribals whose habitat is undermined by it, are central to the plot of the novel.
         While The Coffer Dams is generally read as a social realist novel that reflects Kamala Markandaya’s concern
         for the poor, this essay seeks to reread it as a nuanced critique of colonialist development.
         Such development unfeelingly displaced tribes from their centuries-old habitats and
         transformed them into developmental refugees.
      

      
      From Human-Centered to Holistic Ethics: Anthropocentrism and Ecocentrism

      
      Anthropocentrism is a theory that asserts that humans are at the center of the universe.
         Its core belief is that all occurrences are evaluated through human consciousness
         and are motivated by, and serve, human interests, the value of nature being instrumental
         to human beings. The ideas of Immanuel Kant inform early versions of this theory,
         especially his view that only rational beings deserve moral consideration. Non-anthropocentrists
         regard it as the source of the environmental crisis. The type of anthropocentrism
         that would always valorize human interests above those of other life forms is no longer
         tenable given our current ecological situation. However, this does not mean that anthropocentrism
         has no place on our ethical horizon. As some philosophers have pointed out, a concern
         for our species is an essential precondition for the recognition of the value of other
         beings. Human beings need to save the entire biosphere from wanton devastation and
         exploitation in order to ensure their own well-being. Therefore, there is an urgent
         need to revision a type of anthropocentrism that was seen as solely human-centered,
         considering humans as the only loci of value. Environmental ethics is thought to be
         based on principles that accord intrinsic value to nature, independent of human value.
         However, the major defenders of anthropocentrism believe that environmental ethics
         cannot be derived from the rights and interests of nonhumans. One such is Brian G.
         Norton who distinguishes between strong anthropocentrism, and its more acceptable
         weak form. Strong anthropocentrism, as defined by Norton, takes “unquestioned felt
         preferences or interests of human individuals as determining value. Therefore, if
         humans have a strongly consumptive value system, then their interests dictate that
         nature will be used in an exploitative manner” (1984, 135). Norton clarifies that
         a felt preference is a desire or need of an individual prompting him to act in accordance
         with the same without any rational assessment of the desire. In contrast, “a considered
         preference is a desire or need that one expresses after careful deliberation. Weak
         anthropocentrism recognizes that felt preferences can be either rational or not (they
         can be judged not consonant with a rational world view)” (135). Hence, according to
         Norton, weak anthropocentrism provides a basis for criticism of value systems that
         are purely exploitative of nature. It also makes a case for the ideals of human behavior
         extolling harmony with nature. These ideals are then available as a basis for criticizing
         preferences that merely exploit nature. 
      

      
      The Man-nature dualism that is emphasized in anthropocentrism disallows the basic
         equality of all life forms. Non-anthropocentrists assert that all life forms have
         equal rights, but this can be too idealistic. Sometimes the killing of certain bacteria
         becomes necessary for the preservation of human life. Despite this, anthropocentrism
         recognizes that an individual’s well-being is dependent on the well-being of the whole
         ecological system. W. H. Murdy observes that with the increase in knowledge of the
         biosphere comes the realization that all events in nature are interconnected. Therefore
         all items in nature should be valued. This stance refutes the earlier notion that
         man was the only source of value. However, this view also emphasizes that although
         all species have intrinsic value, human beings should behave in a manner that ensures
         their survival rather than the survival of any other species. Anthropocentrism argues
         that humans are the only species that have the requisite culture and knowledge to
         shape nature in such a way as to retain the ecological balance. Murdy contends that
         the ecological crisis is no reason to deny the prominent role humans have in directing
         the course of nature. As man is at the crest of the wave of evolution, he has a responsibility
         to live up to the exalted status he has in nature. As such, man must strive for a
         comprehensive understanding of his relationship to the environment and establish a
         harmonious relationship to a larger whole. Thus, while Murdy believes that the interests
         of humans are the basis of morality, he acknowledges that all things in nature have
         intrinsic value. 
      

      
      Despite these gestures toward the recognition of the value of nonhuman entities, environmentalists
         believe that unless the discourse of anthropocentrism is overcome the formulation
         of an authentic environmental ethics is a faraway reality.
      

      
      Amongst the earliest proponents of a biocentric or holistic environmental ethics was
         Aldo Leopold, who, in his A Sand County Almanac (1949), advocated the adoption of a “land ethic” that demands that we stop treating
         the land as a mere object or resource. Instead of seeing land as merely soil, Leopold
         asserts that it is a fountain of energy, flowing through a circuit of soils, plants,
         and animals. Food chains conduct the energy upward from the soil and it is returned
         to the soil by death and decay. Thus, the flow of energy relies upon a complex structure
         of relations between living things. Although due to the process of evolution all living
         things gradually change, Leopold argues that human interventions have been more violent
         and destructive. So as to preserve the integrity and stability of the land, Leopold
         suggests that humans must move toward a “land ethic.” 
      

      
      Several ethical thinkers have questioned Leopold’s formulation of the “land ethic.”
         They observe that he moves too quickly from a descriptive account of the land to a
         prescriptive account of how humans should treat it. Leopold does not offer an adequate
         justification for the preservation of the land. The lack of a systematic ethical theory
         or framework to support his ideas concerning the environment present a challenge to
         moral theorists: Can an ethical theory be devised to preserve the integrity, stability,
         and beauty of the land that he advocates? Leopold’s idea that the “land” as a whole
         is worthy of moral concern stimulated others to call for moral obligations toward
         ecological wholes, such as species, communities, and ecosystems.
      

      
      “Deep ecology” was a movement that was initiated by the Norwegian philosopher Arne
         Naess (1989). It is best understood when seen in opposition to “shallow ecology,”
         which focuses on pollution and resource depletion and the consequent impact on humans.
         Deep ecology, in contrast, advocates “biospheric egalitarianism,” the view that all
         living things are alike in having inherent value, irrespective of their usefulness
         to others. Another key feature of Naess’s deep ecology is the rejection of atomic
         individualism, the idea that the human being is an individual possessing a separate
         essence. Naess believes that such an attitude induces human selfishness toward nature.
         In order to counter such egoism, Naess proposes the adoption of a relational image
         of the world.
      

      
      Along with others, Naess also came to focus on the possibility of identification of
         the human ego with nature. Such an enlargement of the ego beyond the boundaries of
         one’s skin leads one to a “Self-realization” of the shriveled human individual in
         connection with the wider natural environment. Naess maintains that the deep satisfaction
         that we receive from this close identification with nature contributes greatly to
         the quality of human lives. Naess’s views are sometimes thought to coincide with Leopold’s
         land ethic, but Naess has been wary of the totalitarian political implications of
         Leopold’s position that individual well-being and interests should be subordinated
         to the holistic good of the biosphere. Naess’s egalitarianism was modified in the
         1980s to the weaker claim that the flourishing of both human and nonhuman life has
         intrinsic value.
      

      
      Social ecology, as formulated by Murray Bookchin (1982), shares with deep ecology
         the view that the foundations of the current ecological crisis lie in the dominant
         worldview of modern, Western societies. According to Steven Best,
      

      
         The central argument that runs throughout Bookchin’s work is that the domination of
            nature is the direct result of domination of human by human rather than the other
            way around. The historical emergence of hierarchy in human society overturned a social
            equilibrium of equality, which led to the domination of some groups of human beings
            over others and then to the idea or notion of the domination of nature. (Best 1998,
            344)
         

      

      In order to resolve the crisis, Bookchin calls for a radical overhaul of the dominant
         Western ideology of capitalism. Bookchin seeks to formulate a new ecological ethics
         based on tendencies of the natural world, where he notices an absence of domination.
         As Steven Best notes, Bookchin endorses “an ‘ethics of complementarity’ that seeks
         to harmonize natural and social evolution and to endow human beings with responsibility
         for the integrity of natural processes” (Best 1998, 336). Bookchin asserts that it
         is the ideology of capitalism that has reduced both human beings and the natural world
         to mere commodities. He notes that within an ecosystem the relationships between species
         are mutualistic. According to Bookchin, such linkages and lack of hierarchy in nature
         should serve as a blueprint for human society. He believes that such a transformation
         should take place in smaller local communities, which will practice sustainable agriculture,
         democratic participation, and freedom from dominance. This has also been termed a
         bioregional lifestyle. Bookchin states that in this way nature will help to cement
         more equal human communities and the transformed societies will help to foster a more
         benign relationship with nature. It is not humanity that is to blame for the current
         ecological crisis but the relationships within societies. As a result, Bookchin is
         extremely critical of the misanthropy and anti-humanism he perceives in many deep
         ecological perspectives.
      

      
      Colonialist Domination and Its Impact

      
      In Markandeya’s The Coffer Dams (1969), the dam construction project is awarded to the British firm Clinton Mackendrick.
         The chief engineer, Howard Clinton, was a man who took pride in his ability to build
         structures that would dominate the region, rendering them theoretically indestructible
         in the face of natural forces. He harbored an innate contempt for what he regarded
         as the ineptitude of the locals and the shabby outposts of the former British Empire,
         where he had worked for most of his life. Although the novel is set in newly independent
         India, Clinton displays the characteristics of an archetypal colonialist. His consciousness
         is informed by the teleology of domination and this is revealed in his attitude to
         the land, the tribal people, and the other Indians who work for him. His ecological
         philosophy is in consonance with the dominant Western worldview, as it is quintessentially
         anthropocentric and instrumentalist. 
      

      
      The instrumentalism that characterizes Clinton is the result of an identity constructed
         on the basis of the human/nature, mind/body binary that defines anthropocentrism.
         This is how Clinton distinguishes himself from his surroundings in the hilly regions
         of southern India. The ruthlessness, individualism, and racial superiority at the
         core of Clinton’s consciousness are a reflection of the Western worldview.
      

      
      The way in which Clinton relates to the land and his attitude toward the tribals is
         so domineering and exploitative that it reads like a reprisal of the British domination
         of India. Clinton was full of pride at the technological superiority of the Westerner
         in his ability to tame the wilderness in this erstwhile colony, using his highly perfected
         technical skills to deny the agency of the tribespeople and the power of nature. The
         text constantly emphasizes Clinton’s indifference and feelings of superiority: “It
         did not really interest him, this dreary saga of a hapless peasantry” (Markandaya
         1969, 3). Although during negotiations he had been sorely tempted to walk out, Clinton
         was intrigued and inflamed by the project. Most importantly, because it was a test
         of his strengths and his technological capabilities, and his ability to subdue nature
         and the local populace, it was irresistible to him. The bracketing of nature and the
         local populace reveals his racial superiority and his view of nature and the indigenous
         people as purely instrumental, existing to help him fulfill his vision of a modernized
         India—albeit one created by him and people like him. The text underscores his desire
         to conquer and impose order and efficiency on what he saw as chaos, which in fact
         was nature.
      

      
      What this schematic retelling cannot capture is the vital role the marginalized tribals
         and the nonhuman elements play in framing the readers’ perceptions of the logic of
         dominance. Throughout the novel, where Clinton’s expert yet violent actions are foregrounded,
         the subliminal presence of the tribe and other nonhuman elements subtly undermines
         his dominance. Perhaps, most tellingly, the novelist describes the dam company’s site
         and housing as a “colony” in the midst of the dense forest that surrounds it, a colony
         that operates by the conventions and social mores of the “home” country. The gardens
         that are laid out around the bungalows in this “colony” seem benign by day, but the
         broodingly dangerous forest begins to encroach upon its former domain at the approach
         of night. The British try to dispel these dangers with an abundance of lights and
         revelry, but they are never able to banish them completely. In Marakandaya’s narrative
         trajectory, Clinton’s dominating influence reaches its peak during the breaking monsoon
         storm that endangers the dam and the place where the tribe are resettled. 
      

      
      The novel, therefore, is a critique of colonial attitudes that are based on binary
         notions of civilized and uncivilized. The Coffer Dams is a realistic narrative that is centered on the implementation of the dam construction
         project. The novel is, however, a victim of its time and the author’s diasporic status,
         in that the whites are presented as larger than life whereas the indigenous people
         are presented in broad strokes as archetypes, in line with Western stereotypes of
         nonwhites.
      

      
      Colonialism, a product of human struggle over the environment and geography, is in
         its very nature a hegemonic discourse as it is premised on the domination of the indigenous
         people by the colonizers. It is a narrative that silences other narratives, in this
         context, that of nature and the tribal people. The omniscient third-person narrative
         voice of Kamala Markandaya, from the very beginning, focuses on the worldview and
         reactions of Clinton. He is portrayed as a dominating figure who brings his formidable
         experience and skills as an engineer to the task of dam construction. Set in counterpoint
         to him are the tribal elder and his people, the foundations of whose lives are set
         to be undermined by Clinton’s company. The narrative voice, however, retains throughout
         the novel a bias toward the British, particularly Clinton and his wife, Helen, who
         has great admiration and empathy for the indigenous community and their way of life.
         Perhaps, most tellingly, the indigenous people are not even named in the novel, being
         referred to by the generic term, tribals. The only tribal character who is named in
         the novel is Bashiam, an ambivalent figure whose loyalties to his people are debatable.
         Despite the novelist’s sympathy for the poor disenfranchised tribal people, her narrative
         structuring reveals her bias toward the British characters. 
      

      
      Clinton’s arrogance and cold efficiency are set in counterpoint to the tribal chief,
         who resides in the untidy collection of huts that is the displaced tribal settlement.
         The tribal people had originally lived at another site, but they had been unceremoniously
         ousted when their settlement was deemed the most suitable location for the colony
         of bungalows for the British engineers. In the novel, the environmentally exploitative
         discourses are represented by the British technocrat Clinton, whereas the environmentally
         friendly ones are represented by the tribal chief. The idea that human beings can
         control and dominate nature is, however, illusory, as seen by the havoc wreaked on
         the dam by the heavy monsoon rains. The tribal chief epitomizes the ecocentric discourse.
      

      
      Significance of Land for Tribal 
and Subsistence Communities
      

      
      Land is of primary importance to indigenous and tribal communities for a range of
         reasons, including the religious significance of the land, self-determination, identity,
         and economic factors. Land is a major economic asset. Most tribal people living in
         forest areas depend and revere the land as it fulfills their subsistence needs. These
         tribes are mostly hunter-gatherers who have small agricultural plots to raise foodstuffs
         for their everyday needs. For them, the ability to access and control land is of greater
         importance than ownership. This has rendered them vulnerable in the face of industrial-capitalist
         moves to take possession of their land for development projects. Anthropologists have
         observed that indigenous people have a sense of belonging in their territories, which
         for them represents the essence of their existence. For these people it is the source
         of their capabilities and way of life, as well as their traditional religion and culture.
         Recent controversies in India surrounding the domination of tribal land by the powerful
         commercial industrial sector include the construction of the Sardar Sarovar Dam across
         the Narmada River as it flows through three states, Madhya Pradesh, Gujarat, and Maharashtra.
         The dam displaced one hundred thirty thousand people across 247 villages, most of
         them belonging to Adivasi or indigenous communities. Critics of the dam include the
         activist Arundhati Roy, who has written a widely praised polemical essay titled “The
         Greater Common Good,” outlining the disastrous environmental consequences and the
         human costs of the project. In 2009 Roy also wrote another polemical essay, “Mr. Chidambaram’s
         War,” focusing on the controversy surrounding the award of a mining contract to the
         powerful Vedanta Corporation at Dantewada in Orissa, displacing the Dongri Kondh tribe
         from their centuries-old habitat. The project became mired in controversy, not least
         because of the involvement of the Naxalites who were defending the tribal rights to
         the land.
      

      
      Subverting Anthropocentric Discourses

      
      The two generations of the tribals in the novel represent the split between tradition
         and modernity. The older generation, represented by the chief, valorizes a life lived
         in close harmony with nature and dependence on the forest for sustenance. The younger
         generation believes in embracing the benefits of modernity, such as better living
         and working conditions, a higher level of education, more rapid means of communication,
         and a longer and healthier life, through jobs such as working on the dam project.
         Clinton’s wife, Helen, unlike her husband, displays sensitivity to the concerns of
         the tribals. Helen is attracted to the ecocentric lifestyle of the tribe. She takes
         pains to learn their language, visits their settlement, and familiarizes herself with
         their ways. When Clinton probes the reasons for her affinity, she replies that she
         does not see any dichotomy between herself and her husband and the tribals, and she
         respects their ways of life and their ancestral connection to the land. Through her
         kinship and identification with the tribespeople she represents a contrast to Clinton
         and his exploitative attitude to both the tribals and the ecosystem. 
      

