Kachappilly  Kurian

‘Holocoenotic’ View of Ecology

-An Indian Process Model-
Kachappilly  Kurian 
Christ University, India
frkurian@christuniversity.in
Abstract:

In Kalidasa's Abhijnana Sakuntalam (3rd century A.D), Sakuntala was depicted as an affectionate associate of the trees, the creepers and the deer. The ashram life was an integral part of the forest, and membership to an ashram is shared equally by humans, animals, birds and trees surrounding the place. There was no antithesis between human life and the surrounding nature. We find in Gandhi and Tagore an attempt to reinforce the philosophy of man-nature unity within a holistic civilizational framework. (Gandhi's Sabarmati Ashram and Tagore's Santiniketan are instances of both protest and innovation.) The civilization of India had grown up in close association with nature. Clouds and bees were the messengers of love and good tidings; animals, humans and gods were shown as mutually supportive of each other. The traditional American Indian philosophy of the sacred `circle of life' captures the essence of this ecocentrism: "In the circle of life, every being is more, or less, than any other. We are all brothers and sisters. Life is shared with the bird, bear, insects, plants, mountains, clouds, stars, sun." 

My purpose here is not to glorify or romanticize the past, but to present a mode of conceptualization of man-nature relationship; a conceptualization of ecology, which is "holocoenotic" in nature, understanding and action. The Indian traditions - whether Vedic or religious, upanisadic or philosophical - recognise the truth that it is the same principle which exists in all "life-forms." The life-forms, therefore, do not differ in kind but only in the degree of evolution. Because of the "unity of life" doctrine, it is believed, God does not either show favouritism or neglect to any form of life. Humans alone are not God's chosen creatures. To the western religious precept, "Love thy neighbour," Indian traditions add, "and every living creature is thy neighbour." This sensitivity and sensibility of the ‘unity of life' is, above all, the rationale to adopt a ‘holistic’ and ‘wholistic’ (holocoenotic) attitude to life and nature, which, in turn, will help to lead us out of the moral impasse created by the divorce between humanity and nature. 
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Introduction

In Kalidasa's Abhijnana Sakuntalam (3rd century A.D),
 Sakuntala was depicted as an affectionate associate of the trees, the creepers and the deer. The ashram life was an integral part of the forest, and membership to an ashram is shared equally by humans, animals, birds and trees surrounding the place. There was no antithesis between human life and the surrounding nature. We find in Gandhi and Tagore an attempt to reinforce the philosophy of man-nature unity within a holistic civilizational framework. (Gandhi's Sabarmati Ashram and Tagore's Santiniketan are instances of both protest and innovation.) The civilization of India had grown up in close association with nature. Clouds and bees were the messengers of love and good tidings; animals, humans and gods were shown as mutually supportive of each other. The traditional American Indian philosophy of the sacred `circle of life' captures the essence of this ecocentrism: "In the circle of life, every being is more, or less, than any other. We are all brothers and sisters. Life is shared with the bird, bear, insects, plants, mountains, clouds, stars, sun." 

My purpose here is not to glorify or romanticize the past, but to present a mode of conceptualization of man-nature relationship; a conceptualization of ecology, which is "holocoenotic"
 in nature, understanding and action.
1. Terms and Definitions

The word "ecology" comes from the Greek word oikos, meaning `household', `home' or `place to live'. The Milesian cosmologists, according to Karl Popper, "envisaged the world as a kind of house, the home of all creatures, our home.
 Recalling the etymology from oikos, we can say that "making a home" is one of the mysteries at the core of ecology.
 The modern term "ecology" is derived from oekologie, which was coined by Ernst Haeckel (1834-1919). He defined ecology as "the study of the reciprocal relations between organisms and their environment."
 The environment includes not only topographic and climatic factors in the surroundings, but also organisms other than one or ones being considered.

1.1. In recent decades, however, an attempt has been made to study ecology within a single framework, provided by "ecosystem" concept.
 An "ecosystem" may be defined as "a dynamic system, which includes both organisms (biotic component) and abiotic environment influencing the properties of each other and both necessary for the maintenance of life." An ecological system is a sum total of living organisms, the environment and the processes of interaction between and within all parts of the system.