      
      Thus, with her growing coldness toward her husband and her corresponding efforts to
         help the tribe, Helen forges a new identity in India and empathizes with the tribal
         people’s relationship with nature. She realizes how rudely the tribe had been displaced
         from their habitat in order to provide the space for the British engineers’ “colony.”
         However, this opposition to Clinton’s outlook places a strain on their marriage. Helen’s
         closeness to the tribals impels her to forge a relationship with Bashiam, the tribal
         mechanic working on the project. Clinton’s increasing coldness toward Helen leads
         her toward the fragile huts that constituted the tribal village and “the primitive
         patches of surface root crops of a community with one harvest in mind, the haphazard
         clearing, overshadowed by overreaching forests. On these impermanent flyaway foundations,
         whole people built whole lives” (Markandaya 1969, 39). The description of the life
         of the tribe evokes the bioregional ideal idealized by Bookchin, based upon the discussion
         of bioregionalism by Thayer (2003).
      

      
      Like Helen, Bashiam is also caught between two worlds, unable to belong wholly to
         either. He reveals his dilemma to Helen; having acquired expertise in operating machines
         and a taste for the comforts of modern life, he is irrevocably cut off from his tribal
         roots. Yet he knows that he will never truly belong anywhere else. When Helen realizes
         that the women who were displaced from the original site of their settlement were
         deprived of their home so that she could be ensconced in comfort in her bungalow with
         a river view she is filled with remorse. She comes to know that the tribeswomen had
         walked away without protest from a site where they had lived for centuries and this
         creates an ethical dilemma within her as to whether the utilitarianism of Clinton
         and his company is justified. She seems to favor a deontic ethic, where the overall
         good of the maximum number of people is paramount.
      

      
      Helen’s dilemma highlights the centuries of exploitation and displacement endured
         by indigenous people. H. M. Mathur (2011) notes that even several decades after India’s
         independence and various development schemes, they remain as impoverished and disenfranchised
         as they ever have been. Large development projects represent a major threat to the
         traditional life styles of such indigenous people. These tribes are mostly located
         in remote areas that are rich in mineral, forest, and hydrologic resources, therefore
         their habitats become attractive locations for major development projects. “It is
         therefore no surprise that indigenous peoples constitute a disproportionately large
         segment of those adversely affected by development projects” (Mathur 2011, 38).
      

      
      Indian environmentalist Ramachandra Guha and Juan Martinez-Alier (1998) observe that
         the roots of the global ecological problems lie in the disproportionate consumption
         of resources by the industrialized countries as a whole and third-world urban elites.
         Many elements of such calls for a radical shift in consumption and production patterns
         under the Green Program find a strong resonance in India, “where the history of Western
         colonialism and industrial development has benefited only a tiny elite while exacting
         tremendous social and environmental costs” (Guha and Martinez-Alier 1998, 100). The
         ecological confrontations, similar to those represented in The Coffer Dams, currently occurring in India have as their focus the conflict over nature between
         the marginalized and subsistence sector and the vastly more powerful commercial-industrial
         sector. For these communities it is a question of survival, not enhancing the quality
         of life. Project-affected-people, or PAPS, end up paying a disproportionate price
         for development, the benefits of which almost never reach them.
      

      
      At the dam construction site, the threat to the natural environment is conflated with
         the warning voice of the tribal chief. The omniscient narration denies the tribal
         chief a voice, and he struggles to assert his place among his people, a large section
         of whom have been lured away by the prospect of easy money to work on the dam. The
         tribal chief realizes that the consequences of their greed for money, and the British
         engineer’s cavalier attitude toward nature, will cause a great loss eventually. In
         supplanting their environmentally benign worldview with a materialistic one, they
         run great risks. Disillusioned and saddened by this turn of events, the tribal chief
         prophetically intones that before the dam is completed “they will learn what is real
         and mourn what is lost” (Markandaya 1969, 72).
      

      
      When Clinton requisitions more labor to step up the pace of the work, to complete
         the dam before the onset of the monsoon, the chief is saddened to see his people caught
         between a modern juggernaut and time. Although the tribal chief is aware of the danger,
         he knows that he is powerless to prevent his people from working for Clinton. He accepts
         this with a serenity and calmness that is in striking contrast to Clinton’s quiet
         frenzy.
      

      
      Just as the dam is nearing completion a disastrous premature blast claims the lives
         of forty indigenous laborers. Two of the bodies are trapped beneath some fallen boulders
         in the river. These two corpses are irretrievable, and the tribals become anxious
         about cremating them with proper rituals. The British are callous and insensitive,
         with Clinton proposing to incorporate their bodies into the structure.
      

      
      When two British engineers had died earlier in a gruesome accident, the other British
         insisted that their bodies be interred with full observance of Christian rites. However,
         when the two tribal corpses are trapped, the British turn a deaf ear to the anguish
         of the tribe. The tribal laborers refuse to work unless the bodies are retrieved,
         and it is only Bashiam who volunteers to undertake the risky operation of the crane
         to lift the boulders and free them. Bashiam is an equivocal character who heeds the
         call of his tribe to restore their self-respect while at the same time helping the
         British firm to resume the work. Although reviled as a “junglywallah,” Bashiam displays
         a heroism that subtly undermines the purported racial superiority of Clinton. He succeeds
         in freeing the corpses but the compromised crane topples under the extra load and
         cripples him. Although the coffer dams are completed, the project is endangered by
         the fury of the monsoon rains. 
      

      
      The British colony is inundated by the rising waters of the river, and Helen and Clinton
         hurry to the hut of the tribal chief, whose dire predictions regarding the fate of
         the dam appear to be coming true. The tribal chief is on the verge of death. Clinton
         is apprehensive about the dam and whether it will withstand the rising waters of the
         river. If the dam is breached it will inundate the land basin where the tribe lives,
         but Clinton, immured in his colonialist worldview, values the beauty of the concrete
         structure over the lives of the tribal people. An outraged Helen asks if there is
         nothing that will stop him, if he is incapable of any compassion for the tribe. Clinton,
         however, is unshakeable in his resolve: “There were indeed no limits, no frontiers
         which he would not cross or extend so long as the power lay with him” (Markandaya
         1969, 230).
      

      
      This is where the novel stops short of a complete indictment of Clinton’s colonialist
         attitude and his strong anthropocentrism. Providentially, as predicted by the tribal
         chief, the rains stop and the dam is saved in the nick of time. The nervousness of
         the Europeans, their socially constructed racial boundaries, and their callousness
         show that their purported superiority is tenuous. Clinton’s failure and the tribal
         chief’s moral victory suggest that colonialist attitudes can only succeed in the hegemonic
         mode because they are premised on brute domination. Clinton’s failure shows that Western
         culture lacks the appropriate cultural and epistemological tools to make an environmentally
         friendly approach possible.
      

      
      Deriving an Ethics of Renunciation and Inclusion

      
      Ecocritical philosophies pervade Kamala Markandaya’s The Coffer Dams and structure the treatment of race and power relations in the novel. The text’s subtle
         thematic indictment of capitalist development, exemplified by the dam project, is
         evident in its formal strategies that subvert anthropocentric hierarchies. The equivocal
         ending, where neither Clinton nor the tribal chief are truly successful, reflects
         the current global environmental scenario, where the countries of the global North
         have exploited natural resources and developed their economies, while developing nations
         are denied the same privilege. The developed nations also appear to be ecologically
         conscious although rapacious in reality. The destruction of natural resources due
         to untrammeled development, impelled by anthropocentric views, is shown to be unsustainable.
         This is not to say that indigenous people live in Edenic harmony with nature, but
         to emphasize that any development should take into account the positive and negative
         impacts on all stakeholders. 
      

      
      The ideas of Immanuel Kant were one of the cornerstones of classical ethics. Kant
         placed emphasis on man as a rational being who had the responsibility of acting as
         a moral agent. Implicit in Kant’s thought is the privileging of Western man as the
         locus of inherent value as a rational being. With the rise of social justice movements
         and postcolonial challenges to such Western supremacist discourses, Kantian ideology
         is shown to be untenable in modern society. Feminist environmental thinkers note that
         the domination of women is historically the original form of domination in human society
         and it is from this hierarchy that all other hierarchies, of race, class, and gender,
         arise. It is possible see a clear link between the secondary social position accorded
         to women, and the domination of a feminized nature. The oppression of women may be
         seen as one of several parallel strategies of domination supported by a common ideological
         structure in which one faction—colonizer, white, male, human—uses numerous rhetorical
         strategies to legitimate its interests over the other faction, whether colonized,
         female, nonwhite, or animal. It becomes essential to subvert the Cartesian dualism
         inherent in anthropocentric environmental ethics that sees the male mind as rational,
         active, creative, and orderly, while the female mind is seen as emotional, passive,
         primitive, and uncivilized. The stereotyping of women, people of color, colonized
         people, and nonhuman nature inherent in such dualistic thinking leads to further devaluation
         of these disenfranchised entities. With the very real threat of climate change and
         serious environmental degradation, we have an ethical imperative to veer away from
         such a developmental paradigm that has brought us to this situation. Moreover, as
         morally correct rational beings we have an ethical imperative to pass on to future
         generations the pristine planet we inherited. Such a move requires the adoption of
         an ethics of renunciation by the denizens of the global North and a change in their
         rapacious consumption patterns. Western man has had his share of the ecological pie;
         it behooves him to allow the hitherto dispossessed—women, races other than Caucasian,
         nonhumans—to have their say in decision making, particularly about the land and nonhuman
         elements. Environmental theory and literary text converge in calling for an ecological
         ethics that can bridge disparities across the globe and result in a fairer distribution
         of natural resources and an awareness of human and natural limits. Ethics of land
         and power are not mutually exclusive, as Kamala Markandaya’s novel reveals, but constantly
         negotiate approaches that yield a holistic understanding of ecosystems and a considered
         view of humanity’s place within them.
      

      
      Hazards of Anthropocentrism

      
      
         	
            
            Anthropocentrism encourages the separation of humans and nature and encourages the
               instrumental attitude of man toward the environment. 
            

         

         
         	
            Anthropocentrism is ethically imperfect, as it sees humans as the only loci of reason.
               This thinking fails to take into account the abilities of animals to live according
               to ecological laws and to communicate with each other.
            

         

         
         	
            It is largely anthropocentric thinking, in the form of economic development, often
               at the expense of the environment and natural resources, that has led to the current
               environmental crisis. We have a moral and ethical imperative to pass on the Earth
               in a pristine condition to future generations. Therefore, it is essential that we
               transcend anthropocentrism.
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      Ecoethics of Domestication, Conservation and Religion
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      “Such Unforced Love”

      
         
         
         
         Dee Horne

         
         Mary Oliver Rethinks Domestication

         
         
      

      
      Pulitzer Prize winning American poet Mary Oliver claims her poems are “part of a long
         document about the species . . . [that] pertains to us all” (Oliver 1995, 109). In
         her depiction of domesticated dogs, Oliver articulates an environmental ethics of
         empathy beyond individual self-interest in which humans and nonhumans are part of,
         and interconnected with, fragile, complex systems that cannot sustain our current
         levels of consumption. It is a pragmatic “ethics of responsibility,” which necessitates
         taking action and responding with as much ability as we are capable (Korthals 2002,
         127).
      

      
      Dog-Human Interactions

      
      Long before humans understood the processes of evolution, we designed domestic animals
         out of “wild” ones—dogs out of gray wolves. We created cultures to help domesticate
         other animals; however, nonhuman animals also initiated domestication (Korthals 2002,
         128). For example, in Moscow today there are feral dogs that have adapted to their
         changing environment and learned how to ride subways. “The dogs have learned to recognize
         stations from announcers’ voices” (McGrane 2013). Andrei Neuronov, a Russian scientist
         who has been studying the stray dogs, described “three models of metro dogs . . .
         : dogs who live in the subway but do not travel, dogs who use the subway to travel
         short distances instead of walking, and entrepreneurial dogs who spend the day riding
         back and forth, busking” (McGrane 2013). In one study, Neuronov found that “some dogs
         hop on the train for purely recreational reasons” (McGrane 2013). Further, the feral
         dogs modify their behavior so that their presence is accommodated and allowed. For
         instance, some dogs will quietly lie underneath the seat out of the way, while others
         will take a seat that is not occupied. Similarly, the feral dogs have adopted interesting
         ways of obtaining food. For example, some will come up behind a person on a street
         and bark so that the person may drop whatever food he or she is holding. The perception
         that there is mutual agency in the domestication process is not new. Colin Groves
         writes: 
      

      
         Dogs acted as humans’ alarm systems, trackers and hunting aides, garbage disposal
            facilities, hot water bottles, and children’s guardians and playmates. Humans provided
            dogs with food and security. . . . Humans domesticated dogs, and dogs domesticated
            humans. (qtd. in Hare and Woods 2013, 119)
         

      

      In Mary Oliver’s depiction of dogs, domestication is primarily for companionship,
         not transportation, work, food, or commercial gain. The dog-human relationships are
         ones of “companion species” (Haraway 2003, 2). In Oliver’s portraits of human-dog
         interactions, the human provides shelter, food, and security; thus, the relationship
         is an unequal one in which the human serves as guardian and, as such, has an ethical
         responsibility to take care of the dog. Although discussing a farmer’s relationship
         to pigs, Robert Heeger’s argument that “forming a relationship or bond with these
         animals creates a responsibility to care for them” is applicable here as well (Heeger
         2005, 134). Holmes Rolston questions whether there should be a “different ethic for
         companion animals” and points out that these pets “are being used for human ends”
         (Rolston 2012, 81). This is evident in Oliver’s poems in which she portrays a dog
         meeting a human’s needs for companionship, love, and interconnection. This anthropomorphism,
         giving the dog human traits, is problematic, as is the projection of human needs onto
         a dog. I will discuss these points in more depth later. 
      

      
      Even though Oliver depicts humans, in the human-dog companionship, as guardians who
         provide for the dog, she critiques the idea that humans should exercise ownership
         or control over dogs when the speaker in “If You Are Holding This Book” claims that
         one of the sights she loves is “dogs without leashes” (Oliver 2013, 5). While this
         position may be naive and even irresponsible, not only for the dog but also for other
         humans, if a dog is stressed or becomes aggressive, Oliver’s poem points to the imperative
         of caring about dogs, rather than treating them as possessions or property. The speaker
         chastises human arrogance, our presumption of possession, and the hierarchy underlying
         such unequal relations: 
      

      
         A dog comes to you and lives with you in your own house,

         
         but you

         
         do not therefore own her, as you do not own the rain (Oliver 2013, 25)

      

      This idea is echoed again in “The Dog Has Run Off Again (Benjamin)” when the speaker
         asks, “Who am I to summon his hard and happy body” and ask the dog to come back to
         walk by my side, obedient (Oliver 2013, 33).
      

      
      “Show Time” illustrates how show dogs are domesticated to accentuate aspects of psychological
         control. Of course, control is part of all domestication, but often through more mundane
         methods: leashes, pens, enclosures. Dog shows exemplify dog handlers who train their
         dogs to behave in particular ways to illustrate the human’s ability to control and
         manipulate the dog’s behavior. In this poem, the human converses with the dog about
         the groomed dogs at televised dog shows also to critique the “rules” and requirements
         of fashion. When Ricky, the dog, comments on the unfit dog owners as “those women
         trying to run” and adds, “They sure don’t look like you,” Ricky’s owner expresses
         her gratitude (Oliver 2013, 89). While the dog is referring to the lack of physical
         fitness of the owner, the reader is reminded of the idea, often voiced by dog trainers,
         that it is the human, not the dog, who needs to be trained. The human needs to learn
         how to communicate effectively and consistently with the dog. Effective communication
         occurs when the human conveys the message in a medium the dog can understand. 
      

      
      The way the human relates to his/her dog can be an indication of how the human relates
         to fellow humans and other species. So if a person abuses a dog, for instance, he/she
         may exhibit cruel or abusive behavior to people as well. In this respect, the dog-human
         relationship can be a mirror in which humans can see the ways in which they relate
         and the kind of relationships that they form. Dog-human companionship can provide
         opportunities for humans to learn other ways of relating.
      

      
      Respecting Differences

      
      Instead of projecting human relationship patterns onto the dog, which is anthropocentric,
         humans can see the dog as other and seek to understand and respect its unique differences,
         which vary from dog to dog. For example, a blue heeler often herds by nipping at the
         heels of cattle and this herding breed differs from breeds that guard territory. Humans
         need to be aware of these differences so that, for instance, they do not play fetch
         with a dog that does not retrieve. Haraway notes how and why such misconstrued play
         can become problematic: “Livestock guardian dogs tend to have low prey drive; and
         little of their puppy play involves chase, gather, head, heel, and grab-bite games.
         If they start to play like that with livestock or each other, the shepherd dissuades
         them.” (Haraway 2003, 68) While breeders have played roles in developing particular
         desired traits in different breeds of dogs, the environment and dogs have as well:
         “Ecological conditions also shaped the dogs and sheep independently of human intentions.
         Meanwhile, the dogs, employing different criteria, surely exercised their own sexual
         proclivities with their neighbors when they had the chance” (67).
      

      
      Unleashed Dogs (and Humans)

      
      In depicting the human dilemma of desire for freedom and reluctance to control, Oliver
         engages in a romantic vision. Consider the image of the dog without a leash. The leash
         represents the human’s control over the dog; thus, a dog without a leash can suggest
         freedom from human control and bondage. However, a dog without a leash, if it stays
         near the human companion and does not run away, can also signify a dog that has been
         trained or conditioned by the human and is so well managed that it appears to choose
         to stay. But this is not the image Oliver invokes in the two aforementioned poems.
         Instead, the speaker envisions a state of play in which the dog is free to do what
         it chooses. Metaphorically, this idea illustrates the dilemma between control and
         relinquishment of it. How to navigate the two is also a predicament inherent in the
         creative process. In her essay, “Dog Talk,” Oliver describes unleashed dogs as “a
         kind of poetry themselves when they are devoted not only to us but to the wet night,
         to the moon and the rabbit smell in the grass and their own bodies leaping forward”
         (Oliver 2013, 119). Poets, indeed all writers, wrestle with letting go in order to
         create and exercising discipline to develop one’s craft and art. 
      

      
      As a metaphor for creativity, the image of the unleashed dog is brilliant; however,
         as a prescription for dog-human companion relations, it is fraught with complications.
         It implies that the human, merely by the act of unleashing the dog, liberates the
         dog from human and his/her control. Even conceding that the dog is momentarily free
         of the leash, the reality is that the relationship between the dog and human still
         exists. The dog depends on the human to obtain food and shelter, at least initially.
         If the dog runs away, then the human has been neglectful and has created an irresponsible
         situation in which the dog may not survive. Further, as some dog trainers have pointed
         out, dogs often experience high levels of stress when faced with sudden liberation
         because they are in a state of high alert to potential predators in a new environment.
         
      

      
      The idea of running free, being unleashed, however, also serves as a metaphor for
         freedom not only for dogs but also for humans. In her essay entitled “Ropes,” the
         speaker begins “In the old days dogs in our town roamed freely. But the old ways changed”
         (Oliver 2013, 43). The speaker’s comment reflects a nostalgic desire to return to
         a world less encumbered by constraints. But such nostalgia is an illusion. It is not
         that there were not restraints in the past, albeit there may have been different ones.
         This romantic reconstruction is akin to that found in reconstructions of the “wild”
         and “wilderness.” 
      

      
      The concept of wild has often been set in opposition to that of domesticated. The
         distinction between wild and domesticated is not a simplistic binary opposition; rather,
         these are locations on a continuum. In “Dog Talk,” Oliver romantically contrasts “wild”
         and “tame”: 
      

      
         I am tame, you are tame. There are wild things that have been altered, but only into
            a semblance of tameness, it is no real change. But the dog lives in both worlds. (Oliver
            2013, 113)
         

      

      By asserting that “the dog lives in both worlds,” Oliver acknowledges there is a continuum
         between these two terms. Further on in her essay, she describes “the wilderness out
         of which he [dog] cannot step entirely and from which we benefit” and proposes that
         we learn from the dog, for we need also all the good attachments to that origin that
         we can keep or restore (Oliver 2013, 117).
      

      
      Her romantic celebration of the feel of the world bears close resemblance to Heidegger’s
         and Merleau Ponty’s phenomenological eco-philosophies. Oliver acknowledges that the
         wild is our first home here, but the dog has a foot in it and we do not. But if the
         wild is our first home and we are using the dog to recapture this mythic link to the
         wild, then we still have some connection to it, however tenuous. 
      

      
      “Wild” and “Wilderness”: 
Questionable Constructions
      

      
      The concept of “wild” and “wilderness” must be called into question, since humans,
         as well as other animals, have altered the environment and often adapted, creating
         further alterations. Rolston asserts: “In fact, it may be claimed that dogs (descended
         from wolves) have been bred for so long that they no longer have any original ‘nature’
         in them. They are artifacts of civilization.” (Rolston 2012, 82) Michiel Korthals
         echoes this idea when he writes, “We can speak of wild animals only to a certain extent,
         because humans intervene everywhere on earth into the lives of animals” (Korthals
         2002, 127). He later adds: “In a global context where in fact there is no wilderness
         anymore and all animals are under the jurisdiction of humans, the appeal to an untouched
         nature is unrealistic” (131). 
      

      
      William Cronon points out how human constructions of wilderness have often reflected
         a futile escapism: “This escape from history is one reason why the language we use
         to talk about wilderness is often permeated with spiritual and religious values that
         reflect human ideals far more than the material world of physical nature” Cronon 1995,
         80). He goes on to explain:
      

      
         The trouble with wilderness is that it quietly expresses and reproduces the very values
            its devotees seek to reject. The flight from history that is very nearly the core
            of wilderness represents the false hope of an escape from responsibility, the illusion that we can somehow wipe clean the slate of our past and return to
            the tabula rasa that supposedly existed before we began to leave our marks on the
            world. (80, emphasis added)
         

      

      Cronon rejects the dualism in which humans and nature are at opposite ends and observes
         that such binary thinking leaves us “little hope of discovering what an ethical, sustainable,
         honorable human place in nature might actually look like” (81). 
      

      
      Bill McKibben, in seeing the ways humans have contaminated the planet, rejects any
         idea of pure wilderness, and writes: “By changing the weather, we make every spot
         on earth man-made and artificial. We have deprived nature of its independence, and
         that is fatal to its meaning” (McKibben 1989, 58). Critiquing the paradigm of scientific
         mechanism, Val Plumwood rejects binary thinking in which “the human realm is one of
         freedom, whereas the realm of nature is fixed and deterministic, with no capacity
         for choice” (Plumwood 1993, 110). Such an anthropocentric view posits nature in relation
         to humans as a lack or absence. Consequently, this creates a false “picture of the
         sphere of nature not as a sphere of independent others whose difference and power must be respected, or at least acknowledged (even if negatively), but as a homogeneous nullity, merely wanting in comparison
         with the superiority of human consciousness, human rationality, human creativity and
         freedom” (Plumwood 1993, 110, emphasis added). This anthropocentric view of nature
         underlies Oliver’s speaker’s reading of the dog companion as a tool, useful for fulfilling
         her/his need for love and desire for freedom. Relating the story of Sammy, the dog,
         and his wanderings through town, the speaker notes that “Sammy could not only chew
         through ropes, he could also climb fences,” and concludes that perhaps the point of
         the story is that “it’s about the wonderful things that may happen if you break the
         ropes that are holding you” (Oliver 2013, 45).
      

      
      New Ways of Relating: 
Caring without Controlling
      

      
      In depicting dogs as companions that humans love, Oliver conveys the paradox and tension
         between the human desire to be loved and to hold onto the dog, which is dangerously
         close to possession, and the need to let go and allow the dog to be a dog. She articulates
         an important dilemma: the willingness to assume responsibility with a reluctance to
         presume control. Oliver depicts the inherent tensions in caring for, and caring about,
         our own and other species without the hubris of control. Domestication can be seen as a way of relating to the dog as other, respecting
         its specific traits as the dog breed(s) that it is. The issues that are highlighted
         by our relationships with domestic animals, particularly companion species, are potent
         tools for analysis of our relationships with the nonhuman world in general. Haraway
         suggests that by taking human-dog relationships seriously, humans might learn “an
         ethics and politics committed to the flourishing of significant otherness” and realize
         that “history matters in naturecultures” (Oliver 2013, 3). The hybrid term “naturecultures”
         contests binary distinctions, nature versus culture, and signals the diversity and
         interconnectedness of nature and cultures, humans and nonhumans.
      

      
      In Oliver’s poem, “The First Time Percy Came Back,” the speaker “reached to him” only
         to find that “he was unreachable” (Oliver 2013, 77). Percy the dog remains himself
         even though the speaker “only wanted to hold him” (77). There are some aspects of
         other animals and parts of the environment that we may not know and may not hold,
         and may not even understand; nevertheless, they exist. Oliver illustrates the limitations
         of our understanding and our efforts to communicate.
      

      
      Other Modes of Perception 
and Communication
      

      
      Through personification, Oliver creatively employs dogs as a mirror through which
         to view and review humans. In “Percy (2002–2009),” for instance, when the speaker
         observes, “he found me apparently doing nothing—this/is called thinking,” the speaker notices, “His eyes questioned such an activity” (Oliver 2013, 67).
         By presuming to read the dog’s thoughts, the speaker anthropomorphizes the dog in
         order to critique overreliance on thinking. The speaker calls into question the idea
         that reason and thinking make humans superior over nonhuman species. This is not to
         say that reason and thinking aren’t important, but there are diverse ways of perceiving
         and communicating, and humans might well benefit from other modes of perception. The
         speaker “reads the dog’s eyes.” The gaze, here, becomes a mirror in which the speaker
         imaginatively views his/her perception of the other species in order to contemplate
         other forms of connection. The speaker imagines the dog saying, “Actually/I like kissing
         better” (67). 
      

      
      Oliver frequently portrays dogs as “children of the earth” who love unconditionally,
         illustrating how some humans lack this unconditional love; however, this is problematic
         (Oliver 2013, 67). In projecting her/his needs onto the dog and in seeing the dog
         as a child, even of the earth, Oliver’s speaker reveals the ways that anthropomorphizing
         dogs distort perception of them. Haraway asserts that those who expect unconditional
         love or treat a dog like one’s child exhibit beliefs that “are not only based on mistakes,
         if not lies, but also they are in themselves abusive—to dogs and to humans” and she
         describes this as a form of “caninophiliac narcissism” (Haraway 2003, 33). Noting
         that “dogs are not about oneself” (11), Haraway argues that what is important is the
         “joint lives of dogs and people, who are bonded in significant otherness” (16). 
      

      
      Domestication of Companion Species

      
      It is not surprising that the domestication of companion species, domestication specifically
         with the objectives of docility and other behaviors that prioritized social interactions
         with humans, has created creatures that we are constantly tempted to anthropomorphize.
         After all, through all the generations of the evolution of companion species like
         dogs we have been selecting specifically for those traits that were most susceptible
         to anthropomorphization. 
      

      
      As early as 1868, in The Variation of Plants and Animals under Domestication, Charles Darwin noted the behavioral and physical changes brought about by domestication,
         but he was unable to explain the mechanisms that accounted for these alterations.
         In 1959, Dimitry K. Belyaev, a scientist in the former Soviet Union, bred wild foxes
         and selected kits to breed subsequent generations based solely on behavioral characteristics;
         he chose the most docile and most tame of each generation and allowed only those to
         reproduce.[1]   More than fifty years later, this experiment, now led by Lyudmilla Trut, has shown
         that the full range of physical characteristics associated with domestication has
         arisen within this fox population (Wilkins et al. 2014, 797). They now exhibit floppy
         ears, coat color changes, prolonged juvenile behavior, reduction in brain size, shorter
         muzzles, curly tails, more frequent reproductive cycles, and smaller teeth, in addition
         to being more docile and tame (796, table 1). In recent scientific studies, geneticists
         Wilkins, Wrangham, and Fitch identify a “domestication syndrome,” which “results predominantly
         from mild neural crest cell deficits during embryonic development” (Wilkins et al.
         2014, 795). They hypothesize that neural crest cell “development will be altered in
         all domesticated species, relative to their wild-type ancestors” (804).
      

      
      Not “Unforced”

      
      Given what we selected for docility and behavioral traits that we interpret as love,
         can we really call the love that we perceive dogs show “unforced” when we have bred
         it into them (“Dogs” Oliver 2005, 134)? It is fair to hypothesize that since the coevolution
         of humans and dogs led to structural changes to dogs’ brains, it also altered the
         brains of humans.[2]   In any case, it has likely made changes to the cultural component in the “naturecultures”
         continuum. 
      

      
      Although the temptation to ascribe human traits and project our needs onto dogs is
         almost irresistible, it nevertheless leads to perspectives on the world that are not
         ecologically sound. A dog may seem like a human child to us because it has been bred
         over countless generations to seem that way, but seeming is not being; it is an illusion
         that we ourselves have created. In order to perceive how the world is, we must look
         beyond the illusions that we have created within it; we must escape “caninophiliac
         narcissism” and understand the “significant otherness” that bonds us to dogs as well
         as other species (Haraway 2003, 33).
      

      
      Changing Human Perspectives: Imagining 
Environment through Canine Senses
      

      
      In inviting her reader to imagine the world through a dog’s senses, Oliver moves beyond
         projecting human desires onto the other. Paying attention to differences between human
         and nonhuman companion species can facilitate a shift in perception. The narrator
         observes that whereas humans can be judgmental: “the way we praise or don’t praise—
         / the way we love / or don’t love—,” Luke, the dog, pays loving attention to the world,
         “she adored / every blossom, / not in the serious, / careful way / that we choose
         / this blossom or that blossom” (Oliver 2013, 21). Although the speaker romanticizes
         the “wild” here, the poem speaks to the importance of “animal attention,” which “enacts the poststructuralist idea of decentering the human subject” (Carr 2012, 70). This
         form of perception “develops out of a collaborative interaction with others and the
         world” (70). 
      

      
      Subverting the idea that humans are “superior” to their canine companions, Oliver
         often poetically perceives qualities in dogs in which humans can be deficient. In
         “How It Is with Us, and How It is with Them,” the narrator describes human fickleness
         and suggests that the differences, not the similarities, between species may account
         for our love: “Steadfastness, it seems, / is more about dogs than about us. / One
         of the reasons we love them so much.” (Oliver 2013, 3) 
      

      
      In “Percy, Waiting for Ricky,” the speaker projects onto the dog traits that she/he
         feels are lacking in her/his life—gratitude, joy, appreciation of the present, and
         being present in the moment rather than thinking and judging every aspect of one’s
         life:
      

      
         How

         
         would it be to be Percy, I wonder, not

         
         thinking, not weighing anything, just running forward.” (Oliver 2013, 65) 

      

      By placing “not” after “wonder,” and breaking the line in this way, Oliver questions
         the idea that human language always makes us superior to our canine companions. Jacques
         Derrida’s “l’animot,” alluding both to animaux (animals) and mot (word), challenges the idea that nonhuman animals are deprived, defined by a lack
         of symbolic language, and therefore inferior (Derrida 2008, 48). Oliver unsettles
         the unequal power relationship of humans’ assumed superiority to decenter humans,
         to invite us to see from the other’s, a dog’s, perspective (even if imaginatively)
         to reflect and perhaps reconsider one’s own roles and relationships in our shared
         environment.
      

      
      Diverse Ways of Communicating

      
      Oliver articulates the challenges and limits of human language and understanding,
         pointing out how there are diverse ways of communicating. A dog cannot explain what
         it knows from what it senses:
      

      
         smells of the world, but you know, watching her,

         
         that you know

         
         almost nothing. (Oliver 2013, 27)

      

      Communicating through scents, the dog pays attention and appreciates the environment
         in which he lives: “For when he sniffed it was as if he were being / pleased by every
         part of the world” (Oliver 2013, 71).[3]     
      

      
      Brian Hare and Vanessa Woods observe that, “dogs are geniuses in their ability to
         read our gestures. Their skills are similar to what we observe in infants” (Hare and
         Woods 2013, 125). They have the ability to pay attention to us and read our gestures
         and can also “use visual gestures to intentionally communicate what they want in new
         contexts” (136). 
      