Both the "philosophy of organism"
 proposed by A. N. Whitehead in his Process and Reality and the technical "ism" called "societism"
 professed by Hartshorne in his Reality As Social Process, highlight this inter-connectedness and inter-dependence which deserves to be appreciated as contributing substantively to any organic whole. "Panentheism," as used by the process thinkers, is meant to imply an ecological way of thinking about God, in which God is understood to be intimately related with the world and vice versa.
 
1.2. As the age of ecology dawned in the 1960s, Arne Naess, the Norwegian philosopher, began to see the relevance of a shift from the "man-in-environment" image to the "relational, total-field-image."
 What is known today as "Deep Ecology" or "Eco-philosophy" or "Fundamental Ecology" envisages "a gestalt of person-in nature."
 
The important vision/worldview proposed and defended by these concepts of ‘ecosystem' and ‘deep ecology' and philosophies of `organism' and `societism' is the "holocoenotic" nature of the environment. That is, the wholeness and integrity of person together with the principle of what Arne Naess calls "biological equalitarianism." Humans are not supernatural beings incarnated on this earth "to conquer, dominate and exploit," but are integral part of this planet and are intimately related to all the beings of this earth in an inseparable existential bond and are moving toward a common destiny. There should be, therefore, a "democracy of all God's creatures" according to St. Francis of Assisi; or as Spinoza said, wo/man is a "temporary and dependent mode of the whole of God/Nature."
2. Indian Eco-philosophy: A General View

One of the major streams of thought influencing the development of Deep Ecology or Eco-philosophy has been the influx of Eastern spiritual traditions in the West.
 We find frequent references to ecological thoughts in Indian writings, in the Vedic, Epic, Puranic and Vedantic Literature. Charvaka,
 for example, considered the principles of vayu (air), jala (water), bhumi (earth) and agni (fire) as important factors in regulating the life of humans, animals and plants. The Hindu viewpoint on nature is permeated by an awareness that the great forces of nature - the earth, the sky, the air, the water and fire - as well as various orders of life, including plants and trees, forests and animals, are all bound to each other within the great rhythm of nature.

2.1. The Vedic
 world-view was that gods, wo/men and nature formed one `organic whole'. All the three were equally eternal and mutually dependent. All these three categories of beings were corporately responsible for maintaining and promoting the cosmic harmony (rta), a very vital concept of Vedic culture and religion. There were gods for heaven, mid-space and earth. Most of these gods were personifications of the powers of nature. The Himalaya Mountain, for example, was conceived as a great god and his daughter Parvati is one of the most popular deities of Hinduism even today. River Ganges is a goddess, who came down to the earth by the relentless efforts of a king called Bhagiratha and her son Bhisma was one of the greatest heroes of the Epic Mahabharata. Earth is a goddess, and Sita, the heroine of Ramayana, is her daughter. In fact, the Epic Ramayana is a story of the intimate friendship between human beings, animals, birds and fauna and flora. The ancient Indians thus intensely felt themselves as inseparable part and indispensable members of the huge family of the cosmos.

3. Indian Eco-philosophy: Religions' View

The important religions of India, Hinduism, Jainism and Buddhism, are primarily ways (margas) of life based on the belief in the unity of all creation. Hindus, Jains and Buddhists see humankind not as an entity separate from other entities, but rather as an organic/integral part of the universe that includes all living creatures. Hinduism's belief in the "kinship of all creatures," Jainism's commitment to "avoid harming living creatures," and Buddhism's principle of "loving compassion for all creatures" recognize the doctrine of God's love for creation and for all creatures of the world.

In Indian religions, all living creatures - including insects, plants and trees - are thought to enjoy a kinship with one another and to be worthy of respect and life. This leads to an appreciation for nature and for the sanctity of "mother earth" and all of her children. The German Philosopher, Arthur Schopenhauer (1788-1860) once wrote: "I know of no more beautiful prayer than that which the Hindus of old used in closing their public spectacles: 'May all that have life be delivered from suffering'."
 
3.1. Samsara: Doctrine of Transmigration

One of the tenets of the Indian religions that compels kindness to living creatures is the belief in metempsychosis - the transmigration of souls, or reincarnation, which is known as samsara. According to the doctrine of samsara, souls are reborn into another life-form with rebirth following rebirth. The status of one's next life, whether one enters into a higher or lower existence, is determined by the law of karma, which holds that one's future existence is shaped by the deeds and thoughts of the present life. Every deed of one's life shapes one's soul and is weighted against every other deed to determine one's destiny. In the final analysis, the about-to-be-reincarnated soul must find a form into which it can fit according to the eternal laws of the universe. 