      
      Describing how dogs communicate with their tails: “and waves, since he has one, his
         tail” (Oliver 2013, 65), Oliver’s narrator does not anthropomorphize dogs, but is
         able “to see who the dogs are and hear what they are telling us, not in bloodless
         abstraction, but in one-on-one relationship, in otherness-in-connection” (Haraway
         2003, 45). This does not necessarily mean we understand, as Hare and Woods point out,
         that humans are not adept at differentiating dogs: 
      

      
         The only time people could tell between different dogs was when they heard the “stranger
            bark.” This is the exact moment a dog owner would be most likely to want to understand
            the meaning of a dog bark, since strangers can mean trouble. (Hare and Woods 2013,
            133–34)
         

      

      Humans have much to learn from dog communication. Oliver’s companion Ben, scenting
         a deer’s hoofprint, “shut his eyes as if listening. But it is smell he is listening
         to. The wild, high music of smell, that we know so little about” (Oliver 2013, 111).
      

      
      In “Ricky Talks about Talking,” the narrator imagines the dog’s view of humans. This
         role reversal technique, albeit anthropomorphic, serves as a tool to critique human
         reliance on technology. Ricky, the dog, explains to the person that communication
         is “no miracle” but only a matter of really listening (Oliver 2013, 79). The dog,
         so Oliver imagines, critiques cell phones, “that / little black box people hold in
         their hands” and notes that people “quit trying.” In the last line of the poem, Ricky
         tells the human that if the essence of communication is paying attention and listening,
         then the key to listening is caring. By assigning these didactic insights to the dog,
         Oliver satirizes human reliance on technology and suggests that, in this case, cell
         phones have led to less, not more, communication. 
      

      
      Shifting Perspectives

      
      Readers must actively imagine a dog’s perspective (or Oliver’s rendition of it). This
         technique of viewing oneself through the perception of the other allows the poet to
         critique humans and our interactions in such a way that we reflect and consider reforming
         our behaviors. For example, in “The Traveler,” Oliver satirically constructs a conversation
         between a dog and a human to critique the human desire to label and to identify lineage.
         More specifically, it is a critique of nationalist identity and those Americans who
         fear immigrants. The speaker asks, “Are you an American, or what?” and the dog shrugs
         and smiles, “Je suis un chien du monde” (Oliver 2013, 87). 
      

      
      The dogs that Oliver depicts do not only illustrate limitations and lacks in human
         behavior and socialization; they are a reminder that all are interconnected and all
         relations matter. In A Sand County Almanac, Aldo Leopold writes, “We can be ethical only in relation to something we can see,
         feel, understand, love, or otherwise have faith in” (Leopold 1966, 251). But, as Timothy
         Morton points out in The Ecological Thought, “Our perception is full of holes” (Morton 2010, 22). Oliver encourages us to use
         our imagination to shift our perspectives and see the world through the perceptions
         of different dogs. By imagining another animal’s point of view, we may shift our own
         point of view, and this can further our ability to empathize with other animals.
      

      
      Morton asserts, “Seeing yourself from another point of view is the beginning of ethics
         and politics” (Morton 2010, 14). In “Meeting Wolf,” the speaker observes the wolf
         and acknowledges, “I have given him / intrusion” (Oliver 2009, 59). The speaker’s
         identification with the animal serves to create empathy but is also an acknowledgment
         that the animal and speaker inhabit the same world and any human destruction of the
         animal’s environment is also self-destructive. The last stanza, in “Meeting Wolf,”
         articulates this well:
      

      
         He has given me

         
         a glimpse into a better but now broken world.

         
         Not his doing, but ours. (Oliver 2009, 59)

      

      Empathy is necessary because caring implies to care for and to take care with, but
         not in the sense of stewardship, which is paternalistic and reinscribes the very binary
         thinking Oliver refutes. In an interview, Linda Hogan discusses the importance of
         feeling an empathic interconnection: “I have this sense of empathy for other human
         lives, but also a sense of empathy for the non-human and other, for the animal world,
         the plant and vegetable world, even the mineral world. I feel what’s there, I have
         this sense of feeling for the world.” (qtd. in Harrison 2011, 174) Morton conceives
         of this interconnectedness as fundamental to ecological thought (Morton 2010, 15).
         
      

      
      Oliver’s empathic identification with domesticated dogs is an acknowledgment of interrelatedness.
         In “Percy Wakes Me,” the speaker observes that “Percy wakes me and I am not ready”
         and further on, notes: “How clever, if you / needed me, / to wake me” (Oliver 2013,
         57). The speaker perceives a symbiotic relationship with Percy in which she helps
         him and he wakes her. However, the poem is not just about the relationship between
         the speaker and her dog, but about how we relate and interrelate to all aspects of
         the universe, as the last three lines of the poem reveal:
      

      
         This is a poem about Percy.

         
         This is a poem about more than Percy.

         
         Think about it. (Oliver 2013, 59)

      

      Environmental Ethics

      
      Oliver’s poetic explorations of relationships between humans and dogs are intriguing
         examples of using our relationships with domesticated animals as a touchstone for
         environmental ethics. The ethical stance perceptible in the works is clearly skeptical
         of technocratic managerial environmentalism, but does not veer toward the species
         egalitarianism that might be associated with deep ecology. It does show considerable
         movement beyond anthropocentric morality, but the use of anthropomorphism as a poetic
         strategy, as well as the conception of dogs as servants of human interests, separates
         it from animal liberation perspectives. The tension between control and relinquishing
         it is prevalent in these works. That is, how much control should we exert over our
         environment and in what ways? At what point do we relinquish control? For instance,
         we did not control the earthquake that occurred in Nepal (25 April 2015), but certainly
         we do have a moral responsibility to respond to this disaster, to aid survivors and
         to assist in rehabilitating the environment to the extent that it is possible so that
         inhabitants may return. On the other hand, our efforts to control our environment
         can be misguided and/or damaging in ways we never foresaw. Human efforts to manage,
         to control, the environment can be problematic.
      

      
      In our present time, humans are the “most important geomorphic agent on the planet’s
         surface” (Wilkinson and McElroy 2007, qtd. in Rolston 2012, 44). Rolston writes, “Until
         now, the technosphere was contained within the biosphere; henceforth, the biosphere
         will be contained within the technosphere.” (Rolston 2012, 44) This necessitates rethinking
         our relationships and the impacts of our actions throughout the universe. We need
         to see our relations not just as symbiotic. Haraway argues that “inhabitants of technoculture
         become who we are in the symbiogenetic tissues of naturecultures, in story and in
         fact” (Haraway 2003, 16–17). 
      

      
      Through her poetic portraits of diverse human-dog companions, Oliver envisions an
         environmental ethics of empathy in which we care about, rather than take care over,
         human and nonhuman relationships and in which we learn from these relations. She invites
         readers to reimagine our relationships not only with dogs but all species. It is an
         “ethical relating” and “alertness to otherness-in-relation” (Haraway 2003, 50).
      

      
      Warning against hypocrisy and complacency, Oliver invites readers to consider an “ethics
         of responsibility” as well as an ethics of response ability, a call to action. “For
         we humans can seek self-destruction in ways / he never dreamed of” (Oliver 2013, 71).
         When Ricky wants to invite a show dog to “be a proper dog,” his human companion warns
         him he “can’t fix / everything in the world for everybody.” Ricky reminds the human
         of her own advice, “you can’t do / anything at all unless you begin” (91). Rejecting
         binary thinking—domesticated versus wild, man versus nature, man versus woman—Oliver
         proposes a paradigm shift from hierarchical relations to interrelations, which is
         voiced in “I Want” when the speaker says, “I want to be / in partnership / with the
         universe” (Oliver 2009, 56). By situating humans as partners, Oliver conveys our ethical
         responsibility to take action, to care about and take care with human and nonhuman
         interactions and the environment we share.
      

      
      Notes
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            1. Hare and Woods also discuss Belyaev’s experiment (2013, 74, 75), as does Haraway (2003,
                  29). 
               

            

         

         
            2. In another study, “Belyaev’s experiment had changed the foxes’ ability to read human
                  gestures as a direct result of experimental domestication. Domestication, selecting
                  the friendliest foxes for breeding, had caused cognitive evolution.” (Hare and Woods
                  2013, 87) 
               

            

         

         
            3. “For I Will Consider My Dog Percy” is, as Oliver acknowledges, a poem modelled after
                  Christopher Smart’s poem “For I Will Consider My Cat Jeoffrey” (note in Oliver 2013,
                  123).
               

            

         

      

      Chapter 10

      Culture and Conservation

      
         
         
         
         Divya Kalathingal

         
         A Study of the Kadar Tribe in Kerala

         
         
      

      
      The Kadar[1]   are a food-gathering, seasonally nomadic, forest community living in the Anamalai
         hills of South Western Ghats. They are one of the Particularly Vulnerable Tribal Groups
         (PVTGs) in Kerala state, Southern India. Thurston and Rangachari describe them as
         the “Kings of Anamalais” (1909, 7). Of the twenty-four Kadar settlements, twenty are
         situated in Kerala, and the remaining four are in Tamil Nadu; all the Kadar settlements
         are located in the Chalakudy River basin. Collecting non-timber forest products (this
         occupation is still practiced by the Kadar) and hunting (any form of hunting wild
         animals is banned by law and so the Kadar do not resort to it at present) are the
         two primary means of livelihood of the Kadar. Food gathering is an ecologically viable
         subsistence activity for the Kadar people (Mahendrakumar 2005). 
      

      
      According to Margaret Chapman (1987), some necessary conditions are required in order
         for a particular community to preserve their resources: the resources should be important
         to the community, the quantity of resources should be limited and of a vulnerable
         nature, and there should be the necessary means to administer or supervise the resources.
         In this chapter, an attempt is made to identify some cultural institutions of the
         Kadar community in order to understand how such institutions can be seen to be conservative
         in nature. Cultural institutions function as a mechanism to protect natural resources.
         Douglass C. North (1991) has described these institutions in nuanced ways. According
         to him, institutions are “humanly devised constraints” (97). He explains that there
         are both informal constraints (such as sanctions, taboos, customs, traditions, and
         codes of conduct) and formal constraints (such as the constitution, laws, and property
         rights). Johan Colding and Carl Folke (2001) further endorse this view, stating that
         taboos are part of the system of informal institutions. This chapter bases its theoretical
         framework on informal institutions as developed by these scholars. Taboos have been
         identified as being an important cultural institution among the Kadar communities,
         contributing to the conservation of the forest and its wildlife. 
      

      
      Although local communities have been actively participating in the conservation effort,
         their initiatives are seen as unscientific by the Kerala State Forest Department’s
         scientific parameters. Saberwal and Rangarajan, in Battles over Nature: Science and the Politics of Conservation (2003), initiated a discussion on scientific as well as local knowledge. According
         to them, failure to provide people with a stake in conservation will result in an
         alienation of these communities―an alienation that has, in the past, resulted in the
         active undermining of state-initiated conservation policies. At the same time, social
         and demographic issues related to wildlife should also be tackled scientifically.
         Local knowledge is highly location specific and is critically influenced by a variety
         of elements related to the social experience of the community. Arun Agrawal contributes
         to the debate on Western knowledge versus local knowledge by explaining the different
         social contexts. According to Agrawal (1995), any form of knowledge is embedded within
         a specific social context, a context that determines the process by which information
         is generated, processed, and distributed. Science in and of itself is no more objective
         or more impersonal than the knowledge generated and held within communities that use
         a particular resource. Both science and indigenous knowledge are the products of specific
         social contexts. 
      

      
      Amita Baviskar (1995) writes that “while asserting indigenous knowledge against scientific
         hegemony, people were compelled to glorify their traditional culture.” Peter J. Brosius
         (1999) explains that anthropologists are critical of the concept of essentialism[2]   but that they also accept the fact that historically marginalized communities have
         begun to recognize the political potency of strategically deployed essentialisms.
         At the same time, he emphasizes the need to distinguish between romantic and strategic
         essentialisms because some representations may create and support patterns of inequality.
         Gayatri Spivak says that “the marginalized populations themselves are formulating
         their own identity to further advance their own communities” (Matsumoto 2012). This
         chapter is also an attempt to document the indigenous practices of conservation as
         an essentialism, to demonstrate that local communities have rights over their own
         resources.
      

      
      My study was conducted in two forest divisions of the Kerala state, namely Vazhachal
         and Parambikulam. The tract of Vazhachal, with a total area of 643.66 sq. km, was
         designated a tiger reserve in 2009 (Government of Kerala 2010).
      

      
      The Kadar and the Forest

      
      The life of the Kadar is based wholly on the resources of the forest. The collecting
         of forest resources and fishing have continued to be the major sources of income for
         the Kadar community in the Vazhachal area, whereas for those in the Parambikulam area,
         the principal source of income is from an indirect dependency on the forest through
         ecotourism-related works. The Kadar are nature-spirit worshippers and their socioeconomic
         life relates to each and every woodland grove on the Anamalai slopes. All the mountains
         and hills in this area have been named by the Kadar. Karimala Gopuram (literally, black mountain), the highest mountain in the Vazhachal Forest Division,
         is the central place of their worship. By narrating the story of three mountains,
         they reveal their close relationship with the land: 
      

      
         Vairi is the wife of Karimala, and Kallyanathi is the younger sister of Vairi. The
            mountain named “Choolimala” wished to marry Kallyanathi, and Karimala opposed this
            proposal, which led to a big fight between these two mountains. Later, Choolimala
            shot an arrow and Karimala lost his left section. There was a big rock on the left
            section. This rock is now lying inside the valley and it is known as “Ponnanchandi,”
            and the place is known as Chorakkulam [literally, pond of blood]. To continue the
            story, Karimala viciously took hold of the arrow and hurled it against Choolimala.
            Choolimala strategically bowed his head and it hit the next mountain. The place where
            the arrow hit is known as Ambukuthan [literally, that which was hit by the arrow]
            (in the Nelliyampathy Hills).[3]  
         

      

      As Karimala is their deity of worship, by establishing a relationship with the other mountains
         in the area, they reduce the likelihood of being destroyed. By forging a relationship
         with Karimala, as in human relationships it leads to the protection of the entire landscape. The
         Kadar believe that goddesses live in the trees and that by cutting them down, the
         goddesses move from one tree to another. The story of the Kannimaari teak is one such
         “spirit-tree story.”
      

      
         Kannimaari is the name of a forest goddess. There were two big teak trees of the same
            size and when people chopped more than half of the first teak, it started bleeding,
            and so they went to the next teak; but the moment people started cutting down its
            branches, the tree also started bleeding. Hence they gave up their effort. It is believed
            that Kanni [or “Kannyaka,” meaning goddess] moved from that tree and afterwards the
            tree was called Kannimaari thekku.[4]  
         

      

      In both stories, regulations define and restrict the people’s relationship with, and
         access to, the forest and the elements of the forest. Such rules become a system of
         ethics for use in their daily lives. The cultural depths of the myths can be understood
         by the act of naming specific parts of the landscape and the way they relate to such
         entities. This is a holistic approach that also applies to other materials in the
         environment. 
      

      
      The Kadar compare themselves with the elephant and the guar (Indian bison)[5]   in order to describe their nomadic nature. The path of an elephant is already imprinted
         in the elephant’s memory and is transferred across the generations. An elephant knows
         the micro-geographical elements of a landscape and it only takes predetermined routes
         when traveling through the forest. The “elephant corridor” is the permanent route
         the elephants use when moving between different habitats. By comparing themselves
         with the elephants, the Kadar give us an insight into their relationship with their
         landscape and their own nomadic nature in the forest. By not settling in a particular
         region, they make their livelihood from their entire habitat, and in doing so, their
         activities put no pressure on the resources of a specific area. From interactions
         with the people, and from the documents that I have collected, it is evident that
         the Kadar remained nomadic until they settled down in different forest areas of Vazhachal
         in the 1980s (Divya 2014). As a result of this, their “demand for land” does not have
         a long history, and their lifestyle is still guided by the above-mentioned belief
         system. 
      