An early description of the law of karma is found in the Chandogya Upanisad: "Those who are of the pleasant conduct here - the prospect is, indeed, that they will enter a pleasant womb."
 The first of the law books known as the Laws of Manu (B.C.200) gives a later analysis of karma: "In consequence of many sinful acts committed with his body, a man becomes in the next birth something inanimate, in consequence of sins committed by speech, a bird, and in consequence of mental sins he is reborn in a low caste."
 The doctrine of transmigration implies the integration of animals into the same 'cycle' as wo/man. And if transmigration is possible, it also implies that, as Pythagoras taught, "the apparent distinction between human and non-human beings is not ultimate."
 
3.2. Ahimsa: Doctrine of Non-violence

The principle of ahimsa (non-violence), one of the greatest contributions Indian thought has offered to the world, proposes and promotes universal love and respect to all beings - animate and inanimate. The word ahimsa is a combination of the Sanskrit word "himsa" with the negative prefix "a," usually translated as "non-violence." The doctrine of ahimsa can be conceived and construed both negatively and positively. 

According to Gandhi, in its negative form, ahimsa means, "not injuring any living being, whether by body or mind."
 That is, ahimsa, in the negative sense, means avoiding injury to anything on earth in thought, word or deed. The classic Raja Yoga of Patanjali includes a vow to abstain from harming living things, known as the practice of ahimsa. The Laws of Manu indicates that "he who injures innocuous beings from a wish to give himself pleasure never finds happiness, neither living nor dead."
 Similarly, typifying much of the teachings of Buddhist scriptures, the Dhammapada states: "Whoever in seeking one's own happiness inflicts pain on beings which also seek happiness, s\he shall find no happiness after death."
 
The doctrine of ahimsa is supposedly adhered to by devout Hindus, Jains and Buddhists. They think that hurting or injuring a life for self-interest will have to be retributed in kind in this life or in the life to come. It was believed, especially in the Vedic period, that the animals or trees hurt or killed on earth by a person, will hurt or kill that person, who committed the violence in the coming world in the same way. Therefore, incantations and magical formulas were uttered and symbolic rituals were performed to appease the animal or tree and to transfer the pain and suffering of the killed animal or tree to some inanimate objects like water, earth, etc.
 
Ahimsa is not only a negative concept, signifying non-killing, non-injury or non-violence, but it is a radically positive principle connoting universal selfless love. Every life, in whatever form it may exist, is a mystery and therefore sacred. For, every being enshrines in itself the eternal, changeless and pure self. A reverential awe before this mystery of life and an inner urge to safeguard the autonomy of life are essential elements of the inner dynamics of all the ancient religions of India. Non-violent and reverent attitude to and protection and promotion of all life are the finest expressions of Indian religiosity, morality and spirituality.

For Gandhi, ahimsa, in the positive sense, means "the largest love,"
 exercised boundlessly and extended to the entire creation. The views of Buddha are summed up in his statement: "The Practice of religion involves, as the first principle, a loving compassionate heart for all creatures."
 We may view ahimsa as Christian love expanded to the entire universe, where the horizontal dimension of love should include not only humans, but also every entity - conscious and non-conscious, animate and inanimate - of this cosmos. The commandment "love your neighbour" is to be interpreted generously in an all-embracing wider context.
3.3. Avataras: Doctrine of Incarnation

Living creatures are to be treated with kindness and compassion, because humans and other creatures are all part of the same family. Numerous Hindu texts advise that all species should be treated as children, because the evolution of life on this planet is symbolized by a series of incarnations (avataras)
 beginning with fish (matsya), moving through amphibious forms and mammals, and then on into human incarnations. This view clearly holds that humans did not spring fully formed to dominate the lesser life-forms, but rather evolved out of these forms, and are, therefore, integrally linked to the whole creation. 