      
      Coexistence

      
      Coexistence is a term which can be used in many contexts. Here, the term is used in
         the context of various debates on the conservation of natural resources. There are
         two major positions in these debates―coexistence and wilderness. While one position
         supports the coexistence of human beings alongside wildlife, the other position rejects
         this coexistence and demands that human beings be removed from ecologically significant
         areas. Deep ecology is an environmental philosophy that recognizes the value in nature,
         independent of human requirements or desires. The term, coined by Arne Naess (Keller
         2008), refers to a critique of Western civilization and the arrogance of the human-centered
         industrialization of nonhuman nature. Guha (2003) criticizes the concept of deep ecology
         as being a hegemonic philosophy having its roots in American environmentalism and
         colonial imperialism. Since increasing industrialization and mobilization are the
         major issues concerning Third World countries, a distinction between anthropocentrism
         and biocentrism cannot be made. The wilderness concept, as envisaged by deep ecologists,
         cannot be practiced in Third World countries, as it curtails the rights of the people
         through conservation projects. Saberwal, Rangarajan, and Kothari (2000) contest two
         important aspects of “wilderness”: one regards the existence of natural wilderness
         areas, which have always been considered mythical, and the other is about human land-use
         practices that destabilize ecosystems. However, the most successful conservation areas
         have a long history of human land use. The trend of post-independence conservation
         strategies in India was based on the exclusion of humans from the desired areas of
         conservation. Swedish swamp forest, with a high floral diversity, was once home to
         humans and their practices, but due to the absence of human interference has now moved
         toward a less diverse ecosystem. Keoladeo Ghana National Park in India is also a classic
         model of coexistence. Grazing and fuel wood collection were banned in the area, which
         resulted in an increasing growth of weed and this led to a reduction in migratory
         birds. With the passing of the Indian Wildlife (Protection) Act, 1972, ecologically
         important areas were declared to be national parks and wildlife sanctuaries. This
         “national park ideal” model of conservation has emerged from the United States and
         is based on the notion that nature should be saved from the effects of human existence
         and should be kept within the bureaucracy. Mainly because of assumptions based on
         a lack of information about human and livestock pressures (during the time the plan
         was prepared), people were forced to abandon their traditional use of resources. They
         were “given” alternative employment (Baviskar 1995). Kothari (1996) is of the opinion
         that the protected area management alienated local communities through this issue
         around resources, and violated their fundamental rights. These strategies were, in
         fact, short-sighted for wildlife conservation and resulted in cultural breakdown and
         the integration of tribal community members into an industrial economy. Kothari also
         asserts that participatory conservation strategies are the key to success, as they
         will serve to retain the traditional land and forest rights of local communities in
         and around protected areas. According to Saberwal, Rangarajan, and Kothari (2001),
         there is high demand on the part of different conservation groups to declare protected
         areas in order to ensure the preservation of wilderness, but there is also a lack
         of interest in encouraging the communities to engage with participatory programs in
         the protected areas.
      

      
      The inhabitants of the Anamalai have their own ideas about conservation based on coexistence.
         It has been an argument for years that forest resources have been destroyed because
         of the inhabitants. But the area in which the Kadar has been residing is not reported
         to be deforested. The Kadar completely reject the idea of wilderness, thereby emphasizing
         the importance of various possible levels of coexistence. All the arguments that contest
         the “exclusion of humans” conservation agenda have been famously called the “environmentalism
         of the north” by Ramachandra Guha (2000, 29). He explained that this sort of propagation
         of environmentalism has mainly arisen from the rich nations of the north, such as
         North America and Western Europe. He coined another term, “environmentalism of the
         poor,” as an umbrella expression to explain the social action of the people of the
         Third World against the destruction of resources. The Kadar have been taught by their
         ancestors to respect the wild animals of the forest. There have been media reports
         about the human-wildlife conflict in this area, but the Kadar are critical of this
         mainstream portrayal of the situation. 
      

      
      The Kadar give different meanings to forest life, compared to the perspectives of
         mainstream society. The sound or song of a bird is interpreted by a Kadan[6]   as a signal of danger on their way to the forest. The movement of the birds’ flight
         after seeing a wild animal is also a signal that alerts them to potential danger.
         They have an interlinked system that protects one from the other. Through their belief
         system, they are not supposed to see wild animals when they go into the interior of
         the forest. They avoid conflict with wild animals, as they believe that they are also
         a part of the ecosystem. This collective identity helps to form different strategies
         and norms to conserve nature. In this way, their knowledge systems are derived through
         the interaction of the collective identity with the environment. 
      

      
      Hunting

      
      The Kadar are a traditional hunter-gatherer community. Hunting was always a communal
         activity until the implementation of the Wildlife Protection Act, 1972. Traditionally,
         they ate the meat of wild animals, such as udumb (monitor lizard), aama (turtle), kooraan (mouse deer), meru (small Indian civet), and deer. Every Kadan family owned a dog who accompanied its
         master during hunting. The dogs protected the people from wild animals such as elephants
         and bears. The dogs were fed in the forest; they ate either meat leftover from carnivores
         (leopard or wild dog) or they hunted the above-mentioned small mammals. People who
         were skillful in hunting were highly respected by other community members. The Kadar
         never used any kind of traps for hunting animals. 
      

      
      The Kadar hunted only a limited number of animals, and only for consumption; they
         also shared their prey with the other members of their community. By hunting and sharing
         their prey, they satisfied the needs of their society, and this was not based on any
         market exchange. This sharing also maintained a relationship between the members indirectly.
         
      

      
      Honey Pooja

      
      Honey pooja is a common practice of worship that is prevalent among the Kadar. It
         is usually performed near streams or rivers by the headman or other elder members
         of the clan. There is no particular priest in the community to practice such a ritual.
         In other words, whoever goes to the forest performs the ceremony. They believe that
         the pooja will increase the number of bees, quantity of honey, and other forest produce.
         It is also a prayer to their ancestors to protect them from all the dangers that they
         may encounter during honey collection. The Kadar are dependent on the natural resources
         of the forest for their livelihood and the availability of such resources is a major
         concern. Before every honey season the Kadar perform the honey pooja. 
      

      
      Cultural Institutions and Conservation

      
      The cultural institutions of the Kadar play an important role in the conservation
         of nature. A major cultural institution is the headman system and the various taboos
         that are practiced by it. As already mentioned, this chapter is an attempt to understand
         the dynamics of cultural institutions and the intrinsic and complex contribution of
         these institutions toward the conservation of natural resources. Colding and Folke
         (2001) have observed that social taboos, a good example of an informal institution,
         exist in almost all cultures throughout the world. They named them Resource and Habitat
         Taboos (RHT) and have categorized them into six groups, depending on their conservation
         functions. Four types of taboos are mainly practiced among the Kadar under the following
         classification: 1. Habitat Taboo, 2. Segment Taboo, 3. Method Taboo, and 4. Specific
         Species Taboo. Besides these taboos, various other customs and belief systems of the
         Kadar concerning natural resources are also described below. The different types of
         religious taboos that exist among the Kadar are also worth noting because of their
         inseparable relationship with ecological elements, as highlighted by Gadgil et al.
         (1993). 
      

      
      Habitat Taboo

      
      According to Colding and Folke, the Habitat Taboo is the regulation of access to and
         use of resources from a particular habitat in time and space. The Kadar believe that
         they should observe reverence when they enter a forest, especially in some regions
         that are sacred to them. They believe that their ancestral spirits are always with
         them and that these spirits protect them from all dangers. 
      

      
      Karimala Gopuram is the highest mountain in the Vazhachal Forest Division and it is
         a major area of resource-gathering for the Kadar. They believe that their origins
         arise from Karimala Gopuram. It is an important watershed area. The Kadar have formed
         and developed ecological wisdom through their interactions with their environment.
         Here, the ecosystem works as an important agent of formation of human behavior, and
         this, ultimately, leads to the protection of the same; culture is inseparable from
         nature. 
      

      
      Existence of Spirits in Forest and Water

      
      The Kadar show immense respect for forest and water resources. The belief in the existence
         of spirits in the rivers and forests makes them more responsible toward their environment.
         By being silent in the forest, the Kadar do not disturb the forest ecosystem. They
         maintain a responsible attitude toward their environment and the resources they extract
         from it. 
      

      
      Traditional Boundary System

      
      There exists an invisible boundary system within the community for the collection
         of resources. Every settlement has marked areas for gathering resources, which are
         based on traditional trails. Members of the community who go to the forest on a regular
         basis to collect resources are well aware of the invisible boundaries. They avoid
         gathering resources from other areas. These areas are mainly separated by streams,
         rivers, or hills. Their usual habitation is within these boundaries, and yet, at the
         same time, there is no restriction on entering the other areas. Various hamlets have
         invisible boundaries drawn in streams and rivers for fishing. These traditional boundaries
         restrict the communities from accessing resources from other areas. This system is
         not at all coercive in nature and the members of the community make sure that there
         are few conflicts between them. This method helps to regulate collection of resources
         from the same area by different members of the same community. The Kadar prefer to
         take the routes of their ancestors. 
      

      
      The Habitat Taboo is a major type of taboo system that exists among the Kadar. The
         practices of the Kadar are culturally embedded in their consciousness and are not
         separate activities in their lives. Here the community uses a boundary system as a
         tool for resource management among themselves. This can also be considered a division
         of resource areas among the community members that, thereby, ensures the availability
         of resources to the entire community and equal opportunity for all. The Habitat Taboo
         leads to the protection of the entire habitat (Colding and Folke 2001, 590). The concept
         of the boundary system still exists amongst the Kadar and continues to be practiced.
         The Kadar hold a strong sense of value for their resources that has been formed through
         their relationship with nature. The Kadar sustain themselves through the use of these
         systems and it indirectly helps in the sustainability of their natural resources.
         
      

      
      Segment Taboo

      
      The Segment Taboo is the banning of the consumption of particular resources for specific
         time periods for human individuals of a particular age, gender, or social status (Colding
         and Folke 2001, 586). Such a taboo is also called a Specific Food Taboo. This kind
         of taboo is applicable to menstruating women, pregnant women, children, infants, and
         lactating mothers (Chandana kizhangu, Thevvan, Mullancheera, and Vettukkizhangu). For example, they restrict the consumption of many food varieties by pregnant women
         because they believe that such foods would create complications during delivery. This
         restriction is also to maintain the weight of the child in order to make the birth
         easier. There has always been a tendency to restrict pregnant women from eating protein
         food in indigenous communities. They prefer to avoid certain varieties of the tuber
         during pregnancy and after childbirth. However, the restricted foods can be consumed
         after saying some mantras, which are recitations of the traditional knowledge of the Kadar. This is the method
         used by the community to transfer knowledge that is rooted in traditional beliefs.
         These restrictions also show the health concerns of the community toward women in
         terms of nutrition and digestion. Indirectly, this will also reduce the harvesting
         of some resources. 
      

      
      Method Taboo

      
      The Method Taboo applies when a cultural group bans the use of certain methods and
         techniques for catching or gathering a species (Colding and Folke 2001, 587). These
         bans are mainly aimed at reducing the depletion of resources due to over-extraction.
         The Method Taboo is mainly applicable in the case of fishing and honey extraction,
         which are also the two mainstays of the Kadar lifestyle.
      

      
      Specific Species Taboo

      
      The Specific Species Taboo is the total banning of the killing and detrimental use
         of specific species in both time and space. Such taboos could be called general or
         permanent food taboos because they apply to all members in a community. This is applicable
         to the Kadar in the case of some animals and trees (Colding and Folke 2001, 589).
      

      
      The Kadar do not eat the meat of the wild gaur,[7]   as they considered it to be a reincarnation of their ancestors. The Kadar have
         enormous respect for tigers and they never used to hurt them. The Parambikulam area
         is known as “bison valley” due to the immense population of wild guars in the area.
         This indicates that limited numbers of an animal or plant is not the only reason to
         abstain from killing or gathering. The Kadar never eat or use the flesh of any carnivores;
         such activities lead to the conservation of important animal and plant species. 
      

      
      Fishing among the Kadar

      
      Fishing has continued to be an important livelihood activity within the community.
         Children are also clever at catching fish with their hands, especially in the ponds
         surrounded by artificial dams (Ehrenfels 1952). Fishing is a favorite activity of
         the Kadar, and the members of the community aged from five years to the eldest, including
         women, engage in fishing activities. Traditionally, the Kadar use choonda (traditional fishing hooks) for fishing. Even the children and women use changadam (rafts made of bamboo) to navigate the rivers. They do not use any kind of chemical
         explosives in the water for fishing. During the summer season, the water in the reservoir
         dries and results in a huge loss of fish varieties. The Kadar have been using the
         method of gill nets for the last fifteen years. The selling of fish outside their own community is a
         recent phenomenon initiated by the Department of Forestry. Fresh water fish varieties
         play an important role in the nutrition of the community. Their traditional methods
         of fishing help sustain the many fish varieties in the area.
      

      
      The Marking of Honey Hives

      
      When the honey season begins, the Kadar go into the forest searching for the trees
         where the honeycombs are most plentiful. Generally, they only collect from the forest
         what is necessary to survive. There is a practice among them where the individuals
         who find the trees to be used for honey harvesting mark them. If somebody has already
         marked a tree, no one else will harvest from the same tree. Methods are regulated
         through different kinds of taboos. The cultural practice of marking the identified
         tree helps in different ways: (1) it avoids the possibility of a premature extraction
         of the honey, (2) it avoids the possibility of burning the entire tree, thereby killing
         the whole clan of bees, and (3) it reduces conflicts between individuals or groups
         regarding the first identification of the honeycombs. This gives scope for Hardin’s
         (1986) observation on resource use by individuals. He observed that there should be
         community constraints on individuals for the use of resources and that this lack of
         constraint is one of the issues raised by modern societies.
      

      
      Conclusion

      
      This chapter has attempted to bring to light the relevance of cultural institutions,
         especially informal institutions, in the conservation of natural resources, using
         the Kadar community as a specific case study. Among the institutions that contribute
         to conservation, four types of taboo play an important role. The Habitat Taboo safeguards
         ecologically significant areas, like Karimala Gopuram, from human depredations. The
         understanding of traditional boundary systems, as practiced by the Kadar, is another
         example of the Habitat Taboo. The Kadar respect these boundaries and the system is
         very effective in avoiding the overuse and underuse of resources, and conflicts among
         community members. Likewise, the worshipping of indigenous spirits shapes the behavior
         and attitude of the Kadar toward material entities such as forests and water. Pregnant
         women, lactating mothers, and newborn babies restrained from consuming many types
         of tubers and leaves is an example of the Segment Taboo, which controls the behavior
         of certain individuals during certain periods of time. Conversely, the Specific Species
         Taboo prohibits the entire community from the killing or collection of certain species.
         Examples of the Method Taboo are not using chemical explosives for fishing and the
         honey-hive marking system. 
      

      
      When land defines the cultural behavior of the people, the people imagine the land
         and its entities to be a part of themselves, which results in the conservation of
         the land―an example of a reciprocal ethical thread. Micro-level environmental practices
         of the indigenous communities have a vital role to play in protecting resources for
         future generations. Usually the process of policy making does not acknowledge the
         deep interconnection between land and people. The importance of coexistence between
         humans and the environment should be the basic philosophy of conservation; thus, indigenous
         practices should be included in conservation policies and programs. 
      

      
      Notes
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            1. Kadar (note the r at the end of the word) is used as plural referring to the whole of the community.
               

            

         

         
            2. Social essentialism marks certain social categories such as “fundamentally distinct
                  kinds of people,” which will lead to social stereotyping and prejudices (Rhodes et
                  al. 2012, 13527).
               

            

         

         
            3. Focus Group Discussion (hereafter referred to as FGD) with the Kadar of the Kuriarkutty
                  settlement, Parambikulam, 27 September 2013.
               

            

         

         
            4. Meaning “Goddess moved (from the teak tree).” FGD with the Kadar of the Kuriarkutty
                  settlement, Parambikulam, 27 September 2013.
               

            

         

         
            5. FGD with the Kadar of the Kuriarkutty settlement, Parambikulam, 27 September 2013.

            

         

         
            6. Kadan (note the n at the end of the word) is used as singular, referring to a person in general (man/woman/child)
                  or specific.
               

            

         

         
            7. Balakrishnan, personal interview, Malakkappara settlement, 8 August 2013.

            

         

      

      Chapter 11

      Buddhist Environmental Ethics
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         A Strategy for Survival

         
         
      

      
      Today the greatest threat to the survival of human life here on Earth is environmental
         degradation. Within this context, some questions are relevant, such as how to make
         people aware of this environmental crisis, how to morally sensitize them toward it,
         and what challenges exist in upholding environmental ethics. Philosophically, the
         sole reason for the crisis is the changing behavior and attitude of human beings toward
         the natural environment. The misuse of scientific knowledge and technology, resulting
         in the mindless overuse of natural resources and an erosion of ethical values, has
         corrupted human beings and the environment. Due to an excessive greed for wealth and
         prosperity and an egocentric nature, humans alone stand responsible for this global
         problem, which is adversely affecting all living organisms. Buddhism addresses this
         egocentric attitude of humankind through a system of ethics that respects, protects,
         and conserves the Earth.
      

      
      In recent decades, Buddhism has addressed itself to environmental issues. But until
         now, no one has constructed a methodical system of Buddhist environmental ethics,
         and critics have highlighted a numbers of weak spots in Buddhist arguments in support
         of such issues. At this point, I would like to clarify that the issue in question
         is not what Buddhism has said or not said about the environment in the past, but what
         Buddhism has to say about this subject today. In the present moment, when the whole
         world is concerned about the deplorable condition of our ecosystems, on which we unconditionally
         depend, what insights can be gained from Buddhist philosophy about this issue? Buddhism
         may not directly prescribe remedies for environmental problems; however, it does provide
         ample resources for formulating a system of environmental ethics, and a strategy for
         humans to overcome the environmental crisis. When we critically analyze the Buddhist
         teachings on suffering (Dukkha), the Law of Dependent Arising or causal relations (paṭicca-samuppãda), the Eightfold Path (atthangika-magga), the Five Precepts (Pañcaśɩ̄la), and the Middle Path or Way (Majjhimāpaṭipadā), it can be seen that they all advocate compassion and loving kindness toward all
         forms of life, maintaining a mutual harmony with nature, and providing a better way
         to ensure our survival on Earth. Hence, our chapter is a humble attempt to address
         the environmental problem from the ethical perspectives of Buddhism.
      

      
      Paṭicca-samuppãda (Dependent Arising): 
The Foundations for a Buddhist Environmentalism and Interconnectedness
      

      
      The Law of Dependent Arising (paṭicca-samuppãda) states that the events of our life are neither predetermined nor random. It asserts
         that every event in our life has, in fact, no independent existence. All that exists
         is eternal, does not vanish in any way, and does not disintegrate into particles;
         it is dependent on co-interaction with other factors. What Dependent Arising means
         is that: “if something appears, such and such result will follow” (asmin sati idam bhavati) (Sebastian 2008, 47). It means that all the elements in the wheel of existence are
         causally conditioned. This is represented by the theory of the twelve conservative
         stages of the Four Noble Truths: beginning with ignorance (avijja) volitional formations arise, dependent on volitional formations (sankhara) consciousness arises, dependent on consciousness (vinnana) mind-body arises, dependent on mind-body (nama-rupa) six-sense spheres arises, dependent on six-sense spheres (salayatana) contact arises, dependent on contact (phassa) feeling arises, dependent on feeling (vedana) craving arises, dependent on craving (tanha) grasping arises, depending on grasping (upadana) becoming arises, dependent on becoming (bhava) birth arises, and dependent on birth (jati) ageing and death (jara-marana) arises. These conditions are the twelve links in the chain of causation (Bodhi 2000,
         518). Thus, the existence of everything is conditioned. Nothing happens by chance,
         but works automatically without the help of any other power or conscious guide. This
         is the central lesson of the teachings on non-self (anatta) and Dependent Arising (paṭicca-samuppãda). This also shows that human and nature are connected and Buddhism upholds human
         beings as part of nature. The ecological worldview of Buddhism has important ethical
         implications. For instance, to realize that all things are interrelated is to realize
         that human beings and their works are intimately connected with nature. It is to realize
         that human beings are not simply souls temporarily housed in material bodies, but
         that we are, rather, “one” with all things, “one” with nature. To awaken to the ecological
         relatedness of all things is to be moved to care for nature, for it is to realize
         that the fate of nature is our own fate too. The environment is composed of the elements
         of earth (pathavi), fluidity (apo), heat (tejo), and wind (vayo), which are common to both human beings and nature. The forces of nature, such as
         gravity, the Earth’s rotational and evolutional movements, the weather, and the rays
         of the sun and moon, have all conditioned human existence on Earth. We depend on the
         Earth for our basic needs and without it our existence is impossible. As a result,
         we are causally bound to nature and nature reciprocates generously when we least hamper
         it through our interference. However, modern science has overcome the force of gravity,
         not just by learning how to fly with machines, but also by venturing into outer space
         and landing on the moon. The very Earth, which is our only habitable home, has become
         polluted to an unacceptable degree through such scientific interventions (Silva 1997,
         109). If the environment is degraded or destroyed, people cannot survive. By degrading
         and abusing the environment, we are degrading and abusing ourselves and future generations
         to come. 
      

      
      The teachings of Buddhism recognize that all things in the world are interdependent
         and conditioned by each other. Every condition follows another and all are part of
         an orderly sequence of cause and effect. For example, a tree falling in the forest
         affects, although indirectly, the life of a banker in the city. 
      

      
      In Vinaya-Piṭaka  several rules are mentioned that prohibit monks from polluting green grass and water
         with saliva, urine, and feces (Silva 1987, 14). Buddhism highly recommends cleanliness
         of person and environment. The followers of Buddhism were much concerned about keeping
         water clean, be it from the river, pond, or well. These sources of water were for
         public use and each individual had to use them with proper public-spirited caution
         so that others afterward could benefit from them in a like manner. Rules regarding
         the cleanliness of green grass were prompted by ethical and aesthetic considerations.
         Moreover, grass is food for many animals and it is man’s duty to refrain from polluting
         it with their activities. Today, however, the sources of pollution are manifold; industrial,
         chemical, and nuclear waste, which release dangerous toxins into the global atmosphere,
         pollute the very air that all living beings breathe and, thereby, directly puts our
         lives in peril. Hence, an ethical view is crucial in order to enable us to sustain
         and protect our environment.
      

      
      Understanding Collective Ecological Suffering

      
      According to the Buddha, life is full of suffering (dukkha) with a threefold understanding of this term: suffering or pain (dukkha-dukkha), impermanence or change (viparinama-dukkha), and conditioned states (samkhara-dukkha). Humankind in this modern world is full of suffering, such as health problems caused
         by air pollution, contamination of water, consumption of unhygienic food, and, above
         all, suffering due to environmental degradation. These environmental crises have driven
         us to analyze and rethink the concept of development, progress, and modernization.
         Several recent tragic events in India highlight the aggravated environmental situation
         we are confronting today. In July 2013, a multiday   cloudburst   centered over the North Indian state of   Uttarakhand   caused devastating floods and landslides in one of the country’s worst natural
         disasters. According to figures provided by the Uttarakhand government, more than
         five thousand seven hundred people were presumed dead and an  estimated sixty thousand
         pilgrims were stranded. The heavy rainfall wreaked havoc in the region due to the
         fragile nature of the Himalayan range and poor soil stability on its steep slopes
         (“India Raises Flood Death Toll” 2013). According to experts, the relentless incursion
         of hydro-power projects and the construction of roads to accommodate ever-increasing
         tourism, especially religious tourism, were also major causes of such an unprecedented
         scale of devastation. “The valleys of the Yamuna, the Ganga and the Alaknanda witness
         heavy traffic of tourists. For this, the government has to construct new roads and
         widen the existing ones,” said Maharaj Pandit, professor of the Department of Environmental
         Sciences in Delhi University (Basu and Singh 2013). On 30 July 2014, a landslide 
         occurred in the village of Malin, in the   Ambegaon Taluka of the Pune district, in
         Maharashtra. Deforestation and ground levelling were possible causes of the landslide.
         “Relentless rain naturally was the trigger. But the use of heavy machinery to flatten
         land for agriculture may have aggravated the crumbling of the hilltop. We observed
         that the slope of the hill was flattened almost halfway,” said Ashim Kumar Saha, head
         of Department, Geological Survey of India, Central Region (Banerjee 2014).
      

      
      When faced with such environmental crises, what can Buddhism offer us? The Buddha
         knew that there is suffering (dukkha) in the world but also that there are methods to overcome it. According to the Buddha,
         the main reason for our unhappiness is craving. To end suffering, we have to overcome
         our cravings. The means to overcoming such desires, he suggested, are methods such
         as self-restraint, minimal consumption, sharing, and other mindful behaviors. These
         practices will enlarge our capacity for empathy and contentment, as they suggest interdependence.
         Buddhism upholds that all things, including humans, exist through their interrelationship
         with nature, and to think of one’s self as an isolated and superior individual, separated
         from the rest of nature, is unrealistic (Horner 1942, 1–2). As Robert White, quoting
         Jose Kalapura, writes:
      

      
      
         [T]he Buddha taught that respect for life and the natural world is essential. By living
            simply one can be in harmony with other creatures and learn to appreciate the interconnectedness
            of all lives. The simplicity of life involves developing openness to our environment
            and relating to the world with awareness and responsive perception. It also enables
            us to enjoy without possessing, and mutually benefit each other without manipulation.
            (White 1995, 47–74)
         

         
      

      Buddhist Environmental Ethics

      
      Buddhism maintains that the world is ruled by mind, and also plagued by mind. Mind
         brings everything beneath its sway (Dhammika 1987, 13). If one speaks or acts with
         an impure mind, suffering follows, even as the cartwheel follows the hoof of the ox
         (drawing the cart). If one speaks or acts with a pure mind, happiness follows, like
         a shadow that never departs (13). In this modern world, human beings are gripped by
         a materialistic worldview and uphold the enjoyment of sensual pleasures and the accumulation
         of wealth as the means and end of all their activities. Under the influence of materialism,
         Western civilization, which once derived its religious inspiration from theistic traditions,
         has now put these same traditions under attack, and has raised many questions and
         vociferous arguments regarding the existence of God. During this process moral values,
         which were once connected with theistic notions, have been undermined. When the first
         industrial revolution gained momentum in Europe during the seventeenth century, it
         enabled Western society to seek luxury and comfort. In its pursuit of comfort, luxury,
         and power, society exploited our natural resources to such an extent that it became
         blind to the virtues of moderation and, in greed, colonized and plundered other nations.
         As a result people have been plunged into a life of sensual pleasure by ignoring age-old
         traditional mores and ethics. 
      

      
      According to Buddhism, the misery that mankind now faces is due to a lack of ethical
         values and morals. There is no other way of escaping from this situation except by
         rediscovering and returning to a system of ethical values, whereby our restored health
         and happiness will gradually start to enrich our lives once again.
      

      
      We feel that the present environmental situation is not the result of an external
         problem, but, rather, that it is a symptom of a deeper human crisis—the crisis of
         our thinking mind raising fundamental questions about the kind of values we uphold
         and the kind of life we live, thus raising the basic issues of ethics, religion, and
         philosophy. As a result, modern civilization suffers from many unmanageable conflicts
         of the mind, such as fear of environmental disaster, fear of one’s own health, and
         fear of financial loss and internal insecurity. Despite this, we are not ready to
         give up our rampant desire for unplanned development. Our unwillingness to stop industrialization
         and our insatiable demand for economic growth has caused severe environmental degradation.
         We need to reconsider our unplanned urban growth and reduce our artificial needs.
         We must change our narrow-minded understanding of the word “development” to “sustainable
         development,” and it needs to be a holistic, sustainable, and ethical approach to
         development. 
      

      
      Buddhism advises us to live a life organized in such a way as to free us from suffering.
         This cannot be done successfully if we fail to distinguish between our needs and our
         wants, and continue to extract the Earth’s natural resources simply to satisfy our
         desires. It can only be done by cultivating right attitudes toward one’s physical
         and social environment. Thus, Buddhism shapes a person’s character in order that one
         may attain happiness and, ultimately, the bliss of Enlightenment (nibbāna). If we compare the time of the Buddha with our own time, we know that they too faced
         natural disasters, such as floods, droughts, famines, and epidemics. But today such
         disasters have multiplied and are global in dimension. At this stage it has become
         difficult to find a quick solution to avert the imminent danger that threatens all
         life forms, due to environmental crises. However, these crises are basically human-made
         problems and can be overcome by changing the way we live our lives. We need to adopt
         an ethical lifestyle with social and ecological goals.
      

      
      The Buddhist teachings of the Five Precepts (pañcaśɩ̄la: non-violence, non-stealing, non-infatuation, non-lying, and non-addiction) and the
         four Buddhist virtues (Brahmavihāras: loving kindness or benevolence, compassion, empathetic joy, and equanimity) reflect
         environmental ethics. The task before us is to reinterpret the pañcaśɩ̄la, in order to make them applicable to our behavior in relation to our environment.
         The meaning of the word śɩ̄la is “precepts.” We shall define each śɩ̄la separately and see how they can aid us in our ethical practices.
      

      
      
         	
            
            The precept of abstinence from killing: A person abstaining from killing, laying aside all weapons, cultivating shame in
               killing, being compassionate and merciful, who lives providing welfare to all living
               beings, is practicing the precept of nonviolence (ahimsa). It prevents human beings from exploiting other people or their surroundings. 
            

            
         

         
         	
            The precept of not taking what is not given: A person abstaining from taking what is not given, relinquishing stealing, accepting
               only what is given and enjoying what is given, and living with a pure mind free of
               a thief’s mentality, is practicing the precept of non-stealing (asteya). This virtue, if cultivated, encourages people to abstain from the possession of
               illegal wealth and obstructs the unmindful plunder of natural resources.
            

            
         

         
         	
            The precept of abstinence from sensual misconduct: A person abstaining from sexual misconduct and satisfying her- or himself within
               socially and legally approved limits is engaging in this precept. This practice teaches
               self-control and being satisfied with the resources available.
            

            
         

         
         	
            The precept of abstinence from false speech: A person abstaining from false speech, who speaks only the truth, becomes reliable
               and trustworthy, and speaks pleasant, loving, polite, and heartwarming words by not
               deceiving others. If such a virtue is practiced, people cultivate respect not only
               for each other, but also for their surroundings. Thus, the practitioner of truth (satya) neither deceives others in order to make huge profits in business nor does he/she
               exploit natural resources.
            

            
         

         
         	
            The precept of abstinence from intoxicants: One who abstains from intoxicants provides, by sober example, a healthy social environment
               within which others can live.
            

            
         

         
      

      
      The above precepts are the “ethical” part of the Eightfold Path of Buddhism. These
         precepts are centered around three basic principles, which are as follows:
      

      
      
         	
            
            The principle of right livelihood: According to Buddhism, the manner in which you
               earn your livelihood—by not killing, not stealing, and not taking more than you need—is
               part of the Buddhist way of life.
            

            
         

         
         	
            The principle of respect for life: Buddhist practice makes one feel one’s existence
               is no more important than anyone else’s. If one treats nature as a friend and teacher,
               one can be in harmony with other creatures and appreciate the interconnectedness of
               all living beings.
            

            
         

         
         	
            The principle of simplicity and moderation: The Buddha taught people to live a simple
               life and appreciate the natural cycle of the environment. Craving and greed bring
               only unhappiness and suffering. The demands for material possessions can never be
               satisfied and, hence, people will always demand more, thus compromising our natural
               resources. This is why the solution to the environmental crisis begins with the individual.
               
            

            
         

         
      

      
      Not causing harm and following the Middle Path of Buddhist teachings (i.e., a path
         of moderation avoiding both the extremes of self-indulgence and self-mortification)
         also offer us an insight into Buddhist environmental ethics, and encourage us in limiting
         consumption and production. For example, we can learn from the way the bee extracts
         honey from flowers, without damaging either the color or the fragrance of the flower
         (Buddharakkhita 1985, 31). Buddhism advocates the virtues of non-greed, non-hatred,
         and non-delusion in all human pursuits. Greed breeds sorrow and unhealthy consequences;
         contentment is a highly praised virtue (55). The person leading a simple life with
         few needs is upheld and appreciated as an exemplary character (Bodhi 2012, 202, 209).
         Miserliness and wastefulness are equally deplored in Buddhism as both can degenerate
         into extremes. The excessive exploitation of nature, as carried out today, would certainly
         be condemned by Buddhists in the strongest possible way.
      