In his foreword to Animal Welfare and Nature: Hindu Scriptural Perspectives, Dr. Karan Singh writes that in the Hindu view of life, "all creation is linked together by a golden thread."
 The seers of the Vedas, therefore, prayed for the welfare not only of the human race, but also for all living creatures, including animals, trees and plants.
4. Indian Eco-philosophy: A Vedantic View

The philosophy of Visistadvaita (qualified non-dualism) is one of the main schools of Vedanta Philosophy, founded by Sri Ramanuja (1017-1087). His greatest contribution to the world at large is his specific conception that the whole universe relates to God as body to soul. According to Ramanuja, the physical body (sarira) and the soul within (atman or jiva), though both are dravyas (substances), are inseparable. Likewise, the universe comprising of cit (soul/self) and acit (matter) is inseparable from Brahman or Isvara. Such an organic relation obtaining between the body and soul is described as sarira-sariri-bhava or sarira-atma-sambandha.
 
Like the non-dualism (advaita) of Sankara, Ramanuja also proposed that the Reality is "one without a second." But, unlike Sankara, Ramanuja taught that the One Reality is qualified. Although one could speak of Brahman as "one and non-dual," ontologically there are three eternal principles that constitute the reality. Reality for Ramanuja consists of three principles (tattva trayas): Brahman (the Supreme Principle), atman/jiva (the self principle), and prakrti (the matter principle). These three principles are related to in the following manner. The self-principle and the matter principle are totally dependent on the Supreme Principle. Ramanuja highlights these dependent-independent relationships by describing them as the relationship between the body and soul.
 His vision of cosmos as God's body is not just a means for philosophical and metaphysical understanding of the structure of the cosmos, rather it is the motive force - the sadhana - for spiritual liberation.
4.1. Sarira-sariri-bhava: Some Scriptural Evidence

The doctrine of sarira-sariri-bhava has been advocated by Ramanuja primarily on the authority of the Scriptural texts. This approach is in perfect consonance with Hartshorne's idea that we must "allow religion to speak for itself," before we concern ourselves with its philosophical expression.
 

The Antarayami Brahmana of Brhadaranyaka Upanisad states explicitly that the non-sentient matter (prakrti) and the sentient souls (jivas) constitute the sarira or body of Brahman.
 It mentions in an exhaustive way the various kinds of beings that form the sarira of Brahman, starting from the five elements which constitute the physical world of space and time and concluding with jivas. "He who dwells in the jiva and with the jiva, whom the jiva does not know, whose body the jiva is and who rules it from within. He is the Self, the Inner Ruler, Immortal."
 Similarly, the Subala Upanisad
 declares that matter and soul in all their states constitute the body of the Supreme Self, and concludes by saying that Brahman is the "Inner Self" (antaratma) that abides in all beings as their inner Ruler.

The Visnupurana reiterates the same truth by describing the universe as tanuh (body) of Brahman.
 According to some Visistadvaitins, the Brhadaranyaka Upanisad text "Neha nanasti kincana" directly speaks of the inseparable relation between Brahman and universe. The word nana, according to Panini-sutra, means "separate." "Na nana" in this text, therefore, means that the universe is not separate from Brahman. The same truth is stated more explicitly in the Bhagavadgita: "na tadasti vina yat syan maya bhutam caracaram."
 According to Ramanuja, this verse means that there is nothing in the universe which exists without having Brahman as the inner controller. Since Brahman is the inner Self of the universe, the two are inseparable. These Scriptural texts affirm that Brahman is "in all," "dwells in all," and He "rules from within." Brahman is the inner Self (sariri) of all cit and acit, while the latter are his body (sarira).

By advocating the sarira-sariri-bhava on the strength of the Scriptures, Ramanuja bridges the gulf between advaita (non-dualism) and dvaita (dualism). The Advaita Vedanta, basing its teaching on the mahavakyas and the nirguna srutis, maintains that the ultimate reality is the Absolute Brahman devoid of all differentiation. In this system, Isvara, jiva and prakrti do not have the same reality as Brahman. On the contrary, the Dvaita Vedanta holds that cit, acit and Isvara are eternally distinct, and there relation is, therefore, only external. According to this school, Isvara, who is an external designer and ruler, is also not immanent in creation, and jiva is also not part of Brahman. Ramanuja tries to mediate between these two extreme views, maintaining his theory of sarira-sariri-bhava. The whole universe, formed of the sentient and non-sentient entities, constitutes the body (sarira) and mode of Brahman; and that Brahman alone exists as the atman or sariri of all.
4.2. Sarira-sariri-bhava: A Philosophical Enquiry

As we have observed earlier, the Visistadvaita system is developed not only on the strength of scriptural evidence, but also on logical grounds. Ramanuja himself acknowledges the need of reasoning for determining the meaning of the scriptural texts.
 

4.2.1. From a logical point of view, Ramanuja adopts the metaphysical category of substance and attribute, and the concept of aprthak siddhi or inseparability that exists between the substance and its essential attribute. The Sanskrit term Prthak means "separate," and aprthak means "not separate." Siddhi implies two things: sthiti or existence and pratiti or cognition. Aprthak sthiti means that attribute and substance cannot exist as two separate entities, unlike two physical objects. Aprthak pratiti signifies that substance and attribute cannot be comprehended separately.

According to Visistadvaita, substance and attribute, though distinct, are inseparable. A pure substance devoid of attribute is inconceivable; in the same way, an attribute which inheres in the substance does not have an independent existence. Every real entity in the universe is a complex whole - having two aspects: a substantive aspect and an attributive aspect. This principle applies to Brahman (Isvara) and the universe, consisting of jivas (souls) and prakrti (matter). Brahman is the primary substance, and in relation to Him jivas and prakrti are his attributes or modes (prakaras), in so far as the latter depends for their existence on Brahman and are controlled by Him.

4.2.2. From an ontological standpoint, the relation is explained on the analogy of the organic relation between the body and soul. The relationship between Brahman and the universe of cit (self) and acit (matter) is conceived in the same way as the body is related to the soul. The body is regarded as sarira in the technical sense that it depends wholly and necessarily on the soul for its existence. It is controlled by the soul, and it exists for the use of the soul. The soul is sariri or atman in the sense that it serves as the basis for the existence of the body (adhara); it controls the body (niyanta); and it uses it for its purpose (sesin). The same explanation holds good in respect of Brahman and the universe, and the two are organically related in the form of body to the soul.

The term sarira does not mean the physical body as ordinarily understood; but it bears a specific and technical connotation. Ramanuja defines body as "any substance, which a sentient soul (self) is capable of supporting and controlling for its own purpose, and which stands to the soul (self) in a subordinate relation."
 This definition is very comprehensive and it applies to both the physical body of the living being in relation to its soul (self) and also to the physical universe in relation to Brahman. The physical body is necessarily depended upon the soul for its existence; it ceases to be a body the moment the soul departs from it. It is wholly controlled by the soul; it exists wholly for the use of the soul. On the basis if the above theory of body-soul relation, the Visistadvaita maintains that the entire universe of cit and acit constitute the body of Brahman in the technical sense that the former are wholly depended on the latter.
 
4.2.3. From a metaphoric model, the universe-Brahman relationship is explained in terms of five concentric sheaths or encasements (kosas).
 The outermost sheath is that of inert, imperfect, changeable and non-conscious matter (annamayakosa). The second sheath is that of life (pranamayakosa). All that has life, starting from vegetative life, are included in this domain. The third sheath is that of senses and mind (manomayakosa). All that has animal life belong to this sphere. The next sheath is that of consciousness and intelligence (vijnanamayakosa). Human beings, the apex of creation, belong to this category. God, the Supreme Being, is the centre of all these sheaths, who is identified as the supreme pure bliss (anandamakosa).

The Taittiriya Upanisad directly and the Chandogya Upanisad indirectly have dealt with these five sheaths, and have gone so far as to regard them not only as cosmological principles, but also as psychological.
 The cosmos, which is made up of matter, life, senses and intelligence is the "microcosm;" whereas wo/man, who is a harmonious combination of all these sheaths, is the "microcosm." In her/his embodied existence, s/he is composed of matter, life, senses and mind, and consciousness and self. And in the centre of wo/man resides God, as her/his inner controller (antarayamin). Therefore, the structure of human person, the microcosm, corresponds exactly to the structure of the cosmos, the macrocosm. The Indian thinkers went further and said that each part and each member of human body has corresponding entities or realities in the cosmos. Thus the breath of man corresponds to the element wind; the flesh, bone and marrow of wo/man correspond to the element earth; the blood of wo/man corresponds to the element of water; the eyes to sun and moon; the ears to the ether; the blood vessels to the rivers; the hairs on the body to herbs and trees, etc.
 
The relationship between the micro-phase of one's body and the macro-phase workings of the universe provides a root metaphor for seeing the world from a holocoenotic (holistic and wholistic) perspective, leading to environmental awareness. By looking closely at one's body, the cosmos itself could be discerned. On the other hand, by seeing the universe as reflective of and relating to body functions, one sees oneself not as an isolated unit but part of a greater/organic whole.
5. Sarira-sariri-bhava: Eco-philosophical Implications

The concept of aprthak-siddhi, on the basis of which the body-soul relation is formulated, has important ecological and philosophical implications.
 