      
      Natural habitats and forests hold a special fascination for the Eastern mind as symbols
         of spiritual freedom. The Buddha’s advice to his disciples was to dwell in natural
         habitats such as forest groves and glades. There, undisturbed by human activity, they
         could zealously engage themselves in meditation. Early Buddhism recognized the close
         relationship between human behavior and the natural environment. This idea was systematized
         in the theory of the Five Natural Orders (pañca niyama dhamma) in later commentaries (Muller 1897, 265). According to such a theory, there are
         five natural forces at work in the cosmos: the order of seasons (utu-niyama), the order of seeds (bija-niyama), the order of mind (citta-niyama), the order of deeds (karma-niyama), and the order of things (dhamma-niyama). 
      

      
      Conclusion

      
      Our life on Earth is like the water in a stream that keeps flowing. Human life keeps
         flowing from one generation to the next; hence nothing is permanent. Life on Earth
         is possible only so long as our environment can sustain us. Therefore, we have no
         right to plunder our natural resources and make our planet uninhabitable. Due to our
         egocentric nature, and lack of concern for nature and the environment, today we are
         confronted with a grave environmental situation. If we are to continue living on this
         planet, free from environmental problems, our strategy must be to act with ecological
         responsibility while choosing a simple lifestyle that is nonpossessive, is free from
         greed, and has compassion for all forms of life. Such a life would be possible only
         by purifying our minds, as it is through our minds that we experience nature. By constantly
         looking inward into our mind, we gradually realize that there is no ultimate division
         between inside and outside, that the patterns of the natural environment are not separate
         from the patterns of our own body-mind. This awakened mind teaches us that: “Right
         use of nature is part of the spiritual life” (Cookson 2012, 413). As one’s mind is
         purified, so are one’s actions. As a result, not only do mental attitudes that are
         dissonant or harmful to nature disappear, but also one’s new mental states lead directly
         to more enlightened actions in relation to nature, and exert a more enlightened influence
         over others concerning nature.
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      Due to ongoing and accelerating development, humans are increasingly threatening the
         environment and its ecosystems. This scenario has given rise to the need to monitor
         these harmful effects on our environment. Over many years, diverse methods have been
         generated to safeguard the environment but failures in their application have been
         widespread. The unbalanced state of our ecosystems calls for a more comprehensive
         worldview and ethical lens in order to address the issues regarding ecological ethics.
         It is even more important to adopt ecological ethics during the initial stages rather
         than employing it as a type of postoperative procedure to try and heal an already
         damaged environment. A constructive discourse on the ethical worldview and framework
         of ecology is essential. As people attempt to make meaning of their world using religious
         beliefs, an ethical worldview and framework to reinforce ecocultural ethics can also
         be generated and shaped from religion. In this regard, Jainism can offer some insights
         that can be seen as a way of building an ethical worldview in order to implement ecocultural
         ethics.
      

      
      Jainism

      
      Jainism, an ancient religion originating from India, belongs to the shramana tradition. It is known for its cardinal doctrines of ahimsa (nonviolence), aparigraha (non-possession), and anekantavada (non-absolutism). Jainism dates its beginning and development from the seventh to
         the fifth centuries BCE, and has significantly contributed to Indian philosophy, logic,
         and ethics. Jainism is a term derived from the word jina, which literally means “a conqueror,” someone who has, by his own determined effort,
         conquered such worldly passions as desire, anger, hatred, pride, and greed, and who
         has been liberated from the bonds of samsaara, the continuous cycle of births and deaths. Jainism was founded by human spiritual
         teachers known as the tirthankaras, or “ford-makers.” In all, there were twenty-four tirthankaras, and Mahavira is considered to be the last of the tirthankaras who preached the philosophy and ethical teachings of Jainism. 
      

      
      At the foundation of Jainism is its insistence on the rigorous practice of the principle
         of nonviolence or non-harm. In Jaina philosophy, this very ingrained ethical code
         of nonviolence is a response to the concept of liberation and the doctrine of karma. According to Jaina understanding, karma is seen as an instrument through which an individual may attain liberation. The soul
         (self) needs to be released from the negative influence of karma. Jainism asserts that right conduct is essential in order to determine and regulate
         karmic inflow, and a sense of right conduct can only be acquired through developing
         an enlightened worldview and enlightened knowledge. The opposite of an enlightened
         worldview is a deluded worldview, which can cause negative karmic particles to arise
         and restrict enlightened conduct. The individual, in order to attain liberation, is
         required to practice nonviolence with regard to all life forms. This subtle thought
         of liberation, followed by the doctrine of karma, works as the springboard for the development of ecological ethics in Jainism. 
      

      
      Jainism, Ecology, and Ethics: The Connection

      
       Beginning with the premodern period and continuing up to the present day, the role
         of religion has been described as necessary to develop a belief system, sustain faith,
         and make meaning of oneself and others. Understanding ontological and metaphysical
         concepts through the lens of religious epistemology is an innate human experience.
         For example, Mircea Eliade’s (1954) discussion on archaic ontology, or, more precisely,
         on the conception of being and reality, shows that humans have formulated various
         concepts such as ceaseless repetition, repetition of the cosmogony, and imitating
         a celestial archetype. Eliade argues that such presentations lay the foundations for
         the ontological concept of beginning, being, and reality having absolutism. He elaborates
         it thus: “For archaic man, life is an absolute reality, and, as such, it is sacred”
         (61), adding, “A ‘new era’ opens with the building of every house. Every construction
         is an absolute beginning; that is, tends to restore the initial instant, the plenitude
         of a present that contains no trace of history.” (76) The process of meaning making
         for humans was based on the absolutist nature of being and reality. However, a new
         analytical approach has been brought forth to (re)interpret the role of religion in
         human life and making meaning of things. W. C. Smith, in this regards, argues,
      

      
         We need today more adequate understanding of religion, other people’s as well as our
            own, than has been generally available if we are to meet at all adequately the human
            problems that press upon our modern world. The two most fundamental questions confronting
            twentieth century man, the one social and the other personal, both involve religion;
            how to turn our nascent world society into a world community, on a group level; and
            on a personal level, how to find meaning in modern life. (Smith 1991, 8)
         

      

      Smith’s disposition places religion as a way to live in harmonious coexistence. Despite
         this, the discussions of both Eliade and Smith focus on either being “absolute” in
         understanding or limiting one’s scope to human society. Jainism, however, goes beyond
         absolute cognition and human-oriented concerns and resonates well with the modern
         concept of ecology. Jain philosophy emphasizes the notion of the right to exist beyond
         the human realms to other species and natural formations and focuses on coexistence
         amongst all living forms. Discourses in Jaina literature bring out the importance
         of nonviolent actions as the product of an enlightened worldview and conduct. Christopher
         Chapple explains that Jainism’s sensitivity toward all living things connects it to
         environmentalism (1993, xxxiii). Jainism’s approach designates equal status to all
         life forms and adopts an inclusive attitude toward nonhuman entities. It considers
         all ecosystems as being on the same level as human beings. Ecological ethics in Jaina
         philosophy is centered broadly on the concepts of nonviolence, interconnectedness,
         anekantavada, and non-anthropocentrism.
      

      
      The Jain Teachings, Ecology, 
and Ethics: The Foundations
      

      
       Ecological ethics, according to Jainism, does not derive from compassion but is an
         ingrained system of ethical codes and conducts. According to L. M. Singhvi (n.d.),
         Jain ecological philosophy is virtually synonymous with the principle of ahimsa (nonviolence), which runs through the Jain tradition like a golden thread. The Jaina
         tradition’s ecological concerns are very context sensitive and flow through its teachings,
         code of conduct, and five basics vows. The vows are nonviolence (nonviolence in thought,
         speech, and action), truth speaking, non-stealing, celibacy, and non-possession. These
         five basic vows are directly or indirectly an inspiration for human conduct modeled
         on ecocultural ethics. The main emphasis is on the vow of nonviolence, which is also
         the purpose and effect of the other four vows. 
      

      
      S. Gopalan writes, “The five ethical principles are thus the guide-posts for man who
         is in search of his own self. The integrated pattern observable in the ethical principle
         is evident from the fact that all principles are ultimately to be referred to the
         standard of non-violence.” (1973, 165) In Jainism, ascetics follow the vows strictly;
         householders, meanwhile, are given some latitude. Vegetarianism and abstention from
         all forms of cruelty to animals and birds are commonly practiced imperatives of nonviolence
         among Jain laypeople. According to Michael Tobias:
      

      
         Jains have qualified their ecological thinking by reference to the unconscious and
            to rudimentary psychology; this motif is everywhere to be found in their approximately
            forty-six remaining ancient texts. By psychoanalyzing violence, breaking down daily
            himsa, or harm, into its minute parts, the Jains have discovered the wellspring of compassion.
            (Tobias 1993, 144)
         

      

      Ahimsa and Non-anthropocentrism
      

      
      Violence and anthropocentrism toward the environment in general draw our attention
         to the negligence and absence of ecological ethics in present times. Jaina philosophy
         stresses the denial of anthropocentrism and presents a strong positive and constructive
         ethical system of nonviolence. Jaina literature argues in favor of all life forms
         being equal. According to Jainism, every living being has a soul, including animals,
         plants, insects, water, fire, and bacteria. Moreover, Jaina philosophy argues that
         all beings have the same kind of soul and can feel pleasure and pain. However, souls
         are reborn according to the accumulation of karmic particles. Jainism asserts that
         the influx of karma can be caused by the passions, a deluded worldview, non-abstinence, remissness, and
         psychophysical conduct. Such influxes of karma are brought about by mental, verbal, or physical activities. The influx of karma is not limited to behaviors in the human realm but includes all ecological concerns.
         
      

      
      In Jainism, around twenty-five activities are said to cause the influx of karmas and it is suggested that an individual should avoid them. Aarambhiki kriya, the urge to damage the environment, is mentioned as one of the activities that should
         be consciously avoided. 
         Bhagavati Sutra, the fifth of the twelve canonical texts of Jainism, proclaims, “Those who possess
         a deluded world-view have five types of urges: that of damaging the environment, possessive
         clinging, deceitful action, harboring the instinct of non-abstinence, and deluded
         world-view.”[1]   The verse is discussed with reference to the doctrine of “Urge” (kriya), where urges are referred to as activities that result in the binding of karma. Damaging the environment is also among the many urges carried out by a person who
         has a deluded worldview. The text asserts that such an activity is supposed to be
         avoided and abandoned. 
      

      
      Jainism is a nontheistic spiritual path. It does not contain a creating or controlling
         God; rather, the Self is responsible. Life, according to Jainism, is universally the
         same, and it is governed by the same immutable law of cause and effect. It is important
         to understand the concept of many forms of life in Jainism. Life is organized into
         groups and ordered according to the number of senses a particular form of life possesses.
         A life form may range from a one-sensed to a five-sensed body. An elaborate description
         on the classification of this grouping is given in Tattvartha Sutra, an ancient Jaina text written by Acharya Umasvati sometime between the second and fifth centuries CE. Umasvati, in Tattvartha Sutra, defines life forms and the number of senses they possess. Life particles,  in the
         form of earth, water, fire, air, microorganisms, and plants, are one-sensed bodies
         with only the sense of touch. Worms, leeches, and snails, and such, are two-sensed
         bodies and have the senses of touch and taste. Ants, fleas, plant-lice, and others,
         are three-sensed bodies with the added sense of smell. Wasps, flies, gnats, butterflies,
         and so on, are four-sensed bodies with the added fourth sense of sight. Five-sensed
         bodies comprise the larger animas, such as fish, birds, animals, and humans, and they
         have the fifth sense of hearing.[2]   
      

      
      Tattvartha Sutra also describes places of birth, as distinguished from the different types of birth.
         The varieties of places of birth are said to be 8,400,000, and distributed according
         to the different types of life: beings destined to be submicroscopic vegetation eternally;
         beings destined to be submicroscopic vegetation temporarily; earth, fire, water, air-bodied
         beings; vegetation; beings with two to four senses; animals with five senses; and
         humans.[3]   All these species of living beings are part of the cycle of birth, death, and rebirth
         and are therefore considered equally important and precious.
      

      
      The Jaina principle of “respect for the life of others” gave rise to the ideal of
         nonviolence toward all life forms, which has resulted in it being a prominent influence
         on the worldview of ecocultural ethics. Mahavira brought the concept of nonviolence
         and tolerance from the domain of practical behavior into the arena of intellectual
         and philosophical discussion.  This Jaina notion of nonviolence goes beyond religious
         practice and has allowed the development of an ethical worldview and framework to
         emerge, which considers all life forms as precious.  Jaina canonical literature does
         likewise: Acharanga Sutra, the first of the twelve canonical texts of Jainism, which were compiled based on
         the teachings of   Mahavira, proclaims that “animates, living beings, souls and living
         entities should not be injured, commanded, enslaved, tortured and killed.”[4]   
      

      
      Further verses from Acharanga Sutra   elaborate on the notion of nonviolence toward the environment as well as on the
         concept that puts all ecosystems and humans on an equal level. The verses run as follows:
      

      
         As is the nature of this [i.e., man is to be born and to grow old], so is the nature
            of that [i.e., plants] to be born and 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 is not eternal, so that
            is not eternal; as this takes increment, so that takes increment; as this is changing,
            so that is changing. He who injures these [plants] does not comprehend and renounce
            the sinful acts; he who does not injure these, comprehends and renounces the sinful
            acts. Knowing them, a wise man should not act sinfully towards plants, nor cause others
            to act so, nor allow others to act so. He who knows these causes of sin relating to
            plants, is called a reward-knowing sage.[5]   
         

      

      Another illustration on ecological concern is found in Sutrakritanga Sutra, the second of twelve canonical texts on Jainism. A verse from the texts proclaims:
      

      
         Earth, water, fire, wind; grass, trees and corn; and the movable beings, [viz.] the
            oviparous, viviparous, those generated from dirt, and those generated in fluids; these
            classes [of living beings] have been declared [by the Ginas]; know and understand that they [all desire] happiness; by [hurting] these beings
            [human beings] do harm to their own souls, and will again and again be born as one
            of them.[6]  
         

      

      This concept of nonviolence has evolved in Jainism from logical thinking. Jainism
         believes in animism. Everything natural is living, and all life is sacred. Any kind
         of harm to any form of life is to be avoided or minimized. All living beings, human
         and other-than-human, have an equal right to life. Jainism disagrees with the concept
         of “human-centeredness” and accepts nonviolence and non-anthropocentrism as the core
         of its ethical worldview and understanding. 
      

      
      Anekantavada and Interconnectedness
      

      
      Jainism offers not just a religious adaptation to the environment, but also provides
         logical and scientific reasons to have compassion and respect toward it and all living
         beings. It is not only a religious command, but also a science within a religion that
         gives direction toward the conservation of the environment. Jainism offers a worldview
         that is compatible with core values associated with ecological ethics. Jainism’s prominent
         doctrine of anekantavada (non-absolutism), and its philosophy of parasparopagraho jivanam (interrelatedness), provide constructive symbiosis and interconnectivity between all
         living things.
      

      
      Whitney Bauman argues that the role of religion has always been meaning making, and
         humans are meaning-making creatures. According to Bauman, religion at its etymological
         root “is about putting together a meaningful world” (Bauman 2014, 22). Based on the
         meaning-making framework obtained through religion, humans make meaning out of their
         lives that places them in the wider context of human-other and nonhuman-other relationships.
         Bauman’s arguments indicate the absolutist characteristics of religion while influencing
         humans to make meaning of such things. However, Bauman argues that the Jain philosophy
         of anekantavada is different. According to Bauman, in Jaina philosophy one finds,
         among others, cosmological, biological, chemical, and neurological descriptions of
         the world. These are not understood as being either in dissonance with the realm of
         public Western modern science or somehow part of a private belief system. Rather,
         they are taken together with modern science and used in various ways to help understand
         the world around us. The Jain principle of anekanta (non-absolutism) and syadvada (relativity) are also relevant here. These two doctrines suggest that there is no
         one right way of understanding the world around us and thus no one correct description
         of reality (Bauman 2014, 33). 
      