5.1. As we, the human beings, form part of the divine body (sarira), we are strictly related to every animate and inanimate beings of this universe, constituting one "organic whole."
 Consequently, we are responsible for the well being or suffering of the body, viz, of this universe with all its varieties of beings. The Buddhists thus believe that there is nothing that we do that affects only ourselves: "The entire Universe is helped by our acts of compassion but is harmed by our acts of violence and unkindness."
 
5.2. As already stated, reality, for Ramanuja, consists of three principles: Brahman, atman/jiva and prakrti. These three principles are related organically, in what Ramanuja calls, the Karya-brahman, Brahman in evolved state. In his causal state (Karana-brahman) all these things exist in Brahman without being separate. Hence, when the Hindu philosophers speak about creation and dissolution at beginning and end of each 'cycle' of time, they mean the evolution or representation of the subtle elements into gross elements and dissolution or return of gross elements into subtle elements respectively. Therefore, creation ex-nihilo -from nothing- and total annihilation of matter are not admissible. Like Ramanuja, Hartshorne holds that, although the world is a "created product, [...] it is created, to be sure, not out of nothing."
 Ramanuja's view on 'creation' is also corroborated by the Yahwist account of creation (Gen 2:4b-7).
 
5.3. The sarira-sariri-bhava indicates the inseparable relationship between the world and Brahman. However, we should not infer that Brahman is 'uniform' with any other being. As Carman suggests, Ramanuja draws a distinction between God's svarupa and svabhava;
 a distinction, as Hartshorne put it, between "existence" and "actuality."
 Svarupa is the divine essence, God in-himself, which makes him completely independent of relational alternatives; whereas svabhava is the divine nature in relation to the universe. In fact God's nature is such that he eternally relates himself to all happenings.

5.4. The sarira-sariri-bhava also brings out the "all-inclusive" and consummative nature of Brahman. Ramanuja uses the self-body analogy to confirm his view of the all-inclusiveness of the Supreme Self, expounded in the Bhagavadgita. Commenting on the Gita text 11.7, Ramanuja shows how the whole universe is contained in the divine body: "Behold the whole universe [...] all unified in my body."
 In one of his definitions of the body, Ramanuja says, it "abides in" the self, being "included by" the self.
 In his earlier works, Man's Vision of God and The Divine Relativity, Hartshorne worked out his idea of God as "the all-inclusive Reality." He writes: "We shall never conceive of a God of love, unless we conceive of him as the all-sensitive mind of the world-body."
 
5.5. The sarira-sariri-bhava reveals, for Ramanuja, the instrumentality of the universe - matter - for salvation. In this regard, the sesa-sesi relationship, elucidated in the Vedartha-samgraha is of considerable significance: "The sesa is that whose essential nature consists solely in being useful to something else by virtue of its intention to contribute some excellence to this other thing, and this other is the sesi."
 Poet Kalidasa, therefore, says, sariram adyam khalu dharma-sadhanam, "body is indeed the first instrument for performing the dharma." On the strength of the sarira-sariri relationship, Ramanuja also suggests that matter (prakrti) is a potential vehicle for spiritual nature. Although attributing divinity to nature may not be reconcilable with Christian theology, the universe as "the body-divine" scheme, necessarily assigns certain amount of sacramentality to nature. Violence to, and abuse of, nature, therefore, is an act of sacrilege and desecration.
Conclusion

The Indian traditions - whether Vedic or religious, upanisadic or philosophical - recognise the truth that it is the same principle which exists in all "life-forms." The life-forms, therefore, do not differ in kind but only in the degree of evolution. Because of the "unity of life" doctrine, it is believed, God does not either show favouritism or neglect to any form of life. Humans alone are not God's chosen creatures. To the western religious precept, "Love thy neighbour," Indian traditions add, "and every living creature is thy neighbour." This sensitivity and sensibility of the ‘unity of life' is, above all, the rationale to adopt a ‘holistic’ and ‘wholistic’ (holocoenotic) attitude to life and nature, which, in turn, will help to lead us out of the moral impasse created by the divorce between humanity and nature. 
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