      
      It can be observed from the above discussion that humans perceive things either in
         an absolutist or binary form and fail at times to collaborate with diversity or accommodate
         diverse viewpoints. This kind of absolutistic and binary-oriented process of perceiving,
         knowing, making meaning of, or comprehending things or reality has also become entwined
         in human cognition and, even more specifically, in learning processes. In this regard,
         Bauman’s arguments support the concept that the Jaina philosophy of nonviolence and
         anekantavada is aligned with ecological ethics to develop a non-absolutist, non-anthropocentric,
         and nonviolent worldview and system of ethics.
      

      
      Anekantavada can also be described as the doctrine of non-absolutism. Anekanta literally means non-one-sided and vada is translated as theory, discourse, doctrine, or thesis. Anekantavada has been described using various expressions. Jeffery D. Long describes it as “the
         Jain doctrine of relativity” (Long 2009, 141) and Y. J. Padmarajiah defines it as
         the “theory of manifoldness” (Padmarajiah 1986, 7). According to Bimal Krishna Matilal
         (2012), the all-round development of anekanta philosophy took place in history when the Samskrita language came to be used by Jaina
         writers. Etymologically, the meaning of anekantavada can be described in two ways: (1) un+eka+anta+vada, not-one-side of a theory, viewpoint, or object; and (2) un+ekanta+vada, not-one-sided-theory. Thus anekantavada puts emphasis on two points: first, the
         characteristics of a reality or an object signifying plurality; and second, many mutually
         contradicting characteristics of a reality or an object that coexist and are all valid
         from their points of view. 
      

      
      The Jaina doctrine of anekantavada allows for the development of the ideals of pluralism and avoids a limited understanding
         of the division between human and nonhuman. As H. R. Kapadia notes,
      

      
         When this ahimsa is allowed to play its role on the intellectual plane it teaches us to examine and
            respect the opinion of others. This implies that ahimsa—the Jaina attitude of “intellectual ahimsa” is the origin of anekantavada. In other words the Jaina principle of “respect for life” (ahimsa) is the origin of “respect for the opinion of others” (anekantavada). (Kapadia 1947, cxiv)
         

      

      He goes on to say,

      
         This doctrine of anekanta-vada helps us in cultivating the attitude of toleration towards the views of our adversaries.
            It does not stop there but takes us a step forward by making us investigate as to
            how and why we hold a different view and how the seeming contradictories can be reconciled
            to evolve harmony. It is thus an attempt towards syncretism. (Kapadia 1947, cxix)
         

      

      This concept of harmony and syncretism equates ecology with humans.

      
      Jainism allows the forms of an absolute or binary perception to disintegrate and interprets
         the environment from the viewpoint of a larger diversity. For example, Acharang Bhasyam, the Jain canonical text, elaborates on practices that stabilize the vow of nonviolence
         such as controlling speech, controlling the mind, moving carefully, handling implements
         carefully, and inspecting food and drink properly to ensure they are acceptable. Acharang Bhasyam puts emphasis on an enlightened worldview and asserts that confusion and doubt can
         undermine the observance of the vows, and that all worldly violent activities should
         be comprehended and given up. Here, an act of comprehension advocates the relevance
         of, and need for, anekantavada. It is explained in Acharang Bhasyam that a person with unbiased perception, influenced by transcendental and empirical
         viewpoints, can distinguish between right and wrong, and can adopt the attitude of
         equanimity. In this regard, the discourse on karma and ahimsa is compared to the act of knowing, and the ways of right knowing through non-absolute
         and plural points of view. Anekantavada supports ecological ethics as it emphasizes the existence of diversity and an infinity
         of viewpoints. It helps to develop an epistemological worldview that supports the
         relevance of the environment as being just as important as humans. 
      

      
      The concept of universal interdependence and interconnectivity in Jaina philosophy,
         summed up by the Jaina aphorism, parasparopagraho jivanam, which translates as “souls render service to one another,” is discussed in Tattvartha Sutra.[7]   The concept of parasparopagraho jivanam in a Jaina worldview is important as an ethical framework that asserts the relationship
         and interdependence between all living things. Jainism identifies and believes in
         a natural symbiosis or mutual dependence that supports the modern day concept of ecological
         ethics. The Jaina aphorism parasparopagraho jivanam is a contextual attitude, emphasizing that all life forms are bound together by mutual
         support. Within this context, Jaina philosophy offers scope for a system of ecological
         ethics and a base for a cognitive framework that allows one to perceive that all living
         elements are bound together in a physical, as well as a metaphysical, relationship.
         
      

      
      An excerpt from the Jain Declaration on Nature, as quoted by Acharya Mahapragya, states:
      

      
         The discipline of nonviolence, the recognition of universal interdependence and the
            logic of the doctrine of manifold aspects leads inexorably to the avoidance of dogmatic,
            intolerant, inflexible, aggressive, harmful and unilateral attitudes towards the world
            around. It inspires the personal quest of every Jain for samyaktva (equanimity) towards both jiva (animate beings) and ajiva (inanimate substances and objects). It encourages an attitude of give and take and
            of live and let live. (Mahapragya 2009, 17)
         

      

      This notion of interconnectedness and interdependence expands the domain of interaction
         between human and nonhuman that nurtures the status of the fundamental and indispensable
         role of the environment in human life. Jain philosophy emphasizes the concept of the
         right for other species and natural formations to exist beyond the human realms. They
         argue that, without ecological justice, just relations with humans become impossible.
         The pan-psychic vision of Jainism presents the assertion that even the Earth itself
         feels our presence and the world is considered to be a communion of all sorts of living
         beings.
      

      
      Saman Suttam: The Jaina 
Practice of Ecological Ethics
      

      
      Jain religiosity with regard to ecology refers to how the Jaina community should live
         in everyday life. Jaina traditions are formed in accordance with ecological ethics
         through its teachings on worldview, logic, belief systems, and conduct. Along with
         ancient religious texts, modern Jaina literature also significantly attempts to maintain
         harmony with the ethical codes that proclaim the need to accept the interdependency
         between humankind and the environment. 
      

      
      Saman Suttam, the modern religious text created as a compilation in 1974 by a committee consisting
         of representatives from each of the major sects of Jainism, has reconciled the teachings
         of all Jain sects. It contains in total forty-four chapters, and one particular chapter
         is dedicated to the precept on nonviolence. Titled “Ahimsa Sutra,” the chapter emphasizes the importance of ecological concerns in Jaina philosophy.
         It suggests core and comprehensive ethical worldviews, a code of conduct, and principles
         to be carried out in practice that correspond well with ecological ethics. The suggestions
         are summarized as follows: (1) it is the essential trait of a wise man that he does
         not kill any living being; certainly, one has to understand just two principles, namely,
         non-violence and equality (of all living beings); (2) all living beings wish to live
         and not to die—this is why the killing of living beings is prohibited; (3) whether
         knowingly or unknowingly one should neither kill living beings, mobile or immobile
         in this world, nor cause them to be killed by others; (4) just as pain is not agreeable
         to you, it is so with others; knowing this principle of equality, treat others with
         respect and compassion; (5) killing a living being is like killing one’s own self
         and showing compassion to a living being is like showing compassion to oneself; he
         who desires his own good, should avoid causing harm to any living being; (6) the being
         whom you want to kill is the very same as you yourself, and the being whom you want
         to control is the very same as you yourself; (7) even the intention to kill is the
         cause of the bondage of karma, whether you actually kill or not; from the point of view of reality, this is the
         nature of the bondage of karma; (8) non-abstinence and careless activity through the passions amounts to violence;
         (9) there is no religion equal to the religion of  ahimsa; and (10) be free from fear and allow others to be free from fear. 
      

      
      Jainism charts a way of living that respects the ecological system through reducing
         the negative human impact on the environment. Jainism has a central role to play in
         the formulation of worldviews that orient/guide us toward the natural world, and an
         articulation of ethics that guide human behavior. Tobias explains: “Nevertheless,
         by comparison with most of their contemporaries, the Jains have gone a remarkable
         distance in minimizing the harmful impact on the earth’s ecosystems” (1993, 144).
         The core teaching of Jainism is non-violence, and supported by the doctrines of karma, anekantavada, and interconnectedness, it finds a common concern between human activities and the
         environment. Jainism not only presents a worldview to understand ecological ethics
         but also prescribes various conducts to protect and nurture the environment and all
         ecosystems. Many interesting features of the Jaina way of life facilitate ecological
         ethics in practice. A few will be illustrated in this chapter. 
      

      
      The Jaina world has two basic groups, made up of mendicants and the laity. Ethical
         codes and conducts based on the philosophy of Jainism consist of two types of vows.
         Jaina scriptures divide these vows into two main groups: mahavratas (major vows or absolute vows for the mendicants)  and anuvratas (minor vows or relative vows for the laity). The vows strengthen the concept of nonviolence
         in everyday activities for both mendicants and householders. The precept of nonviolence
         practiced by mendicants and householders widely supports our ecological system, both
         in general and in particular. As Gopalan states: “In the Jaina theory we find the
         attitude of reverence for life clearly comprehended and systematically treated.” (1973,
         193) Human activities in accordance with observing the vows of ascetics or laypeople
         correspond well with respect and compassion.
      

      
      An ecological concern in the ascetic model of Jainism is observable in the description
         of an ascetic’s vigilant conduct as discussed in Bhagavati Sutra. The verse suggests that an ascetic must exercise self-restraint and avoid any negligence
         in order to avoid harming living beings, souls, animates, and living substances during
         any activities, such as walking, standing, sitting, sleeping, turning over, eating,
         and speaking.[8] 
      

      
      These instructions for mendicants are defined as guarding oneself from committing
         any sort of violence by mind, speech, and body. Ecological perspectives are ingrained
         very deeply in Jainism, which suggest causing the minimum amount of harm to the environment.
         Jaina tradition exhorts mendicants and householders alike to adopt careful, compassionate,
         and nonviolent approaches in their everyday behavior. Jain monks and nuns follow the
         precept of nonviolence very strictly in all its forms. According to the philosophy
         of Jainism, its ascetics eat a strict vegetarian diet, even avoiding root vegetables
         such as potatoes, carrots, onions, garlic, and such because they have the potential
         to destroy living microorganisms. In Jaina understanding, harvesting root vegetables
         causes harm to the plants and to underground living microorganisms attached to the
         plants. In addition to this, for most root vegetables, uprooting the vegetable kills
         the entire plant and it also causes harm to the bulbs which are able to sprout and
         create another plant if undisturbed. Furthermore, food containing even the smallest
         element of the bodies of dead animals or eggs is unacceptable. Jain ascetics always
         carry a broom to sweep aside insects in their path and they wear a face-mask to avoid
         inhaling insects so that even while talking they   do not accidentally swallow any
         living creature. During the four months of the monsoon period the ascetics stay in
         one place to reduce the risk of accidentally killing any insects or small forms of
         life while walking.
      

      
      For Jain laypeople, their diet and livelihood should inflict a minimum of harm. Kindness
         to animals and vegetarianism are the main practices in nonviolence which can profoundly
         support ecocultural ethics. Jains are expected to be ecologically attuned and to integrate
         that awareness into their daily lives. Jain householders observe the principle of
         ahimsa to a less extreme degree than ascetics. They make maximum attempts to avoid any kind
         of violence to the environment and ecosystems and make rigorous efforts to ensure
         no minuscule animals are injured by the preparation of their meals or in the process
         of eating and drinking. Jain householders accept violence inasmuch as it is indispensable
         for human survival. The Jain community’s compassion for life (jiv-daya) extends to taking care of animals and birds. 
      

      
      Conclusion

      
      Jainism proclaims the notion of nonviolence, anekantavada, and interconnectedness and holds to the logical and ethical concepts that every
         life form is an individual and has a soul, has the right to live, has basic needs,
         and feels pain. Apart from simply offering a religious moral point of view or obligation,
         Jainism presents an epistemological worldview and framework with which to approach
         ecological ethics. The Jaina concept of “if you kill someone, it is yourself you kill,”
         discussed earlier in this chapter, explores the essence of ecological concerns and
         discussion in Jainism. Jains extend the traditional concept of society to include
         the rest of the environment. This discussion has attempted to demonstrate how the
         Jain worldview and system of ethics can inspire an effective ecological vision and
         how the Jain idea of a connecting web corresponds to our scientific understanding
         of nature. Jain philosophy makes an explicit connection between human beings and ecology.
      

      
      Notes
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         1
         
      

      
      
         purusha,
         1
         , 2
         , 3
         , 4
         , 5
         
      

      
      R

      
         Rajasthan,
         1
         , 2
         
         
            Bharatpur wildlife sanctuary,
            1
            
         

         
         
            Ranthambore,
            1
            , 2
            
         

         
      

      
      
         Ramayana,
         1
         , 2
         , 3
         , 4
         , 5
         , 6
         , 7
         , 8
         , 9
         , 10
         
      

      
      
         realism,
         1
         , 2
         , 3
         , 4
         , 5
         , 6
         
      

      
      
         realist relativism,
         1
         , 2
         , 3
         , 4
         , 5
         
      

      
      
         Red Sea,
         1
         , 2
         
      

      
      
         relativism,
         1
         , 2
         , 3
         , 4
         , 5
         , 6
         , 7
         , 8
         , 9
         , 10
         
      

      
      
         responsibility,
         1
         , 2
         , 3
         , 4
         , 5
         , 6
         , 7
         , 8
         , 9
         , 10
         , 11
         , 12
         , 13
         , 14
         , 15
         , 16
         , 17
         , 18
         , 19
         , 20
         , 21
         , 22
         , 23
         , 24
         , 25
         
      

      
      
         Ricoeur, Paul,
         1
         , 2
         
      

      
      
         ritual,
         1
         , 2
         , 3
         , 4
         , 5
         , 6
         , 7
         , 8
         , 9
         , 10
         , 11
         , 12
         , 13
         , 14
         , 15
         , 16
         , 17
         , 18
         , 19
         , 20
         , 21
         
      

      
      
         River Ganga,
         1
         
      

      
      
         Rolston, Holmes,
         1
         , 2
         , 3
         
      

      
      
         Roz Al-Youssif,
         1
         
      

      
      S

      
         sacred,
         1
         , 2
         , 3
         , 4
         , 5
         , 6
         , 7
         , 8
         , 9
         , 10
         , 11
         , 12
         , 13
         , 14
         , 15
         , 16
         , 17
         , 18
         , 19
         , 20
         
         
            sacred landscape,
            1
            , 2
            , 3
            , 4
            , 5
            , 6
            , 7
            , 8
            
         

         
         
            sacred yātras,
            1
            , 2
            , 3
            
         

         
         
            sacred use,
            1
            
         

         
         
            sacred spot,
            1
            , 2
            
         

         
      

      
      
         Saman Suttam,
         1
         , 2
         
      

      
      
         Satchidanandan, K.,
         1
         , 2
         
         
            Satyagraha,
            1
            
         

         
      

      
      
         Science since Babylon,
         1
         
      

      
      
         Slovic, Scott,
         1
         , 2
         
         
            Going Away to Think,
            1
            
         

         
      

      
      
         Seeds of Corruption,
         1
         , 2
         , 3
         , 4
         , 5
         
      

      
      
         self-indulgence,
         1
         
      

      
      
         self-mortification,
         1
         
      

      
      
         self-realization,
         1
         , 2
         
      

      
      
         shramana tradition,
         1
         , 2
         
      

      
      
         Singhvi, L. M.,
         1
         
      

      
      
         Smith, W. C.,
         1
         , 2
         , 3
         
      

      
      
         social construction theory,
         1
         
      

      
      
         Soper, Kate,
         1
         , 2
         
         
            What Is Nature?,
            1
            
         

         
      

      
      
         Spinoza, Baruch,
         1.1-1.2
         , 2
         
      

      
      
         Spivak, Gayatri,
         1
         
      

      
      
         Sreedevi, K. B.,
         1
         
      

      
      
         sthalapurāṇa,
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